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The Bi-Quarterly Approach On the
Qur'an and Religious Enlightenment

The Bi-Quarterly of Quran and Religious Enlightenment, as the first
publication in this field, is aimed to receive and to publish the articles
submitted by intellectuals and researchers with the following goals.
Acrticles submitted to this quarterly must:

A) Involve beliefs, social, economic, educational, historical, political
discussions as well as new sciences related to the Qur'an and Islam with the
focus on the Qur'an and Islamic teachings.

B) Involve a critique and analysis of research related to the Qur'an in order
to clarify the issues and points of view expressed by intellectual thinkers
and writers based on the Qur'an and Islamic teachings.

C) Involve a comparative interdisciplinary research on the basis on
religious texts and other sciences, with the focus on the Qur'an and Islamic
teachings.

D) Involve a critique and investigation of the views of orientalists about
religious texts and rare religious views based on the Qur'an and Islamic
teachings.

E) Involve a provision of the religious enlightenment construct based on
the criteria of the Qur'an.
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is strongly prohibited.
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equipment, data, or processes in such a way that the results of the research are no longer
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or even citations without any acknowledgment or explanation of the work producer or
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< Trying to report “research and publication misconduct” and submitting the related
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Editorial Board Responsibilities
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Editorial board is expected to have a database of suitable reviewers for journal and to update
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Abstract

The holy prophets performed miracles as a
One of the first and most important
principles of the interpretation of the Holy
Qur’an is the issue of the sanctity of the
Holy Qur’an. The meaning of the holiness
of the Qur'an is that the Qur'an (both in
word and meaning) is from God. And
human beings and other creatures,
including jinn, angels, etc., have no
involvement in its creation. Therefore, this
Qur'an is holy, so it is pure and completely
true, and unlike the unholy texts, it cannot
be criticized or damaged. When it is said
that the Holy Qur'an is sacred both in word
and meaning, this statement implies three
characteristics of the Holy Qur'an: the
divinity of the words of the Holy Qur'an,
the soundness of the text, and its wisdom.
In this article, the discussion of the divinity
of the words of the Holy Qur’an has been
examined and an attempt has been made to
prove by quoting the verses of the Holy
Qur’an that both the words and meanings
of Qur’an are from God and it is not
human but it is divine.

Keywords: Being Divine, Words, Being
Revelatory, Qur’an.
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Introduction

One of the first and most important
principles of the interpretation of the
Holy Qur’an is the discussion of the
sanctity of the Holy Qur’an. There are
several ways to prove the divinity of
the words of the Holy Qur’an:

1) According to the verses of the
Holy Qur’an: This is the safest way.

2) Citing the narrations of the
Infallible Imams (AS)

3) Through intellect and thought

4) Citing the words of commentators
and sayings of scholars and Islamic
interpreters

5) Historical documents

In this article, we try to prove this
issue according to the first method,
which seems to be the safest method.
That is, to prove the divinity of the
words of the Holy Qur'an based on the
verses of the Qur'an itself, that is, the
first method. By quoting the verses of
the Holy Qur’an, we prove that the
words of the Qur’an are divine in their
meanings, and they are not human, and
in this regard, we have given more than
30 Qur’anic reasons to prove the point.

Discussion Background

Before entering into the discussion, the
background of the subject is briefly
stated. First, this subject is one of the
most basic and important and key
issues in the field of interpretation and
discussions of Qur’anic sciences and
accepting it has very key and important
results and consequences in the
discussion of Qur’anic interpretation.
Therefore, in this field, books and
articles have dealt with this issue from
different angles: these sources include
(books, articles, dissertations, and
letters in response to each other and
debates in this field), it has also been
tried to examine this issue on both
sides, namely by those who deny this

issue and by those who have responded
and agreed with the divinity of the
words of the Holy Qur'an. 1) The book
“Horizon of Revelation in Critique of
Dr. Soroush's Theory on Revelation:
Seyyed Mohammad Hossein Hosseini
Tehrani. 2) The book “the issue of
revelation and response to the doubts:
Alawi Mehr of the opposition. 3) The
book of theoretical contraction and
expansion of Shari'a, expansion of
prophetic experience, the words of
Muhammad, the dream of Muhammad,
the parrot and bee and Soroush's letters
and the articles to which he has
responded. 4) The article on the
divinity of Qur’anic texts from the
perspective of Allameh Tabataba’i and
its role in the interpretation of Al-
Mizan: Amir Reza Ashrafi. 5) Article
on the Divine Origin of Qur’anic
Words: Mustafa Hashemi. 6) Article on
the quality of Prophecy Revelation
from the Viewpoint of Qur’an and
Traditions: Rabbani Golpayegani. 7)
An article on analyzing the interpretive
foundations of the Qur'an's sanctity
according to Sheikh Mofid: Professor
Dr. Mo‘addab. 8) The article of
Revelation as a dream, a critique on Dr.
Soroush's views: Abolfazl Sajjadi. 9)
The article of Critique of different
views on the revelation of words of the
Holy Qur’an: Mohammad Sheibani.
10) The article on the divinity of text:
Alawi Mehr. 11) The article on
Cognition of Revelation: Fatemeh
Ghanbari. 12) Article of Orientalists
and Revelation: Fatemeh Ghanbari. 13)
An article on comparative analysis of
the views of Allameh Tabataba’i and
Fakhr Razi on speech: Abdullah Nasri.
14) The article of Divine language of
the Qur’an and the issue of
understanding: Sharifi. 15) Ayatollah
Sobhani's replies to Soroush in two
letters. 16) The article on “Is the text of
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the Qur’an from God?” by Hamid
Admin. 17) Interview and conversation
of Mr. Ashkuri with Soroush Dabbagh.
18) The sanctity of the Qur'an: doctor
Mo‘addab. 19) The role of angel and
prophet in revelation from the
perspective of Qur’an and narrations:
Mustafa Karimi. 20) The article on
knowing revelation in the thought and
interpretation of Allameh Tabataba’i:
Mohammad Ali Ardestani. 21) Article
on the analysis and critique of the
propositional approach to Qur'anic
revelation: Mohammad Arab Salehi 22)
Article  on  Quranic revelation,
linguistic or non-linguistic (critical
analysis of the human nature of
Qur'anic words): Mohammad Kazem
Shakir. 23) 15 articles on the prophetic
reading of the world from Shabestari
and articles rejecting it. 24) The article
on the revelation of the verbal or
spiritual ~ Quran:  Professor  Dr.
Mo‘addab and....

Secondly, in order to explain and
study this issue, in addition to the
Arabic text of the Holy Qur’an, I have
read and recorded the translation of the
Holy Qur’an very carefully several
times, so in this regard, | have obtained
and categorized more than 30 Qur’anic
reasons from the verses. And finally |
have reached the final conclusion.
Therefore, from this angle and with this
breadth of verses, this issue seems to
have so many points for research and is a
beautiful, important and practical issue.

The Divinity of the Words of the
Holy Qur’an
In a general classification, it can be
said: There are several views on the
words and meanings of the Qur'an that
can be considered and examined.

A) We can either say that the Qur'an
is divine, which can be divided into
three categories:

1) Both the word and the meaning
are from God: the famous opinion and
also my opinion in this book are to
prove this issue.

2) Meaning is from God, but the
word is from Gabriel.

3) Meaning is from God, but the
word is from the Prophet (PBUH).

B) Or we can say that the Qur'an is
not divine but it is human: this notion
can be divided into two general
categories.

B-1- the author of the Qur'an is the
Prophet: both the word and the
meaning are from the Prophet. (The
Prophet has composed the word and the
meaning)

Several divisions are conceivable
about the second category, that is, it is
human, and the Prophet brought the
word and the meaning.

1) The genius of the Prophet

2) The Prophet has taken material
from individuals and teachers, such as
Salman Farsi, Waragah Ibn Nawfal,
etc.

3) The culture of the time and
influenced by the culture of the time

4) Previous books (Torah and Bible)

5) Poems of Umayyad Ibn Abi Salt

6) Hunafa

7) A combination of all these

B-2- The author of the Quran is a
non-prophet and it has been formed in
the context of history.

We leave aside for now that the
Qur’an is human and discuss the
divinity of the Qur’an. That is, both the
word and the meaning are from God.
Of course, if we prove the first view,
then the next views will be invalidated,
views such as the human nature of the
Qurian and the human nature of the
words of the Qur'an.

The idea that the Qur'an is divine
and human, or at least its words are
human, goes back to the very beginning
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of the revelation and the time of the
Prophet (PBUH). Some people, such as
Walid ibn Mughayra and Nadr ibn
Harith, did not accept the Qur'an as
divine, so they wanted to bring
something like but they could not and
ultimately they said the Qur’an is
magic. Throughout history, people such
as Musaylimah Kadhdhab and Abi al-
‘Ala’ al-Ma‘arrT and... had such a view.
In the third century, some scholars such
as Mu'ammar ibn ‘Imad Salmi and Ibn
Kallab also discussed the human nature
of the words of the Qur'an. In the 14th
and 15th centuries, Christian scholars
also discussed the conflict between
science and religion, and then Martin
Luther and German Schleiermacher
discussed the personal experience of
the Prophet. In the last century, people
such as Shah Waliullah Dehlawi, Igbal
Lahori, Seyyed Ahmad Khan Hindi,
Seyyed Amir Ali Hindi, and Nasr
Hamed Abu Zayd and in Iran Dr.
Soroush and Mohammad Mojtahed
Shabestari raised the issue of the human
nature of the words of the Qur'an.

Qur’anic proofs that show the words
of the Qur’an are divine

1. Verses indicating the revelation of
the Holy Qur’an by God

In many verses of the Qur'an, God has
used the word “revelation” of the
Qur'an. To the extent that this word has
been repeated about 293 times in the
Qur'an. Including verses Al-Shu’ara/
192, 193, 194, 195"

Some points
First point: In 28 verses of the Holy
Qur’an, the issue of revelation of the

‘C):Jl o J5 0aY whasd) el Ty L A g
el ddl e 0SS B e c0AY et Ll
(80 sl midopis Lo Ol <04

Qur’an is attributed to God and the
Prophet did not interfere in it except
receiving the message. Therefore, this
Qur'an was revealed by the Lord of the
worlds. The revelation of the Qur'an on
behalf of God has been stated in several
verses, including: Al-Bagara/23, 97, 99,
176, 185% Al-e ‘Imran/ 4, 7°; Al-Nisa’/
105* Taha/ 2° and Asra’/106°.

Second point: It has been described
him as Ruh al-Amin i.e. Gabriel, the
trustworthy angel of God, who has no
interfere in the revelation but he has
revealed it to the Prophet (PBUH)
without any excesses or defects. So the
word trustworthy Gabriel means that
there has been no change in this word
from the beginning of the revelation to
the arrival to the Prophet. Allameh
Tabataba’i says in the book of “Qur’an
in Islam”: Citing the verse of revelation
to Ruh Al-Amin, he believes that the
Qur’an is the word of God that has
reached the Prophet through prayer and
the Prophet has perceived it with all his
being and not through hearing only

8 L O o ) e WU Gt B A8 T Y
W3l 4l 5 AV w,ad). B e 45 €6 L) fie
(SE RGN CLE A DI RO S e |
s OTEN o3 U1 sl Dlaw, 50 (VP i) Ll
A o i) s o

Sl «(F Ol ee DO A U gdt’u, b S Y
I ST AT p s gl ale BT sile U5
VOl es

Tl ey W1 286 Gl st o) TG
(00 el lpar pslill H55

(Y b)) Z2d oT A sle G 6 0

L5 ey 5 e& b o0 B ala sldls G5y s

RQRE IO



Biannual Journal Quran and Religious Enlightenment, VOI.2, NO.1 13

because God says in verses 10-12 of
Surah An-Najm®.

God revealed to His servant what
was to be revealed. His pure heart
never lied in what he saw. Do you
argue with him about what he saw
(with his own eyes)? (Tabataba’i, 2015:
72-102)

It may be suggested that the content
may have been revealed and not the
words. For example, Mr. Soroush does
not deny revelation, but he accepts the
revelation of meaning, not revelation of
word.

In answer to this question, it should
be said that the continuation of the
verse is the answer to this question, and
it is in the Arabic language namely the
word of the Qur’an has also been
revealed not just its meanings.

* In several verses in the Holy
Qur’an, God emphasizes the Arabic
nature of the revelation of the Qur’an.
Including (Yasuf/2; Ra'd/37; Nahl/
103; Taha/113; Zumar/28; Fussilat/3-4,
Shawra/7; Zukhruf/3; Ahqaf/12?).

In this verse, God rejects the human
nature of the Qur'an and emphasizes
the divinity of the word and meaning of
the Qur'an.
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Therefore, the Qur'an states 11 times
that the Qur'an is Arabic, which means
that the words of the Qur'an are divine,
and the meanings have been revealed in
the form of words, which narrate
exactly those meanings, because both
are from God. So, the fact that the verse
says that the Arabic Qur'an or the
Arabic language indicates that the
revealed word was Arabic. In verse 46
of surah Fussilat’, He says: “And if We
had appointed it a Lecture in a foreign
tongue they would assuredly have said:
If only its verses were expounded (so
that we might understand)? What! A
foreign tongue and an Arab?”

If we sent this Qur'an in the Ajam
language i.e. non-Arabic language, they
would say why the verses of this book
did not come in Arabic, will the Ajam
book be revealed to the Prophet and the
Arab Ummah?

A few points about these verses:

1) Most commentators such as
Allameh Tabataba’i, Tabrasi and
Suyiti, etc. have all said that the Qur'an
was revealed in Arabic language and
Arabic words. (Tabataba’i, 1417:
18/280; Tabrasi, 1993: 9/81; Suyifi,
1404: 6/37).

2) The verse itself says the reason is
that you think in it.

3) And in another place He states
that we send every messenger and
every book in the language of his
people so that they may understand and
comprehend it (Ibrahim, 4).

4) But if we consider Arabic to
mean eloquence, there is no problem. It
may be said that Arabic in addition to
language also means eloquence. In

ezl il wllad U I Gassl 15 sl oy
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response, it should be said that Arabic
in both meaning of the Arabic language
and eloquence is for words, that is, the
description of speech, so the meaning
of Arabic sentence or language is not
mere content but is also related to the
word. On the other hand, in verse 44 of
Surah Fussilat, it is stated: “And if We
had appointed it a Lecture in a foreign
tongue they would assuredly have said:
If only its verses were expounded (so
that we might understand)? What! A
foreign tongue and an Arab?”

The non-Arabic nature of the Qur'an
has been denied, meaning that it was
not revealed in a non-Arabic or non-
eloguent language. So the revelation of
the Qur'an is in Arabic and eloguent
language, which is related to the words
of the Holy Qur'an, not the word. Also,
the Arabic language of the Qur'an is
documented to God, meaning that God
revealed it in Arabic, which requires a
literal revelation. In the interpretation
of this verse, Allameh Tabataba’i says:
We revealed this book at the stage of
revelation dressed in Arabic language
and words so that it is suitable for you
and your people. If in the revelation
stage it was not in the form of readable
words or if it was not in the form of
Arabic language, your people did not
know the secrets of its verses and it was
only for your understanding. Because
its revelation and teaching was
dedicated to you, and this in itself
indicates that the words of the Book of
God is nothing but revelation and also
because it is Arabic, so it was able to
record and preserve the secrets of the
verses and truths of divine knowledge,
in other words there are two things
involved in memorizing and recording
divine revelations:

1) That revelation is a category of
words, and if the meanings of the
words were revealed and the words

indicated the meanings of the words of
the Messenger of God, it was like the
holy hadiths, and those secrets would
not be preserved.

2) If it was not revealed in Arabic,
or if it was, but the Messenger of God
translated it into another word, some of
those secrets remain hidden from the
minds of the people, and the human
intellect and understanding does not
perceive it (Tabataba’i, 1417: 11/101)

In the Khisal of Sheikh Sadig, it is
quoted by Imam Sadiq (AS) that you
should learn Arabic, since it is the word
of God that has spoken to your people
(Sadaq, nd: 1/237) This hadith also
emphasizes the literal revelation of the
Qur'an in Arabic. In general, the Arabic
Qur'an states that the words of the
Qur'an are from God. If the words were
made by the prophet, then no longer
revelation in Arabic word mas
meaningful as He has sent some books
to other prophets in the the language of
their people and as the ten tablets
which were sent to Moses with the
word and pointed out to the Moses'
decree.

2- The verses He says: Recite

The word ‘“recitation” and its
derivatives have been repeated more
than 50 times in the Qur'an, including
Ali-e ‘Imran/108®.

In 6 wverses, the documents of
recitation have been attributed to God,
that is, the continuous recitation of
verses by God on the Prophet. In some
other verses, the recitation of verses has
been documented to the Prophet that
the verses should be recited by the
Prophet to the people. From the use of
the word recitation, it is understood that
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the words of the Qur'an were revealed
at the time of revelation because the
words are readable and can be recited,
not the meanings (Kahf/27)*.

3. Verses that use the word recitation
“Read: In the name of thy Lord Who
createth” (‘Alag/1 )

When  Gabriel brings  divine
revelation, he addresses the Prophet to
recite. The Prophet (PBUH) replied: |
can’t read. After repeating this story
three times, the Prophet asked: What
should I read? Gabriel said: Read in the
name of the Lord who created. That is,
Gabriel expressed this phrase exactly
and the Prophet read it. Now, how can
it be claimed that the words were made
by the Prophet himself and this Qur'an
is a dialogue between the Messenger of
God and the society of that time.
Basically, the dialogue of the Qur'an
between the Prophet and the people
limits it to the same time because the
question of the people of that time was
worthy of their understanding and
therefore this book could not survive
until now. (Makarem, 1995: 27/153)

Recitation means attaching letters
and words to each other, and any
attachment to each other is not called a
word, and for example, gathering
people together is not called recitation
of people. The reason for this claim is
that the repetition of a letter of the
alphabet in the language is not called
reading. So when it is said the
recitation of a book, it means that we
made a word by attaching a few letters,
and we made sentences by attaching the
words to each other. Therefore, using
this word about revelation indicates the
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literal nature of revelation and the
divinity of the words of the Qur'an
(Raghib Isfahani, 1412: 402).

Tabrast writes: The Prophet, due to
his great interest in receiving the
verses, was in a hurry at the time of the
revelation from God through Gabriel
and moved his tongue. God asks the
Prophet not to hurry because He says:
We are the preservers and collectors of
divine words: 136 4~ Ll o). Therefore,

whenever We read it, follow it. Then
He says that We explain in Ourselves®.
(Tabrasi, 1993: 15/118)

Regarding this verse, Allameh
Tabataba’i says: The verse is like verse
114 of Surah Ta Ha, which says: Do
not hasten in reciting the Qur'an before
its revelation is over for you, and say,
"O God, increase my knowledge."
Therefore, the revelation, collection,
recitation, expression and elaboration
of of the words of the Qur'an and their
meanings are the responsibility of God.
This verse conveys well that revelation
and the Qur'an have been recited to the
Prophet. (Tabataba’i, 1417: 20/110).
Therefore, according to these verses, it
is clear that words are readable, not
meanings. People like Tabrasi, Mullah
Fathullah Kashani, etc. have such an
interpretation that God conveys the
revelation to Gabriel and Gabriel calls
on the Prophet to remember. Therefore,
with these interpretations, reading,
listening, etc. conveys that the words of
the Qur'an were revealed, not just the
meaning. (Tabrasi, 1993: 7/320) Feyz
Kashani narrates a narration from
Imam Sadiq (AS) that the Qur'an was
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revealed in Arabic by Gabriel, and this
is a proof that the words were revealed
to the Prophet in Arabic. (Feyz
Kashani, 1406: 4/51).

4. Verses that use the word Tartil
about the Holy Qur’an

“Or add (a little) thereto - and chant the
Qur'an in measure” (Muzzamil/4)l

Recitation of words and letters
accurately and correctly is called Tartil.
In other words, Tartil is when words
and letters are arranged in a regular,
beautiful and stable way. Therefore, it
indicates the revelation of the letters
and words, so the Qur'an has been
revealed to the Prophet with the same
words and letters, verse by verse and
word by word, and this indicates the
divinity of the words of the Holy
Qur'an (Majlisi, 1404, 84/188).

The Holy Quran is not mere
meanings: Nowhere in the Holy Qur'an
can it be found that the word “Qur'an”
or other names of the Qur'an refer only
to its meanings and not to its words. In
other words, in this verse, the word
Qur'an means only the meaning that
God has revealed, but wherever the
word Qur'an appears, it means both the
words and their meanings. Therefore,
the Qur'an is the name of special words
that contain special meanings that have
been revealed by God and not their
specific meanings.

5. Verses that say: | revealed the
Qur'an to the Prophet (PBUH)

The interpretation of revelation
indicates that: | sent the Qur'an to the
Prophet in secret and in a hint that
could not be understood by others,
because the word revelation literally
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means hint, speed, a hidden thing, and
the induction of words. Induction of
content from one person to another is
called revelation.

And this Qur'an has been revealed to
me to warn you and anyone who
receives this messagez. The same
Qur'an that has reached the people and
is recited to them has been revealed to
me, the Prophet, and I, the Prophet, was
not allowed to change, interfere or
seize it, and | am only the messenger.

“O Messenger! Make known that
which hath been revealed unto thee
from thy Lord.” (Ma’idah/67)*;

In this wverse, the Prophet is
addressed, meaning that you have
nothing to do but fulfill the mission and
convey the message, so you should
convey the same words that were
revealed to you, so the same thing that
God revealed to the Prophet must be
conveyed to the people, so the Prophet
must not interfere in the words of the
Qur'an or bring them down in a way
that is understandable to the people.

“And recite that which hath been
revealed unto thee of the Scripture of
thy Lord. There is none who can
change His words” (Kahf/27)4

“Who is guilty of more wrong than
he who forgeth a lie against Allah, or
saith: | am inspired, when he is not
inspired in aught” ('An'am/93)

“Then exalted be Allah, the True
King! And hasten not (O Muhammad)
with the Qur'an ere its revelation hath
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been perfected unto thee, and say: My
Lord! Increase me in knowledge.”
(Taha/114)!

The verse states that when the
Qur'an was revealed to him, before the
revelation was over, he would start
reading it, so the word and the meaning
are together.

“We sent not before thee (any
messengers) save men whom We
inspired from among the folk of the
townships.”(Yasuf/109)?

Does a wise person accept that the
Prophet said these words himself as a
speaker and on the other hand
addresses himself and conveys a
message to himself? The explicit text of
the verse is that I, God, did this before
the Prophet, so the speaker is God and
its addressee is the Messenger of God.

“And We inspired Moses (saying):
Throw thy staff! And lo! it swallowed
up their lying show.” ('A'rat/1 17)3

“Lo! I am an angel. I follow only
that which is inspired in me. Say: Are
the blind man and the seer
equal?”(‘An‘ém/SO)4

In this verse, God instructs the
Prophet to avoid all supernatural
matters and to tell people that I only tell
you what is revealed to me and | have
no involvement in this matter and it is
not as if the verses be revealed to me in
a single form and | should process them
in my own opinion and make them
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understandable for the minds of the
people. Imam Reza (AS) says in this
regard: It is true that God has forbidden
what is forbidden and has made lawful
what is lawful and has made obligatory,
what is obligatory. Therefore, the
Prophet did not come to make what is
lawful as unlawful or what is unlawful
as lawful for God, but the Prophet is in
all cases the source of submission and
fulfillment by God, and this is the
promise of the gods (Boroujerdi, 1987:
1/6/26).

Therefore, according to this hadith,
it cannot be said that the Prophet
conveyed to the people anything lower
than what he received.

6. Verses of Tahaddi in the Holy
Qur’an

“Then let them produce speech the like
thereof, if they are truthful.”(Tar/34)

“Or they say: He hath invented it.
Say: Then bring ten surahs, the like
thereof, invented.”(Had/13)°

“Or say they: He hath invented it?
Say: Then bring a surah like unto it.”
(Yiinus/38)’

“And if ye are in doubt concerning
that which We reveal unto Our slave
(Muhammad), then produce a surah of
the like thereof. ”(Baqarah/23)

“Say: Verily, though mankind and
the jinn should assemble to produce the
like of this Qur'an, they could not
produce the like thereof though theg
were helpers one of another.”(Isra’/88)
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One of the most important reasons
for the divinity of the words of the
Qur'an and in general the miracle of the
Holy Qur'an is its Tahaddi and
challenge. The subject and verses can
be viewed from several angles. If the
Prophet himself composed several
words and in a sense this Quran is
human and not divine and in the words
of people like Dr. Soroush who says:
“the joy and sorrow and moods of the
Prophet are evident in the Qur'an and
the Qur'an is made by the Prophet”,
then, from the beginning of Islam until
now, from the beginning when the
Qur'an was revealed, and the Arabs
were at the peak of eloquence and
rhetoric, and they were famous in the
literature, but they could not bring one
surah like the surahs of Qur’an. No one
could answer the challenge of the
Quran, many people tried their best,
but they could not, including Walid ibn
Mughayra and others, and finally they
said that the Qur'an is magic.

The Qur'an itself has suggested and
said that if you do not believe that the
Qur'an is the divine word and you say it
is human, then it does not need war,
bloodshed, exorbitant costs, etc. Bring
a surah like it. If Qur'an was human,
they would bring like it. When they
could not bring a surah like it, so it
indicates that Qur'an and its words is
divine. The Qur'an has also predicted
and foretold the future. Because the
words of the Qur'an have also been
challenged®.

The second point is that the Allameh
points out two aspects of the miracle of
the Qur'an and argues for the divinity
of the words of the Holy Qur'an.
(Tabataba’i, 1417: 1/58)

(FF wo,adl) 15l T 5 150 (I B )

A) The rhetorical miracle of the
Quran: He says: The miracle of the
Quran in eloquence and rhetoric does
not rely only on the words or only their
meanings, but the combination between
the two causes the miracle of the Holy
Qur'an.

B) The miracle of its messenger:
God says in Surah Ankabtt, verse 48:
“And thou (O Muhammad) wast not a
reader of any scripture before it, nor
didst thou write it with thy right hand,
for then might those have doubted, who
follow falsehood.” 2

“And when Our clear revelations are
recited unto them, they who look not
for the meeting with Us say:...” and
“Say: If Allah had so willed I should
not have recited it to you nor would He
have made it known to you. | dwelt
among you a whole lifetime before it
(came to me). Have ye then no
sense?”(Yinus/15-16)°

“Or that He will not seize them in
their going to and fro so that there be
no escape for them?”’(Nahl/46)*

“hose who follow the messenger, the
Prophet who can neither read nor write,
whom they will find described in the
Torah and the Gospel (which are) with
them.”(A'raf/157)°

Some points

First: The fact that the Prophet was
Ummi before the Bi’thah is an
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important matter that is proven by the
verses, hadiths and empirical and
historical evidences.

Second: No historian has said that
the Prophet (PBUH) went to school and
learned  something  during  his
childhood, adolescence, etc. No
Muslim or non-Muslim historian has
found conclusive evidence that the
Prophet wrote or read even a single line
or word. Because the Arabs at that time
were illiterate and the people who knew
how to read and write were few and
famous and it was not possible that
anyone in that environment was aware
of this art and no people know it, and as
far as | have studied, orientalists have
not found the slightest record or proof
of reading and writing of the Prophet,
and they have admitted that he was not
an educated man and was not taught in
any class or by any teacher. Will
Durant, also refers to this issue (Will
Durant, nd: 428).

Therefore, this unique eloquence
and rhetoric of the Qur'an proves that
the mind and language of no human
being, not even the Prophet himself,
have been effective in shaping it.
Therefore, the challenge of the Qur'an
includes all creatures, including jinn
and humans, even the Prophet himself.
Allameh Tabataba’i says: It seems that
the challenge of the Qur'an is the
miracle of the Qur'an because of the
unprecedented style and manner of
expression of the Holy Quran
(Tabataba’i, 1417: 1/58). Therefore,
these words of the Qur'an are miracles
and it has been challenged if you can
bring something like it. Therefore, the
words of the Qur'an are divine and not
human, if the words are from the
Messenger of God and it is the personal
intuition of the Prophet, which
according to Dr. Soroush the only

difference with the intuition of the
mystics is in permission for the
mission, therefor, challenge does not
make sense.

Third: Umm1 is different from the
illiterate. Knowledge of the prophet is
eternal, not a book or an instinct.

Fourth: There are several views on
the word Ummt:

1) Neither writes nor reads.

2) It belongs to the Ummah because
the Arab Ummah did not know how to
read and write well.

3) Attributed to Umm in the sense of
mother, that is, as the person was born of
mother and did not know how to write.

4) Attributed to Umm al-Qura,
meaning the city of Mecca
(Tabataba’i, 1417: 12/352)

It can be said that the common
aspect of all is that the Messenger of
God did not study. So bringing the
Quran by an uneducated person is a
miracle and the reason for the divinity
of the words of the Holy Qur'an.

Allameh says: The characteristics of
the Prophet and the environment
around him are the reason for the
miracle of the Quran and the divinity
of the words of the Holy Quran.
(Nahl/44); In this verse, there are some
points to prove our claim:

1) We have revealed the Qur'an to you.

2) The Prophet is the interpreter and
explainer of the verses of the Holy
Qur’an and not its source and creator.

In other wverses, he has been
introduced as an apostle who explains,
reads, and recites the Quran. In the
interpretation of verse 44 of surah
Nahl, Allameh says: The main subject
of thinking about the Prophet himself
as a recipient of divine remembrance is
because thinking about the Prophet and
the circumstances in which he lived is
the best proof that the Prophet did not
interfere in the creation of the Qur'an.
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Therefore, the words of the Qur'an are
divine. Therefore, according to the
character of the messenger, who has
not studied, who has not read a book,
written a manuscript, and no historian
before the Bi’thah, has claimed that he,
in his childhood, youth, and old age,
acquire knowledge or go to school in
Hejaz, which in addition to scientific,
natural and environmental poverty, also
had cultural poverty. Therefore, in an
environment empty of any kind of
knowledge and wisdom, such a book
and a miracle is a reason for the
divinity of the word and the meaning of
the Holy Qur’an. (Tabataba’i, 1417:
12/201).(Jumu’ah/2-A‘raf/157...)*

7. Verses related to the non-
interference of the Prophet in the
Holy Qur’an and the pure obedience
of the Prophet to divine revelation

In various verses, God Almighty has
emphasized that the Prophet did not
interfere in the creation of the Qur'an
and its words. To prove this, God refers
to the history of the Prophet and his
character among the people of that time
and says in verse 48 of surah Ankabut®;
God is in the position of proving the
legitimacy of the Qur'an and wants to
prove that this book was revealed by
God, and in proving this claim, it is
enough to deny the habit of writing for
the Prophet. And it is not necessary to
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deny his ability for writing. Therefore,
God said that he was not used to
writing a book with his own hands, so
that He could bring some kind of
allegory and, as a result, emphasize the
point. It is as if someone were saying
that | saw something with my own eyes
or heard something with my own ears.
So the meaning of the verse is: To bear
witness that | lived among you for
many years before the revelation of this
Qur'an and associated with you and you
associated with me. And all of you
have witnessed that in those long years
I myself did not know that there would
be a revelation to me. So, it is clear that
I have not been given any news about
the Qur'an, the matter of the Qur'an is
only in the hands of God and His power
and providence, and His providence
belongs to the revelation of this Qur'an
and nothing else. (Tabataba’i, 1417:
16/29)*

These verses clearly show that the
Prophet could never have any
involvement in the Holy Qur'an, either
verbally or in terms of meaning, and
therefore he is only a messenger. So the
Qur'an is a word from the Lord of the
worlds to the divine word of the human
battle®.

Opponents of the Prophet said that
what the Prophet said was a lie and not
from God and was made by either the
Prophet himself or people like Belham
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who was a Christian or Ghulam Huytab
who owned books or Salman Farsi who
was aware of other religions. And some
say that the Prophet brought his
material from them. In order to answer
them, God says in verse 103 of surah
Nahl: “The speech of him at whom
they falsely hint is outlandish, and this
is clear Arabic speech.”1

Therefore, the verse is in response to
the doubt of people who said: The
Prophet met a person whose speech
was not eloquent but who was familiar
with the teachings of religions and it is
said that Prophet took his knowledge
from him.

The answer to this doubt is twofold:

1) If the opponents mean that the
words of the Qur'an are said by a
person to Prophet, this person whom
you consider the teacher of the Prophet
is an illiterate person who speaks non-
eloguently. While, the fact is that the
Prophet recites verses that are correct
and a miracle.

2) If you mean that the Prophet takes
the meanings of these verses from that
person and the Prophet pours them in
the form of words.

The answer is that, first of all, the
character of the Prophet is such that he
has complete faith and belief in God
and the Day of Judgment and the same
teachings of the Qur'an, and one who
believes in God and His revelations
never lies to God and does not do so.

Secondly, the teachings of the
Qur'an are miracles and are not human
and are divine, and everyone is
incapable of bringing such things, even
the Prophet himself, because the Qur'an
challenged everyone including the
Messenger of God>.
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8. The clear differentiation of the
apparent structure of the text of the
Qur'an with the words of the
Prophet

The just Arabs of the time of the
Messenger of God, who had been
associating with the Prophet for many
years, after hearing the first verses from
him, acknowledged that it was divine
and realized that this way and style of
expression differs from the words of
the Prophet (PBUH). It is now possible
to compare the verses of the Qur’an
with the word of Prophet (PBUH) and
imams (AS) and realized that this style
is really different from other styles. On
the other hand, according to verses 3
and 4 of Surah An-Najm, whatever the
Prophet says is revelation, and he does
not speak out of lust. Therefore, in
terms of the meaning and concept, the
word of the Prophet is also a revelation.
However, the difference between the
words of the Prophet (Holy Hadith) and
the Quran is in eloquence, rhetoric,
word and style of expression. Basically,
there are verbal, authentic, and
jurisprudential differences between the
Qur'an and the words of the Messenger
of God. The Qur'an is at the peak of
eloquence and rhetoric and a melody
other than the melody of the words of
the Prophet. According to the
jurisprudence, it has special jurisprudent
rules, such as the holy verses of Qur'an
cannot be touched without ablution.
The contemporary Arabs of the Prophet
time, when hearing the verses of the
Qur’an, admit that it differs from other
words, including the words of the
Prophet and ...

9. Muhkam and Mutashabih verses
According to verse 7 of Surah Al
Imran, the Qur'an itself divides the
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verses into two categories of Muhkam
and Mutashabih'.

Some points

1) It is not possible for the Prophet
to say the Qur'an simply and in his own
words, but to divide the same words
into Muhkam and Mutashabih.

2) In the discussion of Muhkam and
Mutashabih, it is said that the reason
for creating similarity is that because
God wants to bring the meaning
beyond our comprehension in these
material and earthly words, for
example, when He wants to express His
own attributes or wants to express the
characteristics of resurrection, He uses
similarity. That is to say, to bring the
sublime meanings in the form of
material and low-level words, the
similarity has occurred, so the Qur'an
has been revealed in words, and this
problem has occurred. If the Prophet
had uttered these words, there would
have been no need for Muhkam and
Mutashabih and everyone would have
been united. Because these are the
attributes of the Qur'an and of course in
the way of expression and words and
phrases of the Qur'an and this feature
existed at the stage of the revelation of
the Qur'an. (Tabataba’i, 1417: 11/28)

10. The Prophet and waiting for
revelation

The Prophet (PBUH) waited for the
revelation when he was asked or
something happened, and this in itself
conveys that Qur’an is the word of
God. For example, When rebuking the
Jews and changing the Qiblah, the
Prophet (PBUH) looks forward to the
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sky, then return to the Qiblah. Then the
above verse was revealed.

11. The scientific miracle of the Holy
Qur’an and its verses and those
subtle points in the words used in
these verses
For example, Yunus/92® or in the
embryological verses of the Qur'an or
the ark of Noah, etc., all indicate that
all the words and meanings of Qur’an
are divine and heavenly and are
revealed by the Creator of the universe,
on an Ummi person among the people.
Seeing these strange subtleties in
these deep and profound meanings and
words, one is surprised and some say
that the Qur'an is human, while these
teachings are so sublime that
encompassing all of them and
expressing them in the form of words is
beyond the power of man or any other
creature at that time. And now, 1400
years after its revelation, every day is
manifested with new discoveries and
sciences, and a truth of the truths of the
Qur'an.

12. Al-Hurif al-Mugatta‘at

At the beginning of some chapters of
the Holy Qur’an, these letters are
mentioned. If the words and meanings
are from God Almighty, we can
consider them as a code between God
and the Prophet, otherwise it will be
vague. On the other hand, God wants to
state that the Quran, with this
eloquence and rhetoric, is composed of
the same simple alphabet letters, which
are also at the hand of creatures, so He
wants to tell us that this word is not
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human but divine, because its raw
materials are also at your hand. You are
also unable to bring a surah like it. Just
like the universe, where you also have
soil and water, and you make pottery
from it, but we make with them the best
fragrant, sweetest and most beautiful
flowers and fruits. Therefore, Huraf al-
Mugatta‘at are also a proof of the
divinity of the words of the Holy Qur’an.

13. Using the word “book” about the
Holy Qur’an

“This is the Scripture whereof there is
no doubt, a guidance unto those who
ward off (evil).” (Bagarah/2)*

Using the word “book” for the
Quran is a reason for the literal
revelation of the Holy Qur'an, because
the word “book” must be pronounced
and conveys the literal revelation of the
Qur'an. This word has been used a
hundred times (100) as an independent
name for the Qur'an. A book is a
collection of words because books
mean attaching something to something
else, including attaching letters to each
other. Sometimes when writing a word
is also called a book because its letters
are attached to each other when
pronounced. Therefore, the word of
God, even though it has not been
written yet, is also referred to as a book
(Ibn Faris, 1404: 98; Ibn Manzir, 1405:
158).

Book means regular words. So a
book is a word meaning written or
attached in which the word is fully
involved, and it is said a book when
adding the letters of a text together and
some letters to each other or attach
words to each other and the text
without the word is not possible and it
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is true to attribute a book to someone
when, in addition to the meanings, the
words also belong to him?.

14. The word “Qur’an”

The word “Qur'an” itself, is the
name of a book that was revealed to the
Prophet. Its validity as a readable text,
which has been repeated more than 60
times in the Qur'an, and in its literal
meaning, the name of this title can be
divided into two groups.

1. It is solid, like the Torah and the
Gospel. God has attributed it as a
special name on his word.

2. Derived from:

1) Evidences because its verses are
symmetrical and similar to each other
and confirm each other.

2) Or attaching something to
something else because its verses, letters
and surahs are attached to each other.

3) Or adding because it contains all
the fruits of previous books.

4) Or reading namely something that
was read. It seems that the same
meaning that is derived from Qara‘a.
(Raghib  Isfahani, 1412: 402;
Tabataba’i, 1417: 20/109; Suyuti, 1/81)

The evidences that say the Qur'an is
from Qara'a:

1. Khalil bin Ahmad Farahidi says
that Qira’at is only about reading a text
such as a poem or a hadith. (Farahids,
1410: 231)

2. The word “Qur’an” in the
verses of the Qur’an has the same
meaning, including®.
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Qira’at is the retelling of phrases
and words as opposed to speech, which
is the composition of meaning with
words and phrases that man himself
arranges. Thus, it is proved that the
Qur'an refers to the words and phrases
that God has revealed to the Prophet,
because only the recitation of the
content is not Qird’at, but also the
retelling of words and phrases that are
necessary for the recitation are
considered as Qira’at. In surah Shiura,
verse 7 God has used two
interpretations of the Quran and
Arabic, that is, He has determined
name and language for it.

15. Using the word “hadith” about
the Qur'an

The word “hadith” has been mentioned
several times in the Quran in the
description of the Quran. Including
Kahf/6, Tur/34, Wagqi'a/18, and
Zumar/232.

The commentators consider the
meaning of the hadith in the verses to
be the Qur'an. A hadith derived from a
hadath (new) means a word that
reaches a person through the ear or
revelation in waking or sleeping. Its
Qur'anic application also shows that the
hadith refers to the culture of the
Qurian and the word and speech.
Speech is referred to as a hadith
because its components are created one
after the other, so God has called the
Qur'an a hadith in the sense that Kalam
is words and speech.
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16. Divine rebukes towards the
Prophet and in other words divine
rebukes towards the Messenger of
God (PBUH)

For example: Tawbah/43%, in which

God blames the Prophet because he
allowed a group to return from the
battle of Tabuk.

Another examples are as follows:
(Tawbah/113, ‘Abas/5-10, and
'Isra’/74-75)*

17. Verses of contemplation in the
Qur’an

If the Qur'an was taken from a non-
God, there would be a lot of differences
in it, because man is constantly
evolving®.

Therefore, his literacy changes, so
does his pen and his writings. On the
one hand, the revelation of Qur’an took
23 years and on the other hand it
doesn’t have a single issue, rather, it
has several issues. If it were human, it
would certainly have many mistakes at
the first, the last, and the middle of it.
But since it is not so, it is by God
Almighty that there is no change in it.
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18. Verses in which the words
“forge” or “collect” exist
“By the Scripture which maketh plain,
Lo! We have appointed it a Lecture, in
Arabic that haply ye may understand.™
Zamakhshart says: “ja'alnahu means
we created.” (Zamakhshari, 1407:
4/236)
Tabrasi says in Majma‘ al-Bayan
says: “ja'alnahu means we have sent
down.” (Tabrasi, 1993: 9/196)

19. The verses that say a question is
asked of you

Is it reasonable that the prophet asks a
question from another person's tongue
addressing himself? A wise man cannot
accept it. As a result: "God has inspired
these verses in the same shape and
form on the Prophet, and even offered
the answers to these questions to the
Prophet."

So the verses have been revealed in
this form by God and the messenger
had to deliver it in the same way. It is
interesting that Qul has come with its
Maqul 332 times and this shows that
the words of the Qur’an are divine; and
if the aim was to reveal just the content
and meaning so it was not necessary for
the Prophet to recite the word (Qul i.e.
tell) again.

20. A heavy promise refers to words

In 6 cases the word promise is referred
to revelation.
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Promise refers to the sum of Dal and
Madlul, not just Madlul. The promise is
the same as the word®.

The messenger in the following
verses is Gabriel because 6 attributes
have been stated that apply only to him,
but in Surah Al-Haqqah, the meaning
of the Holy Prophet, according to the
context, is the Prophet of Islam
(PBUH).

21. The word “Suhuf” about the
Holy Qur’an
The word Suhuf is the plural of

Sahifah and refers to words. It is used
in two places about the Quran
(‘Abas/11 and Bayyinh/2)*.

That is, the Prophet reads the divine
verses  from  Suhuf.  Therefore,
considering that the revealed Qur'an
was in the Suhuf and the role of words
is considered in the meaning of the
Suhuf, and the Prophet recited the
Qur'an from the Suhuf, so the words of
the Qur'an are divine. Suhuf is not the
pages on which the Qur'an was written
after the revelation. Rather, it was
recorded on the Suhuf before
revelation.

22. Surah

Surah refers to the part of the existing
verses that has words. That is the words
and the content of the surahs®.
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23. The word “story

God says in Surah Yiasuf: We are
telling a story, so story is divine. It is a
story to be told and it is a verbal
retelling you did not know before, so it
is divine”.

24. The wverses that say the
polytheists themselves accept that
this Qur'an has been revealed?

25. Interpretation of the word of God
about the Holy Qur’an®

The application of the word of God
means the divinity of its word. Because
the speech namely the word conveys
the meaning, so having the word and
having meaning is included in the
speech. The speech is also attributed to
God and not the Prophet.

26. In any verse of the Qur'an, the
Prophet is not the one who speaks, or
the narrator is not the Prophet, but
the narrator is either God or the
angel or the devil, or in Surah Hamd,
we are the ones who speak.
Consequences of accepting that the
words of the Qur'an are not divine and
that they are human:

1) The similarity of other divine
books with the Qur'an and the non-
superiority of the Qur'an, while God
has considered the Qur'an important,
guardian and supporter of other divine
books in Surah Ma’idah, verse 48.

2) The Qur'an is human and time-
dependent, neither is beyond the time
and place nor is a divine book.
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3) Being influenced by the culture of
time.

4) Some of its messages are specific
for the same time and the immortality
of the Qur'an

5) No need for coordination and
integration in structure and content
because the Prophet has been in
different situations because he is
human.

6) The non-sanctity and non-
transcendence of the Qur'an means the
lack of sanctification of the words and
phrases of the Qur'an.

7) Lack of realism and truthfulness
and in some cases contrary to reality
and science and truth.

8) Lack of immunity from error and
mistake.

9) Lack of immortality.

10) Lack of wisdom.

11) Lack of purpose.

12) Lack of guidance.

13) Lack of universality.

14) Variability.

15) Denial of miracle in the verbal
dimension.

16) Text avoidance.

17) Pluralism because they say that
no religion contains the perfect truth,
but every religion has the benefit of the
truth, and these are the perceptions of
the Prophet, not the word of God.

18) Degrading the text of the Qur'an
to the hadith of the Prophet and
degrading the authenticity and sanctity
of the Qur'anic text to the level of the
holy hadith.

But if we prove that the Qur'an, both
its word and its meaning are from God,
it has the following results:

1) If the commentator has such a
belief, he can find points in the words
and phrases of the Qur'an because he
considers them divine.
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2) It is not permissible to replace
other words with the words of the
Qur'an, so any ijtihad in the word of the
Qur'an is considered unlawful.

3) Qur'anic expressions are criteria:

If some of the rules of morphology,
syntax, lexicon and expression were
inconsistent with a phrase of the
Qur'an, this inconsistency will be the
reason for the inaccuracy or at least a
sign of the weakness of that rule.

4) The wisdom of the word because
it is divine and not human.

5) The complete fit of the text of the
Qur'an with its guiding purposes.

6) Semantic compatibility and non-
contradiction because it is divine and
not human.

7) Purity from false beliefs.

8) To use the most prestigious and
stable literary aspects and not to apply
a weak literary rule.

9) Non-repetition of phrases due to
its wisdom.

CONCLUSION

In order to confirm the holiness of the
Qur'an, it is necessary to examine the
three issues of the divinity of the words
of the Qur'an, the soundness of the text
and its wisdom, because if it turns out
that the words of the Qur'an were
revealed by God and those words
reached us without distortion and the
Qur'an is a wise text, then all aspects of
the holiness of the Qur'an are proven.
In this book, according to the verses of
the Holy Qur’an, it was examined that
the words of the Qur’an, like its content
and meanings, are revelatory and from
God, and the Prophet (PBUH) is only a
narrator and has not interfered in it.
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Abstract

The holy prophets performed miracles as a
sign of their Nubuwwah. Things showed
that those apostles relied on a power
beyond the acquired forces of human. And
these miracles had such a profound effect
on human souls that have been recorded as
the most famous events in history.
According to verses from the Holy Qur’an
as well as successive historical narrations,
Prophet Mohammad (PBUH) has provided
important creative miracles for the people
of his time, in addition to the book which
is an eternal and always present miracle of
his Risalah (Mission). However, some
anti-Islamists, citing verses, have denied
that the Prophet performed creative
miracles. Contrary to their claim, the
verses which indicate that the Holy
Prophet (PBUH) was associated with
sorcery are evidences that the same
polytheists have seen extraordinary things
from the Prophet (PBUH) who have given
him such a relationship. Also, the verses
that seem to indicate the non-performance
of miracles are related to impossible
requests such as seeing God bodily or the
coming of the Day of Judgment, or
presenting verses from the Qur'an according
to the wishes and beliefs of the polytheists,
which could not be answered.

Keywords: Creative Miracles, Qur’an,
Prophet of Islam, Atheism and Anti-Islam.
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Introduction

One of the issues that has been
considered in critical works on Islam is
that in some verses of the Holy Qur’an,
there are some conversations between
infidels and the Holy Prophet (PBUH),
which indicates the rejection of the
infidels' request for  performing
miracles by the Prophet of Islam. Ali
Dashti stated in the book “Twenty-
three years” that if the condition of
prophecy and the way of knowing the
prophets is to provide miracles and
proofs, why did the Prophet of Islam
reject the request of his audience in this
regard? In some verses of the Holy
Qur'an, it is stated that the Qur'an, the
strongest  historical document of
Muslims, announced the refusal of the
Prophet of Islam to perform miracles,
while the people of that time had the
right to ask for miracles to accept the
prophecy of the Holy Prophet (See.
Dashti, 2002: 76-82). The central issue
in the present article is to identify and
interpret the verses that have been cited
by critics of Islam in this regard.
Therefore, in the following, the above
verses are first discussed and then
analyzed.

1. Verses regarding the non-
presentation of miracles by the Holy
Prophet (PBUH)

Some of verses that seem to indicate
the non-presentation of miracles are as
follows:

1-1. In verse 133 of Surah Taha, it is
stated:

"And they say: If only he would bring
us a miracle from his Lord! Hath there

not come unto them the proof of what
is in the former scriptures?"! As it can
be seen from the appearance of the
verse, the deniers addressed the
Prophet and said, "Why did not a sign
come to us from the God of
Muhammad?" In response, the news
about the name and attributes of the
Holy Prophet in the previous heavenly
books has been mentioned.

Some have criticized: "In this verse,
the Qur'an says that because Jesus and
Moses (PBUT) had a miracle, then
Muhammad (PBUH) is also a prophet,
while a miracle is to know a special
prophet!" (M. Roshangar)

In response, it should be said that
the meaning of " J ¥l Camall 5 L 42" in

the above verse is not the miracles of
Prophets Moses and Jesus (PBUT).
Rather, the meaning of Lz in this holy

verse is the hints and glad tidings that
have been mentioned in the Torah and
the Bible about the introduction and
expression of the attributes of the Last
Prophet. As He has mentioned these
good tidings written in the previous
heavenly books in other positions as
well (see: Al-Bagarah: 89; Al-A-‘raf:
157; Al-An‘am: 20; Al-Saf: 6).

1-2. In verse 203 of Surah A‘raf, it
has been said:

"And when thou bringest not a verse
for them they say: Why hast thou not
chosen it? Say: | follow only that
which is inspired in me from my Lord.
This (Quran) is insight from your
Lord, and a guidance and a mercy for a
people that believe."
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It has also been claimed about this
verse that it refers to the non-
presentation of miracles by the Holy
Prophet (PBUH). (Dashti, 2002: 77)

1-3. Another example is verse 48 of
Surah Al-Qasas:

"But when there came unto them the
Truth from Our presence, they said:
Why is he not given the like of what
was given unto Moses? Did they not
disbelieve in that which was given unto
Moses of old? They say: Two magics
that support each other; and they say:
Lo! in both we are disbelievers.™

This verse is about the polytheists
criticized the Holy Prophet (PBUH) for
not bringing miracles like what Moses
(PBUH)  presented. They have
concluded that the Holy Prophet
(PBUH) did not have creative miracles
such as the Staff of Moses and the
Bright Hand.

It has also been said that the reason
for not presenting miracles similar to
the miracles of Moses (PBUH) is that
the disbelievers of that time did not
believe in him despite seeing the
miracles of Moses (PBUH). While the
people of the time of the Prophet
Muhammad cannot be deprived of a
miracle due to the sin of the people of
the time of Moses.

1-4. Verse 109 of surah An‘am is in
this issue:

"And they swear a solemn oath by
Allah that if there come unto them a
portent they will believe therein. Say;
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Portents are with Allah and (so is) that
which telleth you that if such came
unto them they would not believe."

Apparently, this verse also indicates
that the deniers of the prophecy of the
Prophet (PBUH) took strong oaths that
if a miracle is performed, we will
believe. However, their request was
rejected because the presentation of
miracles is done by the will of God and
not the will of the Prophet. And it is
also emphasized that there is no
definite knowledge for the audience
that the presentation of these miracles
leads to their faith or denial (see:
Dashti, 2002: 79).

1-5. in four successive verses of
Surah Al-Isra’ (verses 90-93), several
requests of the pagans for providing
miracles have been mentioned:

"And they say: We will not put faith in
thee till thou cause a spring to gush
forth from the earth for us. Or thou
have a garden of date-palms and
grapes, and cause rivers to gush forth
therein abundantly. Or thou cause the
heaven to fall upon us piecemeal, as
thou hast pretended, or bring Allah and
the angels as a warrant. Or thou have a
house of gold; or thou ascend up into
heaven, and even then we will put no
faith in thine ascension till thou bring
down for us a book that we can read.
Say (O Muhammad): My Lord be
Glorified! Am | aught save a mortal
messenger?"™
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In these verses, after mentioning the
demands of the polytheists, it is stated
that "'l am a human being and | am not
God." But this is not a good answer for
not performing miracles. Because due
to the miracles of previous prophets,
being a human being is not an obstacle
for bringing miracles.

2. Contradictory response to the
question of not presenting miracles

If we consider the above verses as
referring to the non-presenting the
miracles by the Holy Prophet, there are
other verses that indicate the
presentation of extraordinary things by
that Holy Prophet. It should be noted
that "miracles and proofs" have been
things that people do not normally
encounter. For example, fire is usually
burning; if, despite its intensity and
extent, it does not burn the pure body
of Abraham (PBUH), it is considered
extraordinary that is among the
miracles of Abraham (PBUH).

Other miracles such as turning a
simple staff into a large snake, curing
the congenital blind and reviving the
dead, etc. have the extraordinary
condition.

Regarding these explanations, when
we observe that in some verses of the
Holy Qur'an, the pagans of Mecca have
attributed sorcery to the Holy Prophet,
this accusation reveals a historical fact.
The fact is that the polytheists of
Mecca have seen extraordinary things
from the Holy Prophet (PBUH) which,
in order to justify it, they have
attributed magic to him. As Pharaoh,
after the victory of Moses (PBUH) over
the sorcerers, considered him as the
"Master of Magic"! For he found it
necessary to destroy the miracle of
Moses for the astonished people.

In the same way, the polytheists of
Mecca have considered the Holy
Prophet as a sorcerer. Obviously, such
a reaction to an objective fact makes
sense when they saw it with their own
eyes. In this regard, the following
verses can be mentioned:

2-1. In the verse 6 of Surah Saf, the
good tidings of Jesus (PBUH) to the
coming of the Prophet Muhammad
(PBUH) is mentioned and at the end
of the verse it is stated that the Holy
Prophet (PBUH) appeared with
miracles according to the same good
tidings; but the  disbelievers
described those miracles as magic:
"And when Jesus son of Mary said: O
Children of Israel'! Lo! | am the
messenger of Allah unto you,
confirming that which was (revealed)
before me in the Torah, and bringing
good tidings of a messenger who
cometh after me, whose name is the
Praised One. Yet when he hath come
unto them with clear proofs, they say:
This is mere magic."

As it can be seen, the verse 6 of
Surah Saf clearly states the miracles
performed by the Holy Prophet. And
the reaction of the infidels to the
miraculous deeds that he presented was
that they attributed magic to him.

2-2. In the second verse of Surah
Yinus (PBUH) it is said:
"Is it a wonder for mankind that We

have inspired a man among them,
saying: Warn mankind and bring unto
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those who believe the good tidings that
they have a sure footing with their
Lord? The disbelievers say: Lo! this is
a mere wizard."!

The audience of this verse is people
in the time of the Holy Prophet
(PBUH). The Holy Qur'an states that
this group accused the Prophet of
magic. The same verse can be seen in
Surah Sad: 4: “And they marvel that a
warner from among themselves hath
come unto them, and the disbelievers
say: This is a wizard, a charlatan.”

As mentioned in the previous lines,
such an accusation (being a sorcerer)
was the reaction of the disbelievers to
the extraordinary and strange things
that they saw from the Holy Prophet
(PBUH).

2-3- The magic that was attributed to
the Holy Prophet (PBUH) by the
polytheists and narrated by the Holy
Qur’an, was after seeing a great
miracle. As we saw such an
accusation from the pagans after
seeing the great miracle of the
splitting of the moon by the Holy
Prophet. The first verses of Surah
Al-Qamar narrate this story:

"The hour drew nigh and the moon was
rent in twain. If they see a sign, they
turn away, and say, ‘An incessant
magic!’."3
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The reason of reveling these verses,
which are some of the historical
successions, is stated as follows: “The
pagans of Mecca told the holy Prophet:
If you are honest and you are the
Prophet of God, so split the moon. The
Prophet (PBUH) said to them: If | do
this, will you believe? They said,
"Yes". That night was the night of
Badr, that is, the night of the fourteenth
of the month. Prophet asked God to
split the moon and He did it. Prophet
shouted, "So everyone, bear witness."
(Tabrist, 1993: 9/283)

Abdullah Ibn Mas'ud also says:
"The moon was split in the time of the
Prophet of God (PBUH) and the
Messenger of God (PBUH) said to us:
Witness and it was narrated from lbn
Mas'ud that he said: | swear by God
who holds my soul in His hand, | saw
Mount Hara between the two halves of
the moon. It is also narrated from Jabir
ibn Mut'am that he said that the moon
was split during the time of the
Messenger of God (PBUH), until it was
two halves, one half on this mountain
and the other half on that mountain. So
a number of people (led by Abu Jahl)
said that Muhammad enchanted us, so
a man said: If he enchanted you, then
he did not enchant all people. (TabrisT,
1993: 9/283) (It means that the claim of
magic is basically false because
everyone has witnessed this great
miracle.)

This event has been quoted in many
historical, narrative and interpretive
sources (see: Qomi, 2/341; Bukhari,
33.8; Ibn Hanbal, 6/60; Nayshabari,
4/2159; Tirmidhi, 1419: 5/234; Nasa’i,
nd: 6/476; Tabari, 1412: 27/52) and
Sayyid Qutb in his commentary “Fi
Zilal al-Qur'an” has written about the
reason of these revelations: "The
narrations about the splitting of the
moon, as seen by the Arabs of Mecca
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in the state of splitting, are among the
most frequent news."

Zamakhshari, the famous Mu'tazilite
commentator, also wrote under this
verse: "Splitting of the moon was one
of the signs of the Prophet of God and
one of his bright miracles™.

A very important point that confirms
this successive news is the context of
the  mentioned verse.  Allameh
Tabataba’1, quoting the second verse of
Surah Qamar, after referring to the
splitting of the moon, said: “If they see
a sign, they turn away, and say, ‘An
incessant magic!”

He wrote in this regard: "This verse
refers to the miracle of the splitting of
the moon that God Almighty
performed by the Messenger of God
(PBUH) in Mecca before the migration
and following the suggestion of the
polytheists of Mecca." There are many
narrations in this story, and as they say,
all hadithi scholars and commentators
agree on the acceptance of those
hadiths, and no one has opposed them
except Hassan, Ata, and Balkhi, who
have said: " "2l 52" means that the

moon will soon be split in two halves
during the resurrection, and if He said:
it was split in two means it will surely
happen. But this meaning {that is, the
interpretation of the verse at the time of
resurrection} is very baseless and the
meaning of the next verse which says:
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denies it because the context of the
verse is the clearest evidence that the
meaning of "sign" is a miracle in
absolute terms, which includes the
splitting of the moon. It means that
they even saw the splitting of the moon
but they say that this is a permanent
magic! And it is clear that the Day of
Judgment is not a day of veiling, it is a
day when all the truths appear and on

that day everyone seeks knowledge to
take refuge in it. And it does not make
sense on such a day even after seeing
Shaqg al-Qamar (splitting of the moon)
to say that this is a continuous magic.
So there is no choice but to say that
Shag al-Qamar was a sign and a
miracle that happened to lead people to
the truth, and such a thing may be
denied and said to be magic.
(Tabataba’1, 1417: 19/55)
Therefore, the first verses of Surah
Qamar and the frequent and definite
history indicate the presentation of a
great miracle by the Holy Prophet
(PBUH). A miracle that, despite its
occurrence, has still forced a number of
stubborn opponents to attribute magic
and sorcery to that Prophet. With these
explanations, it becomes clear that the
presumption that the Holy Prophet did
not present creative miracles clear
counterexamples in the Holy Qur'an
itself and in successive history. What
remains is the meaning of the verses,
which seemingly imply the absence of
a miracle mentioned in the first section
of the article. In the following lines, the
meanings of these verses will be
explained.

3. The solution to the problem of not
presenting miracles
It should be noted that the verses
referring to the non-presentation of
miracles contain various semantic
aspects. Some of these verses have
been raised in response to impossible
requests. Some of them indicate that
the polytheists request the revelation of
verses from the Holy Qur'an according
to their will. Some of them indicate the
stubbornness and ridicule of divine
affairs, and some refer to the requests
that the polytheists asked the Prophet
for the Day of Judgment to come.

In the following, these cases will be
examined separately.
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3-1. Impossible requests

Some of what the pagans of Mecca
asked the Holy Prophet (PBUH)
included impossible  things.  For
example, in the number of their
demands mentioned in verse 92 of
Surah Al-Isra’, it is stated that we will
not believe in you except when you
reveal God and the angels to us: "Or
thou cause the heaven to fall upon us
piecemeal, as thou hast pretended, or
bring Allah and the angels as a
warrant."!

Like the same verse is also
noticeable in verse 21 of Surah Al-
Furgan:

"And those who look not for a
meeting with Us say: Why are angels
not sent down unto us and (Why) do
we not see our Lord! Assuredly they
think too highly of themselves and are
scornful with great pride."?

Certainly, the incarnation of God in
such a way that He is visible as objects
is contrary to reason and impossible.
Such a demand, which the polytheists
had made as a condition of their own
faith, is essentially not related to a
miracle, but is a matter of rational
impossibility. Therefore, the phrase
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refers to God's purification of such
matters, and that the Messenger of God
has been sent as a human being and
only conveys the truths that are
revealed to him. And such a person
cannot answer the impossible demands.
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3-2.Requesting the revelation of
verses from the Qur'an according to
the opinion of the polytheists

Some of the verses presented by anti-
Islamists as evidence from the Holy
Qur'an for not presenting miracles by
the Holy Prophet (PBUH) have nothing
to do with asking for creative miracles.
Rather, it expresses the requests of the
pagans of Mecca to the Prophet for the
revelation of verses from the Quran
according to their belief. In other
words, they expected the Prophet to
recite verses in accordance with their
traditions and beliefs. The Holy Qur'an
speaks in  verses about this
unreasonable expectation of the
polytheists. For example, in verse 15 of
Surah Ynus it has been stated:

"And when Our clear revelations are
recited unto them, they who look not
for the meeting with Us say: Bring a
Lecture other than this, or change it.
Say (O Muhammad): It is not for me to
change it of my accord. | only follow
that which is inspired in me. Lo! if |
disobey my Lord | fear the retribution
of an awful Day."

As it can be seen in this verse, the
request of the pagans of Mecca for
revealing verses according to their own
will or to make changes in the text of
the verses is explicitly stated. For
example, they expected the verses to
denounce idols to be changed. The
Qur'an says that the Prophet should
remind them that tampering with the
verses is never under the authority of
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the Messenger of God. Such an
interpretation can be seen in other cases
where the verse is presented and cited
by anti-Islamists. For example, in verse
118 of Surah Bagarah said:

"And those who have no knowledge
say: Why doth not Allah speak unto us,
or some sign come unto us? Even thus,
as they now speak, spoke those (who
were) before them. Their hearts are all
alike. We have made clear the
revelations for people who are sure."

Tabris1 writes about this verse: "It
means that the pagans said that as some
verses have been revealed agreeing
with the Prophets invitation, a verse
should be revealed agreeing our claims
and believes. And it does not mean that
a miracle and a sign have not been
presented to them; because many
miracles have come to them." (TabrisT,
1993: 370/1)

One of the verses that critics refer to
it is the verse 203 of surah A‘raf:

"And when thou bringest not a verse
for them they say: Why hast thou not
chosen it? Say: | follow only that
which is inspired in me from my Lord.
This (Qur'an) is insight from your
Lord, and a guidance and a mercy for a
people that believe."?

The verse 109 of Surah An‘am is the
same:

"And they swear a solemn oath by
Allah that if there come unto them a
portent they will believe therein. Say;
Portents are with Allah and (so is) that
which telleth you that if such came
unto them they would not believe."®
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A little care in the text of these
verses shows that its subject matter has
nothing to do with not presenting a
miracle. Rather, it expresses the
polytheists' request for the revelation of
verses according to their own desires
and beliefs.

3-3. Seeking excuses and mocking
divine affairs

All verses of surah Al-Isra’ about the
various requests of the polytheists from
the Messenger of God shows that they
had made their decision to deny and
oppose the invitation of the Prophet
under any circumstances. They had no
intention of believing; rather, they
thought that the divine miracles were a
toy of their carnal desires that if one of
their requests was granted, they would
immediately make the next request.
And when all their requests were
granted, they would make an
impossible request such as seeing God
physically, or finally attribute magic to
the Prophet. That is why they used to
say: "We will never believe in you
until:

1. Flow a boiling and stable spring
from the ground for us.

2. You should have a garden of
palm and grape trees, among which
you will flow abundant streams.

3. You have to cast down the
heavens upon us, as you thought (and
threatened us).

4. Bring God and the angels before
us in groups.

5. Have a house of gold (and
colorful ornaments)

6. Go up to the sky and we will
never believe in your ascension until
you write down for us a scripture that
we can read! (Isra’: 90-93)

It is clear that the divine affairs and
creative miracles of God are glorified
to be the toy of those who basically did
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not want to believe and were constantly
making new excuses and requests.

3-4. Requests accompanying the
descent of torment or the
resurrection

Examination of some verses that seem

to indicate the non-performance of
miracles shows the fact that some of
these verses indicate the request of the
polytheists and deniers for the torment
to descend or the Day of Judgment to
come; not the demand for creative
miracles. This is the case about the
opponents of the Holy Prophet (PBUH)
as well as with the previous prophets.
As the people of ‘Ad, after hearing the
advice of Hud (PBUH), said to him:
“They said: Hast come unto us that we
should serve Allah alone, and forsake
what our fathers worshipped? Then
bring upon us that wherewith thou
threatenest us if thou art of the
truthful!” ('A'raf: 70)!

In this verse, the opponents of Hid
(PBUH) have considered the bringing
of divine punishment as a condition for
accepting the truth of the Prophet of
God! In other words, they have stated
that your prophecy will be proven if
you realize the punishment of God.

Opponents of the Holy Prophet
(PBUH) have made similar demands.
For example, in the number of things
that have been asked of the Prophet as
miracles, they have said: "We believe
in your prophecy when you bring down
the heavens over us. (Isra’: 92)

There are other verses that tell the
haste of the infidels over the worldly
torment and these verses describe what
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was presented as the torment of the
Hereafter by the Prophet. For example,
it has been said in verse 32 of Surah
Al-Anfal:

"And when they said: O Allah! If
this be indeed the truth from Thee, then
rain down stones on us or bring on us
some painful doom."?

It is also stated in verse 53 of Surah
Al-‘Ankabiut:

"They bid thee hasten on the doom
(of Allah). And if a term had not been
appointed, the doom would assuredly
have come unto them (ere now). And
verily it will come upon them suddenly
when they perceive not."?

Apparently, some of the requests
related to the revelation of angels for
the opponents were also for this reason.
That is, the polytheists had heard that,
for example, angels were sent down to
punish the people of Lut (Hud: 70), so
they told the Prophet that if you are
truthful, reveal the angels to us in the
same way; unaware that by fulfilling
such a request, they will no longer have
a chance to believe®. The point to be
considered is that those deniers, out of
ignorance, expressed the manifestation
of the divine punishment that required
their own destruction as the sign of the
Prophet's sincerity and the condition of
their own faith as!

When they heard the signs that came
from the Prophet as the events of the
Day of Judgment or the warnings about
the torment of the infidels and the
oppressors, they told him that if you are
right, make those events happen now!
While their worldly torment will not
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take place until their argument is
completely  finished, and their
Hereafter torment is also subject to the
coming of the Day of Judgment. So the
logical answer to this request is that |
am a sent human being and | do not
control your death or the resurrection.

Conclusion

An examination of the verses cited by
the deniers of the creative miracles of
the Prophet indicates that the above
verses do not in any way indicate the
negation of the creative miracles of the
Prophet. Because, first of all, some
verses of the Qur'an indicate that the
pagans accuse the Prophet of
witchcraft, and these verses in
themselves indicate the observation of
extraordinary things that the pagans
saw of the Prophet and accused him in
order to justify those things.

Secondly, the verses that seem to

indicate that the polytheists' request for
miracles is not answered, either refer to
impossible things, such as seeing God
physically, or indicate that the
polytheists expect the revelation of
verses of the Quran that agree with
their false belief or show he pagans'
excuses and scornful view to divine
miracles as a toy in their hands. And
some of the verses have included their
requests for the resurrection or worldly
torments. But the Prophet had no
authority for fulfilling any of these
requests.
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Abstract

In Islam, no ruling, including Wajib and
Haram, is unreasonable, and certainly the
ruling on banning music and Ghina is due
to the corruptions in them and what
entertains human beings and make them
unaware of something and deviate them
from religious beliefs is considered Lahw
that can also be seen in Ghina, and
religious scholars, citing verses and hadiths
on Ghina , in cases such as: the income of
Singing women, who are entered by men
and is accompanied by fun and debauchery
and false words, buying and selling Ghina
maids and teaching and hearing their
voices, a voice and tone of the people of
immorality and sin, are forbidden in the
Qur'an, prayers and lamentations, etc. And
mezmar, drumming, playing oud, tar, daf...
are some of the instruments of Haram
Ghina and music, but in Islamic societies,
there is a difference of opinion among
people regarding the Haram and Halal
music, which raises doubts, because today,
instead of paying attention to being Haram
or Halal Ghina , as a popular job among
men and women, is associated with
debauchery, men and women are mixed,
schools are set up, reproduced and
distributed, and new musical instruments
are used, so in this background it is
necessary to provide solutions by music
scholars as well as from a religious
perspective by religious authorities and
scholars.

Keywords: Ruling, Ghina and Music,
Feyz Kashani, Sheikh Ansari, Iranian
Supreme Leader.
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Introduction

The word music does not appear in
religious texts; but instead, the words
Ghina, Lahw, Malahi and examples of
musical instruments, such as: daf,
mezmar (reed and flute), tar, oud,
drum, tambourine and the like have
been used. (Hosseini, 2006: 28), in this
article, the subject of which is a
comparative study of the ruling on
Ghina and music from the perspective
of Feyz Kashani, Sheikh Ansari and the
Supreme Leader.

Feyz Kashani in his book Al-Wafi
in the chapters of the aspects of
Makasib in part 34 has studied Ghina
and music and related rulings with
reference to verses and hadiths, Sheikh
Ansari has also discussed Ghina and
music and related rulings in his book
Makasib in the thirteenth issue which
he has discussed with reference to
verses and hadiths; and the Supreme
Leader in addition to leading the
community in the position of authority,
he has also issued a fatwa on the ruling
on Ghina and music in response to
questions that include most Fatawa,
which are available on the information
site of the Supreme Leader's Office.

The definition of the problem

The two words Ghina and music are
different in the field of religious
concepts and the term of the jurists.
The viewpoint of Figh on Ghina is a
song out of throat that makes the
listener joyous and it is suitable for
parties and entertainment. But "music"
is the sound and melody that arises
from musical instruments. Therefore,
there is an absolute general and private
relationship between idiomatic music
and jurisprudential music. (Hosseini,
2006: 27). All the Shia jurists believe
that Ghina is Haram and there is no
doubt about it and if there is a dispute it

is for its examples. But all the Sunni
sects believe that the principle of Ghina
alone is Halal and that what is done
with the forbidden things with it makes
it difficult and Haram!! (Hosseini,
2006: 30-32), Jewish religious music is
considered to be composed by David,
who is also a musician and he was both
a composer and, according to the book
of Prophet Amos, the inventor of
musical instruments and the one who
appointed the Levite people to guard
and administer  religious  music.
Whispering or slow reading is of
special importance to Zoroastrians.
"Paying attention only to the themes of
the Gathas, or just listening to them,
will not work." And Christianity and
the popes (especially Pope Gregory 1)
have played an extremely important
role in the evolution of religious music
(and music in general) throughout
history (vista.ir/article). In Islam, no
ruling, including Wajib and Haram, is
unreasonable, and the ruling banning
music and Ghina is definitely due to
the corruptions in them
(payaname.com).

Background and
conducting research:
According to the subject of research,
Ghina and music is a religious issue
that should be referred to religious
scholars and jurists regarding its being
Halal or Haram. In this regard, many
studies have been done. Among them,
the following can be mentioned:

1. The book of Ghina, music
(Mokhtari and Sadeghi, 1998),

2. The book of music and Ghina
from the perspective of Islam (Nouri,
2007),

3. The book of the rules of music
with the addition of dance and

gambling (Hosseini, 2006),

necessity  of
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4. Ghina and music dissertation
from the jurisprudential point of view
of Imam Khomeini (PBUH) according
to the role of time and place in
inference (www.imam-komeini.ir) and

5. Article on the jurisprudential
principles of music by Shiite jurists
with radio and television approach
(gomirib.ac.ir).

Ghina in the word

"Misbah Al-Munir": Ghina is a sound.
Another said: Ghina is pulling sound.
In "An-Nahayah", he quotes from
Shafi'i: Ghina is to beautify the voice
and make it thinner (2014: 72).

The famous definition of Ghina

The famous jurists have also given a
definition close to the definition of
Sihah al-Lughah, which is: Ghina is
pulling a wvoice with a joyous
preference. (2014: 73).

The meaning of Tarab

"Tarab" according to what is stated in
"Sihah": it is a lightness and weakness
that is caused to a person due to the
intensity of joy or great sorrow (2014:
73-74).

Ghina, instruments of debauchery,
music

Topic 1: The meaning of Ghina: Ghina
Is used in two meanings:

1. General meaning of Ghina (literal
meaning): Ghina is anything that is
sung in the form of a song.

2. Special meaning of Ghina
(customary meaning):

Another meaning for Ghina in
common usage is Ghina in a special way.

Constraints that do not conform to
the concept of Ghina in the second
sense: in order for this meaning to be
distinguishable and to be able to

separate it in doubtful cases, we
remove these constraints from Ghina.

1. Good sound,

2. Adaptation to musical instruments,

3. Atrab means to be joyous,

4. Proportionate to the gatherings of
the people of debauchery,

5.Having a musical order,

6. Symmetry of Ghina with musical
instruments,

7. Contemporaneity With the word;

and 8. The invalidity of the word.

Topic 2: Ghina is Haram: Ghina is
forbidden if it is deviating one from the
way of God.

Explanation of the effective
restrictions on the Haram Ghina:

1. Mulht: Lahw is:

what entertains a person and makes
him unaware of something, of course, it
cannot be said that every Lahw is
Haram, but the Lahw that causes
people to be misled is Haram,

2. Misguidance from the way of God:

Misguidance means going astray
from the straight path; whether
deviation from the right belief or
action.

Restrictions that are not included in
the meaning of Haram Ghina:

1. Being joyous,

2. Having a fast rhythm,

3. Intention to have fun,

4. Intensity and weakness of the
influence of Ghina in debauchery and

5. Lack of motivation effect.

Reference for distinguishing the
instance of forbidden Ghina from non-
forbidden: Recognizing this subject, like
other subjects, is according to mores.

Is the dance music considered as
Haram Ghina? One of the obvious
cases of deviation from the way of God
is a sound that is honorably making
someone dance.

The task of obligatee in case of
doubt: If we do not know whether the
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song that the singer sings is an example
of Lahw Ghina or not, we will consider
it as Halal Ghina.

Issue

1. The Haram Ghina in the recitation of
the Qur'an and the verses of Imam
Hussein (AS): Any song that is Lahw is
Haram. Whether it is in the song of
mourning, or the recitation of the
Qur'an, and in the case of the Qur'an,
its being Haram is doubled; because it
is contempt and insult to the Quran.

2. The enjoyment of a man by his
wife does not make the Haram Ghina
as Halal: If a man wants to enjoy his
wife, it is not permissible for him to
ask her sing Haram Ghina. 3. Ghina is
one of the great sins.

Topic 3: Rules of Ghina:

1. attending the Ghina party is
forbidden,

2. listening to Ghina is forbidden.
Even if they are not present in that
party,

and 3. Teaching and learning Ghina,
which means learning its rules, is not
Haram. Unless what he is doing is
misleading from the way of God,
which is not about learning the devices.
But it is related to creating songs,

and 4. The wage that is received for
Ghina has no problem if the Ghina or
music is Halal, and if the Ghina is
Haram, the wage is also Haram.

Lahw instruments and music

The criterion of Haram musical
instruments: If with the musical
instruments, the Lahw sound is played
that deviates one from the way of God,
which  causes intellectual  and
ideological deviation, or causing sin,
which is the so-called practical
deviation, such as a sound that arouses
lust, or to make man unaware of the
obligatory action, this music is Haram.

An example of obvious non-Lahw
instrument: It is not the case that these
instruments are deviating everyone
from the way of God or their voices are
Lahw, and some cases are definitely
not Lahw; for example, the drums or
trumpets that are played on the
battlefield, or the instrument that is
played in the gymnasiums, which is the
consistency of this ancient sport.

Buying and selling instruments and
teaching and learning them: If
instruments are common instruments
between Halal and Haram music, it is
not Haram to make them, but where the
condition for using it is Haram, then
the transaction is Haram and void. The
teaching and learning of these
instruments is Haram, if it is deviating
people by Lahw songs; because here is
practical training, not theoretical one.

Promotion of music: Anything that
normalizes the phenomenon of music
in society and normalizes it is
considered promotion. Given that in
our time, Lahw music prevails over
non-Lahw, its promotion should be
stopped.

Is teaching and learning music an
example of promoting music? Teaching
music is not about promoting music.
But if teaching music has become
commonplace, for example, in different
cities, in every street of the city, there
are music schools and there is a lot of
propaganda to attract young people,
this is certainly promotion, and
anything that promotes music is a
problem. Therefore, the officials of the
country have a heavy responsibility in
this regard, and even those who feel
that there is promotion with different
schools, they are also responsible.

Exhibition of Ghina Instruments:
What is certain is that the promotion of
music and Ghina in society is not
permissible, given that its Haram
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instances prevail over Halal instances.
Therefore, exposing these instruments
and forming an exhibition of musical
instruments is a false promotion.
Therefore, organizing a  music
exhibition is not allowed.

Questions

1. What is the ruling on playing and
teaching Lahw music and Lahw Ghina
for the purpose of expertise or
acquaintance of students? Answer: It is
Haram to play Haram and Lahw music
for any purpose; either for the purpose
of teaching or learning and
acquaintance.

2. What is the ruling on using
Western music in a way that makes the
listener inclined to Western culture?
Answer: Western music is no different
from non-Western music in terms of
being Haram. The condition of Haram
music is the same in all Western or
non-Western music. But if it also tends
to Western culture, it is a secondary
title. If we assume that there is Western
music that is not Lahw, that is, it is not
Haram in itself, but creates a tendency
towards Western culture, it is Haram
because of this secondary title.

3. Can Haram music be considered
permissible  for something more
important, such as countering the
cultural and political invasion of the
West for a while or for the people of
the region? Answer: This diagnosis is a
misdiagnosis; it is a big mistake to
think that it is lawful to spread Haram
in the society for a while, thinking that
after a while, we will stop it and that
cultural invasion will not take place.
Unfortunately, sometimes such wrong
tactics are seen among the people of
culture.

4. Do all manual, electronic, Iranian
and western instruments have the same

rule? Answer: Yes, it does not matter if
the musical instruments are French or
Iranian, old or new, manual or
electronic; the terms of being Haram
are the same in all musical instruments,
some think that foreign music is Haram
and original Iranian music is Halal.
While this is not the case, it is
sometimes vice versa.

5. What is the ruling on playing a
tambourine at a wedding? Answer:
There is no difference between
marriage and non-marriage; because
the tambourine is a musical instrument;
whether it has a ring or not. Therefore,
if the quality of beating it is Lahw, it is
Haram; whether it is in a wedding or
not, and if it is non-Lahw, it is Halal,
whether it is in a wedding or not.
(Https://farsi.khamenei.ir)

Citing similar verses and narrations
about Ghina and music being Haram
by Feyz Kashani and Sheikh Ansari:

1. Citing the narration of Abu Basir:
"I asked Imam Sadiq (AS) about the
income of singing women. He said: It
is Haram for men to enter the party of
women, and there is no problem for
women who are invited to weddings,
and this is the command of God
Almighty: "And some people are those
who buy the vain word to mislead
people from the path of God." (Feyz
Kashani, old edition, 32; and Payani,
2014: 95-96)

2. Citing the narrative of Abu Basir:
Abu Basir quotes from Imam Sadiq
(AS) who said: "There is no problem in
the income of a Singing woman who
sends brides to the wedding room, of
course, if men do not enter her" (Feyz
Kashani, old edition, 33 and Payani,
2014: 96)

3. Citing the narrative of Imam Reza
(AS): "Sometimes a man has a maid
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who makes him amused with
debauchery, the price of this maid is
just like the price of a dog, which is
Haram." (Feyz Kashani, old edition, 33
and Payani, 2014: 99),

4. Citing this narration from Abu
Basir: 1 asked Imam Sadiq (AS) about
the word of God who said: avoid the
vain word, Imam (AS) said: It means
Ghina (dance music). "(Feyz Kashani,
old edition, 33 and Payani, 2014: 63),

5. Citing the interpretation of this
verse in the narrative quoted from
Imam Sadiq (AS): "And those who do
not testify to falsehood, means Ghina."
(Feyz Kashani, old edition, 33 and
Payani, 2014: 64)

6. Citing the narrative of Abu
Ayyub Kharraz by Feyd Kashani: "Abu
Ayyub Kharraz says: We visited Imam
Sadiq (AS) in Medina, he said: Where
did you stay? We said: In the house of
someone who owns Ghina maids!
Imam (AS) said: “Pass by it with
nobility”, we did not wunderstand
anything from the words of Imam
(AS), we even thought that Imam says
to respect it! We asked Imam again,
"What do you mean by “Pass by it with
nobility”?" Imam (AS) said: 1 heard
God Almighty says: And if you
encounter with vain talks, pass by it
with nobility" (Feyz Kashani, old
edition, 33). And Sheikh Ansari's
citation about the verse “when they
encounter with vain talks, they pass by
it with nobility” according to the
narration of Muhammad ibn Abi Ibad,
which is as follows: Muhammad ibn
Abi Ibad, who was a careless man and
a man of Sama’ and wine, says that |
asked Imam Reza (AS) about Sama“ [=
Ghina]. He said: The people of Hejaz
have an opinion in this regard [but my
opinion is that] Ghina is part of
falsehood and Lahw. Have you not
heard God the Almighty says: "And

when they encounter with the vain
talks, they pass by it with nobility"
(Payani, 2014: 69-70),

7. Citing the narrative of Abd al-
A‘la: He says that I asked Imam Sadiq
(AS) about Ghina, and I said that they
[Sunnis] think that the Messenger of
God (PBUH) allowed Ghina: We have
come to you and give you a gift, so you
give us a gift. He said: They are lying,
God Almighty says: "We did not create
the heavens and the earth and what is
between them as a toy. If we wanted to
create them as a toy, we would
definitely get it. Rather, we plunge the
truth into falsehood, then the truth
breaks it down, and then the falsehood
is destroyed. "Woe to you for what you
describe.” Then he said: "Woe to
someone for what he describes, he is a
man who was never present in the
session of the Prophet." (Feyz Kashani,
old edition, 34 and Payani, 2014: 67-
68),

8. Citing the narration of Yunus: He
says:

I told Imam Reza (AS) that Ma'miin
says you have allowed Ghina, he said:
That heretic is lying, | did not say such
a thing, he asked about Ghina and I
said a man came to Imam Bagir (AS)
and asked him about Ghina and he
said: When God revealed the difference
between truth and false, with whom
was Ghina? He said: It was with false,
the Imam said: You ruled yourself."
(Feyz Kashani, old edition, 34 and
Payani, 2014: 69),

9. Citing the narrative of Imam
Sajjad (AS): Someone asked Imam
Sajjad (AS) if it is permissible to buy a
maid who has a good voice? The Imam
said: "It does not matter if you buy it
and she reminds you of heaven, that is,
by reciting the Qur'an and asceticism
and virtues in a voice that is not Ghina,
but her Ghina is forbidden." If the
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above-mentioned interpretation  of
Sadiiq is also known, it still indicates
the use of ["Ghina " in the category of
theology] (Feyz Kashani, old edition,
35 and Payani, 2014: 65-66)

Since Feyz Kashani in Al-Wafi
wrote about Ghina and music before
Sheikh Ansari, Sheikh Ansari also
refers to Al-Wafi of Feyz Kashani,
which is as follows: Feyz Kashani,
after quoting some news, which we
will mention later, said in "Wafi":
From all the news about Ghina , it is
understood that Haram Ghina and its
belongings - such as the fee of Ghina ,
teaching Ghina , listening to it and
buying and selling [Ghina maid] - is
specific to the Ghina that was prevalent
during the time of the caliphs, in which
men entered the assembly of Singing
women, and women sang false words
and played instruments such as oud,
reeds, etc., unlike other types of Ghina
instruments, as the saying of Imam
(AS) that "there is no problem if a man
does not enter" refers to it. (Feyz
Kashani, old edition, 35 and Payani,
2014: 85-86), Sheikh Ansari again
refers to the final parts of Al-Wafi of
Feyz Kashani, which is as follows Feyz
has said: So Ghina poems reminding
Heaven and Hell, encouraging the
Hereafter, describing the blessings of
God Almighty, mentioning worship
and encouraging charity and asceticism
in mortal worldly affairs, and the like
has no problem, as it was mentioned in
the hadith of Al-Faqih that he said,
"She reminds you of Paradise," because
all these things are the remembrance of
God. In general: To the wise - after
hearing this news - the distinction
between the Ghina of truth and the
Ghina of falsehood is not hidden, and
they know that most of the Ghina that
Sufis have in their assemblies are false
[Ghina ]. The end of Feyz Kashani's

speech. (Feyz Kashani, old edition, 35
and Payani, 2014: 86-87), sheikh
Ansari adds to this part of Al-Wafi: in
our opinion if we hadn’t heard this
word of Imam that "If a man does not
enter the women's assembly, there is no
problem”, we could easily adapt his
words to what we said; and what we
said was: We consider Haram to be the
voice of lahw, which are suitable for
playing lahw instruments and uttering
false words and entering men the
female singers, enjoying the eyes and
ears of the lust of adultery, not just a
happy voice, which reminds man of the
Hereafter and forgets the lust of the
world, but Feyz considers the narration
of "If a man does not enter the women's
assembly, Ghina is permissible", as the
fact that he elaborates among the
people of Ghina , not in terms of Ghina
itself; because the voice of a female
singer who sings and sends brides to
the wedding room on the night of the
wedding is certainly Lahw, and so if
we consider it permissible in the future
discussion; that is why we have
allocated it for a specific reason. Feyz
Kashani has also attributed the above-
mentioned promise [that Ghina alone is
not forbidden] to the author of
"Kifayah al-Ahkam" and the phrase
that is found in "Kifayah" - after stating
the news about the permission and
prohibition of Ghina in the Qur'an and
others are opposite to each other- it is:
it can be summed up in two ways: 1.
To dedicate the prohibitive news of
[Ghina ] to other than the Qur'an, and
to carry the news about the
condemnation of the Ghina in the
Quran to recite the Quran in a
debauchery song - The one who
commits immorality in his Ghina - and
this group confirms the above-
mentioned narration of Abdullah Ibn
Sinan [from Imam Sadiq (AS)]: Recite
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the Qur’an in Arabic tone and song and
avoid the tone of people of great sins.
After me will come a group who recite
the Qur'an with a lyrical rhythm. 2.
And he continued: - And the common
Ghina at that time was the Ghina of
Lahw because of the presence of slaves
and others in sin meetings, drinking
wine, doing Lahw deeds, uttering false
words and conveying it to men.
Therefore, it is not unlikely that the
word "known man" - that is, the word
"Ghina” [in the narrations] - will be
applied to the examples of common
Ghina at that time (Payani, 2014: 87-
89).

Feyz Kashani's view on the
prohibition of Ghina and music
based on verses and hadiths

1.Citing the narration of Mohammad
Tateri: "Imam Sadiq (AS) is quoted as
saying: A man asked the Imam about
the ruling of selling Ghina maids,
Imam (AS) replied: Buying and selling
them is forbidden and educating them
is disbelief and hearing their voices is
hypocrisy.

2.Citing the narration of Nasr ibn
Qabis: I heard Imam Sadiq (AS) that
the Singing woman is cursed and
everyone who eats from the fee of that
woman is cursed.

3.Citing the narration of Ibrahim ibn
Abt al-Bilad who says: Ishaq ibn Umar
told me to sell his Ghina maids and
give the money to Abi al-Hassan. | did
the same and sold them for three
hundred thousand dirhams and brought
the price to the Imam and said that one
of your patrons and friends ordered me
to do so and this money is that of the
Ghina maids. The Imam said: This
money is not needed, this money is
false and forbidden, the education of
Singing women is disbelief, hearing

their songs is hypocrisy and their price
is false and invalid ",

4.Citing the narration of Muhammad
ibn Muslim: "Muhammad ibn Muslim
narrates from Imam Baqir that he heard
him says: Ghina is one of the sins that
God has promised to punish the sinner
with fire. Then he recited this holy
verse "and there are some people, who
buy the false word...",

5.Citing the narration of Sahl:
"Imam Sadiq (AS) says:" Ghina is the
nest of hypocrisy hen."

6. Citing the narration of Sama’ah:
Imam Sadiq (AS) says: When Adam
(AS) died, Satan and Cain, who were
his enemies, rejoiced, both gathered in
one place and as a sign of joy for
Adam's death (AS), they made and
played musical instruments, so any
musical instrument that is on the earth
and people enjoy it, is the kind of what
Satan and Cain invented"”,

7.Citing the narration of Imam
Sadiq (AS): "It was narrated from
Imam Sadiq (AS) that the Prophet
(PBUH) said: | forbid you from
dancing, chanting, backgammon and
drumming" (Feyz Kashani, old edition,
33),

8.Citing the narration of Mas’adah
ibn Ziyad: "Mas’adah ibn Ziyad says: I
was in the presence of Imam Sadiq
(AS), a man said: The sound of the
neighbor’s Ghina maids reaches our
bathroom, and when | go there, |
sometimes sit longer to hear them sing
and play. The Imam said: "Do not do
that." The man said: | swear to God |
did not go to them, it is the only sound
I hear. Then the Imam said: Haven’t
you heard that God Almighty says:
"Indeed, [all] hearing and seeing and
heart are responsible and will be
questioned.” The man said: This is so,
but it seems that | have never heard this
verse of the Holy Qur’an from any
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Arab or non-Arab; therefore - God
willing - 1 will not repeat and | ask God
for forgiveness. Then Imam (AS) said:
"Get up and take a bath and pray as
much as you can, you really had a very
bad mood. How bad it was if you were
dead. Praise God and repent. Ask for
forgiveness for whatever has been
displeasing; for God does not despise
anything but ugly and evil deeds, and
leave ugly deeds to his people; because
everything has a follower "(Feyz
Kashani, old edition, 33-34),

9.Citing the narration of ’Umran
Za’farani: Every man, who has given a
blessing, plays a pipe, he has become a
disbeliever and everyone suffers from a
misery and brings a Singing woman, he
has become a disbeliever in that
misery.

10.Citing the narration of Ishaq Ibn
Jarir: "I heard from Imam Sadiq (AS),
a demon who is called Qafandar, if
music is played at a house for forty
days and men enter it, the devil puts
each of his limbs on the similar limbs
of its owner and blows on it, and zeal
disappears from him; in such a way
that another man sleeps with his wife
and he has no jealousy",

11.Citing the Sahifah al-Shaham:
"In the Sahifah al-Shaham, it is
narrated from Imam Sadiq (AS):
"There is no safety at a house that a
Haram song is heard, and no prayer is
answered in it and the angel does not
enter it",

12.Citing the narration of Hassan
Ibn Harun:" | heard Imam Sadiq (AS)
says: The House of Ghina is a House
that God has no grace and mercy on its
people and it is one of the examples of
what God Almighty has said about:
(And some people buy the Haram
word...)",

13.Citing the narration of Abu
Dawiid: "Abu Dawiid narrates from

Imam Sadiq (AS) who said: Whoever
plays the harp in his house for forty
days, God will rule over him with an
evil named Qafandar; so he does not
leave any part of his body unless he sits
on it. When this happens, shame and
zeal will be taken from him and he will
have no fear of what he says and what
is being said to him."

14. According to the story of
Ibrahim ibn Mohamed Al-Madani:
"Imam Sadiq (AS) was asked about
Ghina, he said: stay away from the
houses that God has turned away from
them",

15. Citing the narration of Yasir:
"Abi al-Hassan said: Someone who
keeps himself away from Ghina and
music, God commands the wind to
blow on the leaves of a tree in Paradise
and those leaves move, then he hears a
pleasant sound that he has not heard
like it, but he who does not distance
himself from Ghina, is deprived of that
pleasant sound, and he does not hear it."

16. Citing the narration of Saydavi,
"I heard from Imam Sadiq (AS):
playing the oud, creates hypocrisy in
the heart of a man as the water grows
the green™,

17. Citing the narration of Moses
ibn Habib: "Imam Sajjad (AS) said:
God does not purify a nation in which
he shouts and sings and there is a loud
moan in it",

18. Citing the narration of Jahm Ibn
Hamid: Imam Sadiq (AS) said to me, I
thought you knew the best places! I
said, | was passing by someone, he
took me, and so | entered his house and
looked at his maids. Imam said that this
is where God does not look at, and tell
me you see your people and money
safe from God?

19. Citing the narration of ’Anbasah:
"Hearing the song grows hypocrisy in
the heart as the water grows the field",
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20.Citing the narration of Ibn
Yaqteen: "Abi Ja‘far (AS) said: One
who listens a speaker, he has
worshiped him, if the speaker speaks of
God, he has worshiped God and if he
speaks of the devil, he has turned to
worship him ”(Feyz Kashani, old
edition, 34),

21.Citing the narration of Abdullah
Ibn Hassan Dinwart: "I asked Abu al-
Hassan (AS) about the ruling of a
Christian maid that | buy her from a
Christian person, the Imam said: Buy
her and sell her. | asked: Should I
marry her? The Imam was silent for a
while and did not say anything, then he
looked at me and said in a low voice: It
IS permissible for you. | said: is it
permissible to take Singing women or
maids who can sing well and earn my
daily bread from their Ghina? Imam
said, "Buy and sell" (Feyz Kashani, old
edition, 35), Feyz Kashani, after
quoting these narrations, continues:
There an evidence in the book of Salah
regarding the recitation of the Qur'an
with a good sound. Ghina is allowed
for uttering good words not uttering
falsehoods, and it is not allowed to play
instruments such as oud, and so on, but
those who accompany brides at a
wedding night and recite a poem or
speech to her that is far from
blasphemy and falsehood, but other
singers, no matter how much they sing,
their work is not permissible at all;
whether they are at weddings or not at
weddings", he attributes this ruling to
Sheikh Tasi that the boycott of Ghina
is forbidden because it includes a series
of Haram acts. If Ghina is not
accompanied by false and lahw words,
it is permissible.

It is stated in the hadith that
whoever listens to a speaker, in fact he
worships him, and also in the narration
of Imam Bagqir (AS) who asked: When

God separated the right from the
wrong, which side was placed Ghina?
The narrator said on the false side and
the Imam also confirmed what he said.
(Feyz Kashani, old edition: 35).

Sheikh  Ansari's view on the
prohibition of Ghina and music
based on verses and hadiths

Does it mean quality? In arguing these
narrations, the emergence of the first
category can be damaged in this way,
but the second category of narrations is
that it is from the category of theology,
because "false word" has been
interpreted as "Ghina" and this is what
is said in some news. He confirms that:
One of the cases and examples of "false
word" is that a person says to a person
who is engaged in Ghina: "bravo" is
also "Lahw al-Hadith". Therefore, the
Haram Ghina is reserved for a case that
contains "false words". Therefore, it
does not mean that the quality of sound
itself, even if it is not false in speech, is
also Haram. And from this word, the
defect that is in the argument to the
third category of narrations is also
clarified (Payani, 2014: 64-66).

Abhorrence of Absolute Lahw:
Accordingly, it is fair that these
narrations do not imply the Hurmat of
the quality itself, unless we say "Lahw
al-Hadith™ refers to the fact that: Lahw
is absolutely abhorrent for God
Almighty, it is also "false word",
although realized in the quality of the
word, not in the word itself, as when
the quality of the utterance of the true
word is by Ghina, such as the Qur'an,
prayer, and lamentation. In general, any
sound that is considered invalid by
itself and ignoring the words for which
this sound was created, is Haram
(Payani, 2014: 67) and Ghina is Sama".
As it is clarified in "Sihah al-Lughah”,
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"singer" and it is the narration of
A’mash that Ghina has been included
in the major sins. "One of the major
sins is Malahi," Imam said, "which
makes man forget God, such as: Ghina
and playing tar." This news indicate
Ghina is Haram because of its
falsehood and invalidity(Payani, 2014:
70 - 71).

The sound of sinful people is
Haram: In short, a sound that is
forbidden is a sound that is from the
voice and tone of the people of
immorality and sin - with which the
recitation of the Qur'an is forbidden -
whether the meaning of Lahw is equal
to the meaning of Ghina, whether it is
general or special. (Payani, 2014: 71-
72).

The rhythmic lahw sound is Haram:
In any case, due to the aforementioned
reasons, the sound that is rhythmic in a
Lahw form is Haram, because Lahw:

1.As sometimes it is created:
without sound, by Lahw instruments
such as playing tar...,

2.Sometimes it is realized by
blowing sound in lahw instruments,
such as: blowing in mezmar and reeds,

3. Sometimes it is realized by single
sound, accordingly, any sound whose
quality is lahw and is considered one of
the songs of the people of immorality is
also Haram, even though it is not
supposed to be "Ghina", and any sound
that is not Lahw is not Haram . Although
the assumption of "Ghina” applies to it,
of course, this is an unrealistic
assumption; because there is no reason
for the prohibition of Ghina except in
terms of force, invalidity, cancellation
and Lahw (Payani, 2014: 81).

Realization of Lahw: And yet, Lahw
is realized in two ways:

1. With the intention of Lahw, even
though it is not considered Lahw,

2. the sound itself is Lahw in the
eyes of the listeners, even though the
singer does not intend to Lahw.
(Payani, 2014: 82).

Criterion of Lahw: The criterion for
distinguishing Lahw is mores, and the
realization is ruled by conscience, so
that if it hears a sound, which is
suitable for accompanying some
instruments of lahw or dance, or in the
presence of something that the instinct
of lust enjoys from it it (Payani, 2014:
82-83).

Ghina in the Qur'an, Prayer and
Lamentation: From what we have said
about Ghina, it is clear that there is no
difference between using this quality in
the word of truth or falsehood.
Therefore, reciting the Qur'an, prayer
and recitations with a voice that has a
Lahw rhythm is forbidden, and its
punishment is multiplied (Payani,
2014: 83-84).

Doubts: Perhaps in the same way, in
recent times, doubts have arisen over the
issue of Ghina: 1. sometimes from the
principle of the rule of Ghina, 2.
sometimes, due to the subject of Ghina, 3.
sometimes, due to the allocation of ruling
to some instances (Payani, 2014: 85).

Beautiful voice is not considered
Ghina: Yes, if Ghina is set for the
absolutely good sound - as this
meaning comes from some of the
expressions used in the interpretation
of the meaning of "Tatrib" - the words
of Feyz and Sabziwar1 will be justified,
but I do not think someone give a fatwa
that a good voice is absolutely
forbidden, and there are news in praise
of a good voice, and that a good voice
is one of the most beautiful beauties,
and that the recitation of the Qur'an and
prayer with a beautiful voice are
recommended, and that a good voice
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adorns the Quran, and that the
Prophets and Imams have a good voice.
(Payani, 2014: 92-93).

Examining the mentioned news:
And everyone knows that these
narrations are not able to resist the
applications, because in their meaning,
they do not have a significant
emergence; because the first narration
of Ali ibn Ja‘far appears in the
realization of sin by Ghina himself.
Thus, Ghina refers to the absolute
rhythmic sound, which is sometimes
lahw, in which case it is Haram, and
sometimes it does not reach this level
and no sin has occurred. And from this
emergence, the justification of the
second narration of Ali ibn Ja‘far also
becomes clear. (Payani, 2014: 97-98).

Ghina and TarjT' in the Qur'an: And
from what we have stated, it became
clear that there is no contradiction
between "the prohibition of Ghina in
the Qur'an" and the words of Imam
Baqir (AS): "Make your voice in the
Qur'an as Tarj' that God loves a
beautiful voice"; because "Tarj1"
means turning the voice in the throat.
And it is clear that doing so, if not in a
lahw way, is not Ghina and Ghina.
Therefore, the purpose of the matter is
to recite the Qur'an in TarjT, so not to
read it like the phrase of "books". But
TarjT' is not Ghina, and for this reason,
the Prophet (PBUH) in his speech said:
"They recite the Qur'an as Tarji' of
Ghina ", considers the Ghina TarjT' as a
kind of TarjT. (Payani, 2014: 107).

Exceptions to Ghina: The discussion
of Ghina remains only in the two cases
in which some have made an exception
to Ghina:

1. Huda — on the rhythm of "Dua'
i.e. Prayer” - a song in which there is
TarjT, and is sung to drive the camels
fast. Despite the frequency of news on
the prohibition of Ghina, there is no

evidence that the authority to exclude
Huda from the prohibition of Ghina is
available, except for the prophetic
narration quoted by Shahid Thani in
"Masalik™: The Messenger of God
(PBUH) selected Huda Abdullah ibn
Rawahah, who had a good voice, to
speed up the movement of the camels.
But there are problems in the meaning
and document of this narration that are
not hidden,

and 2. The Ghina of the female
singer in weddings is an exception
when there is no other Haram, such as:
false words, playing Haram
instruments, men entering women. The
famous saying is an exception to this,
because of the two previous stories of
Abu Basir about the salary of a female
singer who sends brides to the wedding
room, and it is like those two news, the
third news which is again quoted from
Abu Basir and also the wage is Halal if
the act is Halal. And the claim that "the
salary of a female singer is only for the
preparation of the bride, not for the
Ghina with the bride", is contrary to
appearance (Payani, 2014: 112-114).

The views and Fatawa of the
Supreme Leader regarding the
prohibition of Ghina and music
Answers to questions:

Q 387. Is it correct to pray in a place
where Haram music is played or not?

R. If praying in that place requires
listening to Haram music, it is not
permissible to stop there, but the prayer
is correct, and assuming that the music
causes a lack of attention and
concentration, praying in that place is
Makrih.

Q 399. Is it permissible to play happy
music from the mosque on the occasion
of the birthday of the Imams (AS)?

R. It is clear that the mosque has a
special religious status, so if playing
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music in it is contrary to the sanctity of
the mosque, it is forbidden, even if the
music is non-music.

(https://farsi.khamenei.ir)

Q 448. What is your opinion
regarding the continuation of mourning
processions on the nights of Muharram
until midnight with the use of drums
and reeds?

R. Organizing mourning processions
for Sayyid al-Shuhada and his
companions (AS) and participating in
such ceremonies is a very pleasant and
desirable thing and is one of the
greatest deeds that bring man closer to
God, but one should refrain from any
action that causes harm to others or is
forbidden in itself according to the
Shari‘a.

Q 1128. What is the criterion for
distinguishing Halal music from
Haram? And is classical music Halal?
It is very appropriate to state the
criteria.

R. Any music that according to the
mores is Lahw music and is deviating
from the way of God and is suitable for
debauchery gatherings, is considered
Haram music, and it does not matter
whether it is classical or non-classical
music. Recognition of the subject is
also left to the customary view of the
obligatee, and if the music is not like
this, there is no problem by itself.

Q 1129. What is the ruling on
listening to tapes that have been
authorized by the Islamic Propaganda
Organization or another Islamic
institute? And what is the ruling on
using musical instruments such as
bows, violins and reeds?

R. Permission to listen to the tapes
iIs subject to the discretion of the
obligatee. If he finds that it doesn’t
contain bad and Lahw music and is not
deviating from the way of God and is
not suitable for revelry and

entertainment parties and has no false
and invalid content, it has no problem
to listen to it, so its prescribing is not
allowed by the Organization of Islamic
advertising or any other Islamic
institution alone for its being
permissible, but the use of them is
permissible for rational purposes, but
the use of them depends on the
diagnosis of the obligatee himself.

Q 1131. Does the character of the
musician and the place of playing or
the purpose of it affect the verdict of
the music?

R. Haram music is Lahw music that
is deviating from the way of God and is
suitable for gatherings of sin. And
sometimes the character of a musician
or word with a song or place or other
conditions is effective if the music is
placed under the title of lahw music, as
well as Haram music, or other Haram
(title), as if it leads to corruption.

Q 1134. Is it permissible for women
to beat dishes and other items that are
not musical instruments at weddings?
What is the ruling if the voice reaches
outside the party and the men hear it?

R. The permission of this action
depends on the quality of playing. If it
is in the usual way in traditional
weddings and it is not considered lahw
and there is no corruption in it, there is
no problem.

Q 1135. What is the ruling on
playing daf by women at weddings?

R. It is not permissible to use
musical instruments to play Lahw
music deviating from the way of God.

Q 1136. Is it permissible to listen to
Ghina at home? What is the ruling if it
does not affect a person?

R. Listening to Ghina is absolutely
forbidden, whether it is heard alone at
home or in the presence of others or
whether it affects him or not.
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Q 1139. I work in a place where the
owner always listens to dance music
and | have to listen to it, is this
permissible for me or not?

R. It is not permissible to listen to
the tapes if the tapes contain dance
music or Lahw music suitable for sinful
gatherings. But if you have to be there,
there is no problem for you to go and
work there, but it is obligatory not to
listen to dance music, even if you hear it.

Q 1141. Sometimes there are songs
on the radio and television that | think
are suitable for dance and immoral
gatherings. Do | have to refuse to listen
to them and forbid others to do so?

R. It is not permissible for you to
listen to them if they are of the type of
Lahw music that is deviating from the
way of God and suitable for Lahw
gatherings. But to prohibit the others
from listening to such music depends
on their view that whether they also
consider the same music as forbidden
music or not.

Q 1143. What is the ruling on Ghina
in the Ghina form by any man or
woman, whether on cassette tape or on
the radio or with or without music?

R. Ghina is Haram, and it is not
permissible to sing in the form of
Ghina and listen to it, whether it is by a
man or a woman, directly, or through a
tape and with the playing of
instruments or not.

Q 1144. What is the ruling on
playing music for rational and lawful
purposes in a holy place like a mosque?

R. It is absolutely not permissible to
play Lahw music that is deviating from
the way of God and suitable for
gatherings of Lahw and Sin, even if it
is outside the mosque and for a rational
purpose, but there is nothing wrong
with performing revolutionary songs
and the like with music in a holy place
and on occasion, as long as it does not

conflict with respecting that place and
does not disturb the worshipers in
places like the mosque.

Q 1145. Is it permissible to learn
music, especially the dulcimer? What is
the ruling on persuading others?

R. There is no problem in using
musical instruments to play non-Lahw
music, if it is to perform revolutionary
or religious songs or to perform useful
cultural programs and other programs
with a rational purpose, as long as it
does not require other corruptions, and
it is permissible to learn and teach
musical performance for the above
purpose. But the promotion of music is
not compatible with the lofty goals of
the holy Islamic system.

Q 1147. Is traditional music, which
is the national heritage of Iran,
forbidden or not?

R. What is customarily considered
to be suitable for Lahw music and
sinful  gatherings is  absolutely
forbidden, and in this case there is no
difference between Iranian and non-
Iranian music and traditional and other
music.

Q 1148. Sometimes some music
songs are broadcast on Arabic radios, is
it permissible to listen to them because
of the interest in hearing Arabic?

R. Listening to Lahw music in
accordance with Lahw and sinful
gatherings is absolutely forbidden, and
the interest in listening to Arabic is not
considered a religious permission for it.

Q 1149. Is it permissible to repeat
poems that are sung without music?

R. Ghina is forbidden, even though
it is not accompanied by playing
musical instruments, and Ghina means
making the sound rhythmic in a way
that is suitable for parties deviating
from the way of God and immorality,
but there is no problem in just
repeating the poem.
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Q 1150. What is the ruling on
buying and selling musical
instruments? And what are the limits of
their use?

R. There is nothing wrong with
buying and selling common instruments
for playing non-Lahw music.

Q 1151. Is Ghina permissible in the
recitation of Qur'an and prayers?

R. Ghina is a sound that is
accompanied by rhythm and is suitable
for gatherings of dance and sin, which
is absolutely forbidden, even if it is in
prayer, the Qur'an, Adhan, mourning,
and so on.

Q 1152. What is the ruling on music
being used today to treat some mental
illnesses such as depression, anxiety,
sexual problems and cold temper in
women?

R. If it is established that the
opinion of the specialist and
trustworthy physician is that the
treatment depends on using music, it is
okay to use it as much as the patient's
treatment requires.

Q 1153. What is the ruling on
listening to Ghina if it makes a person
more inclined to his wife?

R. The increase in desire for a
spouse is not considered a sharia
license to listen to Ghina
(https://farsi.khamenei.ir).

Q 1154. What is the ruling on a
woman performing a concert for
women knowing that the musicians are
also women?

R. If the performance of the concert
is in the form of Lahw (Ghina) or the
music that is played is of the Lahw
type, which is deviating from the way
of God and suitable for sinful
gatherings, it is Haram.

Q 1158. Some of the songs are
revolutionary in  appearance and
custom considers them revolutionary,
but we do not know whether the singer

intended to sing a revolutionary song or
a joyous song, considering that the
singer is not a Muslim but his songs are
national and involved in sentences
against occupation as well as inciting
the people to resist against oppression,
so what is the ruling on listening to
these songs?

R. If their quality is not, according
to the listener, Lahw and deviating
from the way of God, there is no
problem in listening to them, and the
intention of the reader and the content
of what he is reading have no effect on
this.

Q 1160. Is just listening to music
Haram or is hearing it also Haram?

R. Listening to Ghina or Lahw
music is not a matter of listening,
except in some cases where hearing is
traditionally considered listening.

Q 1162. What is the ruling on
drumming in birthdays and other
celebrations?

R. Using musical instruments and
music in a Lahw way and suitable for
lahw gatherings and sin is absolutely
forbidden.

Q 1165. What instruments are
considered to be lahw and their use is
not allowed at all?

R. Instruments that are typically
used in debauchery and sin parties and
do not have a Halal benefit.

Q 1166. Is it permissible to get fee
for duplicating audio tapes that contain
forbidden things?

R. Any audio tape that is forbidden
to listen to, it is not permissible to
reproduce and get fee for it.

Q 1175. What is the ruling on
women dancing against men at village
weddings where musical instruments
are used? And what is our duty towards
it?

R. It is Haram for women to dance
in front of strangers, as well as any
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dance that causes corruption and
arousal of lust, and it is Haram to use
musical instruments and listen to them,
even if it is in the form of music, and
the duty of the obligatee in these cases
is to forbid the evil deed.

Q 1179. Is a show fight with a cane
allowed at weddings? What is the
ruling if musical instruments are used
with them?

R. If it is in the form of a
recreational sport and there is no fear
of danger to human life, it is not a
problem in itself, but it is not
permissible to use musical instruments
in a playful and joyous way.

Q 1208. What is the ruling on the
distribution of films approved by the
Ministry of Guidance? Also, what is
the ruling on distributing music tapes
approved by the Ministry of Guidance
in universities?

R. If the films or tapes seem to
traditionally contain Ghina music or
music  suitable for parties and
gatherings, it is not permissible for him
to distribute and present them, as well
as to see and listen to them, and once
approved by some relevant
departments, it is not considered a
religious reason for permission as far as
the obligatee's opinion in the diagnosis
of the matter is contrary to the opinion
of the approvers,.

Q 1210. Is it permissible to buy and
sell a video camera?

R. There is nothing wrong with
buying and selling a video camera as
long as it is not intended to be used in
Haram affairs.

Q 1429. Is it permissible to attend
meetings and gatherings where vulgar
tapes of Ghina are listened to? What is
the ruling if he doubts that it is Ghina,
given that he cannot prevent the tape
from being played?

R. It is not permissible to attend the
Ghina Assembly and Lahw music
appropriate to the Lahw and Sinful
parties if it leads to listening to or
approving it, but if there is any doubt
about the matter, there is no problem in
attending that assembly and listening to
it per se.

Q 1441. What is the ruling on using
drums, cymbals and trumpets, as well
as chains with razors, in mourning
ceremonies and groups?

R. It is not permissible if the use of
such chains causes the religion to be
disrespectful to the people or causes
significant bodily harm, but the use of
trumpets, drums and cymbals has no
problem.

Q 1449. What is the ruling on using
musical instruments such as the organ
(it is a musical instrument similar to the
piano) and cymbals and others in
mourning ceremonies?

R. The use of musical instruments is
not appropriate for the mourning of the
martyrs, and it is appropriate for the
mourning ceremony to be held in the
usual way that has been common since
ancient times.

Q 1459. Is it permissible for a
woman to sing in mourning ceremonies
knowing that non-mahram men hear
her voice?

R. If there is fear of corruption, it
should be avoided.
(https://farsi.khamenei.ir).

New Fatawa
1-Q. What is the ruling on participating
in sports classes where music is
played? What if we use headphones in
such a way that we do not hear the
music or hear it poorly?

A.If the music is not Lahw, there is
no problem and it is his responsibility
to recognize it.
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2- Q. What is the ruling on listening
to women's songs if it is not lahw in
terms of poetry and music?

A.lt is not permissible to listen if her
song is such that it arouses lust or if
listening to it causes corruption.

3- Q. It is difficult for me to
distinguish Ghina and between Haram
and Halal music. What is my duty?

A)Recognizing the Ghina and
Haram music is according to the
customary opinion of the obligatee.

4-Q. Is Maddahi permissible for
women?

A)Maddahi by a woman where she
knows that a non-mahram hears her
voice is not permissible if it attracts the
attention of a non-mahram or makes
another corruptor.

5- Q. Please state the ruling on
women Ghina at weddings (Ghina on
the wedding night).

A)In Ghina and Haram music
(which is a lahw song deviating from
the way of God) there is no difference
between a wedding and anything else.

6- Q. What is the ruling on selling
and renting Indian films that also have
unlicensed songs?

A)lt is not permissible if it contains
Lahw music suitable for parties and
revelry.

7- Q. What is the ruling on a woman
Ghina for her husband?

A.There is nothing wrong with a
woman Ghina for her husband unless it
is Ghina or accompanied by music.

8-Q. Can a man listen to a woman
sing?

A.lIt is not permissible to listen to a
woman Ghina, which is often
corrupting. (https://farsi.khamenei.ir).

9-Q. Is it possible to play and
perform epic songs inside the mosque
on national occasions such as the Fajr
decade?

A.lt is clear that the mosque has a
special religious status, so if playing
music in it is contrary to the sanctity of
the mosque, it is forbidden, even if the
music is non-Lehvi.

10-Q. I'm a student, sometimes there is
music in the art class and | cannot leave
the class. What is the ruling?

Any music that is considered Lahw
according to the mores and is deviating
from the way of God is Haram and its
recognition is subject to the customary
obligation, and if the music is not like
this, there is no problem in itself, so if
the music is Haram, by fulfilling the
conditions of prohibition of the evil
deed, you must just prohibit verbally,
and if it does not work, it is obligatory
for you to avoid listening to forbidden
music, and if you involuntarily hear the
sound of forbidden music, nothing is
on you. (https://www.leader.ir)

Conclusion

According to the title of the article,
which is a comparative study of the
ruling on Ghina and music from the
point of view of Feyz Kashani, Sheikh
Ansari and the Supreme Leader; Feyz
Kashani and Sheikh Ansari, citing
verses and hadiths, express the type of
Ghina and forbidden music, as well as
forbidden instruments and the Supreme
Leader in response to the questions
have stated the cases of Ghina and
forbidden music, which we conclude in
cases such as:

1.The fee of female singers to whom
men enter,

2. It should be accompanied by lahw
and false words,

3. Buying and selling Ghina maids
and teaching and hearing their voices,

4. A voice that is from the voice and
tone of immoral people and it is a sin,

5. Ghina in the Qur'an, prayers and
mourning,
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6. The condition of using common
instruments between Halal and Haram
music,

7.Promotion of Lahw music,

8. Increasing the number of music
schools,

9. Playing and teaching Lahw music
and Ghina for the purpose of expertise
or acquaintance of students,

10. Western or non-Western music
and inclination to Western culture,

11. Countering the -cultural and
political invasion of the West for a
while,

12. Playing music in the celebration
of Imams (AS) in the mosque that is
contrary to the sanctity of the mosque
even if the music is non-joyous,

13. Ghina in the form of Ghina by a
man or a woman, whether through a
cassette tape, etc.

14. traditional music suitable for
sinful parties though not playing
musical instruments,

15. Hearing Ghina should be
considered as listening in terms of
custom,

16. Getting fee for duplicating audio
tapes,

17. Playing lahw music in movies,

18. Buying and selling video
cameras in Haram affairs,

19.A man enjoying his wife in
Ghina, and ... It includes Haram and
forbidden music, as:

1. Mezmar,

2. Drumming,

3. Playing the oud,

4. tar,

5. reed,

6. playing Daf,

7. Iranian and Western manual and
electronic instruments,

8. Trumpets,

9. cymbals, etc.

These are forbidden instruments of
Ghina and music, but because the

forbidden cases are cited by Feyz
Kashani and Sheikh Ansari in their
time and the Supreme Leader in the
present and in response to inquiries
about Ghina and music , in the future,
there may be other cases, whether in
the case of Ghina or musical
instruments, which are more advanced
and complex than today, so in this
regard, alignment and presentation of
solutions by music scholars as well as
from a religious perspective is
necessary for religious authorities and
scholars.
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Tha'labt Nayshabiiri is one of the Shafi1
commentators in the fourth and fifth centuries
AH, whose commentary under the name of Al-
Kashf wal al-Bayan fi Tafsir al-Qur’an is an
important source for commentators after him.
In this commentary, among the countless
narrations narrated from the Companions and
Followers, the narrations of Ahl al-Bayt (AS),
as well as of their merits can also be seen. This
has led to sharp criticism of Tha’labi and his
interpretation by some of Sunni scholar. On the
other hand, the existence of this feature in his
interpretation has attracted the attention of
some Shiite commentators. Out of about 455
narrations narrated from Ahl al-Bayt (AS) in
the commentary of Tha’labi, 292 narrations
from Ali ibn Abitalib, 77 narrated by Ja‘far ibn
Muhammad, 35 narrated by Muhammad ibn
Ali, 22 narrated by Ali ibn Husain, 12 narrated
by Reza, 11 narrated by Hasan ibn Ali, 3
narrations from Misa ibn Ja‘far, 2 narrations
from Hussein ibn Ali, and 1 narration from
Fatemeh Zahra (AS), which are very small
amount in comparing with other narrators but it
is important. This article has used descriptive-
analytical method: typology, study and
evaluation of narrations narrated from Ahl al-
Bayt (as) in the Tha’lab1's interpretation.
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Introduction
Tafstr al-Kashaf wa al-Bayan, known
as Tafsir al-Tha’labi, is one of the most
effective Sunni commentaries in the
fifth century AH. In this commentary
on the following verses of the Qur’an,
Tha’labi has quoted many narrations
from various narrators, including Ahl
al-Bayt (AS). Since he has commented
on the narrations in only a few cases,
these hadiths seem to be the case which
has been confirmed by him. This was
also true of the narrations of the Ahl al-
Bayt (AS) while among these
narrations, weak and critical Hadiths
are also seen; Including the narration
that follows the verse 33 of Surah
Zumar from Ali (AS) (quoted)
(Tha’labi, 1422: 8/236). Considering
such narrations, the question arises that
what is the value of the narrations
narrated from Ahl al-Bayt (AS) in the
interpretation of Tha’labi? To answer
this question, this commentary from
Ahl al-Bayt (AS) has been compared
with their narrations in Shiite sources
and cases of commonalities and
differences. To avoid enlarging the
paper, two examples have been chosen.
The narrations have not been studied in
terms of sanad and only the text of the
hadith has been criticized, as far as
there is no conflict between the
narrations with the Qur’an and the
Sunnah. Also, its issuance is presumed
to be from the Infallibles (AS).
Researches done on Tha’labt and his
interpretation are Adel Ka‘bi's book
entitted "Ahl al-Bayt fi Tafsir
Tha’labi," Dr. Mehrdad Abbasi's
(Ph.D) dissertation entitled "Abu Ishaq
al-Tha’labi and his method in
interpreting the Qur’an"; and his article
entitled "Tha’labi and his commentary
on discovery and statements on the
interpretation of the Qur’an" and
articles by Manaqib Ahl Bayt (AS) in

the narrations of Tafsir Tha’labr"
written by Dr. Mashahal Jashni Arani
and Methodology of "Al-Kashf wal-
Bayan f1 Tafsir al-Qur’an" written by
Dr. Hassan Asgharpour. However, in
the field of typology and evaluation of
Ahlul Bayt’s (AS) narrations there is no
comprehensive research.

Typology of the narrations of Ahl al-
Bayt's(AS) Hadiths

Interpretive narrations have different
types such  as  jurisprudential,
interpretive, expression of the cause of
revelation, allegorical, the expression of
the reward and the punishment of deeds,
etc. The narrations from the Ahl al-Bayt
(AS) in the Tha‘labi’s book may be
categorized into the following species:

1. Statement of the cause of descent

A part of the narrations of Ahl ul-Bayt
(AS) in the interpretation of the Qur’an
of the type of expression is the cause of
the revelation (Asbab An-Nuzil) of the
verse, in which generally causes or
reasons that caused the revelation of a
verse are mentioned. In the introduction
to his book, Tha’labi defines
interpretation as the knowledge of the
dignity of the revelation of the verse
and the cause of revelation and
Qur’anic stories that cannot be
achieved except with narrations.

In cases where for a verse there are
several narrations that cause the
revelation, Tha’labi quotes all of them,
and generally suffices to quote and
does not express his criticism and
preference. Examples of narrations
express the cause of the revelation from
Ahl al-Bayt (AS).

A) For the verse 1 and 2 of Surah
Ma‘ﬁrijl. Sufyan ibn ‘Uyayna was
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asked, about whom was this verse
revealed? He quotes his father from
Ja‘far ibn Muhammad (AS) replied to
their fathers as follows:

After the appointment of Ali (AS) to
the caliphate on the day of Ghadir, he
bent down and published this news: A
person named Harth ibn Nu‘man Qahri
came to the Messenger of God (PBUH)
and said, "You have commanded us to
bear witness. May God give
Monotheism and Oneness and say that
God is Allah and that we obeyed in
your prophet-hood. Then you command
us we accepted jihad, Hajj, fasting,
prayer and zakat. Then we are not
satisfied to have this young man as
your successor and guardian you have
determined.” He asked the Prophet
(PBUH) whether this appointment was
from him or from God? The Prophet
called it a command from Allah. Harth
ibn Nu‘man while turning his back on
the Prophet and saying: God stoned
him and he died on the spot of the
above was revealed. (Tha’labi, 1422:
10/35) This meaning has been narrated
in several ways through Shiite and
Sunni (Furat Kuft, 1410: 504; Haskani,
1411:2/384; Tabrisi, 1993: 10/530;
Suytti, 1404: 6/264) in al-Durr al-
Manthir in several ways, including Ibn
Murdiwayh has been narrated from lbn
Abbas and Ibn Abi Hatam from Sudri
that some of the tormentors are Nadr ibn
Harith, and some Harith Ibn 'Al-Qamah
knows (Suydti, 1404: 6/264). It is
necessary to mention the reason for the
mentioned revelation for the first verses.

Surah Ma‘arij does not correspond
to the order of revelation of these
verses which was in Mecca, because
the event of Ghadir Khum was in the
tenth year after Hijrah. This narration is
considered as an adaptation or
expression of the verse (Suyuti, 1421:
1/127). It is mentioned in some sources

that the seeker of the torment was Abu
Jahl on the day of the battle of Badr
(Qumi, 1404: 2/358), but considering
that the requirement of this view is the
revelation of Surah Ma‘arij in Medina
(Tabataba’i, 1417: 11/20), therefore
this cause also is considered the
examples of the verse.

The cause of revelation which
Tha‘labi has mentioned about the verse
267 of Bagarah!, from Ali (AS) is
about a group of people who, when
paying alms and zakat, were choosing
the bad part of their property, such as
dried dates and rotten beans, etc.
Therefore, God revealed this verse to
them and prevented them from doing so
(Tha’labi, 1422: 2/2). This narration is
one of the reasons of the revelation that
is related to jurisprudential issues,
which, of course, according to the
general validity of the word, the ruling
of this verse is general and is not
limited to the cause of revelation, with
a difference in the text from Imam
Sadeq (AS) (Qumi, 1404: 1/92;
‘Ayashi, 1380: 1/148; Hurr Amili,
1409:9/206; Tabrist, 1993:2/655).

2.Expression of the meaning of words
Sometimes the existence of unfamiliar
words causes complexity in the
meaning of the verses. So one of the
matters considered by Ahl al-Bayt (AS)
in the explanation of the divine word
has been the expression of the meaning
of a word or words from the Qur’an.
The explanation of the words of the
Qur’an has been quoted, including:

A) There is a narration under the

Verse 78 of Isra’® from Jafar Sadeq
(AS), the word "duluk™ means "at
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noon" (Tha’lab1,1422: 6/120). In Shiite
sources, narrations in the same sense
have been narrated from Bagir (AS)
(‘Ayashi, 1380: 2/308; Kulaini, 1407:
3/271; Fayd Kashani, 1415: 3/210;).

In a transmission from Imam
Ali(AS) about the verse 6 of Al-
Fﬁtihal, the word "Ihdina" has been
interpreted to leading and guidance
(Tha’labi, 1422: 1/118).

3. Explain how to read

Tha’lab1 has narrated the narrations of
how to recite in detail at the beginning
of the verse, and in a few cases he has
commented on the correct recitation
and accepted the public recitation
(Tha’lab1,1422:10/258, 284). It can be
said that all the narrations expressing
how to recite the narration of Ahl al-
Bayt (AS) in Tha’lab1's commentary are
about interpretive readings in which
sometimes to explain the meaning of the
verse 1, sometimes to expand the meaning
of the verse and sometimes to remove
forms and illusions from the meaning.
The verse is discussed. Example:

A) In Interpretation of the verse 4
of Ahqaf?, according to a narration, Ali
(AS) read the word "atharah" as
"athareh"® (Tha‘labi, 1422: 9/6). The
famous reading is “aw atharah" with A
(Tabrisi, 1993: 9/124); Sheikh TasT in
the discussion of seven letters,
considers this aspect of the difference
in reading as "the difference in the form
of the word and its formation that does
not change its form and meaning"(T4si,
nd: 1/8).
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3.Shiite sources have also reporied this reading.
Tabrist, 1993: 9/124; Feyz Kashani, 1415: 5/11.

B) As for the verse 112 of Mﬁ’idah4,
it is narrated that Ali (AS) has red "Hal
Tastatr"" with "ta" and "Rabbaka" with
"ba" (Tha’labi, 1422: 4/124). Shiite
sources have also reported this reading
(Tabrisi, 1993: 9/124; Fayd Kashani,
1415: 5/11). The point of this reading is
that the purpose is to "push the question
of Rabbak" (Hal Tastati' Su’al Rabbak),
that is, do you have the power to ask
your Lord? Of course, they did not
doubt his power, they wanted to say:
You who can, why do not you ask?
(Tabrist, 1993: 3/406).

But according to the reading of the
rest of the readers it means: "O, Jesus,
will you answer if you ask your Lord?”
(Maki ibn Abt Talib, 1407: 1/422). In
the commentary of Yahya ibn ‘Imran
Halabi, which is narrated from Imam
Sadeq and Imam Kazem (AS), in
recitation of "Hal Yastati‘'u Rabbika"
they have narrated a hadith in which
the recitation of the verse is. The way
of addressing and installing Rabbak,
that is, the apostles addressed to Jesus
said: Are you able and do you have the
power to call on your Lord to send
down food for us from the sky?
(‘Ayashi, 1380: 1/350) does not
change" (Tasi, Ibid). According to the
absence of the apostles in the power of
God in fulfilling his request, by reading
the Ahl al-Bayt (AS), the illusion
created by the apostles' doubt in the
power of God, is removed.

4.Expressing the reward and eagle of
deeds

In such narrations, the reward or
punishment of some deeds are
mentioned and are mostly expressed for
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the purpose of good tidings or warning
and play an educational role. Examples
of these narrations are as follows:

A) About the Verse Bagarah/212, it
was narrated from Ali ibn al-Hussein
(AS) (narrated from his father from his
ancestor) that the Messenger of God
(PBUH) said: “whoever strikes a
believer or slanderers, or says
something about him that is not in him,
God Almighty will place him on the
Fire on the Day of Resurrection to do
what he can. And the believer is closer
to God Almighty than the angel, and
there is nothing that Allah Almighty
loves the believer more than the
believer or believers. And the believer
is known in heaven as a man is known
as his family and child (Tha’labi, 1422:
2/131). In Shiite sources, the initial
expressions of this narration were
mentioned, (Kulaini,1407:2/353;
Majlisi, 1403: 69/44; Hurr Amili,
1409:12/267).

About the verse Qalam/4 it is stated:
From Ali ibn Musa al-Reza (AS) from
his fathers from the Prophet, it has been
narrated that he said: May goodness
and good morals be upon you, so there
are no doubt good morals in Paradise,
and upon you beware of bad manners
and avoid that bad morals are
undoubtedly in Hell and Fire (Tha’labi,
1422: 10/10). In Shiite sources, this
narration is also quoted from Hazrat
Reza (AS) from the Messenger of Allah
(Majlis1,1403: 68/383; Hurr ‘Amil1,1409;
12/152; Sadiiq, 1999: 2/31).

5. Explanation of cross letters

Some narrations of Ahl al-Bayt (AS) in
the interpretation of Tha’labl include
explaining the meaning of the syllables,
including:
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A) In the interpretation of the first
verse of Surah Bagarah « I», Ali ibn

Musa al-Reza (AS) quoted from Sadeq
(AS) about "Alef lam Mim", the Imam
said: A (alef) is direct and has no
deviation and God is absolute justice. A
is the individual and God is unique and
one. A (alef) is not attached to other
letters, but other letters are attached to
it. God, with His special attributes, is
separate from all creatures, but all
beings are attached to Him. A (alef) is
derived from Ulfat, because it causes
the composition and composition of
other letters, just as God causes the
Ulfat of creation, and the composition
and composition of the world of
creation (Tha’labi, 1422: 1/140). Some
Shiite sources quoted it from Tha’labi
(Tabris1, 1993: 1/112; Huwayzi, 1415:
1/30).

B) In the interpretation of the first
verse of Surah Taha «a» Imam Sadeq

(AS) said: It means pureness of Ahl al-
Bayt (AS), then he cited the verse 33 of
Surah  Al-Ahzab (Tha’labi, 1422:
6/236). In Al-Burhan, this narration is
quoted by Tha’labt (Bahrani, 1415:
3/748).

6. Explaining the verses of Al-Ahkam
One of the cases in which Tha’lab1 has
dealt with in detail is the explanation of
verses with jurisprudential content
(Dhahabi, nd: 1/230). He follows the
narrations of Ahl al-Bayt (AS) about
the verses of the rules in cases and has
commented a little.

Examples of narrations explaining
jurisprudential verses from Ahl al-Bayt
(AS):
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A) About the verse 34 of Tawbah'.
it has been narrated from Ali (AS) that
he said: what is more than four
thousand dirhams or dinars it is a
treasure and is subject to this verse,
whether its zakat is paid or not and is
less than that amount of alimony
(Tha’labi, 1422: 5/37). Shiites have
also entered to this issue (Tabrist, 1993:
5/40; Fayd Kashani, 1415: 2/340;
MaijlisT, 1403: 8/243;
Huwayz1,1415:2/213).

B) About the verse 14 of Nahl?, it is
narrated from Isma‘il ibn ‘Abd al-
Malik that a man came to Bagir (AS)
and said: Is it necessary to pay zakat to
adorn women? Imam said: not
(Tha’labi, 1422: 6/11). According to
the content of the above verse, Imam
considered the adornment of women as
a cover for them to which zakat does
not belong. In Bihar al-'Anwar, close to
this meaning, it has been quoted from
Sadeqain (AS) (Majlist, 1403: 4/93).

7. Allegorical narrations

Ahl al-Bayt (AS) sometimes use
allegory to simplify concepts and
increase the speed of its transmission to
the audience. Cases in the interpretation
of Tha’labi that show the use of
allegory in narrations narrated from
Ahl al-Bayt (AS):

A) About the verse 41 of Ra'd®, a
narration of Zahhak from Ali (AS) has
been narrated who said: “it is like the
lack of jurists and lack of scholars, if
they are cut off from the plural”
(Tha‘labi, 1422: 5/301). This narration
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was not found in other sources, but the
theme that the defect of the earth is the
lack of scholars has been narrated in
most Shiite sources through a narration
from Bagir (AS); Ali ibn al-Hussein
(AS) always said: This is the word of
God who said this verse (Kulaint, 1407:
1/38).

B) About the verse 48 of Ibrahim®,
from Ali (AS) in the meaning of the
transformation of the earth and the
heavens, it is stated: “The earth is from
silver and the sky is from gold
(Tha’labi, 1422: 5/328) (Fayd Kashani,
1415: 3/96; Tabataba’1, 1417: 12/92).

8. Telling past stories and news

The Holy Qur’an has narrated news and
stories from previous tribes and past
events for the purpose of reflection and
learning lessons, but has not mentioned
its details. It is in the interpretation of
Tha’lab:

A) About the verse 75 of 'An'am°,
in a narration from Qays ibn Abi
Hazem from Ali (AS) from the
Messenger of God (PBUH): “Allah
showed him the kingdom of heaven and
earth. He saw a guilty man and cursed
him, then God Almighty spoiled him.
He saw another man in the same
situation and cursed him, and he
became spoiled (killed) too. Then he
saw another man in the same situation,
as soon as he wanted to curse him,
Allah Almighty said: O Ibrahim, you
are a man who will be responded soon,
do not curse my servants! | created
them with three qualities: either they
repent, then | will accept them, or from
their descendants there will be men
who glorify Me, or they will return to
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Me on the Day of Resurrection. If |
want to forgive them by grace or
punish them with justice, | can do so.
(Tha‘labi, 1422: 4/161).

In some sources of this narration by
mentioning the sanad of Abi Basir from
Sadeq (AS) narrated (Ayashi, 1380:
1/364; Kulaini, 1407: 8/305; Saduq,
2006: 2/585) and has been quoted in
presence of Imam Askar1 (AS) (Tabris,
1403: 1/36). Suyti has also quoted it in
several ways, including Ibn Mirdiwayh
from Ali (AS) (from the Prophet)
(Suyuti, 1404: 3/24).

B) There is a narration from Ali
(AS) about the verse 15 of Nahl': The
Almighty created the earth and did not
rest. He said: O God, You will create
for me a people who will afflict You
and transgress and throw You on the
filthy earth (Tha’labi, 1422: 6/11).
TabarT has also quoted the same theme
(Tabar, 1412:14/62).

9. Statement of future news

Some narrations of Ahl al-Bayt (AS)
refer to news of the future, including
the events of the Day of Judgment.
They are aware of this type of news due
to their connection to the source of
revelation and divine knowledge.

A) About the verse Hijr/44?, it is
narrated from Ali (AS) that in order to
describe the gates of Hell, he placed
one hand on the other hand and said:
Allah Almighty has spread the heavens
wide and placed the fire on the floor,
Hell, on that lazza, on that Hutamah, on
top of that Saqgar, on top of that Jahim,
on top of that is Sa‘tr and on top of that
is Hawiyeh (Tha‘labi, 1422: 5/342).
The same meaning is mentioned in
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some Shiite sources (Tabrisi, 1993:
6/520; Fayd Kashani, 1415: 3/114).

B) About the verse Maryam/85°, it
was narrated from Saleh ibn Sadiq from
Ali (AS) that he said:

“I said to the Messenger of Allah
(PBUH) he throws that the price is
more than all the world, every believer
wears it and they sit on the ink and
their ink is brought to heaven, when
they reach the door of heaven the
angels are welcomed and say: the verse
73 of Zumar®, (Tha’labi, 1422: 6/230).
Qumi's commentary on his document
from Sadeq (AS) from Ali (AS) quotes
a long narration in which the Prophet
(PBUH) stated the details of the pious
coming out of the graves, which is
different from the above hadith (Qumi,
1404: 2/53). In Ad-Durr Al-Manthiir,
this meaning has also been narrated in
several ways, from Ali (AS) (from the
Messenger of God) (PBUH) (Suyiti,
1404: 4/285).

10. Expressing the virtues of the
innocent

Some interpretive narrations have been
narrated in the expression of Mangabat
and the dignity of Ahl al-Bayt (AS).
Tha’labi has mentioned a number of
these narrations in his commentary for
example:

Ali ibn al-Husayn is narrated from
his father, from his ancestor Ali (as)
about the verse 23 of Shawra®, that he
said: “I complained to the Messenger of
God about the jealousy of the people
towards me; He said to me: O Alj,
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don’t you be satisfied? If you be one of
the four people who will enter heaven
first? The first person to enter Paradise
will be me and you and Hassan and
Hussein, and our women on our left
and right, and our children to enter
behind them and our Shiites to enter
behind us” (Tha’labi, 1422: 8/310).
This narration has been narrated from
Tha’labi by various Shiite and Sunni
sources (Haskani, 1411: 1/185;
Mayjlisi,1403: 141/27, 235/23,
Irbil1,1381: 1/106; Ibn Tawds, nd,141).

11. Statement of instance

One of the methods of explaining
verses is expressing its examples,
which means applying the verse to
objective and external facts and events.
Mentioning the examples of the verse
in the narrations of the Ahl al-Bayt
(AS) is of special importance, because
it plays an important role in
understanding the meaning of the verse.

A) About the verse 43 of Rad’,
there is a narration has been narrated in
which Bagir (AS) in response to lbn
Atta' who said to him: “People think
that the one who has the knowledge of
the Book is 'Abd Allah ibn Salaam,”
He said: “He is Ali ibn Abi Talib”
(Tha’labi, 1422: 5/303). A large
number of Shiite and Sunni narrations
have related the phrase "Man 'Indahi
'lm al-Kitab" to Ali ibn Abi Talib.
Different sources, six narrations with
this theme have been narrated in the
evidence of Al-Tanzil (Haskani, 1411:
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1/400-405). It has come in various
ways (Bahrani, 1415: 3/272-277) which
of course in some of these narrations,
this is an example of all Imams.

B) Following the verse 23 of
Shawra, it is narrated from Abi al-
Dilam that when Ali ibn al-Hussein
(AS) was taken prisoner in Damascus,
a man from the Levant arose and dared
him, in response to this verse?, He
mentioned and introduced the example
of "the closest” to Ahl al-Bayt of the
Prophet (PBUH) (Tha’labi, 1422:
8/311).

A narration close to this meaning
has also been narrated from him under
the verse 26 of Isra'. (Ibid: 6/95).
Various Shiite and Sunni sources have
quoted this meaning and its
approximate (Furat Kufi, 1410: 153;
Tabari, 1412: 16/25;
Haskant,1411:1/206; Suyiti, 1404: 6/7;
Bahrani, 1415; 4/823; Majlisi, 1403:
23/252); A long narration has been
narrated, part of which is dedicated to
this conversation between Ali ibn Al-
Hussein (AS) and a Syrian man (Sadigq,
1997: 165-167).

12. Fake narratives

A group of interpretive narrations are
among the fake that have been falsely
attributed to Ahl al-Bayt (AS). The
teachings of the Qur’an and the
manners of the Infallibles (AS), as well
as opposition to reason, have not been
issued by Ahl al-Bayt (AS) and have
been attributed to them, which we will
review and critique.

A) About the verse 33 of Zumar, it
is stated: Ali ibn Abi Talib said that he
is Abu Bakr (Tha'labi, 1422: 8/236).
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The meaning of the one who
acknowledged him is Ali (AS) (Qumi,
1404: 2/249; Fatal Nayshabtri, 1996:
1/104; Tabrisi, 1993: 8/777; Majlisi,
1403: 35/415) and this meaning also
narrated from Ahl al-Bayt (AS) (Ibn
Shahr Ashab, 1379: 3/92). Hakim
Haskani has quoted this meaning in
several ways (Haskani, 1411: 2 / 179-
181). Abulfutih Razi following this
verse quotes narrations that confirm
this meaning: It is narrated that when
the Messenger of Allah (PBUH) was
taken to heaven on the night of
Ascension (Mi'r3j) and the kingdom of
heaven was offered to him, He said: Go
and inform your people. He said: O my
Lord, they are lying to me. He said: Ali
should acknowledge you and he is the
greatest truth. Another reason that he is
the greatest truthful is the narration
narrated by the opponents and the
proponents that the Prophet (PBUH)
said: There are three truthful people:
Hizqil the believer of Pharaoh and
Habib Najjar, the believer of Al-Yasin
and Ali ibn Abi Talib, and he is their
best and Seyyed; And also the
following verse 119 of Tawbah. He
said: That is, Hamza, Ja‘far and Ali. It
is also narrated that the Messenger of
Allah (PBUH) made him the ruler, and
then he said: Who among you has taken
the grace and truth of my cousin from
the Qur’an? Ammar stood up and said:

“I swear to whom came with truth
and said honestly.”

The Messenger of Allah said: Allah
be enough for you Ammar in all
important matters. Abudhar said: | was
present when Ammar said (Abu al-
Futiih Razi, nd: 16/324).

B) About the verse 54 of Nisa’,
Tha'labt quoted on the authority of
Muhammed Ibn Ka'b Al-Qurazi, he
said: | heard from Ali (AS) about the
verse:

“'am yahsudina al-nas ‘ald ma
atahum Allah min fadlin™*, he said: He
is the Messenger of Allah (PBUH),
Abu-Bakr and 'Umar. (Tha'labi, 1422:
3/329), in Kaft with a chain of narrators
of Imam Bagir (PBUH) narrated: We
are those who people are jealous
(Kulaini,1407:1/ 205).

In Amali Sheikh Tasi with a chain
of narrators, of himself from Jabir,
from Hazrat Bagir (AS), narrated: We
are Nas (Tts1,1414: 272). This meaning
have been quoted from Ahl al-Bayt in
many sources (Qumi, 1404:1/140;
Furat Kufi, 1410: 1/106,107;
Bahrani, 1415: 2/93; Ibn Shahr Ashib,
1379: 4/180; 'Ayyashi, 1380:1/246).
Haskant after saying that he quoted: Ali
(PBUH) said to Khuzaymah can you
see that how | am putted in jealousy of
people because of my relation to
Prophet and knowledge which my Lord
has bestowed on me (Haskani,
1411:1/183-184).

In Al-Durr al-Manthur, the word
“Nas” means the Messenger of Allah
(PBUH) (Suyuti, 1404: 2/173) and the
apparent meaning of the verse is
Prophet and His Family (Ahl al-Bayt
(AS) (Tabataba’1, 1417: 384).

CONCLUSION

Narrated hadiths from Ahl al Bayt (AS)
in  Tha‘labi's Tafsir are different,
including: Statement of the cause of
descent; Expression of the meaning of
words; Explaining how to read;
Expressing the reward and punishment
of deeds; Explanation of cross letters;
Explaining the verses of Al-Ahkam;
Telling past stories and news;
Statement of future news; Expressing
the virtues of the Infallibles (AS);
Statement of instance; Fake narratives,
etc., which some of them are
approvable by other narrations and
some are not.
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Abstract

The lack of determining the exact time of some
creative and legislative categories and their
concealment by God Almighty has raised some
questions. Some of these questions are about
the time of death, the Day of Judgment, the
middle (wusta) prayer, the time for prayer to be
answered on Friday and also the Laylat al-
Qadr. These have led to questions like: What is
the wisdom of this concealment? What are the
results? The present article has a descriptive-
analytical method and by referring to the verses
of the Holy Qur’an and the narrations of the
Infallibles (AS) has examined the issue of the
concealment of Laylat al-Qadr among the
nights of the holy month of Ramadan in general
and the nights of the nineteenth, twenty-first
and twenty-third in particular and has
considered the effects of the mentioned
concealment. The findings of the research
indicate that the concealment of the exact time
of Laylat al-Qadr, for the believers, can have
effects such as adherence to the manners of the
Infallibles (AS), immunity from arrogance,
self-discipline, and ijtihad in worship, all of
whom are meaningful in order to value the
human souls, their education and excellence in
the path of divine guidance.

Keywords: Ramadan, Laylat al-Qadr,
Concealment, Concealment of Laylat al-Qadr,
Self-Education.
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Introduction

The revelation of the Holy Qur'an took
place on the Laylat al-Qadr: "Indeed,
We have sent down it on the Laylat al-
Qadr" (Al-Qadr: 1)*

This night is located in the holy
month of Ramadan: "The month of
Ramadan, in which the Quran is
revealed" (Al-Bagarah: 185)°

And that night has been interpreted
as a blessed night: “We have sent it
down at a glorious night (as) We were
warner.” (Dukhan: 3)°

And the characteristics of this
blessed night, which is the bed and
container for the occurrence of fateful
events for human beings, have been
introduced in the form of the titles
"Development and blessing of time, the
descent of angels to determine
destinies, and planning the affairs of
the world and a night full of Health and
Mercy and Blessing":

“The Night of Power is better than a
thousand months. The angels and the
Spirit  descend therein, by the
permission of their Lord, with all
decrees. (The night is) Peace until the
rising of the dawn.” (Al-Qadr: 3-5)*
“Whereon every wise command is
made clear” (Al-Dukhan: 4)°

However, it is not stated in the Holy
Qur'an which night of the nights of the
holy month of Ramadan is Laylat al-
Qadr, and in this regard, we can find
nothing from the holy verses; Shiites,
based on narrations, including a
narration of the Holy Prophet (PBUH)
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quoting Imam Ali (AS), believe that the
Laylat al-Qadr should be searched and
understood on one of the nights of the
last decade of the holy month of
Ramadan: "Find it in the last decade of
Ramadan." (Tabrisi, 1993: 10/787; Ibn
Haytn, 1385: 1/282).

Although the religious leaders are
the abode and home of the descent of
the angels and have understood and
specified the Laylat al-Qadr®, as well as
the Holy Qur'an, they do not explicitly
determine the exact time of the Laylat
al-Qadr and pay attention to its
concealment; in the famous narrations
from them, the nineteenth, twenty-first
and twenty-third nights have been
emphasized.

Imam Ja‘far Sadiq (AS) in says in
this regard: "Find it on the nights of the
nineteenth, twenty-first and twenty-
third" (Hurr Amili, 1409: 10/361). Of
those three nights the nights of the
twenty first and twenty third were
emphasized; as Imam Muhammad
Baqir (AS) says about it: "Laylat al-
Qadr is nights of the twenty first and
twenty third" (Tusi, 1407: 3/58).

Among these two nights, the twenty-
third night has been emphasized and
ordered to be taken care of: "It is on
you to pay attention to the twenty-third
night, as the Laylat al-Qadr" (Tiist, nd,
2/628; Faiz Kashani, 1406: 11/390;
Majlisi, 1406: 6/519; Abulfutih Razi,
1996: 20/345).

Accordingly, it should be said that
the wise will of God Almighty has
belonged to the fact that the Laylat al-
Qadr and its exact time remain hidden,
and therefore, what is claimed in this
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regard is that there is a wisdom in the
lack of accurate introduction of the
Laylat al-Qadr. Because, first, this
intention is from God Almighty, and
the action of God Almighty will not be
without  wisdom; Therefore, this
temporal concealment of Laylat al-
Qadr has been done based on His
mature wisdom, to which our intellects
have no way; Second, as the author
argues, this  concealment  has
educational implications; Because one
of the attributes of God Almighty is His
Lordship; And rationally, it should
have provided all the means of
lordship, including Laylat al-Qadr and
its concealment; Therefore, the present
study seeks to answer the question of
what educational and guiding effects
can be arranged on this concealment?

1. Terminology

1-1. Ikhtifa'

Ikhtifa' and Ikhfa' is derive from Khafi
and Khafiyah namely "hiding the
object" (Turayht, 1996, 1: 126) as well
as  exaggeration and  ultimate
concealment of the object: “Al-ikhfa’ is
the exaggeration in hidden.” (Qal'eji,
1421: 1/106) As one of the meanings of
“akadu ukhftha” in the verse 15 of
Surah Taha regarding the time of
resurrection has been introduced the
intensity  of  concealment  and
exaggeration in it: “Lo! the Hour is
surely coming. But | will to keep it
hidden, that every soul may be
rewarded for that which it striveth (to
achieve)” (Taha: 15).

This word is one of the
contradictions, it is used both in the

See: Taaataba’i, Muhammad Hussein, Tafsir
al-Mizan, 1995: 14/197.

meaning of concealment and in the
meaning of manifest: “istatara aw
azhara fahuwa min al-addad” (Faytumi,
1428: 94). However, regarding the term
and especially from the perspective of
jurists, it has been used in the meaning
of concealment and hide. (Hashemi
Shahradi, 1437: 8/139). In this
research, the meaning of Ikhtifa' is to
hide the exact time of Laylat al-Qadr
by God Almighty to the servants.

1-2. Tarbiyat

The word Tarbiyat is on the rhythm of
Taf'1l; some lexicographers have
considered it from the root of "Rababa"
(Ibn Manzar, 1414: 1/401) and some
have considered it from the root of
"Rabawa". (Raghib Isfahani, 1412:
340). If it is derived from Rababa, the
meaning of Tarbiyat is to nurture man
mentally and spiritually, and if it is
derived from Rabawa, it means his
physical upbringing (Mostafaw1, 1989:
4/20-23), which in both cases nurture
and growth are considered. Of course,
more emphasis is placed on the
meaning of human spiritual upbringing,
and in return, the same meaning comes
to mind. (Qarashi, 1420: 31)

Shahid Motahari has  defined
Tarbiyat in the sense of cultivating and
realizing the inner talents and potential
of living beings. (Motahari, 2003: 43) It
has been said about human: "To
stimulate and provide the conditions for
growth and  development  and
flourishing of all human talents,
abilities and capabilities in order to
achieve the desired perfection and
happiness” (Beheshti, 2008: 35).
Therefore, it can be said that Tarbiyat is
an action that the Lord and the
instructor perform in order to lead the
educator to achieve a specific goal, and
that specific goal is known as the
purpose and effect of training. Thus,
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when it is said that the educational
effects of the concealment of Laylat al-
Qadr, it means that this concealment
leads to the spiritual development of
the servants in order to achieve final
growth and perfection.

1-3. Hidayat

Hidayat in the word means guidance
with grace and kindness. (Raghib
Isfahani, 1412: 1/835) In term, it
means to indicate and show the
purpose, by showing the way; and this
is a way of achieving the goal and it is
the work of God; whatever it is, God
Almighty has established his tradition
on running things through the channel
of means, and in the matter of
guidance, He provides a means to
clarify the desired purpose for
whomever He wills, and His servant
can reach his ultimate goal in the path
of life." (Tabataba’1, 2008: 1/56)

In verses and narrations, Hidayat has
been used in two meanings: "providing
the way (showing the way) and
reaching to the desired (purpose the
destination)." (Makarem Shirazi, 1995:
17/167) It can be said that in the
definition of Hidayat, both the goal,
which is the ultimate perfection of man,
is considered and the way to achieve it;
therefore, when it is said that the
guiding effect of the concealment of
Laylat al-Qadr, it means that this
concealment has some effects for the
believers that lead them to the ultimate
goal and divine guidance.

2. Guiding and Training Effects of
Hiding the Laylat al-Qadr

Despite the numerous opinions
expressed by Islamic thinkers about the
wisdom of hiding the exact time of
Laylat al-Qadr, it is not possible to
express an accurate and definite
opinion in this regard due to the

supernatural nature of the discussion.
The human soul, on the one hand is not
convinced by the wviews and
possibilities put forward, and on the
other hand he cannot refute them;
because the wisdom of this action or
non-action is preserved in the eyes of
the true doer, who is God Almighty.
Except that it can be found in the
presence of the Prophet (PBUH) and
his pure Ahl al-Bayt (AS). However, in
spite of their connection to the source
of revelation, they have no explicit
narration on the exact time of Laylat al-
Qadr. Rather, the point that has been
emphasized is the recommendation for
more worship and vigil during the
special days and nights of the holy
month of Ramadan, which are
examples of days with a spiritual
breeze:

"In the days of your life, there come
moments when you are exposed to the
divine life-giving breeze and you get a
good opportunity; try to use those
opportunities and put yourself in the
path of divine grace." (Faiz Kashani,
1406: 1/552) The attention of the
Infallibles (AS) have also been to pay
attention to the nineteenth, twenty-first
and twenty-third nights of the holy
month of Ramadan as the Laylat al-
Qadr. However, what can be effective
in convincing the audience and would
be a relative response to his truth-
seeking mind is the expression of the
effects that emerge from this
concealment. And since one of the
most important goals and functions of
the Holy Qur’an’s topics is to guide
and train the human soul and his
growth and excellence in the closeness
to God (Jinn: 2; Al-Isra’: 9; Al-Ahqaf:
30), the concealment effects can be
sought in guiding and educating the
souls, which can also be counted in the
theories about the wisdom of
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concealment. This means that those
educational effects can be part of the
concealment wisdom. By studying the
verses of the Holy Qur’an and the
narration of the Infallibles (AS) as well
as the opinions of Islamic thinkers, the
following items can be obtained as
educational effects on the Laylat al-
Qadr concealment:

2-1. Accepting the Inability of the
Intellect to Understand the Details
and Relying on the Behavioral
Pattern of the Infallibles (AS)

One of the tools of human knowledge
and guidance is the intellect, which also
has authority and credibility in
religious knowledge. But this authority
does not negate the limitations and
inability of intellect in some areas of
religious knowledge. Examples of
those knowledge fields are
understanding the religion details and
rules. Therefore, what concerns the
intellect is its generalization and
inability to understand the details: "The
intellect cannot understand the rules
details and moral and jurisprudential
issues. For example, the intellect can
never know about the quality of
prayers, fasting, Hajj rituals, ablution,
ghusl, tayammum, individuals’ private
secrets, backbiting, and many other
things. In such cases, the intellect only
guides man to obey the revelation and
the promise of the sincere informant.”
(Aliakbarzaden and  Mohammad-
Rezaei, 2014: 43)

Laylat al-Qadr, as a general
principle, is one of the facts of Islam
and has some characteristics and
blessings, whose general realization
time is the holy month of Ramadan.
These issues are explicitly stated in the
Holy Qur’an based on the above-
mentioned documents. However, it has
not been mentioned in the Holy Qur’an

that which night of Ramadan is Laylat
al-Qadr, and since the beginning of
Islam and at the same time with the
revelation of the Holy Qur’an, no
human beings have spoken about the
exact time of Laylat al-Qadr based on
rational equations and empirical reason
due to poor intellect in understanding
sacred matters including Laylat al-
Qadr. But what has been said about
possible nights, including the last
decade of the holy month of Ramadan,
is not based on reason.

But it is based on the narration of
the Holy Prophet (PBUH) or the Imams
(AS), which has reached us as the
means of revelation. Because the exact
time of the Laylat al-Qadr is one of the
divine secrets and only the infallibles
know the divine secrets And this causes
the believers to pay attention to another
source in order to know the time of
Laylat al-Qadr and perform the rituals
and understand its blessings.

This second source is the Sunnah of
the Holy Prophet (PBUH) and the
manners of the Ahl al-Bayt (AS)
which, along with the Holy Qur’an, are
a strong guide in the path of guidance:
“How can ye disbelieve, when it is ye
unto whom Allah's revelations are
recited, and His messenger is in your
midst? He who holdeth fast to Allah, he
indeed is guided unto a right path.” (Al-
e ‘Imran: 101)" Because “"the Holy
Qur’an and the Sunnah of the Prophet
are Rope of God and we are the ones
who adhere to Rope of God... The
Sunnah is nothing beyond the Qur’an.
It is either the same or a description of
it" (Hosseinizadeh and Fathi, 2017:
111-112).
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Therefore, the first educational
effect of concealing Laylat al-Qadr on
believers is recognizing the inability of
reason and rational movements to
understand religious details, in general
and especially on Laylat al-Qadr. As a
result, the need to pay attention to the
behavioral pattern of the infallibles
(AS) is in knowledge to such issues.

2-2. Immunity from Arrogance

Arrogance and self-conceit are among
the moral vices that are known as
obstacles in the way of religious
education and moral development of
human beings. The truth of arrogance is
that man magnifies his righteous deeds
and is happy about it. This is the state
that causes destruction and transfers the
action from the good to the evil, and
leads him from the highest degrees to
the lowest understanding. (Ibn Fahad
Hilli, nd: 392). One of the examples of
arrogance is arrogance in worship.
Sometimes, due to arrogance, a feeling
of sufficiency in worship is created in
man and he considers his small good
deeds so great, and sometimes it leads
to the cessation of worship and the
permissibility of sins. Pride in
abundance leads to deviation from the
straight path and is considered as one
of the evils of religiosity. This issue is
also emphasized in verses of the Holy
Qur’an; among them is the arrogance
resulting from the abundant forces and
the large number of people: “Allah hath
given you victory on many fields and
on the day of Huneyn, when ye exulted
in your multitude but it availed you
naught, and the earth, vast as it is, was
straitened for you; then ye turned back

in flight.” (Tawba: 25)" And it is also
an arrogance due to the abundant
property and so many children:

“Know that the life of the world is
only play, and idle talk, and pageantry,
and boasting among you, and rivalry in
respect of wealth and children; as the
likeness of vegetation after rain,
whereof the growth is pleasing to the
husbandman, but afterward it drieth up
and thou seest it turning yellow, then it
becometh straw. And in the Hereafter
there is grievous punishment, and (also)
forgiveness from Allah and His good
pleasure, whereas the life of the world
is but matter of illusion.” (Hadid: 20)

Mentioning the virtues and blessings
of Laylat al-Qadr on the one hand and
determining its exact time on the other
hand, may lead to pride and, as a result,
to arrogance. Because after a night of
obedience and worship and confidence
in its many existential effects, he is
satisfied with it and feels proud.
However, according to the narrations, a
person should be careful about his
actions every day and night and be
busy calculating his soul. Otherwise he
will not be considered among the
believers; because self-calculation is
one of the ways to overcome the self:
"The man, who doesn’t calculate his
soul every day, is not one of us"
(Shahid Thani, 1992: 163) Therefore,
arrogance occurs when the servant
forgets his existential weakness and
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poverty and is proud of what he has;
assets such as science and knowledge,
wealth and possessions, power and
position, etc. But according to the
Infallible Imams (AS), the worst kind
of arrogance is arrogance in worship.
Because the result will be a departure
from the way of guidance and worship:
"How surprising is a man who is
arrogant, he does not know where his
work will end." (Majlisi, 1403: 69/320)
Therefore, the second result that can be
concluded from the concealment of
Laylat al-Qadr is its educational effect
in preventing pride and arrogance.
Since according to the above narration,
self-conceit is probable due to worship
on Laylat al-Qadr, and such an
arrogance will be more harmful
compared with the arrogance in other
cases.

2-3. Training and Self-Discipline

The holy month of Ramadan is the
month of infinite forgiveness and
mercy of God Almighty for the
servants, which reaches its peak on
Laylat al-Qadr. The way to understand
this mercy lies in obedience and
worship of the Almighty. Among the
etiquettes that have been ordered on the
Laylat al-Qadr are contemplation,
prayer, recitation of the Holy Qur’an
and saying prayers. The concealment of
Laylat al-Qadr among the other nights
of Ramadan and the order of the
Infallibles (AS) and the religious
leaders to pay attention to this night is a
factor for continuity of action. As a
result, the habit along with the
knowledge and free will to perform
these duties and this issue itself can be

1. Extracted from the book “A Research on the
Contemplation in Qur’an”,(Valiullah Naghi-
Pourfar: 445).

the basis for mental and psychological
readiness. This leads to performing
duties and persevering them during the
year, the final result of which is self-
training and self-discipline due to the
attachment of these habits to one’s
nature. Because "continuous worship at
certain times, including prayer and
recitation of the Qur'an, brings the soul
into order and gradually brings it under
the control of the merciful intellect.
Therefore, although on some days we
do not seem to benefit from reading the
Qur'an and do not pay attention, but its
least effect is to regulate the soul."
(Naghipourfar, 2002: 445-446)

The habit and etiquette of vigil and
special deeds and worships in the last
decade of the holy month of Ramadan,
or at least, on the odd days of this
decade according to Shia narrations
will strengthen the soul and its spiritual
growth in comparison with a specific
and limited night. This is due to the
repetition and continuity, as well as the
voluntary habit of performing the act.
"The issue of habituation is one of the
characteristics of the soul. The self-
habituation in the divine commands is
the wish of an informed and self-
conscious  person. Because it
guarantees and secures his happiness
and success.” (Fattahi, 2001: 203)

The narrations have recommended
this habit of the soul along with the will
and knowledge in performing moral
virtues and religious teachings: "Get
used to doing good deeds" (Amidi,
1987: 231) Since the soul is inherently
accustomed to the noble morals and the
religious teachings, vigil in the holy
month of Ramadan for understanding
the Laylat al-Qadr, will help the soul in
the path of noble deeds and religious
affairs throughout the year.



74 An Analysis on Guidance and Training in the Light of the Concealment ...

2-4. Creating the Ground for ljtihad
in Worship and Strengthening the
Spirit of Pragmatism

Most of opinions indicate that the
reason why Laylat al-Qadr is hidden
among the other nights of the holy
month of Ramadan is that people care
about all the nights of this holy month
and take full advantage of its many
blessings. It is like the concealment of
God  satisfaction to seek His
satisfaction among all obedience and
the concealment of His anger toward
sins to avoid all sins. Or the
concealment of the answer to prayer
during the hours of Friday that makes
us take care of the whole hours of
Friday (Tabrist, 1993: 10/789; Tdsi, nd:
10/385; Zuhayli, 1418: 30/338; Ibn
‘Ashtr, nd: 30/406-407; Al-Misawi
Al-Jaza'iri, 1404: 9; Baghdadi, 1415:
4/453; Tantawi, nd: 15/465; Qurtubi,
1985: 21; Baydawi, 1418: 5/327; Fakhr
Razi, 1420: 32/230; Kabir Madani,
1409: 6/38; Makarem Shirazi, 2000:
348; Kashani, 1957: 10/308).

Accepting this point as the wisdom
of concealment is one of the cases
mentioned above as an educational
effect. With the title that the reason and
wisdom of hiding is the effect of
education on which it is affected.
Therefore, one of the most important
educational effects of concealing the
Laylat al-Qadr is to provide the ground
for ijtihad in worship and to strengthen
the spirit of pragmatism among the
servants and believers during the holy
month of Ramadan. Because in
principle, the Laylat al-Qadr is hidden
among all nights of the holy month of
Ramadan: “Indeed We have sent it on
the Night of Qard” (Qadr: 1); “The

month of Ramadan in which was
revealed the Qur'an” (Baqarah: 185)"

And the nights designated as Laylat
al-Qadr are recommended by the
religious leaders. Therefore, this
concealment is naturally appropriate for
diligence in worship and vigil during
the holy month of Ramadan. This
diligence background in worship has
been manifested in the most beautiful
way in the life of the Infallibles (AS)
due to the concealment of Laylat al-
Qadr. As it is mentioned, the
Messenger of God (PBUH) used to be
awake and make efforts for worship in
the last decade of Ramadan. And he
always keeps his family awake at
twenty-third night of Ramadan. So that
he sprinkled water on the sleepers at
that night so they would not be
deprived of understanding the virtue of
the Laylat al-Qadr. (Majlisi, 1403:
94/10). Also it has been mentioned
about ljtihad on Laylat al-Qadr that:

"The morning of Laylat al-Qadr is
similar to the night of Laylat al-Qadr;
so work and do your best and try as
hard as you can" (Sadiiq, 1997: 654).
This narration, as a metaphor, has
introduced the importance of action and
ijtihad in the morning of Laylat al-Qadr
as in the night of Laylat al-Qadr itself.
Therefore, the morning of Laylat al-
Qadr, like that night itself, is
appropriate and prone to effort in
worship, and this is true about all
possible nights of Qadr.

2-5. Strengthening the Spirit of Hope
and Cheerfulness in Worship

Laylat al-Qadr is the culmination of the
holy month of Ramadan and its center
of gravity in the position of closeness
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to the Almighty God. According to the
verses of the Holy Qur’an and the
hadiths of the Infallibles (AS), the main
issue in relation to the Laylat al-Qadr is
the hope in God's vast mercy and
forgiveness by opening the doors of
heaven in it and determining the best
destinies by God. The hope is that the
reward for the deeds of this night is
equal to thirty thousand nights: The
Night of Power is better than a
thousand months.”* (Qadr: 3)

This is the night of hope for the
forgiveness of sins; hope for the
revelation of the angels and the good
destiny: “The angels and the Spirit
descend therein, by the permission of
their Lord, with all decrees. (The night
is) Peace until the rising of the dawn.”
(Qadr: 3)?

The Holy Qur'an, by expressing the
characteristics of the Laylat al-Qadr
and the blessings that are arranged on
it, creates hope and joy. And by not
specifying the exact time, it provides
the necessary motivation to make more
use of this spiritual presence in a few
nights determined by the Infallibles
(AS). If the exact time of Laylat al-
Qadr was determined, one may not be
interested in worshiping on other nights
of Ramadan due to the assurance that
he will enjoy its blessings. Or missing
that night would make fear and anxiety
of not benefiting fully of its blessings.
So this would make one lose his hope,
cheerfulness and peace in worship (see
Bahrani, 1405: 13/443)°.
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2-6. Growth and Guidance of Man in
the Light of Concealment

God Almighty has provided all the
necessary preparations for the growth
and excellence of human beings. If one
of the important contexts and factors
was to determine the exact time of
Laylat al-Qadr and human awareness of
it, due to concealment, there was a
violation of purpose and divine wisdom
in actions was compromised.

This means that human growth and
guidance in the light of concealment, in
fact, includes the above and is not
considered as an  independent
educational effect. The explanation is
that, first of all, the concealment of the
exact time of Laylat al-Qadr has some
effects. Some of these effects are
recognizing the inability of the intellect
to understand the details, relying on the
pattern of behavior of the Holy Prophet
(PBUH) and other infallibles (AS),
Immunity  from arrogance, self-
discipline, strengthening the spirit of
effort in worship and the continuation
of the remembrance of God. Secondly,
all these cases will lead to the growth
and guidance of servants in the straight
path. In other  words, the
aforementioned  effects are the
background and introduction for the
emergence of a higher effect, entitled
the growth and guidance of servants.

Since God Almighty has made faith
the beloved of the believers’ hearts:
“pbut Allah hath endeared the faith to
you and hath beautified it in your
hearts” (Hujurat: 7)* The faith in the
prophets (PBUH) and heavenly books
and divine messages is one of the
examples of faith. Paying attention to
the Quranic messages and applying
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them and relying on the behavioral
pattern of the Infallibles (AS) will lead
to growth and guidance, because the
Holy Quran itself is a source of
guidance: “Lo! this Qur'an guideth unto
that which is straightest™ (Asra’: 9)
And following the infallibles (AS)
lifestyle leads ones to growth. Because
their words are light and their
command is a source of growth: “Your
words are light and your commands are
guidance and growth”.%(Sadiiq, 1413:
2/616) Immunity from arrogance as a
moral vice and self-purification is one
of the factors of growth and guidance.
The continuation of the remembrance
and worship of God Almighty is
another factor in the growth and
guidance of servants: "Remembrance
of God is light and growth" (Amidi,
1987: 189)

CONCLUSION
The following results are obtained:

1.The concealment of Laylat al-Qadr
and the lack of determining its exact
time has been accepted as an
indisputable principle in the Charter of
Islamic Teachings. But what is claimed
is that this concealment has some
effects on the education and excellence
of the human soul. Because any action
or inaction of God Almighty is issued
from his mature wisdom. And one of
the most important goals and functions
of the Holy Qur’an’s teachings is to
guide and train the human soul, growth
and excellence in the path of closeness
to God.

2.The educational effects of this
concealment are a prelude to achieving
an ultimate effect, which is the growth
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and guidance of human beings in the
direct divine path. In other words,
while enumerating the effects of this
concealment, it should be noted that all
of them are a prelude to put human
beings on the path of divine growth and
guidance.

3. Considering the sayings related to
the wisdom of concealment and also by
analyzing the relevant verses and
narrations, it is obtained that one of the
effects of hiding Laylat al-Qadr is the
educational effects that occur in
different aspects of the lives of
believers. And this in itself can be
considered as one of the most important
reasons and wisdoms of hiding. In
other words, the wisdom of hiding the
exact time of Laylat al-Qadr is the
educational effect of this concealment,
which is granted to the servants in the
path of spiritual guidance and
excellence.

References

The Holy Quran; English Translation
by Pickthal.

Amidi, Abdul Wahid ibn Mohammad
(1987). Tasnif Ghurat al-Hikam wa Dur al-
Kilam. Research: Mustafa Derayati. Qom:
Publishing Center for the Islamic Media
Library.

Ibn Babiwayh, Mohammad ibn Ali
(Sadaq) (1997). Al-Amali. Translator:
Mohammad Baqir Kamarei. Tehran:
Ketabchi.

Ibn Babiwayh, Mohammad ibn Ali
(Saduq) (1413). Man la Yahduruh al-
Faqtih. Edited by: Aliakbar Ghaffari. Qom:
Islamic Publishing Center.

Ibn Haytin, Nu‘man ibn Muhammad al-
Maghribi ~ (1385). Da'aim  al-Islam.
Research: Asif Faizi. Qom: Al-Bayt
Foundation (AS).

Ibn Ash'ir, Muhammad ibn Tahir (nd).
Al-Tahrir wal-Tanwir. Np.

Ibn Fahd Hilli, Ahmad Ibn Muhammad
(nd). 'Uddat ‘'al-Da'mT wa Najah al-Sa'.



Biannual Journal Quran and Religious Enlightenment, VOI.2, NO.1 77

Translated by: Hussein Ghaffari Saravi.
Qom: Islamic Knowledge Foundation.

Ibn Manzur, = Muhammad  Bin
Mukarram (1414). Lisan al-‘Arab. Beirut:
Dar Sadir.

Abulfutth Razi, Hussein Ibn Ali
(1986). Rawd al-Janan wa Rawh al-Jinan fi
Tafsir al-Qur’an. Edited by: Mohammad
Ja‘far Yahagi. Mashhad: Astan Quds
Razavi Islamic Research Foundation.

AliisT, Mahmoud (1415). Riani fi Tafsir
al-Qur'an al-'Azim. Beirut: Dar al-Kutub
al-‘Timiya.

Bahrani, Seyyed Hashim ibn Sulayman
(1995). Al-Burhan fi Tafsir Al-Qur'an.
Qom: Bi'tha.

Bahrani, Yusuf bin Ahmad (1405). Al-
Hada'iq Al-Nadira fi Ahkam Al-'ltrat Al-
Tahira. Beirut: Dar Al-Adwa’.

Baghdadi, 'Ala al-Din Ali ibn
Muhammad (1415). Lubab Al-Ta'wil fi
Ma'ani al-Tanzil. Beirut: Dar Al-Kutub al-
[Imitya.

Beheshti, Mohammad (2008).
Fundamentals of Education in the Qur'an.
Tehran: Institute of Islamic Culture and
Thought.

Baydawi, Abdullah Ibn Umar (1418).
'Anwar al-Tanzil wa Asrar al-Ta'wil.
Beirut: Dar 'Thya’ al-Turath al-‘Arabi.

Hurr Amili, Muhammad ibn Hassan
(1409). Tafsil Wasa'il al-Shi'a ila Tahsil
Masa'il  al-Shari’a.  Qom:  Al-Bayt
Foundation.

Hosseinizadeh, Ali and Fathi, Ali
(2017). "The generalizability of the methods
of divine education in the Quran". Islamic
Education, Seminary and  University
Research Center. No. 24, pp. 99-118.

Raghib  Isfahani, @ Hussein  ibn
Muhammad (1412). Mufradat Alfaz al-
Qur'an. Beirut: Dar al-Qalam.

Zuhayli, Wahba ibn Mustafa (1418). Al-
Tafsir al-Munir fi al-'Aqida wal-Shart’a wal-
Manhaj. Beirut: Dar al-Fikr al-Mu’asir.

Shahid Thani, Zein al-Din ibn Al
(1992). Al-Tanbihat al-'Ulyah 'ala Waza’if
al-Salat al-Qalbiya. Research by: Safa’ al-
Din Basri. Mashhad: Al-Radawiya al-
Mugaddasa.

Tabataba'T, Mohammad Hossein (2008).
Tafsir al-Mizan. Translated by Mohammad

Bager Mousavi Hamedani. Qom: Islamic
Publications Office of the Qom Seminary
Teachers Association.

Tabarani, Suleiman Ibn Ahmad (1415).
Al-Mu'jam Al-Kabir, Research: Salafi,
Hamdi Abdolmajid. Riyadh: Dar Al-
Sami".

Tabrisi, Fadl Tbn Hassan (1993). Majma
‘al-Bayan fi Tafsir al-Qur'an. Research:
Seyyed Ahmad Hosseini. Tehran: Naser
Khosrow.

Turayhi Fakhr al-Din ibn Muhammad
(1995). Majma’ al-Bahrain. Research:
Seyyed  Ahmad  Hoseini.  Tehran:
Mortadawi Publications.

Tantawl, Muhammad (nd). Al-Tafsir al-
Wastt lil Qur'an Al-Kartm. Np.

Tast, Muhammad ibn Hasan (nd). Al-
Tibyan fi Tafsir Al-Qur'an. Beirut: Dar
'Thya' al-Turath al-Arabi.

Tasi, Muhammad ibn Hasan (1407).
Tahdhib al-Ahkam. Tehran: Dar al-Kutub
al-Islamiya.

Tast, Muhammad ibn Hasan (nd).
Misbah  al-Mutihajjid.  Tehran:  Al-
Maktabat al-Islamiya.

Aliakbarzadeh, Hamed and Mohammad
Rezaei, Mohammad (2014). "The role of
reason in religious knowledge and its
shortcomings". Religious Anthropology.
Shahid  Mabhallati  Higher  Education
Complex. No. 32. pp. 29-47.

Fattahi, Hamid (2001). Cultivating the
Soul or Entering the Unseen World. Qom:
Mirfatah.

Fakhr Razi, Abu Abdullah Muhammad
ibn 'Umar (1420). Mafatith al-Ghayb.
Beirut: Dar 'Thya' al-Turath al-Arabi.

Faiz Kashani, Mohammad Mohsen bin
Shah Murtada (1406). Al-Wafi. Isfahan:
Library of Imam Amir al-Mu'minin Ali
(AS).

Fayimi, Ahmad Ibn Muhammad
(1428). Al-Misbah Al-Munir. Research:
Muhammad, Yusuf Sheikh. Beirut: Al-
Asriya Libray.

Qarashi, Baqir Sharif (1420). Al-Nizam
al-Tarbaw fi al-Islam. Qom: Dar al-Kitab
al-Islami.

Qurtubt, Mohammad Ibn Ahmad
(1985). Al-Jami' 1li Ahkam al-Qur'an.
Tehran: Naser Khosrow.



78 An Analysis on Guidance and Training in the Light of the Concealment ...

Qal'eji, Muhammad Rawas (1421). Al-
Mawsii'at al-Fighiya al-Muyassara. Beirut:
Dar al-Nafayis.

Kashani, Mullah Fathullah (1957).
Manhaj al-Sadiqin fi Ilzam allMukhalifin.
Tehran: Scientific Bookstore.

Kabir Madani, Seyyed Alikhan ibn
Ahmad (1409). Riyadh Al-Salikin fi Sharh
Sahifa  al-Sajidin. Qom: Islamic
Publications Office.

Kulayni, Mohammad ibn Ya'qlb
(1414). Al-Kafl. Editor: Ali  Akbar
Ghaffari. Tehran: Islamic Library.

Majlis, Muhammad Bagqir (1403).
Bihar al-'Anwar. Beirut: Dar 'lhya' al-
Turath al-Arabi.

Majlis, Muhammad Bagqir (1406).
Maladh al-Akhbar fi Fahm Tahdhib al-
Akhbar. Research: Rajaei, Mehdi. Qom:
Ayatollah Mar’asht Najafi’s Library.

Mostafawi, Hassan (1989). Al-Tahqiq fi

Kalemat al-Qur'an al-Karim. Tehran:
Ministry of Culture and Islamic Guidance.

Motahari, Morteza (2003). Education in
Islam. Tehran: Sadra.

Makarem Shirazi, Nasser (2000). Al-
Amthal fi Tafsir Kitab Allah al-Munal. Qom:
School of Imam Ali ibn Abi Talib (AS).

Makarem Shirazi, Nasser (1995). The
Commentary of Nemoone. Tehran: Dar al-
Kutub al-1slamiya.

Al-Musawl Al-Jaza'iri, Nimatullah ibn
Abdullah (1404). Al-Nir al-Mubin fi Qisas
al-‘Anbiya’ wal-Mursalin. Qom: Ayatollah
Marashi Najafi’s Library.

Naghipourfar, Waliullah (2002).
Research on Contemplation in the Qur'an.
Tehran: Osweh.

Hashemi Shahriidi, Mahmoud (1437).
Mawst'at al-Figh al-Islamiya al-Mugqarin.
Qom: Encyclopedia of Islamic Jurisprudence
on the Ahl al-Bayt (AS)’s School.



Biannual Journal Quran and Religious Enlightenment
VOI. 2, NO.1, Spring and Summer 2021

pp. 79-97

The Comparative Approach of Two Translations of Qur’an by Abu
al-Futiuh Razi and Garmaroudi with Emphasis on the Verbal and
Spiritual Dimension
S99 A wa p ASB  (599,3b0 55 9 531y TN T B 402 55 99 (S dmallio 9 539
DOR: 20.1001.1.27174476.2021.2.1.6.1

Received: 2021/09/23
Accepted: 2021/10/09

Sohrab Jenoor*
Abstract

In the interpretation, translation and esoteric
interpretation of the Holy Qur’an, we are faced
with free translation and non-adherence to
some subtleties. Among the rhetorical matters,
omission,  connection,  division,  simile,
metaphor and irony, etc. have been used
extensively. Therefore, the translator must be
completely careful and fluent in this matter.
Another issue before us is the diversity and
differences in the translation and interpretation
of the Holy Qur’an. Two cultures, two tastes,
and two different times influence translation
approaches, and these can affect both the tastes
of the creators and the recipients. Therefore, in
this research, these controversial points have
been pointed out. This research intends to use
the descriptive-analytical method with the aim
of explaining the translation approach with the
focus on two Qur’anic translators and thinkers,
namely Mousavi Garmaroudi and Abu al-Futih
Razi. The purpose of this study is to prove the
hypothesis that in the translations and
interpretations of the Qur’an by Garmaroudi,
the language is close to the language of the
people, smooth and fluent. But the translation
of Abu al-Futtih Razi is the first translation and
interpretation presented in the Dari language
and he first brings the translation of a part of
the verses, then he interprets them.

Keywords: Translation, Translation
Approach, Qur’anic Sciences, Interpretation,
Mousavi Garmaroudi, Abu al-Futiih Razi.
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Introduction

One of the most important factors that
have caused differences in the
translation of commentators is the
existence of rhetorical matters, literary
subtleties, some basics of Arabic
grammar, such as omission, brevity,
etc., which leads to some differences in
translation and in some cases causes
disruption and error between a
translator and an interpreter. Of course,
the issue of omission in translation is
only one of the most important and
controversial aspects in the translation
of the Holy Qur’an. Undoubtedly, the
type and number of words, verbal
rhythm and approach, the meaning of
the rhythm in a verbal combination and
its shortcomings and additions, have a
surprising effect on understanding the
meaning and translation. In style,
expression and translation of the
Qur’an, words and its repetition or
removal of words, each is accompanied
by a specific message. Given that the
Qur’an pursues specific goals and
objectives in the field of omission that
the translator must pay attention to it in
translation. The concerns of Abu al-
Futth Razi and Ali Mousavi
Garmaroudi are the inconsistency of
the Arabic structure with the Persian
language and providing a suitable
translation to achieve a more correct
understanding of the verse. The two
thinkers do not have the same point of
view, omission type, verbal approach
and melodic meaning. This issue has
also had a great impact on the
differences in translations. Hence, the
issue is a significant issue that needs to
be discussed.

By studying the commentary of Abu
al-Futth, his adherence and belief in
Shiism and the Imamate of Amir al-
Mu'minin  becomes clear. He has
written more than a hundred times in

defense of the Ahl al-Bayt of the
Prophet (PBUH) and more than half of
it is about Amir al-Mu’minin, his
virtues and the proof of his Imamate,
while sometimes several consecutive
pages of Abu al-Futiih's commentary
has been dedicated to this issue. In Abu
al-Futih’s commentary, like other
commentaries, many Israelites and
weak news have been quoted, and the
names "Ka'h" and "Wahab" appear
frequently in his commentary.

Perhaps the permission of Abu al-
Futah and Garmaroudi in quoting this
news is that such matters have nothing
to do with the specific rules and beliefs
of Islam and no halal and haram are
deduced from it. While when they tell a
story in several ways, one after reading
those interpretations understands that
none of them has enough validity and
they are quoting the same thing. (Abu al-
Futiih Razi, 1408: 11/27).

What we should mention here is
that  although ~ Abu  al-Futih’s
commentary is weak in mentioning the
Israelites and the weak narrations, and
the sheikh sometimes only quotes them
and does not comment on them. But
everywhere in this commentary one can
see sentences and phrases from him
that hardly opposes that news.
Garmaroudi’s translations and
interpretations of the Qur’an are very
popular and close to the language of the
people, they are very fluent. Its
distinctive  feature is due to
Garmaroudi's very complete mastery of
Persian language and literature and the
secrets of this language, and when
translating the Qur’an to Farsi, he
chooses one of the best equations,
which is the closest equivalent to the
source language. While Garmaroudi is
one of the prominent translators, there
are some Problems in his work.
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1. Reviewing the Research Background
1-1. A Study of the Narrative
Perspective of Abu al-Futiih Razi in
his Interpretation of Rawd al-Janan
with Emphasis on Isra’ilyat.

Here, we first introduce the book Tafsir
Rawd al-Janan and its author and then
in the narrative section, we categorize
the use of the existing narrations in the
commentary and points to new uses.
Finally, we criticize some of the Israeli
narrations in this commentary.

1-2.  Amin  Mahmoudipour; a
comparative study of the causes of
descent in Tafsir Abu al-Futiih Razi
and TabarT; (Thesis) 1390

In this thesis, the comparative
foundations of translation have been
studied from the point of view of Abu
al-Futuh Razi and Tabari. The common
aspect of this thesis with the present
study is the existence of the discussion
of translation, but the difference
between it and the present study is the
discussion of revelation and
interpretation.

1-3. Zahra Karimi; Structural
analysis of Surah Al-Imran with
emphasis on the translation of
Garmaroudi and Bahrampour, 2013

This discussion makes it different from
this research. Of course, it should be
noted that this research is in the field of
Garmaroudi and Bahrampour that its
thinkers are different from the thinkers
of this research. But to some extent, in
the discussion of translation, these two
studies have similarities.

2. Characteristics (benefits) of the
translation of the Holy Qur’an by
Seyyed Ali Mousavi Garmaroudi

2-1. The sameness in translating
similar verses and phrases

We  will mention order and
homogeneity in the following verses of
the Holy Qur’an, the translation of
which has been standardized.

One:

Bagarah: 35%: “O Adam! You and
your wife will take place in Paradise,
and you will eat from wherever you go,
and do not approach this tree, for you
will be oppressors.”2

'A'raf: 193 “Remember, O Children
of Israel, my blessing which | bestowed
upon you, and the fact that | made you
superior to the worlds.”

Two:

Bagarah: 47>: “Remember, O
Children of Israel, my blessing which |
bestowed upon you, and the fact that |
made you superior to the worlds.”®

Bagarah: 1227: “O Children of
Israel! Remember My blessing which |
bestowed upon you and (also) that I
made you superior to the worlds.”®

Three:

Bagarah: 48% “And beware of the
day when no one can do anything for
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another
helped.”

Bagarah: 123% “And beware of the
day when no one can do anything for
another and they will not be
helped.”3

Four:

Bagarah: 57 : “(And we said) eat of
the good things which We have
provided for you, and they did not
oppress us, but they oppressed
themselves.”

'A'raf: 160 : “(And we said) eat of
the good things which We have
provided for you, and they did not
oppress us, but they oppressed
themselves.”

and they will not be

2-2. The Lexical Translation of
Garmaroudi

Garmaroudi’s translation is the best
example of prose translation of the
Qur’an in our time. He has used all the
facilities and tools of the Persian
language to make this translation
correct and pleasant. In the translation,
both the fluent, rich and stable words
and also classical and contemporary
languages have been used in a mixed
way. In such a way that his translated
prose is neither an old prose nor a
colloquial language.

It is clear from the author's
explanatory allusions and writings that
they have used the Persian treasure of
Fararoudi, which is now called the
Tajik language, as well as the words of
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Shahnameh, Masnavi, and Bayhaqi
history, each of which is alive in our
language today. Professor
Khorramshahi  has described the
eloguence, trustworthiness and beauty
of the language of this translation as
"three golden principles” and has
concluded as follows: "Let us not
forget the important point that in this
translation, Professor Garmaroudi has
used today's standard and conventional
terms, with a little more benefit from
the taste of archaism that has made the
translation prose readable, lasting,
glorious and more valuable. We want
to add this point to Professor
Khorramshahi's statement that
Professor ~ Garmaroudi's translation
contains all the successes and
achievements of  many  other
translations of the Qur’an into Persian."
(Mousavi Garmaroudi; 2011: 693).

Finding the most accurate Qur’anic
expressions and words, Qur’anic
interpretations and translations and
Qur’anic books and treatises, which
number more than sixty sources,
Garmaroudi has tried to translate the
Qur’an. Professor Garmaroudi also
examines and critiques the opinions of all
scholars who have written about Persian-
Qur’anic translations for thirty years or
more, and he has tried to avoid the
Problems that exist in their translation,
with all their care and patience.

Homogenizing the translation of
Qur’anic words and combinations and
verses that are similar to each other is
another feature of his translation. The
useful transcript of this translation best
represents the solid style of Professor
Garmaroudi.

2-3. Strengths of Garmaroudi’s
Lexical Translation

In addition to the art and virtue of
Mousavi Garmaroudi, this translation



Biannual Journal Quran and Religious Enlightenment, VOI.2, NO.1 83

has also benefited from the editing of
two translators of the Qur’an,
Khorramshahi and Ostad Vali.
Therefore, this translation is certainly
one of the lasting and great works that
can be spread in the cultural
atmosphere of our country. Another
strength of this translation is that
Garmaroudi is a leader in poetry and
literature and is at the peak in the use of
Persian and fluent words. Garmaroudi’s
pen is both literary and understandable
to the public. Garmaroudi’s translation
has the ability to be used as a reference
in the field of Persian language.

One of the advantages of this work
is the article that has been added to it as
a post. This post is full of Qur’anic
points and can be used alone as a
Qur’anic research work. Professor
Garmaroudi has succeeded in creating a
translation while maintaining fidelity
and beauty. The main advantage of any
Qur’anic translation depends on this
point. Here, we consider the translation
of verse 14 of Surah Ra‘d as an
example, which was written by
Professor Garmaroudi as follows:

“The true invitation is towards Him,
and those who call on other than Him
(to worship) (they) will not answer
them, except as one who opens his
palms to the water to reach his mouth,
but he couldn’t, and the call of the
disbelievers in not unless in error.”

In this verse, the word "fi Zilal" is

translated as ",.." In some

translations, which is incorrect, but in
the translation of Garmaroudi, it is
correctly translated as "In aberration™.
In Tafsir al-Mizan, in the interpretation
of this verse, it is stated as follows: At
the end of the verse, God Almighty
emphasized His words and said:

(s s \ A s L

and this verse emphasizes the previous
issues and also refers to another truth
and that is there is no prayer unless its
purpose is God Almighty. Because He
is the All-Knowing, the All-Powerful, the
All-Rich and the All-Merciful, so there is
no way to pray, except the same way of
paying attention to God Almighty.

Therefore, the one who calls on
other than God and targets it, has lost
the connection between his prayer and
the purpose of the prayer, and in fact,
his prayer has lost its way. Because
misguidance means that something
goes out of his way and follows a path
that does not lead to what he wants
(Miisaw1 Hamedani; 1993: 437).

2-4. Weaknesses of Garmaroudi’s
lexical translation

Unifying the meanings of similar
sentences, verses, and phrases in
translation is a difficult and tedious task
that some translators have neglected, and
their translation suffers from a lack of
coordination and order in word order.

2-5. Inequality in translating similar
verses and phrases

In the following verses we will see the
inconsistency in translating similar
verses, phrases and words. The word
x> 5 LY has been used in many

verses of the Holy Qur’an and the
esteemed translator has translated it
differently in most of the verses, which
are as follows:

Bagarah: 25%: “And promise those
who believe and do righteous deeds
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that they will have gardens beneath
which rivers flow, and whenever the
fruits of those gardens are sustained, it
was the same as what has been
promised to us, and the same will be
brought to them, and they will have
pure wives in it, and they will abide
therein forever.”?

Bagarah: 41% “And believe in what
I have sent down with you that
considers your Book true, and do not be
the first to deny it, and do not sell My
revelations for a small price.”3

Bagarah: 58% ‘“(Remember) when
We said: Enter this city and eat of it(s
favors) wherever you wish, and enter
through the gate humbly, and say: Our
request is forgiveness, that We may
pass over your slips, and We will soon
increase the reward for the righteous.”5

Bagarah: 79°% “Woe to those who
write (a) writing with their hands, then
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they say that it is from God in order to
earn a small price with it.”’

Bagarah: 174%; “Surely those who
conceal from the Book what Allah has
sent down and sell it for a small price,
they will not store in themselves
anything but fire, and God will not
speak to them on the Day of
Resurrection. And He will not make

them clean, and they will have a painful
”9

retribution.

Bagarah: 253'% “We have exalted
some of those prophets over others.
One of them is that God spoke to him
and raised the positions of some of
them. We gave Jesus, the son of Mary,
clear proofs and supported him with the
Holy Spirit, and if God willed, those
who received these clear proofs would
not be at war with each other. They did,
but they differed, and some of them
became believers and some
disbelieved, and if God willed, they
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would not have fought with each other,
but God does whatever He wills.”?

Explanation: The word <! has been

used in two meanings in the two above
Verses.

Bagarah: 2662 “Would any of you
like to have a garden of dates and vines
from which the streams flow and all
kinds of fruit are found for him; As he
grows old and has small and helpless
children, then a fiery whirlwind strikes
him and burns it? God thus clarifies the
signs for you, that you may reflect.”

Al-e “Imran: 15% “Say: Shall I
inform you better of that? For those
who guard (against evil) are Gardens
underneath which rivers flow, wherein
they will abide, and they will be pure
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mates and pleasing to God, and God
sees the servants.>”

Ma’idah: 44% “We sent down the
Torah in which there was guidance and
enlightenment, the prophets who
submitted (to God) and (also) the
divine scholars and the scholars (the
Torah scholar). They were judging
according to what was entrusted to
them from the Book of God and which
they witnessed to the Jews. Do not be
afraid of people, and be afraid of Me,
and sell My revelations cheaply, and
those who do not judge according to
what God has sent down are infidels.””

Bagarah: 68%: “They said: Call on
your Lord for our sake, that He may
make clear to us how it is. God says
that it is a cow, neither old nor young,
so do the middle age between both.
And perform what you have been
commanded.”®
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Problem: «J) has been preceded that

indicates the emphasis, while in the
above translation the emphasis of the
sentence is focused on “Your Lord”.
Therefore, the order of the structural
elements of the sentence has not been
observed in the mentioned translation.
So the translation lacks a clear and
eloguent meaning.

Suggested Translation: “They said:
For our sake, ask your Lord to make
clear to us its quality.”

Bagarah: 165"

“And some people choose others
instead of God and love them so much
that they love God, while believers love
God more. | wish that those who
oppressed themselves (by choosing
idols), when they see the torment (in
the Resurrection), realize that all power
(s) belongs to God and that God is
severe in punishment.”

" J"in this verse is "Conditional",
but in Garmaroudi's translation it is

translated as "Wishing".
Bagarah: 187°:
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Garmarodi’s translation:

“Intercourse with your wives on the
night of fasting has become lawful for
you. They are your clothes and you are
their clothes. God knew that you were
wrong with yourself, so He forgave
you. Now you (can) make relation with
them and see what God has been
destined for you. Until the night will be
revealed to you (you can) eat and drink,
then complete the fast until nightfall,
while you have i'tikaf in the mosques
do not taste them. These are the limits
of God, do not approach them. May
God make such verses clear to the
people so that they may be pious.”

Problem: According to the pronoun
"Hunna" whose reference is known,
bringing the translation of the pronoun
itself is the first important thing.
"While you are praying in mosques,
don’t mingle with them." The
translation of Garmaroudi is therefore
correct here.

Al-e ‘Imran: 195°;

“Garmaroudi’s translation: “Then
their Lord said to them: | do not waste
the reward of those who do what is
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right for you, whether they are men or
women. Therefore, | forgive the guilt of
those who emigrated and were expelled
from their homeland and were
persecuted, hurt or killed in my way.”1

The first problem is that ".<." in

this verse is the adjective for "agent".
But in this translation, it belongs to

The second problem is the "action™
of the object and the "agent" of the
genitive.

The third problem is that it is
permissible for you to have two sexes
with your wives on the night of fasting.
They are your clothes and you are their
clothes. God knew that you were wrong
with yourself, so He forgave you, so
have sex with them now, and seek what
God has ordained for you) (Hamidan;
nd: 181).

It will be revealed to you (you can)
eat and drink, then complete the fast
until nightfall. While you have I'tikaf
in the mosques, do not have sex with
them, these are the limits of God, do
not approach them. (Safi; nd: 419) God
makes His verses clear to the people so
that they may be pious.

3. Examining the spiritual principles
used in Garmaroudi’s translation
3-1. Attention, in rhetoric

On the occasion of the importance of
paying attention to rhetoric in
translation, it is necessary to mention
"Attention", which is one of the most
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beautiful rhetorical aspects of the
Qur’an. Attention, from the point of
view of the Republic of Arab literary
critics, is the expression of one thing
from one direction (addressee, speaker
and absentee) and then the expression
of the same thing from another
direction. For example, it ignores the
audience and retells the phrase with
respect to the absent. Sakaki - the
famous Arab rhetorician - considers
attention to be the attention of the word
from one direction to another and does
not accept the condition of retelling and
repetition. Therefore, Sakaki's view in
attention is inclusive of the republic,
and the use of the Qur’an is consistent
with Sakaki's definition.

Attention can have several causes,
which may be present at the same time
in one attention. Allameh-Tabataba’i
has defined attention according to its
philosophy of existence as follows:
"Attention is when the speaker
sometimes replaces the audience, the
speaker or the absentee." (Misawl
Hamedani; 1993: 353).

The following examples illustrate
the difficulty of translating such
attentions; ‘An'am: 153 .

The attention occurs in  «a.»

because according to the context of the
verse, it should be said (_L..), but by

turning from the speaker to the
absentee, the Almighty God said "..."

for reasons such as expressing His
greatness, and then kept the context of
absence. This attention is not
compatible with the spirit of Persian
literature and requires special measures
to be consistent with the standard
language of the destination. Some
translations have solved this problem
by adding "God" in parentheses, some
by including it in the text, and some by
other means; but some translations
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have been left out without any
explanation.

Garmaroudi’s translation:

“And follow that which is My
Straight Way, and follow not that
which scattereth you from His way;
that is what He hath commanded you to
do righteousness.”

Next example: 'A'raf: 158 :

Attention has occurred in the "His
Messenger"; because the speaker is the
Prophet (PBUH) himself (tell) and
according to the context, "and I" or
something that is the speaker should
have come, but the attention has
occurred and the Prophet has been
presumed absent. Most translations,
without any regard to attention, have
given it the exact same translation, but
some - with or without regard to this
issue - have closely aligned it with the
destination literature.

Garmaroudi’s translation:

“Say: O people! Verily, | am the
Messenger of God to all of you, to
Whom belongs the dominion of the
heavens and the earth. There is no god
but He Who gives life and causes death.
So believe in God and His Messenger,
the uneducated Prophet who believes in
God and His Qur'an, and follow him, so
that you may be guided.”

It seems necessary to pay attention
to the Kurdish language and its
assimilation with the linguistic taste of
Persian literature. This issue also arises in
the case of some expressions of the Qur’an
that are not found in the Persian language.

3-2. Deletion in Garmaroudi’s
translation

Deletion has many meanings in the
word, and the deletion we are
discussing has concepts such as:
conciseness, speed in  expressing
"shortening".

Deletion in the term means
refraining from mentioning a word or
sentence with which the meaning is
complete, but for rhetorical purposes
and despite the verbal or spiritual
analogy, it is refrained from mentioning
it. Now we have to ask what the
reasons for deletion and its benefits are.

A) The apparent ambiguity of
deletion, which causes the mind to
approach different tendencies and
provides the desire to achieve the
purpose of the word. And this indicates
the importance of the subject, and
intellectual effort and curiosity to
discover ambiguity and achieve the
deleted word is a kind of spiritual
pleasure and success: 'An'am: 27

Garmaroudi’s translation:

“And I wish you would see when
they kept them on fire, | wish they
would return.”

In this verse, the conditional answer
has been omitted, and this omission
indicates the very strange state of the
inmates of Hell at the moment of
standing against the fire of Hell, who
never like to take a step forward, and
their only wish is to return to the world
and compensate the past. But such a
dream will never come true. In this
very difficult situation, the helplessness
and deterioration of this group is so
great that it seems as if it does not fit
into words. So what better way than to
omit to show the importance and
greatness of the subject?

B) The speaker can generalize the
meaning of his word by deleting it and
present a different message from the
mentioned message. It seems that in
this verse the verb or concept of the
verb has not been mentioned and there
are differences in the deleted type. But
in the translations, there is no mention
of  deletion. Because  without
mentioning it, not only will there be no
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disruption in the understanding of the
verse, but also the ground for
expanding the understanding will be
provided.

C) If the time of announcement and
notification IS prolonged by
mentioning,  "deletion” can  be
responsible for shortening the time and
optimal use of the opportunity. This
issue is important in the discussion of
exaggeration and warning.

D) As the improper mention of
words in the speech, disturbs the
understanding and causes boredom in
the audience, so useful omission, in
addition to beauty in the speech, can be
more effective in the correct

understanding of the audience. (SuyutT;
nd: 190-197).

3-3. Determining the Deleted Part in
Garmaroudi’s Translation

In the subject of deletion: the mention
of a word or sentence, despite its
symmetry, is avoided in order to
observe  the rhetorical  aspects.
However, in many cases, it is not
possible to achieve the correct
translation without mentioning the
omission. The following criteria can be
used to recover the actual deletion.

3-3-1. Qur’anic Reason and Explicit
Deleted in other Verses
'Al-e ‘Imran: 133}

Garmaroudi’s Translation:

“And hasten to the expanse of the
heavens and the earth for the
forgiveness of your Lord and a Garden.
This verse speaks of a Paradise whose
vast expanses are the heavens and the
earth.”?
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3-3-2. Rational reason
Fajr: 22°
Garmaroudi’s Translation: “And

your Lord’s command comes, and the
angels come in ranks.”

The appearance of the verse shows
that the action of coming is attributed
to God, and this is not reasonable for
God, who is always everywhere beyond
time and space. Therefore, there must
be an omission in the word such as
"command" or "torment" to which
coming is attributed. Of course,
Qur’anic reasons also strengthen this
rational reason. Because in verses with
a similar  meaning, the word
"command" has been clearly stated:

Ghafir: 78° and Hadid: 57°

4-3. Arabic Rules Observed in
Garmaroudi’s Translation

Arabic rules can sometimes be used to
find the part that has been omitted for
rhetorical purposes. For example, in the
verse: (0 )il s I3 ) in most

translations ..l -.»is descriptive.

Although i, a" cannot be an

adjective  for "religion" in this
combination and "i. 3" is also against
the Arabic rules and is incompatible
with verses that have a similar
composition. Because the descriptive
combination of ",.& ..., which has
been mentioned four times in the Qur’an,
is not the same as "w.al -.s". (Tawbah:

36, Riim: 30 and 43, Ysuf: 40)
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3-5. A Study of the Verbal Principles
Used in the Garmaroudi’s
Translation

- Rhetorical Translation of Deletion

In a general classification, the deletion
can include letters, words (nouns and
pronouns), and sentences. Although in
some books of Qur’anic sciences, types
of omissions without general division
have been enumerated, but in this
article, types of omissions based on a
general division have been considered
more coherently. And by mentioning an
example of the Qur’anic verses and the
comparison of the translations with
each other, the role of the deleted part
in the difference of the translation of
Professor ~ Garmaroudi and  the
necessary attention to the omissions
have been studied in order to achieve a
more correct and accurate translation of
the verses. The omission of "La" is one
of the rhetorical cases in which La is
seen a lot. In such verses, if La is not
included in the translation, the concept
deviates from its original path and
sometimes contrary to divine wisdom,
it is  considered  blasphemous.
Accordingly, in some contemporary
translations and even word-for-word
translations, such as  Mu’izzl's
translation, the role of the deleted La
has not been considered in the correct
translation. Nisa’: 176

Garmaroudi’s translation:

“They ask you for your opinion, say:
God tells you about kalalah that if a
man dies and has no children and has a
sister, half of his inheritance goes to
this sister and the brother inherits (all
the property) from the sister. If the
sister has no children, and if the sisters
(of dead man) are two, they inherit two-
thirds of the inheritance, and if (the
heirs) are a group of brothers and
sisters, each man inherits at the same
rate as two women. God reveals to you

not to go astray, and God knows
everything.”

But another rhetoric issue that is very
important in translating the Qur’an is
the rhetoric issue of object. The object
has special meanings and concepts in
terms of syntactic-semantic rhetoric;

including  wholeness, generality,
comprehensiveness, inclusiveness,
intensity,  complete  convergence,

complete and all-encompassing
education, allocation or emphasis, more
emphasis and exaggeration, more
accessibility, etc. This rhetoric is also
found in the ancient Persian language.

4. Features (benefits) of the
translation of the Holy Qur’an by
Abu al-Futiih Razi

Rawd al-Janan is one of the esteemed
commentaries which is considered as
one of the valuable treasures of Persian
language, it was written in the second
and third decades of the sixth century
(before 533 AH). That is to say, it was
not more than ten years after the
writing of Kashf al-Asrar Maybudi that
the second great commentary appeared
at the beginning of the sixth century.
Due to this proximity of time, it can be
assumed that Abu al-Futih was not
aware of Maybudi's interpretation.
There is no doubt that this great book
was reproduced in several other
editions due to the fame that had from
the beginning. The scribes, sometimes
out of ignorance and sometimes out of
purity and goodwill, altered the texts
and sometimes brought them closer to
the taste of their time. Interestingly, in
later versions, the distortion occurred
primarily in the translation of the divine
verses we are considering, not in the
text of the interpretation. It is obvious
that the interpretation has also be
distorted by the scribes, but the change
in the translations is so great that it
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becomes difficult to compare between
the copies (Azartash, Azarnoosh; 1996:
196).

It is customary to say that Abu al-
Futih followed the prose of the 5th
century AH. This statement needs to be
clarified and corrected in several ways:
First, it has never been right to draw a
precise line between two literary styles.
The evolution of a style, if it is in the
direction of socio-cultural currents,
requires a long time, for example, it
needs half a century, to be manifested
in a tangible and objective way. For
this reason, what is called the taste of
the fifth century can be recovered in
many works of the sixth century. On
the other hand, it is better not to look at
the prose of the book Rawd al-Janan as
a unified prose.

4-1. Official and independent
translation of the Qur’an by Abu al-
Futuh Razi

The difference between the two parts of
Abu al-Futih’s prose, that is, the part
that deals with  jurisprudential,
interpretative and lexical issues, and the
other that deals with anecdotes, of
course, seems natural. Each space
requires its own prose. But the
difference between two translations of
a particular verse, especially the
difference between the prose of the
independent translation of the verses
and the rest of the prose of the book, is
so astonishing. But after examining
translations from the fourth and fifth
centuries, of course, we are not
surprised. But on the contrary, we
expect that independent translations are
constantly different from the prose of
other interpretations. Because it is by
no means possible to believe that the
great translators of the 5th and 6th
centuries, such as Abu al-Futah al-
Razi, Meibudi, and Surabadi, abandon

the wise efforts and valuable findings
of their predecessors, and especially the
greatest lexical treasures of the Qur’an.
That is, to ignore the official translation
known as the translation of Tabari's
commentary and start finding equations
again. What can be seen in Abu al-
Futih’s work is that he did not really
try to re-translate the Qur’an, but rather
relied on the same official translation in
the first place, and this was apparently
common. But in practice, there are
some difficulties that the translator has
to overcome somehow.

These difficulties generally fall into
two areas: First, it is possible that the
previous translators have some
mistakes, in which case it is obvious
that the subsequent translators will
have to correct the translation
themselves. The other is that first the
translator understood and interpreted
the Holy Qur’an from the point of view
of his religion and then translated it.
Scientists of later centuries, who relied
on it, did not, of course, remain
indifferent to translations that were
inconsistent with their religion, and
used words and sometimes even
phrases themselves, instead of old
phrases. Another factor that also
affected the slight change of some
equations was the different readings of
the Holy Qur’an (Ibid: 208).

The method of translating the
Qur’an by Abu al-Futiih al-Razi in the
book Tafsir al-Rawd al-Janan is literal,
which has some strengths and
weaknesses mentioned in previous
chapters. The accuracy of the
translation in the interpretation of
Rawd al-Janan is between 90 to 95%
(Khorramshahi; 1993: 349). Abu al-
Futih’s prose in the translation of the
Qur’an is fluent and sometimes
rhythmic compared to the common
prose of his time. The small volume of
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his translation regarding the text of the
verses, compared to other translations,
is one of the obvious advantages of this
translation. One of the strengths of Abu
al-Futuh al-Raz1’s translation is that he
never used synonymous words to
equate words with the Qur’an, but used
only one Persian word for each
Qur’anic word. While for a number of
our contemporary translators, using the
synonymous words in the translation of
the Qur’an has become an integral part
of the style and context of their
translation. Some, such as Feyz al-
Islam and Dr. Mustafa Khorramdel,
have used even four to six synonymous
words for a Qur’anic word.

Ma’idah: 11

Abul Futih’s Translation:

“O you who believe, be faithful to
your covenants. The cattle have been
lawful to you, except what has been
unlawful for you from the hunt. Indeed
God will make everything He wills.”

4-2. A study of the lexical principles
used in the translation of Abu al-
Futuh Razi

1) The two verbs "I and "8 ,0"
are a plural form that the translator has

mistakenly translated singularly as
"you believe" and "you are faithful".

2) In translating the letter "%", He
has not used the adverb of emphasis.

A) "Contracts"™: This word is the
plural of “contract” and it is infinitive,
which originally means "closing”, but it
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is used in strict and firm contracts and
agreements. The difference with the
"covenant” is that the “contract" is
concluded between the two parties, and
that is the binding, stability and trust,
but in the "covenant™ there may be only
one person. (TabrasT; nd: 234). Abu al-
Futioh Razi has translated the word in
question into "her contracts".

B) "Bahimah Al-An'am™: According
to the author, one of the important and
significant points of this verse, which
has been ignored by many translators,
is the combined interpretation of
"Bahimah Al-An'am". The addition of
"Bahimah” to "An'am™ here is an
expressive addition like "Khatam al-
Fidah". In the expressive addition, the
genitive always indicates the type of
suffix; that is, the suffix has several
types, and with the advent of the
genitive, its type is determined. In fact,
in this example, the word "Khatam",
which is added, includes all its types of
gold and silver, and with the advent of
"Fidah", its type is determined. That is
why in its translation we say: "Silver
ring". The same interpretation is true.
Thus, here the word "Bahimah"
includes all animals that do not have
the ability to speak, but with the advent
of "An'am"™ which in Arabic means
"camel, cow and sheep", includes a
specific type of animals.

This is while many translators have
translated "Bahimah al-An'am™ into
"cattle” and some, who wanted to
maintain more fidelity, have returned it
to "the Dumb Quadruped”. While
neither of the two interpretations is
correct and does not fully correspond to
the text of the verse. Because the
interpretation of "the Quadruped”, even
if it does not include all predators, will
at least include horses, mules and
donkeys, and "An‘'am" does not mean
horses, mules and donkeys. As the
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interpretation of "the Dumb
Quadruped™ is not an exact equivalent;
because in this case, the adjective
"Dumb" will be explained, because all
animals are dumb. Here, Abu al-Futiuh
Razi has translated the composition in
question into "The Quadruped”.
According to the above explanations,
none of these translations is a perfectly
accurate equivalent, and its more
accurate translation is: "The Domestic
Animals (camels, cattle, and sheep).”

Ma’idah: 31
Abul Futuh’s Translation:

“They forbade for you the dead,
blood, pork, and what they call non-
gods, and what is dead on wood, and
what is killed on head and hitting, and
what is eaten in half, except what you
killed, and what slaughter in the name
of your idol and divide it into gambling
arrows, which is immorality. Today, we
have perfected your religion for you,
and We have completed our blessings
upon you, and We have approved Islam
as your religion. God is Forgiving,
Merciful, to those who are in need.”?
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4-3. A study of the spiritual
principles used in the translation of
Abu al-Futiih Razi
- Rhetoric Virtues

Raz1’s translation and interpretation has
a number of salient features. One of its
topics is that literate people use it more
or less and it can be understood by
everyone. In fact, he is an observer in
all aspects, but in each of these aspects,
research and follow-up have been
observed. In Razi's interpretation and
translation, many commentaries and
narratives about Imams and Shiites
have been used to better understand it.
Another advantage is that it discusses
some of the jurisprudential and
religious issues mentioned in it. In
Raz1’s commentaries and translations,
at the beginning of each surah, the
name of surah and whether it is Makki
or Madani and whether it includes
Nasikh and Mansiikh or the number of
verses are mentioned regarding the
differences and the number of letters
and the grace of recitation. In
translation and interpretation, no
attention has been used in arranging the
meanings and their order in terms of
precedence and postpone, and the
contents have all followed each other.

But one of the rhetorical benefits of
Abu al-Futih Razi’s translation is the
psychological nature of his speech and
the simplicity of his words, which has
made his speech understandable for
everyone. We will mention other
advantages or disadvantages of his
translation in the next chapter (Alavi
Nejad, nd: 11).
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4-4. Critiques on Abu al-Futiih

Razi’s Translations

In Surah Al-Bagarah, verse 152*, in the
translation of the wverse: we read:
“Remember Me so I will remember
you. Be thankful to Me and do not
neglect Me”2. The word "to me", which
was not in the base version, has been
added to the attached version.
Apparently the base version is correct,
and there is no need to add this word.
Given that this is a word-for-word
translation. In Surah Al-Bagarah, verse
191, the word "That" is superfluous in
the sentence "Kill them wherever you
find them."”

In Surah Al-Bagarah, verse 233, in
the translation of(.Sle >ts 305), it is

stated, "There is no goat for them", but
the correct sentence is "there is no
crime against you". Although it is
mentioned in the margin, but it has
been forgotten to change it in the text.
In Surah Al-Bagarah, verse 282, the
word "Jul" is translated as "to the

story". In Surah Yiinus, verse 54, it is
translated again as "to the story".
However, in Surah Al Imran, verse 18,
and again in Surah An-Nisa’, verse
135, Surah Yinus, verse 4, and Surah
Anbiya’, verse 47, the phrase "to the
story" has been mentioned again.

Considering the fact that most of the
above cases are written as "Honestly"
and "To the Honest” and in the
dictionary the word "The Honest"
means justice; it is suggested that we
change all of the above in the
translation and the items in the
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interpretation to the word "To the
Honest".

In Surah Al Imran, verse 143, in the
translation of the following verse:
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The word ":,5" has not been

translated,  considering that the
translation of Abu al-Futah is a word-
for-word translation and there has not
been a single word that has been hidden
from the keen eye of this commentator
and translator of the Qur’an and has not
been translated. The word is omitted by
the copyists or has been mistaken
(Alavi Nejad, nd: 51).

5. Summarizing and applying
the methodology of two translators

Benchmark of the Qur’an translation by
Garmaroudi has been the observance,
accuracy, beauty and loyalty. He has
committed himself to principles such
as; unification in translation and
accuracy in translating morphological,
syntactic and structural rules. But in the
translations we see that he occasionally
did not observe the mentioned items in
the translation and provided different
translations in the mentioned fields.
With all these descriptions, if every
Qur’anic reciter takes a look at
Garmaroudi's translation, the first thing
that comes to mind is the fluent,
beautiful and pleasant translation. And
we dare to say that the translation of
Seyyed Ali Mousavi Garmaroudi is one
of the excellent and beautiful
translations in the present age.
However, there are criticisms on the
general approach of Garmaroudi’s
translation, which in this study we will



Biannual Journal Quran and Religious Enlightenment, VOI.2, NO.1 95

analyze the criticisms in the following
fields (Kharchineh, 2012: 221).

Some of the weaknesses and
problems of Garmaroudi’s translation
include: Technical deficiencies in
Mousavi Garmaroudi's translation of
the Holy Qur’an, structural problems in
the translation of Mubtada and Khabar,
insufficient accuracy in the syntactic
role of Mubtada and Khabar, problems
with the translation of the Mubtada and
Khabar sentences, translation problems
in Mubtada and Khabar with redundant
letters, translating the present tense and
examining its problems, Maf'il Mutlaq
and its translation methods in
Garmaroudi’s translation, examining
the number of sentences and related
problems, type of sentence and its
related problems, translation problems
in connected sentences, problems in
translating the sentences connected into
nouns and adjectives, etc., translation
problems in descriptive sentences,
translation  problems in  protest
sentences, lack of recognition of protest
sentence, error in recognizing protest
sentence, translation problems in
imbalance between sentence types,
translator additions, misplaced use of
parentheses, misplaced comma, no use
of two-point punctuation, uniformity in
method, benefits of translating the Holy
Qur’an, uniformity in translating similar
verses and phrases, and examining the
connected sentence from the aspect of
time (Aramkhah, 2012: 121).

In the end, we will compare his
common and different ideas with the
translation of Abu al-Futiih

Therefore, one of the ways to reach the
history of the ancient and rich Persian
language and retrieve the words that
were used in the distant past and today
we are deprived of them for any reason,
is to search among the cultural texts

and heritage of the past. And among
these texts, Persian commentaries and
translated Qur’ans have a high status.
And we clearly understand their
function either through the equivalent
of any word or the combination of the
phrase with the divine word, and we get
acquainted with its other words and
know its combined use. The least
benefit of this would be the spread of
the contemporary Persian language.

The translation and interpretation of
the book Rawd al-Janan by Abu al-
Futth al-Razi is the first translation and
interpretation in Dari language on the
Shiite taste, written in the sixth century
by a noble man from Ray.

The translation of the book Rawd al-
Janan wa Riuh al-Jinan fi Tafsir al-
Qur’an has a unique accuracy that first
brings a part of the verses translation
and then interprets them. During this
irreplaceable translation and
interpretation, a large number of pure
and original Persian words can be seen,
some of which do not appear in any of
the existing dictionaries.

This great commentary has been
considered by scholars since its
authorship, and for this reason, many
manuscripts of it are available in
libraries around the world. Thus, in one
of its definitions, translation is the
transfer of a meaning or concept from
one language (source) to another target
language.

The translation process is fulfilled
considering two phenomena:

First, translation is a science,
because it has its own scientific
principles and is based on a specific
school or legal approach, which in case
of violation, it will lose its scientific
aspect. Therefore, the art of translation
is not a function of the translator's
desire. In fact, the individual desire
cannot be decisive, but must follow a



96 The Comparative Approach of Two Translations of Qur’an by...

function of scientific principles and
linguistic foundations.

Second, translation is considered an
art because it has its taste bases (in its
exact artistic meaning). Therefore,
historical, cultural and emotional
features in the source and destination
languages play a role in shaping it, and
everyone agrees on the importance and
necessity of translation. In the
meantime, the translation of the Holy
Quran has a special sensitivity;
because in translating the Qur’an as a
heavenly and holy book, special care
must be taken to transfer its concepts
and instructions to the fullest and with
utmost fidelity. This is while the
translation of the Qur’an cannot be
equated with the Qur’an. As most
translators have claimed, “Neither we
can preserve its Arabic subtlety and
strength nor we can convey its
meanings and secrets” (Alavi Nejadi,
nd: 22).

It is clear that in Qur’anic
translations, different methods have
been used, each of which has its own
reasoned principles and bases, such as
semantic, verbal and  melodic
translations and other. Of course, it is
done by observing the meaning and we
see examples of it in the Persian
translations of the Qur’an. It is worth
noting that there are obstacles and
harms in translation that must be taken
into account, such as phonetic and
rhetorical obstacles that are difficult
and impossible to transfer them. Topics
can be translated but songs cannot be
translated.

CONCLUSION

Most of the translations have been
made in the last half century, and
skilled translators have provided good
translations, numbering more than sixty
translations, and this increase in the

number of translations has led
researchers and scholars to criticize and
review them and write good works in
this regard.

One of the areas that has been
addressed in this regard is explaining
the prevailing approaches  to
translations or  measuring and
comparing them.

The  difference  between the
translations, which was obtained from a
brief comparison of the two translations
in question; also, the slips and mistakes
that exist not only in these two
translations but in all the translations of
the Qur’an, make it clear that:

- The main reason for these
differences on the one hand should be
sought in the difficulty of the text and
on the other hand in the loneliness of
the translator in the work of translating
the Qur’an.

Regarding Garmaroudi's translation,
we concluded that the translator has
been successful in some areas of
lexicography, grammar, and rhetoric,
and that his translation has been
characterized by eloquence, softness,
comprehensibility, and it is generally
acceptable. These are among the
benefits of this translation. Also, in
some cases, according to scientific
criteria  (principles of translation
science, which includes:
morphological, syntactic and lexical
principles), we concluded that the
translator has not succeeded.

Regarding the translation of Abu al-
Futih Razi, we have concluded that the
translator has succeeded in lexical and
grammatical cases, and all of these
have been stated as the strengths of this
translation. Also, according to the
scientific criteria (principles prescribed
in the science of translation, which
itself includes: morphological, syntactic
and lexical principles), we concluded
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that the translator has not been
successful in some cases. Therefore,
this article does not seek to prove the
hypothesis of irreplaceability of these
two translations, but seeks to provide
an approach to identify and introduce
the art of translators in different
historical periods. Therefore, two
translations, one has been selected from
the ancient period, and another has
been selected from the contemporary
period. And the researcher, by referring
to trusted sources, has tried his best to
explain some of the efforts of these two
translators, who  represent  two
historical periods.
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Abstract

The spread of religious doubts in the public
arena via information technology has
caused religious faith to be changed and
guestioned in the turmoil of these doubts.
This has provided the ground for
acceptance of non-religious sects even in
the form of religion. Explaining the logical
approach according to Islamic affairs is
one of the topics that has been less
explored. Authors confront the doubts with
their own taste in order to pay their debt to
Islam and defend the sanctity of Islam and
the divine religion. It’s necessary and
serious matter to identify doubt and
distinguish it from the problem (issue). We
require coherent planning to purposefully
confront religious doubts, for we are in an
age when the most advanced means of
mass communication have made its
dissemination quick and easy. ldentifying
doubts from the problem and examining
the methodology of dealing with them is
what this article seeks to explain, regarding
to the Quranic verses and hadiths.
Accordingly, a comprehensive method for
dealing with doubts can be achieved over
time and religious doubts may be
answered. The method of this article is
descriptive-analytical.
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Introduction

The first thing a person uses in society
for teaching and learning is the
question of what and how. Therefore,
first the definitions of problem and
doubt are mentioned in order to clarify
the difference between them:

A: "The problem™ is to recognize the
gap or difference between the current
situation and the desired one
(Tavassoli, nd).

B: The process of sensing problems
or shortcomings in information is
called a problem (lIbid).

Qur’anic problem-cognition can be
defined as: Recognizing the differences
and gaps between the desired situation
and the current situation in society from
the perspective of the Holy Qur’an.

Definition of Qur’anic Question

To achieve a proper definition of the
Qur'anic question, it is appropriate to
define the question first. In the
definition of a question, it can be said
that a question is a request to remove
the ambiguity of what, how and why.

The Lexical Definition of Shubhah

In Lisan al-Arab, Shubhah s
synonymous with Iltibas (Ibn Manziir,
1414: 13/504)'. Raghib also believes
that Shubhah, i.e. doubt, is created
because of the similarity that exists
between two things (Raghib, 1412:
443). That’s why Imam Ali (AS) also
explained Shubhah with the same
literal meaning and said that doubt is
said to be doubt because it is similar to
the truth (‘Abduh, nd: 89/1; cf: Majlisi,
1403: 67/181; Tamimi Amidi, 1987:
1083)°.
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Therefore, the main meaning of
doubt is the Iltibas between two things,
be these two things two scientific
things or two objective and external
ones. This is why in cases where a
foreign event is very clear, we use the
following phrase to show there is no
room for doubt: “la shakka wa la
shubhata {1 qadiyat fulanun™®.

Shubhah is derived from the root
"Sh-b-h", meaning the same and two
things that are similar to each other
(Ibn Manzur, 1414: 13/503). Scientists
have mentioned several meanings for
Shubhah, the most important of which
are:

A) A subject on which the reasons
are in conflict with each other.

B) A subject on which scientists
disagree, which is a subset of the first
meaning.

C) An unpleasant work and subject.

D) A permissible deed that not
doing it is better than doing it, because
doing it may lead to sin (ibid).

E) Presenting corrupt arguments and
justifications to cover up the right, to
show false to be the right or vice versa,
and this Shubhah is what we are talking
about.

The word Shubhah does not occur in
the Qur'an, but all the words that come
from the root "Sh-b-h" in the Qur'an
have a similarity in all of them, as the
author of Majma’' al-Bahrain writes:
“’Shibh> in the words of God
Almighty, who says: ‘tashabahat
qulibuhum’ (Bagara: 118), means that
their hearts are similar in disbelief and
immorality; and in the verse: ‘wa utl
bihi mutashabiha’ (Baqara: 25), means
that the fruits of Paradise are the same
in goodness. As in the holy verse:
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‘kitaban mutashabihan, it means that
some of the Qur'an is like others and
the divine verses acknowledge each
other and there is no contradiction
between them. In the verse, ‘ukharu
mutashabihat” (Al-e ‘Imran), also
means similarities, that is, some are like
others” (Turayhi, nd: 6/349). Other
lexicographers have quoted the same as
what has passed (Farahidi, 1405:
3/404).

Shubhah in Persian language has the
following meanings: the secrecy of
work and the like, and something in
which they do not rule on right and
wrong, (something that) we don’t know
is permissible or forbidden, correct or
corrupt, right or wrong, and the like,
i.e. things that cannot be detected or
what has been done wrong (Dehkhoda,
nd: Shubhah). Given the importance of
the definition of Shubhah, it is
appropriate to refer to the use of this
word in a narration of Imam Ali (AS),
so that we can provide a proper
definition of Shubhah. Amir al-
Mu’minin (AS) says:

“Shubhah was called Shubhah since
it is similar to the truth. But the guiding
light of God's friends is in doubt is
guide and their guide is the path of
divine guidance. But the enemies of
God are called to doubts by
misguidance, and their guide is
blindness.” (Tamimi Amidi, 1987: 73).
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it is what theologians say about
doubt since they call what the truth-
seekers argue as "reason” and call what
the evil-seekers argue as "doubt." That
the Imam says: "But the guiding light
of the friends of God is certainty in
doubts and their guide is the divine
guidance path" (Khansari, 1982: 3/94).
This statement is true because one who
looks carefully at the preconditions of
doubt and seeks certainty and scientific

preconditions, doubt will be opened for
him and the corruption of doubt will be
revealed to him. And that the Imam (AS)
says: "But the enemies of God, whose
caller to doubts is misguidance and and
their guidance is blindness” (lbid).

This is also true, because the one
who seeks falsehood, pays attention to
doubt and sees doubt, but he is not like
the one who observes certain matters
and analyzes certain preconditions in
order to reach the truth. Rather, love of
religion and attachment to the
predecessors and self-sacrifice for a
person who considers himself obliged
to help him, causes his blindness and
misguidance. As Amir al-Mu’minin
(AS) has pointed out this matter, so
doubt will not be solved for him and
the corruption of his beliefs is increased
(Abduh, nd: 2/299).

According to the above narration,
the definition of Shubhah is as follows:
Shubhah is an argumentative device
that is composed of corrupt premises to
make a right false or a false right, and
because it resembles right, it is
considered doubt.

So some issues strengthen the
Shubhah:

-Formation of an argumentative
system: if an argumentative system is
not formed and a mere claim is
sufficient, it cannot be called Shubhah
or doubt. Because the invalidity of a
claim without a reason is obvious. It is
noteworthy that the reasoning system
sometimes quotes the whole system
and sometimes implicit reasoning is
used. For example, someone who says
why a woman has been oppressed in
the issue of inheritance in Islam, in
fact, has put several argumentative
systems together; but many of the
preliminaries have been omitted.

- Resemblance to truth: if the matter
is in a way that is clearly false, it can
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no longer be called doubt. Of course,
may be something is clearly false to
some, and it may not be so for some.
And the doubt is raised for those who
don’t recognize the false clearly.

The truth is something that is
considered true by the sound intellect
or the Shari‘ah. And false is something
that is considered false by the intellect
and the Shari'ah. Therefore, the
criterion of being right cannot be
imitating the people, customs, habits,
cultures, etc.

- The difficulty in understanding
what has caused suspicion. Some
believe that this condition is also one of
the pillars of doubt. Because if it is
easy to understand right from wrong, it
cannot be called doubt.

-Lack of definite reason: some also
consider this as one of the doubt's
conditions. Because if there is a
definite, explicit and correct reason in a
case, a doubt can no longer be called a
doubt. Because the problem is easily
solved through a definite explicit
reason like the explicit verse of the
Qur'an or the authentic hadith of the
Prophet (PBUH) or the Imams (AS).

-Bad intention of one who raises
doubt: some believe that another
element of suspicion is the bad
intention, but if something is raised to
achieve the right or education of others,
etc., even if it has the two conditions
mentioned, it cannot be called doubt. In
any research, it is important to clarify
the assumptions. These presuppositions
for Muslims are the correct and
complete knowledge of the religion and
adherence to them. So they can
confront the questionable doubts,
whether the presenter of that doubt is a

Muslim or from other religions or the
Orientalists™.

These  presuppositions  include
theology, acknowledgment and faith in
the Holy Prophet (PBUH) and the
revelation of the Holy Qur'an and belief
in the resurrection. Since all plans of
God Almighty are based on wisdom
and have a purpose, He does not do
anything in vain. So He has revealed
the Holy Qur'an as the comprehensive
religious book and Islamic law for a
purpose, based on which human beings
should adjust their lifestyle and achieve
the eternal happiness from the time of
revelation to the Day of Judgmentz.

Since the identification of skeptics,
most of whom are Orientalists, and
their motives is the next and very
important ~ presupposition, it s
necessary here to make a brief
introduction before entering into the
discussion. In recent years, with the
increasing development of
communications and mass media,
scientific data is available to scholars at
an astonishing rate. Although this has
positive aspects, it is also necessary to
pay attention to its harms. Spread of
religious doubts in the public arena
using information technology has
caused religious faith to be doubted in
the turmoil of these doubts. So the
ground is prepared for accepting non-

1. Some of the Orientalists are: Herilo,
Matthews, Schebranger, Westenfeld, Maoir,
Alvard, Shawn, Hoda, Goldziher, Caitani, Hiar,
Horofetz, Lamens, Vensink, Asin, Torai,
Yunbil, Zerubstein, Brockmann, Marseille,
Shakht, Robson, Johann William Fock,
William Montgomery Watt, Joseph Van S,
Michael Cook, Ethan Golberk, Harald Motsky,
William Albert Graham, Khwait Unbel.

2. All the books published in theology,
revelation, and resurrection from Martyr
Motahhari.
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religious sects even in the form of
religion. This issue has doubled the
responsibility of religious institutions
and requires the redoubled efforts of
these institutions.

Explaining the logical approach
according to Islamic affairs is one of
the topics that has been less explored.
And each of the writers confront the
doubts with his own taste in order to
pay his debt to Islam and defend the
sanctity of Islam and the divine
religion. Although this sense of
responsibility is commendable and a
sign of the researcher's commitment to
Islamic principles, but if neglected
some key points in answering doubts,
the necessary result will not be
obtained from answering doubts.
Therefore, the methodology of dealing
with religious doubts is one of the
topics that deserves research and
scrutiny in order to defend the sanctity
of Islam and close the way to the
skeptics with a logical approach and
protect others from the plagues of these
doubts. This article is organized with
such a view to explain the subject to the
ability of the author.

The Idiomatic Meaning of the Word
Shubhah

The concept of Shubhah in the term of
religious sciences is derived from the
same meaning of Shubhah in the word.
So that there is not much difference
between the literal and idiomatic
meaning of this word. And perhaps for
this reason, a specific definition has not
mentioned by scholars for this word. At
the same time, it should not be ignored
that some explanations can be added to
the term that are not mentioned in
dictionaries, and therefore the idiomatic
definition completely determines the
limits of a word. With these
explanations, it should be said:

Considering that Shubhah in this article
is the religious doubts.

The doubt can be defined in such a
way that each doubt is a kind of
epistemological or grammatical issue
that is in conflict with well-known
religious  principles. ~ With  this
definition, it can be said that every
religion considers everything contrary
to its behavioral beliefs and norms as
doubt, and tries to eliminate or reject it.
This is because every religion, albeit
ostensibly, considers itself to be right
and naturally considers what destroys
this belief as a doubt. So every religion
believes that these doubts shaken the
individuals faith and reduce their belief
degree. In this regard, in some definitions
it is stated: Shubhah is considered a kind
of knowledge that is incompatible with
the prior knowledge of the individual
mind, so that it is not possible to
combine both knowledge (Kafi, nd).

Formats to Mention Shubhah

Shubhah or the same doubt can be
presented in different structures and the
skeptic uses one of these formats
according to his audience. But doubts
usually have an argumentative structure
that is presented in the form of
meaningful propositions in different
formats, so one of the characteristics of
any doubt is the existence of obvious or
implicit argument in the doubt. Of
course, the argumentative form of
doubt does not necessarily mean that it
has a logical reasoning. As some
doubts, which are not few in number,
lack such a feature because the
suspicion may be distorted in one part
of a fundamental religious argument
like the arguments for proving a
particular prophecy.

However, in these cases, the
argumentative nature of doubt shows
itself, even if it violates one of the
components of the argument. After all,
these doubts come in different formats.
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The main format of doubt is books,
articles and conversations that are
published with purely scientific themes
and are themselves a source for other
formats. The presentation of Shubhah
in the form of books and articles needs
to be surrounded by the basics of the
subject of doubt so that one can make
his enemy suspect. After this step, the
turn comes to the propaganda media to
spread doubt and suspicion. The spread
of Shubhah appears in various artistic
forms such as: painting, film, story,
seemingly literary texts and through
mass media such as satellite television,
magazines and the Internet.

Recognition of Shubhah based on
Verses of the Qur'an and How to
Deal with it
The word Shubhah is not mentioned in
the Qur'an, but some examples of it are
mentioned in the Qur'an as "Fitnah" i.e.
sedition. Of course, sedition has been
used in the Quran to mean an
experiment (Tabataba’i, 1995: 14/266),
but sometimes this experiment has been
by mentioning a Shubhah. For
example, we can point to the Shubhah
that arose for the Israelites and could
change the path of monotheism to
polytheism. Verses 83 to 98 of Surah
Ta Ha deal with this incident and God
narrates the verses about the departure
of Prophet Moses (PBUH) to Mount
Sinai and the misguidance of the
Israelites by worshiping the Golden
Calf and the return of Prophet Moses
(PBUH) to them.

The summary of the story is that

Prophet Moses (PBUH) went to the
Mount Sinai for Miqat and left Prophet
Aaron (PBUH) as his successor among
the Israelites. Meanwhile, a person
named a Samiri takes advantage of the
opportunity created by the absence of

Prophet Moses (PBUH) and misleads
the Israelites by creating suspicion. God
informed Moses (PBUH) of their
misguidance and he returned to his people
with sorrow and anger and addressed
them (Tabataba’1, 1995: 14/258):

“...He said: O my people! Hath not
your Lord promised you a fair promise?
Did the time appointed then appear too
long for you, or did ye wish that wrath
from your Lord should come upon you,
that ye broke tryst with me?... They
said: We broke not tryst with thee of
our own will...”(Taha:86 & 87)'. Then
the Qur’an expresses the Shubhah and
defines the Samiri Shubhah from the
tongue of Israelites: “...but we were
laden with burdens of ornaments of the
folk, then cast them (in the fire), for
thus As-Samiri proposed. Then he
produced for them a calf, of saffron
hue, which gave forth a lowing sound.
And they cried: This is your god and
the god of Moses, but he hath
forgotten.”(Taha: 87 & 88)2. The
Israelites said: But we had loads of
ornaments of the people (Tabataba’i,
1995: 14/268) and we threw them and
the Samiri threw them, (Ibid) and then
he took out a calf that make sounds.
Then the Samiri and his companions
said to the people: This is your God and
Moses (PBUH) who has forgotten, and
thus the Israelites have gone astray and
turned away from the worship of the
One God.
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Explaining the Samiri Shubhah (Ibn
Ashiir, nd)

According to the verses of the Qur'an,
Prophet Moses (PBUH), after his
conversations with the Israelites and
Aaron (PBUH), asked the Samiri to
explain about the calf that had led the
people astray. This question is divided
into two questions: One is: What is the
truth of what you did? And secondly:
What made you do this? The answer to
the first question is the point mentioned
in the verse Taha: 96"

And nowhere in the Holy Qur'an,
there is an expression explaining this
story for this reason the commentators
have differed in its meaning
(Tabataba’t, 1995: 14/272).

The phrase (« .& JwF U8 5 - as

its context indicate- is the answer to the
second question, and the result is that
my spiritual submission caused me to
do this (lbid).

Thus, the doubt created by the
Samiri was not a superficial suspicion
that could be easily dispelled, and even
what was hidden from the people was
observed by the Samiri. In this way he
was able to create deep suspicions for
the Israelites. The Qur'an that claims to
be the last Holy Book and knows that
other Samiris will emerge over time,
teaches its followers how to deal with
such doubts. In the first stage, God
addresses the Israelites and says:

“See they not, then, that it returneth
no saying unto them and possesseth for
them neither hurt nor use.”

Here, God rebukes the calf

worshipers for worshiping something
that they know is not answering them
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and their prayers, and does not attract
any benefit to them or repel any harm
from them. And it is one of the
necessities of their own intellects that
the Lord and the god should answer the
prayer of his worshiper and repel his
harm and attract the benefits to him and
in short be the owner of the benefit and
harm of his servant. (Tabataba’i, 1995:
14/269).

Secondly, God told the Israelites the
second way to deal with this doubt:

“And Aaron indeed had told them
beforehand: O my people! Ye are but
being seduced therewith, for lo! your
Lord is the Beneficent, so follow me
and obey my order.” (Taha: 90)°

In this verse, He emphasizes their
rebuke and this increases their
confession of guilt, which means that
they neither consider the necessary
intellectual rules nor its warnings. They
don’t stop worshiping the calf, and
don’t see with their own eyes. They do
not think with their intellect, they do
not hear by their ears and they do not
pay attention to what they hear.
Because their prophet Aaron (PBUH)
told them that this calf is a sedition that
they are afflicted. And their Lord is the
Most Gracious, the Most Merciful, and
it is obligatory for them to follow and
obey Moses, who is their Prophet
(ibid.). This verse may also be used to
point out that in such seditions the
people were obliged to follow Aaron,
even if they could not answer the
Samiri suspicion with their thoughts
and knowledge. That is, in dealing with
doubts, people should refer to their
previous certain sciences and reject the
doubt by relying on them, despite the
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fact that they do not know the answer
to the doubt until the Prophet Moses
(PBUH) come. It is important to note
that the same method can now be used
to deal with Quranic and religious
doubts. That is, in the first stage, people
can face doubt by referring to their
thoughts and knowledge, and if they
could not solve it or find an answer to
it, leave it to its people and not accuse
their own beliefs. But they should
reject the doubt by relying on previous
reasons, and refer to the religious
scholars so that they can solve the
desired doubt for them. Of course, it
should be noted that this kind of
dealing with doubt is the duty of the
masses. But the noble classes and
institutions responsible in the field of
religious issues should seek to answer it
immediately after becoming aware of
doubt so as not to weaken people's faith
in religious beliefs. As when Prophet
Moses (PBUH) returned and saw the
misguidance of the people due to the
Samiri suspicion, he immediately tried
to eliminate the base of suspicion and
destroy the root of sedition. What,
meanwhile, is a damage on some noble
classes in their dealing with doubt is
that there is a confusion between the
duty of the masses to dispel doubt and
the duty of noble classes to solve the
problem and answer the doubt. The
way the common people should deal
with suspicion is different from the way
the noble classes have in the face of
suspicion. Those who, as religious
scholars, are obliged to explain
religion, are also obliged to answer
doubts. In other words, in the Islamic
society, one should not encounter
suspicions that have been raised among
the masses for 10 years, but the noble
classes either do not know them or
have not responded to the suspicion. As
in this incident, Prophet Moses (PBUH)

immediately after becoming aware of
the existence of doubt, tries to
eliminate doubt and even reject it:
“(Moses) said: Then go! and lo! in this
life it is for thee to say: Touch me not!
and lo! there is for thee a tryst thou
canst not break. Now look upon thy
god of which thou hast remained a
votary. Verily we will burn it and will
scatter its dust over the sea”(Taha:
97)'; “Your Allah is only Allah, than
Whom there is no other Allah. He
embraceth all things in His knowledge”
(Taha: 98)°.

The point that can be seen in these
verses is that dealing with a skeptic
who is biased and whose goal is to
mislead the people, is very sharp. And
in the next stage, given that this doubt
is objective, the base of doubt has been
destroyed by eliminating the instance
of doubt. Of course, this severe dealing
with the skeptic is in cases where the
skeptic is biased and seeks to mislead
people. Because in a general
classification, the skeptics can be
divided into two groups: Some have
doubts in their faith, and they doubt
their religious beliefs for some
scientific problems, thus they are
raising their doubts to find out their
answers. Others, given that they
disagree with the public opinion, try to
discourage people from following their
religion by creating suspicion and
making their religion unrealistic in
order to provide a basis for spreading
their thoughts.

The approach to dealing with each
of these two groups is completely
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different and carelessness in it causes
irreparable damage to the Islamic
society. Islamic scholars, as religious
leaders, treat the first group with
kindness, who seek to understand and
resolve their doubts but they deal
severely with the second group. It
seems that sometimes between the
middle levels of the respondents, these
two groups are not separated from each
other and dealing with the first group is
severe, which causes pessimism and
disgust of this group from religion.

Regarding the above points, the
methodological points of dealing with
suspicion can be expressed as follows:

1. Referring to common sense in
cases where the person is able to
resolve the doubt (non-response to
prayer and no benefit and harm caused
by the calf, which is the reason for the
invalidity of its divinity).

2. The general public should refer to
general  principles and religious
guidelines to avoid the danger of
doubts. (Obedience to Aaron, despite
the fact that the doubt has not been
resolved and waiting for Prophet Moses
(PBUH) to resolve the doubt by him).
3. Resolving doubt and eliminating it
by religious scholars as a divine duty of
scholars.

4. Dealing severely with the biased
skeptic to dry up the roots of sedition
and suspicion.

Shubhah from the Perspective of
Verses and Hadiths and Knowing the
Method of Dealing with it

Purifying the religion from doubts is
one of the things that the holy Islamic
Shari’ah is concerned with. As in some
narrations, the Imam commands you to
purify your religion from doubts
(Tamimi Amidr, 1987: 1085)™.
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Because in Islam, certainty has great
importance and even individuals’ sleep
with certainty is considered superior to
worship  accompanied by  doubt
(Majlis, 1403: 67/181)%. And it is
clear that Shubhah is one of the
important factors to create doubt in the
individual and that is why the emphasis
on purifying religion from doubt.

Therefore, the principle of doubt is
natural at any time, and Muslims are
obliged to try to eliminate doubt when
dealing with it, so as not to lose their
certainty. It is worth mentioning that if
a person tries to achieve a stable
certainty, doubts will certainly not
affect him (Mohammadi Reyshahri,
1416; 3/85)%. As stated in another
narration (Ibid, 3/389)".

Therefore, individuals should seek
certainty and try to base their beliefs on
certainty so that these beliefs are not
shaken as a result of any doubt. In
addition, in some narrations, special
matters have been raised for some
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doubts, for example, in a narration,
Imam Sadiq (AS) teaches his followers
how to deal with the doubts of the end
times (See: Ibid., 1/177)

Here, the Imam (AS) teaches a
special prayer and supplication to God
as the method of dealing with this
doubt. There seem to be some doubts
that one may be unable to answer, but
if one resorts to prayer, that doubt will
be resolved. So the method presented
by the Imam is a unique method and at
the same time, it is a way to get out of
the doubts that have been created for
the person. But what is clear is that this
method is not a general method and it
only applies to some of the suspicions
and so it is debatable. But the point of
this narration is that confronting this
particular doubt and resolving it is not
possible except through this prayer, so
there are doubts that cannot be
eliminated except by praying and
supplicating to God. From the above
narrations, some points can be found in
dealing with doubt:

1. Every person should try to base
his beliefs on certainty and seek
certainty and know that scientific and
practical research to obtain certainty is
superior to worship that is accompanied
by doubt and in the religion of Islam,
such an effort is considered superior to
such worship.

2. After a person has attained
certainty through scientific and practical
jihad, he should know that not all doubts
can be solved by scientific exploration,
and in some doubts, he should turn to
God and ask God to remove the
suspicion from the person's heart.

CONCLUSION
Important points that can be received
from this research are:

1. Rooting out suspicions is of
particular importance.

2. It is possible to identify doubts
worthy of an answer other than that.

3. Answering the doubts about the
Holy Qur’an requires a special process.

The need to choose this debate is
marked by the Qur'an's emphasis on the
exercise of free thought and man's own
capital. The Holy Qur'an asks people to
refer to their nature and accept the
truth. That is, first of all, they should
prepare themselves for the
unconditional acceptance of the truth
and accept what they have found as the
truth and the good of this world and the
hereafter (regardless of the evil
temptations and the call of the carnal
desires).

In the Holy Qur'an, there is a special
praise for science and knowledge, and
the encouragement given to thinking
and reasoning is not found in any of the
other heavenly books, and also the
condemnation of ignorance is one of
the characteristics of the Holy Qur'an.
As He has called science and
knowledge as "Life", and ignorance as
"Death".

Especially God Almighty has
commanded reason and contemplation
in the creation of man and advises
everyone to study the nation’s history,
customs, and habits and in fact various
sciences and technologies to benefit
from them for his true happiness, and
the result of these studies will be the
happiness of this world and the
hereafter.

In this regard, there are always
people who swim against the flow of
the divine river, and not only are they
in falsehood, but they also insist on
their falsehood And they become an
obstacle and a deterrent for the people
of truth with their false reasons and in
their imagination they want to have a
scientific statement in this regard by
presenting seemingly logical doubts.
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The necessity of choosing this issue is
clear since in arguing with the enemy,
one should use convincing logical
reasons and obvious arguments derived
from the "Qur'an and Sunnah” and try
to persuade them. Answering doubts
about Islamic issues has a long history
that includes from the beginning of
Islam until now. And on the other hand,
the first skeptic is Satan himself, who
mentioned the doubt of gender and its
incompatibility with divine command
namely Sajdah and attributed the first
dubious analogy to himself. The Prophet
(PBUH) mentioned various arguments
from God Almighty about those who
doubted the verses of the Qur'an.

In later periods, the problem of
skepticism and the response to them
during development, took on a special
color and smell so that suspicions were
categorized and the type of suspicions
were determined. And this issue is a
special process in the present age due
to its sensitivity and it demands some
experienced people who  know
suspicion in that field.
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Background: For about 50 years, there has been a lot
of controversy about the place where the Ark of
Prophet Noah (PBUH) landed. In all these matters, the
point is whether the location is the landing site of the
Prophet Noah's ark (PBUH) or not? Objective: To
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the place of dispute. Results: In examining the
narrations, it can be said that according to the time of
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early historians and geographers over a wide area
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Introduction

"Judy" is one of the Qur'anic words that
is unknown and vague in the minds of
most people. God Almighty says:

“And it was said: O earth! Swallow thy
water and, O sky! be cleared of clouds!
And the water was made to subside.
And the commandment was fulfilled. And
it (the ship) came to rest upon (the mount)
Al-Judi and it was said: A far removal for
wrongdoing folk!” (Had: 44)"

This verse refers to a part of what
happened to Prophet Noah (PBUH) and
his companions. What can be deduced
from the appearance of the verses of
the Qur'an is that this event should not
have been a small and insignificant
event. When God Almighty narrates the
case of Prophet Noah (PBUH), He ends
it with the same verse, and after this,
the Holy Qur'an does not offer a
continuation for it, and this is an
important sign of the end for this holy
Prophet and his companions. The place
of this important ending in the Qur'an is
a place called "Judy". For at least 50
years, more claims, possibilities, and
controversies have been raised and
continue to be made about the location
of Noah's ark than ever before, and
many articles and books have been
written or is going to be written
(Berlitz, 1987; Dale, 2005).

Many documents and films have
been prepared and distributed in mass
media and websites. (Griffin, 1993) -
Special sites are designed only to study
this issue and are updated daily. (Http:
/lwww.noahs ark search.com/book/) In
all these matters, the conversation is
about the question that whether the
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mentioned place is the landing place of
the ark of Prophet Noah (PBUH) or
not? This paper attempts to explore the
possible situations mentioned for this
location so that it can be in order to
express the exact position of it not only
on scientific research, but also with the
centrality of the hadiths and through its
connection with geographical
interpretation.

Background

In this regard, two types of works can
be achieved, works of the past in
interpretive, hadith, geographical and
historical texts, but the works that can
be found in this regard today are partly
related to domestic works and partly
can be found in foreign works. In the
internal works, we can mention an
article entitled "Discovery of Noah's
Ark" by Dr. Biazar Shirazi, who was
one of the first people to write a book
on historical archeology in relation to
places in the Qur'an, and also a book
called the Dictionary of Geographical
Places in the Qur'an, written with the
twenty-year effort of Mr. Mohammad
Hassan Arab, and a collection of
geographical places in the Quran,
which are directly or indirectly named,
have been collected and mentioned. In
both works, Judy's place is mentioned.
But among the works that can be seen
among the other countries on the
subject of the ark of Prophet Noah
(PBUH), there are books and articles
with the following titles:

Berlitz, Charles (1987). The Lost
Ship of Noah,

Dawes, June (2000). Noah's Ark:
Adrift in Dark Waters,

Nissen, Henri (2005). Noah's Ark
Uncovered: An Expedition into the
Ancient Past,

David Balsiger (1995). The
Incredible Discovery of Noah's Ark,



Biannual Journal Quran and Religious Enlightenment, VOI.2, NO.1 113

Sellier, Charles; Wyatt, Ron (1993),
The Discovery of Noah's Ark
(Documentary),

Wilson, lan (2002). Before the
flood.

Despite the many efforts that have
been made in these valuable works, the
difference between them and the work
done in this article includes the
following:

A. The main purpose of most of the
mentioned works is to express a
collection of places mentioned in the
Qur'an and to mention the geographical
boundaries or archeological works
found in them briefly.

B. Research in foreign texts has
been done independently of the
teachings of the Qur'an and hadith, and
finally has paid attention to the Bible,
and therefore the work is based on
scientific discoveries and research,
which is considered an advantage from
a dimension. It is possible, but from
another dimension, it increases the need
for attention and contemplation in the
hadiths and verses of the Quran to
express a definite word, because the
mere attention to scientific research has
caused people to be deviated or have
many differences.

C. In none of the mentioned works,
attention has been paid to the study of
the geographical features of a region
and its effect on the interpretation and
elimination of interpretive and hadith
ambiguities and receiving the necessary
points.

Methodology

In order to find out the exact location of
the Judy area, it is necessary to
examine the existing interpretations as
well as the scientific research
conducted in this regard, and then ask
for any help that is reasonably relevant
and related to this matter. Therefore, in

order to determine the real place of
Judy, based on the hadiths, the article is
followed descriptively and through
citation. Hopefully, by applying the
rules stated by scholars in the field of
hadith (Jamshidi, 2004: 83), we have
been able to understand the purpose.

1. Possible locations of Mount Judy
1-1. Mount Cudi Dayi in Turkey
What led researchers to explore the
mountain, known in Turkish as Cudi
Dayi, was a photograph taken by a
Russian aviator in 1959. It was taken
during a flight (Appendix 1). In 1960,
an archaeological expedition made up
of Dr. George Vandeman, Ilhan
Durupinar and Arthur Branden Berger
studied the area, and after two days,
they said they didn't find anything but
rocks and soil and this place has no
archeological significance. Therefore,
the site was abandoned until, in 1977,
an American archaeologist named Ron
White became interested in exploring
the site. Although he noted the
existence of the site where the ship
landed, it was impossible for any
research because of an accurate view of
the land surface. The discovered object,
on the other hand, was so large and
heavy that it rendered any action sterile
in the first place. An earthquake then
struck the region in Turkey in
December 1978, causing the object's
walls to rise above its perimeter and
make it more prominent (Appendix 2).
Following this earthquake, he, after
much research and help from
archaeologists, geologists and other
historians, identified the highlighted
object as the remains of the ark of
Prophet Noah (PBUH). In 1990, he and
Australian Dr. Allen Roberts founded
the Ship Exploration Company and
began exploring the area. In 1987, the
area, known as the "Durupmar site",
officially became a tourist attraction
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place. This area is located 3 km north
of the Iranian border, 16 km southeast
of "Gazarta d'Bet Zabdai”, in the
Turkish province of Agri, and 29 km
south of the great peak of Mount Ararat
(Avci, 2007). (Appendix 3) In addition

to these excavations, other efforts also
led to Judy being considered as the site
of the ark of Noah (PBUH) that was for
the following reasons:

A: Traces of animals on the ship
have been found.

B: The presence of iron parts at
regular intervals in the structure of the
ship that has been approved.

C: The radar scan image of Noah's
ark shows the presence of 72 main
metal beams on each side of the ark.

D: Discovery of fossil rivets with
the presence of 26 researchers in the
wreckage of the ship, which was
confirmed in the analysis of the
composition of this nail, the presence
of alloys of aluminum, titanium and
some other metals.

E: The discovery of several weights
or anchors of the ship, each equipped
with a hole in the top, assured the
archaeologists. The weights were
apparently thrown into the water at
different distances as the ship docked.

F: There is an inscription that is at
least 4,000 years old near the place
where the ship landed. On this
limestone painting, on the left, is a
picture of a mountain range next to a
hill and then a volcanic mountain. To
the right, a boat-shaped image with
eight humans is carved, above the
inscription stone, two birds are flying.
The discovery of this inscription
surprised everyone. In reality, there is
Mount Ararat on the left, a hill next to
it, and the top of a volcanic mountain
next to the hill. (Wyatt, Ran: 43-9.)

It should be noted that these
scientific  documents  were  also
criticized. "Some people do not believe
that the Durupinar site is the site of the
ship, and they are skeptical of this
discovery until the excavation is
complete,” one article said. It is
reasonable to assume that Noah's ark
was completely destroyed after the
flood. However, if buried under floods
or glaciers, it can be preserved by
turning to stone. Unfortunately, drilling
is unlikely to be possible in the future.
Of course, the discovery of Noah's ark
is still going on. (Durupinar site article
from the encyclopedia of creation
science
(http://creationwiki.org/Durup%25C4%
25B1nar_site&prev)

There are other places for the
landing of the ark of Prophet Noah
(PBUH).

1-2. Mount Ararat

From other places known as the landing
place of Noah's ark is the summit of
Mount Ararat, which is about forty
kilometers away from the controversial
place. (http://www.noahs ark)
search.com/resources/mt-ararat/ Ararat
Article Update 2014). The source of
this promise is the Torah. (Genesis 8:
5) (Appendix 4)

The Bible says: "Ararat (accursed) is
a crossroads in central Armenia,
between the Aras River and the Van
and Urmia Seas" (2 Kings 19:37; Isaiah
37:38.) Sometimes the word applies to
the whole country. (Second Book of
Kings 19: 37, Isaiah. 37: 38)
Sometimes the term is applied to all of
that realm (Jeremiah 51:27) and
according to the narrations, Noah's ark
was placed on this mountain. This high
mountain is called "Messis" by the
Armenians and "Agridagh” by the
Turks, meaning the slope, and "Mount
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Noah" by Iranians, and the Europeans
often call it "Ararat" and the Arabs call
it "Judy”, and it has two peaks
connected to the mountains that
continue to the northwest and west, and
this huge mountain has always been of
excellent rank. Its summit is covered
with snow, and there are 17000 feet
above the high sea level, and it is one
of the volcano and one of the last blast
in 1840.(Hawks, 1998: 30) (Appendix
5)

Many scholars have followed the
ark of Noah (PBUH) on this mountain.
The story of Noah's flood and the
salvation of the ark in Ararat has led to
many researches by the followers of the
Abrahamic religions to find the remains
of Noah's ark, especially in the region
of Ararat. In 2007, a team with the
support of the Christian Church found
pieces of wood on the heights of Mount
Ararat in Turkey. Although the search
team claimed that they were 99.9%
certain that they had found Noah's ark,
but the archaeologists have strongly
questioned this claim based on
available scientific evidence.
(Http://www.messagetoeagle.com/insid
emountararatproject.php Noah's Ark on
the Mountain »June, 14 2015).

1-3. Mountains of Zagros, Sabalan,
Suleiman

"Dr. Robert Korniuk, the head of a
research group studying the scriptures,
came to the conclusion that the Ararat
Mountains were very wide in ancient
times and stretched from east to north
of Iran and it connected to the current
Alborz mountain range™ one source
said. For this reason, a group of
archaeologists, geologists, and experts
in the history of religions and scientists,
at the expense of the Base Institute,
began their search in the Alborz
Mountains and finally succeeded at an
altitude of 13,000 feet above sea level

in northwestern Tehran. They identified
a 120-meter object that bears a strong
resemblance to a ship and is consistent
with the biblical descriptions of Noah's
ark. (Sheikh Shoa'i, Masjidi, 2006)

Therefore, it can be seen that
proving the location of the ship is not
only important for the Muslims who
follow the Book of the Qur'an, but also
the followers of other religions have
spent a lot of money to clarify this
place, which shows its great
importance. Therefore, before we want
to comment on these disputes about
these three places, namely Mount Judi
Dagi in Turkey, Ararat in Armenia and
Sabalan in Iran, research should be
done on the Quran and related
narrations so that we can achieve a
better result than what has happened in
the world.

2. The meaning of the word "'Judy"
in the Qur'an

In verse 44 of Surah Hud, the location
of the ark of Prophet Noah (PBUH) has
been mentioned as Judy. First, it is
necessary to explain the meaning of this
word in the Quran. To make it clear,
what kind of land does Judy mean? Is it
a mountain or a plain? Therefore, before
any discussion or speech, the type of
this place must first be clarified from the
perspective of the Qur'an.

2-1. Judy is a name for a mountain:
If we want to know what the word
"Judy' means in the Qur'an, it is
better to examine the verse in which
this word is used, i.e. verse 44 of
Surah Hud and the verses around it.

These verses are as follows:

“(Thus it was) till, when Our
commandment came to pass and the
oven gushed forth water, We said:
Load therein two of every kind, a pair
(the male and female), and thy
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household, save him against whom the
word hath gone forth already, and those
who believe. And but a few were they
who believed with him. And he said:
Embark therein! In the name of Allah
be its course and its mooring. Lo! my
Lord is Forgiving, Merciful. And it
sailed with them amid waves like
mountains, and Noah cried unto his son
- and he was standing aloof - O my
son! Come ride with us, and be not
with the disbelievers. He said: | shall
betake me to some mountain that will
save me from the water. (Noah) said:

This day there is none that saveth
from the commandment of Allah save
him on whom He hath had mercy. And
the wave came in between them, so he
was among the drowned. Then it was
said, ‘O earth, swallow your water! O
sky, leave off!” The waters receded; the
edict was carried out, and it settled on
[Mount] Judi. Then it was said, ‘Away
with the wrongdoing lot!” And Noah
cried unto his Lord and said:

My Lord! Lo! my son is of my
household! Surely Thy promise is the
truth and Thou are the Most Just of
Judges. He said:

O Noah! Lo! he is not of thy
household; lo! he is of evil conduct, so
ask not of Me that whereof thou hast no
knowledge. | admonish thee lest thou
be among the ignorant. He said, ‘My
Lord! | seek Your protection lest I
should ask You something of which I
have no knowledge. If You do not
forgive me and have mercy upon me |
shall be among the losers.”*
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2-1-1. The meaning of the verses:

By reflecting on the verses stated here,
or even by examining other verses
related to Prophet Noah (PBUH), it
does not seem to be possible to find a
reference to the type of Judy place and
the maximum content that helps the
reader is that Judy must be a tough
place to be able to stop a ship in one
place. Perhaps the word “istawat” in
the verse “istawat ‘ala al-judi” can
confirm this.

"Istawat” has been considered to
mean straight and stable and it is called
a kind of induction with moderation
(Mustafawi, 2006: 5/338) and here we
can mean the complete position of the
ship without breaking, weakness,
trembling, and anxiety. Of course, the
rationale for this is that despite the
huge flood of the ship, it does not sit in
the desert, which is a lowland area, and
the best obstacle that can stop the ship
from moving is the higher areas, which
are the mountains. Therefore, although
the Qur'an does not explicitly mention
the location of the ship, the rational
meaning used in the verse along with
the meaning of the word "istawa’" can
be a guide to the meaning of Mount
Judi.

2-1-2. The meaning of narrations:

In the narrations in which Judy's name
IS mentioned, less narration can be
found in this field that does not specify
the meaning of Judy and does not
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mention the type of this place. In fact,
although the hadiths mentioned in this
regard refer to different dimensions, but
in each of them, this matter is also
mentioned. Like the following
narration(e.g. see Kulayni, 1407: 2/124
a hadith narrated from Imam Musa
Kazim (AS))L.

2-1-3. Consensus of the commentators:

Apart from the above-mentioned
narrations, which refer to Judy as a
mountain, this matter is also common
among the commentators, and finally,
their difference is in the absolute and
definite nature of this mountain. Some
people refer to Judi in the Quran
absolutely as a Mountain (Tabrasi,
1993: 5/250) and some call it the name
of a certain mountain, and they have
differences in its location. (Tabari,
1977: 12/30)

2-1-4. Judy, a certain mountain:

After further study and reflection on the
verses of the Qur'an, it does not seem
that the statement that considers Judi
absolutely a mountain and every
difficult earth would be true, because
exactly in both verses before verse 44
of Surah Hud, the Almighty God uses
the two words "Jabal" and "Jibal" in
connection with the salvation of the son
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of Prophet Noah (PBUH). If Judi meant
any mountain, there was no reason why
the word "Jabal" should not be used
here and its name should be mentioned,
and God Almighty should have said
here as well: “istawa ‘ala al-jabal” and
not “istawa ‘ala al-judr”.

In addition to the context of the
verses of the Qur'an, whenever the
hadiths related to Judy are examined in
the words of the Infallibles (AS), such
as the narrated narrations, special
features are mentioned for Judy, which
IS not the case in other mountains, and
this could be a reason that Judy was a
name for a certain mountain, not every
mountain and hard ground.

Apart from these two reasons, the
famous saying of the commentators
(Tabari, 1977: 12/30; Abu al-Futih,
1408: 17/354; Tasi, nd: 5/492) is that
Judy is the name of a certain mountain.
Thus, although the words "Jabal” and
"Jibal" are used about 30 times in the
Qurian, only the names of two
mountains are mentioned, one being
"Judy" and the other "Tar".

3. Judy's geographical location

3-1. Mosul is the location of Noah's
Ark (PBUH)

Commentators have mentioned several
places in expressing Judy's position:

A: Mosul, Irag: The commentators
say the narrators of this place are
Dahhak and Ibn Abbas. (Tasi, nd:
5/492).

B: Amed district: Diyarbakir or
Amed is a city in the southeast of
Turkey. The narrator is known as
Zajjaj. (Ibid.: 5/492).

C: A mountain on an island near
Mosul: The narrator is known as
Mujahid and also in another narration



118

Judy in the Qur'an, Judy in Scientific Debates

as Qatadah. (Ibn Kathir, 1419: 4/280)
(The island of Ibn Umar, or in short,
the island (in Turkish: Cizre with
pronunciation of dzizce is a city in the
province of Sirnak in southeastern
Turkey, located on the border between
Turkey and Syria and near the
intersection of three countries, Turkey,
Syria and Iraq (Tabari, 1977: 12/29).

D: A mountain in Saudi Arabia, the
narrator of which is known as Atta.
(Suyuti, 1404: 3/335)

E: Ararat: This promise has no
source among the early commentators
like the above, and wherever the
commentators  (Tabataba’i, 1417:
10/252) have quoted it, according to the
Torah, the journey of Genesis is the
eighth chapter.

In examining the interpretive
opinions of commentators from the
beginning until now, several points can
be observed.

A: There are two categories of
commentators regarding the location of
Judy. One group merely stated the
utterances in this regard (Tasi, nd:
5/492) and the other group referred to a
specific place about the location of
Mount Judi, and its location in Mosul
or near to it. (Qurtubi, 1405: 9/41)

B: In the three quotations of the
early commentators, it is stated that
Judi is a mount close to Diyarbakir, 1bn
Umar Island and Mosul, which are
almost geographically close to each
other. (Appendix 6)

C: Examining the sayings, it is seen
that in the books of commentators,
those who believe in the existence of
Mount Judi in Saudi Arabia are very
few compared to other places, and this
lack of attention of commentators to
this statement is accompanied by the
lack of other evidence from narrations
or books of historians and the
geographers who will be mentioned,

prevent this promise from being taken
seriously. With the above points, it is
appropriate to refer to other sources to
find a more accurate promise.

3-2. The view of narrations:
In the narrations, Judy's position is
expressed in two ways:

A: Once its location has been stated
in the Euphrates of Kufa. In a part of
the narration of Imam Sadiq (AS) it is
stated: “Then the vessel was placed on
Judy, the same Euphrates in Kufa.”
(Kulayni, 1407: 8/281).

B: The second position is expressed
by at least three narrations in Mosul:

-In a narration from Imam Misa
Kazim (AS) who addresses Abi Basir
(Bahrani, 1416: 3/112).

- The second narration is from Imam
Reza (AS) (‘Artsi Huwayzi, 1415:
2/365)°.

- The third narration is from Imam
Misa Kazim (AS) who says: "The ship
was located on Mount Judi, which is a
large mountain in Mosul." (Majlis,
1403: 11/312)

3-2-1. Statement of points:

In reviewing the narrations, it is
necessary to pay attention to the
following points:

A: According to the time of issuance
of the narrations, the narrations of the
second category have been narrated
after the narrations of the first category,
so the hadiths that indicate the meaning
of Judi's place in Mosul can be used to
explain the meaning of "Euphrates of
Kufa".

B: According to early historians,
Mosul was a large area. Mas'udi reads
"Gazarta d'Bet Zabdai" (Old name of
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Ibn Umar Island) from Mosul: Judy is a
Mount in Basuri, and Ibn Umar Island
is in Mosul, eight miles from the Tigris,
and there is a ship's camp over this
mountain."(Mas’udi, 1409: 1/4)

C: In the explanation of the first
group of hadiths, it has been suggested
that the meaning of the Euphrates of
Kufa is "Qarib Al-Kufa", which has
been deviated in Tashif. (Majlisi, 1403:
26/298)

Therefore, the meaning of the
Euphrates of Al-Kufa was the same as
Qarib Al-Kufa, which does not seem
logical, because the distance from Kufa
to Mount Judi today is not a distance to
which the word Qarib is true.

D: Some also believe that the word
"Euphrates” in the "Euphrates of Kufa"
includes the land of ancient Babylon,
which was a large area. (“Askart, 2007:
3/122) that this statement seems more
correct.

From the summary of the sayings of
the Infallibles (AS) and the famous
sayings of the commentators, it is clear
that Mosul is a stronger promise for the
location of the ark of Prophet Noah
(PBUH) and the Euphrates of Kufa can
also correspond to Mosul. Therefore,
the promise that considers Judy in
Saudi Arabia cannot be true.

It should be noted that those who
believe in the promise that Mount Judi
corresponds to Ararat, document their
words in the Torah, which states: "And
the water returned from the earth. And
the ship landed on Mount Ararat"
(Genesis 8: 4) Elsewhere it is written:
"And the ark rested on the mountains of
Ararat in the seventh month, on the
seventeenth day.” And because the
highest mountain in Mount Ararat is its
peak, the general belief of the people is
that the peak of Masis is the place of
Noah's ark. (Biazar Shirazi, 2010). But
many researchers do not care about this
theory, and each makes reasons for
their speech.

A. Ararat refers to the Torah as "'the
city of Babylon™, not the mountains
of Ararat in Armenia:

The Bible states that "Ararat" is a
Hebrew word derived from the
Akkadian origin of "Urartu". The
Akkadian word "Urartu™ consists of
two parts; "Ur", which means city, like
"Jerusalem”, which means the city of
Salam, "Orkeldanian”, which means the
city of the Chaldeans, and "Orbil" or
the city of Bat Baal. "Arto" or "Urdu",
which also has several meanings, is a
name for the Euphrates River and the
old name of the city of Babylon.
According to what has been said, the
word "Urartu” in the Akkadian
language was the city of Euphrates, the
city of Babylon. What confirms this
theory is the Aramaic translation of the
Hebrew Torah in the time of Christ
(PBUH) which is known to the Jews
today as the "translation of Euclid".
There he translated the word "Ararat"
into "Qardo™ and "Qardoon™ and Torah
took the same in Syriac.

The scientists of Ashur period say
that "Qardo" is a name given to the
land of Babylon around 1500 BC from
the Keshinha (who ruled in Babylon
nearly four hundred years ago.)
Therefore, the mountains of Ararat in
the Torah are the same as the
mountains of Babylon. (‘Askari, 2007:
3/122)

B. The literal similarity of "Ararat™
to "Urartu'':

Until the fifth century, Armenians in
Armenia did not know a mountain
called Judy, and from that century on,
perhaps due to the mistake of the Torah
translators who translated mount
"Akrad" as Mount Ararat, such an idea
was found for Armenian scholars.
Since the Assyrians gave the mountains
north and south of Lake Van the name
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Ararat or Urartu, may this idea is
justified. (Khazayeli, 1992: 281).

C. The fame of ""Judy"":

Another reason for rejecting Mount
Ararat as the location of Noah's Ark
(PBUH) is the fame of Mount Judi.
Arthur Jeffrey says: "The narration that
Qardu was Noah's ark, not Mount
Ararat, is an ancient Mesopotamian
narrative, undoubtedly dating back to
an ancient Babylonian story. This
Jewish narration later reached the
Christians, and from them to the
Mandaeans and the Arabs. (Jeffrey,
2007: 175)

D. Landing on Judy:
According to the meaning of the final
part of verse 44 of Surah Hud, which
says: (sl e wimd o, “istawd”
means complete establishment
(Mustafawi, nd: 5/338) in the form that
surrounds something and encompasses
it. The ironic meaning of the verse is
that Judy is not as high as those who
believe in Ararat, Noah's ark is landed
on the high peak of Masis, which is
17000 feet high, and Judy's mountain
was not more than a hill or a mound
that the ark, with all its greatness,
surrounds and  encompasses it.
(Hosseini Hamedani, 2001: 8/413.)
Results: By stating the above points,
we can say that in addition to the
reasons from the point of view of
narrations and commentators that
Mount Judi is in the Mosul region, we
also have reasons that the summit of
Mount Ararat or even the Alborz
Mountains cannot be the same Judy
mentioned in the Qur’an.(Farshid
Khamoushi, 2008)

(http:/[forum.hammihan.com/post12
63713-84) (Appendix 7)

4. Judy's position

"Judy" is known to geographers as a
mountain, its name is mentioned among
the cities and villages as the location of
the ark of Prophet Noah (PBUH). The
author of Ahsan al-Tagasum, while
introducing the land of Aqur and the
city of Samanin, says: "Noah’s Ark sat on
Judy's mountain there, and his Riders
made the town of Samanin, and remained
there. (Muqaddasi, 1982: 1/191).

"lbn Battuta while introducing the
island of Ibn Umar says: "As we
entered the city, the tall mountain of
Judy, mentioned in the Qur’an, and the
Ark on it, caught our eye."(Ibn Battuta,
1997: 1/290)

In other geographical works, Judi is
usually introduced as a mountain and in
a specific place. (Humayri, 1938: 181;
Ibn Hawgqal, 1984: 1/229) In the book
of Mu‘jam al-Baladan, it is written:
"Judy is the name of the mountain on
which ark landed in the story of Noah's
flood. It is seven miles from this
mountain to lbn Umar Island.
Monastery Judi was built on the top of
this mountain, which is said to have
survived from the time of Noah. It has
not been renovated yet." (Hamawi,
2004: 2/433) (Appendix 8)

Elsewnhere the location of this area is
more accurately stated: "Mount Judy is
a mountain that is continued from south
to north for about three days. And its
height should be half a day. And this is
a green mountain, and there is a lot of
oak in it. And this is a mountain on the
island of Ibn Umar, on the east on the
Tigris above Mosul. And it is well
known that the ark of Noah (PBUH)
landed on this mountain that "and stand
on Al-Judi." The village of Samanin is
close to Mount Judi; and it is said that
when Noah (PBUH) got out of the ark,
he established a village there and eighty
people were with him. Because of this
position, it was called Samanin. (Hafiz
Ebru, 1996: 1/188.) (Appendix 9)
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CONCLUSION

God Almighty has left the landing
place of the ark of Prophet Noah
(PBUH), which is called Judy in the
Quran. After clarifying the exact
location of this place by identifying the
existing works and features of this area,
we can interpret and explain the verses
of the Quran and the reason for the
importance of this place in terms of the
Qur'an is examined. In the narrations,
Judy's position is expressed in two
ways: once its position is stated in the
Euphrates of Kufa and the second
position is expressed by at least three
narrations in Mosul. According to the
quoted narratives, we can say that due
to the time of the issuance of the
narratives, and the fact that the
narrations of the second category have
been narrated after the narrations of the
first category, the hadiths that state the
meaning of Judi's place in Mosul, can
be used to explain the meaning of the
"Euphrates of Kufa". In addition,
Mosul has been referred to as a large
area by early historians. As Mas’udi
reads "Gazarta d'Bet Zabdai" (Old
names of lbn Umar Island) belonging
to Mosul and believes that the ship's
base is still on this mountain.
Therefore, from summarizing the
words of the Infallibles (AS) and the
famous sayings of the commentators, it
is clear that Mosul is a stronger
promise for the location of the ark of
Prophet Noah (PBUH) and the
Euphrates of Kufa can also be in
accordance with Mosul, so the promise
that knows Judy in Turkey is stronger
and Saudi Arabia and Ararat are
rejected.

1. aerial photo of the ship
(http:/AMmnwwv.arkdiscovery.com/napart1.htm).

2. photos of Ron White in Noah's
Ark National Park after the earthquake
and the walls of the ark became clearer

(http://wyattmuseum.com/discovering/
noahs-ark).

3.  Durupmnar sites in 2007
(http://wyattmuseum.com/discovering/
noahs-ark).

4. The location of Masis peak from
the mountains of Ararat. Prepared by
Google Earth.

5. large Ararat (right) and small
Avrarat (left) (5137 meters)
(http://noandish.com/fa/news/934).

6. locations of three areas of Mosul,
Diyarbakir, Ibn Umar Island, prepared
by Google Earth.

7. Urartian border archeological
maps (red) based on research by Dr.
Paul Zimansky.

(http://www.noahsarksearch.com/ara
rat.htm).

8. more accurate locations of Judy
and Ibn Umar Island (provided by
google.earth).

9. Approximate location of Judy and
its distance from the mountain peak
(prepared by google.earth).
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Abstract

In the foundations of religious epistemology,
the school of segregation on reason using is one
of the sources of knowledge that presents a
different image from the common images. The
lack of clear logic in presenting opinions by the
school of segregationists makes their views
ambiguous. In the present article, first, the
epistemological foundations of the segregation
view are presented, which are: tools of
knowledge, sources of knowledge, and the
criterion of accuracy and correctness of
cognition. Then, the claim of the believers in
the school of segregation is that the intellect in
the philosophical sense is not one of the tools
of examined knowledge. According to this
claim, the only role that man has in creating
knowledge is the unequivocal acceptance of
revelatory teachings. Hence, the concept
intended by the segregationists about reason
does not have the necessary conviction. The
current article aims to prove that there must be
a common criterion for distinguishing right
from wrong. Therefore, by abandoning the
tools of reason, a correct understanding of the
revelation taught can’t be achieved. Religious
knowledge is the product of the measurement
and interaction of both intellectual knowledge
and narrative knowledge. Also the view of the
school of segregation in this issue has been
criticized and examined using an intra-religious
and a critical-analytical method.

Keywords: Segregation school, Reason (as a
source of knowledge), Revelation (as a source
of knowledge), Knowledge.
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Introduction

There are various ways and means of
acquiring knowledge, each, will lead to
a different knowledge from the other.
The view of most segregationists in
presenting the intellectual model and its
epistemological method is that they
have distanced themselves from
idiomatic wisdom and abandoned the
philosophical policy. Their efforts are
not only focused on the negation of
philosophical reason but also try to
show the interpretation of philosophy
from reason contrary to the meaning of
the Holy Qur’an, narration, and even
custom (Morvarid, 1998: 8). Hence, in
the religious epistemological
foundations of segregation view, the
image presented by wisdom is different
from the common image. Because the
companions of segregation believe in
the existence of an independent being
that is attached to the material existence
of the soul to make it a learned. Such a
view deviates from the common
concept of "reason” in the terminology
of religious texts. This claim has no
room for doubt and dialogue. Anyone
with a brief knowledge of Qur’anic
studies or referring to the Quran
realizes that religion must be
understood  through reason and
research. Reason has also
acknowledged revelation. But
segregationists refer to reason in
another sense. According to them, the
intellect is the transcendent light that is
not of the human soul. Therefore,
gaining knowledge in them requires
another tool and method. So, believers
in the view of segregation suffer from
exclusivism in the acquisition of
knowledge.  The  monopoly  of
knowledge in one tool does not include
comprehensive and complete
knowledge. The present article first
examines the theories of segregation

view  on the epistemological
foundations in a problem-oriented and
critical-analytical ~ manner.  Then,
according to the assumptions and
principles obtained, by presenting
strong reasons, criticizes and examines
the claim of segregation view.
The two main questions include:

1. Is it possible to have
comprehensive and complete
knowledge by monopolizing

knowledge in an epistemological tool?

2. Is it possible to deny and
criticize the claim of abandoning
reason and correct understanding of
revelation  taught according to
epistemological principles?

Answering the above questions, from
the point of view of segregationists,
depends on the analysis of the speech of
this school on the epistemological
foundations negatively or positively. The
present article examines and critiques the
views of the segregationists, especially
Mirza Mehdi Isfahani.

1.Epistemological foundations of the
school of segregation

1-1. Knowledge tools

Human consciousness of the outside
world, objects, history, beliefs, and in
short, what is called science and
knowledge, can be obtained in four
ways: senses, authentic narration,
conduct, and intellect. The human
senses are divided into two categories,
external and esoteric. The external
senses include 5 senses of taste, sight,
hearing, smell, and taste. The esoteric
senses also contain knowledge about
the human soul, actions, interactions,
and states. The human senses give him
many cognitions, but they also have
limitations: these senses have access
only to the appearance of objects and
their sensory properties; have time and
space limitations; they belong only to
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matters that are in the realm of the
human senses. And, of course, they
have no judgment on transcendental
matters.

Much of our knowledge comes from
being informed by others or our
testimony. News or testimony refers to
quoting the words or writings of others.
For example, our information about the
height of Damavand and Himalayas,
the birthday of the Prophet (PBUH),
the Mongol invasion, the conguest of
Mecca, Einstein's theory of relativity,
and most of the knowledge related to
geography, history, literature, and
others, is obtained through news by
others. News narration is divided into
two categories, religious and non-
religious. Religious narration is the
result of expressing the words and
phrases of the Infallibles (AS), which is
one of the important sources in various
religions, including Islam. Most of the
Islamic jurisprudence system has been
obtained through religious narration.

Another tool of knowledge is
mystical journey and behavior, as a
result of which intuitions and
revelations occur for human beings.
Intuition means receiving reality as it is
and without the mediation of concepts.
There is no error in mystical
revelations. Because concepts are
understood realistically and without
mediation. Of course, a person can
make a mistake in interpreting and
reporting it through sentences and
propositions. Usually, this category of
intuitive and mystical knowledge
requires austerity and is not available to
the general public. The most
fundamental human perceptions are
obtained through reason; because the
senses are limited to time and place and
are dedicated to personal affairs and the
effects of objects. The quotation is also
the transmitter (not the producer) of

knowledge. Also, mystical intuition is
not possible for everyone. The most
important functions of the Reason are:

- Making general concepts: The

intellect makes general concepts into
sensory  concepts. The intellect
achieves general concepts through
abstraction or generalization, which are
discussed in the books of logic.

- Verdict: The difference between a
proposition and some words together is
that in a proposition, there is a verdict
between the subject and the predicate.
This task is the responsibility of the
intellect.

- Argument and inference: From the
combination of at least two theorems,
an argument is obtained. The most
important  function of reason is
reasoning, which is used to add new
cases to human  epistemology
(Khosropanah, 2013: 123-124).

Proponents of the view of
segregation, consider "senses" to be
invalid among the means and ways of
acquiring knowledge, including the
senses, intellect, transference, and
conduct. In his view, "philosophical
reason" is completely rejected. Some of
them accept "conduct” and others
consider it invalid. They also pay
enough attention to "quotation” to
understand revelation. Hence, believers
in the segregation view, considering the
realm of each of the means of
cognition, recognize narration as the
only means of acquiring knowledge.
They do not value philosophical reason
as a tool of knowledge. To clarify the
discussion, it is necessary to examine
the epistemological sources that are
presented below:

1-2. Cognitive Resources

From the perspective of
epistemologists, sources of knowledge
and cognition have been wused in
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different meanings: for example, the
causes of the emergence of knowledge
(Jawadi Amuli, 1390: 320 and 92),
belonging to knowledge
(Hosseinzadeh, 2007: 12). Here, the
ways and means of acquiring
knowledge are considered as the cause
of the origin of knowledge.

There are four fundamental sources
for understanding in the first stages of
thought:

1. Rational source,

2. Revelation source,

3. Experimental source,

and 4. Intuitive source.

From the point of view of the
Companions of Segregationists, the
Qur'an and hadiths have a special value
in discovering knowledge. But they
believe that the knowledge of ordinary
people  does not reach the
understanding of the Qur'an and
Muslims need the Ahl-al-Bayt to
understand the Qur'an. In their view,
the language of the Qur'an is the code
language and the addressees of the
Qur'an are only the Ahl-al-Bayt. So our
understanding of the Qur'an is invalid.
For this reason, among the
segregationists, contemplation has no
place in the verses of the Qur'an, and in
interpretation, they pay more attention
to interpretive narrations (Qur’anic
researches, 1997: 9 and 10; refer to
Ayat al-Ageed (Commentary lessons
by Seyyedan)). Therefore, in their
view, the Qur'anic meaning is valid if a
narration confirms it. The criterion for
the validity of the Qur'an is narrations.
Because in their view, the addressees of
the Qur'an are only the Ahl al-Bayt
(as), and what we understand from the
appearance of the Qur'an may be
different from the understanding of its
true addressees. Therefore, according to
the school of segregation, the Holy
Qur’an is completely removed from

epistemological sources and its validity
will be only in the shadow of narration.

Also, according to the school of
segregation, the tool of "sense" in
acquiring knowledge is worthless. In
fact, according to him, human findings
and revelatory teachings should not be
combined to discover the truth.

The approach of the sectarians to the
tools of "discovery and intuition” and
the journey to acquire knowledge is of
two types: For example, Mirza Isfahani
documents many of his claims to
intuition (Isfahani, 1999: Chapter 16:
321-325). Due to this view of Mirza,
Allameh Tabataba’i, in a reference to
the profession of Mirza and some of his
students, considers it "the result of the
path of Sufism and the Akhbaris"
(Tabataba’i, 1417: 5/262). Ayatollah
Khamenei  considers it "Semi-
theological-Semi-mystical™ (Khamenei,
1986: 27). There is a second look at
people like the late Agha Sheikh
Mujtaba Qazwini. He had no mystical
background. Intuition  is  very
insignificant, especially among new
segregationists. Their emphasis is on
referring to verses and hadiths and they
consider the method of Sufism to be
invalid (Seyyedan, 1939: 18 and 11-10;
Vakili, 2014: 123-125).

The tool of reason and the source of
reason can be mentioned as the other
sources of knowledge and
understanding. In the intellectual model
and epistemological method of the
general segregationists, the intellect is
insignificant.  Also, they  have
abandoned the philosophical policy.
Moreover, in the range of theorizing,
they have fallen into the eclecticism of
Akhbarism and Ash'arism. Is reason an
instrument and source of knowledge in
the view of segregationists?

In that view, it is emphasized that
"Intellect™ (in its philosophical sense) is
not a tool and source of knowledge.
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1-3.  Accuracy and correctness
criteria for cognition

According to that view, to examine the
correctness of cognition, especially the
source of reason, if another concept and
meaning contrary to its philosophical
concept are taken from reason, "reason"
is one of the sources of knowledge and
is the exclusive source of knowledge. It
has "innate authority" and is always
infallible intrinsic authority for a reason
and the knowledge that arises from it
eliminates questions and whys. What
deserves the title of ™authority and
proof" is the knowledge derived from
this "intellect”. As in the verses of the
Qur'an and the noble narrations, the
meaning of argument and proof is the
same "knowledge and intellect” whose
source of truth is the same (Ershadinia,
1997: 31-32) It should be mentioned
that rationalism is accepted by
segregationists. But their meaning is
different from philosophy's
understanding of reason. Therefore, it
must be explained that the rationalism
they accept conflicts with the policy of
Akhbarism and also philosophy.

Akhbarism rightly denies reason.
They deny the same meaning of reason
according to which the fundamentalists
have considered reason as one of the
four arguments (Morvarid, 1998: 100).
As for the intellect, what the
Akhbarions deny is that the intellect is
not in the true sense of the law.
Akhbarions' perception of the reason is
another concept. They think that reason
means what they have understood.
While they are deluded. What they
deny, from the point of view of the
school of segregation, is acceptable to
the extent that it does not lead to the
absolute negation of reason. Therefore,
the controversy of the school of
segregation with the Akhbaris is
basically that the Akhbaris generally

reject the absolute of reason (according
to the meaning that this view offers for
it). Otherwise, if the Akhbaris deny
reason in its philosophical sense, it will
have the approval and support of the
view of segregation. In the view of the
school of segregation, to deny
Akhbarfs, it is recommended to refer to
the interpretations of the Holy Qur’an
and the narrations related to the dignity
of reason. We certainly gave the Book
to Moses, but differences arose therein:
had it not been that a word had gone
forth before from thy Lord, the matter
would have been decided between
them, but they are in suspicious doubt
concerning it (12:110).

Segregationists have not only
focused on the negation of
philosophical reason, but also tried to
show the interpretation of philosophy
from reason, contrary to the meaning of
the Holy Qur’an and narration and even
custom (Morvarid, 1998: 80).

Segregationists believe that
philosophers' view of reason is that:
reason is the soul with its four levels
(Ibid. 11)

They believe that the four levels of
reason cannot be denied. But what is
important is that the truth of reason,
with  which the rationales are
understood, and the truth of science,
with which information is received
(and which the Book and Sunnah call
proof and needs) are alien to all this. In
the view of the school of segregation,
the intellect is neither one of the
powers of the soul nor forms the truth
of man (ibid. 11).

Therefore, the philosophical concept
of reason, that is, the perceptual force
of man with which generalities are
understood, has nothing to do with its
meaning in verses and hadiths. From
the segregationists' point of view, the
intellect is a "Transcendent Light".
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“The truth of the mind by which the
sensible is perceived and the reality of
the science by which the information is
perceived ... is the transcendent Light.”
(Morvarid, 1998: 33). The truth of
reason, with which reason is perceived,
and the truth of science, with which
information is perceived, is the
transcendent  light. There is a
remarkable point about the reason that
is accepted by segregationists: They
believe that no creature is abstract from
matter. So, their soul is also material.
On the other hand, existing intellect
and science are enlightened and
abstract. Therefore, the soul and the
intellect are contradictory and not in
harmony with each other. Since the
soul is material and the intellect is
enlightened, the soul becomes rational
(and becomes a scientist) when it
reaches that enlightened truth. That is,
an attribute is created in the soul which
is called conscience (Ibid. 240). In the
view of the school of segregation, the
words "conscience™ and "property” are
keywords that are widely used in the
discussion of epistemology and
ontology. Therefore, without
understanding those, one should not
expect to understand and solve the
problems (Ershadinia, 2007: 38).
Therefore, the characteristics of reason
in the view of the school of segregation
should be examined to clarify their
approach to the method of acquiring
knowledge.

1-4. Lectures of the school of
segregation from reason

- The true essence of reason and
science is the same. Their difference is
related to their belongings. If it belongs
to science, inherent goodness, and
ugliness, it is called intellect (Isfahani,
2017: 5; Morvarid, 1998: 26).

- They are considered as
independent external facts (Halab1, Nd:
Al4; Qazwini, 1991: 1/57).

- Their truth is immaterial and
luminous. Among creatures, only they
are like that (Morvarid, 1998: 30).

- Their inherent status is discovery
and emergence, and the emergence of
other objects is through them (Isfahani,
1438: 7; Morvarid, 1998: 15; Tehrani,
1995: 49; Qazwini, 1991: J 1/58;
Isfahani, 2017: 109)

- They have inherent authority.
Therefore, they are always following
reality (Qazwini, 1991: 1/59).

- They are simple and uncomplicated
facts (Morvarid, 1998: 30).

- These facts are contrary to reason,
information, and concepts (Tehrani,
1995: 49; Qazwini, 1998: 1/57).

- These facts contradict the human
soul and body (Qazwini, 1998: 1/60).

- These facts can’t be defined and
described to anything else, except
through effects or conscience (Isfahani,
2017: 4)

According to the above issues, it can
be understood that the school of
segregationists considers the union of
the wise, the intellect, and the rational
as invalid. It also distinguishes between
the intellect and the soul (Halabi, Nd A:
4). The soul truth and naming and its
four levels as "science or reason™ are
just terms (Morvarid, 1998: 15).
Therefore, the truth of science and
reason corresponds to what the book
and tradition call reason (Qazwini,
1991: J 1/60)

Therefore, according to the believers
in the school of segregation, the
philosophers' understanding of reason
leads to the disappearance and
cancellation of the revelation and the
persuasion of the argument for God. It
also convinces the physical
resurrection. Moreover, according to
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this view, there is no reason to consider
reason as specific to the perception of
universals. But also the dignity of the
reason is the perception of details. The
basis of this statement is narrations
similar to this narration which have
been included in the description of
reason: “By reason, truth is known to
God, which reason acknowledges and
reason denies the liar” (Morvarid,
1998: 24).

2. Drawbacks:

- The segregationists have presented a
different image for reason than the
common one.

- From their perspective, Knowledge
is divided into two inseparable
categories: human knowledge and
divine knowledge, each of which is in
the other width.

- Philosophy and mysticism are
considered useless in the field of
religious knowledge due to arbitrary
interpretations of religious texts and
unjustified application of religion.

- Knowledge is reminder and
reminder, not learning and acquisition.
Acquire is neither effective nor useful,
but a hindrance at any level and scale.

- Acquiring knowledge is "God-
centered.” Human beings have no role
in creating knowledge. Teaching and
learning and the prophets are all only
involved as reminders.

- Faith and submission take
precedence over awareness and
cognition. Therefore, the only role of
man in creating knowledge is his
voluntary submission.

3. Analyzing the view of the school of
segregation regarding the acquisition
of knowledge

According to segregationists, human
knowledge is different from the basis of
divine knowledge. According to them,

human knowledge is derived from
conceptual or present sciences. Also,
the basis of divine sciences and
knowledge is based on "Reminder". On
the other hand, they completely deny
the nature of human and divine
knowledge and  consider them
contradictory. Considering the above, it
becomes clear to what extent one can
speak of the relationship between
reason and revelation in this view.

3-1. The first drawback: presenting a
different image of reason

In the critique of the segregationists'
epistemological point of view, their
views on reason must be taken into
account. Because the image they
present of the reason is different from
the common image.

1. They consider the use of reason
by philosophers to be extreme.
Likewise, non-reference to reason by
the Akhbarions is considered a waste.
From a philosophical point of view, the
reason is one of the levels of "soul".
But in the view of the school of
segregation, the reason is contrary to
the truth of the soul. In their view, the
intellect and the soul are contradictory,
because the intellect is abstract light
and the soul is material and dark. This
view has been misunderstood in the
concept of "Intellect".

They do not consider "intellect” in
its usual meaning. They consider their
way of thinking different from the
superficialities and the Akhbarions.
Throughout history, different conflicts
and interpretations of reason, between
different thinkers (theologians,
philosophers and mystics, Akhbarions
and principled), have not been
following the concept of Shari'a of
reason. The reason for this notion is the
common word reason in religious texts.
It sometimes refers to immaterial
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beings (angels) and sometimes to the
perceptual power of human intellect.
This view merely considers reason to
mean an external being that, along with
the soul, causes human perception and
does not consider it applicable to
angels. (Ershadinia, 2007, 104). The
segregationists’ view of "Reason" is
both at odds with that of other thinkers
and odds with religion. The reason is as
follows:

2. First, it is not correct for
philosophers to confine reason to the
concept of the power of understanding
generalities and one of the four
perceptual levels of the soul. The word
reason in philosophical culture is a
word that refers to the common
denominator of multiple meanings.
Lack of consideration of these
meanings has weakened the opinion of
segregationists in this regard.

Second, the characteristics that this
view enumerates for reason indicate an
unusual interpretation of religious texts
and the inconsistency of this claim with
the content of religion. The fact that the
independent intellect is attached to the
material soul to make it knowledgeable
is a deviation from the common
concept of  "intellect® in the
terminology of religious texts.

These attributes in religious texts are
for beings who are called angels
according to the Shari'a and intellect
according to the philosophy. These
beings are the mediators of grace
between the divine world and the
natural world. But the segregationists’
conception is that these attributes are
for a being who is outside of human
existence and is attached to man only to
become knowledgeable.

Third: It is not clear why the
segregationists 'interpretation of the
word reason should be correct, but the
philosophers' interpretation is wrong?

And why do they claim that reason in
philosophical terms contradicts verses
and hadiths?

It should be noted that the texts cited
to prove the special meaning of reason
by segregationists are accepted by
them. Because the divine philosophers,
inspired by these texts, such as: "The
first creation of God is the intellect”,
they have attributed the same role of
mediation of grace to these beings in
the scene. And in the scene of science,
the same beings are considered to be
the mediators of divine grace. Quotes
such as "Indeed, the intellect in the
heart is like a lamp in the middle of the
house™ are the attributes of such beings.
But  the segregationists have
fragmented the narrations and cited
only some of its sentences. The
segregationists have eliminated the
mediation of the grace of these beings
and considered them as the meaning of
their desired intellect, which, by
attaching to the material truth of the
soul, causes human perception. In any
case, such an interpretation is
inconsistent with the text of the
narrations.

3. Some of the attacks of this view
on philosophy are due to the
misunderstanding of the divine
philosophers' meaning of "science and
reason”. For example, reason alone is
not limited to understanding general
cases. But the understanding of details
is also done by the intellect.
(Ershadinia, 2007, 109-111)

4. Undoubtedly, all verses and
narrations are messages that call the
intellect to listen and obey. It is
expected that humans, as wise beings,
will respond to those messages. Such
ability must exist in a human before
revelation, so mankind could receive
the message. Does that revelation or
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reason need to be proven? What does
"intellect” mean?

If reason does not mean perceptual
ability embedded in human beings,
does it mean abstract and error-free
transcendental ability? What about
humans who encounter revelation in
the beginning? If all human beings
have intellect from birth, then why do
some human beings, having intellect,
deny revelation?

Hence, the meaning of reason is the
ability of general understanding that
deals with various rational arguments
and has its logic. Otherwise, if all
human beings, their intellect, conforms
to the definition of segregationists, that
is, the same intellect, has come down
from above and caused them to become
wise. So, what is the need for the
revelatory messages of the prophets?
The problem, on the other hand, is that
segregationists do not consider the
benefit of such a reason to be universal.
They believe that primitive and novice
human beings are deprived of this kind
of intellect and only educated and
gifted people have knowledge and
faith. But even such a claim does not
correspond to reality. Because which
religious text indicates the allocation of
reason to a specific group to understand
the revelation and address them?
(Ershadinia, 2007: 111-112).

5. The concordance of the
segregationist claim with reality has
come close to transformation. They do
not consider knowledge to be a
contribution to philosophical reason. So
how can one benefit from the
arguments of the Qur'an, which deals
with proof in the form of analogy, and
gain knowledge? It is unlikely that the
closure of reason and rational
knowledge was issued by a serious
speaker. It is more like a play on words
and entertainment than reality. Which

rational or religious principle is
compatible with ruling on the pretext that
human beings do not deserve to not
appear and remain in the rank of
animals? If the door to faith is open, then
why is the door to the knowledge of God
closed? Indeed, religion must be
understood through reason and research.
6. Those who have interpreted the
verses of the Qur'an with the help of
philosophy and mysticism and have
benefited from the achievements of
their definite intellect and heart in
inference have all acted on the basis
that revelation has considered the
intellect as an esoteric argument.
Reason confirms revelation. The
intellect gains truth with the help of
revelation. Is it possible to deny this
process under the pretext of
interpretation?! (Ibid: 115-116)

The second drawback: Lack of
intervention in creating knowledge
From the point of view of segregation,
nothing is involved in the creation of
knowledge. Neither obedience helps
nor does sin hinder. Because
knowledge is the creation of God and
no one has a role in it. Even the
Prophet, as a teacher, has not the
slightest role in knowledge. Absolute
divine providence grants mercy to
whomever He wills. Grace may also
reach sinful servants. If possible, the
righteous will be withheld. The
absolute authority of God requires such
a thing (Morvarid, 1998: 43). Such a
claim is in clear contradiction with
other segregationists’ views. Including:
1. Gaining knowledge has stages.
Among them is the denial of the
spiritual veil and the removal of
obstacles. The transgression of the
acquired and present sciences and the
negation of philosophy and mysticism
have been done on this basis. Because
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they have been considered as a spiritual
veil and a barrier to knowledge. So you
have to regain your position and
remove the obstacles. Obstacle means
creating the right environment and
talent for knowledge. This statement
contradicts the purely God-centered
position that even God gives
knowledge and knowledge to the
disobedient and that there is no need
for obedience and self-improvement.

2. Another thing that contradicts
it, is that in such a view deep
knowledge is fully attainable and the
impossibility  of  attaining  deep
knowledge is false. But is acquiring
this knowledge universal? The answer
is no. Such kind of knowledge is a
degree of perfection that is only for the
pure. Those who attain intuition
through self-improvement and
purification can also attain such a
degree of perfection. (Ibid., 69)

Why is divine grace not withheld
from the disobedient, but this kind of
perfect knowledge is not available to
all? Do humans need to try and act on
their own? Why, in some cases, nothing
is obstructive and effective, but in other
cases, there is the opposite, and the
grace of knowledge must pass through
a special channel to descend to the
potential field?

3. Another thing that contradicts
this view is the involvement of
obedience and rebellion in the rise and
fall of all beings.

All the differences in the worlds of
bodies, from the first initial changes in
water to the last changes that cannot be
counted, are all due to differences
resulting from obedience and rebellion.
Thus, through worship, the degrees of
perfection increase. Also, insofar as it
is God's will, he might rebel in the
perceptions of loss and destruction.
(Ibid. 164)

4. Is not divine grace prevailing in
this regard? Does benevolence depend
on the degree of obedience and
rebellion?! Another issue related to the
internal incompatibility of theories in
this view is the different stance on the
necessity of the resurrection of the
prophets with this position. In that
article, it is said that since simple
knowledge is the lowest level of
knowledge and cannot achieve the
purpose of creation, prophets must be
sent to combine the knowledge. (lbid.,
100)

But in this matter, there is no need to
shut down knowledge to transgress the
rational sciences, philosophy,
mysticism, and to argue with the
corrupt consequences of this opinion.
Human beings have not only received
simple knowledge but even if they
remain dumb like animals, they have
been bestowed with the best of divine
mercy and grace. Because they have
been saved from the consequences of
torment and duty (Ershadinia, 2007:
107-108).

According to this view, all science
and knowledge is transmitted directly,
from the outside. Moreover, no
correspondence between the human
soul and science is necessary. Although
the soul is material and dark, it is not in
conflict with abstract and enlightened
knowledge. However, how can it be
justified that information has an export
uprising against the soul?! (Morvarid,
1998: 42)

This  view considers logical
certainties to arise from darkness and
ignorance. It also denies "reasoning"
and "logic." Therefore, this view is
derived from one of the following two
methods: or those who believe in it, use
other argumentative forms to prove
their claims; Or they have obtained
information that is not accessible to
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others by receiving it directly from the
source of knowledge and the "light of
the heavens and the earth.” That is very
thought-provoking!

The third Drawback: Alienation
Alienation is a sign of the segregation
of philosophical sciences from divine
and Islamic sciences. The geographical
field of the origin and growth of
philosophy is separate from the field of
the origin of Islam. It is thought that the
introduction of these sciences among
Muslims is rooted in political motives
(diverting people's attention from the
Ahl al-Bayt) and has no scientific
benefit. Therefore, knowledge is not
obtained from these sciences.

However, the role of rulers and
personal interests in translating
philosophical principles cannot be
denied. But it must be said that if
someone abuses, it will not cause the
transmission of defects and bad
motivation. Theology is a set of
rational arguments that result in the
proof of the obstacle and the proof of
monotheism and other principles of
belief. These principles are first proved
by reason. Then, based on their proof,
the details of the book and tradition are
proved. Using theology does not mean
completing religion, nor does it mean
abandoning it. Philosophical principles
and rules are a tool for the optimal use
of religion and knowledge. Of course,
the philosophical thoughts and methods
of Islamic philosophers are closer to the
method of the Imams than all
theological schools (Ershadinia, 2007:
118-117).

4. Examining and evaluating the
epistemological perspective of the
school of segregation
4-1. Limiting the use of knowledge
and cognition tools

According to the tools of knowledge
and cognition (i.e., the senses, authentic
narration, conduct and intellect), the

segregationists are exclusive in the
source and tools of human knowledge.
In other words, the claim of being
limited to reason or revelation and not
needing another source is an extreme
claim that draws human attention to
one source of knowledge and deprives
it of another source of knowledge.
Segregationists consider "narration™ as
a source of knowledge. Therefore, the
companions consider the separation of
knowledge acquisition from one source
(narration) as valid.

Assessment

Given the claims of this view, it can be
concluded that their view on the monopoly
of the use of knowledge acquisition
tools is not acceptable because:

1.The monopoly of knowledge, in an
epistemological tool, does not include
comprehensive and complete
knowledge.

2.Ignoring other means of acquiring
knowledge will lead to the closure of
knowledge.

3.Not paying attention to other
means of acquiring knowledge, that is,
ignoring the cases that are the cause of
the emergence of knowledge, either
confirm it or are the basis of
knowledge.

4.In this regard, it will be useful to
recall the inherent goodness and
ugliness of actions. Reason necessarily
dictates that some actions are
inherently good and some actions are
inherently bad. That is why the deniers
of the heavenly religions judge whether
actions are good or bad. On the other
hand, if the goodness and ugliness of
reason are eliminated, the goodness and
ugliness of the Shari'a will also be
eliminated, because if the rational
ruling is eliminated, the lie that is
spread by the Shari’a will not be ugly.
If the good and ugliness of things are
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not inherent, then Sharia and religion
will not be proven. (Sobhani, 2003: 88)

5.Recalling the verses of the Qur'an
and narrations regarding the
authenticity of the intellect in
evaluating segregationists:  “Indeed
Allah enjoins justice and kindness, and
generosity towards relatives, and He
forbids indecency, wrongdoing, and
aggression. He advises you, so that you
may take admonition (16:90)”.

In the above verse, two things are
mentioned that make clear the error of
the segregationists' view of reason. The
first is that the same deeds that are
known to all and justice and goodness,
or evil and disgusting, are subject to
divine command and prohibition.
Secondly, it is mentioned in the verse
that enjoining justice and benevolence
and forbidding evil is a reminder, not
an instruction because man understands
them based on his intellect.

6. Failure to provide a convincing
and reasoned reason for the accepted
meaning of the intellect:
Segregationists consider the intellect to
be an abstract and enlightened truth that
is contrary to the soul and the body. In
evaluating this view, it can be said that:
according to the levels of intellect
(monstrous, queen, actual, used, active
and holy), the human species ends up at
the limit of used intellect and reaches
its peak. The soul has the talent to
accept the impulses of the active
intellect only. The holy intellect is the
highest level of intellect. Not all people
reach this level. The segregationists
believe that the "levels of reason"
accepted by philosophers cannot be
considered for human reason. That is
the four stages of intellect, from the
monster to the used. On the other hand,
they believe that the intellect is an
abstract and enlightened truth. If they
say that we do not mean any of the

intellects accepted by philosophers,
then what do they mean by reason? At
the heart of their words can be inferred
that they mean the intellect, the holy
intellect. However, their words do not
say so. The holy intellect is not separate
from man and his soul. Holy intellect is
the highest level of intellect, which is
for those for whom such power is
created due to the purity of soul and
heart. In any case, it must be said that
"intellect" is the essence that creates the
ability of understanding humans.
Therefore, it cannot be ignored.
Because it is the prelude to receiving
the divine message. So, it cannot be
separated from revelation. Thus, the
view of the segregationists is violated.

4-2. Epistemological valuation
Another important point in examining
the views of the school of segregation
IS epistemic evaluation. That Iis,
evaluating the truth and conformity of
their views from an epistemological
point of view. Segregationists divide
knowledge into pure and mixed
knowledge without providing a reason
(Hakimi, 1996: 48). The criterion for
the truthfulness of knowledge and
conformity with reality is that reason
should be set aside (Islami, 1999: 144-
146). This means that pure knowledge
is knowledge in which reason is
useless. The criterion of sincerity in
segregationists is that reason is useless
in pure knowledge.

Assessment

1. In the epistemological evaluation of
the segregationists' point of view, it can
be said that since they eliminate the
intellect in acquiring knowledge, so
they cannot provide us with definite,
definite, general, and revelatory
knowledge.
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2. Pure revelation cannot be
achieved by abandoning reason.

3. Word of Revelation; The Qur'an
is the most honest words.” and who is
more truthful in speech than Allah?
(4:87)” To wunderstand the divine
message, the existence of intellect is
essential. Because the existence of such
a perception in human beings proves to
us the validity of the Shari‘a. If rational
propositions are not proven, then the
Shari'a will not be proven. So, if the
intellect has no authority, then the
Shari‘a also has no authority. Because
the authority of the intellect is inherent
and it is not necessary to obtain its
authority from another source.

4. Other arguments are understood
through reason. Imami scholars and
theologians believe that the goodness
and ugliness of things are inherent.
Because if goodness and ugliness are
not inherent, then Sharia and religion
will not be proven.

5. Leaving aside reason, in the
epistemological evaluation of
segregated opinions, it is not possible
to make a correct evaluation of pure
and impure knowledge as well as
definite knowledge. Therefore, their
vote will not be accepted. Because if
rational thinking and reasoning are
invalid in discovering the truth, then
there are no common criteria for
distinguishing right from wrong.

6. The acquisition of knowledge is
achieved by the simultaneous use of all
valid sources of knowledge. Reason
and narration can only together
represent  the  propositions  and
teachings of Islam as well as the
religious authority of the Abrahamic
religion. Religious knowledge is the
product of the measurement and
interaction  of  both intellectual
knowledge and narrative knowledge.

4-3. Acquisition of knowledge
According to the segregationists, the
acquisition of knowledge is only
through "reminders and reminders".
Gaining and opinion are by no means
effective and useful, but they hinder the
acquisition of knowledge. Also, human
beings have no role in such regard. The
human being's role in gaining
knowledge is restricted to their
voluntary submission. In addition, in
the view of segregationists, knowledge
is divided into two inseparable
categories: human knowledge and
divine knowledge.

Assessment

Segregationists, especially Mirza Mehdi
Esfahani, rule out the role of man in
acquiring knowledge. They know human
knowledge as opposed to divine
knowledge. In a way, they make a
general contrast between divine and
human knowledge. Their view is not
acceptable. Because the result of this
view is the closure of the acquisition of
science. While the verses of the Qur'an
call for learning science, and human
knowledge is in line with divine
knowledge, not its opposites. Because the
divine knowledge must be understood
with this human understanding.

Presenting a different image of
"intellect" (self-based religious intellect)
The image of reason presented by the
segregationists is not the usual meaning
of reason. They believe that outside of
religion, they do not need reason. It is
also believed that the intellect means an
external being that, along with the soul,
causes human perception. They do not
consider reason to apply to angels.
Segregationists do not consider any of
the meanings given by philosophers
about the reason.
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Assessment

1.They do not offer a clear argument
and description that the intellect is an
external being and, along with the soul,
causes human perception. It is not clear
whether this external being is
constantly with the human soul or not?
Also, is there an external being for
every human being or not, is there a
general external being for all human
beings? Therefore, such a view is
ambiguous and does not have the
necessary conviction.

2. The segregationists' approach to
self-founded religious reason must be
examined. In a highly extremist
approach, Mirza Mehdi Esfahani
considers "Intellect” meaning "thinking
and acquired science” to be generally
invalid in discovering the truth. New
segregationists believe that intellect is
of two types: intrinsic (innate) and non-
intrinsic (non-innate) intellect.
According to him, in knowing the truth,
the former is valuable and the latter is
invalid. But in Hakimi's view, the
rational reason (obvious argument) is
both forms of the argument are the first
form and the material of certain and
obvious preconditions is without the
need for proof (Hakimi, 2001: 41). It
should be mentioned that the concepts
presented by Hakimi, are not religious.
Any interpretation of the obvious
argument means accepting the authority
of reason in religious matters. The
segregationists speak of "reason itself
being the foundation of religion”
(Hakimi, 2001: 9) and claim that they
do not need reason outside of religion.
In fact, with such claim, they are
similar to Hanbali and ZahirTyah.

3. The segregationists of the third
period, including Mr. Hakimi, place
great emphasis on the fallibility of
reason. One has to ask, where did they
get to the fallibility of reason? The

answer to this question indicates that
they used reason itself to judge reason.
Closing the mind because of its
fallibility is like closing our eyes
completely because of a visual error!
Just as we do not order the closure of
the senses because of such errors, so it
is with reason. If the intellect makes a
mistake, it realizes that itself and
corrects it, and it is the so-called
corrector.

The reason is the counterpart of
narration, not the counterpart of
revelation. According to the correct
view in Islam, if the intellect (whether
experimental or scientific intellect or
abstract or philosophical intellect)
presents a reasoned and reasoned
verdict, along with narration, it is
considered as one of  the
epistemological sources of religion. In
other words, reason is the counterpart
of narration, not the revelation (Jawadi
Amuli, 2007: 34). It is a big mistake to
contrast scientific reason or
philosophical reason with religion.
Because the intellect and narration that
give certain and clear knowledge have
the same validity in Islam, and both are
the epistemological wings of the
religion. It should be noted that the
intellectual and narrative sciences are
both associated with errors and
mistakes. While divine revelation is
free from error (Ibid.: 35). So according
to the correct and moderate view, the
intellect, along with narration, are both
sources of knowledge of religion and
tools for understanding revelation
(Arab Salehi, 2014: 313).

CONCLUSION
Acquisition of knowledge will be
achieved through various

epistemological tools (intellect, sense,
revelation, intuition). In the religious
epistemological foundations of the
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school of segregation, the image
presented by reason is different from
the common image. In the view of the
school of segregation, reason is
contrary to the truth of the soul. The
contradiction between reason and the
soul is based on the idea that the
intellect is immaterial light and the soul
is material and dark. This claim of
segregationists has led them to have a
vague view of reason. Hence, in some
cases, philosophers have objected to the
view of reason because they have not
understood the philosophers' concept of
reason. On the other hand, the
contradiction between the claims of
segregationists about epistemology has
led to their views not being strong and
reasoned. Not paying attention to the
intellect means not paying attention to
the epistemological tool that plays a
role in the emergence of knowledge or
confirms it, or is its cause. In fact, the
acquisition of knowledge is a
multifaceted  truth,  which  the
segregationists have summarized in
only one dimension. Paying attention to
one dimension and neglecting the other
dimensions does not lead to a real
result.

References

The Holy Qur’an

Esfahani, Mirza Mehdi (1999). Abwab
al-Huda. with the Introduction by Hassan
Jamshidi's. research and commentary by
Hossein Mufid. Tehran: Munir Cultural
Center.

Isfahani, Mirza Mehdi (2017). Ma‘aref
al-Qur’an. Qom: Ahl al-Bayt (as) Institute
of Education.

Isfahani, Mirza Mehdi (1438). The
Qur’an and Furqan in the face of the
miracle (Miracle letter). Qom: Ahl al-Bayt
Education Institute.

Ershadinia, Mohammad Reza (2007).
From Maaref School to Hojjatieh

Association and Segregation School. Qom:
Book Garden.

Ershadinia, Mohammad Reza (2010).
Pure wisdom. Qom: Book Garden.

Islami, Hassan; (2008). The Dream of
Sincerity. Qom: Book Garden.

Tehrani, Mirza Javad; (1995). Mizan al-
Mutallib. with the biography of the author.
by Ali Akbar Elahi Khorasani. Qom: In the
right way institute.

Jawadi Amuli, Abdullah (1390).
Epistemology in the Qur'an. Qom: Isra”
Publishing.

Jawadi Amuli, Abdullah (2007). the
status of reason in religious knowledge.
Research by: Ahmad Va’ezi. Qom: Isra’.

Hosseinzadeh, = Mohammad  (2007).
Exploring the depths of epistemology. sources
of knowledge. Qom: Imam Khomeini
Educational-Research Institute.

Halabi, Sheikh Mahmoud (Nd). Al-
Tawhid Wal-Adl. Mashhad: Documents
Center of Astan Quds Razavi.

Halabi, Sheikh Mahmoud (Nd).
Lectures. Mashhad: Astan Quds Razavi
Center.

Hakimi, Mohammad Reza (1996).
School of Segregation. Tehran; Islamic
Culture Publishing Office.

Hakimi, Mohammad Reza and a group
of writers (2015). Reviver of Khorasan
Islamic School. Tehran: Afagh.

Hakimi, Mohammad Reza (2001).
Physical resurrection in transcendent
wisdom. Qom: Our reason.

Khosrow Panah, Abdolhossein (2013).
Islamic  Anthropology. Qom: Ma‘aref
Publishing Office.

Khamenei, Seyyed Ali (1986). a report
on the historical background and current
situation of the seminary of Mashhad.
Mashhad: World Congress of Hazrat Reza
(AS).

Seydan, Seyyed Ja‘far  (1939).
Cognition rate. Mashhad: Toos.

Sobhani Tabrizi, Ja‘far (1383). Culture
of Islamic beliefs and religions. Qom:
Imam Sadiq (AS) Institute.

Sobhani Tabrizi, Ja‘far (1425). Essays
and Articles. Qom: Al-Imam Al-Sadiq
Institute



140 Epistemological Presuppositions of the School of Segregation

Tabatabai, Sayyid Muhammad Hussein
(1417). Al-Mizan Fi Tafsir Al-Qur’an.
Volume 5. Tehran: Islamic Publishing.

Arab  Salehi, Mohammad (2014).
Modern Isolation Currents. Collection of
Acrticles on Current Isolation and Critique
of Modern Isolation. Tehran: Islamic
Culture and Thought Research Institute
Publications.

Qazwini, Sheikh Mujtaba (1991). Bayan al-
Furgan. Volume 1. Mashhad: Nd.

Qazwini, Sheikh Mojtaba (1371).
Bayan al-Furgan. Volume 2. Tehran:
Islamic Library.

Qazwini, Sheikh Mujtaba (1373).
Bayan al-Furgan. Volume 3. Tehran:
Islamic Education Society.

Qazwini Khorasani, Sheikh Mujtaba
and Rahimian Ferdowsi, Mohammad Ali
(2003). Qur’anic theology. Qom: Our
reason.

Morvarid, Hassan Ali (1998). Cautions
about principle and repetition. Volume 4.
Mashhad: Islamic Research Foundation.

Vakili, Mohammad Hassan (2014).
History and Critique of the School of
Segregation. Tehran: Young Thought
Center Publication.



Biannual Journal Quran and Religious Enlightenment
VOI. 2, NO.1, Spring and Summer 2021
pp. 141-164
Sanad and Rijal Study of the Sanads of the Commentary Attributed

to Imam “Askar1 (AS) up to Sheikh Sadiq

G900 Gunw B (£) S s5wus ud plol &) 0 gunio g Sbi! (I 5 9 i (ot (v y 90
DOR: 20.1001.1.27174476.2021.2.1.10.5
Received: 2021/07/19
Accepted: 2021/10/12

Kazem Ostadi’

Abstract

The commentary attributed to Imam Hassan
‘Askart (AS) is one of the narrative
commentaries with about 379 narrations; which
is unique in its kind with nearly one hundred
late manuscripts. This work, apart from the
indifference of cataloguers and translators to it,
is controversial in various aspects, such as:
"date of authorship, attribution of the book to
the author, sanads and content of the book".
One of these problems, which needs to be
considered, is the review of the sanads of this
book; both in terms of examining the form of
sanads in manuscripts, and in terms of
examining the narrators of sanads, in terms of
omission and rijalt translation. In the present
study, while introducing five types of sanads of
this commentary and also the rijali study of the
narrators of the sanads of this commentary up
to Sheikh Sadigq, it was found that this work,
which most likely belongs to Nasir Atrash and
is from Zaidi heritage, has about two hundred
years old; Also, in the rijali study of ten
narrators of its sanads up to Sheikh Sadigq, it
was found that apart from the Irsal of these
sanads, most of the narrators of this work are
"unknown or weak". It also seems that Sheikh
Sadiq did not have this book, at least in its
current form.
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Introduction

The commentary book attributed to
Imam Hassan ‘Askari (AS) is one of
the narrative Imami commentaries; in
which there are no morphological,
syntactic and rhetorical issues, and less
attention has been paid to the
circumstances of the revelation of
verses. In this commentary, some
verses have been interpreted and most
of the interpretations are about the
miracles of the Prophet (PBUH) and
the Imams of Shiite. The text of the
commentary includes only until the end
of verse 282 of Surah Al-Bagarah; and
about 379 narrations are numbered in it
(‘AskarT, 1409: Index and
Introduction). This commentary is very
full of copies compared to similar
books; so that it has nearly one hundred
manuscripts (see: Derayati, 2012: Entry
of the commentary of Imam °Askar);
which is unique in its kind. In the
meantime, it is necessary to know two
points about this book: an indifference
of cataloguers and translators to this
interpretation; as well as the
controversial nature of the book, both
of which are explained below.

A.ldentifying the commentary in
indexes and translations
Nothing was found in earlier sources,
such as Barqi’ Rijal (280 AH), the
index of Najjasht (450 AH), Kashsht’
Rijal, Tust’ Rijal, and the index of Tiist
(d. 460 AH); unless Ibn al-Ghada‘irt
(450 AH) in his Rijal, under the title
"Muhammad ibn al-Qasim” paid
attention to interpretation and wrote:
“Muhammad ibn al-Qasim, the
commentator, al-Astarabadi. He was
quoted by Abu Ja‘far Ibn Babiwayh.
He is weak and liar. A commentary was
quoted from him, in which two
unknown men are reported: one is
known as Yisuf ibn Muhammad ibn

Ziyad, and the other is Ali ibn Yasar,
both quoted from their fathers, from
Abu al-Hassan al-Thalith (AS); This
commentary was fabricated from Sahl
al-Dibaji, from his father with some
narrations from these  unknown
people.” (Ibn Ghada’iri, 1422: 98)*

Also, under the works of sheikh
Sadiiq, Najjasht pointed out two works
of commentary, Tafsir al-Qur’an and a
summary of Tafsir al-Qur’an (Najjashi,
1407: 391-2); they may be related to
the interpretation attributed to Imam
Hassan ‘Askari (AS), or they may be
basically the same. Ibn Shahr Ashiib (d.
588 AH) in Ma‘alim al-Ulama does not
mention the commentary of Imam
Hassan ‘Askari (AS) and Abu Ja‘far al-
Mar’ashi. It seems that if the book
Tafsir of Imam Hassan ‘Askari (AS)
and Al-Ihtijaj with the available sanads
from Abu Ja'far was in Ibn Shahr
Ashiib, he would have included the
name of Abu Ja'far Al-Husseini Al-
Mar’asht as the main narrator of these
two books in Ma‘alim al-Ulama, as he
has mentioned the commentary of
Imam Ali Al-Hadi ‘Askari (AS) from
Al-Hassan Ibn Khalid Barqi (d. 254
AH) (Ibn Shahr Ashib, nd: 34). Also,
although there are similar topics in the
books "Mutashabih al-Qur’an",
"Mathalib al-Nawasib" and "Manaqib"
with commentaries attributed to Imam
Hassan ‘Askari (AS), but there are only
a few quotations of commentaries only
in Manaqib (Ibn Shahr Ashiib, 2000:
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2/300, 313 and 329); it is necessary to
check whether it is an appendix to
Manaqib, or whether it is from Ibn
Shahr Ashiib? Also, the name of Abu
Ja‘far al-Mar’ashi, as the main narrator
of the book of Tafsir and also as the
master of the hypothetical master of 1bn
Shahr Ashiib, does not appear in his
works. Only at the beginning of
Manaqib’, where Ibn Shahr Ashib
mentions the sanads and methods of his
book; twice there are names that are
synonymous with the name of Abu
Ja‘far al-Husseini. (Ibn Shahr Ashib,
nd: 1/10 and 11) In Muntajab al-Din
Razi (d. 600 AH) and Rijal Ibn Dawad
(d. 707 AH), I did not find anything
about the interpretation of Imam
‘Askarm1 (AS). Although Razi has
named more than twenty members of
the Mar’ashi family in al-Fihrist (see:
Muntajab al-Din, 1987: full text); but
he did not mention Abu Ja'far
Mar’ashi. Allameh Hilli (d. 726 AH) in
the summary of the sayings, has paid
attention to the commentary attributed
to Imam ‘Askart (AS) and has quoted
its initial sanads; and Ibn Ghada‘irT has
brought the same opinion about the
subject of the book (Hilli, 1417 AH:
404). In Manhaj al-Maqal Astarabadi
(1028 AH), Nagd al-Rijal Tafreshi
(1044 AH) and Fawa’id al-Rijal Bahr
al-Ulum (1212 AH), I haven’t found a
report from the book of commentary
attributed to Imam Hassan ‘Askart
(AS), and a name of Abu Ja'far Al-
Husseini Al-Mar’ashi as the main
narrator of the book; except for
criticizing the weakness of the narrator
of the commentary sanads and the
subject matter of this book, which is
quoted from Hilli from Ibn Ghada‘iri.
Qahpant (1011 AH) did not mention
Abu Ja‘far al-Mar’ashi in Majma' al-
Rijal; however, he paid attention to the
commentary attributed to Imam ‘Askart

(AS) and quoted its initial sanads
similar to Allameh Hilli; and he has
also expressed a critique of Hilli about
Ibn Ghada‘irT (Qahpani, 1985: 6/25).

Ardabili (1101 AH) in Jami' al-
Ruwat, we did not find a report from
the commentary book attributed to
Imam Hassan ‘Askart (AS); except for
Hillt 's critique of Ibn Ghada‘irt, who
has been quoted from Astarabadi
(Ardabili, 1403: 2/184). Also, while
mentioning the title "Abu Muhammad
Al-Alawi", he named Abu Ja‘far Mahdi
Ibn Abi Harb Al-Hassani, the narrator
of this book, on the occasion of the
book of Ihtijaj. (Ardabili, 1403: 2/414).

Hurr Amuli (d. 1104 AH) in his
Rijali book, i.e. Amal al-Amal, has
used the text of commentary (Hurr
Amuli, Nd: 1/9) but has not said
anything about it. He has also
mentioned Abu Ja‘far al-Mar’ashi as
the narrator of Ihtijaj, etc. (Hurr Amuli,
Nd: 2/327).

Efendi (d. 1130 AH) in Riyadh al-
Ulama, has also repeated the same
contents of Hurr Amuli (Isfahani
Efendi, 1403: 5/221) and has
mentioned this interpretation twice in
his book (Isfahani Affandi, 1403: 6/6
and 395).

Mamagqani (d. 1351 AH) in Tanqth
al-Maqal, under the title "Al-Hassan
Ibn Zayd Ibn Muhammad" has included
one of the two commentary sanads
attributed to Imam Hassan ‘Askarl
(AS); in this sanad, there is also the
name of "Abi Ja‘far Muhtadi ibn Harith
Al-Husseini Al-Mar’ashi " (Mamagant,
1431: 19/236). Also, under the title of
"Ahmad Al-Tabrisi", he has quoted the
narration of Ibn Shahr Ashiib in
Ma‘alim and Sheikh Hurr Amuli in
Amal Al-Amal; and on this occasion,
he has repeated the name of Mahdi
Mar’ashi (Mamagqgani, 1431: 6/336).

Seyyed Mohsen Amin (d. 1371 AH)
in A'yan al-Shi’a also has no specific
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information about the interpretation of
Imam Hassan ‘Askart (AS);
somewhere, quoting Bihar, he has
mentioned Tafsir (Amin Amuli, 1421:
2/41) and while introducing the
components of Sheikh Jawad Al-
Balaght (d. 1352 AH), he has written:
“A treatise in lie through quoting the
commentary attributed to Imam Hassan
al-‘Askari, and this attribution is not
true.” (Amin ‘Amili, 1421: 4/156)*. He
has also honored Abu Ja‘far Mar’ashi
without the necessary knowledge
(Amin Amuli, 1421: 10/143).

Kho’1 (d. 1413 AH) in Mu‘jam Rijal
al-Hadith, has no report or information
about the commentary attributed to
Imam Hassan ‘Askari (AS); only in the
titte of "Ali ibn Muhammad ibn
Sayyar" regarding the commentary of
Imam ‘Askart (AS) he has commented
as follows: “And it’s clearly proved
that this commentary has been
fabricated. For, as it’s far away of the
scholar’s dignity to right such a book,
so what about Imam!” (Khu’1, 1413:
13/157)?

Also, in the title of "Al-Hasan lbn
Zayd", he wrote: “It has been
mentioned at the beginning of the
commentary attributed to al-’Askarl
(AS)” (Khi'1, 1413: 5/325)°

In some other cases, he has cited the

text of this book (Khi’1, 1413: 9/95;
13/157 and 270; 18/163). Also, the title
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of Abu Ja'far Al-Husseini Al-Mar’ashi
quoted from Sheikh Hurr Amuli
(Kha'1, 1413: 2/164).

B. The authenticity of this

interpretation is controversial
The commentary book attributed to
Imam Hassan ‘Askari (AS) has long
been debated among Shiite scholars
(Ibn Ghada‘ir1, 1422: 98), especially
the late and modern scholars (Khu'1,
1413: 13/157). For example, Allameh
TustarT (d. 1416 AH), apart from the
book Akhbar al-Dakhilah (Shushtari,
nd: 1/152 and 228), in several parts of
Qamis al-Rijal, refers to the subject
matter of the book: “And in the
fabricated book titled as ‘Askart (AS)”
(Shushtart, 1410: 2/467), “A report was
received that the commentary has been
attributed to ‘Askart (AS) in lie”
(Shashtar1, 1410: 10/15), "It's strange
that in the fabricated commentary
attributed to 'Askart (AS)" (ShushtarT,
1410: 7/236), “A commentary has been
reported from Askari (AS) through an
unknown report” (Shashtari, 1410:
8/541), “And this commentary is
unknown completely and has been
attributed to ‘Askari (AS) in lie, as I
proved in my other book Al-Mawdiiat”.
(Shiishtari, 1410: 6/19)°

The controversies of this Shiite book
IS multidimensional and consists of
several layers; that is, it includes both
the date of authorship and the
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attribution of the book to the author, as
well as the sanads and content of the
book (for example, see: all over the
text; Ostadi, 1985 AD: all over the
text).

Problem

Considering the long-standing
controversy over the interpretation
attributed to Imam Hassan ‘Askarl
(AS); this book needs to be examined
from different angles. One of these
dimensions is the examination of the
sanads of this book; which can be done
in several ways: a. examining the form
of sanads in manuscripts. b. Examining
the narrators of sanads in terms of
omission or rijali translation. To
examine: What is the chain of
interpretation sanads? Do this series
also have omitted narrators? What is
the rijali situation of these narrators?

Because the narrators from Sheikh
Sadiiq to Imam Hassan ‘Askari (AS)
have been studied in other sources, in
the present article, only the rijali study
of the narratives of the sanads of this
interpretation up to Sheikh Sadiq will
be considered.

Background

Concerning the commentary attributed
to Imam Hassan ‘Askari (AS), brief
discussions and critical references have
been made in some earlier and later
sources; some of which were
mentioned earlier, and there are some
others too (see: Damad, Shari' Al-
Nejat, 121-188; Balaghi, Ala® Al-
Rahman, 1/49; Tustari, Al-Akhbar Al-
Dakhilah, 1/152-228; Sha’rani, Margin
of Majma’ al-Bayan, 10/580) Also,
there are independent works about this
book: "Ostadi, Reza (1985), a
discussion on the commentary of Imam
Hassan Al-‘Askari (AS), The Light of
Science, No. 13", "Hashemi, Fatemeh

(2006), a review of the authenticity and
validity of the narrations of the
commentary attributed to Imam ‘Askart
(AS), Mashhad: Islamic Research
Foundation" and "Lutfi, Mahdi (2007),
the sanad of interpretation attributed to
Imam Hassan ‘Askar1 (AS), Qur’an and
Hadith Studies, v. 1, no. 1 »; but the
present  study, exclusively, only
examines the series of sanads of this
interpretation up to Sheikh Saduq .

A. Introducing the sanads of Imam
‘Askari (AS) commentary
For this commentary attributed to
Imam ‘AskarT (AS), three or four types
of sanads can be proposed:

1. Sanads on the manuscripts of the
commentary attributed to Imam Hassan
‘Askart (AS); which are of two types.

2. The sanads of this interpretation
are in the book called Al-Ihtijaj.

3. Similar sanad in individual
narrations of other sources; like the
works of Sheikh Sadiq.

4. Possible and exchangeable sands.

1. Sanads in the works of Sheikh
Sadiq

Sheikh Sadiq received about thirty
narrations from an unknown person
named "Muhammad ibn al-Qasim Al-
Astarabadi Al-Mufassir" or
"Muhammad ibn al-Qasim Al-Mufassir
known as Abi Al-Hassan Al-Jurjant
(RA)", probably in his trip to Astarabad
and Jurjan (around 368 BC) with two
intermediaries from "Hassan Ibn Ali",
and has quoted them in some of his
works. These sanads are of two
categories:

One. The sanads of Yusuf and Ali
from their fathers from Al-Hasan ibn Ali.

This group of hadiths includes
similar sanads with some differences
and corrections:
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1. Sanads containing the phrase
"They are from the Imami Shiite", like:
“Haddathana Muhammad ibn al-Qasim
al-Jurjani al-mufassir rahimahullah qala
haddathana Abu Ya'qub Yisuf ibn
Muhammad ibn Zuyad wa Ali ibn
Muhammad ibn Sayyar wa kana min al-
Sht'a al-Imamiyah ‘an abawahyima ‘an
al-Hassan ibn Ali ibn Muhammad.” (Al-
Tawhid, 230; Ma'aniy al-Akhbar, 4).1

2. The largest share of sanads:
“Haddathana Muhammad ibn al-Qasim
Astarabadi al-ma'rGf bi Abi al-Hassan
al-Jurjani al-mufassir radiyallah ‘anhu
qala haddathani Abd Ya'qub Yasuf ibn
Muhammad ibn Ziyad wa Abul Hassan
Ali ibn Muhammad ibn Sayyar ‘an
abawayhima ‘an al-Hassan ibn Ali ibn
Muhammad ibn Ali ibn Musa ibn Ja‘far
ibn Muhammad...” (Ma'ani al-Akhbar,
24, 33, 36, 399; ‘llal al-Shara’l', 2/416;
'Uyiin Akhbar al-Rida, 1/288 and 291).2

The rest, regardless of the repetitive
narrators at the beginning of the sanad, are:

“An abawayhima ‘an al-Hassan ibn
Ali al-‘Askari ‘an abih-i Ali ibn
Muhammad ‘an abih-i Muhammad ibn
Ali (AS) ‘an al-Rida Ali ibn Musa...”
(Uyiin Akhbar al-Rida, 2/12 and 167)°
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“’An abawayhima ‘an al-Hassan ibn
Ali ibn Muhammad ibn Ali al-Rida ‘an
abih-i ‘an jaddih...” (Al-Tawhid: 47)*

“An abawayhima ‘an al-Hassan ibn
Ali ‘an abih-i Ali ibn Muhammad ‘an
abih-i Muhammad ibn Ali ‘an abih-i al-
Rida Ali ibn Musa ‘an abth-i Musa ibn
Ja‘far ‘an abih-i al-Sadiq Ja‘far ibn
Muhammad...” (Uyiin Akhbar al-Rida,
1/266, 300, 301, 305)°

3. Recovered sanads from their fathers:

“Haddathana Muhammad ibn al-
Qasim al-mufassir al-ma'raf bi Abi al-
Hassan al-Jurjani radiyallah ‘anhu qala
haddathana Yusuf ibn Muhammad ibn
Ziyad ‘an abih-i ‘an al-Hassan ibn Ali ’an
abih-i Ali ibn Muhammad ‘an abih-i
Muhammad ibn Ali ‘an abih-l al-Rida Ali
ibn Musa ‘an abih-i Musa ibn Ja‘far ‘an
abih-i al-Sadiq Ja‘far ibn Muhammad...”
(Uydin Akhbar al-Rida, 1/254)”.°

4. In some of the sanads of the
narrations that have been mentioned
before, instead of the name of Sayyar,
"Yasar" or "Sayyad" has been
mentioned (Sadiq, nd: 12/2, Sayyad;
‘Ilal al-Sharayi’, 2/416, Yasar).

Two. Sanads of Ahmad from
Hassan ibn Ali

In the two books of ‘Uyiin and
Ma’ant from Sheikh Sadiig, there are
about seven narrations from
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"Muhammad ibn al-Qasim al-Mufassir"
leading to "Al-Hasan ibn Ali" with
these sanads:

“Haddathana Muhammad ibn al-
Qasim al-mufassir al-Jurjani radiyallah
‘anhu gala haddathana Ahmad ibn al-
Hassan al-Husseini ‘an al-Hassan ibn
Ali al-NasirT ‘an abth-i ‘an Muhammad
ibn Ali ‘an abih-i al-Rida ‘an abih-i
Musa ibn Ja‘far...” (Ma'anty al-
Akhbar, 278, 288)”.1

From the sanads of these narrations,
four narrations in ‘Uytn Akhbar al-
Reza (AS) do not have the title of "Al-
Naseri" following the name of "Hasan
Ibn Ali"; and has come alone. (Sadigq,
nd: 1/274, 297 and 2/52)

Three. A point about Hassan bin Ali
Naseri ‘Askart

Reflecting on the sanads that have
been mentioned, it seems that most
likely, "Hasan ibn Ali" in the sanads of
these narrations does not mean the
eleventh Shiite Imam, that is, Imam
Hassan ‘Askari (AS); rather, the same
"Hasan Ibn Ali Naseri" or "Nasir Kabir
Atriish" who in Zaidi sources, he is
called "the owner of the invitation, the
Great Imam, the Lecturer Imam, the
True Imam", and with a special
interpretation of "the helper for the
right" (Alizadeh, 2016; Rahmati, 2012:
full text); and sometimes he is
mentioned in Zaidiyyah, on the
occasion of his father's title, as "Al-
‘Askari " (Ibn ‘Inaba, 1417: 285); and
because of the similarity of his name
and that of his father, that is, "Ali ibn
Muhammad"”, he has been confused
with the name of Imam Hassan ‘Askari
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(AS); as the mosque built by Atrash in
Amol is also called the mosque of
Imam Hassan ‘Askart .

This possibility is also in line with
the  manuscript sanad of the
commentary attributed to Imam Hassan
‘Askart (AS):

“...kana abtina imamayn wa kanat
al-zaydiyah  hum  al-ghalibin  bi
astarabad wa kana fi imarat al-Hassan
ibn al-‘alawi al-mulagab bi-da’1 ila al-
haq imam al-zaydiyah wa kan kathir al-
isgha’ ilayhim yaqtul al-nasa bi-
si'ayatihim ‘ala anfusina fakharajna bi
ahlina ila hadrat al-imam al-Hassan ibn
Alj ibn Muhammad. ..”

It is also consistent with the status of
one of the children of Hassan ibn Ali
Nasser Kabir, ie. Abu al-Hassan
Ahmad ibn Hassan who was not Zaidi,
but was from the Imamiyyah Shiites

(Ibn Esfandiar, 1987: 273; Amoli,
1969: 108).

Nasser Kabir (304 AH) is the third
Alawite ruler of Tabarestan, with the
original name of Hassan Ibn Ali and
nicknamed Nasser Atrash. He was a
Zaidi (See. ‘Alam al-Huda, 1417: 38),
although some have mistakenly
considered him an Imami. Many
writings and works have been
attributed to him (Ibn Nadim, 1417:
240); among these works is "Tafsir
Kabir" or "Tafsir al-Atrash” (see:
Tehrani, 1408: 4/261).
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2. Sanads in the manuscripts of
Tafsir:

There are three categories of
commentary manuscripts attributed to
Imam ‘Askari (AS); some have one
type of sanad and some have another
type of sanad, and some have both
types of sanad; in part, the narrators are
in common.

The first sanad

In manuscripts B, D, S, P, and; see:
‘AskarT, 1409: 7', (For example, see:
Razavi manuscript No. 11165 with the
date of the 10th century; and Mar’ashi
manuscript No. 11985 of the 11th
century) The same sanads, with a slight
difference and spelling inconsistency,
have been mentioned in Bihar with the
title “And we mention what we saw at
the beginning of the commentary of
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Imam al-‘Askari (AS)” (Majlisi, Nd:
1/70).

The second sanad
In manuscripts A, B, D, T, Q, and; see:
‘Askart, 1409: 82,

3. Sanads in the book Ihtijaj:

In several versions of the book called
Ihtijaj, this sanad is given for the
narrations of commentary attributed to
Imam Hassan ‘Askari (AS) at the
beginning of the book of Ihtijﬁj3.

(As an example see: page 5 of the
manuscript of Ardakan seminary
library number 177 with the date 736
AH).
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In other manuscripts, the same
sanads exist with some slight
differences and spelling contradictions

(for example, see: Mar’ashi version No.
9836 dated 1033 AH)

The same sanads with a slight
difference in ‘Awalt al-La‘alt al-
Aziziyah from Ibn Abi Jumhir (d. 901
AH), with the title "Tabris1 Mufassir"
(Ibn Abi Jumhar, 1403: 16)*;

4.  Possible  replacement and
combination sanads
Ibn al-Ghada‘irT (4™ century) writes on

the title of "Muhammad ibn al-Qasim"
(Ibn al-Ghada irT, 1422: 98)°.

The same thing has been narrated by
Allameh Hilli and others from Ibn
Ghada‘irT (see: Hilli, 1417: 405). There
are several notable points in this regard:
In 1bn al-Ghada‘ir’’s speech, it is
possible that he mentioned two
interpretations on the occasion of an
issue; in other words, he mentioned
both the narrated commentary of
Muhammad ibn Qasim and the narrated
commentary of Sahl ibn Dibaj; and
considered them the same in terms of
"subjectivity." In other words, the
sentence of Ibn Ghada‘irt is as follows:
the interpretation of Astarabadi is the
subject; as is the case with the Dibajt
interpretation; and here, the word
"kama ‘an" has been missed in the
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sentence of Ibn Ghada‘irt; as Allameh
Tustar1 has also pointed out this
possibility of missing (Tustari, 1401:
1/215).

Here it is possible that, for example,
the commentary of Hassan ibn Ali
Atriish has been passed on to the next
generations in two ways:

One. Through Sahl Dibaji (d. 380
AH) from his father (d. 340 AH) from
Atrish (d. 304 AH); this is the existing
interpretation  attributed to Imam
Hassan ‘Askart (AS).

Two. Through Muhammad ibn
Qasim Astarabadi from Yusuf ibn
Ziyad and Ali ibn Sayyar from Hassan
ibn Ali Atrash; a small number of its
narrations have been mentioned by
Sheikh Sadiiq, quoting Muhammad ibn
Qasim al-Mufassir, in some of his
works (for example, see: Al-Tawhid,
230; Ma’ani al-Akhbar, 4).

Therefore, on the other hand, two
possibilities can be considered to
explain this documentation or correct
the sanads:

1. The sanads of Sahl Dibaji have
been destroyed from the beginning of
the old version of Tafsir; in subsequent
copies, they have taken and used the
sanads in the works of Sheikh Saduq,
and have interpreted, written and
copied them instead of the sanad at the
beginning of the copy.

2.According to one of the
commentary sanads attributed to Imam
Hassan ‘Askari (AS) on manuscripts,
Muhammad Daqqaq has quoted the
commentary from Ibn Razi, i.e. Ja'far
Qomi and also Ibn Shadhan Qomi. On
the other hand, Ja‘far Qomi in his
works has mentioned the names of
some of his sheikhs in the series of
sanads, among which we can mention
Sahl Ibn Ahmad Dibaji (Ibn Razi,
1990: "Al-Musalsalat" 108). Also, Ibn
Shadhan Qomi has some narrations



150 Sanad and Rijal Study of the Sanads of the Commentary Attributed...

from Sahl Ibn Ahmad Dibaji; Such as
(see: Karajaki, 1410: 63 and 151).

Therefore, some people may have
changed or corrected the commentary
sanad in their own opinion in copying
the commentary attributed to Imam
Hassan ‘Askari (AS) for reasons such
as Ibn Ghada‘irT's article about Sahl
Dibaji. That is, they have combined the
sanad of Daqgaq by Ja'far Qomi from
Sahl Dibajt with the sanad of Sheikh
Sadig from the commentator
Astarabadi, and the name of Sahl
Dibaji has been removed from this
sanad of Tafsir ‘Askar1. This possibility
is consistent with the status of other
commentary sanads of Shadhan;
because there are no narrators in those
sanads between Seyyed Radi and
Sheikh Sadiq. This fall may be a clue
to the removal of the narrators, and it is
the replacement and composition of
sanads from Sahl Dibaji to Sheikh Sadugq.

The conclusion is that, if there are
any clues about Sahl Dibaji's father's
relationship with Hassan bin Ali Atriish
in Irag; the first possibility will be
supported; and if other manuscripts of
the interpretation are found with
different sanads, the second possibility
IS supported.

B. Sanads of the commentary up to
Sheikh Sadiiq

Apart from the sanads of the narrations
of Sheikh Sadtq from the commentator
Astarabadt in his works, all three other
sanads of the book of commentary
attributed to Imam Hassan ‘Askari
(AS) have two steps: One, the sanads of
narrators up to Sheikh Sadiq; two, the
sanads of the narrators from sheikh
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Sadiig to Imam Hasan ‘Askari (AS);
each of them has their special
significance. In the present text, we will
only consider the sanads of this
interpretation up to the sheikh Sadigq.

1. The importance of addressing
these sanads

Firstly, we need to discuss the
importance of dealing with the sanads
up to Sheikh Sadiuq, whether it is
important to pay attention to these
sanads or these sanads are somehow
ceremonial sanads and the reflection on
their narrators is not important.

In this regard, it is necessary to note
that if the whole available book
attributed to the interpretation referred
to as Imam Hassan ‘Askart (AS), or in
a better word, the commentary of
Atrish was available in the works of
sheikh Sadiiq, the attention to the
narrators of the sanads up to Sheikh
Sadiiq did not have much significance
for the validation of this book; that is,
these sanads were considered somehow
ceremonial; but since there are only 20
narratives and more than 30 narratives
of this interpretation are available in the
works of sheikh Sadiq, it means that
the validity of the sanad is about 350
narratives of the interpretation
attributed to Imam Hasan ‘Askari (AS)
that are related to the validity and status
of the sanads collection up up to Sheikh
Sadiiq. In other words, these narratives
cannot be attached to the validity of
sheikh Sadtq; they may have been fake
or altered and their sanads are
attributed to sheikh Sadiiq intentionally
or unintentionally.

2. Introduction of sanads up to
Sheikh Sadiiq

In order to better pay attention, we
show all the sanads of the narrators up
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to Sheikh Sadiiq on this interpretation,
which we had previously mentioned, in
a table separately from other narrators.

C. Omissions and the time interval
between the manuscripts and the
final narrators

About Irsal in the sanads of the
commentary attributed to Imam Hassan
‘Askar1 (AS), two different approaches
can be adopted, each in turn are very
important.

1.The time interval between the
manuscripts and the narrators

There is a time interval between almost
all manuscripts of earlier works, with
their authors or narrators.

The commentary book attributed to
Imam Hassan ‘Askari (AS) in all three
types of its sanads, has a time interval
between manuscripts and narrators of
sanads; which is mentioned separately:

A. Sanads of interpretation’s
manuscripts

These sanads, as mentioned earlier, are
of two types and both are from an
unknown original narrator. If the
anonymous narrator of Daqqaq sanad
has quoted directly from Muhammad
Daqqaq (d. 425 AH), he probably died
around the year 450 AH; therefore, his
distance with the oldest manuscript of
Tafsir, which is related to the year 808
AH (Derayati, 2011: 661/8) and also
has his sanad, is about 350 years. Also,
if the anonymous narrator of Shadhan
sanad has quoted directly from
Shadhan Ibn Jibril (590 to 600 AH), he
probably died around 620 AH;
therefore, his distance with the oldest
manuscript of Tafsir, which is related
to the year 808 AH and has his sanad,
is about 190 vyears. Therefore, the
manuscripts of the commentary

attributed to Imam “Askari (AS) at their
best in these sanads have a distance of
about two hundred vyears without
sanads from the narrator of the sanads
of the manuscript.

B. Sanads of Interpretation in Ihtijaj

These sanads, which are in the book of
Ihtijaj and are for about forty narrations
of commentary attributed to Imam
‘Askar1 (AS); given that the author of
the book “Ihtijaj” is anonymous; there
are two forms: 1- If the narrator of the
unknown author of Ihtijaj has quoted
the narrations directly from Mahdi
Mar’ashi (539 AH); he probably died in
570 AH; therefore, according to the
oldest manuscript of Ihtijaj which is in
the year 736 AH (see: Ardakan version,
number 177), the time interval between
the date of writing the manuscript and
the narrator of the commentary
narrations is about 170 years. 2- Even if
I consider Abu Mansour Tabrist as the
author of the book of “Ihtija)”,
considering that his life is around the
year 588 AH; the time interval between
the date of writing the manuscript (736
AH) and the narrator of the
commentary narrations is about 150
years. Therefore, about 40 narrations
from the commentary attributed to
Imam ‘Askari (AS) in the manuscript
of Ihtijaj, at their best in these sanads,
have a period of about one hundred and
fifty years without sanads to the
narrator of the sanads.

C. Sanads of interpretation in the
works of Sheikh Sadiiq

Sanads about 27 (20 + 7) narrations of
the commentary attributed to Imam
‘Askart (AS) in the works of Sadiq,
include four titles from the books of
Sadtq: 1- The book of ‘Uytin Akhbar
al-Reza (AS), the oldest historical
version of which is related to 576 AH
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(Derayati, 2011: 23/212) and other
versions have been estimated around
the fourth century, that is, the time of
Sheikh Sadiiq (381 AH); therefore,
according to the fourth-century version,
there is no specific time interval with
the sanads of the commentary
narrations; and according to the
specific version, there are at least about
two hundred years without sanads to
the narrator of the sanads, namely
Sheikh Sadtig. 2- The book “‘Ilal al-
Sharayi”, the oldest version of which
is related to the ninth century (Derayati,
2012: 8/22/35); and the book of
Tawhid, the oldest version of which is
related to the year 951 AH (Derayati,
2012: 9/418); and the book Ma’ant al-
Akhbar, the oldest version of which is
related to the tenth century (Derayati,
2012: 25/30).

Therefore, some of these 27
narrations (regardless of the version of
the 4th century) are about two hundred
years old, and others are about six
hundred years apart from the
undocumented narrator up to the
narrator of the versions sanads i.e.
Sheikh Sadagq.

D. Summarizing the time interval
between the manuscripts and the
narrators

According to the reports mentioned in
the previous three titles, the minimum
time interval from the manuscripts of
the book of commentary to the
narrators of its sanads, as well as some
narrations of commentary in the works
of Sheikh Sadigq, is about two hundred
years; that means they all have old and
long background.

Only if the manuscript of ‘Uyiin
Akhbar al-Reza (AS) with a date of
about the fourth century is correct; this
means that 9 of the narrations of Tafsir

attributed to Imam Hassan ‘Askarl
(AS) in the works of Sadiiq are without
a time interval in terms of manuscript
to the narrator of the narrations, namely
Sheikh Sadugq.

2. Irsal and omissions of narrators in

sanads

The sanads of the narrations of Tafsir
to Sheikh Sadiiq are of three types; two
types of manuscript sanads of the book
of commentary attributed to Imam
‘Askari (AS) and one type of sanads of
about forty narrations in the book
called Ihtijaj. Apart from the initial
Irsal of sanads to anonymous narrators
in the fifth and seventh centuries, these
sanads have a clear and hidden
omissions.

A.Omission in the sanads of Shadhan
Ibn Jibril

There are two hidden omissions in the
manuscripts of Ibn Jibril in the
manuscripts of Tafsir:

1. There is a secret omission
between Abu Ja‘far Mohtadi Mar’ashi
(Mahdi Mar’ashi) and Ja‘far Doristi.
Because according to the life history of
the elders of Abu Abdullah Ja‘far ibn
Muhammad ibn Ahmad Doristi Razi
(458 AH), the birth of Doristi was
probably around 385 AH or before it.
Accordingly, the date of his death is
probably about 470 AH or earlier.
According to this rule, Doristi could
not be Sheikh and Master of Abu Ja'far
Mar’asht;  because, according to
Sam’ani, he was born in 462 AH, and
even if he had started studying and
receiving narration at the age of 15 (i.e.
477 AH), he could not have obtained
narration from Ja'far Doristi directly;
unless, we consider Ja‘far Doristi to be
an old man, who was alive until 477
AH. On the other hand, the name
Doristi is not among the elders
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mentioned by Sam’ani from Abu Ja'far.
Also, in the sources, the name of Abu
Ja‘far Mar’ashi is not among the
students of Doristi; and there are no
other narrations from Shiite sources
quoting them, except this commentary
sanads attributed to Imam Hassan
‘AskarT (AS). Therefore, it is not clear
whether Abu Ja‘far saw Doristi in
person or not. That is, it is necessary to
investigate how was the narration of
Abu Ja‘far's narration from Doristi?

2. There is a hidden omission
between Ja‘far Doristi's father and
Sheikh Sadiiq; because Sheikh Sadiq
died in the year 381 AH, and the time
of death of Ja‘far Doristi's father,
according to the year of Ja‘far’s life in
474 AH, is about 425 to 450 AH. If
Ja‘far Doristi's father wants to narrate
directly from Sheikh Saduq, it is
necessary that he was born at least
around 360 to 365 AH, which will not
be in harmony with Ja‘far Doristi's life;
unless we assume that either Ja‘far
Doristi or his father is an old man.
However, if we correct the sanads
according to the sanads of Muhammad
Daqqaq in manuscripts as well as the
commentary sanads attributed to Imam
‘AskarT (AS) in the book of Ihtijaj, and
add the name of Muhammad ibn
Ahmad Shadhan or Ja'far ibn Ahmad
Qomi between Sheikh Sadiiq and his
father Doristi; the problem of omission
in this part of the sanads will be solved.

B. Omission in the sanads of the
narrations of the book called Ihtijaj

Three hidden omissions can also be
assumed in the sanads of Ihtijaj:

1. If Abu Mansour Tabrisi (lived
around 480 to 580 AH) is the author of
a book called Ihtijaj, there can be no
presumed omission between Tabrist
and Mahdi Mar’ashi; but because Abu
Mansour Tabrist is not the author of the

book called Ihtijaj, and on the other
hand, the year of life of the anonymous
author of the book called Ihtijaj is not
known so the condition of omission is
unknown here too. That is, the author
of Ihtijaj may have quoted about forty
narrations of commentary in a book
called Ihtijaj, at intervals.

2. Between Mahdi Mar’ashi and
Ja'far Doristi, in the sanads of Ihtijaj, it
IS possible to assume the same
omission as the sanads  of
interpretation, which was explained
earlier.

3. In the sanads of Ihtijaj, the name
of Ja‘far Doristi’s father is not
mentioned between Ja‘far Doristi and
Ja‘far ibn Ahmad, according to which
the omission is found; unless we
correct this sanad with the sanads of the
manuscript of the commentary
attributed to Imam ‘AskarT (AS).

C.Omission in the sanads of

Muhammad Daqqaq

Since Muhammad Daqqaq or Raffaq is
unknown and no information can be
found about him in the name of Daqqaq
and Raffaq in the sources, it is not
possible to make an accurate judgment
about the situation between him and the
later narrators before Sheikh Sadiq in
these commentary sanads attributed to
Imam Hassan ‘Askari (AS); of course,
if Muhammad Daqqaq is the son of Ali
Daqqagq, that is, Muhammad ibn Ali ibn
Muhammad ibn Ja‘far ibn al-Daqqaq,
who is the Sheikh of Sheikh Sadiq, the
sanads between Muhammad Daqqaq
and the narrators before Sadiq are
apparently inconsistent.

D. Rijali study of narrators of sanads
up to Sheikh Sadiiq

According to the available and
probable sanads, the total number of
narrators of the commentary sanads,
both in manuscript and in Ihtijaj, is
nine: They are Shadhan Jibril,
Muhammad Sarahanak, Ahmad
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Tabrist, Mahdi Mar’ashi, Ja‘far Doristi,
Muhammad Daqqaq, Ja‘far Qomi,
Muhammad ibn Shadhan and Sahl
Dibaji. On the other hand, the first
narrator who mentions the book of
commentary is unknown; therefore, the
number of narrators whose religious
status needs to be examined is ten;
which are in chronological order:

1. Unknown final narrators

In the existing sanads of manuscripts of
commentary attributed to Imam Hassan
‘Askart (AS), the narrators of "he said"
are not known; that is, the person of the
narrator who says "Shadhan Ibn Jibril
said" and in another sanad, the narrator
of "Muhammad Daqqaq said".
Therefore, the last narrators of the
commentary sanads are anonymous;
and the anonymity of this narrator is a
level lower than the status of "Muhmal*
and "Majhtl". This means that, if the
name of the narrator is known and this
name does not appear in the Rijjali
books, the narrator is considered
Muhmal; and if the name of the
narrator is specified and his name has
not been mentioned in the Rijalt books,
but there is no translation of him, this
narrator is considered Majhtl i.e.
unknown. But even if the name of the
narrator is not specified in a sanad; this
means that the narrator is anonymous;
the state of the invalidity of an
anonymous narrator is much stronger
than the Muhmal and Majhiil narrator.
Also, in the sanad of the book called
Ihtijaj, if the author was Abu Mansour
Tabrisi, the narrator of the hadiths of
the commentaries attributed to Imam
Hassan ‘Askar1 (AS) would have been
specific and usually Abu Mansour
TabrisT; but later it will come that the
book called Ihtijaj is not from TabrisT;
so in this sanad, because the author is
anonymous, so the narrator of the

"hadith” in the commentary sanad in
Ihtijaj is also unknown; and everything
we said above can be said for this
narrator as well. As a result, the final
narrators of all the manuscripts of the
commentary, as well as the manuscripts
of the book called Ihtijaj, are
anonymous.

2. Shadhan Ibn Jibril (d. 590 to 600 AH)
Abu al-Fadl al-Shadhan ibn Jibril ibn
Isma'il ibn Abi Talib al-Qomi has been
apparently a Shiite Imami jurist of the
sixth century. There is no translation or
modification in the earlier rijalt
sources, namely: Ma‘alim al-Ulama Ibn
Shahr Ashab (d. 588 AH), Al-Fihrast
Muntajab al-Din (d. 600 AH), Rijal ibn
Dawid (7th century) and summary of
the sayings of Hilli (d. 726 AH). Only,
his name is mentioned in the author's
way to "Abi Al-Salah Taqi Ibn Najm
al-Din Al-Halabi" in Rijal Ibn Dawad
and also a similar repetition in the
summary of the sayings (see: Ibn
Dawiid, Nd: 27; Hilli, 1417 AH: 455).
Therefore, Shadhan Ibn Jibril is
unknown due to Rijali viewpoint in the
earlier works. There are a few hadiths
from him in the sources of the seventh
century, such as: Al-Mazar Kabir (Ibn
Mashhadi, 1999: 31 and 236), Iman
Abi Talib (Mousavi, 1990: 103, 130,
224, 264, 285, 304, 319 and 361) and
Farhat al-Gharra® (Ibn Tawus, Nd: 50,
99 and 112); there are also more
hadiths in later sources. Four books
have been attributed to him; the two
books "lzahat al-lllah” and "Tuhfat al-
Mu‘allif' are not available. The two
books Al-Fada’il and Al-Rawda, apart
from the fact that their attribution to
Shadhan Ibn Jibril is distorted (for
example, see: Tehrani, Nd: 8/135,
number 507; Bahari Hamedani, 2002:
all over the text) in terms of structure,
form and text of their hadiths, are the



Biannual Journal Quran and Religious Enlightenment, VOI.2, NO.1 155

same; and now it is not clear which of
these two books are original, and which
are written by the other. (For more
information, see: Qomi, 1423; Homo,
1984 AD: all over the text). It seems
that later rijali, such as Sheikh Hurr
Amuli, the author of Riyadh al-'Ulama,
and others, have identified and praised
Shadhan ibn Jibril for these attributive
works without any sensory reason (see:
Hurr Amuli, Nd: 2/130; Isfahani
Afandi, 1403: 3/5). Of course, the view
of some scholars towards him also had
a jurisprudential aspect; like the
opinion of the first martyr on the
occasion of mentioning the book
"lzahat al-Illah fi Ma’refat al-Qiblah"
which said: “Al-Sheikh Abol Fadl
Shadan ibn Jibril al-Qom1 wa huwa min
Ajilla> Foqaha’una” (‘Amili, 1419:
163)*.

In any case, with the search that was
done in these books attributed to
Shadhan Ibn Jibril, no report was found
about "Mahdi Al-Husseini Al-Mar’ashi
(narrator of ‘Askar’’s commentary),
Abu Mansour Ahmad Ibn Ali Tabrisi,
Al-Ihtijaj and also the commentary of
Imam Hassan ‘Askari (AS)". Also,
hadiths and materials from the current
book called Ihtijaj and Interpretation
attributed to Imam Hassan ‘Askarl
(AS) were not found in these two
books; to show the connection between
the scholars and the commentary
attributed to Imam Hassan ‘AskarT (AS).

The conclusion is that, apart from

the fact that there was no translation or
modification in the earlier rijali sources
of Shadhan ibn Jibril and he 1is
unknown:; his connection with the
commentary attributed to ‘Askart (AS)
is also not clear.
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3. Muhammad Ibn Sarahanak

"Muhammad ibn Sarahanak Al-
Husseini Al-Alawi Al-Mar’ashi Al-
Jurjant" is unknown in the books of
Shiite Rijal and translators. Apart from
the manuscript of the commentary
attributed to Imam Hassan ‘Askarl
(AS) which is available with the sanads
of "Muhammad Sarahanak from Abi
Ja‘far Mohtadi ibn Al-Harith Al-
Husseini Al-Mar’ashi "; he is the
narrator of only one narration; which is
mentioned in Farhat al-Gharra® by Ibn
Tawus with the title "An al-Faqih
Muhammad ibn Sarahanak" (see: Ibn
Tawus, 1419: 134).

Of course, he is also the author of
manuscripts of Rijal Tasi; which is
written in the version: "... Al-Sayyid al-
Sharif Muhammad ibn Sarahanak ibn al-
Murtida al-Husseini in the year 533 AH
..."" (See: Ostadi, 2021 AD: early text).

The name and biography of his
father or brother, namely Al-Murtida
ibn Sarahanak (who was also a writer),
is mentioned in the Tabaqat al-
Zaidiyyah al-Kubra on the occasion of
the writing of some manuscripts, such
as Nahj al-Balaghah (Al-Shahari, 1421:
1/348); and his name is mentioned in
some Zaidi sources with the correction
and title "Sarahanak Vashi" or
"Sarahanak Al-Hassani Al-Mar’ashi "
(for example, see: Al-Shahari, 1421.:
3/121, 422). Therefore, according to
Rijali  viewpoint, Muhammad ibn
Sarahanak is  untranslated and
unknown.

4. Abu Mansour Ahmad Tabrist

There is no mention of Abu Mansour
Tabrist and the Book of Ihtijaj in the
early rijali sources and al-Fihrist of the
fifth to eighth centuries, which date
back to the life of Abu Mansour Tabris1
and probably at the time of the writing
of the book called Ihtijaj. The only
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information we have about Ahmad
Tabrisi; there are two lines of his
bibliography that Ibn Shahr Ashiib (488
or 489-588 AH) has mentioned in
Ma‘alim al-'Uma. There is no
information in the later Shiite rijalt and
translation sources other than the two
lines of content in Ma‘alim, as well as a
line of sanads in Ihtijaj and
commentary attributed to Imam Hassan
‘Askart (AS), which came from Abu
Ja‘far Mar’ashi . Only now does he
know that Ibn Shahr Ashib was a
student of Ahmad Tabrisi; also,
considering that Ibn Shahr Ashib has
been in Iraq and the Levant for at least
the last 28 years (see: Pakatchi, 2020:
throughout the text); it seems that
Tabrisi was the master of Ibn Shahr
Ashitib before 560 AH. Therefore,
according to the year of birth of Ibn
Shahr Ashiib and the date of 560 AH,
only we know that the life of Abu
Mansour was around the years 480 to
580 AH. Ibn Shahr Ashiib has written
in Ma‘alim: “Shayht Ahmad ibn Abi
Talib al-Tabris1, lahii kitabu al-Kafi fi
al-Figh Hassan, al-Ihtijaj, Mafakhirat
al-Tayiba, Ta’rikh al-'A’imma (AS),
Fada’il al-Zahra’, Kitab al-Salat)” (Ibn
Shahr Ashiib, nd: 61)".

Now, due to the fact that he did not
mention more information, it is not
clear whether the current book called
Ihtijaj is the same book of Ihtijaj
mentioned in the teachings, or this
work is another book of the same name
that has been attributed to him.
Therefore, it is not clear whether the
name of the book of Ihtijaj, in this
remembrance of Ibn Shahr Ashiib from
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his master, is the current book called
Ihtijaj or not? According to new
research, it has been determined that
the attribution of the current book of
Ihtijaj, which is available to us, to Abu
Mansour Tabrisi, the master of Ibn
Shahr Ashiib, is not clear and well-
reasoned; on the other hand, basically
two books called Ihtijaj and Tafsir
attributed to Imam Hassan ‘Askari
(AS) until the tenth century, were
unknown and inaccessible among
Shiite  scholars  (Ostadi,  2020:
throughout the text). The conclusion is
that "Ahmad Ibn Ali Tabris?" is
unknown to rijali and translation
scholars; and there is no information
about him except in the names of his
books in the sources of Shiite Rijal and
translators.

5. Abu Ja‘far Mahdi Mar’ashi

Mahdi Mar’ashi (d. 539 AH), the
common narrator of the sanads of the
manuscripts of Tafsir and the
manuscripts of the book of Ihtijaj, is an
unknown figure in the books of Shiite
translation. For him, various names or
corrections are included in the sources.
The only translation available from him
is a short translation quoted by Abd al-
Karim Sam’ant (d. 562 AH) from the
words of Mahdi Mar’ashi (Sam’ani,
2003 AD: 12/192). Also, the first
references to him in the Shiite
translation have been made by Ardabili
(d. 1101 AH), and quoting a summary
of the article.

Abu Ja‘far was born in 462 and was
from Dehestan; and the date of his
death is 539 or 540 AH which Sam’ani
and Ibn Hajar have quoted for his birth;
and apparently he died in the city of
Sariyeh  Tabarestan. Sam’ani has
named six people: 1- Isma'il Al-Isma'ili
(477 AH). 2- Hassan Al-Wazir (d. 485
AH). 3- Muhammad Al-Nahavandi (d.
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497 AH). 4- Ahmad Al-Thaqafi (d. 483
AH). 5- Abdul Salam Al-Qazwin1 (d.
488 AH). 6- Al-Hussein Al-Murhaf (d.
509 AH), which Abu Ja‘far has
narrated in various cities for a short
time. Three of them are judges; one is a
minister, one is a mufti and one is an
unknown. According to some narrative
sanads, others can be introduced as
Sheikh or Master Abu Ja‘far; which
may only be Ahmad Khargushi, apart
from the elders named by Sam’ani, to
be a Sheikh of Abu Ja‘far; since he is
also unknown, it is not possible to
analyze him as a sheikh or a master of
Abu Ja‘far. Also, according to some
narrative sanads, it is possible to
consider some disciples for Abu Ja‘far;
such as: 1- Muhammad Sarahanak (d.
533 AH); which is unknown. 2- Abdul
Karim Sam’ani (506 AH); who is his
translator. 3- Abu Mansour TabrisT; for
various reasons, he was not the master
of Abu Ja‘far Mar’ashi (Ostadi, 2020:
Full text) Sam’ani has reported that
Abu Ja'far’s religion was "exaggerated
Shiite"; and has considered him famous
in this tendency (Sam’ani, 2003 AD:
12/192). Given the existence of Ghulat
Nasiriyah in Sam’ani era in Iran, it is
highly probable that he was also a
Nasiriyah of Iran; other evidences also
highlight the state of his religion
(Ostadi, 2020: throughout the text). The
result is that, according to Shiite
scholars, Mahdi Mar’ashi is unknown;
and according to Sam’ani translation,
he was a famous Ghalt; and with other
evidences, he was probably from the
Ghulat of Nasiriyah.

6. Ja‘far Doristi

Abu Abdullah Ja‘far ibn Muhammad
ibn Ahmad Doristi is one of the Shiite
narrators; no information is available
on his birth or death. According to the
life history of his Mashayakh, his birth

was probably around 385 AH or earlier.
Accordingly, the date of his death is
probably around 470 AH or earlier.
Apparently he was a contemporary of
Sheikh Tiist and one of the students of
Ibn Ayyash (d. 401 AH), Sheikh Mufid
(d. 413 AH) and Seyyed Morteza (d.
436 AH) (Qazwini Razi, Nd: 210;
Muntajabuddin, 1366 AH: 45).

There is nothing found about his
name and work, as well as translation,
and modification in the sources of the
earlier rijali, namely: Ibn al-Ghada‘ir1 (1
(AH 4), Najjashi al-Fihrist (450 AH),
Rijal Kashshi, and al-Fihrist of Sheikh
Tast (460 AH); also, Rijal Ibn Dawud
(7th century) and the summary of the
sayings of Hillt (726 AH).

Only Tasi in his Rijal has
considered Ja‘far Doristi as trustworthy
(Tas1, 1415 AH: 459) and Muntajab al-
Din (AH 600 AH) in al-Fihrist, while
mentioning the works of Doristi, has
called him "Trustworthy and just"
(Muntajab al-Din, 1987 AH: 45
Elsewhere, he apparently mentions his
son (Muntajab al-Din, 1987 AH: 86)

In Ma‘alim al-Ulama, Ibn Shahr
Ashiib (d. 588 AH) only mentions the
book of Al-Rad ala Al-Zaydiyyah (Ibn
Shahr Ashiib, Nd: 32); But others have
mentioned works such as "Al-Hassani,
Al-Rad Ala Al-Zaidiyyah, Al-Kifayah,
Al-T'tigadat and Yawm Laylah" for
Ja‘far Doristi (Muntajab al-Din, 1987
AH: 45; Isfahani Afandi, 1403 AH: 1/
110-111).  Therefore, only  Tusi
considered him  trustworthy and
Muntajab al-Din repeated the same
thing for him. From the fact that his
translation and modification have not
been mentioned in earlier works, except
for Rijal Tus1, also, Tusi has not
mentioned the works of Ja‘far Doristi
in his al-Fihrist and Rijal, as well as the
choice of Ma’refat al-Rijal; the
inclusion of the short word "trust” in
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the version of Rijal Tasi seems a bit
dubious; Which may have meant "Al-
Faqih".

The result is that, because no
translation and modification are found
in the earlier rijalt sources of Ja‘far
Doristi; and only in the version of Rijal
Tasi, he is considered trustworthy; and
Tast has not identified him and his
works in al-Fihrist; his authenticity
seems questionable.

7. Muhammad Daqqaq

In the sanads of some manuscripts of
Tafsir attributed to Imam Hassan
‘Askar1 (AS) and also in the older
manuscript (808 AH), the name
"Muhammad Ibn Ali Ibn Muhammad
Ibn Ja‘far Ibn Al-Daqqaq" or "Raffaq"
is mentioned as the first narrator of the
Tafstr sanad. Muhammad Daqqaq or
Raffaq is unknown and no information
was found about him in the sources
under either Daqqaq or Raffaq. As
mentioned earlier, Muhammad Daqqaq
may be the son of Ali Daqqaq, who is
Sheikh of Sheikh Sadiq; Numerous
narrations have been narrated from him
with names: "Ali ibn Ahmad ibn
Muhammad ibn Imran al-Daqqaq",
"Ali ibn Ahmad ibn Musa al-Daqqaq"
and "Ali ibn Ahmad ibn Musa" are
found in the works of Sadiuq (for
example, see: Saduq, nd: 250). Allameh
Majlist states that the person who is
nicknamed Al-Daqqaq in the series of
masters of Sadiq is one person and that
is Ali ibn Ahmad ibn Muhammad ibn
Imran (Majlist, 1403: 1/57). Of course,
it is unlikely that Muhammad Daqqaq
was the son of Ali; unless the father is
old and then his son is little; because
the time interval between these two
narrations is long and about seventy
years. The result is that Muhammad
Daqqaq or Raffaq is Muhmal or at least
Majhil to Rijali.

8. Abu Muhammad Ja‘far Qomi

The date of birth and death of Abu
Muhammad Ja‘far ibn Ahmad Ilaqi
Razi Qomi is not known, but based on
the life history of his Mashayakh, his
life can be considered in the second
half of the fourth century and early fifth
century. There is also disagreement in
the sources about the name of his father
and grandfather (see: Bagheri, Nd:
beginning of the text). According to the
existing narrations from Ja‘far Qomi
and also mentioning the sanads of al-
Musalsalat, he has narrated from
narrators such as Sahl ibn Ahmad
Dibaji, Sheikh Sadiiq and others (see:
Ibn Razi, 1990: 108); in mentioning
some of these narrations, Sheikh Sadiq
has called him "Al-Faqih" and has
written: Ja‘far Qomi has narrated from
people such as Ubaydullah ibn Musa
Alawi, Muhammad ibn Ali al-Fawi and
also Muhammad ibn Ali ibn Daqqaq
(the  previous narrator of the
commentary sanads attributed to Imam
Hassan ‘Askar?) (Ibn Razi, 1990: 47,
‘Askari, 1409: 9).

Also, among the remaining works of
Ja‘far Qomi, most of which are in the
field of "Managqib, etiquette and ethics",
"Al-Arts, Al-Ghayat, Al-Musalsalat,
Al-A’mal Al-Mani'ah Min Al-Jannah,
Nawadir Al-Athar Fi Ala Khair Al-
Bashar and Jami Al-Ahadith Al-
Nabawiyah" are available, which have
been published in a book called "Jami'
al-Ahadith" (Ibn Razi, 1990: all text).
Some works have also been mistakenly
attributed to Ja‘far Qomi (for example,
see: Tehrani, 1403: 2/225).

Regarding Rijalt’s critique, no
explanation was found on the
credibility of Ja‘far Qomi by the earlier
Rijali. However, Qahpani, quoting
Hilli, wrote: Sheikh Tasi has certified
Ja‘far Qomi; but al-Tasti has only said
in his rijal: “Ja‘far ibn Ali ibn Ahmad
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Qomi al-Ma'rtf bi Ibn al-Raz1 Yukanna
Aba Muhammad Sahib-u Tasanif”
(Tasi, 1415: 418).}

Perhaps there was a difference
between the versions of Rijal TasT; or it
Is possible that in the version of Ibn
Dawiid Hilli, instead of "al-Faqth", the
word "al-Thiqgat" has been copied; also,
it is possible that Ibn Dawid Hillt
authenticated Ja‘far Qomi apparently
because of his description of Sheikh
Sadiq, or the title of al-Faqth. As
Behbahani  has  considered  Ibn
Babawayh's satisfaction with Ja‘far
Qomi and his  description of
jurisprudence as evidence of his
authenticity; but according to some
Rijal, such a description is trustworthy
and indicates the goodness of the
person (see: Bagheri, nd: the beginning
of the text) Ibn Tawus (d. 664 AH),
apparently in his credit, has called him
as one of the great Imamt scholars. (Ibn
Tawdus, 1414: 272).

In general, due to the lack of Ja‘far
Qomi's translation, and the lack of
sufficient information from the earlier
rijali sources, it is not possible to make
a definitive  judgment on his
authentication and modification; and
we have to stop about his rjalt
character.

9. Muhammad ibn Shadhan

There is no information about the date
of birth and death of Muhammad ibn
Ahmad ibn Ali ibn Hasan ibn Shadhan
al-Qomi. Apparently we know that he
had listened to hadith in Kufa in 374
AH, and he had a teaching session in
Mecca in 412 AH. Therefore, it can be
said that his birth was around 335 AH,
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and his death was around 420 AH (see:
Pakatchi, 2006: the beginning of the
text)

Due to the sanads of available
narrations, more than sixty elders of
Ibn Shadhan can be counted; among
them are: Ibn Ayyash Jawhari, Abu
Ghalib  Zurari, Abu al-Mufadal
Shaybani, Tal Akbari, Ibn Babawayh
and Sahl ibn Ahmad Dibaji (for
example, see: Karajaki, 1410 AH: 63
and 151). Through the same narrative
sanads, few pupils can be found for
him, for example: Abu al-Fath al-
Karajakt (d. 449 AH), Najjashi (d. 450
AH), Sheikh Tast (d. 460 AH), Sharif
Abu Talib Zainabi, Ahmad ibn
Shahriyar Khazan, and Muhammad ibn
Ali Adib (See. Tehrani, nd: Tabagqat,
151) It is interesting to note that,
despite the fact that Ibn Shadhan had
teaching sessions, his disciples and
narrators are very few; some of them
are also distorted; for example,
according to lbn Tawus, Harun ibn
Musa al-Tal Akbari (d. 385 AH) heard
and narrated the book of Mi‘atah
Mangabah from Ibn Shadhan, but al-
Tal Akbari died many years before the
writing of this book. (Pakatchi, 2006:
All text)

Some works have been attributed to
him: 1-Mi’atah Manqgabah 2-Rad al-
Shams 3- Bustan al-Kiram; if the books
attributed to him are correct; this means
that Ibn Shadhan tended to record
Managqib1 narrations. The book Mi’atah
Mangabah, which is the most important
work attributed to him, about 70% of
his narrations are Mutifarrid hadiths;
and the others are not known and
common hadiths in early books
(Pakatchi, 2006: the whole test)

No translation and modification in
the sources of the earlier rijali was
found from him, namely: Ibn al-
Ghada‘irT Rijal (AH 4), Fihrist Najjasht
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(450 AH), Rijal Kashshi, and Fihrist
Sheikh Tasi (460 AH); also, Ma‘alim
al-Ulama Ibn Shahr Ashub (d. 588
AH), Fihrist Muntajab al-Din (d. 600
AH), Rijal Ibn Dawud (7th century)
and the summary of the sayings of Hilli
(d. 726 AH), although Najjashi has
been named as his disciple due to the
narrations of Ibn Shadhan; but he has
not mentioned translation,
authentication or modification
regarding Ibn  Shadhan.  More
importantly, given that Sheikh Tist and
Najjashi had direct and close contact
with him during the stay of Ibn
Shadhan in Baghdad, they did not
mention it in their Fihrist books, which
were written between 436 and 450 AH.
(Pakatchi, 2006: Full text) may be
those mentioned works have been
mistakenly attributed to Ibn Shadhan,
or he wrote them at the end of his life
and after meeting Tast and Najjashi.
However, Majlisi has relied on
Karajaki (for example, see: Karajaki,
1403: 23, 37, 40) ; in addition, Wahid
and Mamaqgani tried to deduce the
appreciation of Ibn Shadhan from his
pity of Najjasht and the title of "Faqth"
by Karajaki to Ibn Shadhan. (Pakatchi,
2006: End of text). Finally, it seems
that since there is no translation of lbn
Shadhan, and the predecessors did not
pay much attention to him; it is not
possible to give an accurate and true
judgment of Rijali towards him; and
demands that he stop at his rijalt status.

10. Sahl Dibaji

Abu Muhammad, Sahl 1bn Ahmad Ibn
Abdullah Ibn Ahmad Ibn Sahl Dibajt
was born in 289 AH and died in
Baghdad in 380 AH. Few narrations
have been narrated from Dibaji in
Shiite sources (for example, see: TasT,
1414: 706). Most of his fame is due to
quoting the book of Ash'athiyat (see:
Khatib Baghdadi, 1422: 10/6176).

As mentioned at the beginning of
the article, Ibn Ghada‘iri in the title of
Muhammad ibn Qasim al-Mufassir, the
narrator of the commentary attributed
to Imam Hassan ‘Askarm1 (AS),
considers this commentary either made
by Dibaji or similar to a thematic
commentary by him (Ibn Ghada‘iri,
1422: 98). Also, Ibn Ghada‘iri, in
another place, while calling Sahl Ibn
Ahmad as a weak narrator, has accused
him of falsifying hadiths and narrating
narrations from unknown people (lbn
Ghada‘iri, 1422: 68).

However, Ibn al-Ghada‘iri has
considered the narration of the book of
Ash'athiyat and the like to be without
any drawback from him; and perhaps
the book Al-Hajj Sahl, which Ibn al-
Ghada‘irT himself narrated from Dibajt
along with al-Ash’athiyat, is meant.
Najjashi wrote about him: “La ba’sa
bihi, kana yakhfi 'amruht kathiran,
thumma zahirun bi al-din fi Akhiri
‘umriht laht kitabu Iman-i Abi Talib”
(Najjashi, 1407: 186)."

Nothing was found about him in
Rijal Kashshi; and also in Rijal and
Fihrist of Sheikh Tusi (d. 460 AH),
there is no translation, commentary or
modification of him; in his Rijal, he
only wrote: “Kana yanzilu darb al-
Za'faran1 bi Baghdad, sami'a minu al-
Tullakbart sanat sab'n wa
thulathumi’aat wa lahti minhu 'ijazatun
wa li-ibnihi, akhbarana ‘anhu al-
Hussain ibn ‘Ubydullah, yukanna Aba
Muhammad” (TasT, 1415: 427).

There is no mention of him in
Ma‘alim al-Ulama of Ibn Shahr Ashiib
(d. 588 AH) and al-Fihrist of Muntajab
al-Din (d. 600 AH); and (7th century)
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the same point in Najjashi has been
repeated in Rijal of Ibn Dawud
(Muntajab al-Din , 1987: 107); and in
the summary of Al-Aqwal Hilli (d. 726
AH), the story of Najjashi and Ibn
Ghada‘irT has been quoted; however, he
has mentioned these matters in the
section on the names of trustees. (See:
Hilli, 1417: 159). The conclusion is
that, apart from weakening Ibn al-
Ghada‘iri, there is no evidence of him;
unless some people consider the prayer
of Sheikh Mufid on his body (Khatib
Baghdadi, 1422: 10/176) as a sign of
his greatness. (See: Encyclopedia of the
Islamic World, entry of Sahl Dibaj1).

CONCLUSION

Considering the long-standing
controversy over the interpretation
attributed to Imam Hassan ‘Askart
(AS); this book needs to be examined
from different angles. One of these
dimensions is the examination of the
sanads in this book. For this
commentary attributed to Imam ‘Askart
(AS), three or four types of sanads can
be proposed:

1. Sanads on the manuscripts of the
commentary attributed to Imam Hassan
‘Askart (AS); which are of two types.

2. The sanads of this interpretation
are in the book called Al-Ihtijaj.

3. Similar sanad in individual
narrations of other sources; like the
works of Sheikh Sadugq.

4. Possible and exchange sanads. On
the importance of reviewing sanads and
the narrators of Tafsir up to Sheikh
Sadiiq, it should be said that if the
whole book of Tafsir attributed to
Imam Hassan ‘Askar (AS) was in the
works of Sheikh Sadiq, it would not be
important to pay attention to the
narrators of the sanads up to Sheikh
Sadiq in terms of validation; and these
sanads, up to Sheikh Sadioq, had a
ceremonial aspect; but because not all

narrations of this Tafsir are in the
works of Sheikh Sadiiq, and the
authenticity of about 350 narrations of
this Tafsir depend on the validity and
status of the narrators of the sanads of
the manuscripts of Tafsir ; therefore,
their validity cannot be attached to the
credit of Sheikh Sadigq.

It should also be said about the
sanads of interpretation; although in
some types of sanads in the book of
commentary attributed to Imam Hassan
‘Askar1 (AS), there is a time gap
between manuscripts and narrators of
sanads. Also, according to the available
and probable sanads, the total number
of narrators of the commentary sanads,
both in manuscript and in Ihtijaj, is
nine: Shadhan and Sahl Dibaji,
Muhammad Sarahanak, Ahmad
Tabrisi, Mahdi Mar’ashi, Ja‘far Doristi,
Muhammad Daqqaq, Ja‘far Qomi,
Muhammad ibn Shadhan and Sahl
Dibaji" that become ten people with the
first narrator of the commentary book.
Rijalt’s critique of these ten people is:

1. The final narrators of all the
sanads of the manuscripts of Tafsir and
also the manuscript of the book called
Ihtijaj are unknown.

2. Shadhan Ibn Jibril is unknown,;
and his connection with the
commentary attributed to ‘Askart (AS)
is not clear.

3. Muhammad Ibn Sarahanak,
according to Rijali views, is without
translation and unknown.

4. "Ahmad Ibn Ali Tabrisi" is also
unknown to rijali and translation
scholars; and there is no information
about him except in the names of his
books in Ma‘alim al-Ulama of Ibn
Shahr Ashiib.

5. According to Shiite scholars,
Mahdi Mar’ashi is unknown; and
according to the Sunni Sam’ani
translation, Mar’ashi was a famous
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Ghalt; according to other evidences, he
was probably from Ghulat Nasiriyah.

6. Because translation and
modification are not found in the earlier
rijali sources of Ja‘far Doristi; and only
in the version of Rijal Tasi, he is
considered trustworthy; and Tasi has
not identified him and his works in al-
Fihrist;  his  authenticity  seems
questionable.

7. Muhammad Daqqgaq or Raffaq is
also Muhmal or at least Majhul
according to Rijali.

8. Due to the lack of Ja‘far Qomi's
translation, and the lack of sufficient
information from the earlier rijal
sources, it is not possible to make a
definite  judgment  regarding  his
authentication and modification; and
about his rijali character, we have to stop.

9. Because there is no translation of
Ibn Shadhan, and the predecessors did not
pay much attention to him; it is not possible
to give an accurate and true judgment of
Rijalt towards him; and he demands
that he stop at his rijali status as well.

10. Apart from weakening Ibn

Ghada'ir1 from Sahl Dibaji, there is no
confirmation from him; unless some
people consider the prayer of Sheikh
Mufid on his body as a sign of his
greatness.
Therefore, in the rijali study of ten
narrators of the commentary sanads
attributed to Imam ‘Askari (AS) up to
Sheikh Sadigq, it is clear that apart from
the omissions and Irsal of these sanads,
most of the narrators of this work are
"unknown or weak."

Suggestion

The sanad of the commentary of Imam
‘AskarT (AS) can have three modes:
one. This book, in fact, has the same
existing sanads from the beginning.
Two. This interpretation has no sanad;
and later, from the sanads of the

narrations of the works of Sheikh
Sadiiq, a sanad has been prepared for
the manuscript of the commentary.
Three. This commentary has the same
current sanads, of course, under the
name of Sahl Dibajt; that at some point
of the time, the previous sanad, called
the narrations of Sadig, has been
replaced. By accepting the assumption
of the second and third cases, it
becomes clear that the interpretation
sanads are forged; but by accepting the
assumption of the first case, a few
questions arise: 1- If Sheikh Sadtuq had
the book of commentary, why did he
not quote 350 narrations from other
narrations of this commentary book? 2-
If this current interpretation with the
same sanads attributed to sheikh Sadiq
was in the hands of Sadiiq, why did
Sheikh Sadiiq narrate its narrations in
two different ways? In view of the
above points, it is suggested that the
sanads of Sheikh Sadtq from Tafsir
and other sanads of Tafsir be examined
and researched in terms of authenticity;
unless it is revealed that these
evidences are fake.
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Abstract

The meaning of the word mawali used on the
Quranic verse 19:5 and the thing which is
inherited by John was a subject of debate in
exegetic literature, without any clarification
about its lexical origin. In this survey, the main
question is about the lexical origin of the word,
as well as the cultural roots of the position
which the story is speaking of. Also, the article
is seeking a proper understanding of the word
and the verse being relevant to the context and
make the Zachariah’s story in the Sura 19
consistent.Concerning methodology, the article
uses etymology of keyword mawalt based on
comparative Semitic studies from one side and
clarification of the story as a whole by a
comparison between the Quranic account with
relevant passage in the New Testament and
some connected material in Jewish literature.
According to given evidence, the word mawalt
in the verse 19:5 is supposed to be a term
coming from the New Testament. The basis is
the Geez word mawa‘'sl meaning 'daily
(duties)', used in Ethiopian version of Gospel of
Luke to refer to ‘priestly division’ in Jewish
tradition. The secondary layer is South-Arabian
and Ethiopian root meaning 'to guard" which
contaminated to the previous term and relates
to the Jewish Rabbinic term miSmarot. It is a
Christian-Jewish blending appeared in pre-
Islamic Ethiopia. Then, the Quranic word
mawalil in the verse 19:5 was not a regular
Arabic word, but a Judeo-Christian arabicized
term with Ethiopian origin.

Keywords: priestly division, New Testament,
John the Baptist, Etymology.
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Introduction

The story of Zachariah and his demand
for a son to inherit him in the Qur’an
(19:5) was always an issue of
controversy between commentators,
although they didn’t felt any problem
with the keyword mawali. The main
question for them was the subject of
this inheritance and the relevancy of
this heritage to spiritual duty of the
prophets Zachariah and John. Usually,
ambiguities about the Quranic stories
rooted in the sources of Abrahamic
religions are expected to be solved in
comparison; but if fact, it doesn’t seem
to be helpful enough to come over the
ambiguities in this concern. It should
be noticed that the core of this
ambiguity is the word mawali.

The main question in the article is to
find a bridge between the referred
Quranic verse and relevant passages of
the Bible to make the meaning clear.
The approach taken is comparative
study of Abrahamic sacred books from
one side and Semitic etymological
studies from other side. This article
tries to show that the primary gap
between Quranic and Biblical accounts,
may be bridged through Ethiopian
version of the New Testament. In other
words, the survey comes to the point
that the core term mawali in the
Quranic verse 19:5 is a result of Judeo-
Christian  blending  occurred in
Ethiopian culture and the word in
question is a pre-Islamic religious term
crystalized under the influence of
Ethiopian culture and Geez Language
of Ethiopia.

Mawali in Exegetic tradition
The focus of the article is on the word

)'s» mawalt in the Quranic verse 19:5.

In the tradition of Quranic exgesis,
there is no doubt that this word is a

normal Arabic word, as broken plural
for J,. mawla. The plural form mawali

IS appearing in the Qur'an twice more,
while the singular form has a usage of
18 times. The familiarity of this word,
besides its relatively high frequency
made the traditional scholars, as well as
modern authors convinced that there is
no problematic with the usage of
mawall in the verse 19:5. The verse
which says:

“Lo! | fear my kinsfolk after me,
since my wife is barren. Oh, give me
from Thy presence a successor’” (19:5-
6).

The opinions narrated from the
earliest commentators are very close to
each other and appears like a
compromise.

Some narrations make the word
mawall in this usage equivalent to the
word i.-c ‘asaba, meaning 'relatives on

the father's side’. This commentary is
recorded from: Aba Salih [ ¢. 90/709],
in one of the two opinions quoted of
him (al-Tabar1, 1985: 16/46), Mugahid
ibn Gabr [T 104/722] (idem: 16/47; al-
Nahhas,1989: 4/309), Qatada ibn
Di‘ama [f 118/736] (al-San‘ani, 1989:
3/3; al-Tabari, 1985: 16/47), Al-Suddi
[t 127/745] (idem: 16/47; Yahya ibn
Sallam, 2004: 1/214) and Yunus ibn
Habib, d 182/798 (al-Azhar1, 2001: 15/
324). This opinion is approved by some
famous scholars of 3rd/7th and 4th/10th
centuries too (lbn Qutaiba, 1978: 231;
Ibn Abi Hatim, 1985: 2/202). Abu
‘Ubaid [T 224/839] who approved the
equivalence of mawali to ‘asaba,
explained that it includes father,
brother's son, cousin and relatives like
that (Abd ‘Ubaid, 1964: 3/141).
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Some narrations from the earliest
commentators make it equivalent to the
wordass  kalala'. The latter is one to

controversial words of the Quranic
vocabulary, but usually explained as
'remote relationship, cousins' (Hava,
1899: 653). This opinion is received
from: Ibn ‘Abbas [ 68/687] according
to narration through Muhammad ibn
Sa‘d from his ancestors (al-Tabard,
1985: 16/46) and Abu Salih [T c.
90/709] in one other of the two
opinions quoted of him (idem: 16/47;
al-Nahhas, 1989: 4/309).

Some narrations made it equivalent
to the usual word i, warata, meaning

‘heirs, inheritors’. Such an opinion is
quoted from Muhammad ibn Sa’ib al-
Kalbi [T 146/763] (al-Ta‘labi, 2002:
6/206); followed by scholars like
Pseudo-‘Ali ibn Ibrahim al-Qummi [c.
3rd/9th century] (al-Qummi, 1966:
2/48) and Ibn Wahb al-Dinawari [f
308/920] (Ibn Wahb, 2003: 1/484).
Some other ones make the word
mawali equivalent to ) . bani al-

‘amm, meaning 'the cousins'. The
earliest figure from whome this opinion
is recorded is Abi ‘Ubaida [T 209/940]
(Abu ‘Ubaida, 1964: 2/2).

Also, there were some
commentators which tried to give two
equivalences for the word mawali in
parallel. Mugatil ibn Sulaiman [f
150/767] proposed a double
equivalence of kalala = ‘asaba
(Mugqatil, 2003: 2/620) and Yahya ibn
Sallam [ 200/815] explained it by
warata = ‘asaba (Yahya ibn Sallam,
2004: 1/214). Also al-Farra® [}
207/822] gives a double equivalence of
‘heirs’ and ‘cousins' (al-Farra®’, 1980:
2/161; al-Azhari, 2001: 15/323).
Finally, this is al-TabarT who gave both
'cousins' and‘asaba as equvalents (al-
Tabari, 1985: 16/46).

In addition, it is worthy to review
the relevant information in Wugih
sources, an old branch of exegetic
literature which discusses the polysemy
of the Quranic vocabulary. As the first
author of this kind, Mugqatil ibn
Sulaiman [f 150/76] pointed out that
the word mawali and its singular form
mawla in the Qur'an have several
meanings, including: ‘'relative (in
general), relative on the father's side,
helper, freedman'. From which, he
believed that 'relatives on the father's
side' or ‘asaba is meant in the verses
4:33 and 19:5 (Mugqatil, 2006: 201-
202). This information is almost
repeated by later authors in the field
(HarGn ibn Miusa, 1988: 196-198; al-
Damagani, 1998: 791-795).

Going to Classical Lexicographers,
as the first lexicon of classical Arabic,
it is kitab al-'Ain, attributed to al-Halil
ibn Ahmad [1 175/791] which speaks
of a polysemy for the word mawla (pl.
mawali). It gives for it these meanings:
‘cousin, freedman, co-swearing person
(halif), as well as its being an
alternative for the word waliy (al-Halil,
1981: 8/365). A contemporary figure to
al-Halil, Ytnus ibn Habib [} 182/798]
pointed out to a similar polysemy and
counts these meanings for mawla: 'a
person with the same belief, relative on
the father's side, co-swearing person,
freedman' (al-AzharT, 2001: 15/323-324).

Half a century later, there are more
details in explanations of Abu-l-Haitam
al-Razi who spoke of six different
meanings: 1. all relatives on the father's
side, including cousins, uncles, brothers
and sons; 2. helper, 3. one who does
duties on behalf of you; 4. one initiated
in Islam in your hands; 5. one
benefitted of your grace; 6. Freedman
(al-Azhari, 2001: 15/324). In all of
these explanations about the polysemy,
the place for the meaning ‘asaba
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(relatives on the father's side) is
reserved for its application on the verse
19:5. Among early lexicographers, lbn
Duraid [T 321/933] specifically
mentioned that the meaning of the word
in the verse in question is ‘cousins' (Ibn
Duraid, 1987: 2/ 809).

Anyway, these explanations about
the word is more or less repeated in
further dictionaries along centuries
until the present. Even in modern
bilingual Arabic- English dictionaries,
the same set of meanings is reflected,
like the followings:

'master, lord, freed slave, helper,
auxiliary, friend, companion, son-in-
law, uncle, nephew, cousin, near,
relation, ally, follower, mollah, moslem
judge' (Hava, 1899: 887).

'lord, chief, son of a paternal uncle,
freedman, being one patronage of his
emancipator whom the emancipator is
bound to aid and whose property he
inherits if he dies having no heir (Lane,
1968: 8/3061).

Although regarding the usage of
mawall in the verse 19:5 the opinions
of both exegetes and lexicographers are
very close and integrated, but there is
an important consideration. In general,
we know that it is not easy to speak of
meanings of a Quranic word, on the
basis of classical Arabic dictionaries,
because they are strongly influenced by
exegetical tradition. It is very common
for classical lexicographers to receive
influence of exegetic literature and to
record speculative meanings offered by
Quranic commentators, besides their
hearings of native informants. A more
reliable way to find out the meanings in
Quranic Arabic without being engaged
in exegetic speculations is to use
etymological evidences from
comparative Semitic studies.

Concerning the Arabic word mawla
and its triconsonantal root /wly/, we

can find out a wide range of cognates in
different  branches of  Semitic
languages. The core meaning of these
cognates is ‘to join, to accompany, to
guard’ (Gesenius, 1955: 530; Cohen,
1970: 1/20; Leslau, 1991: 62). Thus,
one can claim that the meanings
referred to by Quranic commentators,
as well as lexicographers, i.c. ‘asaba,
kalala and cousins are not approved by
etymology and must be counted as
speculative  opinions created by
commentators and leaked to
lexicographers. As seen in Semitic
cognates, there is no evidence for
existence of such a meaning in other
Semitic languages, while it is not a
familiar meaning for mawalli in
applications later than the Quran, in
classical Arabic.

What inherited John

The verses 19:5-6 speaks of Zachariah's
motivation to request for a son; he
asked for a son to inherit him, saying:

“Lo! I fear my kinsfolk after me,
since my wife is barren. Oh, give me
from Thy presence a successor * Who
shall inherit of me and inherit of the
house of Jacob, and make him, my
Lord, acceptable’” (19:5-6).

Pondering the two verses together
clarifies that there is a thing which was
the cause of worry for Zachariah
leading him to ask for a son who was
necessary to inherit something from his
father Zachariah and from the house of
Jacob, i.e. Israelites. It is clear that the
nature of this heritage is related to the
reference of mawali. That is why
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investigation on the nature of this heritage
maybe helpful to conduct our research.

Taking in consideration that from
the early Islamic era, there was a
controversy between Shi'a and Sunni
scholars about financial inheritance of
the prophets, the part of this verse
speaking of inheriting of John from his
father was an issue of debate between
two sides. Before quoting the various
opinions in this regard, it should be
noticed a word of al-Suhaili who said:
'the exegesis scholars rendered this
verse to inheritance of prophethood and
sublime things, except a minority who
rendered it to the properties' (al-Suhaili,
1985: 138).

There is a sermon attributed to
Fatima (PBUH), the prophet's daughter
in defense of her inheritance right using
the verse 19:5 as an argument (Ibn Abt
Tahir, 1908: 23). Also, there is a debate
narrated between Ali ibn Abi Talib and
Abu Bakr with a similar reference in
arguments about Fatima’s inheritance
right (Ibn Sa‘d, al-Tabaqat, 2/315).

Anyway, among the earliest
commentators, the majority of them
render the subject of inheritance to
spiritual sides, such as:

'Knowledge', narrated from Mugahid
[T 104/722] (al-Tabari, 1985: 16/48; al-
Nahhas, 1989: 4/311).

Tradition (sunna) and knowledge’,
narrated from Dahhak ibn Muzahim
(Ibn Abi Hatim, 1999: 7/ 2398).

'Prophethood and  knowledge',
narrated from al-Hasan al-Basri [}
110/728] (al-San‘ani, 1989: 3/3; al-
Tabari, 1985: 16/48; Ibn Abi Hatim,
1999: 7/ 2397).

'Prophethood and morals', narrated
from ‘Ata’ ibn Abi Rabah [{ 114/732]
(Ibn al-Gawzi, 1984: 5/ 208; also al-
Sulami, 2001: 1/421).

'Prophethood’, narrated from al-
Suddt [ 127/745] (al-Tabari, 1985:
16/48; Ibn Abi Hatim, 1999: 7/ 2398).

Chronologically thinking, it is
interesting that the subject of
inheritance begins with knowledge,
then prophethood is added to it and
then focused on prophethood dropping
the component of ‘knowledge’.

Some of the earliest figures
separated the nature of John's
inheritance from his father and from the
house of Jacob; a separation which may
support Shia's position about the
prophets' financial inheritance. These
commentators say that John supposed
to inherit from the father his properties,
while his inheritance from the house of
Jacob is prophethood. Such a combined
commentary is narrated from Aba Salih
[T c. 90/709] (al-Tabari, 1985: 16/47-
48), ‘lIkrima mawla ibn ‘Abbas [f
105/723] (Abtu Lait al-Samarqandi,
Tafsir: 2/368) and Sufyan al-Tawri [
161/778] (al-Tawri, 1983: 181).

In later centuries, while some
scholars emphasized that the subject of
inheritance in  Zachariah's demand
cannot be properties and tried to prove
it (Ibn Qutaiba, 1973: 300; lbn Hazm,
1928: 4/76; Ibn Sida, 2000: 10/210),
others believed in the other side. For
example, a famous scholar of Shi‘a
argued that the literal meaning of
inheritance refers to properties; while
issues like knowledge and faith is not
transmittable by inheritance, but by
inquisition and initiation (al-Mufid,
1992: 25).

It is worthy to mention that from
middles of the 2nd/8th century, there
was a minority of commentators
rendered the subject of inheritance in
the verse 19:5 to 'priesthood'. This is
Mugatil ibn Sulaiman who said that
John inherited from his father 'headship
of priests' (Mugqatil, 2003: 2/307).
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Further, Ibn Qutaiba al-Dinawari [}
276/889] mentioned that Zachariah was
a priest and John expected to inherit
from the father, his priesthood (lbn
Qutaiba, 1978: 231). This group of
opinions, are very close to Judeo-
Christian sources which speak about
Zachariah as head of a division of
priests; a subject which shall be studies
in continuation. This consideration of
this two commentators testifies that
they were somehow aware of relevant
accounts in previous scriptures by Jews
and Christians. In later exegetic
literature, both of Sunna and Shi‘a the
mentioned options were repeated and
the new-appeared viewpoints are rarely
traceable.

Generally it is understood from the
Qur’an and Zachariah’s seriously worry
for lacking a heir, that something
important would be lost with his death.
It was not meaningful for Zachariah to
be such worried about his properties as
proved by scholars like Ibn Qutaiba;
while it is not understandable for
knowledge, wisdom or prophecy to be
inherited too, as expressed by Shaikh
al-Mufid. Thus, the only remaining
probability is a thing with spiritual
values, but inheritable. This situation is
the one with no reflexion in opinions of
traditional ~ Quran’  commentators,
except the mentioned minority who
rendered it to priesthood, although in
an ambiguous way without any
clarification.

The traditional exegetic opinions not
only cannot answer What inherited
John from his father, but also reduced
the meaning of other keywords in the
context. Namely the attributes given to
John, just reduced to some moral
praises with no evident relevancy to the
context, such as - _; radiy (19:6) which

usually understood as ‘satisfying,
satisfied, pious’. Also negation of the

attribute -_z"asiy is usually rendered

to the fact that John was not

‘disobediant,  turbulent, rebelious’
(Targomeh ..., 4/957-958; Yahaqqi et
al., 2010: 2/801, 3/1026).

Abrahamic Roots and Ethiopian
Connection

It the sources on Prophet's life, it is
recorded that a delegation of refugees
led by Prophet's cousin Ga‘far ibn Abi
Talib has attended the court of
Ethiopian king, called by general title
Najasi. According to narratives, the
king asked Ja‘far about their position
concerning Jesus Christ and in
response, Gafar recited the first verses
of the Sura 19. Hearing these verses,
Najasi appreciated the image given to
the Christ in the Qur’an and in reaction
agreed to protect the refugees (lbn
Hisam, 1990: 2/180).

Without any emphasis on the
historical value, authenticity and
accuracy of this account, it is just a
remembrance of a tradition about a
connection between early Islam and
Ethiopian Christianity. In special view,
these narratives legitimate seeking a
connection  between the Quranic
account on Zachariah's story and the
Ethiopian Christian account in the same
concern.

Now it is the time to turn to biblical
content and seek the root of Zachariah's
story in the New Testament. First of all,
it should be considered that the account
on Zachariah's prayer and promise
about the birth of John is reflected in
the Gospel of Luke as follows:

‘Eyéveto év taig nuéporg ‘Hpmoov
Bacikéwg thg Tovdaiog iepedc TIC
ovopoatt Zayapiog €€ épnuepiag APua,
Kol yovi avt® &k T®vV Buvyatépov
Aopav, kai 10 dvopa avtic EAeicapert
(Luke, 1:5).
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"There was in the days of Herod, the
king of Judea, a certain priest named
Zacharias, of the division of Abijah.
His wife was of the daughters of Aaron,
and her name was Elisabeth”.

This wverse is recited in Geez
classical translation as follows:

o QePOA BCeh TR LU-S Ul
Advg. QU7 HOov HACfOh NaePHA ANE
O(N\ANLEL AIPAPAL ACT OOTT AAA(L T

Transliteration:

wakona bamawa‘ol herddes negiis
yohtida halld ‘ahadi kahon zasma
zakaryas bamawa ‘ol "abya wab’ ositlini
am’awalada “aron wasma ’elsabet.

Literal translation: And was in days
of Herod, king of Judaea, existed a
priest with who named Zachariah in
division of Abia and his wife from
children of Aaron and her name (was)
Elisabeth.!

It is interesting in the Geez text that
the combination && Zopnuepioc Apid
(division of Abijah) is translated in
Geez to NevPoA ANE bamawa 2l ‘abya.
Then the Geez mawa sl is used as
equivalent to épnuepia; from éprnuepog,
meaning ‘daily’, plus the suffix -ia,

derived from the root nMuap/Muépa,
meaning 'day' (Liddell & Scott, 1996:
770; Frisk, 1960: 1/634; Beekes, 2010:
518).

Of course, it should be considered
that in the same verse, 0aPHA
bamawa ‘21 1s used another time in the
meaning of 'days, period, era, time'

1. It is useful to add that in the Gospel of Luke,
in further verses, there are repeated mentions of
priestly division with the same word in Greek
and Geez versions, in what we read : ‘So it
was, that while he was serving as priest before
God in the order of his division * According to
the custom of the priesthood, it fell to his lot to
burn incense when he went into the temple of
the Lord (Luke, 1: 8-9).

(Dillmann, 1865: 462; Leslau, 1991:
603).

It is recorded in dictionaries that in
Geez, a»PdA mawa 2l is broken plural
of @&t ma‘alt or @it mo alt,
meaning ‘'day, daytime, noontime',
derived from the root @oA wa ‘alal @64
wa’la, meaning ‘'pass the day,
remain/stay/do something during the
day (Dillmann, 1865: 462; Leslau,
1991: 602). On the basis of existing an
alternative for singular form of the
word a0AF ma ‘alt as @hdt ma’alt 2
(idem: 326), a hypothetical form with
hamza, as ePhA maybe a more
convenient  source  for  Arabic
borrowing.

Anyway, this derivation can well
justify the usage of @»PdA mawa ‘al for
translation of Greek suépauc® (days,
period) in the quoted verse, and such a
derivation is relevant for translation of
épnuepiog, because of the fact that the
core meaning for formation of the
division of priests was their 'daily
duties".

In seek of the roots in the Old
Testament, it should be notices that
according to biblical scholars, the
content of Luke 1:5 is understood under
the light of some passages of the Old
Testament. We read in the Second
Book of Chronicles as follows:

NP2 273 TR 3R BOTPmR TN 3R
RN Y

2. It is noticeable that alteration between /°/ and
/*/ is very common in Geez language.
3. Bravmann had said that there is a connection

between Geez aoPpa (mawa al) and Akkadian
a’alu, meaning 'to bind, to conclude a contract'
(Bravmann, ZS, 1933: 153-154), but Leslau
believed that this connection is not convincing
(Leslau, 603).

4. Hémerais.
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Kol Toig violg aapwv dopéoelg viol
aopwv voadap kol aflovd eiealap kol
WBopop

Now these are the divisions of the
sons of Aaron. The sons of Aaron were
Nadab, and Abihu, Eleazar, and
Ithamar (2 Chronicles, 24:1).

Also in a passage of the Book of
Nehemia we read:

Y NI YR 20372 1 o)
AT TR W

Now in the days of Joiakim, the
priests, the heads of the fathers' houses,
were: of Seraiah, Meraiah; of Jeremiah,
Hananiah (Nehemiah, 12: 12).

What these verses speak of is an
organization made among Jewish
priests regarding duties at the temple of
Jerusalem. According to this order, the
duties were altered between each of
family lines which had descended from
the orders appointed by king David and
Solomon. Because the priests were
numerous and scattered throughout
Palestine and being impossible for
them to officiate at the same time, this
order worked as a remedy for a fair
distribution of this honour. There are
some accounts in rabbinic literature
which give more information about this
divisions of priests and renders the
origins back even to Moses (Safrai et
al., 1976: 2/580 ff.; Liver & Sperber,
2007: 317-319).

It is important for our survey that in
all of these divisions, the position of
head of priest is gained by inherited
succession restricted  to male
descendants. This was the case for
Abijah the grandfather of the family
and Zachariah the case of our study as
well (Carlton, 2008:16). The number of
priests in each division might be very
great, as announced by Josephus that in
his times, for any division, there were
no less than five thousand priests

(Jennings, 1837: 164). But in some
historical sections, the place of this
honour in some divisions was in
danger. That is why it is realized for in
the course of rabbinic tradition how
sometimes divisions disappearing and
how there was need sometimes for
reforming the divisions by organizing
the remaining ones (Gurtner &
Stuckenbruck, 2020: 510). This
information besides what is noticed
about the inheritance of the position by
male descendants, helps us better
understand the cause of Zachariah’s
worry for his division after his death.

The word used for these divisions in
the Old Testament is generally npomn
mahalget, meaning 'division, course'
(Gesenius, 1955: 324); a word derived
from the root %7, meaning 'to divide,
to share' (idem: 323). The Greek
equivalent chosen for the word in
Septuagint is dwupéoeig 1, also derived
from Swupd 2, meaning ‘to divide, to
split, to disunite’ (Liddell & Scott,
1996: 395). This term is replaced in
postbiblical sources by manwn
mismarot (Liver & Sperber, op.cit.),
meaning 'guards, observers' (Gesenius,
1955: 1038), derived from the root "y
, meaning 'to keep, to watch, to
preserve’ (idem: 1036). This is
considerable that the root “wly/yly,
meaning 'to guard, to protect’ existing
in some Semitic languages including
Aramaic, Epigraphic South Arabic
(ESA) and some Ethiopian languages
like Geez, Tigre and Tigrifia has a close
meaning to this usage. The details is
following:

Aramaic "> Vlwy . mY lawa": ‘to

join, to be connected’; Pi. ‘to order an

1. Diairéseis.
2. Diair0.
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escort for protection, to escort, to walk
a distance with a departing guest, to
follow’; Hif. ‘to escort, to lend’
(Jastrow, 1903: 2/697).

Epigraphical South Arabic wlyt:
‘protected persons, clients of a clan’
(Beeston et al., 1982: 160).

Tigre ala : ‘to guard, preserve’;
Tigrifia ‘aldya : ‘to guard’; Geez AA®@
‘alwa, 0@ ‘alwa : ‘to be on guard’
(Leslau, 1991:62; Cohen, 1970: 1/20).

Even there are records of usage of
adjectival noun /mwly/ in Palmyrian
like in Arabic with two ranges of
meanings: ‘to be protected by’ and ‘to
be freedman by’ (Hoftijzer &
Jongelling, 1995: 458).

Coming back to the Gospel of Luke,
it is noticeable that both the Greek
word épnuepiac and Geez word aoPoA
mawda 21 are free interpretations for
Jewish terms. Even some scholars have
evaluated this translation as ‘somewhat
improperly’, because the division
shifted in service not daily, but weekly
as concluded form the Chronicles
(Jennings, 1837:163). But it is better to
be interpreted as divisions of priests
which their special service is defined
by a specific order and number of days.

As a result, one can conclude that
the word mawalr in the verse 19:5 can
be a term constructed on basis of two
origins: The basis is the Geez word
aPOA  mawa 2l related with the
meaning ‘'daily’, as a convenient
translation for Greek word épnuepiag in
Gospel of Luke. The secondary origin
is South-Arabian and Ethiopian root
meaning 'to guard' influenced by the
Jewish  Rabbinic  term  mnwn
mismarot. Such a blending between
Christian and Jewish term seems to be
occurred before Islamic era in a milieu
like Ethiopia which is well-known for
such Judeo-Christian connections. On
this basis, the Quranic usage of mawalr

in the verse 19:5 was not a regular
Arabic word, but a Judeo-Christian
term arabicized. It is embedded in this
term, the South-Arabian and Ethiopian
meaning of ‘guarding’ as secondary
component, while the Geez meaning of
‘daily (duties)" is the semantic ground.

Thus, the Quranic word mawali can be
considered as a Geez borrowing which
received a secondary morphonemic
influence of Yemeni-Ethiopian root
\wly/'Iw, meaning ‘to guard’.

Coming back to the first verses of
Sura 19, now it is very clear that why
Zachariah immediately after
demanding a heir, prayed to God that
this heir be ‘satisfied’. It means that
Zachariah has a secondary worry about
well acceptance of John in this position
and prayed saying:

“Who shall inherit of me and inherit
of the house of Jacob, and make him,
my Lord, acceptable™ (19:6).

Further, God announces that John as
inherent was not ‘opresser’ and not
‘“asiy’ where says:

“And dutiful toward his parents.

And he was not arrogant, rebellious™.

While normally commentators and
translators considered the word ‘asiy as
a form for present participle and
interpreted it to ‘disobeying,
rebellious’, such an interpretation goes
far from the main story and turns the
speech to a general moral praising of
John. This understanding that John was
not to disobey God or his parents, as
private sides of his morals in a kind of
reductionism.

It is more relevant to understand
‘asiy as a form for passive participle,
i.e. ‘disobeyed, disobeyable’, meaning

2
,,,,,,,,,, o o

(o) Gy U ity g JT e &35 40
¥ ) Gt 1 050 105 e U Y
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which can be a complementary pair to
gabbar. Thus, the verse 19:14 speaks of
the fact that John as a leader of his
division which inherited headship of
priests from his father, was not a tyrant
and oppressor, while he enjoyed a
charisma which forced the people to
obey him.

CONCLUSION

The word mawalt in the Quranic verse
19:55 is an arabicized Ethiopian
loanword, from borrowed from the
Geez origin mawa‘al. This Geez word
in a term referring to priestly divisions
in Jewish Rabbinic tradition which is
used in Zachariah’s story in the Gospel
of Luke. Although the main meaning of
the word is connected with ‘days’ and
‘daily affairs’, there is a secondary
meaning under the affection of a
Yemeni-Ethiopian similar root meaning
‘to guard’. While the first meaning was
originated from Greek text of New
Testament, the secondary meaning
shows an influence from Jewish
Rabbinic  terminology; a blending
which seems to be occurred in Judeo-
Christian milieu of Ethiopia.

Either the meaning of ‘daily (duties)
or the meaning of ‘guarding’ are
referring to one thing; the priestly
division among Israelites. The first
meaning is on the basis of épnuepiag in
New Testament, while the latter is based
on the Rabbinic concept of nnwn
miSmardt. According to this etymology
from one side and comparing the
Quranic and New Testament accounts,
Zachariah was the head of priests in
division of Abijah (Abia) and what John
inherited from his father was headship

of priests in that division. It is worthy
to consider that the position was in
danger of being lost in case Zachariah
died without a masculine heir. It should
be added that this explanation helps to
better understand the co-text of the
verse 19:5 too, especially regarding the
attributes given to John.
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Abstract

Shari’at Sanglaji, as one of the activists of the
contemporary Shia Qur'an-Sufficiency attitude,
seeks to narrow the scope of personal exegesis with
anything other than the interpretation of the Qur'an
to the Qur'an. Updating the religion by purifying it
from non-Qur'anic teachings is the ideal of the
defenders of this movement. This research critiques
this religious rethinking approach by a descriptive-
analytical method. Shari’at Sanglaji, through
understanding the Qur'anic phrases, concludes that
the Nubuwwah and Wilayah Sunnah are not original
in anything other than Ayat al-Ahkam, and
emphasizes the need to interpret the Qur'an in the
light of other verses, as the best and only source for
the correct interpretation of verses. He considers a
non-independent role for the Ahl al-Bayt (AS) in
explaining the divine verses and considers them as
the commentator of the Prophet’s Sunnah (PBUH),
and not the commentator of the Qur’an’s verses.
Among the contradictions of this approach with
Imamiyyah thoughts are incompatibility with the
nature of intercession, a shaky position for the
intellect in interpreting verses, and the fallacy of
referring to the companions in referring to the
interpretation of the Qur'an without any explanation
regarding accepting the narrations received from
them. Most Imamiyyah theologians emphasize the
position of the Prophet and the saints in the direct
news of God and organizing the spiritual and social
life of the people, as well as the authority that God
has given to the Holy Prophet (PBUH) and his
esteemed saints. And they consider obedience to the
Prophet and the saints necessary because of their
immunity from sin and error in personal and social
actions. From this perspective, intercession is
impossible without God's permission, and the
authority of intercession is expressed.

Keywords: Holy Qur’an, Personal Exegesis,
Shari’at Sanglaji, Qur’an-Sufficiency.
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Introduction

Theory of personal exegesis is
unprecedented in studies with historical
approaches (Gerami, 2010: 79-106),
Sunni interpretation (Tabari, 1408:
1/27; Ehsani et al., 2015: 79-107) and
Shia narrative texts (Ayyashi, 1421:
1/195; Sadug, 1991: 1/257). Most of
these approaches are based on
historical arguments against personal
exegesis as one of the most dangerous
ways to deal with the Quran. (See
Raghib Isfahani, nd: 165; Qurtubi,
2008: 31-34; Ibn Qayyim, 1995: 1/284-
285; Al-'Ak, 1414: 67) In fact, the
history of personal exegesis has been
from the beginning of the revelation
(Nisa’1, 1411: 5/31) and the first
commentator of the Holy Quran
warned it as one of the serious dangers
of understanding the divine verses.
Avoiding the personal exegesis with
the aim of following the prophetic
narrations has been considered as the
main basis of the commentators of the
Holy Qur’an with any kind of
interpretive  tendencies  in  the
interpretation of the Qur’an (Fayd
Kashani, 1415: 1/35)". Therefore, the
commentators have each turned to the
interpretation and analysis of the
prophetic narration in connection with
the personal exegesis and have offered
various different definitions of it. The
definition of each commentator on the
peronal exegesis, introduces the type of
interpretive method of the interpreter to
the audience. Because any implication
of this definition can determine the
main basis of the interpretation, the
rules derived from it, the method of the
interpreter and the sources used by him.

;)L.EJI b ) gl Cye odade i)mb au_ij. Qbﬂ! FREINTIA
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Some commentators, on the one hand,
while dividing the commentary into
praised and condemned, have
mentioned its examples, and on the
other hand, have accused the
condemned commentators of imposing
their beliefs and misinterpreting verses
(Zhahabi, 1961: 1/256). Each of the
commentators of  this  prophetic
narration, especially in the letter "Bi"
and the word "Ra’y", have announced
their own interpretations along with
their interpretive opinions. The main
opinions in the letter "Bi" are defined
as causality, subjugation and transitive
by the second object, which in causality
means that the interpreter interprets
because of his own opinion, i.e. the
purpose of interpretation is to express
his point of view and verses are a
means he seeks to confirm his point of
view and seeks the interpretation of
verses with the help of his own opinion.
(Rajabi, 2000: 57-58) The word "Ra’y
i.e. opinion" according to its usage in
the book and tradition, does not mean
rational understanding, but it means
personal opinion and taste or thought,
conception and estimation. (Makarem
Shirazi, nd: 22) The general form of
exegesis is applying the exegesis to
express his opinion or to use the verses
to confirm his own opinion. The
exegesis has been unanimously banned
by both Shia and Sunni sects. (Rezaeli
Isfahani, 2007: 4/25) The need for
coherent research in accordance with
the groundwork for the design of
different views and opinions led to the
present research with a library method
and an analytical-critical approach, the
idea of denying the tradition in the field
of religiosity in some aspects from the
perspective of Mohammad Hassan
Shari’at Sanglaji, one of the figures of
the contemporary Qur'an-sufficiency
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that has developed and promoted this
idea in the form of his various writings.

Sanglaji's presence among
contemporary modernist commentators
has made scholars pay attention to his
works. He is considered to be one of
the followers of the Qur'an-Sufficiency
intellectual current, which originates
from the geographical area of the
Sunnis, but declares the authority of the
Prophetic tradition to be narrow and
states that the part of the Prophetic
tradition which is in the realm of the
Ayat Al-Ahkam, which is about one-
sixth verse of the Qur'an related to the
Ayat Al-Ahkam, and can be used as a
source in understanding the verses,
otherwise the verses of the Qur'an are
self-explanatory.

Historically, the views of Shari‘at
Sanglaji on his Qur'anic views have not
been independently written. However,
several articles have been written about
his political views and ideas, including:
the article on religious reform of the
first Pahlavi period based on the views
of Shari’at Sanglaji (Dehghani and
Alipour Silab, 2013: 25-50) and the
article on Analytical look at intellectual
endeavors of Shari’at Sanglaji (Nabaw1
Radawi, 2011: 249-272). However,
Shari’at Sanglaji's view on personal
exegesis has not yet been explored.
This study aims to explain the view of
Shari’at Sanglaji on personal exegesis,
and to test this view from the
perspective of Imamiyyah theology.

1. Components of personal exegesis
in the discourse of Shari’at Sanglaji

Sanglaji  has raised challenging
arguments with the aim of denying the
Sunnah in the interpretation of the
Qur'an except for Tafsir Ma’thiir,
which is the interpretive narrations in
the field of Ayat al-Ahkam. It is

appropriate to first consider the text of
the competitor's claim in the category
of the nature of personal exegesis and
its criteria. His position is explained in
the following headings:

1-1. Reductionism in the field of
Sunnah

In the process of reductionism of
Sunnah, an area of tradition is
marginalized and limited to a certain
status. Sanglaji relies on the narration
of the Prophet (PBUH) to reach the
definition and concept of personal
exegesis. He considered personal
exegesis to mean the interference of his
opinion and beliefs in the Quran,
which is condemned in the Holy Shari'a
and deserves the person, who interprets
the Qur’an based on his own opinion,
to go to the fire of hell. As it is
mentioned in the authentic hadith of the
Prophet who said:

“He who interprets the Qur’an
according to his own opinions, so his
position will be in Fire.”

And it is clearly quoted from the
Imams that the interpretation of the
Book of God is not permissible except
for the correct word or the explicit text.
(Sanglaji, nd: 53) It should be noted
that he quotes personal exegesis from
the book of Kafi, which according to
the investigation that the authors did in
the text of the narrations of the book of
Kafi, this narration does not exist in
this book. There is a similar narration
about falsifying the narration and lying
about the Holy Prophet (PBUH) in the
text of the narrations of the book of
Kaft with the following subject:

“If a person attributes a lie to me
intentionally, so his position will be in
Fire.”(Kulayni, 1407: 1/62) This can be
resulted from several things:

1. This is due to the author's
carelessness in  documenting the
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narrations regarding the sanctity of
personal exegesis.

2. Or because the author considers a
part of the narrations which is in the
realm of the Ayat Al-Ahkam as a
correct interpretation, SO the
interpretation may be a part of the
narration from his point of view, and
with this view, he has cited the
narration in question sufficiently.

Sanglaji has considered the narration
of the prohibition of personal exegesis
to be divided into two aspects:

The first aspect: Interpretation based
on the carnal desires of the interpreter
and adopting the interpretation to
express his own point of view, which
has several aspects, including:

1. An interpretation that the deviated
sects offer to misguide the people with
the aim of doubting the intention of
God Almighty on them. Such as
various interpretations with Mu'tazilite,
Ash’arites, philosophical, esoteric, Sufi
and...

2. An interpretation given by the
ignorant to understand the verses of the
Qur'an according to his view based on
the carnal desires and the teachings that
he has learned in a false way from his
teachers, and the purpose of this
interpretation is to express his opinion.
He knows any interpretation other than
the interpretation of verses together in
this type.

3. The interpretation that the
commentator seeks from the verses of
the Qur'an to confirm his own opinion,
although it may have a correct purpose.
(Sanglaji, nd: 54)

Second aspect: The interpretation
that the commentator offers without
knowledge toward the basics of
interpretation of the divine word such
as vocabulary knowledge, Arabic
literature, history, narrations of the
revelation, the Sunnah of the Prophet

(PBUH), Qur’anic sciences such as
submission and delay, the strangeness
of the Quran from understanding
divine verses (Sanglaji, nd: 55) As it is
clear, this aspect of Sanglaji’s point of
view is in line with the thoughts of
Imamiyyah scholars, because it is
necessary for the commentators of the
Holy Qur’an as well as the scholars of
Qur’anic sciences to understand the
divine verses, to go through the
preliminaries and acquire the sciences
related to understanding them. Various
sciences along with divine grace for
understanding the Qur'an have been
introduced by commentators for the
interpretation of verses (Amid Zanjani,
1988: 182). Because the divine verses
are of the Arabic language, and of
course the knowledge of the sciences
related to the Arabic word is in the first
place, including grammar, syntax,
rhetoric, the knowledge of the word to
understand it. And also because many
verses have been revealed in special
circumstances that we are far from
now, so understanding the events
related to those events is very important
in understanding the verses and the
importance of knowledge of the dignity
of revelation (Suyuti, 1421: 2/462) and
even in the interpretation of new
commentators, the atmosphere of
revelation is not hidden from any of the
commentators (Jawadi Amuli, 1997:
1/233). Many  verses  contain
instructions related to individual and
social  life  that require the
commentator's knowledge on
jurisprudence, law and the rules of the
day, and many other sciences that can
be understood using the current
contexts of the verses. (Mo'ddab, 2001:
213) which makes their dependence on
the level of understanding and
knowledge of the interpreter more and
more obvious. The more knowledge the
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interpreter has about the sciences
related to understanding the divine
verses, the better he will certainly be in
understanding  the  verses and
interpreting them.

1-2. A shaky position for the
intellect in the interpretation of the
Qur'an

However, in many of the articles
received from Shari’at Sanglaji, using
reason is seen as one of the sources to
answer doubts or prove a point of view,
and in the religious contents received
from him (Sanglaji, 1323; Homo, Bi
Ta; Homo, 2007) using the intellect has
clearly been occurred along with citing
the verses and narrations in response to
Qur'anic issues and doubts, such as
what he has described in the discussion
of the death of Khidr and Elias in the
book Mahw al-Muhiim after quoting
verses and narrations to prove it. One
of the rational reasons for his opinion
about the death of Hadrat Khidr and
Hadrat Elias is that they did not board
the ark of Noah, that no one informed
them of boarding the ark, and that
according to the following verse, some
of the children of Prophet Noah (AS)
remained and no one other than his
children remained, and also if they
survived, the Quran should mention
their life as the life of Noah (AS),
which can be a proof of its miracle:

"And made his progeny to endure
(on this earth)". (77 / Saffat)

But in the Qur'an their life is not
mentioned as a miraculous proof;
therefore, this can be one of the reasons
approving their death (Sanglaji, 1323:
15). Although Sanglaji has used reason
in interpretation, its use is not seen
alone without the help of verses and
narrations. And basically his rational
reasons are a kind of using the verses
and narrations; even in this short

example, these reasons are not strong
rational reasons to be useful for
science, and they are flawed from the
point of view of science itself. In order
to avoid the opinion of the
commentator in the interpretation of the
verses and to avoid using the reason,
the Shari'at Sanglaji summarizes the
correct interpretation in the sufficiency
of the verses in its interpretation and
the Sunnah in the interpretation of the
Ayat al-Ahkam. As if his scale in using
this narration was the jurists' promise
on the jurisprudential use of this
narration that whatever is not inferred
from the divine verses based on the
book and tradition (Rezaei Isfahani,
2003: 377), they consider it as personal
exegesis and therefore, in their words,
they are called the companions of
opinion, the companions of analogy and
Istihsan. (Taheri, 1998: 2/52)

1-3. The non-independent role of
the Ahl al-Bayt in interpreting the
Qur'an

In the following discussion, Sanglaji
considers the need of the general rules
of Shari'a to the Sunnah, defines the
Sunnah according to the hadith of
Thaqalayn as ‘Itrat. Therefore, he
believes that since the ‘Itrat of the
Prophet (PBUH) express the Sunnah of
the Prophet, are the same as Sunnah.
(Sanglaji, nd, 41).

From this statement it can be
implicitly understood that he does not
consider an independent role for the
family of the Prophet (PBUH) as the
commentators of the Qur'an and only
considers them as expressing the
Sunnah and its narrator.

But it is very surprising that he in
this section, about the correct
interpretation, considers the
interpretation of the Companions as an
example of the correct interpretations
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that have reached us. It is possible that
the meaning of expressing the Sunnah
is the description and elaboration of the
Prophetic Sunnah, but nevertheless it
still does not solve the problem of the
independence of the Imams (AS) in
interpreting the Qur'an.  Sanglaji
considers the family of ‘Itrat (AS) only
to express what has been received from
the Sunnah of the Prophet (PBUH), that
is, he does not consider them to be the
revelators of the Qur'an, but considers
them to be the commentators of the
Sunnah of the Prophet (PBUH) and not
the verses of the Qur'an. In this way,
they cannot be considered as an
independent source in explaining the
divine verses.

1-4. Referring to the Narrations of
the Companions without any
Explanation

Assigning Salafism to Sanglaji is
mostly due to his numerous quotations
from the Companions  without
commenting and criticizing  the
authenticity and text of their narrations
in the interpretive discussions quoted
by him. For example, following the
discussion of "Tawaffi" in the book
Mahw al-Muhiim, as a testimony to the
narrations, he referred to Sunni books
such as Sahith Bukhari, Madarij al-
Salikin Ibn Qayyim, Tafsir Abu al-
Fada, Yawaqit Sheikh Abdul Wahab
Sha’rani, the conquests of Mecca by
Sheikh Akbar Muhyi al-Din and Ibn
Hajar. (Sanglaji, 1323: 41). Sanglaji
has stated the correct way of
understanding the divine verses as
follows: "Whoever wants to interpret
the Book of God must first seek its
interpretation in the Qur'an itself.
Because the Qur'an interprets some
other verses and if it was summarized
to seek its expression in another verse,
and if it was brief, to seek its details in

another verse, if it sought and found it,
it has reached its destination and there
is no delay. But if he didn’t find the
interpretation in the Qur'an, he should
refer to the Sunnah of the Prophet
(PBUH), and if he does not find it in
the Sunnah, he should refer to the
family of the Prophet and the sayings
of the Companions. The Prophet was
aware of the facts and circumstances at
the time of the revelation of the Qur'an.
To refer to the best commentaries, it is
Tafsir Kabir Tabart and Tafsir Majma'
al-Bayan and Mufradat Raghib, which
is the word of the Qur’an, are very
helpful in understanding the Qur’an.
(Sanglaji, nd: 56)

True understanding the divine
verses, as expressed in his statement,
depends on the interpretation of the
Qur'an to the Qur'an and in the absence
of this kind ofi interpretation, Tafsir
Ma’thiir of the Prophet (PBUH), the
Ahl al-Bayt (AS) and the Companions
are mentioned. In other words, the
correct interpretation in his view is the
interpretation of the Qur'an to the
Quran, and if the verses could not
answer the reader's question, the
narrations of the Prophet, Ahl al-Bayt
(AS) and the Companions are without
any explanation about the narration
received from the Companions.

1-5.  Inducing  the lack  of

originality of intercession

One of the important issues that
Shari’at Sanglaji has emphatically
raised is the issue of intercession.
Sanglaji  accepts the issue of
intercession after mentioning the
Qur’anic, narrative and intellectual
reasons and evidences subject to
conditions. He considers this to be one
of the common mistakes and writes:
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How can a person who disobeys the
commands and prohibitions
communicated to the people by the
Holy Prophet (PBUH) and then says
that the Holy Prophet (PBUH) can
intercede for him? Hence, in his view,
this argument is even contrary to the
goal of education. Sanglaji expresses
his protest in this regard as follows:
First: Intercession is impossible without
God's permission. Second: God is not
satisfied with anyone's intercession
unless he is satisfied with him in terms
of words and deeds in general. And
thirdly, the word and deed of God
means only monotheism to God and
abstaining from committing any sin and

carrying out divine commands
(Sanglaji, 2007: 139).
2. Inadequacies of Sanglaji’s

discourse comparing the Imamiyyah
beliefs

The prominence of the theological
conflicts of Sanglaji’s discourse with
Imamiyyah beliefs attracts the attention
of every researcher. The denial of
superhuman affairs and the intercession
of the Holy Prophet of Islam (PBUH)
and the saints and the narrowing of the
limits of using the prophetic tradition
have many contradictions with the
chain of Shia beliefs. The shortcomings
of this idea are reviewed in several
sections:

2-1. Explaining the Necessity of the
Originality of the Nabawi and Allawi
Narrations

It is accepted that the commentator
pays attention to the divine verses
based on carnal desires and without
knowledge. Both verses such as "And
pursue not that of which thou hast no

knowledge." (Isra’/36) and narrations
such as (Ibn Babawayh, 2016: 1/257)"
and also in terms of the intellect, the
very subtle difference between intellect
and opinion has been denied. Opinion
means believing in two contradictory
things, in which accepting one of the
two contradictory sides means the
superiority of suspicion (Raghib
Isfahani, 1416: 374); but the intellect is
a force that ends in knowledge and is
praised in the verses of the Qur'an
(Ibid.: 577). This principle has also
been considered by Shari’at Sanglaji.
However, the fact that he considers
anything other than Tafsir Ma’thiir as a
kind of personal exegesis, is worth
considering for the following reasons:

2-1-1. The command of verses and
narrations to ponder and reason in
divine verses

The Qur'an invites us to ponder on its
verses in order to understand them,
which has been ordered in many verses
including:

"Do they not then earnestly seek to
understand the Quran, or is it that there
are Locks upon their hearts."
(Muhammad/24), and  narrations
including: (Huwayzi, nd: 1/315)>.

Therefore, the understanding of the
verses cannot be considered only in the
quoted words left by the Prophet
(PBUH), Ahl al-Bayt (AS) and the
Companions (Najarzadegan, 2004: 38)
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as well as the traditions in the field of
Ayat al-Ahkam according to Sanglaji
(Shafiiyan, 2013: 123).

2-1-2. Inclusion of divine verses on
various topics

The Holy Qur’an in its verses,
according to its guiding aspect and the
level of understanding of its audience,
has spoken about various topics
(Ja‘fari, 1996: 56) and sometimes has
included different sayings in a single
topic. (Zargani, 2006: 929) so that the
audiences of the Qur'an can benefit
from its guidance according to their
level of understanding and
consciousness.

2-1-3. Lack of interpretation based
on the doctrinal interpretation of the
Qur'an by the Prophet (PBUH) and
the Ahl al-Bayt (AS)

The fact that the Prophet (PBUH) and
the Ahl al-Bayt (AS) have interpreted
many doctrinal verses of the Qur'an,
cannot be a complete induction and
even the number of narrations received
from the Holy Prophet (PBUH) in the
interpretation of the Qur'an does not
reach two hundred narrations (Rostami,
2001: 65). Because it is possible that
this was not done due to the lack of
demand of the audience of their time
and even their level of ability, and if it
is possible that such interpretations of
the verses have been done, but now it is
not fully available to us. (Babaei, 2002:
39).

Therefore, in this assumption,
especially considering that not all of
their audiences are in the same degree
of interest (Ibid: 52) and even the
sociology of the Ahl al-Bayt (AS) era,
the political and social conditions
prevailing in their era, indicate that we

do not have enough hadiths of those
holy essences in all verses and their
dimensions (Muruwati, 2002: 286) and
now there is no wide and
comprehensive book that contain their
knowledge toward the interpretation of
Qur’anic verses.

Therefore, in  general, any
interpretation other than Tafsir Ma’thiir
cannot be considered as an example of
personal exegesis. Because if these
interpretations are in harmony with the
general spirit of the verses and
narrations as well as the rational and
natural intellect that is approved by the
Qur'an and narrations, and there is no
substantial opposition to them, it is
without predetermined prejudices and
somehow pay attention to more
enlightenment of the verses content, it
is a correct interpretation of the divine
verses (Alawi Mehr, 2002: 63) and it
cannot be an personal exegesis. But if
these non-Ma’thiir interpretations are a
means to express the opinions of the
commentator or to confirm them, it is
definitely an example of personal
exegesis (Rezaei Isfahani, 2008: 506),
even if it has the correct result. Because
in personal exegesis, the criterion is not
the correct result but achieving the
correct result by following the right
path (Saeedi Roshan, 2004: 384). But
sometimes the same opinion of the
commentator, as stated by Shari’at
Sanglaji, is from an ignorant person
who has taken opinions through his
scholars without knowing whether
these opinions can be used to interpret
and understand the Qur'an or not?
(Sanglaji, nd: 54) Therefore, although
the Shari‘at Sanglaji, in introducing the
most correct interpretation, has not
explicitly mentioned its sufficiency in
the Holy Qur'an and considers the need
for the Ahl al-Bayt (AS) only in the
field of Quranic conciseness in the
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field of Ayat al-Ahkam. As some
claimants of the Qur'an-Sufficiency
believe in it; in a way that indicates his
view on sufficiency in interpreting the
Holy Qur’an. Some claimants of the
Qur'an, suffice it to say, quoting verse
89 of Surah An-Nahl, which explains
the totality of the Holy Qur'an, this
verse contains both the meanings of the
Qur'an and its explanation to the
Prophet (PBUH) and the Ahl al-Bayt
(AS), and therefore again, this verse
has a kind of poems on the unity of the
Holy Qur’an in explaining its
intentions. (Babaei, 2002: 2/146) The
orientalists also consider the prophetic
tradition to have no originality and a set
of jurisprudential fatwas that have no
legislative concept and have found a
legislative meaning in later periods
(Schact, 1959: 34).

2-2. Explaining the originality of
reason in the independent
interpretation of the Qur'an

Shia jurists consider reason to be one of
the sources of their jurisprudence, and
in the jurisprudential sources of some
Sunni sects, tolerance in the sense of
reason is analogy and praise.
Considering that the connection of
verses with the general spirit of the
Qur'an and understanding the deep
connection even in the form of images
in verses is one of the subtle
intellectual points that occur in line
with the deep intellectual and spiritual
effort of the commentator in verses 22
to 24 of Surah Yisuf: When Joseph
attained his full manhood, We gave
him power and knowledge: thus do We
reward those who do right. But she in
whose house he was, sought to seduce
him, and she fastened the doors, and
said:" Now come!” He said:" Allah
forbid! Truly (thy husband) is my lord!
He made my sojourn agreeable! Truly

to no good come those who do wrong!”
And( with passion )did she desire him,
and he would have desired her, but that
he saw the evidence of his Lord: thus
(did We order)that We might turn away
from him( all )evil and indecent deeds:
for he was one of Our servants,
chosen.(Yisuf/22-24)

for example in this verse, the theme
of chastity of Prophet Yusuf (AS) is
clear that portrayed his puberty with the
circumstances namely a woman's
request to adultery and the closed
doors, and that is when the discussion
of seeing the Lord's argument for
Prophet Yusuf (AS) does not create the
illusion of his forced infallibility. And
so, the miraculous aspect of the Qur'an
can be shown in its high eloquence in
choosing and selecting its words,
phrases and interpretations as an
integrated set (Pakatchi, 2013: 134).
Only morphological and syntactic
knowledge and the cause of the
revelation of the verse does not express
the rhetoric of the verse, but requires a
rational effort from the intellectual and
spiritual practice of the interpreter in
order to show the sweetness of the
word. Now this is in seemingly
contradictory verses such as:

"Some faces, that Day, will beam
(in brightness and beauty); Looking
towards their Lord;" (Qiyamah/22-23)

"No vision can grasp Him, but His
grasp is over all vision: He is Subtle
well-aware (of all things)."
(An‘am/103)

- Or verses of Naskh, which
indicates a kind of seemingly
contradictory difference between them.
In these cases, what is the ruling of
reason in resolving the apparent
contradiction? If the verses are
seemingly cited, there is easily no
result other than accusing the Qur'an of
contradiction. Shari’at Sanglaji at the
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beginning of his discussion in personal
exegesis, has stated the point that we
should ponder on the divine verses
because with the passage of time, new
needs and rules are found for human
beings that should be answered by the
divine verses. Now the question must
be raised that if there are no new needs
in the narrations, what will be the task
of human beings? Should we just
remain silent and somehow stop and
rely on our predecessors and consider
the Qur'an incapable of responding to
new needs? Does relying solely on
Tafsir Ma’thiir meet the human need
for guidance? This expression of
Shari’at Sanglaji has a contradiction
with the monopoly of interpretation to
Tafsir Ma’thiir, which deserves
reflection and discussion.

It is necessary to mention here that
in interpreting the Qur'an to the Qur'an,
intellect and understanding of its verses
play a leading role, because sometimes
a commentator or addressee of the Holy
Qur'an can use the interpretation of the
Qur'an to the Qur'an in understanding
the word of revelation. The need for
interpretation on the one hand and his
nobility to divine verses on the other
hand can lead to an understanding of
the Qur'an to the Qur'an. Therefore, just
how a verse or a series of verses can be
the interpreter of other verses cannot
represent the interpretation of the
Qur'an to the Qur'an. Because certainly
if the commentator cannot get the
necessary information on a subject and
then go to the divine verses to
understand and answer it from the Holy
Qur'an, surely the correct result that
may be obtained by comparing and
looking at the verses together, is
desirable.

Therefor his interpretation of the
Qur'an to the Qur'an will lead to the
Darb of the Qur'an (Yadollahpour,
2004: 180). Obviously, the
interpretation of the Quran to the

Qur'an cannot be seen as the emptiness
of the mind of the interpreter and
addressee of the Qur'an, the result of
which will be Darb of the Qur'an to the
Qur'an.

2-3.  Incompatibility  with  the
independent role of the Ahl al-Bayt
(AS) in the interpretation of the
Qur'an

In the view of Imamiyyah, the infallible
Imams (AS) themselves are the
commentators and interpreters of the
Holy Qur’an, as in the noble hadith of
Thagalayn, their independent role has
been recommended along with the
Holy Qur’an (Mo ‘addab, 2007: 228).
What emerges from the appearance of
Sanglaji's words is the belief in the lack
of an independent role of the Ahl al-
Bayt (AS) in interpreting the Qur'an.
But this word contradicts another part
of his words that the companions have
an independent role to interpret the
verses, because they have witnessed the
revelation of verses and understood the
verses And therefore the interpretation
that we have received from them can be
used in the interpretation of verses.
That he introduces the companions as
witnesses of the revelation and familiar
with the evidence of divine verses that
can be used to understand them in the
interpretation of the divine word and
ignore the role of the Prophet (PBUH)
in the interpretation and at least for
Amir al-Mu’minin (AS) if he apart
from Dbeing from the family of
revelation, and assuming that he was
one of the first and closest companions
of the Prophet (PBUH), his
understanding will play an independent
role in the interpretation of divine
verses And considering that in the
hadith of Thagalayn, the family of
revelation is equal to the divine word
and in line with it has been entrusted as
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two divine trusts among Muslims after
the existence of the Prophet (PBUH),
their role in interpreting divine verses is
considered as an independent and
explanatory pillar. Shari’at Sanglaji
considers the role of the Holy Prophet
(PBUH) and the Ahl al-Bayt (AS) as
Sunnah only in the realm of Ayat al-
Ahkam of the Qur'an and not for all
divine verses. Because he believes that
the Qur'an itself has fully explained the
verses of belief, even in detail, and only
the role of the Prophet (PBUH) and the
Ahl al-Bayt (AS) is related to Ayat al-
Ahkam, which are discussed in the
Qur'an in general. Therefore, their role
cannot be ignored in legislating and
explaining them (Sanglaji, nd: 38). It
did not take some conclusions from
divine verses, it can be used as a
second source for interpreting verses.
But the question is whether the Qur'an
has interpreted all its verses and has left
only the explanation of Ayat al-Ahkam
to the Sunnah. What is the reason for
this claim of the Shari’at Sanglaji?

2-4. The fallacy of the authenticity of
all the narrations of the Companions
This complete statement by the
Shari‘at, without any restrictions on the
understanding of the Companions,
raises many questions and ambiguities:
What is the role of the Companions in
the interpretation of divine verses? Is it
possible to accept their understanding
in response to all the divine verses, as
soon as they are considered as
witnesses of revelation and familiar
with the evidences of revelation of
verses? Has their full understanding
reached to the future? What are the
criteria for accepting the understanding
of the narrations received by them? Are
the narrations received by them not free
from personal error and interpretations
of the verses? Given that they are not in

the family of revelation, what is the
difference between the understanding
of other human beings and their
understanding by mentioning that they
also have a normal understanding like
other human beings and are not
immune from error and slipping? The
silence of Shari’at Sanglaji in referring
Qur’anic phrases to the Companions
due to their familiarity with the
evidences and proofs of revelation as a
source along with the Sunnah of the
Holy Prophet (PBUH) and Ahl al-Bayt
(AS) without any explanation about
accepting the narrations received from
them, which causes the thought of
accepting the status of Companions in
his opinion for the readers. And this
slander increases when he considers the
best interpretations to be the
interpretation of Tabari and the
interpretation of Majma’' al-Bayan fi
Tafsir al-Qur’an. Tafsir Tabari, as one
of the most famous influential Sunni
commentaries, whose narrations are
mostly from the narrators who end up
with the Companions, can be seen that
in this discussion, by his silence, he
somehow invites them to accept their
narrations. Assuming an optimistic
view about accepting the position of the
Companions from their point of view, it
can be limited to those narrations
which, regarding the dignity of the
revelation of the narrations and their
knowledge toward the Arab situation
and their Arabic knowledge toward the
verses interpreted by them. From his
point of view, the understanding of
companions can be considered as an
independent source in the interpretation
of the Qur'an. Focusing again on Tafsir
TabarT as the best commentary from his
point of view, this commentary cannot
be considered to include only the issues
of revelation, Arabic situation and
vocabulary, because this commentary
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from the point of view of
commentators, its narrations even
include narrations attributed to Israeli
with reference to the document
(Dhahabi, nd: 1/143). Therefore, in a
way, it includes the interpretation of the
majority of verses with any kind of
subject included in the verses. The
large volume of narrations in it, the
lack of attention to the narrations of the
Ahl al-Bayt (AS), the lack of attention
to the documentary and textual critique
of the narrations, are among the main
reasons that, despite his privileged
position are among Sunni
commentators, cause some  Sunni
commentators and even the Shia have
become reluctant to it (Rezaei Isfahani,
2011: 21/130). Tafsir is the expression
of the tradition of the Holy Prophet
(PBUH) that has reached us and Tabar1
has compiled it in his great
commentary  (Tabari  International
Seminar, 1990: 91). Therefore, with
such a view, an independent role
cannot be considered for them. Rather,
although the Companions had an
understanding of the verses of the
Qur'an, which was mostly a basic and
simple understanding. But they were
like narrators who collected the
narrations received from the Holy
Prophet (PBUH) in the field of
understanding the Holy Quran.
Certainly, in accepting these
interpretive  narrations, one cannot
accept them unequivocally. Because
there are hints from the great Sunni
narrators such as lbn  Hanbal
themselves about the serious avoidance
of interpretive narrations (Biazar
Shirazi, 1997: 424) (pessimistic view).
However, in the view of Shari’at
Sanglaji, the interpretation of Majma’
al-Bayan as one of the best
interpretations, again expresses his
narrative view of the interpretation.

Although this interpretation is one of
the best Shia interpretations by many
Shia and Muslim commentators, and
contains important interpretive points
including words, readings, rulings,
literature as well as Shia views. But it
cannot be safe from examining the
document and text of the narrations and
accepting it voluntarily because the
author is Shia, especially that TabrasT,
in some cases, has also used Sunni
narrations in interpreting the verses
(Hashemi, 2002: 8/25). From the
above, we can understand the
interpretive view of Shari'at, which in a
way expresses the position of the
Quran as its interpreter and revealer,
although he considered the tradition
received from the Holy Prophet
(PBUH) as a source in the
interpretation of verses, but not a
complete role. Rather, only in the form
of summaries of the Quran in the
section of Ayat al-Ahkam, because the
Holy Qur'an itself has expressed all its
interpretations, even in the verses of
beliefs, with details. Therefore there is
no need for another source in
interpreting the verses. But this
statement, as mentioned before, is an
incomplete induction because almost
one sixth of the verses of the Quran
deal with the subject of rulings and also
on the other hand a complete
interpretation including the
interpretation of all verses in the Qur'an
by the Holy Prophet (PBUH) and his
family (AS) that has not reached us. On
the other hand, although the narrations
received from the Companions are
accepted, which include all the
interpretations of the wverses, either
these narrations are mostly attributed to
the Sunnah of the Holy Prophet
(PBUH), or if not all of them are
attributed or narrated from the Holy
Prophet (PBUH). It contains a part of
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the reasons for the revelation of the
verses or the Arabic knowledge at the
time of the revelation of the Qur'an to
the verses, which is definitely not
complete. Therefore, he considers the
interpretation to be exclusive to his
verses and to the summaries of Ayat al-
Ahkam of the Sunnah. On the other
hand, it introduces any interpretation
that is minus this field as personal
exegesis.

2-5. Incompatibility with the nature
of intercession

In the Shia teachings, there is a
consensus on the first case stated by
Sanglaji, namely intercession is
impossible without God's permission.
Many Shia scholars believe that the
Prophet and the saints did not perform
ijtihad in any ruling through personal
opinion and did not establish anything
except with the permission of God.
(Majlisi, 1403: 34/365) Therefore, the
legitimacy of all the possessions of the
Prophet and the saints in the individual
and social spheres is due to God's
permission and guardianship.
Therefore, the originality of
intercession is obtained from the all-
encompassing authority of the Sunnah,
and the authority of the Prophet and the
saints is the criterion in all matters.
Sanglaji’s other ambiguity about the
nature of intercession relates to two
other cases. The idea of the lack of
originality of intercession arose from
these two views; which says: God is
not satisfied with anyone's intercession
unless He is satisfied with him in terms
of words and deeds in general. And the
word and deed of God means only
monotheism to God and abstaining
from committing any sin and carrying
out divine commands (Sanglaji, 2007:
139). However, from the Shia point of
view, according to the authority that

God gives to the Holy Prophet (PBUH)
and his esteemed saints (Saduq, 1371:
79), he cannot show the same result
that Shari’at Sanglaji has reached. The
book of the monotheism of his worship
is also full of many cases that show a
kind of opposite result with what exists
among the religious leaders in the Shia
intellectual-belief system.

CONCLUSION

The ups and downs of the
commentators’ view to the theory of
personal exegesis have been found new
characteristics in the periods of the
history of interpretation in the
contemporary era. By adopting the
approach of the Quran-Sufficiency,
Shari’at Sanglaji tries to prove that a
significant part of the teachings derived
from the Sunnah is insignificant.
Separation of interpretation from the
teachings of the Sunnah, which
according to Shari’at Sanglaji is limited
to Ayat al-Ahkam, has been pursued in
various ways.

In proving the claim of reductionism
in the field of Sunnah, he relied on the
narration of the Prophet (PBUH) and he
insists on the shaky position of reason
in the interpretation of the Qur'an, the
non-independent role of the Ahl al-
Bayt (AS) in the interpretation of the
Qur'an, referring to the narrations of the
Companions without any explanation
as well as inducing the non-authenticity
of intercession. Sanglaji considers only
a part of the narrations that are in the
explanation of Ayat Al-Ahkam valid in
the field of correct interpretation, and
this narration leads to the spoil of the
content and message of the Sunnah and
leads to false meanings. According to
Imamiyyah theologians and thinkers,
the authority of the Sunnah is proved
by the Prophet and the saints of God
due to the refusal to issue sins and



190 Review and Critique of "Theory of Personal Exegesis" from the...

negligence. On the other hand, verses
on the need to adhere to all the
teachings of the Prophet and the Ahl al-
Bayt (AS) (A‘raf / 158; Al Imran / 31;
Saffat 39; Al-Hijr 42) confirm the
authority of the Sunnah as the second
source of achieving divine commands
and prohibitions. From this point of
view, the supervision of the affairs of
society is one of the necessities of the
Bi’thah of the prophets, and the rulings
that are set in the tradition are all
discoverers of the divine ruling. Also,
since the legitimacy of all the
possessions of the Prophet and his
saints and their authority in the
individual and social spheres is due to
divine permission and guardianship,
therefore, the comprehensive authority
of the Sunnah does not allow separation
in the Sunnah and limiting it to the
realm of Ayat Al-Ahkam is obtained
and Sunnah is the criterion in all
matters.

The ultimate goal of religion and the
mission of the Qur'an is to provide
happiness and guidance in this world
and in the hereafter. Sanglaji's distorted
arguments from the nature of
intercession, as well as references to
the narrations of the Companions
without any restrictions, provide a wide
field for the promotion of the Salafi
School.

Notes

Mohammad Hassan Shari’at Sanglaji is
the son of Haj Sheikh Hassan Ibn
Mirza Reza Gholi, who died in Tehran
at the age of 53 in 1363 AH and is
buried in Farhang Street in Tehran. He
learned the basics of jurisprudence
from his father and Sheikh Abd al-Nabi
Nouri, and in the presence of Hajj
Sheikh Ali Nouri, he succeeded in
learning theology. He learned wisdom
from Mr. Mirza Hassan Kermanshahi

and mysticism from Mirza Hashem
Eshkori and traveled to Najaf Ashraf to
complete his education (Shafi'i, 2015:
189). In Tehran, he established a
Sangalaj neighborhood called Dar al-
Tablighi (Qur’anic porch). (Mushar,
1961: 5/512) Others also consider him
of the Salafi preachers in Iran, who, in
the continuation of the banner of the
Salaftyyah movement, openly
expressed his religious beliefs about the
acquisition and appreciation of religion
in Iran. Raised the issue of receiving
and receiving religion from
predecessors and not successors in Iran.
Contrary to many Shia religious rites,
especially  about  recourse  and
intercession, he raised issues that arose
from his ideological and religious
denial of these Shia teachings. One of
his main slogans was to return to Islam
(Ja‘farian, 1988: 46-47). His greatest
writings can be referred to as "The Key
to Understanding the Qur’an”, "Islam
and Return”, "Tawihid of Worship".
The book  "The Key to
Understanding the Qur’an ", in 257
pages, has been published three times
in Tehran. This book is about non-
distortion of the Quran and its
comprehensibility, ways of knowing it,
personal  exegesis, Nasikh  and
Mansiikh, Muhkam and Mutashabih,
Fawatih-e-Suwar, Asrar al-Tanzil,
proverbs of the Qur'an, the truth
Revelation, Bi’thah and Ma‘ad are
discussed in detail. After the
publication of this book, discussions
took place in some seminaries, and
even a treatise entitled "Rejection and
Criticism on the Key to Understanding
the Qur'an” by one of the religious
scholars of Lar was published in 1949
in Shiraz. Shari’at Sanglaji was
influenced by Salafism or Wahhabi
intellectual sources and in fact the book
is the key to understanding the Qur'an
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promoting his Salafi views in the
Qurianic style (Khorramshahi, 1998:
2/1300-1301; Shia Encyclopedia, 2002:
9/570) in  This book, Sanglaji
complains a lot about people's lack of
attention to the Qur'an, which Muslims
have taken their thought from non-
Qur'anic sources instead of taking their
thoughts from the Qur'an. According to
him, people should take their beliefs
from the Qur'an, not from places other
than the Qur'an and then come and
carry the Qur'an with them.
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