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ABSTRACT

The contemporary debate over the Hadith of the prophet Muhammad is taking a new and
serious direction. After being a simple scholastic debate between those who questioned the
authenticity and the authority of Hadith and its status and the Hadith supporters (classical
Muslims or Traditional ones), it has moved towards rejecting Hadith and considering it
absolutely fabricated and faked stories.

In addition, Hadith nowadays is also blamed for the modern division and the ongoing disputes
among Muslims today. It is also being blamed for the decline of Muslims, and for the violence
which is sneaking into the behaviour of some Muslims and some of their literary writings.
Accordingly, we now hear about the existence of two types of Islam: the enlightened Islam and
the backward form, ‘Islam of democracy’ and ‘Islam of fundamentalism’; Islam based on
tolerance and another based on violence and jihad. They define the first type as Islam based
on the teachings of the Qur’an alone and the second one as based on Hadith falsely related to
the Prophet.

This thesis is a critical study of this debate seeking to identify the core issues involved and
analytically discussing them from a Qur’anic perspective.

The first chapter deals with the background, objectives and significance of the research,
literature review, research methodology and structure of the research. The second chapter
demonstrates some writings of anti-Hadith figures particularly in the Muslim scholarship. The
third, fourth and fifth chapters respond to the main points of the anti-Hadith views and refute
them by discussing three main subjects: humanity of the prophet, his role and the different
forms of divine revelation. The sixth and final chapter includes concluding remarks and

suggestions as to how to deal with such a serious debatable issue.
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CHAPTER ONE

INTRODUCTION

1.1 Background of the research

Our immigration to the United States of America, along with the family, to work
as a Religious Director in one of the many Islamic centres founded by Muslims was a
good opportunity. This situation increased my experience and knowledge, as I had
to participate fully in the community’s activities and deal with its religious, social,
cultural, and political needs.

We used to and still do emphasize the importance of having Muslims (natives
and immigrants) positively involved in all political, social, and religious aspects of
the American society, as we believe that it is impossible for Muslims to remain
isolated within their own society.

We have participated in several activities that support and promote this
approach and have been involved in many different activities and meetings with the
Muslim community to discuss Islamic tenets, matters and issues which sometimes
involve different opinions, but without affecting cordiality.

In the course of such engagements, we ended up discussing several authentic
prophetic ahadith. As a result of misunderstanding, some people had misgivings that
lead them to believe that these ahadith could not possibly come from the same
source as the Qur’an.'

In our view, the problem with these ahadith lies not in their authenticity - or the

lack thereof - but in poor understanding, especially of those that are most

! see for instance the views of Rashad Khalifa in chapter 2 p79.



controversial. Thus one should not rush to weaken any hadith or reject it, but
search for a valid interpretation that accords with the Qur’an.

The American society with its fundamental freedoms of interaction with others
has created an open-minded environment which has become exemplary for other
cultures. This has facilitated open dialogue amongst the followers of every religion,
belief or school of thought in that society.

The Muslim community does not differ from other communities, since the
migrant Muslims from their countries and homelands brought with them their
different beliefs, opinions, schools of thought, tendencies and principles they
believe in and which they hold inviolable.

During the course of discussions, the impression arose that a sizable minority of
well educated and affluent Muslims hold a negative impression of Hadith and its
authority.

Many discussions with educated Muslims active in the community concerning the
authority of Hadith took place. They would ask about complicated issues they were
dealing with due to my experience and specialism in Hadith studies. These questions
revolved around doubts presented to them about authentic ahddith and their
reliability.

Some contemporary books in the sciences of Hadith which discuss these matters
have been surveyed. It has often been assumed that these sorts of discussions come

from non-Muslim scholars such as the orientalists. Until we came to USA, we did not



realize that there are Muslims who believe in Islam, the Qur'an and the Prophet
Muhammad’ but do not grant any sort of authority of his Hadith or his Sunnah.

The issue was greater than one of simple denial since those who deny Hadith go
to the extent of accusing the majority of the scholars - the jurists, narrators of
Hadith and even sometimes the companions of the Prophet - of fabricating ahadith
and attributing them to the Prophet. The jurists were accused of falsely attributing
statements and actions to the Prophet so that their audiences would have no choice
but to accept their opinions.

The notions of those who reject Hadith are often accepted by people who raise
their voices claiming the conflicting Ahadith are reasons for many Muslims being
zealots, and for producing continual controversy among the believers. One could
barely find a case where the Hadith has a view without finding another Hadith that
contradicts that view and clashes with it thus creating ‘a war among those Ahadith’.’

There are those who have responded to those calling for the rejection of Hadith
and have begun parroting their claim that these ahadith - which often contradict
themselves - have served to foster extremism in the Muslims ranks and to produce
continual controversy amongst the believers. You can hardly find any issue in
which an opinion is put forth in the body of Hadith except that one can find ahadith
that contradict that view.

It was quite distressing to realize that there is considerable acceptance of such

ideas amongst the members of the Muslim community. This trend was particularly

?It is highly recommended whenever the name of any Prophets is mentioned to say May Allah's
Blessings and Peace Be Upon Him (SALLALLAHU ‘ALAYHI WA SALLAM). However in this thesis, it is assumed
that whoever reads the prophet’s name would say this silently to himself or herself. Likewise
blessings on prophets.

*See p. 91 in chapter 2 as an example



strong among individuals who lacked adequate religious knowledge. These worries
were heightened considerably by the fact that not all Muslims have access to the
sort of Islamic education that could alleviate these different doubts about Hadith.

In addition to this, many new Muslims who have just entered Islam may be
exposed to literature influenced by the anti-Hadith groups creating many doubts
that are not solved or answered.

Further, there is a language barrier that does not help those who accept the
views of those who deny Hadith. They lack adequate knowledge of the Arabic
language to savour the Qur’an and understand its meanings. They only have at their
exposal translations of the Qur’an in their mother tongue (or in some cases other
than their mother tongue), be it English, Urdu or other major languages. The
translation cannot replace the original Qur’an. At best, it is but an explanation of
the Qur’an.

At the same time, those who deny Hadith have widely circulated modern
translations and explanations of the Qur’an that fit their own beliefs about Hadith
and deny its role completely. In their commentary on the Qur’an, they incorporate
their own explanations, interpretations and thoughts. If one were to read one of
their translations or explanations, one would be lead to believe that the meanings it
contains are from the tenets of the Qur’an without realizing that these are actually
the explanations of the meaning of the Qur’an coloured by the understanding of the
translator or the interpreter.

The internet also has a major role to play. Its popularity and easy access make it
an easy way to fertilize these thoughts in peoples’ minds.

We had the opportunity to engage in long discussions with those who adopted

the Anti-Hadith views in numerous meetings. We were alarmed by the manner in



which some people rely on their studies of some aspects of the Qur’an to support
their thoughts and ideas. Oftentimes, their studies will be predicated on very
selective quoting of certain Qur’anic verses to support their predetermined
conclusion that a Hadith is not authoritative.

Additionally, many of these people, in their attempts to learn about Hadith, read
some books of non Muslim western scholars denying the authenticity of Hadith and
raising doubts about its authority.

The arguments of these scholars against Hadith are based on historical research
and selective mention of reports that support their claims. As for those Muslims
who have rejected its authority, their claims are based on Qur’anic texts. They have
attempted to make it seem as if the main purpose of the Qur'an is to reject the
Hadith and strip it of any authority.

In addition, they support their views by presenting ahddith that seem to conflict
with the Qur’an and with reason while stripping these ahadith of the context in
which they were stated. Further they ignore the efforts of the scholars to explain
those abstruse ahadith that are in need of someone to place them in the proper light.

These sorts of views that reject the authority of Hadith are a challenge to Islam
and its Sacred Law because to reject Hadith is to reject most of the injunctions of
Islam. These injunctions have been outlined in the Qur’an and then detailed in the
Prophet's statements and actions. The scholars and jurists have derived from
ahadith hundreds of laws of Islam as can be seen in the works of the jurists and other
scholars.

It is our view that this is one of the main reasons for promoting these ideas,
especially in the West. This presents an easy and simplified Islam for people, an

Islam devoid of the obligations or teachings detailed in numerous ahadith.



What they have presented is still “Islam” because they still believe in Allah*, His
angels, His Messenger, His Qur’an and the Last Day. This is an easy and simple Islam
because one can explain the Qur’an in the way that suits one’s agenda.

However this is not the type of Islam preached by Prophet Muhammad. If a
person were to claim that prayer (salah) is simply to have a spiritual relationship
between the person and Allah, without any need for the rituals of ablution, purity,
standing (giyam), bowing (ruku') and prostration (sujud), which were detailed in
several ahadith, who can say he is wrong? After all, the verses of the Qur’an do not
really rule out this interpretation.

This work is a critical assessment of these ideas on the basis of the Qur’an just as
the anti-Hadith group relies primarily on the Qur'an in promoting its views. The
methodology is based on the understanding that the concept of Prophethood and of
divinely commissioned messengers is an essentially Qur’anic concept. Consequently,
it has been explained by the Qur’an in the utmost detail.

Consequently, the thesis argues that Hadith is a Qur’anic issue. It is the
Qur’an that lays out the authority of Hadith. It is the Qur’an that has made Hadith a
source of legislation in innumerable verses.

This research is based on exhaustive study of many books covering the
major disciplines of the Shari'ah such as Qur’anic exegesis (Tafsir), sciences of the
Qur’an, sciences of Hadith, Hadith commentary, theology and legal theory (usiil al-figh).

Since most members of the Muslim community do not have the prerequisite

academic qualifications to research these issues in the source books, particularly

*1t is highly recommended whenever the name of almighty God is mentioned to say The Most High
(TaLA’A). However in this thesis, it is assumed that whoever reads Allah’s name would say this silently
to himself or herself.



those works that are not in their mother tongue, we have endeavoured to translate
the passages of those words into the English Language. This is in order to let the
readers see how the past scholars understood the role of the Qur’an in establishing

and affirming the status and authority of Hadith.

1.2 Aims and objectives of the research

Although the issue of the rejection of Hadith by relying entirely on Qur’anic
Verses initially came to our attention in the context of the United States of America,
we decided not to limit ourselves to the United States in our review and study of
anti-Hadith figures. In the attempt to learn about the source of such views, we chose
to highlight the views of some modern Hadith in other parts of the world such as
India, Egypt and Malaysia.

Our aim is to show that there is a congruence between their views and that
contemporary rejection of Hadith on the basis of Qur’anic arguments has its roots
with thinkers from with the Muslim community. We have not attempted a tailor
made response to each one of them. Rather, this work serves as a general response
to their collective views.

The aim of this research is to study the legitimacy of Hadith in light of the
Qur’an. Some contemporaries have taken the Qur’an as their reference point for
denying the authority of Hadith. Qur’anic verses will be presented which discuss the
office of prophethood, the duties placed on a prophet, and his rights. The purpose
behind this is to clarify the status given to Hadith by the Qur’an

Moreover, the research aims to illustrate that the Qur’an is the eternal book of

Allah free of error, and the Hadith explains those passages of the Qur’an in need of



explanation. It is this researcher’s contention that you will not find anything in the
Hadith except that it has origin in the Qur’an.

In addition, the thesis aims to illustrate that concern for Hadith did not come
after the Prophet’s death as some have suggested. It began during his own lifetime.
The Companions’ concern for Hadith was no less than their concern for the Qur’an,
because the importance of the explanation comes from the value of the original
speech that it is explaining.

Finally, one could argue that the real people of Qur’an (Ahl al-Qur’an) are those
who act upon its directions and guidance to obey the Prophet in what he ordered, to

emulate his example and to avoid what he forbade.

1.3 Significance of the research

The significance of the research lies in its attempt to study the primary issues on
which those who reject Hadith have based their most important conclusions about
not relying on Hadith, while investigating the precise meanings of the Qur’an’s
words in the books of Tafsir, language, and Usil al-Figh.

One distinction of this research is in its presentation. It does not present the
contentions of the anti-Hadith group one by one with accompanying piecemeal rebuttals.
Instead, it endeavours to give a thorough response to all of their contentions in the
form of a cohesive, methodical study.

Besides, this research seeks to demonstrate that the authority of Hadith is agreed
upon amongst the scholars of the Muslim Ummah from the Companions and the
Followers of the Companions (Tabi'‘tin) and the traditionists (muhaddithiin), jurists
and theologians from various and numerous schools of thought throughout the

course of its history.



This research relates the conclusions reached by these notable jurists,
traditionists, exegetes and other scholars about the authority of Hadith. The
researcher did not depend upon the statements of unknown scholars. He has
referred to the statements of writers known amongst their peers for erudition and
piety.

Furthermore, most of these writers possessed the distinction of piety and had
fully memorized the Qur’an by heart. They knew it well and were authorities on its
language. Consequently, they well understood its meanings by virtue of
contemplation of its verses and reciting its verses day and night. These are the true
people of the Qur’an and the most worthy of being called Qur’anites (Qur'aniyyiin).

Another distinguishing feature of this research is that it relates the
important statements of these major scholars who preserved the religion and
fundamentals of the Ummah by translating those statements into the English
language, perhaps the most widespread language in the current age.

This research extensively compiles important evidences from the available
reliable sources, not limiting itself to the works of any one group of exegetes,
traditionists, jurists, legal theorists and theologians.

In addition, this research attempts to show that, when seen in their correct
context, the texts cited by those who reject Hadith actually agree with the authority
of Hadith. This is even though many of the texts they cited may be inauthentic and
consequently unreliable. However, the researcher did not take this as reason to
merely reject them. He allowed for the possibility that they may be authentic,
because not every weak report is a fabrication. Instead, this work seeks to examine
these ahadith in their appropriate context rather than rejecting or twisting them

with farfetched interpretations.
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1.4 Literature review

The researcher reviewed all works that he came across in English and Arabic
establishing the Authority of the Sunnah and refuting the doubts raised concerning
that:

One of the most important English books that the researcher has seen about the
Authority of the Sunnah was “The Authority of Sunnah” by Muhammad Taqi Usmani,” a
book small in size but great in benefit. The author of this book addressed the topic
in three chapters:

In the first chapter, “Sunnah the second source of Islamic law”, he discussed
the definition of Sunnah, the status of the Prophet, the obedience to the Messenger,
and the two kinds of revelation.

In the second chapter titled “the scope of prophetic authority”, he discussed
the Prophet's authority to make laws and to interpret the Qur’an, the time limit of
the prophetic authority, and the Prophet’s authority in worldly affairs. He also
answered an important question, “Does the Qur’an need explanation?”

In the third chapter he discussed the authenticity of the Sunnah, and some
other related important issues: the preservation of Sunnah, the three kinds of
Ahadith, the different ways of Ahadith preservation and he discussed writing of
Hadith as well.

From the researcher’s point of view, this book is one of the best books
authored on this topic, however, the author did not concern himself greatly with

referencing. In the course of his discussion, he did not mention the sources he relied

® Muhammad Tagqi Usmani was born in 1943 in Deoband, India. He obtained his degree in Islamic
education from Darul Uloom Karachi. He also obtained a Master’s degree in Arabic literature from
Punjab University, and a law degree (LLB) from Karachi University. Currently he is the Vice President
and Shaikul-Hadith at Jamia Darul Uloom, Karachi. [www.muftitagiusmani.com/ProfilePage.aspx].
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upon in reaching his conclusions. Additionally, there were some issues which he did
not address in considerable detail, such as the office of prophethood and
messengerhood, prophetic infallibility and how the Qur’an explained these issues.

Likewise, the author did not make reference to the opinions or writings of those
who deny the authority of the Sunnah. He limited himself to discussing evidences on
its authority from the Qur’an and Prophetic Hadith.

Another important work is Muhammad M. Azami’s’ book, Studies in Early Hadith
Literature, an academic research submitted to Cambridge University in 1966 as a
doctoral thesis. The author divided it into two sections:

In the first section, the author studied writings and authors of books from the
era of the Messenger to around the middle of the second century after Hijrah.” Some
of the most important conclusions he reaches are that the writing of Hadith began in
the time of the Prophet himself and that the Companions themselves authored
works on a number of topics and that thousands of books were in circulation
amongst the traditionists.

He also investigated the manner in which Hadith was taught. Some of his

most important conclusions in this regard are that writing was in common use in

® Muhammad Mustafa Al-Azami, was born in Mau, India in the early 1930s and received his education
at Dar al-Ulum Deoband, India (1952), al-Azhar University, Cairo (M.A., 1955), and University of
Cambridge (Ph.D., 1966). He is Professor Emeritus at King Sa'ud University (Riyadh) where he also
chaired the department of Islamic Studies; he holds a Saudi citizenship. Al-Azami served as curator of
the National Public Library, Qatar; Associate Professor at Umm al-Qura University (Makkah); Visiting
Scholar at University of Michigan (Ann Arbor); Visiting Fellow at St. Cross College (University of
Oxford); King Faisal Visiting Professor for Islamic Studies at Princeton; and Visiting Scholar at
University of Colorado (Boulder). He is also an Honorary Professor at University of Wales (Lampeter).
He has many publications in Hadith Literature and Methodology.
[http://www.sunniforum.com/forum/archive/index.php/t-23585.html]

7 Hijri dates will be referred to by the notation AH, Anno Hegirae.
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the teaching of Hadith and that the method of dictation (imla’) was widespread from
a very early stage.

In the second section, the author verified and published three Hadith
manuscripts dating back to the early second century AH, proving thereby that
written documentation of Hadith began at a very early stage. These manuscripts are
the manuscript of Suhayl b. Ab1 Salih: from his father: from Abii Hurayrah; a
manuscript containing ahddith of ‘Ubayd Allah b. ‘Umar: from Nafi'; and a
manuscript containing ahadith of Abl al-Yaman al-Hakam b. Nafi': from Shu'ayb:
from al-Zuhrt.

In our view, this one of the most important works offering evidence of the
early verification of Hadith by means of hundreds of texts compiled by the author
for the benefit of his readers.

The Authority and Importance of the Sunnah by Jamal al-Din Zarabozo® focuses
on the issue mentioned in the title of his book in seven chapters. In the first
chapter, he discusses the meanings of the word Sunnah and the word Hadith. He
then mentions the proofs establishing the authority of Sunnah from the Qur’an and
Sunnah. In the third chapter, he talks about the roles of the Messenger. The
authority of the Sunnah vis-a-vis the Qur’an is the subject of the fourth chapter. In
chapter five he explained how the Sunnah was preserved by Allah. Afterwards, he
discusses the ruling concerning one who rejects the Sunnah. The last chapter is

titled “the way of Sunnah is the way of Islam”.

® Jamal al-Din M. Zarabozo, was born in 1960 in France to Spanish Catholic parents. He converted to
Islam in 1976. He has a bachelor’s degree in economics from the University of California at Berkeley,
and a master’s in economics from the University of California at Davis. [http://www.load-
islam.com/multimedia.php?topic=lecture&type=A&artist_id=89&Icat_id=1]
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It is our view that the author has written his work in an exhortative style to
address the community of believers who already acknowledge the authority of
Hadith as the author cites some ahadith as proof of the authority of Hadith. However,
how can one prove the authority of Hadith to those who reject it via Hadith itself? It
would have been better if he had provided more Qur’anic verses to prove the
authority of Hadith, as both sides acknowledge the authority of the Qur’an.

Furthermore, there are certain important topics that the author does not
address in detail although they are worthy of that, such as infallibility of the
Prophet, the dictates of the message and prophethood, the difference between the
two, plus how and why the Qur’an needed a prophetic clarification amongst other
important topics. Additionally, Zarabozo has relied on relatively few reference
works given the importance of the subject.

In the conclusion of his research, in the chapter "The way of Sunnah is the
way of Islam", the author proposes that Muslims should be People of Hadith and
Sunnah (Ahl al-Hadith wa al-Sunnah), meaning by that the narrow meaning of the
term. That is the Muslim should belong to the party of Ahl al-Hadith for it is, as he
states, the path to true Islam. This is an implied criticism of the juristic schools of
thought (madhahib) which follow the opinions of the leading Imams of
jurisprudence, while the preferred way is to follow the ahadith of the Prophet.

So the author tries to flee from the madhahib only to fall into the madhhab of
he who has no madhhab. The followers of the schools of thoughts were content to
follow the way of these Imams in understanding Qur’'an and Hadith and deriving
rulings from them because they saw that they were qualified for the task, while the

author calls on the Muslim masses to deduce rulings directly from Qur’an and Hadith
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without recourse to any intermediary. However, we believe this approach is
incorrect as not all people have the qualifications for this.

The fourth book surveys the debate around the authority of Hadith in
contemporary Islamic studies. Daniel Brown’s’ Rethinking tradition in Modern Islamic
thought focuses on the debates regarding prophetic authority in modern Islamic
thought. The work's first chapter traces the classical concepts of Sunnah and its
relationship to the Qur'an and Hadith, including the understanding of Sunnah
according to literalist and other Muslim theologies. The second chapter on "modern
challenges to tradition" reviews the role of the Sunnah according to 18th-century
reformers as well as the later challenges to the classical paradigm offered by Muslim
modernists such as Sir Sayyid Ahmad Khan (1817- 1898) and Muhammad Abduh
(1849- 1905). Brown treats fundamental issues such as the concept of revelation, the
nature of Prophetic authority, and the authenticity of Hadith in separate chapters.
Finally, the position of Sunnah according to Islamic revivalists in both the Arab
world and South Asia is considered. Brown writes clearly and concisely, pointing out
the historical background and structure of contemporary controversies
surrounding the position and authority of the Sunnah."

Aisha Y. Musa’s" Hadith as scripture was submitted originally as a doctoral

dissertation in Harvard University. Her book covers the earliest and most recent

® Daniel Brown has lived in Egypt and in Pakistan where he was born and spent his first eighteen
years. In 1993 he received his Ph.D. in Islamic Studies from the University of Chicago. He has been a
visiting scholar at the International Islamic University in Islamabad, the Institute of Islamic Culture
in Lahore, and Cairo University and has taught Islamic Studies at Mount Holyoke, Amherst and Smith
Colleges. Since 1997 he has been Pastor of Stony Brook Community Church in South Hadley,
Massachusetts. [http://new-wineskins.org/journal/about/people/danielbrown]

'“Hermansen, review Rethinking Tradition International Journal of Middle East Studies, Vol. 31, No. 3
(Aug., 1999), pp. 445-446

' Aisha Y. Musa received her PhD in Arabic and Islamic Studies from the Department of Near Eastern
Languages & Civilizations at Harvard University. She is currently an assistant professor of Islamic
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discussions on the authority of the Hadith. In order for the author to explore the
earliest existing discussion on the authority of Hadith, she has translated what she
believed to be the earliest text on the subject: Kitab Jima al-1lm “The Book of the
Amalgamation of Knowledge” by Imam al-Shafi'l. Musa was trying to explore
whether the idea of the Qur'an-alone is based on arguments found within the Qur'an
itself? Musa showed that throughout the centuries, the same Qur'an verses were
used as arguments for accepting the Qur'an alone as divine and as the only source
for Islam. She searched for traces of evidence of similar discussions between the
‘Qur'an alone’ and ‘Hadith accepting’ schools and groups in the first centuries of
Islam. She reached to the conclusion that the ‘Qur'an alone’ movement is an
authentic historical and orthodox Islamic movement based on core Qur’anic texts. It
is not a western movement, nor even an western Orientalist-inspired movement.
She discussed the contemporary ‘Qur'an alone’ movements, their founders and their
arguments. She has concluded that the founders are not persons coming from the
West, but from traditional Muslim backgrounds, and were all brought up in Islam.
All of them were highly knowledgeable in the Qur'an and Hadith, as for example,
Ahmad Subhi Mansour” was a professor in history at the famous al-Azhar
University of Cairo. She also believed these reformers did not use Orientalist
research as proof for their beliefs, but came to their ‘Qur'an alone’ ideas based on
Qur’anic verses. Only after reviewing these verses did they research the history of
Hadith to further strengthen their belief that only the Qur'an can be used to

understand what Islam is.

Studies in the Religious Studies Department at Florida International University, in Miami.
[http://www.blackwell-compass.com/subject/religion/article_biog?article_id=reco_articles_bpl189]
12 . . . . .

For more detail concerning him and his views, see Chapter 2.
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We agree with the author that the ‘Qur'an-alone’ figures did not take their ideass
from Western scholars but it is our view that they benefited considerably from their
discussions, particularly in their views regarding the Hadith authority and
authenticity.

We also agree with her that the modern ‘Qur'an alone’ ideology has benefited
from the discussion that took place in the past but it is our view that the modern
figures went even further in rejecting the Hadith authority by using Qur'anic verses
to support their ideology and to judge the followers of Hadith as having deviated
from the straight path.

One of the most important books on the authority of Hadith is Hujjiyyah al-
Sunnah (Authority of the Sunnah), by *Abd al-Ghani Muhammad " Abd al-Khalig".

This was originally a doctoral dissertation in Usal al-Figh (legal theory)
submitted in the year 1940 CE. The author has placed two introductions to the book:
the first concerning the meaning of Sunnah, and the second concerning the
infallibility of the Prophets. He then discusses the importance of the view that the
Sunnah is authoritative and he provides the evidences for this view. He continues
listing the doubts that have been raised concerning its authority and responds to
them. He concludes with a discussion of some issues which relate to the authority of
the Sunnah.

This book, which is about 600 pages in length, debates the issues related to
the authority of the Sunnah in a thorough manner. However, the style of the author

is that of an expert legal theorist (usali) making it very difficult for anyone but

Abd al-Ghani Muhammad *Abd al-Khaliq was born in Cairo in 1908. He died in 1983. He earned his
bachelor’s degree in Shari'ah and his PhD in Usil al-Figh from al-Azhar University. He taught in al-
Azhar University until his death. He has many publications; cf. Hujjiyat al-Sunnah pp. 22-24.
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specialists or those with long experience with the books of Usiil al-Figh to benefit
from his book. This work is valuable to our thesis since it provides us with detailed
and critical assessments of some of the core issues we are to deal with.

Mustafa al-Siba'T's* as-Sunnah Wa Makanatuhd Fi at-Tashri® al-Islami (The
Sunnah and Its Place in Islamic Law) was also originally submitted as a doctoral
dissertation in the year 1949 CE. The author discusses the meanings and definition
of the Sunnah and the attitude of the Companions towards it. He discusses the origin
of fabrication in Hadith, the efforts of the scholars in verifying and authenticating
Hadith and the fruits of those efforts. He then moves on to discuss the doubts and
disputes raised concerning the Sunnah. He explores the status of the Sunnah
amongst the Shi'ah, the Khawarij, the Mu'tazilah, the scholastic theologians
(mutakallimin) and those who reject its authority, past and present. He also
examines its status amongst those who reject the authority of singularly-narrated
reports (Khabar al-Ahad), the Orientalists, and some traditionists (muhaddithin).
Further, he studies the status of the Sunnah in Islamic Law and its status with
respect to the Qur’an. He also clarifies in what manner the Qur’an encompasses the
Sunnah. Then, he investigates the issue of abrogating the Sunnah with the Qur’an
and vice versa. He finishes his book with biographies of some of the major Imams of

Figh and Hadith: the Four Imams and the authors of the Six Books.

14 Mustafa ibn Husn1 Abii Hasan Al-Siba'i (1915 - 1967) was born in the city of Homs, Syria. He was a
diligent Islamic scholar. He was educated in Homs and in al-Azhar. He earned his PhD in Islamic Law
and its history from al-Azhar University in 1949. Afterwards, he lived in Damascus and became a
professor in Law School in 1950. He was a supervisor for The Muslim Brotherhood. In 1955, he
became the Dean of the Shart ah University in Damascus. He founded a magazine called ‘The
Civilization of Islam’. He was paralyzed in 1957. Nevertheless, he published 21 books before his death in
Damascus. Cf. al-Zirikli, al-A'lam (7/232).
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Al-Quraniyyin Wa Shubahatuhum Hawl al-Sunnah (The Qur’anites and Their
Misconceptions Concerning the Sunnah), by Khadim Husayn I1aht Bakhsh,” originally a
Master’s thesis entitled Firqah Ahl al-Qur’an bi Pakistan Wa Mawgqif al-Islam Minha (The
Ahl al-Qur’an Sect in Pakistan and Islam’s Position Towards It) submitted in the year 1970
CE., focuses on the origins and history of the Qur’anites and their most important
leaders and factions. He also discusses the stance of the state, the scholars, and the
masses towards them. He goes on to discuss the historical roots of Qur’anite
ideology. He begins with an introduction concerning the meaning of the Sunnah and
the stance of the Shi‘ah, the Khawarij, and the Mu'tazilah towards it. He discusses
rejection of the Sunnah in the Indian Subcontinent with the views of Sir Sayyid
Ahmad Khan and Chiragh “Ali as examples, and then, he examines the views of
those Arab writers who reject the Sunnah. The work compares between the Indian
and Arab rejecters of the Sunnah, followed by a survey of the most important views
of the Qur’anites concerning the Sunnah, Qur’anic exegesis (Tafsir), Creed, and Law,
with a response to each point.

This book does not lay the foundations for the topics of Prophethood, the
qualities of the Prophets, and what is necessitated by their Prophethood, even
though it makes some reference to them while discussing the most important views
of the Qur’anites, as it also does not address the topics related to the authority of
the Sunnah although it also makes some reference to them. It also does not study the

relationship of the Qur’an with the Sunnah as it limits itself to surveying the views of

'> Khadim Husayn 113hi Bakhsh is a contemporary researcher born in 1953 in Pakistan. He obtained
his Master’s degree and doctorate in Islamic Theology. In his thesis, he discussed the different
contemporary studies and sectors that have deviated away from Islam in the South East region of
Asia. [ See: http://www.soutulhaq.com/index.php?p=seera]
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the Qur’anites of the Indian Subcontinent and comparing them with their likes from
amongst the Arabs. This is where its strength lies and this is where we benefitted
from it most.

Muhammad b. Muhammad Abu Shahbah’s" Difa* ‘An al-Sunnah Wa Radd
Shubah al-Mustashrigin Wa al-Kuttab Wa al-Mu'Gsirin (A Defence of the Sunnah and
Refutation of the Doubts of the Orientalists, Writers, and Contemporaries) is another good
contribution to the subject. He began writing his book in the year 1946 CE in the
form of articles in refutation of Adwa "Ala as-Sunnah al-Muhammadiyyah by Mahmiid
Abii Rayyah who tried to cast doubt on the Sunnah and Hadith and to make them
appear contradictory and distorted.

Abt Shahbah begins with an introduction about the status of the Sunnah in
the religion, its authority, and the great care given to recording it and critiquing its
chains of narration (asanid) and its texts (mutiin). He then proceeds to a general
critique of Abi Rayyah’s book which he follows by with a thorough critique of his
ideas.

This book is an academic refutation focusing on the work of Aba Rayyah.
Two other books have also been written in refutation of him: one by Sh. *Abd al-

Rahman al-Mu'allimi,” and the other by Sh. Muhammad “Abd al-Razzaq."

'® Muhammad ibn Muhammad Suwaylim Ab@ Shahbah (1914 - 1983) was born and passed away in
Egypt. He completed his PhD in al-Azhar University in the Usil al-Din College, in the concentration of
Tafsir and Hadith. He has many publications in the field of al-Qur’an and its sciences, the Sunnah and
its sciences, and in Figh and legislation. He also has pubzxlications in response to Atheists,
Orientalists, and missionaries. See: [http://www.ahlalhdeeth.com/vb/showthread.php?t=165632]

Y The title of his book is al-Anwar al-Kashifah Lima fiKitab Adwa’ ‘Ald al-Sunnah min al-Zalal wa al-Tadlil
wa al-Mujazafa.

'® The title of his book is Zulumdt AbT Rayyah fi Kitab Adwa’ ‘Ald al-Sunnah. The researcher was not able
to find a copy of this book.
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Mawgif al-Madrasah al-"Aqliyyah Min as-Sunnah an-Nabawiyyah (The Stance of the
Rationalist School Towards the Prophetic Sunnah), by Al-Amin al-Sadiq al-Amin,"” is a
Master’s dissertation submitted in 1994 CE. Its author begins with an introduction
about the definition of the Sunnah and its authority. He then discusses the position
of what he calls the “classical rationalist school” (al-Madrasah al-'Aqgliyyah al-
Qadimah), referring to the Mu ‘tazilah, towards the Sunnah to which he provides a full
response. He then moves on to discuss the stance of the Orientalists concerning the
Sunnah to which he also responds. He follows this with a discussion of the “Neo-
Rationalist School” (al-Madrasah al-"Aqgliyyah al-Hadithah). Amongst them, he includes
Mahmiid Abai Rayyah, Muhammad *Umarah, and Muhammad al-Ghazali. He refutes
their position which he considers an extension of the Mu ‘tazilite school which judges
the texts based upon “reason.”

As-Sunnah an-Nabawiyyah Fi Kitabat A'da’ al-Islim (The Prophetic Sunnah in the
Writings of the Enemies of Islam), by ‘Imad as-Sayyid ash-Sharbini, also a Master’s
thesis submitted in 1999 CE in Egypt, begins with an introduction concerning the
definition of the Sunnah and its related terminologies. Its attention then turns to the
ancient enemies of the Sunnah, examining the ideas of Khawarij, the Shi'ah and the
Mu ‘tazilah. He then moves on to discuss its enemies from the Orientalists and its

new enemies from amongst the secularists, the Baha’is and the Qadiyanis. He goes

¥ Amin al-Sadiq al-Amin is a contemporary researcher from Sudan. He completed his higher studies
in the University of Umm al-Qura in the College of Usil al-Din, in the concentration of Kitab and
Sunnah. His PhD thesis was titled al-Thabat ‘Al Din Allah Wa Atharuh Fi Hayat al-Muslim FT Daw’ al-Kitab
wal-Sunnah, and it is in print. See:
[http://www.hadielislam.com/arabic/index.php?pg=rasael%2Fresala&id=743]

?°*Imad al-Sayyid Isma'1l al-SharbinT is a contemporary Egyptian researcher. He currently teaches
Hadtth in the College of Ustil al- Din in al-Azhar University. He is specialized in writing in rebuttal of
the objections raised against the Sunnah, the infallibility of the Prophet, and the integrity of his
Companions. See: [http://www.eltwhed.com/vb/showthread.php?t=3620]
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on to discuss the most important doubts that they raise concerning the authority of
the Sunnah and responds to them. From there, he proceeds to discuss the evidences
for the authority of the Sunnah. He also discusses the relationship of the Qur’an with
the Sunnah, the authority of Khabar al-Ahad, and the integrity and reliability of the
Companions. He concludes with examples of some of the ahadith rejected by the
enemies of the Sunnah, and he responds to them in full.

The Shubuhat Hawl as-Sunnah Wa Dahduha (Doubts Concerning the Sunnah and
Their Refutation), of Khalil Ibrahim Mulla Khatir,” begins by clarifying the opposition
to the Sunnah in the past and present. Then, he discusses the methods used by the
new school of thought in order to discredit the Sunnah. He goes on to mention the
doubts that are raised concerning the Sunnah and responds to them. He addresses
the contentions that the Messenger was human, that he did not obey himself, that
he is only to be obeyed during his life but not after his death, that the Sunnah is not
part of Revelation and that the Sunnah is not an authoritative proof.

None of these books have presented the Anti-Hadith writings in the United
States of America as such, even though one of these books has debated the views of

one of the groups with a presence in America. That group is the Qur’anites, and they

have been addressed by the book of Khadim Bakhsh.

2121 Khalil ibn Ibrahim ibn Mulla Khatir ibn Muhammad al-Khadir was born in Dayr al- Zir in the

Republic of Syria, in 1938. His first education was learning the Qur’an, and then he got his
elementary, secondary and high school education in schools in his city. Afterwards, he joined the
Shar’ah faculty in the University of Damascus. Then he joined the College of Usil al-Din in al-Azhar
University and obtained a Master’s and Phd in Hadtth and its sciences. See:
[http://www.alithnainya.com/folders/downloadFile.asp?file=/files/files/321]
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1.5 Research methodology

Since the aim of this thesis is to prove the authority of Hadith from a Qur’anic
perspective, we have acted as a defence attorney on behalf of the classical scholars,
defending those of their views that were attacked by the anti-Hadith faction. An
attempt has been made to defend the views of the classified scholars by presenting
them clearly along with the reasoning behind them. In order to do this the classical
Arabic sources that have addressed the relevant issues in detail have been used
extensively.

We have purposely quoted Qur’anic verses throughout this thesis to
demonstrate that this study of the authority of Hadith is based primarily on the
Qur’an, so it can be known that the authority of Hadith is proven by the Qur’an and
based upon it.

The methodology we have followed in translating the cited Qur’anic verses, is to
present their exact meanings to the best of our abilities. Since some meaning is
inevitably lost in translation, it was necessary at times to translate the verses in a
fashion that highlights the meaning due to which the verse was cited in accordance
with the opinion of the exegetes whose commentary we relied on. As a
consequence, it was impossible to rely upon a particular translation of the Qur’an,
although the translations of Pickthall, Muhammad Muhsin Khan, Yusuf Ali, and
Saheeh International were consulted extensively. This is because the true Qur’an in
the Arabic original is rich in meaning. In many cases, none of these translations may
effectively convey the meaning that was being highlighted. Consequently, we have

consulted these translations, but have not relied on any in particular.
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In order to determine the meanings of the verses, we have exhaustively
searched the famous, classical books of exegesis whose authors are known for their
good character and piety and for their vast knowledge of the sciences of the Qur’an,
the Arabic language, the sciences of Hadith, history and the prophetic biography
(Strah).

This does not mean that we are opposed to having modern commentaries that
address people in a modern style and in a manner that they can relate to. Our
purpose is to make clear that the exegete of the Qur'an must have a thorough
command of the field to do so and his status should be affirmed by some scholarly
authority.

Anyone has the right to interpret the Qur’an and explain it as he understands. In
fact, many of the deniers of Hadith have done so. At the same time, we have the
right to raise these legitimate questions: In which language have they studied the
Qur'an? What is the extent of their command of Arabic? Which university or
authority has certified them?

It is well known that the Qur’an’s most distinctive feature - and one of which it
boasts - is its language. The Qur'an was revealed in the Arabic language. Therefore,
anyone who desires to understand the Qur’an must do so by way of it for there is no
other way to understand it. No one can have comprehensive knowledge of the
Qur’an while being ignorant of the vastness of the Arabic language, the various

meanings of its words (wujiih), its richness, and its versatility.
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Therefore, we have referred primarily to certain select works of exegesis. The
first is Tafsir al-Tabari,” also known as "Jami" al-Bayan fi Ta'wil al Qur'an". Al-TabarT is
renowned as the leader of the exegetes (shaykh al-mufassirin). He had memorized the
Qur’an and he had considerable command of its meanings and its jurisprudence. He
was also a scholar of Hadith, its routes, the authentic and inauthentic narrations,
and the science of abrogation (‘ilm al-nasikh wa al-mansiikh). He was also well-verses
in the sayings and opinions of the Companions and the Followers and the points on
which they agreed or disagreed. He was also an Imam in Islamic history. He
authored many works which are a testimony to his great knowledge and plenty of
his virtues.

The second one was Tafsir al-Razi,” also known as Mafatih al-Ghayb or Kitab Al-
Tafstr al-Kabir . Al-Razi1 was a unique scholar and a leading rhetorical theologian
(mutakallim). He excelled in a number of sciences; he was an imam in Tafsir, logic,
Arabic language, legal theory (usial al-figh) and jurisprudence (figh). His Tafsir
contains a lot of valuable studies, especially in refuting the contentions of opposing
groups. We have benefited extensively from Tafsir al-Razi, especially in the topic of

Infallibility of the Prophets.

> Muhammad ibn Jarir ibn Yazid al-Tabari Abii Ja'far (839- 923) was a historian and exegete. He was
born in Tabaristan. He lived in Baghdad and passed away there. He was offered the position of judge
but refused it. His book The Annals of the Messengers and Kings (Akhbar al-RUsil wal-Muliik) is known as
The History of Tabari (Tarikh al-Tabari). Tbn Athir said about him, “Abi Ja'far is more trustworthy in
conveying history and his interpretation implies profound knowledge and investigation. He was
diligent in the laws of religion and was not a follower of anyone in jurisprudent; rather, he had many
followers who adhered his doctrine and views.” Al-Zirikli, al-A‘lam (6/69).

 Muhammad ibn *Umar ibn al-Hassan ibn al-Hussayn al-Taym al-Bakri Fakhr al-Din al-Razi (1150-
1210) was an exegete. He excelled his peers in the rational and textual sciences and the sciences of
the ancients. He was of Qurashi roots. Although originally from Tabaristan, he was born in al-Rayy
and to it he is ascribed as he is often called Ibn Khatib al-Rayy. He has poetry in Arabic and in
Persian. He was known to be an effective preacher; cf. al-ZirikIi, al-A‘lam (6/313).
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Tafsir al-Qurtubt,” also known as al-Jami’ li Ahkam al-Qur’an, is considered one of
the most important Tafsir books, as declared by the scholars. Al- Qurtubt does not
focus on mentioning stories in his Tafsir. Instead, his focus is on the ordinances of
the Qur’an (Ahkam al-Qur’an), deriving evidences, studying the abrogated verses and
studying the various recitations and grammar of the Qur’an.

Ibn Hayyan al-Andalust’s * al-Bahr al-Muhit is another major tafsir which focuses
on the Arabic language and grammar as its author is an Imam in language.

Al-AlGsT's* Rah al-Ma'ant is regarded as a synopsis of the tafsir works that
preceded it as al-AldsT is a later scholar, having died in 1267 AH. He quotes from all
the major exegetes.

In the sciences of the Qur’an, we have referred to the most famous two books
in this field: al-Burhan Fi ‘Ulam al-Qur’an by al-Zarkashi”’ and al-Itqan Fi ‘Ulim al-Qur’an, by

al-Suyati.”®

* Muhammad ibn Ahmad ibn Abi Bakr ibn Farah al-Ansari al- Khazraji al- Andalusi Abi *Abd Allah
al-Qurtubi (...-1273) was a renowned exegete. He hailed from Cordova, but he moved east to Egypt
and settled there until his death. al-Zirikl, al-A'lam. (5/313).

% Muhammad ibn Yisif ibn “Alf ibn Yiisuf ibn Hayyan al-Gharnati Abii Hayyan the grammarian
(1256~ 1344) was a renowed scholar of the Arabic language, Qur'anic exegesis, Hadith, biographies and
languages. He was born in Granada but moved to Malaga. He moved many times, before settling in
Egypt, where he passed away. Al-Zirikli, al-A'lam (7/152).

% Mahmiid ibn *Abd Allah al- Husayni al-Aléist Shihab al-Din (1802- 1854) was an exegete, a
traditionist, an author, and a man of letters from Baghdad. He was born and died in Baghdad. He
followed the creed of the Salaf and was a mujtahid. He held the position of Mufti in his country and
was then relieved of duties, so he dedicated his life to knowledge until he died. His family’s name is
traced back to the island of Alais, which is in the midst of the Euphrates river. His grandfather
migrated to it when Hulagu entered Baghdad; cf. al-ZiriklT, al-A'lam (7/176).

” Muhammad bin Bahadur ibn *Abd Allah al-Zarkashi (745-794 AH; 1344 -1392) was a scholar in Shaf1
Figh and Usil. Although originally from Turkey, he was born and passed away in Egypt. He wrote
many works concerning varied disciplines; cf. al-Zirikli, al-A‘lam.(6/60).

%8> Abd al-Rahman ibn Abi Bakr ibn Muhammad ibn Sabiq al-Din al- Khadart al-Jalal al-SuyatT (849-
911 AH; 1445- 1505) was an imam, historian and a man of letters. He has around 600 works, of them
al-Kitab al-Kabir and al-Risalah al-Saghira. He was an orphan, brought up in Cairo. When he turned
forty years old, he isolated himself from people. He lived alone near the Nile River, and there he
wrote most of his books. Many of the kings and rich people would visit and offer him gifts that he
would refuse. He continued in this manner way until his death; cf. al-Zirikli, al-A‘lam.(301/3).
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As for Hadith, we have striven to rely on the authentic reports whose
authenticity has been verified by the scholars. Therefore, we have relied on the two
main compilations of authentic Hadith. The first is Sahih al-Bukhari,” regarded by
scholars as the most authentic of books due to the exceptional methodology he has
employed in selecting Ahadith, as a result of which it has met with the acceptance of
all the scholars.

As for the second book comes just after al-BukharT’s in authenticity, it is Sahih
Muslim.” We have also referred to other Hadith collections as well, but citations are
either from Sahth Al-Bukhart and Sahih Muslim or one of them.

We have attempted to keep the referencing for ahddith as brief as possible.
Therefore, when we found that a hadith has been referenced by a major traditionist,
we would either mention his name along with the hadith’s number in the edition
that we relied on or we would mention the volume and page number.

In order to discover the meanings of the ahadith of Sahih al-Bukhari, we have

relied on its most comprehensive commentary, Fath al-Bari, by ibn Hajar.” Similarly,

2 Muhammad ibn Isma'1l ibn Ibrahim ibn al-Mughirah al-Biikhart Aba *Abd Allah (194-256 AH; 810-
870), the erudite scholar of Hadith, was born in Biikhara and was raised an orphan. He undertook
lengthy travels in order to learn Hadith, visiting Khurasan, ‘Iraq, Egypt and Damascus in search of
knowledge. He learned from around one thousand different scholars. He compiled an estimated six
hundred thousand hadiths. He only chose for his Sahih the materials he was most confident of. He was
the first one in Islam to write a work devoted to compilation of only authentic ahadith. He lived in
Bukhara until he was put to trial by certain individuals resentful of him, forcing him to leave. He
moved to Khartank and passed away there. His book is the most trusted in its field; cf. al-Zirikl1, al-
A'lam. (6/34).

** Muslim ibn al-Hajjaj ibn Muslim al-QushayrT al-Nisabiirt Abi al- Hasan (204-261 AH/820 -875) the
great traditionist. He was born in Nishapur. He traveled to the Arabian Peninsula, Egypt, Damascus
and Iraq. He passed away in Nishapur. His Sahth is comprised of 12,000 ahdadith, cf. al-Zirikli, al-A‘lam.
(7/221).

*! Ahmad ibn ‘Ali ibn Muhammad al-Kanan al-' Aslqalani Abi al-Fadil Shihab al-Din ibn Hajar (773-
852 AH/1372- 1229) the great scholar, traditionist, and historian. He is originally from Ashkelon, in
Palestine. He was born and passed away in Cairo. He had a passion for literature and poetry but later
turned to Hadith. He traveled to Yemen and other countries to hear from the scholars of his time. He
became a renowned scholar in his time, and people would travel in order to learn from him. Al-
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for Sahth Muslim, we have relied on its best commentary, al-Minhaj Bi Sharh Sahth
Muslim b. al-Hajjaj, by al-Nawawi.”” These two works are amongst the most notable
works on Hadith commentary.

For the Hadith sciences, we have relied on the works of Ibn Hajar and al-
Suyitt. This is because they are amongst the latest authors to write authoritative
works in the field of Hadith terminology (Mustalah al-Hadith) and they drew
extensively from the works of all those who preceded them.

In the field of legal theory (usal al-figh), we have attempted to benefit from
its most important works: al-Mustasfa by al-Ghazali,” Usiil al- Sarkhast,” Usiil al-Bazdawi”
and its commentary, Kashfal-Asrar by *Abd al-'Aziz al-Bukhari.”

We have also benefitted considerably from the writings of ibn Hazm* on legal
theory and heresiology, the writings of Ibn Taymiyyah,* the writings of ibn al-Qayyim®

and the writings of Al-shatibi** and other well known, reliable scholars.

SakhawT said about him “His works became famous during his lifetime. Kings would gift them to one
another, and they were transcribed by great scholars.” He was and had excellent knowledge of
poetry. His knowledge of history was vast. He held the position of judge in Egypt many times, but
eventually retired from it. His written works are many and valuable; cf. al-Zirikli, al-A‘lam. (1/178).

*2 Yahya ibn Sharif ibn MurrT ibn al-Hasan ibn al-Hazam al-Harani al-Nawwawi Aba Zakariyya’
Muhy1 al-Din (631-676 AH/1233-1277) was a great jurist and traditionist. He was born and passed
away in Nawa, a village in Syria, and to it his name is attributed; cf. al-ZirikI{, al-A‘lam. (8/149).

¥ Muhammad bin Muhammad Al-Ghazalt al-Tiist Abii Hamid (450-505 AH/1058- 1111) was a Sufi and
philosopher. He has around 200 works. He was born and passed away in Tabaran. He resided in
Nishapur, Baghdad, the Arabian Peninsula, Damascus and Egypt. Before his death, he returned to his
birthplace. Ghazali is an attribution to ghazalah, or work in textiles; cf. al-ZiriklT, al-A‘lam. (7/22).

** Muhammad ibn Ahmad ibn Sahl Ab{ Bakr Shams al-A’immah al-Sarkhast (...-483 AH/...-1090) was a
diligent Hanaft judge from Sarkhas. Of his most renown books is his book al-Basiit T al-Figh wa al-
TashrT', which consists of thirty volumes. He wrote it when he was a prisoner in Fergana. The reason
for his imprisonment was an advice that he gave to Kacan. When he was released he lived in Fergana
until the time of his death. al-Ziriklz, al-A'lam. (5/315).

% Al bin Muhammad ibn al-Hussayn ibn *Abd al-Karim Abi al-Hasan Fakhr al-Din al-Bazdawt (1010-
1089) the jurist and legal theorist was one of the great Hanafi scholars. He lived in Samarqand. His
name is an attribution to Bazdah; cf. al-Ziriklx, al-A‘lam. (4/328).

% Abd al-'Aziz ibn Ahmad ibn Muhammad “Ala al-Din al-Biikhari (..-730 AH/ ...- 1330) was a HanafT
jurist and legal theorist from Bukhara; cf. al-Zirikli, al-A'‘lam. (4/13).
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In this way, we did not restrict ourselves to a specific school of thought, but
we benefited from the various Islamic schools and their methodologies in this study,
such as the Hanafis, Malikis, Shafi'is and Hanbalis in jurisprudence, and the major
creedal schools. This served to show that the major juristic schools respected by the
Muslim masses are all agreed in acknowledging the authority of Hadith and the need

for its implementation.

1.6 Limitation of the research

We have limited our research to the debate between those who affirm the
authority and reliability of Hadith and those that have doubted, questioned, or
denied the prophetic Hadith. For that reason, we have not discussed the opinions of

those who accept Hadith as a second source of legislation but they do not accept the

** Ali ibn Ahmad ibn Sa'id ibn Hazm al-ZahirT Aba Muhammad (384-456 AH/994 - 1064) was a
scholar of al-Andulus in his time and one of the great scholars of Islam. A large number of people in
al-Andalus used to ascribe to his madhhab and they were known as al-Hazmiyyah. He was born in
Cordova. He and his father were chief ministers and held the responsibility of managing the
kingdom. He left this position for the sake of Allah. He, instead, turned to the search for knowledge
and writing. He was a leading jurist and traditionist and able to deduce rulings from the Qur’an and
Sunnah. He traveled to a desert one night and passed away there; cf. al-Zirikli, al-A'lam. (4/254).

% Ahmad ibn *Abd al-Halim ibn *Abd al-Salam ibn *Abd Allah ibn AbT Qasim al-Khadir al-NamirT al-
Harrant al-Dimashqt al-Hanbalt Aba al-" Abbas Taqi al-Din ibn Taymiyyah al-imam Shaykh al-Islam
(661-728 AH/1263 - 1328) was born in Harran. His father moved with him to Damascus and there he
became a great scholar and attained fame. He died while in prison in Damascus, and the whole of
Damascus came out to witness his funeral. He excelled in all fields of knowledge and in Qur’anic
exegesis; cf, al-ZiriklT, al-A'lam (1/144).

* Muhammad ibn Abi Bakr ibn Ayyiib ibn Sa'd al-Zur'1 al-Dimashqi Abi *Abd Allah Shams al-Din
(691-751 AH/1292 - 1350) is one of the pillars of Islamic revival and one of the most renowned
scholars. He was born and passed away in Damascus. He was the student of ibn Taymiyyah and an
ardent champion of his teachings. It was he that spread ibn Tayymiyah’s knowledge and adapted his
books. He was imprisoned with him in the fortress of Damascus. He was humiliated and beatned on
account of his support for him, and he was paraded around on a donkey after having been beaten. He
was released after the death of ibn Taymiyyah. He was well-mannered and loved by everyone. He had
a passion for books, amassing a great collection and transcribing a great deal in his own excellent
handwriting. He also wrote many works. Cf. al-Zirikli, al-A'lam. (6/56).

* Ibrahim ibn Miisa ibn Muhammad al- Lakhmi al- Gharnatt al-Shatibi (..-790 AH/... - 1388) was a
great scholar and leading legal theorists. He hailed from Grenada and was a leading authority in the
Maliki madhhab; cf. al-Ziriklx, al-A‘lam (1/75).
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authenticity of certain authentic ahadith such as some reports narrated by Al-
Bukhari and Muslim for instance, due to some doubts about their authenticity.

We have focused on the opinions of those from the anti-Hadith group whose
books have been published or distributed widely. We sufficed with a survey of their
views without giving a point-by-point rebuttal. Instead, we decided to respond to
them with a comprehensive study of the status, the authenticity and the authority
of Hadith according to the mainstream of Muslim academia.

Additionally, we have limited our research on the status of Hadith to the
viewpoints of “Sunni” groups, because the anti-Hadith writings are directed against
the Sunni Hadith literature, especially the canonical Six Books, their authors, other
traditionists, and against the Sunni jurists, especially al-Shafi'i, who has been
accused of being the first to ascribe authority to Hadith.

It is very interesting that, although the Shi'ah believe not only in the
infallibility of the Prophet but also of their twelve Imams, the anti-Hadith group
focused their criticisms against Sunnt Muslim groups. However, we found that many
of them did benefit extensively from Shi'ah literature in their attacks of the leading
narrators amongst the Companions such as Abu Hurayrah®, *A’ishah and others.

In refuting the anti-Hadith ideology, citations given in this research have been
limited to materials written in the Arabic language for several reasons:

1) It has been our observation that those who question the authenticity and the

authority of Hadith often times quoted from general works not related to the

field of discussion or quoted narrations possessing no chain of narrators. For

*! Sahih al-Bukhart, Sahih Muslim, Jami" al-Tirmidhi, Sunan Abi Dawid, Sunan Al-Nasa’i, Sunan ibn Majah.

2 0ut of respect, when the name of a Companion is mentioned, we often say a short prayer for him:
May Allah be pleased with him/ her/ them. However, in this thesis it as assumed that whoever reads
the Companion’s name will say this silently to him or herself.
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example they might quote from books of literature (adab) or cite ahadith
from books of Tafsir or Figh. We have tried to refer to the authoritative works
in each field.

2) The great knowledge of the authors that have been quoted. This research
has referred to the leading authorities in each field, be it Hadith, Figh, etc.

3) The erudition of these scholars in Arabic, the language of the Qur’an, and
their strong relationship with the Qur’an.

4) This research seeks to bring to attention to the fundamental principles that
the Salaf and those that followed them relied upon in determining their
position on Hadith. These principles are based upon and emanate from the
Qur’an. There is no issue addressed in this research except what scholars
have discussed, firstly in the light of Qur’an, and secondly, according to the
guidance of the Prophet.

5) All English books devoted to defending the status of Hadith have relied
mostly on the same reference works. Consequently, it is better to refer to
them directly.

6) Translating and making these many citations available in the English
language - the most widespread language in the world - will assist other
researchers significantly in their own studies.

Since it was not our intent to give point-by-point rebuttals of the contentions

made against many individual authentic ahadith, we have responded to the
contentions raised against some of these ahddith to serve as illustrative examples

without trying to be comprehensive.
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1.7 Structure of the research

In order to highlight the magnitude of the issue we are discussing, we
devoted the second chapter of this research to surveying the main writings that
have denied the authority of Hadith.

For that reason, we have titled the second chapter "The anti-Hadith views in
the contemporary studies". In the first section of the chapter, we have reviewed two
examples from studies of contemporary Western scholarship that have paved the
way for denying the authority of Hadith. It is our view that many of the
contemporary Muslim writers who have denied the authority of Hadith have
benefited - either directly or indirectly - from the Western authors who have dealt
with this topic, because there is considerable agreement amongst them in their
ideas. In some cases, there is almost complete agreement.

For instance, Joseph Schacht (1902-1969) has written a long research in
which he reaches the conclusion that the first person to assign authority to Hadith
and designate a source of legislation was al-Shafi'l. Many of the contemporary
Muslim anti-Hadith writers” have adopted this same view as if it is a universally
accepted truth.

Therefore, the first section of the second chapter is devoted to presenting
the main western studies that question the authenticity of Hadith, in particular the

works of Goldziher and Schacht.

* See for instance kassim Ahmad in his book Hadith a re-evaluation p.13
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The second section reviews the main anti-Hadith concepts in Muslim
scholarship writings concentrating on the Indian subcontinent, Egypt, Malaysia and
finally - where we have first heard about this issue - in the United States of America.

We have highlighted the main concepts of Ghulam Ahmad Parwez and
Kassim Ahmad in particular as their ideas and writings are widespread. Parwez’s
writings have spread via his organization, Tulu’-i-Islam, whose members have
established branches of the mother organization in every nation they have
migrated to.*

Ahmad’s books have also received a lot of attention from the detractors of
Hadith, particularly from the students and followers of Rashad Khalifa.” In the
introduction to his book, Ahmad credits Khalifa for assisting him in arriving at the
conclusions that he does concerning Hadith.

Then we have presented the main anti-Hadith writings in the United States,
namely, the writings of Rashad Khalifa and Ahmad Subhi Mansour.

The third section brings attention to the impact that the ongoing debate
over Hadith has had around the World. This section refers to a document that was
produced a few years ago categorizing the Muslim society into different groups and
advising the American government on how to deal with these different groups,
which groups deserve support and which groups do not.

This study makes clear reference to the ongoing debate about Hadith. It
argues that many ahadith contradict each other or come from unreliable resources,

making them impossible to rely upon.

* According to their website, they have several branches in Canada, Denmark, India, Kuwait, Norway,
Pakistan, South Africa, UK and USA. See: http://www.tolueislam.com/bazms_worldwide.htm
* They call themselves “the submitters” in English corresponding to “Muslims” in Arabic.
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It is not difficult to notice the commonalities between Muslim and Western
anti-Hadith writers. However, the difference between the two groups in dealing with
this issue is a methodical one. The first group have sought to emphasize that their
position on Hadith is derived from the teachings of the Qur’an itself which rejects
any authority other than the Book of Allah. The second group critiques Hadith on
other grounds. They build their arguments on comparison of differing narrations
and study of the origin and development of the Hadith corpus.

This is the reason why many followers of the first group like to refer
themselves as “the people of Qur'an” (Ahl al-Qur’an), or “Qur’anites” (Qur’aniyyin), to
highlight that their Islam is distinct in that they follow the teachings of the Qur’an
alone, and to distinguish themselves from “the people of Hadith” (Ahl al-Hadith).

From studying their writings, this research has concluded that there are
three primary issues that led them to the conclusions that they reached.

Firstly, they do not realize the true nature of the offices of prophethood and
messengerhood. They believe that these two offices serve no other purpose but to
pass on the divine message to mankind. Otherwise, the Messenger Prophet was just
another ordinary human being. Nothing distinguished him from other human
beings except that he was charged with conveying the Qur’an - and nothing else -
and he carried out this charge.

The second issue is based on the first. If the Prophet brought nothing besides
the Qur’an, this means that he received no other revelation. This means that the
Prophet did not have any need for any revelation along with the Qur’an to explain
its meanings to him. The Qur’an is clear enough for any person to comprehend

without need for a Prophet or Messenger to help in that.
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Thirdly, the Prophet's statements and actions are not revelation and
therefore not binding. His Companions transmitted them because of the strong love
and affection they had for the person of the Prophet. However, the reports passed
down from him have been subject to distortion, fabrication and falsification
rendering them untrustworthy. They are mere historical reports to be accepted or
rejected based on study of the text (matn) without any regard for the chain of
transmission (isnad).

Therefore, the chapters following the chapter about anti-Hadith viwes discuss
the main concepts that underlie and prove the authority of Hadith from a quranic
perspective.

Thus, the third chapter was titled “The humanity of the prophet”. This
chapter is composed of two sections serves as an introduction to the discussion
about the role of the prophet based on the fact that he is a human. The first section
discusses the Qur'an’s emphasis on that humanity and the reasons given by the
Qur’an for sending a prophet to human beings from amongst their own kind. This
section explores if there is a contradiction between the prophet being human and
the fact that some of his statements and actions being binding to follow. This is
because his actions and statements are of two types. The first is related to his
delivery and clarification of the Message; these statements and actions issue from
him in his capacity as a Prophet and Messenger. The second type is those that are
not related to his duty of conveying the Message; they issued from him either in his
capacity as a human being or they belong to the special qualities (khasa’is) that Allah
granted him.

We felt that it is also beneficial to highlight some prophetic ahadith that

discuss his humanity and the context in which they do so. We finished by
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commenting on some issues related to Hadith that the anti-Hadith writers felt were
contradictory to the humanity of the prophets.

One of the most important and most debated characteristics related to the
humanity and consequently to the authority of Hadith is the “Infallibility” (‘ismah)
of the prophets. For this reason, the second section is dedicated to explaining the
meaning of infallibility and reviewing the most important evidences offered from
the Qur’an by both those who affirm it and those who reject it. We have explained in
what sense the prophets are infallible. This researcher’s conclusion has considered
whether there is a contradiction between the humanity of the prophets and their
infallibility. This infallibility it would seem is only in respect to conveying the
message, and the non-prophet may share with the prophet in this regard, however
this is a necessary quality for the prophet and needs to be investigated.

The fourth Chapter “The rule of the prophet” serves as an introduction to
comprehend the status of the Prophet’s Hadith, as this is only possible after
understanding the status, duties and nature of a Prophet as presented and explained
by the Qur’an.

This chapter is composed of three sections. The first section investigates “the
institution of Prophethood and Messengerhood”, and it is devoted to the characteristics
of the prophet as presented in the Qur’an. This section investigates the descriptions
and titles given to the Prophet to arrive at a clear picture of his role in the ummah to
which he was sent. Is this role limited to conveying the message or does it go
beyond that? The researcher has studied the verses that shed light on this matter.

The second section, “The Sacred Duties of the Prophet”, is devoted to

researching the duties that the Prophet has been charged with as presented in the
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Qur’an. It investigates the other duties which have a bearing on the value and status
of his Hadith and his Sunnah.

The third section, “The Rights of the Prophet”, investigates the verses that
highlight the rights of the Prophet on the believers and the appropriate manner of
dealing with him such as the obligation of believing in him, having love for him,
obeying him, following him, emulating his example and referring back to him.

Chapter Five: “Divine revelation (al-Wahi al-11ahi)” moves on to discuss the
other major issue related to the authority of Hadith, which is the issue of divine
revelation. In this chapter, the researcher has studied the verses of the Qur’an,
particularly those related to the different sorts of revelation to consider whether:
divine revelation is not limited to one sort in the form of the Qur’an or whether
revelation came in a number of forms as identified in Section One under the topic
“The Nature of Divine Revelation”. Since revelation is both recited and non-recited, the
second section is devoted to explaining the nature of “The Non-Recited Revelation”.
The third section is devoted to “The Qur’an’s Relationship With its Bayan (Hadith)”.

The sixth and final chapter presents the conclusions and suggestions

resulting from this research.
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CHAPTER TWO

THE ANTI-HADITH VIEWS IN THE CONTEMPORARY DEBATE

Introduction

Whenever contemporary Muslim and Western scholars, modernists, reformers and
intellectuals study one of the following issues, it unavoidably leads to a debate over
Hadith:

1) The reality of Prophethood and the nature of Divine revelation.

The attitude that marks some modernist approaches is that the Qur’an is not the
Divine Word of God. It was not revealed to him in the form that we read it. It
was revealed to Muhammad’s psyche and he then expressed it in his own words
according to his limited human capabilities.

2) Qur’anic exegesis

Traditionally the field of Tafsir or Qur’anic exegesis has been dependent in great
part upon Hadith. As a result, modernists have debated the authority of the Prophet to
explain the Qur’'an and the extent to which these teachings must be adhered to.

The reformist camp feels that there is a great gap between the Qur’an and the ritual
life of Muslims today. They feel that the Qur’an has been reduced to a mere legal code.
The gap is even greater amongst the new generations of youth whose amazement with
Western advancements has lead many of them to embrace all things “Western”. In the
20" century, as many Muslims studied in Western universities and learned European

languages, they became influenced by them while the Qur’an and Islamic scholarship

! Rippin, Muslims: their religious beliefs and practices, P. 230
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became foreign to them. This led Muslim scholars with a somewhat “modern” outlook
to try and win over this now foreign yet deeply influential generation.”

Consequently, we find many modern writers who interpret the Qur’an insist on
doing so without referring to Hadith. In their view, Hadith reflects the interpretation of
the Qur’an given by the Prophet at his time. They claim that, since the Qur’an has been
revealed for all mankind, it must be reinterpreted to be kept relevant to the time
period in which we live. For this reason, a break must be made from tradition in
devising a modern interpretation suitable to our times.

This new “modern” methodology of interpreting the Qur’an is usually distinguished
by three interrelated principles:’

1) The Qur’an must be interpreted in light of scientific reason and methodology.
Typically, this is referred to as interpreting “the Qur’an by the Qur'an” while rejecting
all material coming from Hadith or earlier commentaries.

2) Through the previous principle, "an attempt is made to divest the Qur’an of all
legendary trails, primitive ideas, fantastic stories, magic, fables and superstitions”;* the
primary means for achieving this is figurative interpretation.

3) Any doctrine must be supported or backed up with the Qur’an.

3) The biography of Muhammad

The third area where Hadith came under scrutiny was in relation to his
biography, or the Sirah. Modernists conclude that many details reported by the

traditionists in Hadith books are simply unacceptable.

? Saeed, interpreting the Quran, p.17.
’ Rippin, Muslims, pp. 229-230
* Ibid., p. 230.
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A number of themes are repeatedly found in modernist biographies of

Muhammad. They are worthy of note and relate to Hadith; for instance:

A) The notion of revelation as “supernatural occurrence” is re-examined in
light of reason

B) Re-examination of the notion of the Prophet’s infallibity.

C) Was the Prophet’s night journey a physical journey or a spiritual
experience? Hadith presents him as riding a winged steed to Jerusalem from
where he ascended to Heaven.

D) Can the miracles reported in Hadith hold up to scientific explanation?

E) Re-examination of the Prophet’s conduct as husband and statesman,
particularly the issue of Jihad, in light of modern notions.’

4) The origins and sources of the Islamic Law (Shari'ah).

Many writers, especially Western scholars, have made great endeavours to discover
the sources of Islamic law. The Muslim jurists claim that it originates in Qur'an and
Hadith. Is this really the case?

Every scholar who has written or studied one of these four subjects must inevitably
discuss the authenticity of Hadith.

Scholars of Hadith recognize the existence of controversies about Hadith.

However, in both Muslim and non-Muslim studies of Hadith, the focus has been on

Hadith criticism or on determining the authenticity of Hadith, not on its legal authority.’

® Rippin, Muslims, pp. 200-201
® Musa, Hadith as scripture, p.8.
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Muslim interest in the issue of authenticity dates back to the classical period
while it has occupied the attention of Western scholars since the middle of the 20™
century.’

In our view, both issues are related as the authority of Hadith is dependent upon its
authenticity.

The Anti-Hadith faction mainly raises the issues of the actual manner of
revelation, the extent of Prophetic authority, and how reliable traditional literature
actually is.* The contemporary Hadith debate in the United States of America is an
extension of the same debate found in some, albeit just a few, countries of the Muslim
world.

It is not our claim that this dissertation will bring this dispute to an end.
Differing is an inevitable outcome of human nature and differences in perception and
thinking.

Our objective is to present a comprehensive study of the subject and a critical
analysis of the most significant issues raised by those who reject Hadith to legitimise
their position.

However, first, it is necessary to present examples of the main views advocated
by the Anti-Hadith groups. The purpose of this is to acquaint the reader with the gravity
of the issue at hand.

2.1 Anti-Hadith Views in Western scholarship
It is not possible to discuss Hadith rejection without highlighting the modern

Western studies on this subject. It is this researcher’s view that the Western scholars’

7 Hallag,The Authenticity of Prophetic Hadith, Studia Islamica No. 89; p. 75.
® Brown, Rethinking Tradition in modern Islamic thought, p.42
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work questioning the authority of Hadith has provided the foundation on which the
Anti-Hadith movement of recent decades has been based. In fact, one could say without
hesitation that Western Hadith studies have considerably influenced the emergence of
Hadith rejection in contemporary Muslim writings.’

The first challenges to the classical conception of Prophetic authority came
from early European scholars. However, many of their basic assumptions are now being
questioned by both Muslims and Orientalists. "

The conclusion of these Western scholars is that much of what has been
allegedly taught as history is nothing more than exegesis."

Perhaps the first person to suggest that a large amount of Hadith literature is
actually spurious was Gustav Weil as far back as 1848." He reached this conclusion
upon noticing that al-Bukhari only deemed 4,000 ahadith * to be authentic out of the
original 600,000 he had collected. He felt that Western standards of scholarship further
obliged him to reject at least half of these 4,000."

Two scholars working in India, Alois Sprenger and Sir William Muir, are also
amongst the early sceptics.” Both suspected that most ahadith accepted by traditional

Muslim scholarship as authentic were in fact forged."

? For example, Brown asserts that Sayyid Ahmad Khan was influenced by Muir; cf. Rethinking Tradition,
p- 36. Ruthven asserts that Schacht’s methodology was accepted by many Muslim anti-Hadith writers; cf.
Islam in the World, p. 132.

% 1bid., p 84.

"' Brown, A new introduction to Islam, p. 90.

'? Hallaq, The Authenticity of Prophetic Hadith, p. 75.

 The plural of hadith in Arabic is ahadith and has been used throughout this work. Some scholars used
the word hadiths which I have kept in case of quotations.

' Berg, The Development of Exegesis in Early Islam, p.9

' Here is a clear indication that these studies had its impacts on some Islamic studies in India.

¢ Brown, A new introduction to Islam, p. 90.
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Sprenger was sceptical about accepting Hadith as a reliable historic source.”
Although Muir was also critical of the authenticity of Hadith, as mentioned in his Life of
Mahomet, he and Reinhart Pieter Anne Dozy were optimistic that genuine traditions
could somehow be sifted out of the faked ones. Consequently, they both felt no
reluctance in writing biographies about Muhammad using the traditions they deemed
acceptable.”

According to some western scholars, the understanding of the historical
development of Islamic law is severely hindered by the fact that the four sources of
Islamic law were only conceived at a relatively late period.”

Ignaz Goldziher’s writings on the authenticity of Hadith in particular have
largely influenced the debate in the West about this subject.”” He lay the foundation of
modern Western analysis of Hadith in his Muhammedanische Studien (translated into
English in 1973 as Muslim Studies) v. II (1889—90).*

All Hadith study after him has been dependent upon his work.” He inaugurated
the critical study of Hadith authenticity. He postulated that legal ahadith must be
assumed false unless proven otherwise. This resulted from his concern for the
influence of the early development of Muslim dogma and doctrine.” He opined that the
juridical work of the early Muslim jurists was a precursor to the development of Hadith
literature, rather than the jurisprudence developing on the basis of Hadith. However,

Motzki asserts that this contradicts Goldziher’s own hypothesis that some of the Hadith

"Berg, The Development of Exegesis in Early Islam, p.9.

'8 Brown, A new introduction to Islam, p. 90.

' Ritter, The Origins of Muhammadan Law by Joseph Schacht, Oriens, Vol. 4, No. 2; p. 308.
 Berg, The Development of Exegesis, p.9

1 Burton, An Introduction to the Hadith, p. IX

* Hardy, The Muslim of British India, p.175.

» Hallag, The Authenticity of Prophetic Hadith p. 75.
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literature is genuine.” Furthermore, Goldziher sought to explain away the mention of
early Hadith collections in the Umayyad period. He argued that the early works were
not genuine books in the literary sense, but private collections of statements for
permanent use, albeit incorporating Hadith material.”> As for early works from the
‘Abbasid period such as the Sunan of ibn Jurayj, Goldziher argues that these should be
seen as early juristic works more than Hadith collections.”

According to Brown, it was only when Joseph Schacht’s book Origins of
Muhammadan Jurisprudence (1950) was published that Goldziher’s book was finally
revised or supplemented in any noteworthy way.”

The class of Hadith that Schacht had concentrated on was the traditions
employed in discussions and debates among the jurists. His studies reinforced
Goldziher’s scepticism as to whether the historical link between the Hadith and the
person, or time, of the Prophet is indeed authentic.” Some feel that Schacht took
Goldziher’s critical approach to Hadith further and refined it.”

Schacht questioned both the nature and ‘origins’ of Hadith.” His discussion
focused on the role that Hadith played in the origin and development of early Muslim
jurisprudence. According to him, many ahadith found in the classical collections were
fabricated not long before their inclusion because no reference has been made to them

in the early juristic debates.™

* Motzki, The Origins of Islamic Jurisprudence, p. 14.

 Ibid., p. 15.

% Ibid., p. 16. Motzki explains that this theory is now untenable as the existing ‘porition’ of ibn Jurayj’s
Sunan and other such works clearly belie it.

7 Brown, Rethinking, p. 84.

8 Burton, An Introduction to the Hadith, p. xi.

» Hallag, The Authenticity of Prophetic Hadith, Studia Islamica p. 76.

% Burton, An Introduction to the Hadith, p.ix.

*! Ruthven, Islam in the World, p.132.
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2.1.1 Goldziher's main views on Hadith

Goldziher was the first to assert that Hadith is for the most part an unreliable
source for knowing the actions and sayings of the Prophet. They are mere fabrications
to ensure the necessary authority for doctrines devised and circulated by later
generations of scholars. * In other words, Hadith does not reflect the life of the Prophet,
but rather the beliefs, conflicts and controversies of the first generations of Muslims,”

as he states:

"The Hadith will not serve as a document of the infancy of Islam, but rather as a
reflection of the tendencies which appeared in the community during the more mature
stages of its development." **

Goldziher’s suspicions about the authenticity of Hadiths sprang from several
observations:
1) The material found in later collections makes no references to earlier written
collections and uses terms in the isnads which imply oral transmission, not written
sources.
2) The numerous contradictory traditions and the apparent proliferation of ahadith in
later collections were not attested to in earlier ones.
3) The fact that younger Companions of Muhammad seem to have known more about
him (that is, they transmitted more ahadith) than the older Companions who
presumably knew the Prophet for a greater length of time.”

Hence, according to Goldziher, Hadith underwent a long process of development

where different statements and conclusions were treated later on as Hadith. This is why

*2 Retter, The Origins of Muhammadan Law, Oriens, Vol. 4, No. 2; p. 309.
» Brown, A new introduction, p. 90.

3 Goldziher, Muslim Studies (2.19).

% Berg, The Development of Exegesis, p.9.
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he gave the second volume of his book Muhammedanische Studien the title of “The
Development of the Hadith”.

According to him, the lexical meaning of Hadith includes the communications
among those who have embraced the religious life, and also historical information,
whether secular or religious and whether of times long past or of more recent events.*

This allows Goldziher to reach the conclusion that Hadith is not restricted to the
prophet's sayings, made either on his own initiative or in response to a question,” but
it may include historical stories as well. He assumes invention of and interpolation into
Hadith began very early, for both political and polemical reasons. This led to the
proliferation of mutually exclusive ahadith;*

He states:

"The Prophet's pious followers have reverently repeated the
enlightening sayings of the master and have endeavoured to preserve
for the edification and instruction of the community everything that he
said ... When the rapid succession of conquests led them to distant
countries, they handed on these Hadiths of the Prophet to those who had
not heard them with their own ears, and after his death they added
many salutary sayings which were thought to be in accord with his
sentiments and could therefore, in their view, legitimately be ascribed to
him, or of whose soundness they were in general convinced ... They
(prophet followers) formed the basic material of the Hadith, which vastly

increased during subsequent generations"...”

He adds:

"It is not surprising that, among the hotly debated controversial issues of
Islam, whether political or doctrinal, there is not one in which the
champions of the various views are unable to cite a number of traditions,
all equipped with imposing isnads."*

% Goldziher, Muslim Studies (2.17).

7 Ibid., p.18

% Berg, the development of Exegesis, pp.9-10.
% Goldziher, Muslim Studies (2. 18).

0 1bid., (2. 44).
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Consequently, the great majority of the Prophetic Hadith are not from the
Prophet’s time, but rather a reflection of much later periods.*

Goldziher also differentiates between the two terminologies Hadith and Sunnah
which he believed are not the same:

"Hadith means ... an oral communication derived from the Prophet,

whereas Sunna, in the usage prevailing in the old Muslim community

refers to a religious or legal point, without regard to whether or not

there exists an oral tradition for it".*
Therefore Hadith is “the theoretical discipline” while Sunnah is “a compendium of
practical rules, the practices of the Prophet and his earliest followers.”” The only
common characteristic between the two is that they both originate in tradition.**
For Goldziher, “The Islamic concept of sunna is arevised statement of ancient Arab
views”.*® “In cases where no fixed law existed, the pious looked for evidence of the way
in which the Prophet judged such circumstances. If any such evidence could be
produced it became possible to establish the Sunna in respect to the case in doubt”.*

Muslims were following Sunnah, the practice of their Arab ancestors, out of
respect for the customs of their fathers and grandfathers.

Muslim jurists would invent a Hadith to encourage their followers to adopt a
certain practice. “Only by such documentation could a legal opinion or institution

acquire the force of law in the eyes of pious Muslims”.”

! Hallag, The Authenticity, p. 75.
2 Goldziher, Muslim Studies, (2. 24).
 Ibid., (2.24)

4 Ibid. (2.24-25)

* Ibid. (2.26)

¢ Ibid., (2. 29).

*7 Ibid.
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This was the natural consequence of the divisions between innumerable groups
whose differing political, theological and legal programmes led to the abuse of Hadith.

Hadith was the best means to win over followers from “a community whose members

held a deep reverence for the heroes of its recent past.” *®

The Sunnah as fabricated by Muslim scholars gradually became “the judge of the

Koran, and not vice versa...and the overriding power given to the sunna has been

continuously increasing with the passage of time”.”

The authority of the Sunnah has derived its strength from the jurists’ conclusion
that everything that the Prophet ordained in religious matters is a divine command
from Allah. It was revealed to him just like the Qur'an or was delivered to him by
Gabriel at Allah’s command. By the middle of the second century, Muhammad ibn al-
Hasan al-Shaybani, a pupil of AbT Hanifah, had addressed the issue of abrogation of the
Qur’an by the Sunnah.”

We believe that such views of Goldziher are based on his view of prophecy and
revelation as in the following passage:

"The Arab Prophet’s message was an eclectic composite of
religious ideas and regulations. The ideas were suggested to him by
contacts, which had stirred him deeply, with Jewish, Christian, and other
elements, and they seemed to him suited to awaken an earnest religious
mood among his fellow Arabs. The regulations too were derived from
foreign sources; he recognized them as needed to institute life according
to the will of God. The thoughts that so passionately roused him in his
heart of hearts he conceived to be a divine revelation of which he was to
be the instrument. External impressions and experiences confirmed this

sincere conviction".”

*®* Burton, An Introduction to the Hadith, p. x.

* Goldziher, Muslim Studies, (2. 31).

> Ibid., (2.32).

*! Goldziher, Introduction to Islamic Theology and Law, p 5.
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2.1.2 Schacht’s main views on Hadith
Schacht’s study of the legal Hadith led him to concur with Goldziher’s earlier
conclusion that few if any ahadith can be traced back to the Prophet. However, he felt
that careful study could produce an estimate of when a given hadith must have come
into circulation.”
Schacht felt his work confirmed Goldziher’s results and went beyond them in the
following respects:
1) “A great many traditions... were put into circulation only after al-Shafi'T’s
time.””

2) “The first considerable body of legal traditions from the Prophet originated
towards the middle of the second century.”

3) Materials from the Companions underwent a similar process and should be seen
in a similar light.”

4) The study of chains of narration (asanid) enabled him to date ahadith. The asanid
show that the legal ahadith only date back to around the year 100 AH. The
Islamic legal thought of this time was influenced by late Umayyad
administrative and popular practice, which is still reflected in a number of
ahadith.*®

According to Burton, “the significant achievement of Schacht’s work was to make it

clear that link had not even been claimed in any consistent and systematic way by the

*2 Brown, Rethinking Tradition, p. 84.

> Schacht, Origins of Muhammadan Jurisprudence, p. 4.
>* Ibid.

> Ibid., p. 5

> Ibid., p. 5.
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Muslims until it was made the cornerstone of the polemic of the late second-century
AH.Y
We would like to cite here the most important conclusions that Schacht reached
in his important and influential studies:
e “Shafi'T was the first lawyer to define Sunnah as the model behaviour of the

7758

Prophet.

e Although his predecessors were already citing traditions from the Prophet, they
used them “on the same level as they use traditions from the Companions and
Successors.””

o Shafi'T asserted that nothing overrides the authority of the Prophet, even if it be
attested only by an isolated tradition (khabar al-wahid), and that every hadith
well-authenticated from the Prophet takes precedence over the opinions of his
Companions, their successors and later authorities.*

e “The traditions from the Prophet are greatly outnumbered by those from
Companions and Successors.”*

e The early scholars of Madinah gave “preference to traditions from Companions
over traditions from the Prophet.”*

e "We must conclude that the reference to traditions from Companions is the

older procedure, and the theory of the overruling authority of traditions from

*7 Burton, An Introduction, p. ix-x.
% Schacht, Origins, p.2.

> Ibid., p. 3.

 Ibid., p. 11.

¢ Ibid., p. 22.

 Ibid., p. 24.
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the Prophet an innovation, which was imperfectly adopted by the Iragians and
consistently applied only by Shafi't."®

As we mentioned before, our purpose is only to give a glimpse of the view of
Western scholarship on Hadith. Other works have been written which discussed

these opinions in detail and rebut them.**

2.2 Anti-Hadith Views in Muslim Scholarship
2.2.1 The Indian Subcontinent:

The Muslim presence in India dates back to the Arab invasion of Sind in 711 CE.
Various Muslim armies in the following centuries came through the North-West. There
were also Muslim traders operating in other parts of India. The Mughal Empire was
founded by Babar (1483-1530), a Turk from Central Asia descended from Timur on his
father's side and from Ghengis Khan on his mother's side. At the death of his grandson,
Akbar (1542-1606), the Mughal Empire controlled about two thirds of present day India
and Pakistan.”

Some have suggested that the contemporary discussions regarding the status of
the Hadith in India can perhaps be traced back to the eighteenth century when Shah
Walt Allah encouraged a critical attitude towards Hadith. Others have suggested that
the direct contact of Europeans with India and the pressure to adopt European ways

must have influenced this debate.®

% Ibid., p. 30.

* See for instance, On Schacht’s Origins of Muhammadan jurisprudence by M. M. Al-Azamf, Islamic
methodology in history by F. Rahman and Refutation of Schacht's anti-hadith views by A. Masood.

% McDonough, The authority of the past. p. 4.

% Rippin, Muslims, p. 219.
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It is noteworthy that the first major challenge to Hadith in modern time came
from India and in particular from Sir Sayyid Ahmad Khan, who eventually came to
reject almost all Hadith as unreliable.” He did not altogether reject the authority of
Hadith, but he called for new methods of evaluating it, and insisted that it must be
regarded as secondary to the Qur’an.®

Other Anti-Hadith figures include Chiragh Ali (a companion of Sir Sayyid); Ahl-i-
Qur’an leaders, ‘Abduilah Chakralwi, Ahmadu’ddin Amritsari, Mawlana Aslam Jairapuri,
Ghulam Ahmad Parwez and a number of his disciples in the Bazm-i Tulu’-i Qur’an
(Celebration of the dawn of the Qur’an), such as Dr. ‘Abdu’l-Wudud.

Since we are here only giving examples, we have chosen to survey the opinions
of two of these figures concerning Hadith.

The first of them, Sir Sayyid, is the one who opened the door to the current
debate over Hadith in India. The second, Ghulam Ahmad Parwez, has written
extensively on this issue, and his ideas have been spread by his followers in many areas

throughout the world.

% Brown, Rethinking tradition, pp.32-33.
% Ibid p.33.
% Nasr, Mawdudi and the Making of Islamic Revivalism, p. 109.
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2.2.1.1 The main views of Sir Sayyid Ahmad Khan (1817-1898)

From Sir Sayyid’s biography, we come to know that he was from a religious
family, and he took pride in his religious identity and his people. He witnessed the
colonization of his country by Great Britain. He devoted himself to reform his people
and work for their best interest as well as serving his religion and defending his belief.
He felt that education was the best means to accomplish that purpose. At the same
time, he was impressed by the political, industrial, scientific and military progress of
the West at his time. He hoped to find the best way to benefit from the values found in
his religion and in the civilization represented in the West.

He felt that “Western influences in the world required a new vision of Islam, for
Islam as it was actually practised and believed in by most of its followers would be
seriously threatened by modern advances in thought and science.””

For Khan, a combination of modern education mixed with the great values

found in Islam was be the right treatment for the illness and weak condition of his

people, in order for them to progress and join the great nations of the modern world.

7® Sayyid Ahmad Khan (North India, 1817-1898) was the most prominent early leader of the
modernization movement among Indian Muslims, noted especially for his advocacy of social and
educational reforms. He came from a noble family and was brought up in his grandfather’s house, as his
father died young. He did not receive a traditional madrasa (seminary) education, but did study the
Qur’an in Arabic and Persian classics. As an employee in the British colonial judiciary, he was greatly
affected by the failed struggle for independence of 1857. Ahmad Khan became active in analyzing both
the causes of the revolt and the reason for what many perceived as the backwardness of Muslims in
scientific and social fields. He concluded that the Muslims’ needs could be addressed by a program of
education that would incorporate both modern subjects and a respect of Islamic values. Therefore, in
1875, he established the Mohammadan Anglo-Oriental College at Aligarh in North India, offering English-
medium higher education. His journal Thadhib al-Akhlaq (Refinement of Morals) was a showcase of
modernist thought, featuring his articles and those of like-minded supporters. Prevalent themes in his
writings include “demythologized” Qur’anic interpretation, presenting the sacred texts as in harmony
with science and reason, criticism of hadith, and calls for renewed ijtihad (religious interpretation).
Charles, Modernist Islam 1840-1940, p. 273.

7! Rippin, Muslims, p.230
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Khan resolved to achieve this goal by means of a commentary on the veres of
the Qur'an. He therefore embarked on writing a modern “Tafsir al-Qur'an” in six
volumes from 1879. He felt that tafsir should depend on the principles of reason and
nature.”” Consequently, his tafsir was free of Hadith.” Instead, he focused on making use
of philological and rational principles to interpret the Qur'an.” His tafsir is perhaps the
first representation of Modernist tafsir. ”*

Khan's attitude was that it was difficult to reconcile between a modern
interpretation of Qur'an and the Hadith at the same time. A tafsir based heavily on
Hadith would restrict the meaning of the Qur’an to a particular historical epoch and
thus compromise its eternal quality and relevance.” There was a need for Muslims to
reassess their heritage and way of thinking in light of modern developments and
knowledge.”

This was necessary in order for Islam to remain relevant to Muslims with
Western education because of the gap between the traditional Islamic thought and
Western thought. 7

Khan felt the great miracle of the Qur'an was its universality. It continued to
retain relevance for every generation over the passing in spite of the developments in

knowledge.” However, Khan believed that although the true religion is unchanging,

72 Saeed, Interpreting the Quran, p.19.
73 Brown, Rethinking, p.44.

7 Saeed, Interpreting the Quran, p.19.
7 Rippin, Muslims, p. 230.

7 Brown, Rethinking, p.44.

77 Saeed, Interpreting the Quran, p 11.
78 Ibid.

7 Brown, rethinking Tradition, p. 44



54

worldly affairs are not. Consequently, there was a need for a distinction between the
two.*

His solution to this “problem” was that ahadith dealing with spiritual subject
matter were relevant to modern Muslims while those dealing with secular matters
were not.*

According to Brown, Khan's critical attitude toward Hadith developed gradually.
Khan's “early religious writings display a devotion to sunna and an opposition to taqlid
characteristic of the reformist safi tradition within which he grew up”.* In his first
religious writing, a biography of Muhammad entitled Jala” al-Qulab, he advocates that
“the essence of Islam is love for the Prophet and love for the Prophet will be reflected
in following his sunna”.*

Western methodologies for studying history greatly influenced this work, for
which he utilized manuscript resources in London. He felt that such methodologies
could be applied to Islamic and Indian history, and - according to Rippin - this led to
the possibility of re-examining the basis of that history.*

Rippin states:

"His approach was also supported by his theological attitude, which saw

the need to reopen the discussions concerning very fundamental ideas of

Islam: all of this was marked by a severe anti-traditionalism and a

strident nineteenth-century modernism. The past interpretations of

Islam had become too embroiled in minor details and had lost the

essence of the faith. In fact, Muslims had built themselves a structure of

law based not upon an infallible source but upon the ideas and attitudes

of Muslims from the first centuries of Islam: this was embodied in the
Hadith material".

% Rippin, Muslims, p. 221.
* Brown, Rethinking, p. 33
* Ibid., p.33.
8 Ibid., p. 44.
* Rippin, Muslims, p. 220.
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Khan wanted to re-examine the authority of Hadith as a basis for re-evaluating
the SharT'ah as a whole. In this manner, Muslims of his time could develop new norms
for Islamic society just as the early Muslims had done.

Although the authority of Hadith had been proven in the past, Khan felt that the
issue needed to be reopened so as to provide a basis for re-evaluating the Shari'ah as a
whole: individual reasoning, Ijtihad, must he used. Towards this end, he concluded “The
only valid hadith reports were those which are in agreement with the statements of the

Qur’an, those which explain Quranic injunctions, and those which deal with basic issues

not alluded to in scripture”.®

Khan did not outright reject the authority of Hadith, but he did open the door to
questioning its authority. As it would turn out, he was followed by another group who

did outright reject Hadith. They called themselves “Ahl-e-Qur'an” or “people of the

r1=__

Qurian”.
Brown writes:

"The first signs of this tendency were in the Punjab in the early
twentieth century with the emergence of the self-designated Ahl-i-
Qur’an. The movement began as a dissident faction of the Ahl-i-Hadith.
Just as the Ahl-i-Hadith viewed taglid as the source of corruption and
division in Islam, so the Ahl-i-Qur’an came to view adherence to hadith
as the cause of Islam’s misfortunes. Just as the Ahl-i-Hadith claimed that
the authentic legacy of the Prophet could be regained only by returning
to hadith, so the Ahl-i-Qur’an argued that pure and unadulterated Islam
is to be found only in the Qur’an. The Qur’an alone, they argued, supplies

a reliable basis for religious belief and action". *

¥ Ibid, p. 221
% Brown, Rethinking Tradition, p.38.
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2.2.1.2 The main views of Ghulam Ahmad Parwez” (1903- 1986)%

Parwez was perhaps the most active figure of the Anti- Hadith group. He had
written several books aiming to reform Muslim society based on a purely Qur’anic
platform. He believed that reason is fundamental to human nature and needs
revelation to complete it. In his view, the Qur’an alone can function in taking people
from their complacent, destructive ways toward becoming full persons. Therefore his
goal was “to restructure society into its pure Quranic foundations.”® He also strove for
a better understanding of the Qur’an “in the light of modern thought”. *

At the same time he thought that Hadith should not be treated as revelation. He
concluded that the “SharT'ah” was nothing more than a product of wrongfully regarding
the Sunnah as a source of divine revelation.”

For Parwez, the political situation prevailing at the time of Muhammad was the
ideal, everything being before God, with absolute authority vested in the leader. At the

same time however, he felt that the whole of Muslim history after the time of

Muhammad and his immediate successors represented a corruption of the true Islam

¥ is also written Parvez.

% He was born in 1903 in East Punjab, India and died in 1985. He was raised in a religious home and was
deeply influenced, according to his own account of his life story, by Muhammad Igbal who pointed out
for him the idea of a pure Islam without the centuries of foreign influence. He worked as a civil servant
in India, which is often seen as a career that set the pattern for him to see the need for definite planning
and instruction for the future of Islam. His first book, a political tract against the Soviet Union, was
published in 1926 or 1927 and it appeared anonymously because his government job allowed no political
involvement. He also wrote articles for Abu Ala Mawdudi’s Tarjuman al-Qur’an and other magazines. In
1938, he started publishing the magazine Tulu™i- Islam (“The Dawn of Islam”), which has remained the
main vehicle for his ideas since then and is now published in Karachi. He moved to Pakistan in 1948 and
worked there as a government official until his retirement. He was a fervent opponent of Pakistan’s
religious classes whom he saw as the protectors of elite interests, not of true Islam and true rationality.
His audience appears to have been mainly well-educated young people, those who have presumably been
deeply influenced by the West but are also searching for meaning within their own heritage. (Rippin,
Muslims, p. 222)

¥ Rippin, Muslims, p. 222.

*® Baljon, Pakistani Views of Hadith pp. 219-220.

°! Rippin, Muslims, p. 222.
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due to foreign influences that crept into the Shari‘ah.” To halt the decline of Islamic
civilization, it was necessary to return it to its Qur’anic roots.”

By foreign influences, Parwez meant the doctrine that the Sunnah is wahi. He
surmised that this was an imitation of the Jewish belief in an oral revelation called
Mishna.™

According to Parwez, Allah has censured the Jews for making collections of the
ahadith of their messengers and for which they are deserving of punishment. He
deduced this understanding from the verse, “These gossips that they have included in
Deen, shall deceive them.” [3:24]”

In 1938 Parwez established the journal [lulu™i- Islam * in which he wrote dozens
of articles expressing his religious opinions and views. His articles about Hadith were
compiled and later published under the title Mugaam-e-Hadith (The Actual Status of
Hadith).”

Parwez perceived another foreign influence on Islam coming from Persia. After
giving a brief introduction of the six major collectors of ahddith (al-Bukhari and others)
Parwez noted that one can easily infer all were and none were of Persian descent. He

also noted that no Arab scholar was prepared to do what they had done.”

%2 Tbid.

* Tbid.

** See: Parwez, Mugaam-e-hadith, part 2 http://www.tolueislam.com/Parwez/mh/mh_02.htm and Brown,
Rethinking Tradithin, p.55.

% Parwez, Muqaam-e-hadith, part 2, http://www.tolueislam.com/Parwez/mh/mh_02.htm; translation of
the verse taken from Parwez’s article. In fact, the verse is speaking about forgeries: “The lies which they
used to invent have deluded them concerning thei

% Brown, Rethinking tradition, p.39. The words "Tolu-e-Islam," meaning "dawn" or "resurgence" of Islam,
were taken from the title of a poem by the sub-continent's great Muslim philosopher and poet Allama
Mohammed Igbal. See (http://www.tolueislam.com/)

°” The book is originally in Urdu and there is an incomplete English translation of half of the book on
Tolu-e- Islam official website.

% Parwez, Muqaam-e-hadith, part 1, http://www.tolueislam.com/Parwez/mh/mh_01.htm
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Parwez failed to note that three Hadith collections were made by scholars of
Arab descent before these six scholars: Malik in his Muwatta’, al-Shafi'T in his Musnad
and Ahmad bin Hanbal in his renowned al-Musnad. This last work by itself includes
almost all the materials that these six scholars compiled in their works according to
their own arrangement, but with the author’s own isnad.

To obtain a general idea about Parwez’s attitude regarding Hadith, we will
highlight here some examples of his major views.

Parwez’s main anti-Hadith views:

1) Regarding the prophet:

e Parwez emphasised the fact that Muhammad was an ordinary man according to
the Qur'an (18:110) and was therefore subject to error.” The Qur’an itself tells us
that when Muhammad made decisions according to ijtihad, his decisions were
subject to error. For example, with regard to the decision of the Prophet about
the prisoners taken at the battle of Badr, the ruling came:

“It is not for a Prophet to take prisoners until he has subdued the

land” [8:67].
Parwez concludes these incidents were mentioned in the Qur’an to highlight his
humanity. Due to his humanity, he was bound to act on his imperfect knowledge
and therefore prone to error.'®

e Inresponse to the Qur'anic command

“Obey God and obey the messenger” [4:59]

* Rippin, Muslims, p. 223.
19 Brown, Rethinking Tradition, p.70.
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and another verse commanding to imitate him, Parwez differentiated between

two roles of Muhammad:

The first role is that of a messenger who came to deliver a permanent revelation

from God. The Qur’an is thus the major product of his prophetic mission and the

“the only eternal legacy of prophecy”. In the sphere of prophecy, Muhammad

had no successors because the message itself was eternal.'®

By this, Parwez had limited Muhammad’s prophetic mission to the transmission

of revelation.'”

The second role was his role as leader (amir) of the Muslim community. His

commands given in his capacity as community leader are not permanent like

those given in his capacity as messenger. In this capacity, he served as a model

of how a leader should apply the Qur’an.

For Parwez, the significance of this example was not in the details of his practice

but the general pattern he set. Unlike the office of messenger, the office of amir

lived on after him. Consequently, his instructions issued in this capacity are not

binding on later generations.'”

“According to Parwez, Muhammad’s sole responsibility as Prophet was to
transmit everything God revealed to him in the way of revelation, without adding to
or subtracting from it. The Qur’an itself affirms this by stating: ‘The messenger (rasul)

has no duty except to proclaim [the message].'* As rasil, Muhammad was no more

' 1bid., p.71.
192 1bid., p.68.
1% Ibid., p.71.
104y, 5:102.
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than a transmitter of divine wahy charged with calling others to render obedience to

God’s commands”. '®

e Based on the above distinction between the two offices, the authority of the Prophet
over his contemporaries was in his capacity as ruler, not as prophet, and at the same
time it was unrelated to his prophethood. In his capacity as a leader, Muhammad was
responsible for establishing a governmental system (nizam) in which God’s commands
were put into practical effect. The role of this government was not to legislate, but
simply to enforce God’s law founded in the Quran and to put them into effect.

Therefore, for Parwez, obeying the messenger does not “signify individual
obedience, nor does it imply obeying detailed precedents as are found in traditions.
The call to obey the Prophet is a call to submit to the divine system the Prophet
established and to the central authority that administers this system. Obedience to
God and obedience to the Prophet cannot be separate things, for the basic teaching of
the Qur’an is that obedience is to be rendered to none but God.”**

2) The types of revelation (wahi)

e The Qur'an makes no mention of any other revelation, nor is there evidence of
this in the earliest ahadith nor from the Companions. Therefore, it must have
been later Muslims who raised it to the status of revelation.'”

e Parwez criticized the division of revelation into two types, one recited and the

other non-recited - or apparent (jali) and subtle (khafi) - by posing the following

19 Brown, Rethinking Tradition, pp.68-69
1% 1bid., pp.69-70
197 1bid., p.55
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question: If ahadith were also revelation, why then were they not written as the
Qur'an?'®

o If Hadith represents wahi, Parwez argued, it should treated the same as Qur’anic
waht. Yet, the Prophet went to great lengths to ensure that the Qur'an was
completely recorded in writing as well as memorized, but no such efforts were
undertaken by the Prophet or his Companions for the Hadith.'”

e “As for the three different kinds of wahi mentioned in (42:51) in the Qur’an:
inspiration, communication from behind a veil and via a messenger, there is no
proof that any of them is external to the Qur’an! “The first two are limited to
prophets and are purely external in character. Normal prophetic revelations fall
into the first category. Only Moses received wahy of the second mode. The third
mode of wahy refers not to a different kind of revelation, but to the manner in
which revelation is transmitted from the prophets to ordinary people. When a
prophet transmits a command to his followers, this too is labelled wahy, but in a
non-technical application of the term. So, when a Muslim reads the Qur’an, for
example, we can say that he is receiving wahy. After the ending of prophecy,
only this last category of wahy remains operative, since only the Qur’an remains
as a source of revelation”."'’

3) The Qur'an.
e According to Parwez, everything that a person could need to know is explained

111

in the Qur'an. Therefore, no other source is necessary.'" Everyone has “the

19 parwez, Muqaam-e-hadith, part 2 (http;//www.tolueislam.com/Parwez/mh/mh_02.htm)
19 Brown, Rethinking Tradition, p.54.

10 1bid., p.57.

" Rippin, Muslims, p.223.
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same freedom to interpret and apply Qur’anic norms as did Muhammad
himself,”"*?and so therefore, no source besides the Qur'an can be seen as
legitimate.'"’
4) The Hadith.

e They argue that the Hadith is not reliable because the Prophet did not make any

114 «¢

authoritative compilation of it.'* “If the Prophet failed to have his sunna written
down, it is also evident, according to the ‘deniers’, that God did not preserve the
integrity of tradition after the time of the Prophet. At best the collections of traditions,
even Bukhari and Muslim, are mixtures of truth and falsehood; at worst they are
riddled with blatant blasphemies and absurdities”.'"
e The Qur’an gives no instructions that Hadith must be followed. In fact, Allah has
not given any guarantee to take responsibility for Hadith as He did in the case of the
Qur’an.'®
Parwez has also responded to the verses that are offered as proofs of the
authority of Hadith. As for the word Hikmah in the Qur’an, “teach them the book and
the Hikmah,” [2:129] it does not refer to the Hadith of Muhammad. It is meant in the
general sense of “wisdom” as Allah says: “And remember that which is recited in your
houses of the verses of Allah and wisdom (al-Hikmah).” (33:34). This implies that

‘wisdom’ only applies to the Qur’an for one does not recite ahadith.'” In the Qur’an, the

term hikmah occurs on twenty occasions. On eight of these occasions it appears in the

2 Brown, Rethinking Tradition, p.71.

' Rippin, Muslims, p.223.

" Brown, Rethinking Tradition, p.54.

15 Ibid.,

16 Parwez, Muqaam-e-hadith, part 1,(http;//www.tolueislam.com/Parwez/mh/mh_01.htm).
17 parwez, Muqaam-e-hadith part 2. (http://www.tolueislam.com/Parwez/mh/mh_02.htm)
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phrase ‘al-Kitab wa al-Hikmah’ and in all of its occurrences God is identified as the

source of Hikmah. Parwez states that the association of Hikmah with Sunnah seems to

have originated with al-Shafi'T and this argument remains ubiquitous in the Qur’an.

Any attempt to draw a distinction between them is futile. Hikmah must be included

with the Qur’an and cannot be considered something separate.

Likewise, “Whatever the messenger gives you, take: whatever he forbids you.

give over,” (59:07) relates only to distribution of spoils after battle, not to general

proclamations of Muhammad."®

Muhammad himself argued against the continuing relevance of his person:
“Do not write down anything from me except the Qur'an.” This was a general
mandate not to write down anything else besides Quran.'”

“Hadith and its authority were the result of a compromise, according to Parvez,
reached between the rulers and those who wished to uphold the Qur’'an
alone.”*”

Hadith occasionally contradicts the Qur’an; the punishment for adultery is 100
lashes in the Qur’an but stoning in Hadith. Therefore, Hadith cannot be seen as

reliable.'*

Another example is found in the Qur’anic command to give zakah,
“charity,” which is seen to legislate the principle of “giving,” whereas in Hadith
particular amounts are specified. Parwez states, “If it had been the will of God

that the rate of zakat had to be 2.5% as the shari’a stipulates it until the Day of

Resurrection, He would have stated it in the Qur’an.”

"8 Rippin, Muslims, p.223.
19 Parwez. Muqaam-e-hadith, part 2 (http;//www.tolueislam.com/Parwez/mh/mh_02.htm).
12 Rippin, Muslims, p.223.

' Ibid.
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The transmission of Hadith was also unreliable. Only the Qur’an was transmitted
uniformly, and so no other source could be seen as faithfully preserved.'”

The Companions of Muhammad could have erred in their transmissions while
the classical position is that the Companions of Muhammad “transmitted the
material perfectly, limited only by their own perspective on the event being
reported.”*”

He also speculates that the notion of the Hadith as an authoritative source
besides the Qur'an developed because some of the Qur'an’s commands are
explicit while others are vague. “For example, a penalty for adultery is clearly
defined, while no punishment is laid down for consumption of alcohol: does this
mean that drinking is allowed? Clearly not. Details such as the penalty for
drinking were left to the Prophet and his successors to establish as Sunnah.
According to Parwez, God’s intent was to allow such details to be changed
according to circumstance. But later Muslims were faced with a challenge from
non-Muslims and from dissenters in their own community: if commands and
prohibitions not found in the Qur’an are important, why did God not establish
these details Himself? And by what authority did the Prophet enforce
commands not found in the Qur'an? In the face of such challenges, and afraid
that anarchy would result if the basis for the law was undercut, the ‘ulama’

77 124

adopted the idea that sunna is wahy”.

122 Ibid.
12 Ibid.

124 Brown, Rethinking Tradition, p.55.
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e Hadith reports “frequently include repugnant material, mixing ethical and
doctrinal matters.”'” For example, the Jews and Christians will be divided into
72 sects, and likewise the Muslims into 73 sects, all condemned to the Fire but
one. According to Parwez, this is a clear discrepancy considering that scholars
had already named the 73 sects in the 4™ and 5™ centuries AH. However, the
emergence of sects did not stop at that time.'”
2.2.2 Egypt
Hadith rejection has not been such a widespread phenomenon in the Arab world.
Only a few scattered individuals have raised their voices objecting to Hadith being
regarded as a second source of Islamic law. Three examples have been provided to
demonstrate the existence of this problem and to show that the Hadith rejecters have
benefited from Orientalist works.
The first example is a Muslim figure who was a physician, while the second one

is a historian. The third is someone who graduated from al-Azhar University in Cairo.

2.2.2.1 The main views of Muhammad Tawfiq Sidq1 (1881-1920)

In 1906 Muhammad Tawfiq Sidqi, an active Muslim apologist, published an
article in al-Manar magazine which sparked a debate lasting four years. He argued that
the Prophet was never meant to be emulated in every particular. Therefore, Muslims

only need follow the Qur'an.'”

1% Rippin, Muslims, p.223.
126 Parwez, Mugaam-e-hadith, part 3 http://www.tolueislam.com/Parwez/mh/mh_03.htm.
127 Brown, Rethinking Tradition, pp. 40-41.
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He argues that “what is obligatory for man does not go beyond God’s book.”*?*
According to Sidgt, the Qur'an describes itself as “the book which explains all things”
[16:89], and God Himself bears witness that He has “omitted nothing from The Book”
[6:38]. The question raised by Sidgi after admitting that the Qur'an commands
obedience to the Prophet was whether the Prophet placed any requirements on
Muslims which were not already commanded by the Qur'an. He argued that
Muhammad 's authority does not extend beyond implementation of the Qur’an.'*

As an example, he raised the issue of prayer (saldh) which many said cannot be
performed without making recourse to Sunnah. S$idqt argued that the prayer ritual can
be established without any help from Sunnah on the instructions for the shortening of
prayer in times of danger (salat al-khawf). From the exception, he claimed, the rule
becomes clear. Since Muslims are instructed to shorten the prayer to only one rak'ah (a
segment of ritual prayer) during times of danger, the normal minimum requirement
must be two rak'ahs. Beyond this basic requirement, Sidqt argued that Muslims have a
measure of freedom as long as they do not exceed what is reasonable. Any additional
rak'‘ahs performed by the Prophet were purely optional.

The issue of zakah is similar. The Qur’an does not dictate specific rates for Zakah,

and therefore it can be changed to meet the needs of the time."

128 1hid,, p. 47
129 bid, p.47.
130 [hid,
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2.2.2.2 The main views of Ahmad Amin (1886-1954) **!

Juynboll asserts that it is not possible to mention those whose views have had
an impact on the issue of the authority of Hadith in Egypt without mention of Ahmad
Amin."” Amin was an Egyptian reformist and historical researcher. He devoted a
considerable deal of attention to Hadith in his historical writings."’

A number of researchers have pointed out that Amin benefitted from the
critical writings of the Orientalists concerning Hadith. In fact, he cites from them and
relies on them extensively in his works. This is evidenced by his views which frequently
match his views and his style which frequently resembles their style.™

Al-Siba’1 relates a story on the tongue of one of the professors of al-Azhar™ that

Amin advised him to take statements of the Orientalists that concur with his views,

B! He is an Egyptian Muslim educator and writer. He was born in Cairo, the son of a sheikh at al-Azhar.

His early education was in kuttab, at a government primary school, and then at al-Azhar. In 1907 he
entered Madrasat al-Qada, a mosque school, spending four years as a student and some ten as assistant to
the director, who introduced him to Western and particularly English scholarship. After a few years as a
shari‘ah judge, he joined the faculty of the Egyptian University (now University of Cairo) in 1926 and
remained there until retirement in 1946. The best known of his writings are his eight-volume series on
early Islamic cultural history, Fajr al-Islam (The dawn of Islam, 1929), Duha al-Islam (The forenoon of
Islam, 1933 - 1936), and Zuhr al-Islam (The noon of Islam, 1945 - 1955), the first effort by an Arab Muslim
writer to make use of Western scholarship in writing this history. He wanted his compatriots to learn
from the West but at the same time affirm their own Arab - Islamic cultural personality. Thus, much of
his work seeks to present the treasures of Islamic civilization to his readers. His series on Islamic cultural
history uses Western scholarship to help make that history accessible to modern Muslims, while, by
stressing the contribution of non-Muslim cultures to early Islamic culture, the series conveys the
message that Muslims today can also learn from non-Muslims. Other writings also give a positive
presentation of Western ideas and ways, although his criticism of Western colonialism and materialism
could be harsh and angry, especially in some of his last writings.
[http://www.answers.com/topic/ahmad-amin]

32 Juynboll, The Authenticity of the Tradition Literature, p. 33.

% He has devoted sections of his works Fajr al-Islam, Duhd al-Islam, and, Zuhr al-Islam to Hadith. For
example, the second chapter of Fajr al-Islam covering pp. 208-224 is titled Hadith.

3 Al-Siba'i, al-Sunnah wa Makanatuha fi al-Tashri’ al-Islami, p. 309; Juynboll, The Authenticity of the Tradition
Literature, p. 33.

135 Dr. ‘Al Hasan ‘Abd al-Qadir.
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rephrase them, and repeat them without explicitly attributing them to their sources as
he had done in his two works, Fajr al-Islam and Duha al-Islam."*
His most important views concerning Hadith are as follows:

- Hadith was not recorded in the time of the Prophet as the Qur’an which made it
easy to fabricate Hadith after his death.”’

- In fact, Amin concluded that fabrication of Hadith began in the life of the
Messenger himself as evidenced by his prohibition of lying against him."* Amin
deduced that he must have only said that because some incident of fabrication
occurred as a result of which the Prophet warned against lying about him. Amin
concludes that lying and fabrication would have become easier and verifying
reports would have become more difficult after his death.™

- Amin asserts that research shows that the number of ahadith continued to
increase with the passage of time after the Prophet. Thus, we find that the
ahadith in the time of the Rightly-Guided Caliphs were more than they were in
the time of the Prophet; the ahadith in the time of the Umayyads were greater in
number than those in the time of the Rightly-Guided Caliphs; and the ahadith in
the time of the ‘Abbasids were greater in number than those in the times of the
Umayyads. This is even though reason would dictate that ahadith be greater in
number in the time of the Prophet and the Companions than they were in

subsequent generations as the narrators of Hadith died of."*°

136 Al-Siba’i, al-Sunnah wa Makanatuha fi al-Tashri’ al-Islami, p. 267.

Y7 Fajr al-Islam, pp. 208, 210-211.

* In the hadith “Whoever lies against me deliberately, then let him take his seat in the Fire.” Reported by
Muslim (no.3).

Y Amin, Fajr al-Islam, p. 211.

10 Amin, Duha al-Islam (2.128-129).
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- Amin repeated what the Orientalists before him had said that the traditionists’
study of the Sunnah neglected textual criticism. Consequently, many ahadith
were reported which can be proven to be inauthentic because the scholars
devoted their attention to criticism of the narrators. Amin followed the
Orientalists in referring to criticism of the narrators as external criticism and
textual criticism as internal criticism."" Amin declares that if they had devoted
the same attention to criticism of the text as they did to criticism of the chain of
narrators, they would have discovered many false and fabricated reports such
as the ahadith reported concerning the virtues of certain personalities and
places, etc.'*

- In fact, Amin is of the view that even though the traditionists expended
extensive efforts in critiquing the chain of narrators, their efforts still fell short
because they were lacking in extensive knowledge of the history and views of
the narrators of Hadith so that they could know the extent to which the
narrator’s views drove him to endorse an inauthentic hadith or a weak
interpretation, etc. This is something that is extremely difficult to discover as it
relates to people’s innermost feelings and secrets.'”

- The Companion Abii Hurayrah did not escape the scathing attacks of Amin. He

criticized him on the grounds that he allegedly used to report ahadith he had

heard from others as if he had heard them from the Prophet. Amin also asserted

! Amin, Fajr al-Islam, p. 217; Duhda al-Islam (2.130).
42 Amin, Duha al-Islam (2.130).
13 Amin, Duhd al-Islam (2.111).
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that the fabricators took advantage of Abt Hurayrah’s prolific narration of
Hadith to fabricate innumerable ahadith and attribute them to him."*
Juynboll sums up Amin’s views saying,

“Ahmad Amin contended that the historicity of many prophetic traditions could not be

established. His aim, viz, to approach Islamic history with the tools of modern Western

scholarship, stood clearly above the result of his hardly original reasoning”."*®

2.2.2.3 The main views of Mahmiid Abii Rayyah (1889-1970)

Abii Rayyah relied on many varied sources to undermine the position of Hadith

literature. The result of his research was a book which, as Juynboll states, “taken at its

face value, tore the tradition literature to pieces.”'*

Abii Ravyah “began to question Hadith when he came across what he took to be
vulgarities among the hadith.”**’

Abl Rayyah began his career by devoting attention to Arabic literature (adab).
He came across some ahadith reported by Abii Hurayrah the interpretation of which he
found bewildering., Upon investigating these ahadith, he concluded that “the entire
Tradition literature should be submitted anew to an extensive examination as to its
textual reliability.”***

In this vein, he states:

“In the course of my research, when I reached the books of Hadith considered
reliable by the masses I found them to contain ahadith the words, meanings and style of

which are unlikely to be from the decisive words and brilliant speech of [the Prophet],
peace and blessings be upon him ... What startled me about the meanings of many of

4 Amin, Fajr al-Islam, pp. 219-220.

The Authenticity of the Tradition Literature p.151'*°

¢ Juynboll, The authenticity of the tradition literature, p. 39.
7 Brown, Rethinking, p. 95.

2 Juynboll, The authenticity, p. 41.
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these ahadith - which cannot be accepted by clear reason, are unsupported by sound
science and which are unsupported by the senses or a mass-transmitted (mutawatir)
scripture - is that when I would read the statements of some crude Arabs (i.e. from
classical times), I would be shaken by its eloquence and struck by the its purity of style,
yet when I would read some of the statements attributed to the Prophet, peace and
blessings be upon him, I would not feel that same eloquence or awe. I would wonder
how could such statements washed of all eloquence and devoid of all fluency issue from
him, peace and blessings be upon him, even though he was the most eloquent of Arabic
speakers? How could such deficient meanings issue from him while he is the wisest of
all callers to guidance?”**

One such hadith is the hadith that “when the devil hears the call to prayer, he
flees, passing gas.”

Abll Rayyah argues that the late date at which traditions began to be written
down, more than one hundred years after the Prophet’s death, became a major obstacle
to the integrity of Hadith. He argues that the practice of transmitting the meanings,
rather than the words, of Hadith - a practice he claims began with the Companions of
the Prophet - was also to blame. The Companions would only transmit the approximate
meaning, a problem that became exacerbated with the passage of time. Thus it is, AbQl
Rayyah notes, we find eight different ahadith with eight different versions of the
Muslim declaration of faith. Therefore, there is no guarantee that any given hadith has
been faithfully passed down from the Prophet, even if it can be supposed it originated
from him."™

Abi Rayyah argues that the method of investigating and studying Hadith was
rigid, limited and unchangeable. The early traditionists restricted themselves to

knowing as much as they could about the character and biography of the narrators.

They did not employ critical examination of the materials they transmitted to

9 *Adwa’ ‘Ala al-Sunnah al-Muhammadiyyah, p. 5.
5% Brown, Rethinking, p.95.
1 1bid., p. 89.
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determine whether or not it was authentic or reasonable.”” Later traditionists followed
the earlier ones in focusing on isnad criticism at the expense of textual criticism. The
later traditionists have simply emulated the earlier ones. The consequence is that the
science of Hadith study has remained relatively unchanged and undeveloped since its
early days."”

2.2.3 Malaysia:

2.2.3.1: The main views of Kassim Ahmad"*

In the 1970s an anti-Hadith movement based in Arizona and led by Rashad
Khalifa attracted the attention of several Malays, among whom was Kassim Ahmad, the
former secretary general of the Malaysian Socialist Party. Allegedly influenced by the
writings of Rashad Khalifa, he published his views on Hadith in 1986 in a work entitled
Hadis Satu Penilailan Semula (Hadith: A Re-evaluation). Kassim Ahmad argued nothing
other than the Qur'an is necessary as it is complete, authoritative and transmitted
directly from Allah."

Ahmad’s book does not make any valuable addition to Khalifa’s work. He merely

reiterates Khalifa’ views and even admits in the introduction of his book that he

'*2 Haredy, Mohsen, Hadith Textual Criticism: A Reconsideration
http:;//www.islamonline.net/servlet/Satellite?c=Article_C&cid=1159951464954&pagename=Zone-English-
Living_Shariah%2FLSELayout#**1

%% ibid.

13 Kassim Ahmad is Malaysia's foremost thinker and philosopher. He grabbed national headlines in the
1950s with his dissertation on the characters of Hang Tuah (Perwatakan Hang Tuah), the Malay literary
classic. Kassim was jailed for nearly five years under the ISA for daring to express openly his political
views, an experience which he recounted in his book, Universiti Kedua (Second University). Kassim again
shook the Malay world with his "Hadith: A Re-Examination" in which he challenges the infallibility of the
purported words of Prophet Muhammad s.a.w. Except for an honorary doctorate in Letters conferred by
the National University of Malaysia, the country has not seen fit to honor this great public intellectual.
(June 2005 by) M. Bakri Musa see http://kassimahmad.blogspot.com/

1% Lee & Ackerman, Sacred tensions: modernity and religious transformation in Malaysia, p. 51.
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benefited extensively from Khalifa. Ahmad does give more examples to illustrate the
principles of Khalifa.

The main ideas contained in his book need to be reviewed for the following reasons:
First: the author pointed out in his introduction, that he has greatly benefited from
Khalifa's study. It is known that Khalifa is one of the most famous Hadith rejecters in
North America.

Second: Although Ahmad's book was written originally in Malay language, however, it
was translated into several languages, including Arabic, where it was introduced to
many readers.

Third: The book is one of the main references for Hadith rejecters the world over,
especially in the USA, as its free publication on the internet has made it easily
accessible to many people.”*

Ahmad explains the reason behind writing his book and he expresses praise and
admiration for Khalifa and his book which opened the way for him to solve “the
problem” of Hadith. He presents a re-examination of Hadith, how Hadith came about, the
social factors that brought it into existence, a review of classical criticism, the actual
status of Hadith vis-a-vis the Qur’an, its effect on the Muslim society, its relationship to
the decline and fall of the Muslims and the way to solve this problem."”

The primary conclusion of his research is that the weakness of Muslims is their

158

disunity.”® The Muslims claim that they worship one God and follow His one religion.

They also declare their religious brotherhood. How then are they so disunited?'”

1%¢ See for example http://www.quran.org/library/articles/ahmado.htm
57 Ahmad, Hadith A Re-evaluation, p. 3.

8 1bid., pp. 3-4.

9 Ibid., p.10.
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He explains the reason for this unpleasant disunity in the following manner:
“Our hypothesis is that the Hadith in principle - a false teaching

attributed to Prophet Muhammad - is a major factor causing disunity

and backwardness among Muslims. Our study is to prove this
77 160

hypothesis”.
He emphasizes that the purpose of his work is to further the social struggle to expose
falsehood and confirm the truth. He states that he is fully aware that his book will stir
an uproar, so he pre-empts this by stating that the uproar will come from intolerant
people with limited horizons who are simply incapable of accepting this sort of debate.

An important issue such as this is bound to create misunderstanding from both
sides. The secularists, being more open-minded and tolerant, will simply dismiss this
call to the Qur'an as antiquated, outmoded and irrelevant. On the other hand, the
traditionalists, being close-minded and intolerant of dissenting views on matters
regarded as their preserves, will raise a hue and cry and throw slanderous accusations
into the debate.

Ahmad is keen to clear himself of the accusation that he rejects Hadith. He
emphasises that he does not deny its existence but that he denies that it can be a
second source of legislation alongside the Qur’an. He asserts that many ahadith issuing
from the Prophet in his capacity as an individual human being do exist, and their
authenticity can be verified by judging them against the Qur’an:

“Rejecting the authority of the Hadith does not mean denying its

existence. Some true reports of what the Prophet said and did outside

the Qur’an as leader of his community and as an ordinary man must have

been preserved. Such reports deserve to be treated as any other

historical account whose authenticity must be judged against other

historical accounts, against the higher authority of the Qur’an, and
against rational criteria. While Qur’anic pronouncements are divine and

1 1bid., p.11.
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are eternally binding on believers, those of Muhammad in his capacity
as leader must be treated in accordance with the Qur’anic injunction
regarding politico-social authority, i.e. that they are only conditionally
binding. The conditions are that they do not contradict the Qur’an, they
are binding only for the community of that time, and that for other
communities of other times they only constitute as precedents to be
followed or bypassed as and when deemed useful.”*!

Thus, according to Ahmad, it is possible to benefit from those ahadith that are
authentic:

“This is not to say that we have to burn all the Hadith books. They are
useful social and historical records, reflecting people and events of their
times.”**

The Most Important Points in His Book

Ahmad holds that the notion of treating Hadith a source of legislation was
introduced by al-Shafi'1, and it was on the basis of this notion that the traditionists
undertook the task of compiling the ahadith which would serve as a source of
legislation:

“Not many, indeed very few, realize that the basis of this jurisprudential
theory'® was promulgated two hundred years after Muhammad's death
by the famous jurist Imam Shafi'i (d. 204/820). What have come to be
known as the “Six Authentic Books' of Hadith of the majority Sunnite
‘orthodoxy’ were compiled, precisely after the promulgation of this
theory, by Bukhari (d. 256/870), Muslim (d.261/875), Abu Daud (d.
275/888), Tirmidhi (d. 279/892), Ibn Maja (d. 273/886), and al-Nasa'i
(d.303/915) during the second half of the second and the beginning of
the third centuries of Islam, between 220 and 270 years after the
Prophet's death.”**

'8 1bid., pp.16-17.

192 Ibid., p. 105.

' Prophetic traditions is a primary source of law apart from the Quran.
16* Ahmad, Hadith A Re-evaluation, p. 1.
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The author disputes the evidences used by al-Shafi'T and the traditionists who
came after him to argue that Hadith is a source of legislation. He asserts that the
traditionists relied on four arguments for their position, which are:

Argument One: ‘Sunna is Revelation'

Ahmad asserts that al-Shafi'T was the first to stipulate that Hadith should be
accepted as a source of law as he interpreted the Arabic word Hikmah mentioned in
many verses of the Qur’an to refer to the Sunnah or Hadith.

He responds to al-Shafi', saying:

“Examining the use of the word hikmah, occurring twenty times in the

Qur’an, it is obvious that it refers to the teachings of the Qur’an, or to

general wisdom that all prophet-messengers or moral teachers were

endowed with”.'®

The second verse the traditionists use to assert that Hadith is revelation is the
verse: "He does not speak on his own, it is but a revelation inspired". [53:03-04] They
interpret this to refer to Hadith. However, according to Ahmad, this verse is clearly
intended to explain the process of revelation to Muhammad. They refer to a special
state of inspiration, not ‘the ordinary state of Muhammad’s human existence’. Ahmad
also asserts that the notion that there are two revelations, one written in the form of
the Qur’an and the other oral in the form of Hadith is an idea taken from the Jews:

“What should alert Muslims is the very close resemblance of this theory

to the much earlier Jewish theory of written and oral revelations. The

Jewish Talmud, consisting of the Mishnah and Gemara, the equivalent of

Muslim Hadith and Sunna, is a body of oral teachings of Jewish rabbis

and jurists based on their interpretations and expositions of the

scripture over a long period”.'*

Argument Two: ‘Obey the Messenger' Means “Uphold the Hadith'

1% 1bid., p. 24.
1% 1bid., p. 28.
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Once again, Ahmad lays the blame at the feet of al-Shafi't for inventing this
interpretation and he responds:

“The obedience to the messenger in the verses means obedience to God,

since the messenger is not an independent agency. As messenger, he was

the agency that delivered the message, and obedience to him was

equivalent to obedience to God. ... It should be noted that the Qur’an uses

the word ‘messenger' and not ‘Muhammad '. The obedience is,

therefore, to the messenger, that is, to the message that he brought from

God. In short, God and messenger in this context constitute one concept

which should not be separated”.'”

Argument Three: ‘Hadith Interprets the Qur’an'

Ahmad strongly rejects this notion devised by the traditionists and he
emphasizes that the Qur'an is complete, perfect and detailed. It is not in need of
exegesis. The question is always raised that, if we do not have Hadith, how will we pray?
His response is that we do not learn how to pray from Hadith. This is something we
learn from our parents and teachers who have inherited this practice through the
generations from its initial source, the Prophet Abraham.*®
Argument Four: *The Example of the Prophet'

In response to this argument, Ahmad emphasises that this cannot refer to every
detail of the Prophet’s behaviour, such as his eating, dress, sleeping and other personal
habits. It actually refers to the Prophet’s faith in God’s help and victory. The verse in
this regard is mentioned in the middle of the account of the Battle of the Confederates

in which the believers were clearly shaken and thought that the cause of Islam was lost.

In light of the context, it should be understood as limited to this aspect.*”

197 Ibid., p. 31.
168 1bid., pp. 33-37.
1 1bid., pp. 37-47.
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Ahmad then presents a number of arguments in response to the arguments of
the traditionists to prove that Hadith is not a source of legislation.
The First Argument: the Prohibition to Write Hadith
He states:

“It is a recorded historical fact, as we have seen in the last chapter, that

at the time of the Prophet's death in the 11th year of the Hijra (632 AD),

the whole of the Qur’an, which had been revealed to the Prophet, had

been carefully written down and arranged in an order as directed by the

Prophet himself. This historical testimony supports the Divine assertion

of the Qur’an's arrangement under Divine direction. On the other hand,

there exists no Hadith collection that Muhammad himself

authenticated. In fact, he was reported to prohibit the writing down of

any Hadith.”"°
The Second Argument: There is No Reference in the Qur'an to the Terms Hadith or
Sunnah as Used by the Traditionists

The word Hadith in all its forms is mentioned in the Qur'an thirty-six times,
eleven in reference to the Qur’an."”
The Third Argument: Only the Qur’an is Infallible

He asserts that the Qur’an, as the last revelation to mankind, is the only
infallible source of guidance. Therefore, Hadith or the Sunnah can never be an infallible
source of guidance as the Qur'an is.

For that reason, Hadith is open to criticism while the Qur'an is above any
criticism and all else is subsidiary to it. Other sources, such as previous scriptures or

Hadith, are subject to Qur’anic criticism. What passes this criticism is acceptable; what

fails is automatically rejected.”

70 1bid., p. 76.
L 1bid., p. 84.
172 See: Ahmad, Hadith A Re-evaluation, p. 76 and after.
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2.2.4 The United States of America
2.2.4.1 The main views of Rashad Khalifa (1935- 1990) '

Khalifa has taken perhaps one of the most radical and extreme positions
towards Hadith."”* It was his belief that the Muslims’ misguided concern with Hadith led
them to stray from the true path of Islam.'”

Furthermore, he used very radical language in his description of the followers of
Hadith, such as disbelievers, polytheists and worshippers of idols. He states:

"Accepting any other source of guidance constitutes the setting up of

other gods beside God; IDOLWORSHIP"."”

Khalifa tried to discover the inner meaning he believed to be embedded in the
fourteen letters, the “Qur’anic Initials,” that are mentioned at the beginning of twenty-
nine of the Qur’an’s Sirahs. By using computer analysis, the secret was “unveiled, and

1 177

Khalifa was led to the discovery of the number 19 as the code of the Holy Qur’an.

173 Khalifa was born in Egypt in 1935. He immigrated to the United States in 1959, where he earned a Ph.D
in biochemistry. He became a naturalized U.S. citizen, living in Tucson, Arizona. He founded the religious
group called United Submitters International (USI), a group which considers itself to be the true Islam,
but prefers not to use the terms "Muslim" or "Islam," instead using the English equivalents of the Arabic:
"Submitter" or "Submission." Submitters believe Khalifa was a messenger of God and refer to him as
God's messenger of the covenant as prophesied in the Quran and bible after which today's corrupted
religions, including Judaism, Christianity, Hinduism, Buddhism, and Islam, will simply die out, and
"Submission" will prevail. Specific beliefs of the USI include the dedication of all worship practices to
God alone, upholding the Qur'an alone, and rejecting the traditional Hadith and Sunnah as fabrications
and lies attributed to Muhammad by his enemies. For many years he attended Masjid Tucson in Arizona.
On January 31, 1990, Khalifa was murdered at Masjid Tucson. Although nobody has been convicted of his
murder, James Williams, an alleged member of the Jamaat ul-Fuqra organization, was convicted of
conspiracy in the slaying.Williams disappeared on the day of his sentencing and could not be found. In
2000 Williams was apprehended attempting to re-enter the United States and sentenced to serve 69 years
in prison. see: Gardell, Mattias; Countdown to Armageddon p. 382.

7% Musa, Hadith as a scripture, p.86.

17> Edwards, Mission to America by Yvonne Yazbeck Haddad ; p.94.

176 Khalifa, Quran, Hadith and Islam, p. 64.

77 Gardell, Countdown to Armageddon, p. 382.

In many cultures and religions in the world there has been, or still a belief, that certain numbers are
especially lucky, significant, or meaningful. Khalifa argued that the number 19 had no special
significance in itself, but was the common denominator of the Qur'an's mathematical code.
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In 1981, he published his conclusion The Computer Speaks: God’s Message to the
World and published the first of three translations of the Holy Qur'an based on his
computer analysis."”

The basis of Khalifa's message was his "discovery" of a "coded message" within
the Qur’an, which provided "physical, touchable, verifiable, and utterly indisputable
proof for: (1) the existence of God, (2) a message from God to human beings, and (3) the
exact year when this world will end"."”

Thus, Khalifa believes that the Qur'an is a message from Allah as his computer
analysis of the Qur'an “proved”. As a result, any book that cannot pass his computer
analysis is not a book of true revelation as is the case with Hadith. One must wonder on
what basis he concluded that this is the correct standard for testing the authenticity of
any revelation.

He summarised the conclusions of his research in a brief book, titled: Qur’an,
Hadith and Islam. In spite of the size of the book, he was able to incorporate many of the
views of those who reject Hadith, citing the Qur’anic verses that support his analysis.
The most central outcomes of his analysis are:

e The Qur’an is the infallible word of one God. One God means one source and one
book. No other source should be sought besides Qur’an.

e The Qur’an is the only source of religious teachings and guidance. Muhammad
was forbidden from uttering any religious teachings besides the Qur’an.

e The Qur'an is complete, perfect and fully detailed. Muhammad was forbidden

from offering any explanation of the Qur’an.

178 Gardell, Mattias Countdown to Armageddon p. 382
7 Edwards, Mission to America by Yvonne Yazbeck Haddad , p. 94.
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The Qur’an is the only true Hadith of Muhammad to be followed; all other
ahadith are blasphemous and misleading fabrications.

The Qur'an describes people who have a book other than the Qur'an as
criminals.

The Prophet's sole function was to deliver the Qur’an and nothing else.
Muhammad was ordered never to deviate from the Qur’an and to do so would
mean severe punishment.

Khalifa's views can be summarised in the one sentence that served as his slogan:

‘The Qur'an, the whole Qur'an, and nothing but the Qur'an’.

Consequently, his most important views about Prophet Muhammad and his

Hadith based on the previous points are the following:

To take any other source beside the Qur’an is equivalent to setting up other
gods besides Allah.

Obeying the messenger means obeying the Qur’an, which was indeed uttered by
him.

Obeying Hadith is not obeying Muhammad since Hadith is not really
Muhammad's words.

‘Hadith & Sunnah’ are not divine revelations.

Following ‘Hadith & Sunnah’ is idolisation of the prophet Muhammad against his
will.

‘Hadith & Sunnah’ are blasphemous innovations.

‘Hadith & Sunnah’ are not credible.

‘Hadith & Sunnah’ have nothing to do with the Prophet Muhammad.
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e ‘Hadith & Sunnah’ are Satanic fabrications and inventions aimed at diverting
people from the path of God.
e ‘Hadith & Sunnah’ caused deviation from the Qur’an.
e ‘Hadith & Sunnah’ are unanimously recognized as conjecture.
e Both ‘Hadith & Sunnah’ fit the Qur’anic description as a "Book where you can find
anything you wish."
e ‘Hadith & Sunnah’ were condemned and are condemned by the ideology of
accepting the Qur’an alone.
As a consequence of his rejection of Hadith, he has invented a number of other
ideas as well, such as the following:
Firstly: Rejection of two Qur'anic verses
While Khalifa's early publications claimed that the numerical code he saw in the
Qur’an confirmed that the Qur'an was perfectly preserved, he later claimed that there
were errors in his earlier calculations. In the end, to keep the counts of certain critical
words, Khalifa denounced two universally-accepted verses (9:128-129) of the Qur'an as
later interpolations, portraying himself as a "purifier" of the Qur'an. It was Khalifa’s
desire to convince his audience that his numerical analysis proved these two verses to
be false.”®
It is an amazing ‘coincidence’ that the results of his analysis happen to coincide
with a narration in Sahth al-Bukhart that when Zayd b. Thabit compiled the Qur’an, he

found that there was only one person who had these two verses with him in written

180 CF http://www.submission.org/tampering.html
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form. Also the two verses are labelled as Makkan in a Sirah generally accepted as
Madinan, according to Khalifa."

It is interesting to note that Khalifa did not realize that by accepting this
narration, he was granting indirect recognition of al-BukharT’s book.

Moreover, he cites other ahadith, even though he maintains that all ahadith are

fabrications. For example, he states:

“The most authoritative books of Hadith, namely, Muslim & Ibn Hanbal,
report that the prophet ordered that no one shall take anything from

him except Qur’an”.'”

Secondly, he maintains that most of the provisions of the Shari‘ah taken from‘Hadith &
Sunnah’ are not true, since they are derived from invented false stories.
Thirdly, Khalifa suggests that since we cannot rely on ‘Hadith & Sunnah’, the form of
ritual prayer (salah) should be taken from the practice of the founder of Islam, Prophet
Abraham.

Thus, for Khalifa, Islam is based on two things: (1) the Qur’an: delivered through
Muhammad and (2) religious practices delivered via Abraham.
Fourthly, he believes that the messengers were sent to purify and consolidate all God's
messages.'” In his view, because he purified the Qur'an from the two “extra” verses, he
can also claim to be a divine messenger.'*

For people who might confront him with the Qur’anic declaration of
Muhammad as the Seal of the Prophets, his response was that Muhammad was indeed

the final prophet but not the final messenger.

181 1bid,

182 Khalifa, Quran, Hadith and Islam, p. 34.

'8 Khalifa, Quran: the Final Testament, p. 5.

18 http://www.masjidtucson.org/quran/appendices/appendix2.html
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He claimed to be the Messenger of the Covenant, prophesied in the Bible

(Malachi 3:1-21, Luke 17:22-36, & Matthew 24:27) and the Qur'an (3:78), sent to all
mankind.
Fifthly: He argued that those who advocate ‘Hadith & Sunnah’ are ‘idolaters’.
Consequently, all Muslims following Hadith are disbelievers (kuffar). Their belief in the
Qur’an makes no difference in this. On the other hand, the followers of other religions
are declared to be believers,'®> where he saw all the monotheistic faiths as related to
one another and called for harmony among them.

We find him quoting from the Deuteronomy and the Gospel of John even
though it does not seem he ran his computer analysis of them to verify whether they

are divine revelation or not.

2.2.4.2 The views of Ahmed Subhy Mansour (b.1940- ............ ) 1®

Ahmed Subhy Mansour is the second Rashad Khalifa in the USA. He has
authored 24 books and some 500 articles in Arabic, dealing with many aspects of Islamic
history, culture and religion. They include a critique of the concept of Jihad, bigotry
and dictatorship in Muslim thought; women’s rights in the Muslim world; the reform of

Egyptian education; and various pieces of prose fiction and screen plays."’

185 Khalifa, Quran, Hadith and Islam, p. 72. and see also Gardell Countdown to Armageddon p. 382.

'8 He is an Egyptian national as well. He differs from Khalifa in that he has a PhD from al-Azhar
University of Cairo, an indication of his Shari'ah background and knowledge. His expertise is in Islamic
history, culture, theology and politics. In May 1985, Dr. Mansour was discharged from his teaching and
research position in al-Azhar University due to his controversial views.

In 1987 and 1988 he was imprisoned by the Egyptian government for his views. Therefore, he sought and
was granted political asylum in the United States in 2002. He has served as a visiting fellow at the
National Endowment for Democracy and at the Human Rights Program at Harvard Law School, see: Musa,
Hadith as scripture, p.103.

%7 Ibid.
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He founded the International Qur’anic Centre (IQC) in order to promote what he deems
to be a vision of moderate Islam."
According to the Ahl al-Qur’an official web site, (IQC) is committed to spreading a vision

of Islam that is true to the letter and spirit of the Qur'an and that focuses on the

189

consistency between the word of God and democracy and human rights.” Their goals

are:

1) To advocate peaceful reform in the Muslim world based on democracy and human
rights and to offer practical strategies for such change;

2) To mobilize on the web and convene in person open-minded scholars of the Qur’an
to share research demonstrating the consistency of Islam with democracy;

3) To communicate the value of ecumenical democracy to Muslims of all
denominations;

4) To initiate a real inter-religious dialogue among Muslims, Christians, Jews and
members of all religions who believe in creating societies based upon tolerance and
justice.

5) To educate Muslims in America to understand and interpret Islam in a manner
consistent with American democracy."”

According to the website, the IQC also aims to unite all the “people of the Qur'an” (Ahl
al-Qur’an) and provide them a forum to interact with others in Islam and with followers

of the other religions of the world."

r1=__"M

The term “People of the Qur’'an” (Ahl al-Qur’an) is intended to refer to all Muslims who

subscribe to the following beliefs:

1. The Qur’an is the sole source of Islam and its laws.

2. The Qur’an is comprehensive and completely sufficient in itself.

3. The Qur'an was revealed to Muhammad to clarify all controversial and mysterious
religious issues.

4, The Qur’an - not Hadith - was the Prophet Muhammad’s only tradition and he was
ordered to abide by it alone.

5. Islam is the religion of peace, mercy, justice, freedom of speech and freedom of
religion. *?

188 http://www.ahl-alquran.com/English/aboutus.php
' Ibid.
1% Ibid.
1 Ibid.
%2 Ibid.
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They believe that these fundamental principles distinguish the Ahl al-Qur’an
from Wahhabists and other Islamists “for whom violent jihdd is the central tenet of
Islam”."”

Without doubt, this is a new version of Islam. A version intended to be
consistent with American democracy but not with the Hadith of the Prophet. Following
Hadith is the Islam of fundamentalist, violent, close minded people, while the Islam of
“the Qur'an alone” is the Islam of liberal, open minded, modern, enlightened and
peaceful people. They state the following:

"As scholars, researchers, and advocates, the Qur'anic People aim to

assist the peaceful reform of Muslim countries and societies by going

back to the authentic source of Islam—the Qur’an. The Qur’anic People

believe that reform will flow from the objective understanding of the

Qur’an, according to its original terminology. By such careful reading,

one can judge the past and present actions of Muslims in relation to the

word of God alone. The Qur’anic people aren’t a political party or a

religious sect, but rather a group of educated open-minded individuals

who share the simple but profound and powerful beliefs outlined

above."™

It is very interesting that these open minded people should give themselves the
right to read the Qur'an carefully and understand it according to its original
terminology, but they do not give the same right to the Prophet himself. His role is only
to convey the message; he is not allowed to provide interpretation. It was left for
people to interpret as they like, perhaps so that it may agree with American
democracy.

The following quotation further illustrates the freedom they have given

themselves to interpret the Qur'an without any restrictions or controls:

1 Ibid.
9% Ibid
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"The Centre welcomes enlightened members of all religions to the
project of reinterpreting Islam as a religion sharing values with all of the
world’s great religions and as a belief system committed to the liberal

values of a democratic world".*”

Thus the centre welcomes two types of people:

1) The enlightened members of all religions, but not people who believe in Hadith
as they are not enlightened.

2) Members of all religions are welcome to be members although the teachings of
their religions contradict the Qur’an itself. However, this is irrelevant because
they have two points of commonality with “the Quranists”:

A) They do not believe in the so-called Hadith of the Prophet which promotes
violent jihad.

B) They are adherents of American Democracy.

Mansour claims about 10,000 followers in Egypt, many of whom are part of his
extended family. The sect members call themselves Quranists because they believe that
the Qur’an is the single authentic scripture of Islam. Their rejection of Hadith and
Sunnah has earned them the ire of Sunni Muslims."

Recently, in May and June 2008, Egyptian authorities arrested five leaders of the
movement, including Mansour's brother, on charges of "insulting Islam" and began
investigations of 15 others. Mansour lays the blame on Hadith for all that has happened
to his group:

"Killing people just because they are not Muslims, they have a Hadith for

this. To kill a Muslim like me after accusing him to be an 'apostate, they
have a Hadith for this. To persecute the Jews, they have a Hadith for this.

195 Ibid.
1% http://www.washingtontimes.com/news/2007/sep/26/anti-al-qaeda-base-envisioned/
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All this is garbage. It has nothing to do with Islam. It contradicts more

than one-fourth of the Qur’anic verses."*”’

He further states:

"We find Islam has the same values as the West: freedom, unlimited

freedom of speech, justice, equality, loving, humanity, tolerance, mercy,

everything. This is our version of Islam, and we argue that this is the

core of Islam according to the Qur’an.""”

Particularly interesting is this statement of his which transforms the discussion
from a debate about Hadith to a war against it:

"Few Americans understand that the battle against terrorism is a war of ideas. It
is a war that is very different from the military in its tactics, its strategy and its

weapons,""”

2.3 The impact of the contemporary Hadith Debate
The contemporary debate between the proponents and opponents of Hadith
goes back about a decade and can be expected to continue. Every group will continue
expressing and defending its views and spreading them by every possible means. It is
for the readers and listeners to decide which view they find the most compelling.
However, this ongoing discussion has grabbed the attention of some think tanks
and researchers in the United States of America, the area of our focus. One of these
groups produced a study with suggestions for policy makers on how to view and

interact with Muslims.

7 1bid.
18 Ibid.
1 http://www.ahl-alquran.com/English/show_news.php?main_id=9817
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The RAND Corporation has issued a report with the title “Civil Democratic Islam:

77200

partners, resources, strategies”* written by Cheryl Benard.”

It is part of a series of policy papers the purpose of which is “to further the
military, economic and cultural onslaught of the West on the Muslim World”.*

In her report, Benard does not shy from explaining that “the goal is the
construction of a new, passive Islamic discourse tailored to suit the West's post-
September 11 agenda”.*®

The report suggests forging close ties with forces in the Islamic world that are
more amicable to the West, identifying four essential ideological positions in Muslim
societies vying for control over Muslim hearts and minds:

1) Fundamentalists who “reject democratic values and contemporary Western culture”.
2) Traditionalists who “are suspicious of modernity, innovation and change”.
3) Modernists who “want the Islamic world to become part of global modernity”

3

4) Secularists who “want the Islamic world to accept a separation of religion and

state”.™
The report suggests that the modernists and secularists are closest to the West.

However, because they are in a weaker position due to lack of money,

infrastructure and a political platform, the report suggests supporting them by

20 A full copy of the report can be found at
www.rand.org/pubs/monograph_reports/MR1716/MR1716.pdf

1 A sociologist and wife of Zalmay Khalilzad, a prominent member in the administration of George W.
Bush. See
http://www.islamonline.net/servlet/Satellite?c=Article_C&cid=1156077828081&pagename=Zone-
English-Muslim_Affairs%2FMAELayout#**1

22 Kamel, Civil Democratic Islam, Review,
http://www.islamonline.net/servlet/Satellite?c=Article_C&cid=1156077828081&pagename=Zone-
English-Muslim_Affairs%2FMAELayout#**1

2% 1bid.

* Benard, Civil Democratic Islam. pp ix-x.
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publishing their works at subsidised costs, encouraging them to write for mass
audiences, getting their views into the Islamic school curriculum.*”

It further recommends that traditionalists should be supported against
fundamentalists, and that the US should pursue a policy of “encouraging
disagreements” between the two. It suggests that fundamentalists should be opposed
by challenging the legitimacy of their views and linking them with illegal groups and

activities. It also suggests support for Sufism, “a more passive and tolerant

interpretation of Islam”.**

Although there are a lot of controversial and debatable points in the report,
most relevant to us are Benard’s comments about Hadith. She states:

"The Qur’an, as the holy book, is generally (though not universally)
considered to be beyond critique. However, there are many topics that it
does not cover at all or to which it refers only ambiguously. Almost since
the inception of Islam, proponents of opposing views have put their own
visions and interpretations forward on the basis, primarily, of Hadith. We
can refer to this form of ideological conflict as the ‘Hadith wars.””*”

She furthermore pontificates:

"The values of civil society and democracy can be defended on the
grounds of Hadith, and this was the approach we originally investigated
during the research phase of this report. However, in the end, Hadith can
never be more than a secondary, tactical tool, for a number of reasons. In
any case, Hadith does not provide a way to decide an issue. It always
allows room for diametrically opposed views to claim equal

legitimacy".**

%% 1bid p. 63.
2% 1bid p. 63.
7 1bid p. 65
*% Ibid p.65
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Thus, Benard takes the point of view that Hadith cannot be relied upon because
there are always ahadith found to support the opposing views. She cites ibn Al Warraq’s
statement:

"to do battle with the orthodox, the fanatics, and the mullas in the

interpretation of these texts is to do battle on their (the fanatics’) terms,

on their ground. Every text that you produce they will adduce a dozen

others contradicting yours. The reformists cannot win on these terms—

whatever mental gymnastics the reformists perform" **

Benard comments on this, saying:
"However, while the Hadith wars can perhaps not be won, they can
conceivably be lost or at least forfeited, which—at a time when such a

large proportion of the Muslim population is illiterate, uneducated,

submissive to local authorities and bound by tradition—would be

unwise." *"°

Benard theorises that the study of Hadith is a science and, indeed, a highly complex one,
but in practice, the rigorous standards are meaningless, and politics reign supreme.

She does not believe that a genuine effort has been made to weigh and assess
the circumstances and origins of Hadith or the credibility of its narrators.

In her opinion, Hadith has gained its credibility through repetition and
terseness. She suggests that Islamic web sites frequently refer to Hadith without
citation or reference to the source from which a particular hadith is drawn.

She goes on to argue that even if that is not the case, there can be little doubt
that Hadith is at best a dubious, flawed instrument. Consider that al-Bukhari is the
compiler of what is generally considered to be the most authoritative and reliable

collections of Hadith. He collected 600,000 Hadith, examined them for their

9 Tbn Warraq, Why I Am Not a Muslim p.293
19 Benard, Civil Democratic Islam. p.65
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authenticity, eliminated all but 7,600 of them, deleted some for redundancy, and was
left with a collection of about 4,000.”* Mabrook Ismaeel (2003) remarks,**

“Let us look at the parameters of Al Bukhari’s claim. If we allow one

single hour to process each Hadith he would have had to work non-stop

for about seventy years. Each Hadith would have had to be traced back to

the Prophet through a long transmission chain each link of which had to

be closely examined, with each chain consisting of six or seven

individuals of successive generations, all but one of whom were dead.

Yet he is said to have completed this work in sixteen years. Was it

physically possible for Al-Bukhari to have examined that many Hadith?
The answer is no.”*"

2.4 Conclusion

The purpose of this chapter was to present the most important ideas of Muslim
Anti-Hadith writers in rejecting Hadith. They have relied on the Qur’an itself in
promoting this viewpoint while Western scholars like Goldziher and Schacht did not
rely on the Qur'an in disputing the authority of Hadith. They based their critique on
historical reports which they felt cast doubt on the authenticity of the attribution of
Hadith to the Prophet. However, we felt it was important to take note of this as the
Muslim Anti-Hadith writers have also benefitted from this line of argumentation in

rejecting the authority of Hadith.*

2 1bid p. 67

2 In an article titled: 'Hadeeth' A critical evaluation with argument and counter-argument. A copy of
this article can be found at: http://iquran.tripod.com/hadith/hmis.html

B Ibid. p. 67

" Brown has indicated such influence of the western scholars on the Muslim writers in his book. He
states: “The late nineteenth century was also a period when Muslims were faced with a growing
challenge from Orientalist scholars who were just beginning to take a critical attitude toward the
authenticity of Muslim tradition literature. Again, the effect was felt most directly in India, where
William Muir and Alois Sprenger became the first western scholars to question whether the hadith
literature really reflected the words and deeds of the Prophet, whether its transmission was reliable, and
whether the classical methods of sorting reliable traditions from unreliable were valid”. Rethinking
Tradition, p.42. Brown also states: “Most significantly, Sayvid Ahmad Khan was influenced by Muir to
emphasize the subordination of sunna to the Qur’an. Following Muir, Sayyid Almad Khan came to regard
the Qur'an as the supreme standard against which other information about the Prophet should be
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Thus, the Muslim writers on this issue are distinct because they have relied on
the Qur'an, which is a point of consensus for all Muslims, in an effort to justify their
stance strictly on the grounds that study of the verses of the Qur’an proves that there is
no indication of the authority of Hadith. The Muslim writers have mimicked the
Western writers in claiming that the first to give authority to Hadith was al-Shafi'1.**

As a result of their claim that there is no Qur’anic basis for Hadith, they reject all
laws explained in the Hadith. However, they disagree as to the form this rejection must
take. Thus, some of them, like Sir Sayyid, take the position that those ahadith related to
worldly affairs must be rejected. As for those relating to the Hereafter, they must be
examined and those that are found to not contradict with the Qur’an and logic may be
accepted.

As for Ghulam Parwez, he holds that those ahadith from the Prophet that take
the form of a command or prohibition in his role as a leader or head of state are not
binding for Muslims to follow, however, they can take guidance from them in
determining how to apply the commands of the Qur’an in a Muslim state. Furthermore,
he maintains that Hadith was subject to foreign influences that played a role in the
fabrication of many reports, as a result of which the collections compiled by the
traditionists are not very reliable, particularly as none of them were Arabs.

Sidqt and Abt Rayyah in Egypt, the largest Arab Muslim nation, also reject the

authority of Hadith. As for the former, he operates from the premise that Islam consists

tested”. Rethinking Tradition, p.36. Also, there is an acknowledgement of this in the words of Abii Rayyah.
In his Adwa’, pp. 163-164, he quotes a long passage from one of Goldziher’s works and then states,
“Whoever would like to know more about the existence of Israelite and Christian materials (al-IsraTliyyat
wal-Masthiyyat) in the Islamic religion, let him refer back to the books of Hadith and history, and to the
books of the Orientalists such as Goldziher and Von Kremer”; Adwa’ ‘Ala al-Sunnah al-Muhammadiyyah, p.
164.

15 See for instance the opinions of Kassim Ahmad regarding al-Shafi'T and compare them to Schacht’s
opinions.
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of the teachings of the Qur’an alone while the latter argues that Hadith has been subject
to distortion and fabrication and has also been drawn from non-Muslims or new
Muslims possessing knowledge of other divine scriptures, as with AbG Hurayrah’s
narration of dozens of reports from Ka'b al-Ahbar, claiming that they were from the
Prophet.

From Egypt, Rashad Khalifa came to the United States via Libya. He took up the
same ideology and began spreading his views on the tail of his claim to have discovered
the realities of the Qur'an by means of a computer analysis proving that the Qur’an
alone is revelation while all else is false. This would lead him to his extreme claim that
the followers of Hadith are guilty of polytheism (shirk) and worship of idols, the two
idols being Sunnah and Hadith in place of the Qur’an.

Kassim Ahmad of Malaysia came across the views of Rashad Khalifa and adopted
them for himself. He began defending them and reformulating them so that they could
be presented with a less extreme tone than that of Khalifa. However, he agreed with
him in all of his conclusions that lead him to reject the authority of Hadith.

After Khalifa’s death, Mansour shifted to America from Egypt and took up the
cause of “purifying” Islam from Hadith, becoming the new flag bearer for “Ahl al-
Qur’an”. In America, he found an audience willing and ready to listen to him.

He did not bring anything new in this regard. However, what is distinct about
him is that he levelled a number of accusations against the followers of Hadith. For
example, they are Wahhabis, as if to suggest Wahhabism predates al-Bukhari and
Muslim. They are extremists because there are ahadith that order killing the apostate.

They are terrorists because they follow the ahadith that call for killing non-Muslims and
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which absolve the Muslim of having to pay reparations for killing a non-Muslim. In this
fashion, he began attacking ahadith at random, alternatively declaring various ahadith
to be nonsense or falsehood, rejecting some and mocking others. In the process, he
fully disregarded all the efforts and studies employed in the transmission and
preservation of Hadith over the centuries.*°

What is more, some strategic planners also endorsed these absurd,
unsubstantiated conclusions. Thus, those who wish to cancel the authority of Hadith are
seen as enlightened, advanced and open to the West because they view Hadith as
unauthoritative and unreliable. One cannot place faith in Hadith because for any hadith
on any issue, one can find a hadith that contradicts it, which makes it difficult to engage
fundamentalists and traditionalists in dialogue.

Likewise, one cannot place faith in the efforts of those who compiled it because
they make grand claims about compiling large numbers of ahadith that defy the
capabilities of a human being, even if he were to work night and day.

For all these reasons, we decided to address the claims of those who reject
Hadith, particularly those who do so on the basis of the Qur’an, by responding to their
claim that the Qur’an contains no indication of the authority of Hadith. We will let its
verses speak for themselves to determine just whether or not Hadith really has any

basis in the Qur’an or not? And it is Allah who guides to all success!

21® One need only refer to his official website as his articles bear witness to this.
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CHAPTER THREE
THE HUMANITY OF THE PROPHET

Introduction

No one among those who rejects the authority of Hadith and those who support it
dispute the fact that the Prophets whom Allah chose to convey His Message were from the
human race. It has been mentioned and emphasized very clearly in many verses of the
Qur’an. Even those who rejected their claims to Prophethood and receiving Revelation did
not dispute it. In fact, their contention was that they found it amazing that revelation should
be granted to those who were human beings like themselves, as stated in the Qur’an,

“Is it a matter of wonderment for mankind that We have sent Our Inspiration

to a man from among themselves?” [10:2]

They only rejected the prophets’ claims to Prophethood on the grounds that they
were humans:

“So they said, ‘Should we believe in two human beings like ourselves?’” [23:47]'

Thus, the humanity of all the Prophets should be a matter of complete agreement.
However, those who reject the authority of Hadith are of the view that even though being
human is not a barrier to receiving Revelation, there is no difference between prophets and
non-prophets except in this regard. The statements of the Prophets are just like the
statements of the rest of humanity, and the actions of a prophet are like their actions. Human
beings can be right at times and err at others, so the same is true of prophets. Human beings

sometimes remember and sometimes forget, and likewise the Prophets. Human beings are

! Allah also states: “And what prevented mankind from believing when guidance came to them except that they
said, ‘Has Allah sent a human being as a messenger?’” [17:94]
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sometimes obedient and sometimes disobedient, and likewise the Prophets. Hence, all of
what is true about human beings is true about the Prophets. The fact that the Prophets are
singled out with an additional responsibility not placed on other humans, to receive the
Revelation and to convey it to mankind, does not alter their humanity.

Therefore, their statements and actions are not different from the statements and
actions of other humans in any way. The view that their statements and actions are
distinguished in any way conflicts with the Qur’an’s affirmation that they are only human. In
fact, that would mean that human speech is equal to the Divine Speech which cannot be
approached by falsehood from in front nor from behind. However, that is a false claim. The
Ahadith which attribute miracles to the Prophet which surpass human abilities - such as
splitting the moon, increasing food, water flowing forth from between his fingers and other
than that - conflict with the reality that he was just a human being. The same is true of the
Ahadith which give information of some of the matters of the Unseen which Allah has
reserved knowledge of, such as those which give information of past events which were not
witnessed by the Prophet, or about matters which occurred in some other place while he was
speaking about them or those which speak about what shall happen in the future. It would
also include those Ahadith which speak about what would happen after his time such as the
Ahadith about future calamities, the signs of the Hour, what shall happen to people after their
deaths and the Ahadith which speak about Paradise and the Hellfire. All of these are
fabricated and falsely attributed to the Prophet. The Prophet was a human being who did not

know the Unseen. The view that the Prophets are infallible? and that they committed no

*In Arabic, someone “infallible” is ma'sam, lit. safeguarded.
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mistakes or sins also conflicts with their humanity. It contradicts what is mentioned in the
Qur’an of their falling into sins and misdeeds:

“And Adam disobeyed his Lord and thus strayed.” [20:121]

Likewise, we find that the humanity of the Prophets is one of the most important
issues relied upon by those who reject the authority of Hadith for accepting it would
constitute placing the prophet at a level higher than that of humanity.

For this reason, we have devoted this section to answering the important question,
“Does the humanity of the prophet in any way prevent one from accepting his statements
and actions as an authoritative proof which is binding to follow?”

It is significant here to make note of an important matter before entering into this
study: the Way, or Sunnah, of Allah concerning His Prophets is one. Therefore, whatever is
true for one prophet is true for other prophets. Whatever is true of the Prophets is true of
our Prophet Muhammad, the subject of this study. Revelation (wahi) is something common to
all the Prophets:

“Indeed, We inspire you as We inspired Noah and the Prophets after him...”

[4:163]

With the exception of what the Qur’an tells us that Allah singled out certain Prophets
with certain matters:

“Those Messengers, We preferred some to others; to some of them Allah

spoke...” [2:253]

Allah did not speak to all of the Prophets. Therefore, this is something that was special

to some of the Prophets.



3.1 The Humanity of the Prophets in the Qur’an

The verses of the Qur'an have emphasized the humanity of all the Prophets:
“Their messengers said to them, ‘we are but human beings (bashar) like

yourselves” [14:11]

and they further emphasize the humanity of the Prophet Muhammad, as in:
“Say, I am but a human being (bashar) like yourselves.” [18:110]

The Qur’an has used many different expressions to clarify this reality:
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- Sometimes, it has been expressed with the word bashar as in the previous

verses. The word bashar is derived from basharah, the outside skin. Its plural is

bashar and abshar. The human being has been called bashar because his skin is

free of hair, unlike other animals which are covered by wool, hair or fur. The

word bashar applies to both singular and plural. Every time the human being

is referred to in the Qur’an, when taking into consideration his body and his

appearance, the word bashar in particular is used.’
Sometimes, it is expressed with the word man (rajul) or men
(rijal)®
The word rajul only applies to males, and therefore, it is more particular

than the word bashar.®

- It has also been expressed by describing them as being from the offspring

(dhurriyyah) of Adam;*

* Al-Raghib al-Asfahani, al-Mufradat fi gharib al-Qur’an (p. 47).
* as in the verse: “If only this Qur’an were sent down upon a man (rajul)...” [43:31] and Qur’anic Statement: “And
We did not send before you any but men (rijal) to whom We inspired...” [21:7]
> Al-Raghib al-Asfahani, al-Mufradat fi gharib al-Qur'an (p. 47).



“The original usage of the word dhurriyyah is for small children, even
though it is also applied to (both) minors and adults for (the purpose
of) identification. It is used for both singular and plural, although it is
originally for plural.”

It has also been expressed with the word Nas, meaning people or

men, ®

“It is said that the origin of al-nas is unds, but its initial triliteral root
letter was dropped when al was added to it. It is also said that it was
reversed from nasiya, to forget, and it is originally insiyan along the
pattern if'ilan. It is also said that it originates from ndsa yantsu, to be
mixed up. Sometimes the word al-nds is used to refer to the nobles to
the exclusion of all others to whom the term al-nds applies.”

It has also been expressed in other words from amongst yourselves."
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- It is also expressed by attributing him to his nation or people (gawm), and this
indicates that he is from mankind."

- Similarly it has been expressed with the word brother (akh) **

3.1.1 The Logical Corollaries of the Humanity of the Prophets

According to the Qur’an, the humanity of the Prophets dictates the following

matters:

¢ As in the verse

“Those are they whom Allah has blessed of the Prophets from the offspring

(dhurriyyah) of Adam.” [19:58]

7 Al-Raghib al-Asfahan, al-Mufradat fi gharib al-Qur’an (p. 178).

® As Allah says: “Allzh chooses messengers from amongst the angels and from amongst the nas.” [22:75]
° Al-Raghib al-Asfahani, al-Mufradat fi gharib al-Qur’an (p. 509).

'° As in the Qur’anic Statement, “There has indeed come to you a messenger from amongst yourselves.” [9:128]
and likewise, the Statement: “So We sent amongst them a messenger from themselves” [23:32] The phrase
“from themselves” indicates that he was from men, and the same is true for the phrase “from yourselves”
which is used in verses such as: “O Children of Adam, if there come to you messengers from amongst
yourselves...” [7:35], that is: from you and with your language. Ibn Kathir, Tafsir (2/404). or the meaning of the
verse is “There has come to you a messenger from your (own) species of human beings.” Cf. al-Shawkani, Fath

al-Qadir (2/418).

! An example is the Qur’anic Statement: “And We sent Noah to his people (qawm)” [7:59]
12 As in the Qur’anic Statement: “And to *Ad (We sent) their brother Haid.” [7:65]
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First: human beings were created from clay:"

Since the Prophets are human beings, they likewise were created from clay.
Therefore, they are not from another race, such as the angels for example. In fact, for that
reason this matter has been emphasized upon the tongue of the Prophet,"

Second: they are human beings whose mothers gave birth to them as mentioned in
the glad tidings to Abraham;"

An exception to this is that the Qur'an mentions concerning Adam that Allah created
him without father or mother, yet, in spite of that, He called him a human being (bashar).
Similarly, the Qur'an mentions concerning Jesus that he was born with a mother but no
father;" In spite of that, Jesus was also a human being.

Third: as human beings, they eat from that which people eat and drink from that
which they drink. They walk in the markets for the purpose of earning or business is another
indication of their humanity.

Fourth: they are human beings who marry women, and they have offspring
(dhurriyyah).*®

Fifth: they do not know the Unseen.”

Sixth: they do not possess the Treasures of Allah.”

" An example is the Qur'anic Statement: “I shall create a human being from clay.” [38:71]

" As Allah says: “Nor do I say to you that I am an angel.” [6:50]

' An example is the Qur’anic Statement: “So We gave him glad tidings of a forbearing boy.” [37:101]

'® An example is the Qur’anic Statement: “Indeed, the example of Jesus with Allzh is like the example of

Adam. He created him from dirt, and then said to him “Be” and he was.”[3:59]

7" An example is Qur’anic Statement: “This is not but a human being like yourselves who eats from what you
eat and drinks from what you drink.” [23:33]. Also Allah states “And We never sent before you any messengers
but lo, they verily ate food and walked in the markets.” [25:20]

'® As in this verse: “And We have sent messengers before you and We appointed for them wives and offspring.”
[13:38] And Allah said to His Prophet Muhammad: “O Prophet, say to your wives, your daughters, and the
women of the believers...” [33:59]

% As in this verse: “nor do I know the Unseen.” [6:50]
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Seventh: they are not able to produce miracles or signs (ayat) except by the
Permission of Allah,”

Eighth: they share with the other members of their race in the fundamental
obligations. They are ordered to believe in Allah, obey Him and avoid disobeying Him. They
are included in every command which Allah has addressed to His slaves. *

Ninth: they forget as all humans do.”

Tenth: they may sometimes feel the same feelings of anger or distress that human
beings feel “as a result of human nature and temperament.”*
Eleventh: they may fall into errors or sins:*

Twelfth: they sometimes fall ill.*

Thirteenth: they are subject to death:”

 As in this verse: “Nor do I say to you that I have the Treasures of Allah” [11:31]

' As in the Qur'anic Statement: “It is not for a messenger to bring a sign (ayah) except by the
Permission of Allah.” [40:78]

?2 This obligation is indicated by the following verse: “O Prophet, fear Allah, and do not obey the disbelievers
and the hypocrites.” [33:1] Allah ordered him to have Tagwa of Allah and to not obey the disbelievers and the
hypocrites He also addressed him saying: “Arise and warn. And your Lord magnify. And your garments purify.
And pollution shun. And do not confer favours to acquire more. And exercise patience for your Lord’s sake.”
[74:2-7]

% As in the Qur'anic Statement: “He said, ‘Do not blame me for what I forgot...”” [18:73] also, “We shall

make you to recite so that you do not forget, except that which Allah wills.” [87:6-7]

** Al-Shawkani, Fath al-Qadir (3/144). An example of this human anger is seen in Qur’anic Statement: “And when
Moses returned to his people furious and grieved” [7:150] An example of human feelings of distress is found in
Qur’anic Statement: “And We know that your breast is constrained because of what they say.” [15:97]. In
*Arabic, distress is commonly referred to as constraining or tightening of the chest.

®As in the Qur'anic Statement: “And Adam disobeyed his Lord and thus strayed.” [20:121] the following was
mentioned on the tongue of Moses: “He said, ‘My Lord, I have wronged myself, so forgive me,” and He forgave
him. Indeed, He is the Forgiving, the Merciful.” [28:16] that he sought forgiveness and Allah fulfilled his request
indicates that he made an error. Furthermore, Allah said to His Prophet Muhammad: “So that Allah may forgive
of your sin that which is past and that which is to come.” [48:2] Thus, he attributed to him the commission of
sin. See the topic of “Infallibility of the Prophets” in section 3.2.

* 1t has been stated upon the tongue of Abraham: “And when I become ill, He heals me.” [26:80] Likewise, the
Qur’an informs concerning the illness of Ayyib (Job): “And Ayyib when he called upon his Lord (saying),
‘Indeed, adversity has touched me, and You are Most Merciful of all who show mercy.” [21:83]
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Thus, the Qur’an has dealt with the issue of the humanity of the Prophets in many
verses in such a manner as to leave no confusion, even though the disbelievers were aware of
this reality. However, there are many reasons for this sort of emphasis, and we shall address

those reasons under the next topic.

3.1.2 Reasons for the Qur’an’s Emphasis on the Humanity of the Prophets
The humanity of the Prophets was one of the disbelievers’ most important excuses for
rejecting their Prophethood: As stated in the Qur’an
“And what prevented mankind from believing when guidance came to them
except that they said, ‘Has Allah sent a human as a messenger?”” [17:94]
They asked one another in condemnation and astonishment,
“Shall human beings guide us?” [64:6]
And they accused the Prophets of falsehood, saying,
“You are only human beings like us, and the Most Merciful has not sent down
anything. You are only lying.” [36:15]
They demanded proof of the truthfulness of their claims:
“You are only human beings like us who wish to avert us from what our fathers
were worshipping. So bring us some clear authority (for your claims).” [14:10]
They warned their people not to obey them on the grounds that they were human
beings like themselves, saying:

“If you obey a human like yourselves, you will then certainly be losers.” [23:34]

# “And We have not appointed immortality for any human before you.” [21:34] In another place, He

stated concerning the Prophets: “Nor were they immortal.” [21:8] And Allah says concerning every
soul, “Every soul shall taste death.” [3:185]. The Prophets are included in this general statement.
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Therefore, the humanity of the Prophets was one reason for the disbelievers rejecting
them. The disbelievers felt that since they share with them in their humanity, they possess
no merit over them due to which they would be deserving of Prophethood.” “They
considered their being human beings as an evidence that they were not sent... they only
thought this was an evidence because they did not believe that Allah had the Right of
Selection... and they said, ‘You are human beings. You did not descend from Allah, nor did
Allah send anyone down to you, so how is it that you have become messengers of Allah?”*
How could you receive inspiration while you are human beings and we are human beings yet
we did not receive inspiration as you did? Sometimes they would say to their Prophets and
their Messengers, “You are nothing but people like ourselves. If you were messengers as you
claim, you would be angels.”*® Or they would state other objections similar to this.

Therefore, one of the main reasons that nations rejected their prophets was that they
were human beings like themselves. They thought that humanity was a barrier to
Prophethood and Selection. In their view, if Allah desired to send a prophet, it was necessary
that this prophet not be from the human race. Consequently, they used to ask one another,

“Why are not angels sent down to us?” [25:21].

In their minds, an angel represented purity, cleanliness, and freedom from error. For
that reason, they found it strange that their Prophets should eat food, drink, walk through
the marketplaces, marry, and have offspring. An angel also symbolized for them supernatural
or extraordinary power. Thus, an angel would be able to produce for them the miracles and

signs that they sought, whereas this is not true of a human being. An angel is able to go back

% See al-Shawkani, Fath al-Qadir (2/493).
» Al-Razi, Fakhr al-Din, Tafsir (26/46).
Al-Tabarf, Tafsir (22/156).
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and forth between Heaven and the earth to bring the Revelation, whereas that is not possible
for a human being. For all these reasons, it did not seem possible that a prophet or messenger
be from the human race. “And how strange is the affair of the mushrikin. They could not
accept that the Prophet should be a human being, but they could accept that the True God
should be a rock.”

The disbelievers found another matter puzzling as well: if it is possible for a prophet
to be from the human race, why are certain groups of humans given Prophethood over
others? They stated in objection,

“Why was this Qur’an not sent down upon a great man from [one of] the two

cities?” [43:31]

In response to these disbelievers and in emphasis of the humanity of the Prophets, the
Qur’an explained that this is not a barrier to being a prophet or messenger. Although they
tried to belittle them on account of their humanity, this is not actually a cause for
belittlement, for being equal to them with respect to humanity is not a barrier to them being
distinguished from them with the attribute of Prophethood.”” Certain human beings are
chosen for Prophethood or the Message to the exclusion of others because it is Allah who
chooses them. Since it is He who sends them with His Message, He alone determines who will
be chosen to convey His Message. Consequently, this matter has been attributed to Him:

“Allah selects from amongst the angels messengers and also from amongst
mankind.” [22:75]

31 Al-Sakkaki, Yasuf ibn Abi Bakr, Miftah al-'Ulim (1/131).
*2 See al-Shawkani, Fath al-Qadir, (2/494).
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Therefore, Allah’s selection of messengers is not limited to the angels; He can also
select human beings as messengers. Due to a certain wisdom, Allah selected the Messenger
that He sent to His Prophets from among the angels,” and He selected His Messengers to
human beings from the human race.

The aforementioned verse indicates that Allah did not choose any messengers from
the jinn.** In fact, the verses of the Qur’an indicate that the messengers of mankind were also
messengers to them:

“And (remember) when We turned towards you a party of the Jinn, listening to

the Qur'an and, when they were in its presence, said, ‘Listen quietly!’ and,

when it was finished, turned back to their people as warners. They said, ‘O our

people, we have heard a book sent down after Moses, confirming what was

before it, guiding to the Truth and to a straight path.” [46:29-30]

Thus, the jinn are also subject to obligations:

“I have not created Jinn and Men except to worship Me.” [51:56]

Some jinn are believers and others are disbelievers:

“And among us are the righteous, and among us are (others) not so; we are (of)

divided ways.” [72:11]

This does not contradict the Qur’anic Statement:

“O assembly of Jinn and Men, did there not come to you Messengers from

amongst yourselves reciting My Verses to you and warning you of the meeting

of this day of yours.” [6:130]

This verse does not mean that there must be messengers who are men and

messengers who are jinn. It only dictates that the Messengers sent from jinn and mankind are

chosen from amongst the totality of this group, and thus the Messengers from mankind serve

* He is the angel Gabriel.
* The Jinn, or spirits, are an unseen race of beings. Iblis, Satan, is one of the Jinn.
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also as messengers to the jinn. Therefore, the words of the verse can be understood upon
their apparent meaning, as its apparent meaning does not necessitate that there must be a
messenger from amongst the jinn. Accordingly, the matter of choosing prophets and
messengers returns to Allah, the One who chooses whomever He wills to be prophets and
messengers. In fact, Allah has declared that His Wisdom has dictated that He should place
Prophethood and Revelation amongst the offspring of Noah and Abraham:

“And We appointed the Prophethood and al-Kitab (the Scripture) amongst

their® offspring.” [57:26]

The Qur’an also clarifies that Allah chose for His Messenger to human beings to be
from the human race because He sent him to human beings like himself. If those to whom the
messenger was being sent were angels, He would have sent to them an angel from their own
race:

“Say, ‘If there were on the earth angels walking about in peace and quiet, We

would certainly have sent them down from the heavens an angel as a

messenger.”” [17:95]

The Qur’an mentions another reason that the messenger to mankind should be from
the human race: if Allah intended to send an angel to them, He would have given him the
appearance of a human being so that they would be able to see him and speak to him. In that
case, they would have fallen into the same confusion that they were fleeing from:

“And if We were to make him an angel, We would have made him (appear as) a

man; and We would certainly have made confused for them that which they
confuse.” [6:9] *°

* In the ‘Arabic, the dual case has been used here, referring to Noah and Abraham, peace be upon them.

*® Furthermore, the angels only descend by the order of Allah: “And we do not descend except by the order of
your Lord. To Him belongs what is before us and what is behind us and what is in between.” [19:64] there are a
number of reasons for them to descend, of which, the Qur'an has mentioned some. One purpose is that they
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One reason for emphasizing the humanity of the prophets is to emphasize that the
Revelation they bring is only from Allah and the prophets have no role in that except to
receive and convey it:

“I am only a human being like yourselves, it has been revealed to me that your

Allah (god) is One Allah.” [18:110] 7

Another reason for emphasizing their humanity is to emphasize that the Prophets
have not been granted any superiority over them accept by Revelation. For this reason, when
they said concerning their prophet,

“This is but a human being like yourselves, he desires to have superiority (fadl)

over you” [23:24]

meaning that he “desires to be your leader and to possess greater honour than you,
such that he should be followed and we should be his followers,”*® he responded to them that
he possessed no distinction over them except that he alone amongst them had received
revelation and that he was only fulfilling the duty that had been given to them:

“For I have conveyed to you the message I was sent with” [11:57]

and that Allah had blessed them - the Messengers - with this Revelation:

descend with Revelation: “He sends down the angels, with the Rith (inspiration) of His command, upon whom
He wills of His servants.” [16:2] another purpose is to support the believers and make them firm: “(Remember)
when you sought relief from your Lord so He responded to you, ‘I shall aid you with a thousand of the angels in
succession.” [8:9] another purpose is to destroy the disbelievers: “And if We sent down an angel, the matter
would have been decided and then they would have been given no respite.” [6:8] another purpose is to seize the
souls at the time of death: “Then how (will it be) when the angels take their souls at death, striking their faces
and their backs?” [47:27] as well as other tasks they perform which have been mentioned in the Qur’an.

%7 Another verse shows that: “Your (duty) is only to convey.” [42:48].

%% Al-Qurtubi, Tafsir (12/118).
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“We are but human beings like yourselves, but Allah bestows favour upon

whom He wills of His slaves.” [14:11]

Another purpose of emphasizing their humanity is to clarify that the Prophets should
not be asked for anything beyond their abilities and powers, as the Prophet Muhammad was
repeatedly asked. They came to him with a number of demands in order to confound him and
to make him despair of their ever embracing faith. For this purpose, they made a number of
demands of him which no human being could fulfil:

“And they say: ‘We shall not believe in you until you cause a spring to gush

forth from the earth for us; Or you have a garden of date-palms and vines, and

cause rivers to gush forth in their midst abundantly; Or you have a house

adorned with gold, or you ascend into the sky. And (even then), we will not

believe in your ascension until you bring down to us a book we may read.”

[17:90-93]

Faced with all of these endless demands, the Prophet did not respond with anything
more than to remind them of the reality which they were already fully aware of and which
they themselves would not cease mentioning: that he is a human being like themselves:

“Say, ‘Exalted is my Lord! Was I ever but a human messenger?’” [17:93]

Still another purpose for emphasizing their humanity was to respond to their requests

that the prophet bring forth the punishment. For that reason, when they said,

“Our Lord, hasten (quickly) to us our sentence before the Day of Reckoning”
[38:16]

the response came categorically refusing their demands and emphasizing the
humanity of the Prophet:

“I do not have that which you are impatiently asking for.” [6:57]
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Yet another purpose for emphasizing their humanity was so that the Station of
Prophethood not be confused in anyone’s mind with the Station of Divinity or the Station of
Angelhood. Therefore, singling out a certain human being for Prophethood and Revelation
and supporting him with a miracle to indicate his truthfulness does not raise him from his
humanity to the Station of Divinity or Angelhood. For that reason, Allah instructed him:

“Say, ‘I do not say to you that I possess the Treasures of Allah, nor do I know

the Unseen, nor do I say to you that I am an angel.” [6:50]

Likewise, their humanity has been emphasized because Allah desired that they should
be examples for their peoples, as Allah says,

“There is for you in the Messenger of Allah an excellent example.” [33:21]

Had they not been human beings, the disbelievers would have made the excuse that
they cannot follow their example because they are of a different race.

Another purpose of emphasizing their humanity is to illustrate that Allah chose them
from amongst their midst. They lived amongst them and they knew them very well. They
knew their manners and their natures and this was something to encourage them to have
faith in them. For this reason, when they accused the Prophet of falsehood and fabrication,
he said to them:

“A whole life-time before this have I dwelled amongst you: will you not then

understand?” [10:16]

And Allah stated in rebuke of them:

“Or do they not recognize their Messenger and so they deny him?” [23:69]
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His Companion, Ja'far, commented on the matter, “Indeed, Allah sent a messenger
from amongst us whose lineage, his characteristics, his goings, his comings, his truthfulness
and his trustworthiness were known to us.””

Their humanity has also been emphasized while clarifying that the Prophets possess a
great deal of compassion for their peoples:

“There has certainly come to you a messenger from amongst yourselves. It

grieves him that you should receive any injury or difficulty. He is full of

concern for you and to the believers he is kind and merciful.” [9:128]

Allah informed them that He chose him from amongst themselves, that is: he is a
human being like themselves, he feels pain at their pain, it grieves him that they should
suffer any difficulty, he is full of concern for them and he is kind and merciful to the
believers.

Likewise, the Qur’'an informs us that the disbelievers made great effort in trying to
falsify the call of the Prophets in many different ways. They took his humanity as an excuse
to reject him and his call. They demanded that he bring down an angel upon them from the
sky. When he clarified to them the reasons for choosing a prophet who is human and that the
angels will not descend upon them, they brought another objection: if it is possible for a
prophet to be human, then why can the prophet not be anyone of us? When they were
informed that the matter of selection is only in the hands of the Sender and not the one sent
with the Message, they resorted to another doubt: if Allah has specially chosen you for that

task, then bring us a sign (ayah) which proves the truthfulness of your claim that you are a

prophet and have been specifically chosen for this task:

% Tbn Kathir, Tafsir (2/404).
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“You are not but a human being like us, so bring us a sign (ayah) if you are of

the truthful.” [26:154]

Therefore, they were challenged to bring a Qur’an similar to this one:

“Say: if the men and Jinn were to gather together to produce the like of this

Qur’an, they could not produce the like of it even if they aided one another.”

[17:88]

That is: the like of the Qur’an, but they were incapable of that, so He challenged them
to bring ten strahs like it:

“Or do they say he has fabricated it. Say, ‘Bring ten fabricated siirahs like it, and

call upon whomever you are able other than Allah if you are truthful.”” [11:13]

They were incapable of that so He then challenged them to bring a strah like it:

“Or do they say he has fabricated it? Say, ‘Bring a siirah like it.”” [10:38]

but they were not able to do that, so He challenged them to bring a sirah like it:
“And if you are in doubt about what We have sent down to our slave, then

bring a siirah like it” [2:23]
Once it became clear to them that they were incapable of that, they resorted to

another scheme: they demanded a sign (ayah) which they could see rather than a sign (ayah) *
which they could recite. So, for example, they demanded that he cause springs of water to
gush forth in their bare valley which was devoid of vegetation. Therefore, the Qur’an
responded to them, reminding them of the reality which they knew full well and which they

employed to reject his claim to Prophethood: that the Prophet is a human. Human beings do

not have the ability to produce any such things without Permission from Allah. Thus, this

“* Verses of the Qur’an are called ayat, the pl. of ayah. The word ayah literally means “sign.”
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affair belongs completely to Allah. He alone possesses the right to determine which type of
sign and miracle to provide each prophet as a sign of his truthfulness, just as He alone
possesses the right to choose a prophet and to determine the time and place of his sending:

“And it was not for any messenger to bring a sign (ayah) except by the

permission of Allah.” [13:38]

Furthermore, Allah responded to the nations of many of the Prophets by working all
manner of tangible miracles at their hands, yet that was never a cause for the disbelievers
amongst them to accept faith:

“Then let him bring us a sign (dyah) just as (the Prophets) of old were sent

(with signs). Not one of the towns which We destroyed before them believed:

will they then believe?” [21:5-6]

In fact, Allah exposed to His Prophet what these disbelievers had been concealing,
that even if they were to see a miracle which would leave them no option but to submit, they
would claim that they were under the effects of magic:

“And even if We opened to them a gate from the heaven and they were to

continue ascending through it, they would say, ‘Our eyes have only been

dazzled. Nay, we are a people bewitched.”” [15:14-15]

Therefore, it is not merely a matter of being given miracles, it is a matter of rejection
and denial, as Allah said,

“And they belied them (the signs) wrongfully and arrogantly, though their own

selves were convinced thereof. So see what was the end of the mischief-

makers.” [27:14]

The conclusion we reach from studying these verses is that the Qur’an clearly

establishes that humanity is not a barrier to Prophethood. In fact, it is one of its essentials.
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For this reason, humanity and revelation are mentioned together to emphasize that there is
no contradiction between the two. Allah ordered the Prophet to say to his people,
“Say, ‘I am but a human being like yourselves, it has been revealed to me...”

[18:108]

Therefore, humanity is not a barrier to revelation and its trappings, nor does singling
out a prophet for revelation negate his humanity. The Qur’an acknowledges that the prophet
may make certain statements or actions due to his being a human, or he may make certain
statements or actions due to his being a prophet sent with a Message, yet affirming one does
not necessitate negating the other. For that reason, the Prophet was also ordered to tell his
people:

“Say, ‘Exalted is my Lord! Was I ever but a human messenger?’” [17:93]

Here, the attributes of humanity and the Message have been mentioned in
conjunction.

Likewise, we can also note that whenever the Qur'an has placed emphasis on the
humanity of the Prophet, it has not in anyway negated the authority of his statements and
actions. Rather, it has only been mentioned to emphasize that he was truthful in his
Prophethood and his Message, that he possessed a connection with Heaven, and that he was
only conveying from Allah. In addition, the Qur'an has also emphasized that he must be
obeyed and followed.

Likewise, we can conclude that the Prophets are from the human race. They do not
possess any particular distinction over other humans except the distinctions granted to them

by Allah in choosing them as prophets and messengers, placing upon them the obligation of
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conveying the message and granting them signs to show their truthfulness in their claims
that they are prophets of Allah.

In order that our study of the humanity of the Prophet be complete, and also in
consideration of the fact that those who reject the authority of Hadith link this issue with the
humanity of the Prophet, it is necessary that we study how the humanity of the Prophet is
addressed in the Hadith literature. We can then examine the claim that the Prophetic Ahadith
contradict the humanity of the Prophet. For this purpose, we will explore this matter in the

following topic.

3.1.3 The Humanity of the Prophets in the Hadith Literature
The Prophetic Ahadith have taken the same stance concerning the humanity of the
Prophets as the Qur’an.
The Hadith literature has emphasized that the Prophets are human as the Qur’an has
already established:
- For example, it informs us that, as a human being, the Prophet does not know the
Unseen.”
- The Ahadith inform us that the Prophet is a human being in Allah’s sight; therefore he

should not be given a status that raises him above his status as a human being.”

! As in the Hadith related by ‘A’ishah, in which she states, “Whoever informs you that Muhammad saw his Lord
is lying for He says ‘Sight cannot catch Him.” [6:103] and whoever informs you that he knew the Unseen is lying
for he said, ‘None knows the Unseen except Allah.” [Agreed Upon; al-Bukhari, Sahih (no. 6945) and Muslim,
Sahih (no. 177), the wording is al-BukharT's]. After this point, al-Bukhari, Sahih is simply referred to as al-
Bukhari and Muslim, Sahth is simply referred to as Muslim.

“? The Prophet warned his Companions saying, “Do not exaggerate in praising me as the Christians exaggerated
in praising the son of Mary, for I am only His Slave. Therefore, say ‘the Slave of Allah and His Messenger.””
[Reported by al-BukharT (no. 3261) from *Umar]

Itrd’ is false praise. One says “Atraytu so-and-so: I praised him and exaggerated in praise of him.”
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The Prophet made great efforts to embed this understanding in the minds of his
Companions at many different occasions.”

- The Prophet would forget as humans forget.*

- The Prophet is but a human being with respect to his passing judgment amongst

people.”

“As the Christians exaggerated in praising the son of Mary” that is: in their claiming divinity for him and other
than that. [Ibn Hajar, Fath al-Bari (10/246)]

Ibn Hajar relates from ibn al-Jawzi that the apparent reason for this prohibition is the incident in which Mu'adh
ibn Jabal asked permission to prostrate to him, but the Prophet refused and prohibited him. It is as if he was
afraid that others would exaggerate to even greater lengths, so he rushed to prohibit them, thus emphasizing
this matter. [Ibn Hajar, Fath al-Bari (10/246)]

* Once, a man came to him and spoke to him and he began to tremble in fear. He said to him, “Calm down, for I
am not a king. I am the son of a woman who would eat jerked meat.” [Reported by ibn Majah (no. 3312) from the
Hadith of Abi Mas'Tid al-Badri]. On another occasion, a man delivered a sermon in the presence of the Prophet
and said, “Whoever obeys Allah and His Messenger is guided, and whoever disobeys them has gone astray.” Allah’s
Messenger said, “What an awful preacher you are, say: ‘and whoever disobeys Allah and His Messenger has gone
astray.” [Reported by Muslim (no. 870) from "Adi ibn Hatim]. He disapproved of his usage of a pronoun that
would give the impression of equating him with Allah . He ordered him to use a conjunction instead and to put
His Name first, in order to magnify Allah . On still another occasion, a man said to the Prophet: “What Allah
wills and you will.” The Prophet responded, “Have you made me and Allah equal? Rather, what Allah Alone
Wills.” [Reported by Ahmad (1.214) and ibn Majah (no. 2117) from ibn *Abbas; the wording is Ahmad’s].

* One time he forgot while in prayer and so he shortened the prayer. After he concluded the prayer, they asked
him about that, so he said to them, “I am only a human being, I forget as you forget, so when I forget, remind
me.”[Agreed Upon; al-BukharT (no. 392) and Muslim (no. 8897); the wording is Muslim’s].

* It is related from Umm Salamah that the Prophet said, “I am only a human being, and you come to me with
disputes, and perhaps one of you will be more persuasive in his argument than the other, leading me to judge in
his favour in accordance with what I have head. Therefore, if I have decreed in anyone’s favour giving him
anything of the right of his brother, then let him not take it, for I am only cutting out for him a piece of the
Fire.” [Agreed Upon; al-BukharT (no. 6566) and Muslim (no. 1713); the wording is Muslim’s]. His statement “I am
only a human being” means that he is just like any other human being with respect to not having knowledge of
the Unseen. This Hadith contains “an indication of his humanity and that humans do not know anything of the
Unseen or of hidden affairs unless Allah should give them some knowledge of that. Likewise, he (the Prophet) is
subject to falling into the same things as other humans with respect to passing judgments. It also indicates that
judgment should be passed amongst people according to what is apparent; as for the hidden secrets, one is not
responsible for that. Therefore, a person should pass judgment according to the proof (bayyinah) and the oath
(yamin) and similar matters that are apparent, even though it may be possible that the hidden reality is
different from that. If Allah willed, He would have given him knowledge of the hidden reality of the two
disputants so that he would be able to pass judgment with full certainty, having no need for testimony or oaths.
However, Allah has ordered his nation to follow him and emulate his example in his statements, actions, and
judgments. For this reason, He made him subject to not being aware of the inner realities of affairs just as they
are not aware of them, so that his nation would have the same ruling as he in respect to those affairs.
Therefore, Allah made him pass judgments according to the apparent so that he and those other than him
should be equal in that respect, thereby making it possible to truly follow his example.”
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- As a human being, he was sometimes prone to err when giving advice based on his
personal opinions concerning some worldly matter.*

- He used to ask forgiveness from Allah more than seventy times a day.” Asking Allah
for forgiveness is clearly indicative of his humanity for he may sometimes commit a
sin which would necessitate that he ask for forgiveness.*

- The Ahadith further inform us that he used to fall ill just as other people fall ill.”
Therefore, the Prophet was not “protected from those diseases and ailments that
bodies are subject which do not diminish from his station nor ruin what he had put in

order of his SharT'ah.” yet, even in this state, he did not say anything concerning the

‘¢ Rafi’ ibn Khadjj narrates, saying: When the Prophet of Allah came to al-Madinah, they were pollinating the
palm trees by way of grafting. He said, “What are you doing?” They said, “We have been doing this.” Thereupon,
he said, “It may perhaps be good for you if you do not do that,” so they abandoned the practice. As a result,
their yield decreased. They mentioned that to him so he said, “I am only a human being, when I order you with
something concerning your religion, then act upon it, but if I order you with something based on opinion, then
I am only a human.” Muslim (no. 2362). This Hadith clearly indicates that there is a distinction between the
orders he gives them concerning religious matters and the suggestions he makes to them concerning worldly
matters. There is a narration from Talhah ibn ‘Ubayd Allah which states: Allah’s Messenger passed by a group of
people on the tops of palm trees. He said, “What are they doing?” They said, “They are grafting them; they join
the male with the female.” He said, “I do not think this will be of any benefit.” They were informed of this so
they abandoned the practice. Allah’s Messenger was informed of that so he said, “If it benefits them, then let
them do so, for this was just a conjecture on my part. Therefore, do not hold me to account for my conjecture,
however, when I inform you of something from Allah, the Mighty and Majestic, then act upon it, for indeed, I
shall never lie upon Allah.” [t was reported by Ahmad in al-Musnad (no. 1395)].

7 Abli Hurayrah relates, saying: I heard Allah’s Messenger saying, “By Allah, I seek forgiveness from Allah and
repent to him more than seventy times in a day.” [Al-Bukhari (no. 5948)].

8 See the topic of Infallibility (al-'Ismah) in Section 3.2 of this chapter.

* AbT Miisa relates, saying: “The Prophet became ill and his illness became severe...” [Agreed Upon; al-Bukhari
(no. 646) and Muslim (no. 420); the wording is al-BukharT’s].

*® In fact, magic was worked on him such that he would think that he had done things which he had not done,
The Hadith establishing that he became ill due to magic is Agreed Upon [Al-BukharT (no. 3004) and Muslim (no.
2189)]. The following is the wording of al-Bukhari: “A’ishah relates that magic was worked upon the Prophet
such that he would perceive he had done something while he had not done so.

Some scholars, both early and late, have rejected the authenticity of the Ahadith stating that magic was worked
upon the Prophet even though they are reported in the Two Sahihs and even though al-Sayyidah *A’ishah
specified that this was only with regards to his perceptions. They criticized the text of this report with the
argument mentioned by Sayyid Qutb in his Tafsir of Sarah al-Falag:

“However, these narrations contradict the fundamental principle of Prophetic Infallibility (‘Ismah) in

his actions and his conveying of the message, nor can it be maintained with the belief that all of his

actions and statements constitute a Sunnah and a sharT'ah (legislation). Likewise, it conflicts with the
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ordinances (of the religion) which would conflict with the judgments that he had

already issued.”

- The Ahadith also tell us that he would marry women.*

- They also teach us that as a human being, he would become pleased as humans
become pleased, and he would get angry as humans get angry.”

- The Ahadith also inform us that as a human being, he was subject to death, just like all

other human beings.*

Qur’an for it has negated that he was bewitched and it has belied this slander which the polytheists
(mushrikiin) had attributed to him. It is in this regard that these narrations are dubious. Furthermore
singularly narrated (ahdd) ahadith are not to be taken in matters of ‘Aqidah (creed). The reference point

is the Qur’an and it is a prerequisite for ahadith that they be multiply narrated (mutawatir) in order to

accept them in fundamental issues of doctrine. These narrations do not reach the level of mutawatir, to

say nothing of the fact that the correct opinion is that these two siirahs were revealed in Makkah which
weakens the basis of the other narrations...” [Fi zilal al-Qur’an (8/133)]

In our humble opinion, the truth concerning this matter is that this hadith is exactly as stated by ibn Battal,
“The magic did not harm him any way that would touch upon the affairs of Revelation, nor in his body. He was
only subject to some false memories, and he was affected by the harm of the magic in the same way that a
patient might be affected by the harm of a fever.” [Ibn Hajar, Fath al-Bar (6/277)] Therefore, this does not
necessitate rejecting the hadith; see the issue of magic under the topic of al-'Ismah (infallibility) in section 3.2.

1 Al-NawawT, Sharh sahih Muslim (11/90).

*2 As stated in the Hadith, “I pray and I take rest, and I marry women.” [Agreed Upon; al-Bukharf (no. 4776) and
Muslim (no. 1401); the wording is al-Bukhari’s].

> Umm Sualym relates that the Prophet said, “I am only a human being, I become pleased as human beings
become pleased, and I get angry as human beings get angry, so anyone from my nation whom I have
supplicated against while he was not deserving of that, may Allah make that a means of purification and
drawing near to Him on the Day of Resurrection.”

The narration of AbGi Hurayrah states: “O Allah, I am only Muhammad, a human being who gets angry as
humans get angry, and I have taken a covenant with You which You shall not break, so any believer whom I
have harmed, cursed, or struck, then make it for him an expiation and a means for drawing nearer to You on
the Day of Resurrection.” Muslim (no. 2601). This Hadith is concerning “anyone whom he cursed or supplicated
against not meaning to do so, but only because it was customary to use such expressions. He feared that some
of them may coincide with a time when prayers are answered, so he asked his Lord, Glorified is He, and he
implored Him that he make that a source of mercy, expiation, drawing near (to Him), purification, and reward.
This only used to occur from him on rare occasions, for he was neither vile-tongued nor given to cursing.” al-
‘Azimabadi, ‘Awn al-Ma'bad (12/271). This is concerning those matters which do not relate to conveying the
message or the affairs of the religion, for all that he says is true as *Abdullah ibn *Amr relates, saying:

I used to write everything I would hear from Allah’s Messenger which I desired to preserve, but the Quraysh
prohibited me. They said, “Do you write down everything you hear while Allah’s Messenger is a human being
who speaks while angry and while pleased?!” Therefore, I refrained from writing. Then, I mentioned that to
Allah’s Messenger . He pointed towards his mouth and said, “Write, for by the One in Whose Hand is my soul,
nothing issues from it except for truth.”

It was reported by Ahmad and Aba Dawiid, and this is his wording (no. 3646).
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In this fashion, the books of Hadith have transmitted hundreds of narrations telling up
about the humanity of all the Prophets. Thus, we see that the Hadith agrees with the Qur’an
concerning the reality that the Prophets are “human beings like everyone else. They eat, they
drink, they marry, they walk in the market places and they are troubled with all the same
human desires: when they are hungry, they long for food; when they are thirsty, they are in
need of drink; when they are tired, they desire rest; and when they are harmed, they feel the
pain of that harm just like all other people. Their hearts are subject to the same emotions
every human heart experiences such as love, dislike, hatred and mercy. Their bodies are
subject to diseases, ailments and pains. Finally, their bodies die as all human bodies die and
the embers of their life are extinguished.””

In spite of that, those who reject the authority of Hadith consider the use of Prophetic
Ahadith as authoritative proof to be in conflict with the humanity of the Prophet. In fact, this
leads them to deny many of them.

3.1.4 Do the Prophetic Ahadith Contradict the Humanity of the Prophet?

It has become clear from the previous discussion that the Hadith literature concurs

with what is established in the Qur'an concerning the humanity of the Prophets. However,

those who reject the authority of Hadith are of the view that accepting the authority of Hadith

> Zayd ibn Arqam relates, saying: Allah’s Messenger stood amongst us to deliver a sermon at a spring called
Khumm between Makkah and al-Madinah. He praised Allah and extolled Him. He then delivered
admonishments and reminders, following which he stated, “To proceed: O people, I am only a human being.
Soon the messenger of my Lord will come and I shall respond...”Muslim (no. 2408) In fact, on his deathbed, the
Prophet warned against taking his grave as a masjid due to his great concern that this might lead to glorifying it
by turning towards it for the purpose of worship. He said, “Indeed, those who were before you used to take the
graves of their prophets and their righteous people as masjids. Indeed, do not take the graves as masjids for I
prohibit you from that.” [Reported by Muslim (no. 532) from Jundub].

The grave of the Prophet was not taken as a masjid, because the masjid was built during his lifetime. However,
when the masjid was later expanded, his house, which is the location of his grave, was annexed to the
compound of the masjid. However, high walls were built around his house to keep it separate from the masjid.

> Al-Bt1, Kubrd al-yaqiniyyat al-kawniyyah (p. 205).
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conflicts with the humanity of the Prophets. It is for that reason that the Prophetic Ahadith
must be rejected in their view. Moreover, we can enumerate the most important ways> in
which they consider the Prophetic Ahadith to contradict the humanity of the Prophets as
follows:

3.1.4.1 Using the Prophetic Ahadith as Proof

Some contemporaries who reject the authority of Hadith count the mere use of
Prophetic Ahadith as proof to be in conflict with the humanity of the Prophet, for the Prophet
is human. Using his statements or actions as proof constitutes raising him to a status greater
than that of humanity, for the Prophet and the believers were only ordered to follow the
Revelation, and nothing more:

“I only follow that which was revealed to me.” [6:50]

The Revelation is the Speech of Allah, and the order to follow the words of a human
prophet would constitute raising his words to the level of Divine Revelation. How is it
possible to raise the speech of a human prophet who is subject to error and forgetfulness to
the level of that Speech which “falsehood cannot approach from in front nor from behind”
[41:42]?

Likewise, if one were to give particular merit to the speech of a prophet over that of
other humans, he would be raising that prophet from the level of humanity to the level of
deification and worship. He would be giving the quality of holiness to speech that is not the
speech of Allah. It would be falsehood to describe a prophet with these characteristics which

are not mentioned by the Qur'an. Whoever does so would have rejected the explicit

> This is in order not to make the discussion extremely lengthy, as the ahadith they have criticized are great in
number. The ahddith we shall discuss are only mentioned by way of example.
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statements of the Qur’an twice: once by raising the prophet above his humanity which has
been emphasized by the Qur’an, and another time by attributing to him qualities not given to

him in the Qur’an.

3.1.4.2 The Prophetic Legislation

The Prophetic Ahadith mention many legislative ordinances which are not to be found
in the Qur'an. An example would be those actions which the scholars of Figh refer to as
Prophetic Sunan established and legislated for us by the Prophet, such as the Sunnah prayers
and Sunnah acts in all the various forms of worship. The Ahadith also establish other laws
independently of the Qur’an. For example: in the laws of dress, there is the prohibition of
wearing gold rings or silk in the laws of dress;”” in laws of food, there is the prohibition of
eating domestic donkeys, every bird with a talon, and every predator with fangs;*® and in the
area of personal law, there is the prohibition of marrying a woman and her paternal or
maternal aunt simultaneously and the prohibition of mut'ah (temporary marriage).” There
are many other such laws besides which fill the books of Hadith. The right to independently

legislate is a Divine Right shared with none as indicated by the statement of Allah:

*7 Al-Bara’ ibn ‘Azib relates, saying: Allah’s Messenger ordered us with seven and prohibited us from seven... he
prohibited us from wearing gold rings, drinking in silver - or he said: in silver vessels - and from using mayathir
(silken cloth placed on saddles), al-Qassi (a garment made of linen mixed with silk), and wearing silk, dibdj (a silk
brocade), or istabraq (a garment of thick silk similar to dibdj). [Agreed Upon; al-Bukhari (no. 5312) and Muslim
(no. 2066); the wording is al-BukharT’s].

> Ibn ‘Umar related that: “On the Day of Khaybar, Allah’s Messenger prohibited the meat of domestic donkeys.” [Agreed
Upon; al-BukharT (no. 3980) and Muslim (no. 561), the wording is al-BukharT’s].

Ibn "Abbas relates, saying, “Allah’s Messenger forbade the eating of every predator that has fangs, and every
bird which has talons.” [Muslim (no. 1934)]

> Abli Hurayrah relates that Allah’s Messenger said, “A man should not be married to a woman along with her
paternal aunt, nor along with her maternal aunt.” [Agreed Upon; al-Bukhari (no. 4820) and Muslim (no. 1408);
the wording is al-BukharT’s].

‘Ali relates, saying, “Allah’s Messenger prohibited mut ‘ah the year of Khaybar.” [Agreed Upon; al-Bukhart (no.
5203) and Muslim (no. 1407); the wording is al-Bukhart’].
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“The hukm (decision, judgment) is for Allah only” [6:57; 12:40,67]

To claim such a right for the Prophet is to raise him to the level of Divinity, for Allah
alone is the Legislator. The Prophet came only to convey from Allah, not as a legislator. In
fact, the Qur’an explicitly commands the Prophet to judge by what Allah revealed to him:

“And judge between them by what Allah has sent down.” [5:49]

Thus, this verse indicates it is obligatory upon the Prophet to follow the judgment

revealed by Allah without making any independent judgment or legislation.

3.1.4.3 The Prophetic Miracles
The Prophetic Hadith literature mentions many miracles which occurred at the hands
of the Prophet such as the splitting of the moon,” water gushing forth from between his

1

fingers, his food performing tasbih (glorification of Allah) as he was eating,” multiplying

water and food,” the tree trunk’s longing for him,” his treatment of some diseases,” being

5 * Abdullah ibn Mas'd relates, saying: The moon split into two in the time of Allah’s Messenger so the Prophet
said, “Bear Witness...” [Al-BukharT (no. 3437)].

' *Abdullah in Mas'td said: We used to consider signs as, but you people consider them to be a warning. Once
we were with Allah's Messenger on a journey, and we ran short of water. He said, “Bring some of the remaining
water.” The people brought a utensil containing a little water. He placed his hand in it and said, “Come to the
blessed tahiir (water for purification), and the blessing is from Allah.” I saw the water flowing from between the
fingers of Allah’s Messenger, and no doubt, we used to hear the tasbih of the food while he was eating. [Al-
Bukhari (no. 3386)].

% Salamah relates: We set out on an expedition with Alldh’s Messenger. We faced hardship (in obtaining
provisions) to the extent that we decided to slaughter some of our riding animals. Allah’s Messenger
commanded us to pool our provisions of food, so we spread a sheet of leather and the provisions of the people
were collected on it. I stretched myself to measure how much it was (in size). I measured it and (found) that it
was about the size of the area in which a goat sits, while we were fourteen hundred persons. We all ate to our
fill and then filled our bags. Then Allah’s Messenger said, “Is there any water for performing ablution.” Then
there came a man with a small bucket containing some water. He threw it in a basin. We all fourteen hundred
persons performed ablution from it while pouring the water in plenty. Then there came after that eight persons
and they said: Is there any water to perform ablution? Afterwards, eight men came and said, “Is there any water
for purification?” Allah’s Messenger said, “The water for ablution is finished.” [Muslim (no.1729)]

% Ibn ‘Umar relates: the Prophet used to deliver his sermons while standing next to the trunk (of a date-palm),
but when the pulpit was constructed for him, he used it instead. The trunk started crying out to him in longing,
so the Prophet came to it and stroked it with his hand. [Al-BukharT (no. 3390)].
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able to see the worshippers from behind during the prayer,” his supplication for Aba
Hurayrah’s memory after which he never forgot anything,” the shaking of Mount Uhud
beneath his feet,” and many other miracles besides that.”® In the view of the rejecters of
Hadith, these Ahadith attribute miracles to the Prophet which are beyond the capabilities of
humans, even the elite of them. Therefore, they are at odds with the humanity of the
Prophet, and they contradict the Qur'an which clearly states that the Qur’an is the sole
miracle brought by the Prophet. When they demanded of their Prophet that he produce signs
like those that were given to the Prophets of old, Allah said,

“But they say, ‘Why are signs not sent down to him from his Lord?’ Say, ‘The signs

are only from Allah, and I am only a clear warner.’ Is it not sufficient for them that

We sent down to you the Book which is recited to them?” [29:50-51]

These miracles also contradict the excuse the Prophet made to his people when they

demanded signs of him:

% Sahl ibn Sa'd relates, saying: the Prophet said on the day of Khaybar, “I shall give the flag tomorrow to a man
at whose hands victory will be granted. He loves Allah and His Messenger, and Allah and His Messenger love
him.” The people spent that night wondering which of them would be given it. They came that morning, all of
them hoping for it. He said, “Where is *AlT?” He was told, “He is suffering an ailment of his eyes.” He spit in his
eyes and supplicated for him and he became healthy as if he had been suffering no ailment. Then, he gave it to
him. He said, “I shall fight them until they are like us.” He said, “Proceed at ease until you reach their
encampment. Then call them to Islam and inform them of their obligations for, by Allah, that Allah should
guide one man by you is better for you than red camels.” [Al-BukharT (no. 2847)]

Note: “red camels” were the most precious of all properties of the “*Arabs of the time, and they used to mention
them as an example to illustrate the value of something. [Sulayman Al al-Shaykh, Taysir al-'Aziz al-Hamid (p.
108)].

% Anas ibn Malik, relates that he heard the Prophet say, “Complete the bowing and the prostration, for, by the
One in Whose Hand is my soul, I see you from behind my back whenever you bow or prostrate.” [Agreed Upon;
al-Bukhart (no. 6268) and Muslim (no. 425), the wording is al-Bukhart’s].

% Abl Hurayrah relates, saying: I said, “O Messenger of Allah, I hear many Hadiths from you which I forget.” He
said, “Extend your cloak” so I did so. He gestured with his hands scooping something, then he said, “Wrap it up”
so I did so and I never forget anything afterwards. [Al-BukharT (no. 119) and Muslim (no. 2492), the wording is
al-Bukhart’s].

% Anas ibn Malik relates, saying: the Prophet ascended Uhud along with Aba Bakr, ‘Umar, and *Uthman when it
shook with them. He struck it with his foot and said, “Be firm, Uhud, for there is none upon you except for a
prophet, a siddig, or two martyrs.” [Al-Bukhari (no. 3472)]

% Concerning their number, see an-NawawT’s al-Asmd wa al-lughat (1/57) where he mentions that they reach the
thousands.
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“Exalted is my Lord! Was I ever but a human messenger?” [17:93]

3.1.4.4 Knowledge of the Unseen

One issue raised by those who reject the authority of Hadith which they consider to be
in contradiction to the humanity of the Prophets is the Ahadith which mention that the
Prophet predicted future events that would occur during his life or after his death. Some
examples of his predictions are: a party of his nation would go on a military expedition over
the sea and that Umm Haram would be amongst them,” and it came to pass; Allah would
reconcile between two great parties of Muslims through al-Hasan ibn ‘Al Sa'd ibn Abi
Waqqas would live until groups of people would benefit from him and others would be
harmed because of him;”" and al-Najashi (Negus) died on the very day that he informed them
even though he was far away in Abyssinia and the news would not have reached them for
some time.” All of these events came to pass just as he stated. They also include in this
category anything the Prophet mentioned about the stories of the Prophets and the past

nations the details of which have not been given in the Qur'an because it is part of the

% Umm Haram narrates that she heard the Prophet say, “The first army from my nation to embark on a naval
expedition have earned (Paradise).” Umm Haram said: I said, “O Messenger of Allah, am T amongst them?” He
said, “You are amongst them.” Then the Prophet said, “The first army from my nation to assail the city of
Caesar shall have their sins forgiven.” I said, “Am I amongst them, O Messenger of Allah?” He said, “No.” [Al-
Bukhari (no. 2766)].

7 Abli Bakrah relates, saying: One day, the Prophet brought out al-Hasan and ascended the pulpit with him.
Then he stated, “This son of mine is a master, and perhaps Allah shall reconcile between two parties of the
Muslims through him.” [Al-BukharT (no. 3430)].

1'sa’d ibn AbT Waqqas relates, saying: Allah’s Messenger used to visit me the year of the farewell pilgrimage due
to an ailment which struck me... I said, “O Messenger of Allah, will I be left behind after my companions?” He
said, “You will not be left behind except that you will do more righteous works by which you will increase in
rank and status. Then, perhaps, you will remain behind long enough for some groups of to receive benefit by
you and for others to receive harm” ... until the conclusion of the Hadith. [Al-Bukhari (no. 1233) and Muslim (no.
1628), the wording is al-Bukhart’s].

72 Abli Hurayrah narrates that Allah’s Messenger declared the death of an-Najashi on the day that he died. He
went out to the musalld, ordered them in rows, and prayed, performing four takbirs. [Al-BukharT (no. 1188)]
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Unseen which he himself did not witness. Likewise, the same is true about any future events
that he mentioned would occur, whether during his life or after his death, such as his
informing *Ammar ibn Yasir that the transgressing party would kill him. In fact, they
counted amongst the reports which contradict the humanity of the Prophet all the Ahadith in
which the Prophet mentioned what would happen to mankind after they die. The same is
true of all Ahadith relating to the Last Day, Paradise, and Hellfire.

They felt that all these narrations constitute rejection of the explicit words of the
Qur’an which states upon the tongue of the Prophet:

“And I do not know the Unseen.” [6:50]

They also contradict the humanity of the Prophet because the human beings know

nothing of the Unseen. They even counted the Hadith which mentions the descent of

Jesus near the end of times amongst those Ahdadith which contradict the humanity of

the Prophet in more than one fashion.” In their view, it contradicts the explicit words

of the Qur’an because the Qur’an has affirmed that immortality has not been decreed

for any human being:

“And We have not appointed immortality for any human before you.”
[21:34]
It also states:

“Every soul shall taste death.” [3:185]

7 Likewise, they conflict with Allah’s Statement: “Say: None knows the Unseen in the Heavens or the Earth
except for Allah” [27:65] and His Statement: “And Allah was not going to make known to you™ the Unseen”
[3:179] and His Statement upon the tongue of His Prophet: “And if I knew the Unseen, I could have acquired
abundant good (in all forms), and no harm would have touched me.” [7:188]

7 Abti Hurayrah relates, saying: Allah’s Messenger said, “By the one in whose hand is my soul, it will be soon
that the Son of Mary will descend amongst you as a just ruler. He will break the cross and kill the swine. He will
abrogate the Jizyah and wealth will become widespread until there will be none to accept it.” [Al-BukharT (no.
2109) and Muslim (no. 155); the wording is al-Bukhari’s].
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It also affirms that Jesus was subject to al-wafah” as are all other human beings:

“(Remember) when Allah said, ‘O Jesus, indeed, I mutawwafika (will take you) and raise

you to Myself and purify you from those who disbelieve.” [3:55]
3.1.4.5 The Khasa'is (Special Qualities) of the Prophet

Another matter which contradicts the humanity of the Prophet in the view of the
Hadith rejecters are those Ahadith which mention certain qualities of the Prophet which are
said to be particular to him This is because they attribute supernatural or extraordinary
occurrences to the Prophet that are beyond the capabilities of human beings to perform,
such as his wisal (continuous fasting),” his eyes would sleep while his heart remained awake,”

he was able to go to all of his wives in a single night,” and many similar examples.

3.1.5 The Qur’anic Roots of the Ahadith Which are Said to Contradict the Humanity of the

Prophet

Those who reject the authority Hadith rely only on the Qur’an as evidence to clarify
the status of the Prophet and his role. Therefore, we shall follow the same methodology in
examining these criticisms mentioned by the rejecters and consider them to conflict with the

humanity of the Prophet. It is not our intent to find an evidence in the Qur’an to support

7> Al-Wafah is generally used to refer to death in the *Arabic language. However, it has different meanings as the
reader shall see.

76 *K’ishah relates, saying: Allah’s Messenger prohibited al-wisal out of mercy to them so they said, “But you
practice al-Wisal.” He said, “I am not like you. Indeed, my Lord feeds me and gives me drink.” [Al-BukharT (no.
1863) and Muslim (no. 1105); the wording is al-Bukhari’s]

77" Nishah relates that she asked Allah’s Messenger, “O Messenger of Allah, do you sleep before praying witr?”
He said, “0 “A’ishah, my eyes sleep but my heart does not sleep.” [Al-BukharT (no. 1096) and Muslim (no. 738);
the wording is al-Bukhart’s]

78 Anas ibn Malik, relates, saying: “The Prophet used to visit all of his women in a single round during the night
or day, and they were eleven (in number).” [Al-BukharT (no. 265)]
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every such incident mentioned in the Sunnah, as they number in the hundreds, if not more.
Instead, it is sufficient for us to bring verses of the Qur’an proving the validity of the major
categories of such incidents. If we should find that there is a basis in the Qur’an for them or

similar incidents, then that will apply to all the Ahadith which fall under that category.

3.1.5.1The Use of Prophetic Ahadith as Proof

The use of Hadith as proof does not automatically necessitate equating the station of
Prophethood with the station of Divinity. Those who accept Hadith as proof feel that the
Prophet is merely conveying from Allah and that the source of Hadith is, in fact, none other
than Allah. In his Ahadith, it is the same whether the Prophet was relaying the words of Allah
or speaking in his own words, because even when he spoke in his own words, his words were
still based on what Allah taught him. The scholars put the Book of Allah before all else when
seeking evidence. First, they will bring evidence from the Qur’an, then from Hadith, and only
then from other sources if they cannot find a text in them concerning the issue they are
studying. Furthermore, you will find that when they list the sources of evidence in the
Shari'ah, they will always mention the Qur’an before all else. One can easily refer to the books
of Usal al-Figh, you will find that not one of them ever veers from this pattern. Furthermore,
whenever the scholars mention the Qur'an and Hadith, they mention clear distinctions
separating the two with respect to both definition and status. This necessitates that the
Speech of Allah, Glorified and Exalted is He, has a status unrivalled by the speech of anyone

else. Thus, the Qur’an is the Speech of Allah, recitation of it is worship, and its words are
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inimitable, whereas Hadith does not possess these qualities.” The Prophet did not challenge
anyone to try and produce speech like his, nor is it acceptable to recite the words of the
Prophet in the salah, ritual prayer, in place of Allah’s Words. Hadith can be transmitted by
meaning, whereas this is not true of the Qur'an. Additionally, the scholars have made a
distinction between two different categories of the Prophet’s speech: his statements which
he made due to his humanity, and statements he made in his capacity as Prophet and
Messenger. It is this second type which they regard as revelation.

Furthermore, the statement that they are equivalent may be understood if - for
instance - any scholar might have given precedence to a Hadith over acting upon a verse from
the Qur’an. However, no one has espoused or practiced such a view, so where does the
understanding that they are equal come from?

Perhaps, this understanding that the speech of the Prophet is equal to the Speech of
Allah comes from the consideration that both the Qur’an and Hadith are revelation from
Allah,” for the Qur’an is a revelation which is recited, and the Hadith is revelation which is
not recited. This does not mean the two are equal. Rather, it indicates that both have a single
source. Therefore, counting the Hadith as proof alongside with the Qur’an does not
necessitate that the two are equal as no one understands that the Station of Divinity and the
Station of Prophethood and the Message are equal simply because the Qur'an mentions Allah

together with His Messenger in many verses:

7 The distinction between the Qur’an and Hadith shall be discussed under the topic “Are the Hadith Wahi?” in
section 5.1

% The discussion of the Qur’an being a revelation that is recited and the Hadith a revelation that is not recited
shall come under the topic “Are the Hadith Wahi?” in section 5.1
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“Then take notice of war from Allah and His Messenger” [2:279]"

3.1.5.2 The Prophetic Legislation

The laws legislated by the Prophet concerning which there is no text in the Qur’an all
fall under one of two categories:

The First: legislation revealed to the Prophet by way of a revelation other than the
Qur’an. An example of something similar occurring with one of the other Prophets is the
order revealed to Abraham in his dream to slaughter his son:

“He said, ‘O my son, I have seen in a dream that I am slaughtering you, so see

what you think.’ He said, ‘O my father, do as you have been commanded, you

will find me, if Allah wills, amongst the steadfast.”” [37:102]

This is an order to Abraham to slaughter his son, but it is not an order that was
revealed in the Scrolls of Abraham which were sent down to him.*

The Second: legislation concerning which there has been no revelation, in which case
it is one of three types:

The First: that which Allah granted permission to His Prophet to legislate

based on the knowledge Allah taught him, the purification Allah gave him, and the

81 Other example of verses in the Qur’an are: “Obey Allah and the Messenger” [3:32] “And whoever disobeys
Allah and His Messenger” [4:140] “Then refer it back to Allah and the Messenger” [4:59] “And whoever comes
out of his home to emigrate to Allah and His Messenger” [4:100] “They make war against Allah and His
Messenger” [5:33] “Your ally is only Allah and His Messenger” [5:55] “Do not betray Allah and the Messenger”
[8:27] “If they are sincere to Allah and His Messenger” [9:91] “Whichever of you are devoutly obedient to Allah
and His Messenger” [33:31].

% Another example is the Divine Obligation placed upon Moses to call Pharaoh to belief: “Go to Pharaoh for he
has indeed transgressed, and say to him, ‘Would you like to purify yourself and that I should guide you to your
Lord so that you would then be fearful (of Him)?'” [79:17] According to the Qur’anic story, this was before the
Torah was revealed to him, because the Torah was not revealed to Moses until after the death of Pharaoh.
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special qualities Allah granted to him. Thus, it would be a case of delegation.”” A
similar example with one of the other prophets is the example of Israel (Jacob)
prohibiting certain things for himself before the revelation of the Torah:

“All food was permissible to the Children of Israel except that which

Israel prohibited for himself before the revelation of the Torah.” [3:93]

This verse has attributed the act of prohibition to Israel. It is not inconceivable
that a prophet should independently legislate without the Permission of Allah, neither
from the view of the Shari‘ah nor the intellect. As for the Shari'ah, some evidence
concerning that has already preceded. Additionally, Allah states:

“Nor do they make lawful that which Allah and His Messenger have

made unlawful.” [9:29]

Hence, Allah attributed Tahrim to the Messenger just as He attributed it to
Himself. As for the intellect, it is conceivable that a king might send a messenger to
whom he has assigned a certain defined task and grant him permission to exercise his
judgment as to his course of actions without referring back to him. Then, he might
correct him whenever he is in need of correction and clarification. Hence, from that
we see that the right of legislation returns to Allah alone.

The Second: legislation that is a form of the clarification that the Prophet was
charged with in the Qur’anic Statement:

“And We have sent down to you al-Dhikr (the Reminder) in order that
you may clarify to mankind that which was sent down to them.” [16:44]

% This is generally called the issue of tafwid (delegation), while al-Qarafi has called it the issue of al-'Ismah
(infallibility). The evidence they use for this is that when the Prophet was asked whether Hajj is to be
performed every year, he said, “If I said ‘yes,’ it would become obligatory, and you would be unable.” See al-
Ashqar’s al-Wadih fi usil al-figh (p. 18).
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Hence, the fundamental principles underlying those issues have been
mentioned in the Qur’an, and the Prophet has explained certain rules that relate to
them, such as making exceptions to general rules, restricting an absolute (mutlaq)
rule, and other similar matters. Thus, legislation is the right of Allah Alone, and the
responsibility of the Prophet is to transmit, convey, and clarify by the Permission of
Allah and as taught by Allah. So, Allah alone legislates.

The Third: legislation resulting from the independent judgment (ijtihad) of the
Prophet about some issue based on the ruling for a matter concerning which there is a
text already. Allah addressed his Prophet and the believers with His Words:

“So I'tabirii (ponder) [on that], O people of vision.” [59:2]

The word i'tibar means qiyds, or analogical reasoning.* Allah further told His
Prophet:

“We have sent down to you the Book in truth so that you may judge

between mankind by what Allah shows you (makes you to

understand).” [4:105]

That which He showed him or made him to understand includes judgments based on
texts as well as istinbat, deduction, from the texts and giyas, analogies, based on the texts. This
is because making an analogy with the revealed law also constitutes judging by the revealed
law, because it is to make a judgment based on its meaning and its ‘illah, legal rationale.” The

deduction of Shart'ah rulings by the Prophet is similar to the act of the scholars in deducing

% Al-Ashqar, Afdl ar-Rasil, (1/123).
% Ibid (1/124).
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rulings for issues concerning which there is no text; therefore, it should not be regarded as a
prohibited action.

In our opinion, the stronger view is that any instance in which the Prophet
independently legislates, he is only doing one of the following: conveying, clarifying, or
exercising ijtihad. Hence, in all of that, he is not actually a legislator, he is only conveying and
explaining the legislation® or striving to understand the dictates of the legislation
concerning issues for which no text has been given. This is what is meant by the Qur’anic
Statement:

“The hukm (decision) is for Allah only.” [6:57]

It affirms that Allah alone decides matter and that no one else has any authority to do so.
This is also indicated by the Qur’anic Statement:

“And Allah passes judgment, and there is none who can alter His Judgment.”

[13:41]

The right to judge belongs only to Allah and none shares with Him in it. Therefore, the

Prophet is not a hakim (judge).”’

3.1.5.3 Physical Miracles
Allah has not sent any human prophet to his people except that He supported him

with a sign or signs which show his truthfulness and his Prophethood:

8 Al-Ashqar, al-Wadih ft usil al-figh, (p. 18).

¥ Ibid. This is indicated in Allah’s Statement: “So remind, for you are only a reminder. You are not a dictator
over them,” [88:21-22] and His Statement: “And We have sent down to you al-Dhikr (the Reminder) in order that
you may clarify to mankind that which was sent down to them.” [16:44] and His Statement: “Your (duty) is only
to convey.” [42:48]
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“And indeed, We sent Messengers before you; of some of them, We have

related to you their story and of some We have not related to you their story.

And it was not for a messenger to bring an dyah (sign) except by the Permission

of Allah.” [40:78]%

The Qur’an has related to us the stories of many prophets. In those stories, we find
many examples of those signs. For example, the Prophet Salih was given a great she-camel as

a sign:

“And O my people, this she-camel of Allah is an dyah (sign) to you.” [11:64]”

These signs that the Prophets brought were all events caused by Allah at the hands of
His Prophets which defy the conventional laws of the Universe. For example, it is a universal
law that fire burns, yet Allah broke that law for His Prophet Abraham and said to the Fire:

“O Fire, be cool and peaceful for Abraham” [21:69]

Thus, He caused it to lose its burning quality so that this may be a sign of his
truthfulness in his message.”

The purpose of aiding a prophet with these sorts of signs is to establish evidence that
that prophet is truthful in his claim that he has been sent with a message from Allah, “for the

universal laws are not broken by anyone except the One Who Established them and ordered

% It is related that the Prophet said, “There was no prophet among the prophets but was given ayat (signs) the
likes of which would make people believe, but what I was given was the Wahi which Allah revealed to me. So I
hope that I will have the most followers of all of them on the Day of Resurrection.” [Al-BukharT (no. 6846) and
Muslim (no. 152); the wording is Muslim’s].

% As for Allah’s Prophet, Moses, he was given many signs: “And We certainly gave Moses nine clear ayat (signs),
so ask the Children of Israel concerning when he came to them and Pharaoh said, ‘I think that you, O Moses, are
bewitched.”” [17:101]

*® Universal law also dictates that a child is born from two parents, yet Allah broke that law for Mary giving her
Jesus as a son with a mother but no father. In fact, he attributed him to her: “(Remember) when the angels said,
‘0 Mary, Allah gives you glad tidings of a word from Him; his name is the Messiah, Jesus, Son of Mary, held in
honor in this world and in the Hereafter and of those brought near (to Allah).” [3:45]
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them: and He is Allah. When they occur at the hands of someone who claims that Allah sent
him, they are a proof of his truthfulness.””

The Qur’an has related to us a number of physical miracles granted to other prophets
besides the Prophet Muhammad. Many of these miracles which occurred at the hands of the
Prophet have similar examples at the hands of other prophets, nor are the miracles he was
given any stranger than those given to other prophets. Amongst the many dyat (signs) and
miracles the Qur’an has related to us are the staff of Moses which became a snake devouring
the staffs of the sorcerers, Jesus” healing of those born blind and the leper, and his breathing
a soul into the body of a bird to bring it to life by the Permission of Allah . The Qur’an relates
to us stories of bringing the dead back to life: as with the person from the Children of Israel
who was murdered, the one whom Allah caused to die for a period of one hundred years, and
Jesus’ revival of the dead. All of this occurred by the Permission of Allah and His Will. Hence,
anyone who rejects the likes of these physical miracles which Allah caused at the hands of
His Prophet Muhammad because he considers their occurrence impossible, it goes without
saying that he would reject these miracles which the Qur'an has related to us,” many of
which are more wondrous than those granted to our Prophet Muhammad such as breathing

life into birds and reviving the dead by the permission of Allah:

“And I revive the dead by the Permission of Allah” [3:49]

° Al-Ashqar, Afal ar-sasiil, (1/251).
*> Those who deny the authority of the Hadith have explained away many of these physical, tangible miracles in
a manner which indicates that they deny them, as we shall see.
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It is to be noted that “he repeated ‘by the Permission of Allah’ to avoid any
misconceptions of his divinity, the reason being that bringing (the dead) to life is not the sort
of action that is within human capabilities.””

In fact, the Qur’an refers to miracles which were granted to the Prophet besides the
miracle of the Qur’an, such as the miracle of the Isra’, the taking of the Prophet on a journey
by night and bringing him back the very same night:

“Glorified is He Who asra (took) His slave for a journey by night from al-Masjid

al-Haram (the Sacred Mosque) to al-Masjid al-Agsa (the Furthest Masjid), whose

surroundings We have blessed, in order to show him of Our Ayat (Signs).” [17:1]

He was taken for this journey in both body and soul,” for if it had occurred in soul
only, there would be no sign in the matter for Allah to show to him. Similarly, the miracle of
the Mi'raj, the Ascent to Heaven, has also been clearly referred to by the Qur’an even if it did
not call it by name:

“The (Prophet's) heart lied not (about) what he saw. Will you then dispute with

him about what he saw. And he certainly saw him (Gabriel) at another descent.

By the Lote-Tree of the Utmost Boundary. Near it is the Garden of Abode.

When there covered the Lote-Tree that which covered it! The sight [of the

Prophet] did not swerve, nor did it transgress (its limit).Indeed he did see of

the Greatest Signs of his Lord.” [53:11-18]

The Qur’an also mentions the miracle of the moon’s splitting:

“The Hour has drawn near and the moon has split. And if they see an dyah
(sign), they turn away and say, ‘This is continuous magic.”” [54:1-2]

 Al-Baydawi, Tafsir (2/42).
* This is why it has been expressed with the wording “took His slave” rather than “took the soul of His slave.”
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The fact that it was called an dyah is indicative that this is referring to a miracle that
occurred.”

Believing in any of these miracles does not in any way conflict with the humanity of
the Prophet. If it did, then it would go without saying that the miracles of the prophets
mentioned in the Qur’an are in even greater conflict with the humanity of those prophets. In
fact, these types of miracles may occur to select individuals who are from Allah’s Awliya’
(chosen friends), even if they are not prophets. All of this occurs by the Will of Allah , and
such an occurrence is referred to as a Karamah, blessing, because it is not intended as a
challenge nor as a proof of his status as a walt. The occurrence of karamat (pl. of karamah) is
proven by stories mentioned in the Qur’an, as with the story of the People of the Cave:

“And they remained in their cave for three hundred years and add nine” [18:25]
without eating or drinking, even though they were not prophets.

In this light, the occurrence of supernatural or extraordinary events at the hands of a
prophet, a wali, or anyone else does not conflict with their humanity, because the action is
actually to be attributed to Allah, and not to any of them. Hence, none of the Prophets or
scholars attributed such a thing to his power or ability. Instead, they attributed all of that to
Allah alone. Many verses of the Qur’an indicate this, amongst them:

“And I have come to you with an ayah (sign) from your Lord.” [3:50]*

And Jesus when he said to the Children of Israel

% Those who deny the authority of Hadith deny that any of these instances constitute a mu ‘jizah. They interpret
them thusly: the Isra’ was a journey of the soul, not the body, hence, there is no I'jaz in it, the heart did not lie
concerning what it saw when it saw Gabriel in the world, the moon will split on the Day of Resurrection and
hence it has been linked with the drawing near of the Hour.

% “And it is not for us to produce a sultdn (authority or proof) except by the Permission of Allah.” [14:11] “And it
was not for any messenger to bring an dyah (sign) except by the permission of Allah.” [13:38] “But they say,
‘Why are not ayat (signs) sent down to him from his Lord?’ Say, ‘The dyat (signs) are only with Allah,” [29:50]
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“I fashion for you from clay the figure of a bird, then I breathe into it and it

becomes a bird by the Permission of Allah.” [3:49]

“He noted that it was Allah who gave it life, not him.””

Furthermore, ibn Hajar (d. 852H) made note of an issue of the utmost importance. It is
that the reports concerning these extraordinary events which occurred at the hands of the
Prophet have reached the level of tawatur. Hence, they are mutawatir, mass transmitted.” He

states:

“Those matters, other than the Qur’an, such as water flowing forth from between his fingers,
(his) increasing of food, splitting the moon, and inanimate objects speaking, some of them
occurred due to a challenge, and some of them occurred to show his truthfulness without any

challenge having been issued. Collectively, they provide certain knowledge that many

extraordinary events happened at his hand, may Allah send blessings and peace upon him”.”

Therefore, what should we do with the tawatur that gives us certain knowledge that
this occurred? Should we reject it and reject all such reports with the claim that they conflict
with the humanity of the Prophet?

Furthermore, these mu‘jizat have come to an end with the death of the Prophet after
they played their role during his lifetime in keeping the Prophet firm and reassuring his
heart and keeping those believers who were around him firm. What benefit is there in

denying them and disbelieving in them now?

°7 Al-Baydawi, Tafsir (2/42).

% A report is said to have achieved tawdtur or to be mutawatir when it has been reported by so many people that
it is inconceivable that they conspired together to forge a lie or that they mistakenly passed on the story from a
common erroneous source. Anything which does not reach this level is said to be Ahad, singularly narrated.

% Tbn Hajar Fath al-Bari (6/582).
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3.1.5.4 Knowledge of the Unseen

There is no doubt that knowledge of the Unseen is one of the most select qualities of
Divinity, hence, Allah:

“The Knower of the Unseen and the Seen.” [6:73]

The Ghayb, Unseen, is that which is beyond the senses and cannot be known by the

intellect; it is only known from the reports of the Prophets.'®

We have already mentioned
that one of the human qualities of the prophets is that they do not know the Unseen.
Furthermore, there is no prophetic Hadith which attributes absolute knowledge of the
Unseen to the Prophet, nor has any scholar ever claimed such.

However there is an exception to this made in the Qur’an indicating that Allah grants
whomever He wishes of His slaves knowledge of some affairs of the Unseen:

“(He is) the Knower of the Unseen, and He does not disclose to anyone His Ghayb
(Unseen), except to a messenger whom He has approved.” [72:26]

In this verse, the word Ghayb is a masdar, or verbal noun, giving the meaning of the
Unseen in general. “And He has made an exception to this negation for those whom He has
approved to receive knowledge of some of the Unseen: that is, something unseen which Allah
intended to disclose in revelation for it is from Allah’s Unseen. It also includes that by which
Allah intends to aid His Messenger of informing him of what shall happen in the future or the

hidden thoughts of some people.”” Hence, everything that the Prophet informed his

Companions of from the matters of the Unseen is from that which Allah gave him knowledge

190 Al-Raghib al-Asfahani, Mufradat al-Qur’an (p. 367).
191 bn ‘Ashar, Tafstr al-tahrir wa al-tanwir (29/248).
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of and disclosed to him whether by way of revelation or some other manner. This is just as
Allah informed him:

“That is from the reports of the Ghayb which We reveal to you. You did not know of it,
neither you nor your people, before this. So be patient, indeed, the (good) end is for the
pious.” [11:49]

And He also informed him:

“Riim'*” has been defeated. In the nearest land, but they, after their defeat, will

be victorious. Within a few (bid")'® years” [30:2-4]

Similarly, Allah gave him knowledge of the story of some of his wives with whom he
had confided a secret. When he informed one of the two wives of that, she said to him in
wonder:

“e

Who informed you of this?” He said, ‘The Knowing, the All-Aware has
informed me.”” [66:3]"*

This indicates that he did not know the Unseen. Furthermore, the Qur’an mentioned
that one of the signs of the Prophethood of Jesus was:

“And I inform you of what you eat and what you store in your houses. Indeed,
in this there is an ayah (sign) for you if you are believers.” [3:49]

192 Rome: this is in reference to the Byzantine or East Roman Empire.

19 Bid* means three to nine.

1% It is important to note in this story that the Qur’an very clearly refers to the fact that he was informed by
Allah, but this is to be found nowhere in the Qur’an. This is a clear evidence that Allah informed him through a
medium other than the Qur’an, which lends very strong support to the assertion that he received revelation
other than the Qur’an.



140

For he informed them “that another part of the proof of his Prophethood was that he
would inform concerning the Unseen.”'” However, none of that raises him above the level of
his humanity.'

Consequently, the view that the Prophet knows the Unseen contradicts the explicit
words of both the Qur’an and the Hadith. As for the view that the Prophet may know some
matters of the Unseen which Allah taught him so that they may be signs of his Prophethood,
it agrees with the teachings of the Qur’an concerning the Prophets of Allah, and all Ahadith
which mention that the Prophet mentioned some matters of the Unseen are to be understood
in this light.

This includes the Ahadith in which the Prophet informed about the descent of Jesus
towards the end of time, for there is no doubt that this is from the Unseen matters which the
Prophet could not have known unless Allah had informed him of it. Therefore, it is from the
Unseen which Allah gave him knowledge of, and the Ahadith concerning the descent of the

Messiah towards the end of time reach the level of mutawatir.'"”

To reject something that is
mutawdtir constitutes rejecting something that is known to be from the religion by necessity

because tawatur provides certain knowledge, not mere zann (estimation). Furthermore, the

view that the Messiah shall descend towards the end of time does not conflict with his

105 Al-Tabarf, Tafsir (6/432).

1% In fact, the Hadith texts further emphasize that Allah alone is the Knower of the Ghayb, and they do not
attribute to the Prophet any claim of knowing the Unseen except that which Allah granted him knowledge of.
Amongst those Ahadith are the following: The statement of the Prophet: “The Keys of the Unseen are five, none
knows them except for Allah: none knows what will happen tomorrow except Allah; none knows what is in the
wombs except Allah; none knows when it will rain except Allah; no soul knows in which land it will die; and
none knows when the Hour will be established except Allah.” [Al-BukharT (no. 4420)]. His statement that none
knows what will happen tomorrow, without making an exception for anyone indicates that he also does not
possess that knowledge. In all of these matters, he is emphasizing the teaching of the Qur’an that Allah alone
possesses Knowledge of the Unseen.

9 Concerning this, one may look, for example, to the book al-Tasrth bi ma tawatar fi nuzal al-masth by al-
Kashmiri, Muhammad.
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humanity, for Allah has related to us in the Qur’an the story of the People of the Cave who
slept:
“in their cave for three hundred years add nine.” [18:25]
For this reason, the majority have interpreted al-wafah in the following verse:
“(Remember) when Allah said, ‘O Jesus, indeed, I mutawwafika (will take you)

and raise you to Myself and purify you from those who disbelieve.”” [3:55]

to mean sleep. This is supported by the Qur’anic Statement:

“And He it is who yatawaffakum (takes you) by night and He knows what you do

by day.” [6:60]

Hence, we see that He called sleep wafah. Likewise, He says:

“Allah yatawaffa (takes) the souls at the time of their death and those which

have not died in their sleeps. Then He keeps those for which He has decreed

death and He releases the others for a term appointed. Indeed, in that are signs

for a people who give thought.” [39:42]

Those who affirm the authority of Hadith have mentioned a number of evidences from
the Qur'an which indicate that the Ahadith are in agreement with the Qur'an and do not
contradict it concerning the issue of the descent of Jesus toward the end of time. The Qur’an
informs that Jesus was certainly not killed, rather Allah raised him up to Himself. He further
informs that there are those of the People of the Book who will believe in him before his

death, that is: the death of Jesus ' as evidenced by his bearing witness against them on the

Day of Resurrection:

1% Some scholars have interpreted “before his death” to mean before the death of that Kitabi (person of the
book) as mentioned in Tafsir al-Tabari (6/21). Al-Tabar states, “The opinion most likely to be valid and true is
that of those who interpret it to mean ‘there is none from the People of the Book but that he will believe in
Jesus before the death of Jesus.””
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“And they did not kill him with certainty. Rather, Allah raised him up to
Himself, and ever is Allah Exalted in Might and Wise. And there is none from the
People of the Book but that he will surely believe in Jesus before his death. And on the
Day of Resurrection he will be a witness against them.” [4:157-159]

This indicates that the People of the Book will believe in him before his death.'”
Another evidence that they use is the Statement of Allah:

“You spoke to the people in the cradle and as a kahl"® (middle-aged man).” [5:110]
That is: “While he was in the cradle and as a kahl (middle-aged man). What is meant is that he
spoke to them in child exactly as he did in middle age. The intent is to link his condition in
childhood with his condition in middle age with respect to the perfection of his intellect and
speech. Furthermore, this is taken as an evidence that he shall descend because he was raised
up before he yaktahil (reached middle age).”*"

Another evidence they take from the Qur’an is the Qur’anic Statement:
“And when the son of Mary is presented as an example, immediately your
people cry out.” [43:57]

Then, afterwards Allah said:

“And indeed, he is (a sign for) knowledge of the Hour, so be not in doubt of it,
and follow Me. This is a straight path.” [43:61]

Ibn Kathir supported this view in his Tafsir (1/578), saying, “There is no doubt that what ibn Jarir (al-Tabari) has
stated is correct, because the purpose of these verses was to establish the falsehood of the Jews’ claim of having
killed and crucified Jesus and the agreement of the ignorant Christians who believed them. Allah informed that
the matter was not like that; it was only made to appear that way to them. They killed the one who was given
his appearance while not realizing it. Then, He raised him up to himself. He is still alive, and he shall descend
before the Day of Resurrection as indicated by the Mutawatir Ahadith.”

199 See: al-TabarT, Tafsir (6/21).

1% Kahiilah is middle age.

" Al-Baydawd, Tafsir (2/122).
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The pronoun “he” in this verse refers back to Jesus. What is meant is “the appearance
of Jesus is knowledge by which the approach of the Hour will be known, because his
appearance is one of its Signs and his descent to the earth is an indication of the coming end
of the world and the coming of the Hereafter.”*"

In light of this, the Mutawatir Ahadith mentioning the descent of Jesus towards the end
of time are from the matters of the Unseen which Allah gave knowledge of to His Prophet,

and they do not conflict with the Qur’an as has been claimed. In fact, they explain and clarify

it, and they aid us in understanding what is meant by these verses.

3.1.5.4 The Khasa'is (Special Qualities) of the Prophet
As for what is meant by Khasa’is, the Noble Qur’an has indicated that there are certain
rulings which have been made particular to the Prophet alone. However, nothing of that
alters his humanity. Some examples include:
- Of all the Prophets, only his Book served to be his miracle."”
- Only his book was muYjiz (inimitable), guarded from alteration or distortion with the
passage of time, comprehensive, self-sufficient, encompassing that which all the other

books covered and additional material, made easy for memorization, and revealed

gradually."*

112 Al-TabarT Tafsir (25/90). Refer to it for the other opinions concerning its explanation.

13 : “Say: if the men and Jinn were to gather together to produce the like of this Qur’an, they could not produce
the like of it even if they aided one another.” [17:88]

1“Say: if the men and Jinn were to gather together to produce the like of this Qur’an, they could not produce
the like of it even if they aided one another.” “Indeed, We have sent down to you al-Dhikr (the Reminder) and
indeed, We are its Guardian.” [15:9] “And it is an ‘Aziz (mighty, unassailable) Book. Falsehood cannot approach
it from in front nor from behind.” [41:41-42] “And We have sent down to You the Book as a clarification for all
things.” [16:89] “Indeed, this Qur’an relates to the Children of Israel much of that over which they disagree.”
[27:76] “And We have certainly made the Qur’an easy for remembrance, so is there any who will remember?”
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- He alone was sent to all mankind.**®
- He alone was sent as a Mercy to all the Worlds. ¢
- He alone is the Seal of the Prophets and the Messengers."”
From examining these and other examples in the Qur’an, we find that Allah granted
the Prophet a number of qualities special to him amongst all mankind, even the Prophets,
such as his being the Seal of the Prophets, being sent to all nations,'® and Allah not

addressing him by his name to honour and magnify him."”

He also was given certain special
qualities which are not shared by non-prophets, however all or some of the Prophets share
them with him, such as being aided with miracles, being guarded from sins,"”* and receiving
revelation. Consequently, any matters which are mentioned in Hadith which are particular to
him which resemble the special qualities Allah has granted him in the Noble Qur’an, with the
only difference being that one has been mentioned in the Qur'an while the other has not,

then it is not inconceivable that he was told of that special quality in a special revelation that

was given to him.

[54:17] “And (it is) a Qur’an which We have divided (into parts), in order that you might recite it to men at
intervals. And We have revealed it by stages.” “And those who disbelieve say, ‘Why is not the Qur’an revealed to
him all at once?’ Thus (it is sent down in parts), that We may strengthen your heart thereby. and We have
recited it in a (distinct) recitation.” [25:32] Al-Suyiti, al-Khasa'’is al-kubra (1/185).

115 See verse (34:28).

116 See verse (21:107).

17 “But (he is) the Messenger of Allah and the Seal of the Prophets,” [33:40]

"8Al-Ashqar, Af'al ar-Rasiil (1/264).

119 Al-ZamakhsharT states in al-Kashaf (3/526): “He would call him “Prophet” and “Messenger” but He would not
call him by name as He said, “O Adam” “O Moses” “0 Jesus” “O David” in order to venerate him, honour him,
raise his status, and mention his virtue. If you say, “Even though his name has not been mentioned in
addressing him, it has been mentioned when speaking about him in the verses ‘Muhammad is the Messenger of
Allah’ [48:29] ‘Muhammad is not but a messenger’ [3:144]” then my response would be, “That was in order to
teach people that he is the Messenger of Allah and to train them to call him by that. Hence, there is no
difference between when He addressed him and when He spoke about him.”

120 See the topic of al-'Ismah (Infallibility) in Section 3.2 of this chapter.
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In this manner, we find that these issues raised by those who reject the authority of
Hadith have similar examples in the Qur’an, thus eliminating their objections that the Hadith
conflicts with the Qur’an. By now, there should remain no doubt that there is no Hadith
mentioning anything that contradicts the Qur’an, unless we consider anything that is
additional to the Qur’an to be in contradiction with it, and none of the people of knowledge

say such a thing.

3.1.6 Conclusion of this section

Neither the proponents of Hadith nor its detractors have disputed the humanity of the
Prophets. This is an issue concerning which there can be no doubt or confusion. The real
issue is that one group has neglected the dictates of the Station of Prophethood and
Revelation. They want to make all the actions, statements and doings of a prophet or
messenger - in those matters which relate to his Prophethood or Message - equal to those of
any other human beings. For this reason, they considered these matters very grave and
contradictory to the humanity of the Prophets, seemingly ignoring the fact that the Prophets
received Revelation while the rest of mankind did not. If they desire to compare the Prophets
with other human beings, they should do so with respect to their human characteristics, not
with respect to their functions as prophets. The Quraysh rejected the Prophethood of
Muhammad because they only saw in him his humanity and so they were unable to see his
Prophethood. They compared what he said or did in his station as a Prophet with their
humanity, and hence they rejected his Prophethood and they disbelieved in his claim of

receiving Revelation.
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We see that upon a careful, methodical study of the Qur’an, it becomes clear that the
Station of Prophethood is very distinct from the Station of Humanity. Any academic study of
the issue must distinguish between what the Prophet says or does in his capacity as human
being human and that which he does in his capacity as a prophet. Furthermore, the
Revelation given to the Prophet may have raised him up to very high stations, but it did not
strip him of his human qualities.

The other methodological error that those who reject the authority of the Prophet’s
statements and actions fall into is that they cling to the texts which indicate the humanity of
the Prophet, but they have omitted or neglected the texts which indicate the distinction of
his statements and actions and the obligation of following him. As a result of this confusion,
they have reached erroneous conclusions. They consider all that issued from the Prophet
other than the Qur’an to be human and therefore, it is prone to error just like any other
human endeavour. Accordingly, they do not consider his statements and actions to have any
distinction over the statements and actions of anyone else.

In this study, we will attempt to clarify the importance and distinction of the
statements and actions of the Prophet as presented in the Qur’an. In the process, we will
address the evidences mentioned by both those who reject and those who affirm the
authority of Hadith to support their arguments and their opinion. And it is Allah Alone who

Guides to the Straight Path.
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3.2 Infallibility (‘Ismah) of the Prophet
Introduction:

One of the most essential qualities of the prophets is that they are safeguarded
(ma'sam) from falling into sin. This quality of infallibility (ismah) is one of the most important
issues related to the concept of Prophethood.” This issue is usually covered by those
scholars who investigate the authority of Hadith with the question: are the statements and
actions of the Prophet a binding proof (hujjah) issuing forth from an infallible source or not?

Those who deny this quality of infallibility hold that to affirm it would contradict the
Qur’an’s teachings about the humanity of the Prophets, for one of the distinguishing qualities
of human beings is that they are capable of falling into error, forgetfulness, slips in judgment,
and sins. The Qur’an tells us of instances of prophets committing sins and seeking forgiveness
for them. Therefore, in that regard they are just like all other human beings. Moreover, the
Qur’an has not affirmed this characteristic for any human beings.

Those who have affirmed it consider it a necessary and integral aspect of Prophethood
as it is necessary to fulfil the lofty objectives of Prophethood. They serve as human models of
exemplary behaviour, and they instruct their followers “to follow their lead in the worship of
Allah”.*? 1t does not conflict with humanity; it is part and parcel of Prophethood, Divine
Selection, and Revelation. Just because a person never lies or commits treachery does not
mean that we can say that he is not human, particularly when the textual and rational

evidences prove that he is.

121 See section 4.1
122 Al-Azami, The History of the Qur’anic Text, p. 44.
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This raises some questions. What is the meaning of ‘ismah? Why have some rejected
the concept while others have affirmed it? What are the evidences of each faction? Does
infallibility (ismah) truly conflict with the humanity of the Prophets? Just what matters are
they safeguarded from falling into? Are they particular to them or are they applicable to
others as well? If one were to say that the Prophets are infallible with respect to the
conveyance of their message, does this necessitate that they are infallible in other regards as
well? If the Prophets are infallible, can they fall into error or forgetfulness? Are they
infallible before being charged with Prophethood as they are afterwards? These are the issues
that we shall try to clarify in this section, relying upon the Qur’anic verses related to this

issues.

3.2.1 The meaning of ‘Ismah

Ibn Manzir said, “In the usage of the ‘Arabs, ‘ismah denotes man' (prevention,
obstruction). Allah’s ‘ismah of His Servant is to prevent him and guard him from that which
would destroy him. The Divine Revelation states,

“There is no protector (‘dsim) today from the decree of Allah, except for whom
He gives mercy.” [11:43]

‘Ismah is protection (hifz). One says, ‘I protected him (‘asamtuhu), so he was protected (in‘asam),’
and I held fast to Allah (i‘tasamtu billah)’ when you seek to be barred from falling into sin by His

Kindness.”'*

123 Ibn Manziir, Lisan al-'Arab (12.403-404).
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The word is derived from the ‘isam of the waterskin (girbah), and it is a strap or a
string which is used to tie it shut.'”” Furthermore, Allah tells us in the Qur’an that he has
guarded (‘asama) His Prophet Muhammad as in the verse:

“And Allah will protect you (ya ‘simuka) from the people.” [5:67]'*

In this instance, ‘ismah has been interpreted to mean protecting him physically from
murder. That is, Allah has singled out His Prophet Muhammad with physical protection so
that he may openly proclaim his message without fear of anyone.” As for the Prophets
before him, some of them were killed as Allah says:

“and they would kill the prophets without right” [2:61]

Therefore, according to the majority of the exegetes (mufassirin), what is meant by ‘ismah in
this verse is physical protection of the Prophet so that he may fulfil the duty of conveying his
message, and this meaning of ‘ismah does not conflict with the humanity of the Prophet.

It is also possible that ismah could be intended here with a meaning more general than
mere physical protection, for the verse is absolute (mutlaq). It could also imply that Allah has
granted His Prophet protection from the abuse of the people, and thus, Allah protected him
from falling into falsehood, whether mistakenly or deliberately."” According to this
interpretation, the verse would also indicate that the Prophet is protected from falling into

any sin or anything else that would destroy him.

124 Al-Tabarf, Tafsir (6.309).

1% Other evidences for al-‘ismah include the following verses: “And be patient for the decision of your Lord, for
indeed, you are in Our eyes.” [52:48] “Is not Allah sufficient for His Servant [Muhammad]?” [39:36] “Indeed, We
are sufficient for you against the mockers” [15:95].

¢ This is indicated by the following report from "A’ishah. She states: The Prophet used to have guards until
this verse “And Allah will protect you (ya'simuka) from the people.” [5:67] was revealed. He then stuck his head
out of the dome and said, “O people, go back, for Allah has granted me protection (fagad ‘asamani Allah).”

It was reported by al-Tirmidhi, al-Jami' al-Sahih (no. 3046) who commented, “This is a strange (gharib) hadith.”

' Ibn Taymiyyah, Kitab al-nubiawwat (p. 235).
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It is this second meaning of ‘ismah which has been the subject of great dispute. We
shall begin by mentioning the evidences of those who reject it and then move on to the
evidences of those who affirm it.

3.2.2 The Evidences of “Ismah

This first position is in contrast to the position of those scholars who consider the
Prophets to be safeguarded (ma'sim) from falling into sin. They have mentioned many
evidences for the infallibility of the Prophets. However, we shall limit ourselves here to
discussing only the evidences taken from the Qur’an and reason, not by way of rejecting the
other evidences, but by way of mentioning the evidences that all parties to this debate accept

it as authoritative.

3.2.2.1 The Qur’anic Evidences
According to the scholars who affirm infallibility for the Prophets, the verses of the
Qur’an indicate that the Prophets are infallible in the sense that has been disputed, namely,
that they are safeguarded from falling into sin.
The Qur’anic verses that they have used as evidence are of two categories:
(1) Those which speak about all the Prophets
(2) Those which speak about some of the Prophets in particular. They have used this sort of
verses as evidence concerning this matter because the Sunnah of Allah concerning His
Prophets is one. Hence, whatever is true of one prophet is true about all of the Prophets,
unless an evidence should indicate that a matter is particular to a certain prophet to the

exclusion of the other prophets.
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The first category is those verses which speak about all of the prophets:
I.  The verses which speak about Divine Selection (al-istifa’ and al-ijtibd’), as in the
verse:
“Allah chooses (yastafi) messengers from the angels and from mankind.
Indeed, Allah is Hearing and Seeing.” [22:75]
Al-Raghib al-Asfahan states:
“The meaning of al-istifa’ is to select the pure part (safw) of something,
just as ikhtiyar is to choose the best (khayr) of it, and ijtiba’ is to choose the
jibayah (gathered) of it. Allah’s Selection (istifa’) of one of His Servants
could be in that Allah brought him into being pure of the faults that are
found in others. It could also be by selection (ikhtiyar) of him and by His
Command, even if it is not stripped of the first.”***
That is, Allah made them the cream (safwah) of His Creation by way of analogy with
that thing which can be purified and cleansed of tarnish. What is meant is that Allah
has chosen them (istafahum), that is: He purified them (saffahum) of blameworthy
characteristics and adorned them with praiseworthy qualities.”'”
This agrees with the verse:
“Allah knows best where He places His message (risalah).” [6:124]"°

It is because of this Divine Selection that the Prophets are men of good who only do

good actions and who possess only good qualities. Allah says of them:

128 Al-Raghib al-Asfahani, al-Mufradat fi gharib al-Qur’an (p. 283).

129 Al-Razi, Tafsir (8.19).

P01t also agrees with the following verse concerning Adam, “Then his Lord chose him (ijtabahu) and turned to
him in forgiveness and guided [him].” [20:122] And concerning Jonah, : “And his Lord chose him (fajtabdhu) and
made him of the righteous.” [68:50] And concerning Joseph,: “And thus will your Lord choose you (yajtabika)”
[12:6] And concerning Moses, : “I have chosen you (istafaytuka) over mankind with My messages and My words
[to youl.” [7:144]
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“And indeed they are, with Us, among the chosen and the best (al-
mustafayn al-akhyar).” [38:47]
That is, they are chosen from amongst all their other fellow human beings. Akhyar is
the plural of khayyir or khayr, just as amwat is the plural of mayyit or mayt. Allah has
judged them to be akhyar in an absolute sense. This encompasses goodness in every
respect with regards to their actions and their characteristics, because no exception
has been made and because there is no reason to regard it as having been left
unnecessarily unspecified.”" Allah also says about them:
“Indeed, they used to hasten to good deeds (al-khayrat).” [21:90]

The use of al before the plural khayrat indicates that this is general. Thus it applies
to all actions and abstentions.™

II.  The verses which indicate they have been preferred over all the worlds, such as the
verse:

“and all [of them] We preferred over all the worlds.” [6:86]

What is meant is that Allah preferred them over all the rest of the creation in
granting them Prophethood.” This superiority (afdaliyyah) of the Prophets is as a
result of the great level they possessed in respect to guidance, virtue, care,
avoidance of sin, devotion to Allah, and obedience to Him such that they possessed a
status superior to that of all the worlds (‘alamin). The word ‘alam refers to
everything in existence besides Allah; therefore, it includes the angels concerning

whom Allah says:

131 Al-Razi, Tafsir (26.189).
132 Al-Tj1, *Adud al-Din, al-Mawagif (pp. 360-361).
133 Al-Baydawd Tafsir (2.427).
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“They do not disobey Allah in what He commands them but do what they are
commanded.” [66:6]"*

3.2.2.2 The Rational Evidences
(1) The evidence of miracle: The occurrence of miracles logically necessitates
infallibility. Amongst those who have used this line of argument are al-Ghazali. He states,

“Once the proof of reason has established the truthfulness of the Prophets and
Allah’s confirmation of their truthfulness by way of miracles, then anything
which contradicts what is indicated by the miracle is impossible for them as
dictated by reason. The indication of the miracle conflicts with the possibility
of disbelief, ignorance concerning Allah, concealing Allah’s Message, lying,
error, mistakes in what he is conveying, falling short in proclamation (tabligh),
or ignorance concerning the details of the Law which he has been commanded
to call to. As for commission of sin in respect to that which is particular to him
and does not affect the Message, this does not indicate that they are
safeguarded from it. We have rational evidence and in fact, textual evidence
and consensus (for that).”*

That is, a miracle indicates that a prophet has been trusted by Allah with His Revelation and
His Law. Thus, if he were a disbeliever, Allah would not have entrusted any of that to him, for
disbelievers are daring enough to reject Allah’s Oneness and to associate partners with Him.
Therefore, they are not trustworthy and cannot be entrusted with revelation.”® Al-Ashqar
states,

“The usage of a miracle as evidence is sound, however its implication is limited

to the claim of (receiving) the Message, its accompanying challenge (tahaddi),

and whatever becomes established as law upon being conveyed by him in word
or deed. It does not apply to other statements or actions.”"”’

134 Al-Razi, Tafstr (13.54).

135 Al-Ghazali, al-Mustasfa (p. 274).

136 * Abd al-Khaliq, Hujjiyyah al-Sunnah (p. 120).
137 Al-Ashqar, Af'al al-Rasil (1.150).
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Therefore, the miracle accompanied by a challenge from the Prophet is equivalent to Allah
saying, “My servant has spoken truthfully, therefore obey him and follow him,” and it is a
proof that he is truthful in what he says."®

(2) The evidence of repulsion: The Mu'tazilah have mentioned this as an evidence.
They state that it is obligatory upon Allah to protect the Prophets from falling into sin so that
the people are not driven away from them due to their sin."”

The validity of this argument has been disputed however. Ibn Battal states,

“It is invalid because the Qur’an is in disagreement with it, for Allah has

revealed the Qur'an containing unspecific (mutashabih) segments while He

already knew that doing so would lead some people to disbelieve. Thus, He

says:

‘As for those in whose hearts is deviation [from truth], they will
follow that of it which is unspecific (mutashabih)’ [3:7]

And He says:

“And when We substitute a verse in place of a verse - and Allah
is most knowing of what He sends down - they say, "You, [0
Muhammad], are but a forger[of lies].” [16:101]

Thus, this substitution - which is abrogation (naskh) - was a cause of

their disbelief just as sending it down in mutashabih fashion was a cause of
their disbelief.”**

Al-Ghazali also disputes this argument of theirs, saying,

“We do not deem it necessary that they be safeguarded from all qualities that
may drive away others for victory in warfare used to go in turns to him and to
the disbelievers, and this would drive the hearts of some people away from
faith, and he was not safeguarded from that, even if the falsifiers should have
doubt, while at the same time he was kept from gaining literacy lest it should
cause the falsifiers to doubt. Furthermore, one group fell into doubt because of

8 1yad, al-Shifa, (1.487).
39 Ibn Battal, Sharh sahth al-Bukhari (20.87).
140 1hid.
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abrogation, as He says, ‘And when We substitute a verse in place of a verse...’

[16:101] and another group fell into doubt due to the mutashabihat as He says:

‘they will follow that of it which is unspecific (mutashabih).” [3:7] This is

because negation of all repulsive qualities is not a necessary implication of a

miracle.”*"!
3.2.3 The Nature of ‘Ismah

It has already been mentioned in section 3.1 that the Prophets possess two essential
characteristics. The first of these two is humanity, an attribute that is always with them in all
natural human affairs such as sleeping, eating, drinking, walking, as well as the worldly
affairs that are necessary for securing people’s livelihood and do not relate to any religious
law such as agriculture, construction, medical treatment, mastery of warfare, and other
strictly worldly tasks. Because they are human beings, they are consequently subject to error
and forgetfulness like all human beings. However, they have been chosen to bear the
characteristic of Prophethood, and this is a religious characteristic because it relates to
conveying and clarifying Allah’s decrees and all the duties of the Prophets and Messengers.
Because of the great many requisites and responsibilities of Prophethood that come with
Divine Selection, receiving revelation, and then conveying and explaining it, it is not
conceivable that it could be possible for any of them to lie, to be treacherous, or to conceal
anything of that which they have been ordered to convey. Abti Hayyan states,

“If we were to deem any of that possible for them, all the Divine Laws (al-

Shard’i") would be nullified, and we would be unable to place trust in anything
that they claim Allah revealed to them.”'*

1 Al-Ghazali, al-Mustasfa (p. 274).
2 Abii Hayyan, Tafsir al-bahr al-muhit (7.378).
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According to the Qur'an, mankind has been obligated to believe in the Prophets,
follow them, imitate their example, and obey them in full. In light of this, is it conceivable
that the Prophets could then deliberately commit sin while it is their duty to clarify the sins
so that they may be avoided, not so that they may be committed?

The evidences mentioned by those who affirm infallibility for the Prophets are clear
in implying that it is impossible for the Prophets to fall into lying, treachery, or concealing
that which they have been charged to convey. Likewise, they necessarily indicate that it is
impossible for them to deliberately commit sins or disobedience. It is this reality which has
come to be known by the title of infallibility (al-‘ismah). It is that matter which is within the
psyche of a prophet which prevents him from falling into sin and disobedience. The term al-
‘ismah is a technical term that has been devised to express this reality. Preferences in
terminology are not something to be disputed. Furthermore, this is a Qur’anic terminology
that has been used in a number of places. For example, the wife of al-"Aziz locked the doors
and tried to seduce Joseph. She then said to him as the Qur’an relates,

“Now come, you.” [12:23]

Thereupon, Joseph turned away from her, and there is no reason for why he did so
except that there was some matter which prevented him from acquiescing to her. This
matter has been called al-isti'sam.'* Later on, the wife of al-'Aziz would say as the Qur’an
relates:

“And I certainly sought to seduce him, but he firmly refused
(fasta'sam)” [12:32]

3 Linguistically, isti‘sam is to seek ‘ismah.



157

The thing that guarded Joseph from falling into adultery and sin was that he saw the
proof of his Lord as the Qur’an states:

“And he would have inclined to her had he not seen the proof of his

Lord.” [12:24]

That proof is none other than the protection which turned him away from falling into
adultery because of him being one of Allah’s Chosen (mukhlas) Servants.

The scholars have taken two different perspectives in defining al-‘ismah:

The first perspective is that al-'ismah is a sort of protection for the infallible (ma'sam)
as a result of which he is unable to commit sin or as a result of which sin becomes impossible
for him. Consequently, they define it in the following manner, “Removal of the ability of the
infallible (ma'siim) to commit sin such that he is unable to perform it because Allah has taken
away his ability to perform it.”*** Thus, what is meant by “removal of the infallible one’s

ability” is that it becomes impossible for him to commit sin."*

4 Tbn al-Najjar, Taqi al-Din Muhammad ibn Ahmad, Sharh al-kawkab al-munir (2.167).

%> Another such definition which represents this viewpoint is the following: “al-'Ismah is to prepare the servant
to be obedient at all times, and this is predicated upon creation of the ability to do every act of obedience.”
According to al-Zarkashi in al-Bahr al-muhit (3.243), al-Talmisani attributes this definition to the Ash'arfs.
However, in Hujjiyyah al-Sunnah (p. 90), Dr. ‘Abd al-Ghanl ‘Abd al-Khaliq has stated that according to the
paradigm of the Ash'aris, creation of the ability to perform acts of obedience does not necessitate that their
choice is taken away, because the Ash'arTs are of the view that such choice exists even before the creation of
the action and before the creation of the emergent ability to perform it. When one’s choice becomes attached to
a certain action and firmly resolves upon it, Allah creates the action as well as the emergent ability to perform
it. Therefore, the ability to perform sin not being created only indicates that the firm resolve is not present, not
that they do not possess choice. Thus, *Adud al-Din states in al-Mawagif (p. 366), “The reality of infallibility (al-
‘ismah) in our view is that Allah does not create any sin in them.” Nakri mentions in Dustir al-'Ulama’ (2.234)
that infallibility is “a particular quality in the psyche or body of a person which prevents him from the
commission of sin.” In al-BajlrT's hdshiyah of al-Jawharah (p. 84), it is defined as “Allah’s protection of an
accountable individual (mukallaf) from all sins, minor and major, intentional and unintentional, before
Prophethood and afterwards, while in motion and while at rest, internal and external, private and public,
serious and joking, while content and while angry. The disagreement concerning some of those scenarios is not
to be relied upon.”
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This perspective in defining infallibility dictates that it is impossible for the ma'sim to
fall into disobedience or sin, either because his freedom of choice is taken away, because he is
protected in a manner that makes it impossible for him to sin, or because Allah has created in
him the ability to do acts of obedience at all times. Al-Ashqar summarizes this viewpoint in
the following manner,

“Allah deprives the ma'sum of the ability to commit sin or He creates a barrier that prevents
the ma'sim from sin.”"*

This definition of infallibility has been criticized because it would mean that the ma'sim does
not deserve any praise for his infallibility. In this case, Allah’s placing upon the ma'sim the
obligations of obedience to His commands and avoidance of sins would become meaningless
as would rewarding him for his obedience and punishing him for sin.'""” Just as with all other
adults, a prophet falls under verses such as the following:

“And do not take alongside Allah another deity (ilah)” [17:39]

The prophet is accountable for keeping to this just like anyone else, but this
prohibition would be meaningless if the prophet had no freedom of choice. Therefore, al-
‘ismah does not take away the free will of the prophet, or as al-Maturidi states, “Al-'Ismah
does not eliminate trials (al-mihnah).”**® Thus, al-‘ismah does not force someone to be
obedient, nor does it make him incapable of sin.

If infallibility were to deprive a person of free will, some people would have justified

their lack of faith or obedience, arguing that the prophet is ma'sim and has the ability to do

¢ Al-Ashqar, Af'dl al-Rasil (1.143).
17* Abd al-Khaliq, Hujjiyyah al-Sunnah (p. 88).
48 Abii al-Baqa’, Kitab al-Kulliyyat (1.645).
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acts of obedience while being unable to commit sin. However, the Prophet used to emphasize
his humanity to people time and again:
“Say, ‘I am only a man like you’” [18:110]
And thus, he was given responsibilities by Allah as Allah says:
“Then declare what you are commanded and turn away from the
polytheists.” [15:94]
He was commanded to worship his Lord as Allah says:
“So exalt the praise of your Lord and be of those who prostrate [to
Him]. And worship your Lord until there comes to you the certainty
(death).” [15:98-99]
He was commanded to seek forgiveness for his sin as Allah says:

“And ask forgiveness for your sin” [40:55]
He was fearful of falling into disobedience as Allah says:

“Say, ‘Indeed I fear, if I should disobey my Lord, the punishment of a

tremendous Day.”” [6:15]

The second perspective on infallibility is that it does not prevent the ma'sim from
committing sin, but rather it turns him away from it in a manner that does not deprive him
of free will. For this reason, the proponents of this view have defined infallibility as
“redirecting the causes of sin away from sin by way of invitation and intimidation (al-targhtb

wa al-tarhib) that Allah inspires them with.”** Thus, according to this, infallibility is

9 Tbn al-Najjar, Taqi al-Din Muhammad ibn Ahmad, Sharh al-kawkab al-munir (2.167). 1t has been defined in
other manners as well. For example, Imam al-Razi defines it thus in Muhassal Afkar al-Mutagaddimin (p. 159), “It
is that matter which Allah does to His servant as a result of which he would not commit sin, however it does not
reach to the level of forcing him.” The Mu'tazilah defined it as “the creation of bounties (altdf) which bring one
nearer to obedience.” Altaf is the plural of lutf. In the parlance of the Mu'tazilah, it is “for Allah to do with His
servants that which brings them nearer to obedience and distances them from sin without going to the extent
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renunciation of sin on account of the invitation and intimidation that Allah inspires him
with. It should be noted here that this definition has not restricted infallibility to the
Prophets which seems to imply that it is possible for both prophets and non-prophets.
However, ibn Hajar has clarified that the difference between prophets and non-prophets is
that it is a necessity in the case of prophets and merely possible in the case of non-
prophets.'® Therefore, a non-prophet may receive ‘ismah from falling into sins as a prophet
would, however the difference is that it is never absent from a prophet while it could be for
non-prophets. Therefore, al-‘ismah is like all the other characteristics that are necessary for
prophets such as trustworthiness, truthfulness, etc. However, just because they are necessary
qualities for prophets does not mean that others do not possess them. Therefore, just because
these are necessary qualities of prophets does not mean that every individual of their nation
has necessarily fallen into betrayal of trust or lying in order for the prophets to be
distinguished from them. Likewise, the ‘ismah of the Prophets from disbelief does not
necessarily mean that every individual of their nation has at some point fallen into
disbelief.”" For this reason, it was common for scholars to ask Allah for ‘ismah from sins,"
intending by that security to avoiding sin. Thus, the term ‘ismah is not used concerning

anyone besides the Prophets and angels except if it used with its linguistic meaning, security

of forcing them.” [al-* Attar, Hasan, Hashiyah al-'Attar "Alajam" al-Jawami' (2.488). What is meant by forcing them
is to deprive them of free will because it is the point at which one cannot be held accountable. al-HumaydT has
defined it as “Holding fast to obedience and refusal to sin, while the ma'sim is the one who is well-fortified from
disobedience of Allah.” [Tafsir ghartb ma fi al-Sahthayn al-Bukhar? wa Muslim (1.235)] The author of al-Bidayah has
defined it as “A bounty (lutf) from Allah that leads the servant to do good and rebukes Him from doing evil
while allowing him his free will in order that he be tested.” [Aba al-Baqa’, Kitab al-Kulliyyat (1.645).

1 Tbn Hajar, Fath al-Bari (11.501).

151 Abd al-Khaliq, Hujjiyyah al-Sunnah (p. 94).

2 For example, Imam al-Shafi'Tstates in al-Risalah (p. 146), “And I ask Allah for al-‘ismah and success (al-tawfiq)

”
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from someone. This is different from the prophet or the angel who, by necessity, possesses
security, for while anyone else may happen to possess this quality, it is not necessarily so."

This alleviates the doubt that has troubled some people concerning the issue of al-
‘ismah for they felt that it conflicts with the humanity of the Prophets. However, the mere
fact that a person has not committed any disbelief, lying, or betrayal of trust does not
necessitate that he is not human! The only difference between the infallible prophets and all
other fallible human beings is that the ‘ismah of the Prophets is necessary. Therefore, the
Prophets cannot fall into disbelief, lying, betrayal or trust, or neglect in proclaiming their
message. As for any other human being, it may be impossible for him to fall into some of
those things, but this does not make them infallible from sin by way of necessity.

The other matter mentioned by those who have adopted this second view which
further emphasizes that infallibility does not conflict with the humanity of the Prophets is
that it does not strip them of their free will. Therefore, a prophet continues to possess free
will and accountability.

Imam al-Razi has put forth an explanation of the causes of infallibility which further
clarifies its realities. He states,

“The causes of infallibility are four matters. One of them is that he possesses in

his body or his psyche a particular quality which produces a natural faculty

that prevents wickedness. That is, he is psychologically prepared to not fall

into wickedness. This explains how he avoided falling into disobedience and

sin before being sent as a prophet. The second is that he will come to have

knowledge of the flaws of sin and the virtues of acts of obedience. This

complete knowledge is attained after being sent as a prophet. The third is that

this knowledge is reemphasized by the continuous revelation and clarification

from Allah. The fourth is that whenever he does anything such as not taking
the best course of action or forgetting something, he is not left alone. He is

13 Tbn al-Najjar, TaqT al-Din Muhammad ibn Ahmad, Sharh al-kawkab al-munir (1.372).
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immediately rebuked and made aware of it. His affair is made tight as a result.

Whenever these four matters come together in an individual, he shall be

ma'sim from committing sins without a doubt because the faculty of restraint

will have taken hold in the core of his psyche. When this is supplemented with

complete knowledge of the happiness contained in obedience and the misery

contained in disobedience, this knowledge aids him in acting according to that
psychological faculty. Then, the revelation completes all of this. Furthermore,

the fear of being taken to account for something little further strengthens this

alertness. When all of these affairs come together, the reality of infallibility (al-

‘ismah) is attained.”***

Thus, according to al-Razi, infallibility is attained by a number of matters coming
together in a prophet whereas they do not come together in that manner for anyone else.
Thus, they guard him from falling into disobedience. If he should fall into any error,
forgetfulness, or misjudgment, he is not left without rebuke or reminder. If we should
combine the causes mentioned by al-Razi with those mentioned by al-Raghib al-Asfahani in
his definition of al-'‘ismah, we gain a fuller picture of what the scholars mean by al-‘ismah. He
states,

“(It is) Allah’s Protection of the Prophets by way of especially granting them

purity of being, along with what He has granted them of physical and spiritual

virtues; then, with aid and making their feet firm; then, by sending down

tranquility upon them, by protecting their hearts, and with divine support (al-
tawfig).”*>®

This makes clear what the scholars mean by al-‘ismah and that, in essence, it is a
collection of special grants Allah has given to the Prophets in a continual manner, such as
spiritual faculties, purity of being, inspiration, knowledge, support, and guidance to

obedience. They have noted that the ma'sam is prevented from committing sin because of the

combination of all of these matters as stated by al-Razi and al-Asfahani, not because he is

15* Al-Razi, Muhassal afkar al-mutaqaddimin wa al-muta’akhkhirin (p. 159).
1> Al-Raghib al-Asfahani, al-Mufradat fi gharib al-Qur’an (p. 337).
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unable to commit sin as al-Razi stated that what Allah does with the ma'siim does not reach
the level of forcing him such that accountability is removed.

To a great extent, the issue of prophetic infallibility is similar to the issue of
stipulating upright character (al-'adalah) for the acceptance of the narrations of narrators.
The sages have defined al-‘ismah as “a faculty which prevents one from wickedness. It is
attained by knowledge of the flaws of disobedience and the virtues of acts of obedience. It is
reaffirmed by the continuous revelation of commands and prohibitions as well as censure for
the commission of minor sins and failing to choose the best course of action.”" As for al-
‘adalah, it has been defined as “a faculty in the soul which prevents one from commission of
sins, even the base minor sins and the permissible but lowly acts.”*’ The distinction between
them is that al-‘ismah does not merely consist of a spiritual faculty, it is also Allah’s Divine
Blessing of continuous revelation and correction of mistakes, whereas al-‘adalah does not
possess these additional qualities.

Therefore, al-‘ismah is one of the fruits of Prophethood and Divine Selection for
revelation. Whomsoever Allah selects to give him revelation, He grants him al-'‘ismah as that
is a necessary dictate of revelation, just as He granted the Prophet Muhammad ‘Tsmah from
forgetting what he was taught to recite when He said:

“We will make you recite, [0 Muhammad] so you will not forget,” [87:6]"**

Having affirmed infallibility for the Prophets, we shall now investigate which sort of

sins and which sort of matters the Prophets are infallible from.

12¢* Adud al-Din, al-Mawdgif (p. 366).
57 Al-Shirbini, al-Igna" (2.409).
%8 See: ibn *Ashiir, Tafsir al-tahrir wa al-tanwir (30.279).
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3.2.4 Categories of ‘Ismah

It is not conceivable for sins, be they major or minor, to be committed by any human
being except in one of the following fashions: deliberately, forgetfully, accidentally or out of
misunderstanding. When one sins deliberately, he resolves to commit a prohibited action
while believing it to be prohibited. By sinning forgetfully, or one might say heedlessly or
unintentionally, what is meant is that he does a prohibited action while unmindful and not
remembering that it is prohibited. To commit sin out of misunderstanding is to intend the
prohibited action while believing it to be permissible because of an error in understanding
the evidence of its prohibition. As for accidentally, it is to do a permissible action and fall into
something prohibited as a result of that.™

Also, in some cases, a person may not sin at all, but he may choose a course of action
he considers correct, only to discover that his decision was inferior. In other words, he failed

to take the best course of action.

3.2.4.1 Infallibility in Doctrine (I'tigad)

The scholars are in consensus that the Prophets are infallible in creed, and therefore
safe from disbelief of all types, apparent or subtle. They are in consensus that they are
ma'sumin from falling into that deliberately, and the majority of them are of the view that
they are also ma'simin from falling into that unintentionally. Therefore, none of them has
ever done anything which contradicts Monotheism (tawhid) such as worshipping and

glorifying other than Allah, such as prostrating to an idol or rejecting His Existence or His

' *Abd al-Khaliq, Hujjiyyah al-Sunnah, (p. 124).
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Onenness. They are safeguarded from this even before Prophethood and even more so
afterwards, nor is it possible for them to fall into disbelief in their childhood due to following
their parents.'” Thus, we find the Prophet Muhammad hated the idolatry of his people even

and refused to partake in it even before being commissioned as a prophet.*®

3.2.4.2 Infallibility in Proclamation of the Message (al-Tabligh)

All scholars of the Ummah are of a consensus that the Prophets are ma'simin from
lying and distortion with respect to anything that relates to proclamation of the message or
the claim of Messengerhood. Otherwise, they could not be trusted to convey the message.
They are in agreement that it is not possible for them to fall into this, whether intentionally
or unintentionally, although there are some who consider this to be possible to occur
unintentionally. They claim that complete avoidance of that is not possible.'” In any case,
with regards to proclamation, the Prophets are infallible in all respects, whether great or
small. The followers of religions agree that they must be infallible with respect to
deliberately lying about anything which their miracles indicate they must be truthful in, such
as their claim of being given a Message and what they are conveying from Allah to the

creatures. Numerous scholars have reported a consensus that they are safeguarded

1% Tbn AbT Sharif al-Maqdisi, al-Musamarah bi sharh al-musabarah, (p. 227); cited in Dirasat usaliyyah, al-Hafnawi,
Muhammad (p. 21).

161 Al-Azami, The History of the Qur’anic Text, p. 25.

162 Al-Razi, Tafsir (3.7).
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(ma'sumin) from lying or distortion in any matter related to proclamation.'”® As for saying

something false unintentionally or out of forgetfulness, the majority have also negated this."*

3.2.4.3 Infallibility in Judgments and Verdicts (al-Ahkam wa al-Futya)

The Prophets are infallible with regards to anything related to issuing verdicts. By
consensus, it is not conceivable for them to err deliberately in that regard. Abii Hayyan has
reported the claim of consensus on this matter from ibn AbT al-Fadl al-Mursi who said,

“They are in consensus that it is impossible for them to err deliberately in
issuing verdicts.”**

As for unintentional errors, this is disputed as some have considered it possible while
others have rejected that view.'*® This matter shall be explored further when we come to the
issue of the Prophet exercising independent judgment (ijtihdad) and whether or not he can err

in that.

13 See Abli Hayyan, Tafsir al-bahr al-muhit (1.314). He reports the statement of Muhammad al-Mursi, “The
Ummah is in consensus concerning their “ismah from lying and distortion with respect to anything relating to
proclamation, although some people have deemed such a thing to be possible if done out of forgetful-ness.”

In Minhgj al-Sunnah al-Nabawiyyah (1.470-471), ibn Taymiyyah states, “They are in agreement that the Prophets
are infallible in whatever they convey from Allah. This is the purpose of Messengerhood, as the messenger is
the one who conveys from Allah His Commands, Prohibitions, and Reports, and they are infallible in their
proclamation of the Message by the agreement of the Muslims such that it is not possible that any error could
enter into that permanently.”

194 * Adud al-Din, al-Mawdgif (p. 358); al-Shangiti, Adwa’ al-baydn (4.118).

15 Abli Hayyan, Tafsir al-bahr al-muhit (1.314).

166 Al-Razi, Tafsir (3.28).
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3.2.4.4 Infallibility in Actions (al-Af al)

The Prophets possess infallibility from disobedience (ma'siyah) and sin (dhanb). The
distinction between the two is that the term ma’siyah is indicative of a prohibition, and the
term dhanb implies that the guilty party is deserving of punishment.'®’

The majority of scholars divide acts of disobedience (ma‘ast) and sins (dhunib) into
major and minor based on the following verse:

“If you avoid the major sins (kaba’ir) which you are forbidden, We will remove

(nukaffir) from you your lesser sins (sayyi’at) and admit you to a noble entrance

[into Paradise].” [4:31]

The usage of the word kaba’ir indicates that there is a corresponding category as well,
that of minor sins (al-sagha’ir). In this verse, the Qur’an has termed them sayyi’at and

informed that avoidance of the major sins is an expiation for the minor sins.'*

The Opinions of the Scholars Concerning Infallibility in Actions

The Ummah has differed concerning this issue, reaching eight different opinions:

The first opinion: It is conceivable that they could intentionally commit major sins. It
goes without saying that those who considered this possible also considered it possible for
them to commit them unintentionally as well as to commit both types of minor sins. They

considered this possible both before and after Prophethood. This opinion has been attributed

167 Al-* Askard, al-Furigq al-lughawiyyah (1.503).

'® This dichotomy is also indicated by the following verse: “Those who avoid the major sins (kaba'ir al-ithm)
and immoralities (al-fawahish), only [committing] slight ones (al-lamam).” [53:32] the exegetes (mufassiriin)
are of the view that al-lamam in this verse refers to the minor sins (al-sagha’ir).
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to Ahl al-Hadith and ibn Taymiyyah,'” and al-Razi has attributed this to the Hashawiyyah."”
Ibn al-Hajib states in his manual on al-Usil,

“The majority are of the view that it is rationally impossible for the Prophets

to commit disobedience.”"”

The second opinion: It is conceivable for them to commit a major sin'”
unintentionally, or by way of an erroneous understanding (al-khat’ fi al-ta’wil)."” It has been
said that this is the majority view."

The third opinion: It is conceivable for them to commit minor sins, but not major

'* This is the view of al-Tabart and others from the jurists, speculative theologians, and

sins.
the traditionists.””® According to ibn Battal, this is the view of Ahl al-Sunnah."”” They have
mentioned a number of evidences for this view. For example, Allah addresses His Messenger,

saying:

“That Allah may forgive for you what preceded of your sin (dhanb) and what
will follow” [48:2]

19 Concerning ibn Taymiyyah, al-Ashqar states in Af"al al-Rastil (1.145-146), “His statement appears to imply that
he considers it possible for sins to issue forth from them, be they major or minor. Thus, he does not consider
the prophet to possess ‘ismah from committing sin or disobedience. Rather, he possesses ‘ismah from continuing
on that sin without repenting and from being allowed to continue in conveying some aspect of the Law in a
manner that is incorrect.” However, the attribution of this opinion to ibn Taymiyyah is dubious, for elsewhere,
ibn Taymiyyah has clearly stated that the Prophets are safeguarded from deliberate commission of major sins
as shall be mentioned elsewhere.

7° The term Hashawiyyah is an attribution to al-hashw or al-hasha. These are a group of people who understood
the texts according to their literal meanings and adopted anthropomorphism (al-tajsim). [Mustafa, Ibrahim al-
Mujam al-wasit (1.177)]

71 Al-Shanqiti, Adwa’ al-bayan (4.117).

72 With the exception of disbelief or lying concerning those matters in which they must be truthful as indicated
by their miracles, as has already preceded.

17 * Adud al-Din, al-Mawdgif (3.427).

174 *Adud al-Din, al-Mawdgif, p. 359; also see: al-Alis, Rih al-ma‘ani (16.274), al-Khadimi, Barigah mahmudiyyah
(1.259).

175 Without continual persistence in committing the minor sin because that would render it a major sin as has
preceded.

176 Al-Qurtubi, Tafsir (1.308). Cf. Sharh sahih al-Bukhari, ibn Battal (10.140); he attributes this view to Ahl al-
Sunnah.

77 Tbn Battal Sharh sahih al-Bukhart (20.87).
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Thus, He attributes to him sin."”

Thus, the proponents of this view have said that the mention of the sins of the
Prophets in the Qur’an is apparent.'”

The fourth opinion: It is inconceivable for them to commit major sins, but it is
conceivable for them to deliberately commit minor sins, except those which are repulsive
such as lying or giving less than is due (in transactions). This is the view of the majority of
the Mu ‘tazilah."

The fifth opinion: The prophets are infallible with respect to committing minor sins
intentionally, although it is conceivable for them to commit them unintentionally or due to
an incorrect understanding, so long as it is not from the base minor sins. Al-Jahiz has also
stipulated that this is noted to them so that they become aware of it. Many jurists have
followed him in this view."

The sixth opinion: It is inconceivable for them to ever commit a major or minor sin
deliberately, while it is conceivable for them to commit one due to a particular
rationalization or understanding (ta’'wil). This is the view of al-Jubba'1."*

The seventh opinion: It is inconceivable for them to commit major or minor sins

except unintentionally or by way of error. However, they are taken to account for any such

7% Also, Allah has mentioned the sins of His Prophets in the Qur’an. He states: “And Adam disobeyed his Lord
and thus went astray.” [20:121] And Noah said to His Lord: “indeed my son is of my family” [11:45]

And so he asked Allah to save him, while Allah had previously addressed him, saying: “And do not address Me
concerning those who have done wrong; they are surely to be drowned” [11:37] Also, Abraham said: “And Who'
hope will forgive me my sin (khatTah) on the Day of Recompense.” [26:82]

7% For their evidences, cf. Sahth al-Bukhdri, ibn Battal (20.87).

180 Al-Razi, Tafsir (3.8); cf. al-Shanqiti, Adwa’ al-bayan (4.118).

181 Al-Nafrawi, al-Fawakih al-dawant (1.229), Mughni al-muhtaj (17.223), al-Ramli, Fatawa (6.75).

182 A]-Razi, Tafsir (3.8).
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action that they commit, even though their nations are pardoned for falling into sin in this
manner because their knowledge is greater and they have more proofs. Thus, they are able to

avoid that which others are not.'®

The eighth opinion: They do not commit any major or minor sins or anything that
would diminish a person’s manhood whatsoever, intentionally or unintentionally, nor due to
a certain rationalization (ta’'wil) or error (khat’), not before Prophethood nor afterwards. This
is the view of the Imamiyyah and of Abi Ishaq al-Isfarayini, Aba al-Fath al-Shahristani, and
Qadi ‘lyad. In fact, it is claimed that this is the view of the adept scholars (al-muhaqgiqin).***
Ibn Taymiyyah stated that this is a view of a party of later scholars,”® and a large body of
jurists from the followers of Malik, Abl Hanifah, and al-Shafi'1.’* Their evidence for this view
- besides the verses that we have already mentioned as evidence of their infallibility - is that
they are too noble in the sight of Allah for any sin to issue from them, and we have been
commanded to follow them in their actions and their conduct in an unrestricted fashion
without consideration of any other factor. Thus, if we were to deem minor sins conceivable
for them, it would not be possible to follow their guidance, as every single action of theirs
somehow relates to something desirable, permissible, or prohibited. It would not be correct
for a person to be commanded to follow something which could be a sin, particularly for

those of the legal theorists (usiliyyin) who are of the view that actions take precedence over

'® This view has been mentioned by al-Razi (3.8) and Abd Hayyan (1.314) without actually attributing it to
anyone in particular.

184 Al-Bayriiti, Asnd al-matalib (4.175); al-Razi, Tafsir (3.8); al-Khadimi, Barigah mahmudiyyah (1.262).

1% Ibn Taymiyyah, al-Fatawa (10.296).

186 Al-Qurtubf, Tafsir (1.308).
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statements if there is a conflict between the two."”” Furthermore, if they were to commit sin,
they would be in a lower status than the sinners of their nation because they are so noble,
and this is something impossible. Furthermore, their testimony would then be unacceptable
and it would be an obligation to rebuke them and trouble them so that they not be worthy of
punishment. Also, they cannot do anything that goes against what they have been
commanded because they have been selected (mustafawn) and because Iblis did not count

them among those he would send astray.'*

3.2.5 The Conclusion Concerning ‘Ismah

As for the opinion that Prophets can commit major or minor sins intentionally, then
this is something impossible, particularly after being granted Prophethood, for they are the
most knowledgeable of mankind concerning the greatness of Allah’s Right. Given that sin is
to deliberately oppose an order, how could any prophet deliberately intend to oppose a
command or prohibition from Allah, irrespective of whether it is a minor sin or a major sin,
for all of these are the same with regards to the right of Allah. Furthermore, the division of
sins into major and minor is only with respect to the type of disobedience the person is
committing. For that reason, the opinion that the Prophets could commit major sins or minor
sins deliberately or intentionally is incorrect. Even those who said that it is logically
conceivable acknowledge that it has not actually occurred in practice.'®

Furthermore, when considered from another perspective, the Qur’an tells us that the

Prophets committed sins and errors, just as it also attributes to them the word disobedience

7 Ibid.
188 Abli Hayyan, Tafsir al-bahr al-muhit (1.314).
1% Al-Shanqiti, Adwa’ al-baydn (4.118).
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(ma'siyah). Thus, the opinion that they cannot fall into anything of the sort at all, whether
unintentionally or otherwise, before Prophethood or afterwards, is not consistent with the
verses of the Noble Qur'an that have preceded. This conclusion that we have reached is
commensurate with the second opinion, and Allah knows best.

Furthermore, it is our conclusion that after receiving Prophethood, the Prophets are
ma'sumin from disbelief, from lying in their declaration of the Message, and from intentional
error in issuing verdicts for it is similar in meaning to proclamation. Even if they should err
in their judgment (ijtihad), they are ma'suimin from being allowed to continue in error,
particularly with regards to making known the ordinances of the religion.” They are
infallible from deliberately falling into major or minor sins because they are an example to be
followed.

Therefore, any such sin that they have fallen into is either from before their
Prophethood when they had no such responsibility, or they fell into it due to their humanity,
as a result of incorrect understanding (khata’ fi al-ta’'wil), inattentiveness (sahw), forgetfulness
(nisyan), or a slip (zallah).””* This understanding can be gained from the following quote of al-

Dawani,

190 Al-Sarakhst, Usiil al-Sarakhsi (1.318).

! An example of the Prophets falling into sin because of an error in understanding is Noah, asking His Lord to
save his son. He did so because of his understanding of Allah’s Statement: “Load upon the ship of each
[creature] two mates and your family, except those about whom the word has preceded, and [include] whoever
has believed.” [11:40] Noah understood that his son was included amongst his family whom Allah ordered him
to bring on the ship as can be seen from his statement: “My Lord, indeed my son is of my family” [11:45]
Another example is Abraham seeking forgiveness for his father. Also, there is the example of Jonah leaving his
people in anger that they did not respond to his call thinking that he had fulfilled his duty and that Allah would
not constrain matters for him. Thus, Allah says of him: “And [mention] the man of the fish, when he went off in
anger and thought that We would not constrain [matters] for him.” [21:87] An example of them committing sin
of forgetfulness is Adam’s eating from the tree as Allah says: “But he forgot, and We found not in him
determination.” [20:115] An example of a slip committed by one of the Prophets is Moses’ killing of the
Egyptian. Killing is a major sin, but it was an accidental killing. The intent of Moses was only to thwart him, but
he ended up killing him as the Qur’an states:“So Moses struck him and [unintentionally] killed him.” [28:15].
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“The adept scholars (al-muhaqqiqin) from amongst the traditionists (al-
muhaddithin) and the Pious Predecessors (al-Salaf al-Salih) hold that they are
infallible from committing major and minor sins deliberately. Thus, any report
of them lying or sinning, if it is from an ahad route, it is rejected, and if it is
transmitted by way of tawdatur,” then it is to be rationalized. If that is not
possible, it is understood to have occurred as a result of forgetfulness,
neglecting to take the best course of action, or before their mission (al-

ba'‘thah).”**

However, we do not agree with him and those who have adopted his method of
rejecting ahad reports, particularly those ahadith that are at the pinnacle of authenticity such
as the ones that have been reported by al-Bukhari and Muslim and have been accepted by the
Ummah. How can recourse be made to rejecting such ahadith? Why should they not be dealt
with in the same manner as the mutawatir by interpreting them in a manner consistent with
the infallibility of the Prophets rather than rushing to reject them? It is preferable to employ
all of the texts rather than to neglect them. These scholars have justified their rejection of
these ahadith by saying that “... it is easier to attribute error to the narrators than it is to
attribute sins to the Prophets”.” “As for any such report that is established by way of

tawatur, so long as we can find some alternate interpretation for it, we shall do so and divert

it from its apparent meaning because of the evidences for infallibility. However, anything

2 Tawdtur is narration of a report from multiple routes in such a manner that one has completely certainty that
the various narrators could not have conspired together to fabricate such a report, nor could they have simply
heard it from one another. Such narrations are called mutawatir. Any report that does not reach this level is said
to be ahad.

198 Al-Khadimi, Barigah mahmidiyyah. (1.260)

194* Adud al-Din, al-Mawdgif (p. 361). Al-Razi has adopted this approach as well; in his Tafsir (18.96), he comments
on the Agreed Upon hadith of Abii Hurayrah “Abraham only told three lies...” saying, “There is no doubt that
absolving Abraham of lying is more important than absolving a group of unknowns of lying.”

In another place (22.161), he states, “Attributing falsehood to its narrators is preferable to attributing it to the
Prophets, peace and salutations be upon them.”

However, in our view, the preferred route is to understand lying (kadhib) in this hadith to refer to indirect
speech (al-ma‘arid) as al-Razi himself has mentioned in his Tafsir (2.59), (22.161). Alternatively, one might say
that Abraham attributed lying to himself by way of belittling himself while it was not truly a lie. Thus, he states
in the famous Hadith of Intercession, “I had told three lies...” However, our Prophet Muhammad has related to
us in the first hadith what Abraham had said. Hence, there is no justification to reject the hadith.
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that we cannot find an alternative for, we understand it to have occurred before his mission
(al-ba'thah), to be an example of leaving off the best course of action or to be minor sins
which occurred unintentionally. However, the fact that they occurred by way of leaving off
the best course of action or minor sins committed unintentionally does not conflict with
calling them sins. ”*** Furthermore, ibn Taymiyyah has made note of a very important matter:
the Prophets are not merely safeguarded from committing sins deliberately, they are also
safeguarded from being allowed to continue in sin.” The evidence for this is that no place in
the Qur’an is the sin of any prophet mentioned - either by way of error, forgetfulness, or one
of the other manners that we have clarified - except that it then goes on to mention that
prophet’s repentance from that sin and seeking forgiveness for it. Ibn Taymiyyah states,

“Allah, Exalted is He, has not mentioned anything of that sort in the Qur'an

concerning any of the Prophets except that alongside it is mention of

repentance and seeking forgiveness (al-tawbah wa al-istighfar).”*”’

This does not conflict with the obligation of following their example in the least, as
Ibn Taymiyyah states,

“It is known that following their example is only legislated with respect to

those matters which were approved from them, not those which they were

prohibited from and those which they retracted from, just as it is only

obligatory to obey their commands and prohibitions that were not abrogated.

However, as for any command or prohibition that was abrogated, it is

impermissible to treat it as something commanded or prohibited, to say

nothing of obeying him and following him in that. Similarly, their arguments

that sins conflict with perfection, that they are hideous when performed by

someone who has received great blessing, that they cause repulsion, or any
other similar rational arguments, this is only true if they continue in that

192 * Adud al-Din, al-Mawdgif, (p. 361).
1% Ibn Taymiyyah, al-Fatawd (15.51).
%7 Ibid (10.296).
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without retraction. However, sincere repentance which is accepted by Allah

takes its performer to a level even greater than the one he was at.”**

Therefore, the only way that we can know that any action is regarded as a sin for a
prophet is if it is accompanied by that prophet seeking forgiveness and repenting from that
action. As for all other actions, they are not sins even if people mistakenly deem them as
such.

As for Allah charging His Prophet with the obligation of seeking forgiveness for his
sin, it does not indicate that he has fallen into disobedience, because it is an address for him
as well as for his nation which is also included in this duty."” Thus, the command to seek
forgiveness does not necessitate the commission of sin any more than the prohibition against
committing polytheism (shirk) necessitates that he committed shirk.” Likewise, Allah stating
that He shall forgive all his past and future sins does not indicate that he actually committed
a sin. It only indicates such a sin as may occur from him by way of error, forgetfulness, or a
slip due to human weakness. Thus, Allah will forgive him any such sin if it should so happen.
It is similar to the saying “your sin is forgiven if you should have any sin. It does not
necessitate the existence of sin”.”" As for the verse:

“And We removed from you your burden,” [94:2]

Al-KhadimT mentions that it has been interpreted in the following manner,

“The burden (al-wizr) is those matters which occurred from the Prophet before
Prophethood and were then prohibited for him after it. He was very concerned

198 1bid (2.337).

19 Al-Khadimi, Barigah mahmudiyyah (1.263).

20 As in the verse: “And never be of those who associate others with Allah (al-mushrikin).” [6:14, 10:105, 28:87]
1 Al-Khadimi, Barigah mahmidiyyah (1.263).
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about them and they weighed heavily upon him due to his perfect level of

fearing Allah (al-khashyah).”*”

Furthermore, not once does the Qur’an allude to any sin committed by the Prophet
Muhammad which he was ordered to seek forgiveness for nor that he actually sought
forgiveness for any sin.*”

As for those matters for which the Prophet Muhammad has been rebuked in the
Qur'an such as ransoming the prisoners, concealing the issue of Zaynab, prohibiting for
himself that which Allah had made lawful in order to please his wives, frowning in the face of
the blind man who came to him in order to learn, and other than that, some people have
deemed this to be an evidence against prophetic infallibility. However, none of that is to be
considered as disobedience to Allah because He did not command him to repent or seek
forgiveness for it nor did He mention that he sought forgiveness or repented after being
rebuked. By undertaking such actions, the Prophet was only guilty of not taking the best
course of action, and the likes of this is not called a sin, as al-AlusT states,

“It is only a sin with respect to him to go against the best course of action
because of his noble status.”*

22 1bid.

% As the Qur’an does not mention any sin on the part of the Prophet, he alone amongst all the Prophets has
been specially honoured by being granted the Great Intercession (al-Shafd‘ah al-'Uzma). Thus, there is no
prophet except that he shall mention some sin that he committed by way of error, slip, or forgetfulness, and
thus he will decline to intercede. Then, the people will come to the Prophet Muhammad and he shall intercede
for them as is reported by al-Bukhari, Muslim and many others.

24 Al-Alsi, Rith al-ma'ant (11.39).
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In conclusion, there are many verses that have been mentioned as an evidence against

prophetic infallibility, but in reality they do not conflict with it. The scholars have clarified

this in numerous places so their works should be referred to for more details.*”

% For that purpose, one may have recourse to the commentaries on those verses, particularly the Tafsir of al-
Razi. Additionally, he also wrote a separate work devoted to this topic entitled Infallibility of the Prophets (‘Ismah
al-Anbiyd’). Also, one may refer to what the scholars of creed (‘agidah) have written in their discussion of our
duties to the Prophet.
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CHAPTER FOUR

THE ROLE OF THE PROPHET

Introduction

In order to pass a judgment on a matter, one must properly understand it. Therefore, it
is necessary for anyone who sets out to know the status of the Prophetic Ahddith and to pass a
judgment concerning them to study them in order to attain a proper, academic understanding
of their nature. One can only attain this understanding after having a precise understanding of
the concept of the Prophet and Prophethood. This is because the Prophetic Hadith deal with the
statements, actions and approvals of the Prophet Muhammad.

In order to understand the debate concerning the legislative authority of Hadith, it is
important to understand the status of Hadith. Towards that purpose, this chapter studies the
prophet’s primary attributes and his role as depicted in the Qur’an.

Prophethood is a serious matter as it entails being selected by Allah and receiving
revelation (wahi). There is no way for anyone other those whom Allah has chosen for this status
to have knowledge about such matters. Prophets are oftentimes met with rejection and doubts
about the truthfulness of their prophesying. For this reason, Allah clarifies the issues that
relate to His selection of prophets, the nature of Prophethood and their conveying of His
message in clear decisive verses of the Qur’an. Some will understand the intended meaning of
Allah’s Words, while others will fail to do so. Because of the great attention given to this issue
in the Qur'an, we have endeavoured to rely upon the verses of the Noble Qur'an and their

exegesis (tafsir) throughout my study of the concept of Prophethood.



179

This does not mean that we have ignored Ahdadith as a source of evidence; we have
occasionally mentioned some Ahadith when necessary for the purpose of clarification. When
using Ahadith as evidence, we have striven our best to utilize Ahadith related by al-BukharT and
Muslim in their two Sahih’s.!

When we state that we have striven to only use verses of the Qur’an as evidence for this
issue, this should not be taken to mean that the Qur’an suffices us of any need of Ahadith in all
issues. Rather, the concept of Prophethood is one of the fundamentals of the religion, and
therefore the Qur'an has taken great care to explain and clarify it. The Prophetic Ahadith only
further emphasize and clarify the matter.

We have chosen to only cite verses of the Qur'an in this chapter for a number of
reasons, and they are as follows:

Firstly: to emphasize that the Qur’an has paid such great care to clarifying the duty and
status of a prophet that there is no place for anyone to dispute the matter. In fact, an entire
chapter (siirah) of the Qur'an has been entitled “The Prophets” (Al-Anbiya’) and it is Siirah no. 21
according to the arrangement of the Mushaf. This illustrates the great attention that has been
paid to this issue in the Qur’an.

Secondly: all those who dispute the authority of the Prophetic Ahadith uphold the
authority of the Qur'an. Therefore, those who do not regard Ahdadith as authoritative cannot

claim the evidences we cited against them are unacceptable.

! Since they are the most authentic Hadith books according to Hadith scholars; see for instance: al-Suyti, Tadrib al-
Rawi fi Sharh Taqrib al-Nawawi (1.91) where he says, “They are the two most authentic books after the Qur’an, and
al-Bukharf is the more authentic of the two and contains the most benefits.”
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Thirdly: One of the main objectives of this research is to investigate the authority of
Ahadith. Therefore, it would not be logical to use as evidence the same materials whose

authority is being investigated in the first place.
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4.1 The Institution of Prophethood and Messengerhood
Introduction:

Understanding the status of the statements and actions of the Prophet Muhammad is
largely predicated upon understanding the characteristics, responsibilities and functions of the
Prophets. As the nature of Prophethood is from the Unseen Matters which are not known to
any but a prophet - as stated by al-Ghazali* - and as Muslims have been commanded to believe
in them and affirm their Prophethood, in many verses of the Qur'an. Allah has clarified the
status and responsibilities of the prophet towards the creation. In the Qur’an, Allah has given
many descriptions which contain indications of the nature of a prophet’s obligations. He has
related many of the stories of the Prophets (qasas al-anbiya’) along with what they indicate
about the characteristics He has granted to all the Prophets. Furthermore, there are certain
characteristics which are necessary for the Prophets to have although they have not been
explicitly mentioned in the Qur'an. However, they are dictated by the characteristics and
obligations of the Prophets.

Accordingly, studying these characteristics and obligations will help in developing a
clearer picture of the role of the prophet. It will lead to a more precise understanding of his
status and the status of his statements and actions in the Law (shar'). Furthermore, we will be
able to determine whether or not it is a religious obligation to follow them. This shall provide
us with the answer to a nagging question: Was the duty of the Prophet limited to only
conveying the Qur’an, as is the view of the Anti-Hadith faction, or does he have other

obligations along with that?

? al-Ghazali, AbG Hamid, Thya’ ‘Uliim al-Din (3.8).
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For that reason, this section shall be devoted to studying the main two characteristics

mentioned in the Qur’an: the prophet and the messenger.

4.1.1 The Meaning of Prophethood
4.1.1.1 The Lexical Meaning of “Nabi ” (Prophet):

The word nabt and its plural, anbiya’ or nabiyyin, is mentioned in the Qur'an with great
frequency, and Allah has described His Servant Muhammad with it, addressing him:

“O Prophet.” [8:64-65,70]

This description and title is not particular to the Prophet Muhammad; it is shared with
him by others whom Allah granted Prophethood before him. Also, Allah has granted a
particular chapter (siirah) of the Qur'an the title “The Prophets” (al-Anbiya’).” Therefore, it is
important to know: what is the meaning of prophet (nabi)?

The lexicologists are of the view that the word nabi is possibly derivative from one of
two roots (asl), both of which are applicable to those whom Allah has granted this description:

The first view is that the word nabi is derived from a hamzated (mahmiiz) root, al-inba™
or al-naba’. A naba’ is an important news, and the revelation (wahi) is an important news that
Allah conveys to the prophet (nabi).” The word nabi originated as nabi’ following the
morphological pattern (wazn) of fa'il. The pattern fa'll can be used to indicate two meanings. It
can act as a passive participle (maf il) along the pattern of muf al. In that case, nabi would mean

munba’, one informed by Allah, indicating that he receives important news (naba’) from Allah,

* It is Strah no. 21. It is one of the Makkan sirahs which lay the foundations for doctrinal issues, and the issue of
Prophethood and the Prophets is one of those issues.

* al-Razi, Muhammad ibn Abi Bakr, Mukhtar al-Sihah, p. 286.

> al-Shanqitt, Adwa’ al-bayan (3.385). An example of this is the verse: “Or has he not been informed of what was in
the scriptures of Moses.” [53:36].
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which is the revelation (wahi).® It can also act as the active participle (fa'‘il) along the pattern of
muf'il. In that case, nabi would mean munbi’, one who conveys news from Allh. This news is
that Allah has informed him of His Oneness (tawhid), given him knowledge of His Unseen
(ghayb) and informed him that he is His Prophet.’

Those who consider that words are derivatives (mushtaqqat) of verbs rather than nouns
deem nabi’ to be derived from anba’a, to inform. Therefore, nabt is upon the pattern fa'll having
the meaning of muf’il, just like sami* and asma'q; its plural is al-nuba’a’, and its gerund (masdar)
is al-nabi’ah. Also, it could be derived from “something nabu’a when it appears, therefore, it is
nabi’, apparent.” ® For that reason the apparent path is called nabi’. In this case, it is a fa'll
pattern that functions as an active participle (fa'il) derived from fa'ula, like sharif and sharufa.’

The second view is that the word nabi, prophet, is derived from al-nabw, meaning
loftiness and elevation.'® Al-Farra’ states, “It is from al-nabwah and al-nabawah, meaning;
loftiness.” According to this view, the root (asl) is non-hamzated (ghayr mahmiiz). It means that
he is lofty in status because Allah has sent him and established the evidence of his
truthfulness." For that reason, they state that there is no diminutive form (tasghir) of the word
nabt because it is prohibited in the Shar' to render honourable names in the diminutive form."

As for its verbal derivation, it is derived from “something naba, yanbii when it emerges

and rises”. It is also said that the root (asl) of nabf is the clear path;" the nabt of Allah is called a

¢ Cf. al-DardirT, Sharh al-kharidah al-bahiyyah, p. 103.

7 Cf. al-Zubaydi, Tqj al-"Ards (1.444).

® al-Andalust, Abli Hayyan, Tafsir al-Bahr al-Muhit (1.381-382).

° Ibid.

1 1bn Durayd, Muhammad, Jamharat al-Lughah (2.1028).

" al-Sam'ani, Tafsir (3.294). This view is supported by the verse: “And We raised him to a lofty station.” [19:57].
12 al-Kafawi, Abu al-Baqa’, Kitab al-Kulliyyat, p. 900.

13 al-Andalusi, AbT Hayyan, Tafsir al-Bahr al-Mubhit (1.282).
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nabt because he is the path to Allah and the path by which guidance is sought.” 1t is also said

that the word nabi was originally hamzated, but then it was relaxed for ease of pronunciation.”

4.1.1.2 The Legal (Shar'i) Definition of “Nabi”

It has become clear in the discussion of the linguistic definition that one of the
meanings of the word nabi is someone who has received some important news (naba’) from
Allah. Therefore, whoever Allah grants news (anba’ahu), he is a prophet (nabi). Thus, the word
nabt, in that light, is an explanation of the relationship between Allah and the one He has
chosen for Prophethood, and that relationship is one of revelation (wahi) and communicating
news (al-inbd’).® For that reason, Prophethood has been defined as “the embassy of (Allah’s)
slave between Allah, and the intelligent of His Creation.”"’

As for the legal definition of prophet, the scholars have mentioned many definitions for
it,"® but perhaps the most comprehensive of them is “male; free; the most complete amongst all
his contemporaries with respect to intellect, sagacity, insight, and in physical traits - as for
Moses’ speech impediment, it was removed due to his supplication when he became a

9

messenger as mentioned in the verse; " ma'sum (infallible, guarded), even with respect to

minor sins done in forgetfulness before Prophethood according to the stronger view; free from

" al-Mawardy, al-Nukat wa al-'Uyiin (1.54).

1> al-Andalust, AbQi Hayyan, Tafsir al-Bahr al-Muhit (1.282). For that reason, Abii ‘Ubaydah has stated as cited by al-
SuyTtl in al-Muzhir (2.220), “The *Arabs left off the hamzah in four words because of their frequent use,” and he
counted amongst them: nabi. 1t is stated in al-Sihah, “They left off the hamzah in these four words, with the
exception of the people of Makkah. They pronounce them with a hamzah and they do not pronounce other words
with hamzah, and they differ from the (other) *Arabs in that respect.”

16 al-But1, Kubrd al-yaqginiyyat p. 183.

7 Abli Nu'aym al-Asbahani, Dald’il al-nubiiwwah (1.2).

'8 See Appendix I to view these definitions.

1 Referring to vv. 20:27,36, “(Moses said,) ‘And loose a knot from my tongue, that they understand my words’ ... He
said, ‘Your request has been granted, O Moses.””
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having a base father or shameless mother at any point in his lineage; free from any repulsive
quality such as blindness or leprosy. This is not applicable to the affliction of someone like Job
(Ayyub) or the blindness of someone like Jacob, given that it occurred after receiving
Prophethood, whereas the discussion is concerning those who had the quality from before, the
distinction is that this drives people away in contrast with someone whose Prophethood is
already established. He is free from that which diminishes one’s honour (muri’ah), such as
eating in the street or practising a lowly trade such as cupping (hijamah); and he is inspired
with a Law (shar"), but he has not been ordered to proclaim it (tabligh).””

It is a distinction of this definition that it combines most of the qualities mentioned by
the scholars in defining a prophet. However, it seems that this definition has been expanded to
include the legal and rational characteristics necessary for a prophet. For that reason, we
prefer the following succinct definition of a prophet (nabi): “A human being (insan)** who
receives revelation, irrespective of whether he is commanded to proclaim it (tabligh).”* That is,
there are two necessary conditions: humanity, and being informed of the Unseen. Therefore,

simply by way of receiving information, that is revelation, one becomes a nabt. It is not a

requirement that one receives any law or anything else in particular, nor is it a necessity that

*® Ibn Hajar al-Haitami, Tuhfat al-muhtaj bi sharh al-minhdj (1.93).

*! He may perhaps mean by this that a prophet should be male for he said insan, not insanah. However, this is not
usually intended as the word insdn can be used generally for the human race, as in the verse: “Indeed, man (insan)
is in loss.” [103:2] In this instance, it encompasses male and female.

22 al-Qari, ‘Ali Mirqah al-Mafatih (3.16). Some have defined a prophet (nabi) as “one who is informed of the Unseen.”
[Hashiyah al-*Adawi (1.24)]. A similar definition is “a human being (insan) who receives revelation, irrespective of
whether he is ordered to proclaim it, even if he does not have a book or does not abrogate some of the law of those
who preceded him, as with Joshua (Ytsha').” [Hashiyah al-'Attar (1.20-21)]
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he be commanded with proclamation (tabligh)”® or not. This is in agreement with the lexical
meaning of the wording nabr.

In light of these views, the definition we prefer is that that the prophet is “a human
being (bashar), chosen by Allah to receive revelation (wahi),” or more succinctly “a human
being to whom Allah grants revelation.”

This is the minimum requirement to define someone as a prophet. So merely by
receiving revelation, which is a naba’, by any one of the recognized methods of revelation, one
becomes a nabr.

The requirement of humanity and revelation is indicated by the verse:

“Say: I am only a human being (bashar) like yourselves, it has been revealed
(yitha) to me...” [18:110, 41:6]

The term bashar includes both male and female,*

while excluding angels and Jinn.
Including humanity in the definition of a prophet is a matter of consensus amongst the

scholars.”

The requirement “chosen by Allah” is indicated by the verse

» The expressions “proclamation” and “conveying” are often times used interchangeably for tabligh. Therefore,
both may be used in this paper for that purpose.

** Some scholars have claimed a consensus that women cannot be prophets. However, other scholars have
disagreed. Consensus is established only that women cannot be messengers as shall be mentioned.

» They sometimes express this condition with the word insan. Perhaps, this expression has been chosen to cover
those females whose Prophethood is disputed, and they are namely four women: Mary (Maryam), Asiyah, Sarah,
and Hagar (Hajar). [al-'Attar, Hasan. Hashiyah al-'Attar ‘Ald Jam" al-Jawami' (1.58)] Some scholars have stipulated that
the prophet be “male” (dhakar). They feel this is superior to using the word insan because of the claim of consensus
that women from the Children of Adam cannot be prophets. This is rebutted by saying that gender can be
distinguished in the word insan by adding ta’ so that the male is insan and the female insanah. [Hashiyah al-'Attar
(1.58)] Some scholars have added another restriction to the definition for the purpose of clarification: “from the
Children of Adam.” It seems that this has been added to exclude the Jinn from the definition, because there is both
male and female amongst them or to take into account the verse “They seek refuge in men (rijal) from the Jinn.”
[72:6] [Cf. al-Qurtubi, Tafsir (9.274] They may also sometimes express it with the word “slave” (‘abd) instead of insan
as in al-Maydani’s al-'Aqidah al-Islamiyyah, p. 266. However, the word bashar is a Qur’anic expression which
encompasses male and female.
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“Allah chooses messengers from amongst the angels and from amongst

mankind (al-nds).” [22:75]*

This is a matter that is solely dependent upon Allah’s Will and His Eternal Knowledge.”
The stipulation of selection by Allah indicates that Prophethood is not acquired,” it is as ibn
Hajar has stated,

“... a blessing which Allah grants to whomever He wills. One cannot attain it by

his knowledge or a spiritual insight (kashf). One does not earn it by working up

to a certain level of sainthood (wilayah). Its true legal meaning in the law is the

one who has attained Prophethood. It is not dependent upon the body of the

prophet, nor even his knowing that he is a prophet. Rather, the reference point

for this is Allah informing him that ‘I have made you a prophet.” Therefore, it

does not become null at death just as it does not become null due to sleep or

forgetfulness...””

Therefore, Prophethood is a Divine Gift, it cannot be acquired by one’s effort, nor
attained by seeking it.”

The restriction of selection is added for the purpose of clarification and to shut the door
to anyone who thinks that Prophethood can be acquired, however this restriction is not a
necessary part of the definition, as Revelation does not occur at one’s choosing.

The expression “to receive revelation (wahi)” includes all the three main forms of
revelation mentioned in the verse,

“And it is not for any human being that Allah should speak to him except by

inspiration (wahi) or from behind a partition or that He sends a messenger to
inspire (fa-yithi), by His permission, what He wills.” [42:51]

% Also, the verses “Indeed, Allah chose (istafd) Adam and Noah and the family of Abraham and the family of “Imran
over the worlds” [3:33] and “And I have chosen you (ikhtartuka), so listen to what is revealed [to you].” [20:13]

7 As evidenced by the verse “He casts the inspiration (riih) of His command upon whom He wills of His servants to
warn of the Day of Meeting.” [40:15] and the verse “Allah knows best where He places His Message.” [6:124]

% Tbn *Ashr, Tafstr al-Tahrir wa al-Tanwir (10.64).

* Ibn Hajar al-'Asqalani, Fath al-Bart (10.104).

% al-Ghazali, Aba Hamid, Ma'arij al-Quds, p. 131.
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This condition is a point of consensus amongst the scholars.’® Hence, we have limited
ourselves to this definition of the prophet. Thus, one cannot be a prophet without receiving
revelation from Allah, “irrespective of whether that is by way of a messenger, inspiration or a
dream, for the dreams of the Prophets are true, irrespective of whether or not he has a book.”*
It does not matter whether that prophet has been ordered to proclaim the law revealed to him
or not, nor whether it is a new law or one affirming that which was before it, nor whether he
has a book or not. Ibn Hazm states, “So, anyone whom Allah has informed of a future event
before it occurs or has revealed to him any given matter, then he is undoubtedly a prophet.
This is not like the sort of inspiration that is natural such as what is mentioned by Allah: ‘And
your Lord inspired the bee,’ [16:68] nor is it speculation or conjecture. It is not like soothsaying,
concerning which Allah states, ‘devils from mankind and jinn, inspiring to one another
adorned speech in delusion.’ [6:112] For soothsaying came to an end with the advent of Allah’s
Messenger. It is also not like astrology which is a practice that is learned, nor is it like the
dreams whose truth or falsehood is unascertainable.” Rather, the revelation which is
Prophethood: is when Allah decides to inform the one He is granting revelation of that which
he knows of him, and when He reveals it to him it is in a manner other than those mentioned.

Through that revelation, Allah grants its recipient necessary knowledge of the truthfulness of

* This is evident upon examining the various definitions given by the scholars for a “prophet” in their books. See
for instance: ‘Ulaysh, Minah al5jalil (9.228); al-Biqa'i, Nazm al-durar (5.373); al-Mubarakpiiri, Tuhfat al-ahwadhi
(6.455); al-Shawkani, Nayl al-awtar (1.14); al-AlGsT, Rith al-ma‘ani (17.173); Hashiyahs of Qalyibi and ‘Umayrah (1.7); al-
Ramli, Nihdyah al-muhtaj (1.92); Hashiyah al-Bujayrmi (1.128); al-Shirbini, al-Iqna" (1.8);; al-Suytti, Tadrib al-rawt (2.122)
al-Baghawi, Tafsir (3.293); al-Qurtubi, Tafsir (12.80); ibn Tahir al-Baghdadi, al-Farq bayna al-firaq, p. 332; al-Kafawi,
Abu al-Baqa’, Kitab al-kulltyyat, p.900

’2 al-Dimyati, Hashiyat I'anah al-Talibin (1.13).

% He is not referring to the dreams of the Prophets for they are wahi as in Sahih al-Bukhdri (no. 138). He is referring
to the dreams of those other than them. They are not called wahi even if they are confirmed to be true as with the
two prison-mates of Joseph and the king as mentioned in Siirah Yiisuf (no. 12).
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that which has been revealed to him just like the knowledge he acquires by the perception of
his senses and the understanding of his intellect. There is no parameter for doubt in any of this.
This is either by the angel coming or by some internal address directed to him. This is taught to
him by Allah without the medium of any teacher.””

As for the additional restrictions mentioned by scholars in their definitions of a prophet
such as the revelation must be a law, there is no evidence to support it, for the verse of al-
Zumar [42:51] on the modes of revelation is general. Some have justified this restriction in
order to exclude Mary and other saints (awliya’).”

As for the order of proclamation, it is not a condition for Prophethood. Therefore, it is
not necessary that a Prophet be ordered to proclaim the revelation in order to be a prophet.

Merely by receiving news from Allah- that is: by receiving revelation - he is deserving of the

title of Prophethood, irrespective of whether he informs someone else of that or not.*

** Tbn Hazm, al-Fasl Fi al-Milal (5.13).

* Cf. al-Biqa't, Nazm al-Durar (5.373). This means that they acknowledge that Mary received revelation, however,
her not being inspired with a law means that she is not a prophetess (nabiyyah) but a saint and true believer
(siddiqah). However, the mother of Moses was inspired with a number of orders: “And We inspired the mother of
Moses, ‘Suckle him; but when you fear for him, cast him into the river and do not fear and do not grieve. Indeed,
We will return him to you and will make him [one] of the messengers.”” [28:7] He ordered her to suckle him, to
cast him into the river, and to not fear or grieve, and He gave her glad tidings that He shall return him to her and
make him one of the Messengers. This sort of revelation consisting of command, prohibition, and glad tidings is
not accepted by a human being, particularly not concerning a fragile, newborn baby, unless he know that it is a
revelation obligated upon him by Allah. The verse does not mention whether the revelation was in the form of
inspiration, a dream, or other than that. However, most of the exegetes (mufassirin) have understood it to refer to
inspiration, even though they do not consider her a prophetess.

Likewise, Allah inspired Mary: “Then We sent to her Our Spirit, and he represented himself to her as a well-
proportioned man.” [19:17] He has clarified that the one who came to her in human form was the Holy Spirit (Rith
al-Qudus). This could be none other than Gabriel, and Gabriel is Allah’s Messenger to His Prophets. He then
conveyed to Mary a number of reports and commands from Allzh: “He said, ‘I am only the messenger of your Lord
to give you [news of] a righteous son.”” [19:19] This constitutes notifying her of news from Allah, and he described
himself as the messenger of Mary’s Lord. He then conveyed to her a number of duties in the form of commands
and prohibitions: “But he called her from below her: Do not grieve; your Lord has provided beneath you a stream.
And shake toward you the trunk of the palm tree; it will drop upon you ripe, fresh dates. So eat and drink and be
contented. And if you see any human being, say, ‘Indeed, I have vowed a fast to the Most Merciful, so I will not
speak today to [any] man.” [19:24-26].

* Ibn Taymiyyah, Kitab al-Nubawwat, p. 177.
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However, he is commanded to act upon that which Allah has revealed to him.” Thus, he is
commanded to observe prayer and other acts of worship and he is commanded to teach people
and judge between them. The obligation of proclamation is only a condition for being a
messenger, not a prophet, as shall be discussed.

Furthermore, there is no contradiction between humanity and receiving revelation.
Although, the prophet shares the quality of humanity with all humans, he is distinct from them
with respect to revelation, or as al-Ghazali states,

“... thus, while the prophet shares the quality of humanity with the people in

appearance, he is distinct from them in meaning, as his humanity surpasses the

humanity of other people, for his humanity has been prepared to receive

revelation. Allah, states ‘Say: I am only a human being like yourselves,’ [18:110]

This is an allusion to the apparent similarity, Allah, states ‘it has been revealed

to me...’ [18:110] This is an allusion to the distinction that exists in a figurative
respect.”*®

Therefore,

“«

.. mankind are equal with respect to their humanity, however they are of
varying levels with respect to the sublimity of their knowledge and the beauty of

their deeds. It is for this reason that He went on to stay ‘it has been revealed to

me..." to indicate ‘I am distinct from you in that respect.””

Humanity is not the only characteristic of the prophet, as the station of Prophethood,

Divine Selection, and Revelation necessitates other requirements and characteristics that are

delineated in the following section.

%7 al-Suyiti, Tadrib al-Rawi (2.122).
% al-Ghazali, AbQ Hamid, Ma arij al-Quds, pp. 132-133.
% al-Fayrtzabadi, Basa'ir Dhawi al-Tamyiz (2.204).
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4.1.1.3 The Characteristics Necessary for a “Nabi”

The definitions of the prophet set forth by the scholars mention a number of points
which can be regarded as qualities or requirements necessary for Prophethood. Some have
regarded them as part of the actual definition of a prophet, but perhaps it is best that it be
given a succinct, yet precise definition as we have chosen to do.

From a study of the preceding definitions of the prophet, and of the characteristics of
the Prophets mentioned under the topic of Prophethood in the creedal works, a conclusion can
be reached as to the most important characteristics necessary and legally required for
Prophethood as derived from the Qur’an or logic.”

The most important of these attributes that can be determined are the following:

I. Humanity: This is indicated by many verses as has been discussed."

II. Male gender: Some scholars have stipulated this requirement, while others have disputed
it."” Given that this dispute is speculative and does not have much practical bearing, we
have omitted this requirement from this discussion of the definition of the prophet,
stipulating only that the prophet be “human,” so as to encompass both men and
women.

However, there is consensus among the Muslim scholars that male gender is a
requirement for a messenger, and the Qur’an has stated as much:

“And We sent not (arsalna) before you except men to whom We revealed”
[12:109, 16:43]

*° Logical propositions are of three categories: a proposition is logically necessary if it is not logically possible for it
to be false; it is logically impossible if it is not logically possible for it to be true; and it is logically possible if it
could possibly be false or true. For details, see al-Dardiri, Sharh al-kharidah, pp. 210-220. In light of this, there are
certain attributes that are logically necessary for the Prophets to have and impossible for them to be without.

*! Refer to: section 3.1 Humanity of the Prophet.

> See Appendix II for the evidence used by each group of scholars.
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III. Freedom: This is a characteristic of the Prophets that is dictated by reason, because
freedom is noble, while slavery is a deficiency. A slave is not even able to conduct his
own personal affairs as he deems fit so bearing the burden of Prophethood is definitely
out of the question for a slave. Furthermore, Allah chooses His Prophets from the most
noble and complete of human beings.

IV. Truthfulness: Truthfulness is one of the most important and most necessary
characteristics for the Prophets to have, because the Prophet receives new from Allah.
Therefore, it is essential that he be truthful in his claim to be receiving Divine
Revelation and in proclaiming the Divine Message. Al-Razi says, “It is sufficient virtue
for truthfulness (sidg) that faith (iman) is not but affirmation of truthfulness (tasdig), and
it is sufficient censure of lying (kadhib) that disbelief is not but to belie (takdhib).”*
Furthermore, the Qur’an states concerning some of the Prophets:

“And We gave them of Our mercy, and We granted them lisan sidq ‘altyyan
(great praise on the tongues).”* [19:50]

Therefore, what is truthful about these prophets is truthful for the rest of them.

Furthermore, it describes Abraham as a Siddig:

“And mention in the Book [the story of] Abraham. Indeed, he was a siddig,
prophet.” [19:41]"

3 al-Razi, Fakhr al-Din, Tafsir (10.138).

“ 1t is called lisan (tongue) of sidg (truthfulness) to denote that they are most deserving of the praise that they
receive on the tongues of men.

* In fact one of the supplications of the Prophet Abraham mentioned in the Qur'an is: “And grant me lisan sidq (a
reputation of truthfulness) in the later generations.” [26:84]

Furthermore, the Qur'an describes Ishmael: “Indeed, he was true to his promise.” [19:54].

And the Qur’an describes Mary: “And his mother was a siddigah.” [5:75].
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Al-Raghib al-Asfahant states,
“The siddig is one whose truthfulness is very great. In fact it is said that it is a
word for the one who has never lied. Another view is that it is the one who could
not lie because he is habitually truthful. Still others say that it is a title for
someone who is truthful in speech and belief and confirms his truthfulness with
his actions.”*
Al-Razi has demonstrated that evidence shows that the station that comes directly after
Prophethood with respect to knowledge and merit is that of the siddig. This is indicated
by the wording of the Qur’an, because any time siddig and nabi are mentioned in the
Qur’an, there is no intermediary mentioned between them as in the verse:
“Indeed, he was a siddig, nabi” [19:41]
Meaning, if one rises above the level of Siddigiyyah, he will have reached Prophethood,
while if he comes down from Prophethood, he will be at the station of Siddigtyyah, and
there is no intermediate station between them.”
Allah has supported the Prophets with signs (ayat) clearly indicating the truthfulness of
their claim to Prophethood. These signs are supernatural matters which defy the
conventional laws of the universe. They demonstrate that it is Allah who is supporting
the one who has made such a claim, for Allah alone is Capable of breaking these laws.
Ibn *Ashdr states:
“..because Allah does not defy the conventional law to show the
truthfulness of a liar. Therefore, when He creates something

supernatural at the instance of a messenger issuing a challenge, this is
evidence that Allah intends to demonstrate his truthfulness.”*

*¢ al-Raghib al-Asfahan, al-Mufradat fi gharib al-Qur’an, p. 277.
*7 al-Razi, Fakhr al-Din, Tafstr (10.139).
8 Ibn *Ashr, Tafstr al-Tahrir wa al-Tanwir (9.179).
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Al-Shahrastant states,
“It is not conceivable that there could ever be a prophet who does not
have a sign demonstrating his truthfulness, because the reality of
Prophethood is to be truthful in speech and to have an established sign.
Therefore, if we were to suppose there were a prophet who does not have
a sign, it would be as if he has not yet attained Prophethood.””
The scholars have given this supernatural evidence the name muljizah (miracle).
Therefore, a mu jizah is a sign of the truthfulness of the Prophets. Al-Ghazali states,
“Thus, the truthfulness of the Messenger is known by his mujizah, and
the truthfulness of Allah’s Speech is known by the messenger informing
that it is true.”
It is stated in Tafsir al-Khazin,
“... therefore, it is obligatory to believe them in all that they have
brought, because an inimitable event (mujaz) that is accompanied by a
challenge stands in place of Allah saying, ‘My slave has spoken the truth,
therefore, obey him and follow him,” and because the mu Yjizah is evidence
that he is truthful in what he says.”
Therefore, since truthfulness is a necessary characteristic for the Prophets, it is
inconceivable for them to lie.
V. Trustworthiness (Amanah): The Prophets and Messengers are repeatedly described in
many places in the Qur’an as being trustworthy. Furthermore, the Qur'’an mentions that

each of the Prophets themselves said to their people:

“Indeed, I am to you a trustworthy messenger (rasal amin).”
[26:107,125,143,162,178; 44:18]

* al-Shahrastani, Nihayah al-Igdam fi 'Tim al-Kalam (1.155).
% al-Ghazali, Abi Hamid, al-Mustasfa, p. 371. In respect to what he has stated here, a prophet is like a messenger.
*! al-Khazin, Tafsir (3.74).
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According to al-Tabari, each prophet intended by that to inform his people that he is
trustworthy with respect to the Divine Revelation given to him and the Divine Message
entrusted to it. He does not lie concerning it, add to it or alter it in any way; he only
proclaims what he has been commanded in the manner he has been commanded.” Al-
Razi states,

“The amin is the trustworthy (thigah) person. This is the pattern fa'il from

to amina ya'manu and a person is amin and amin. Both words have a single
meaning.””

In fact, just as trustworthiness is a quality of the Prophets and the Messengers, it is also
a quality of the Messenger Gabriel as mentioned in the Qur’an:
“The Trustworthy Spirit (al-Rith al-Amin) has brought it down.” [26:191]

The meaning is the same in both cases, for Gabriel is entrusted with the Revelation and
so he proclaims it just as he receives it. Then, the Prophets of Allah proclaim all the
Revelation that they have been ordered to proclaim.

Moreover, some scholars treat trustworthiness and truthfulness as the same thing.
Consequently, they interpret trustworthiness to mean being truthful in proclamation.*
However, it is better to regard them as two distinct characteristics: truthfulness with
regard to speech, and trustworthiness with regards to proclamation (tabligh). Likewise,
some scholars have treated trustworthiness and infallibility (‘ismah) as one and the

same thing as what is meant by ‘ismah is the matter of proclamation (tabligh). However,

>2 al-Tabarf, Tafsir (8.216).
%3 al-Razi, Fakhr al-Din, Tafsir (14.127).
> See: al-But1, Kubra al-yaqiniyyat, p. 203.
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the truth is that ‘ismah is more general as shall be clarified shortly. Furthermore, just as
the characteristic of trustworthiness is necessary for them, its opposite, treachery
(khiyanah), is inconceivable for them.
V1. Fitnah (Intellect): and it is dhaka’ (intelligence),” excellence of mind and faculties,”® or
brilliance and excellence of intellect.”
This is a necessary quality for proclaiming and passing on the message. This is one of
characteristics which is logically necessary for the Prophets to possess so as to be able
to establish the proof upon the Creation, as Allah says:
“And that was Our [conclusive] hujjah (proof, argument) which We gave
Abraham against his people.” [6:83]
Thus, they may be able to dispute with them about the truth. The order to dispute one’s
opponent indicates that the one charged with this duty is intelligent. There is no doubt
that the duties and obligations placed upon the Prophets which shall be mentioned in
this section such as proclamation, teaching, clarifying, guiding and other duties require
that the prophet possess the sharpest intellect and the deepest understanding and
insight. The opposite of intelligence is stupidity, is inconceivable for the Prophets.
VIL Infallibility (‘Ismah): What is meant by this is that Allah has guarded (‘asama) His
Prophets from falling into sins or anything which would damage their proclamation of
the message or the ability to follow their example. This characteristic was discussed in

detail earlier.™

% Ibn Sidah, ‘Ali ibn Ismaa‘il,, Kitab al-mukhassas (1.205).

%6 al-Kharashi, Muhammad ibn ‘Abd Allah, Sharh mukhtasar Khalil (7.139).

> "llyish, Muhammad Minah al-Jalil Sharh mukhtasar Khalil (8.259)

*¥ Section 3.2 has been devoted entirely to this topic because of its great importance.
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VIIL. Being Free of Repulsive Blemishes: This is irrespective of whether they are physical
blemishes such as blindness or leprosy, or blemishes such as having a base father or
shameless mother. In this vein, it is mentioned in the Qur’an that Mary was told,

“O sister of Aaron, your father was not a man of evil, nor was your
mother unchaste.” [19:28]

The Prophets are only sent from amongst the honourable and most noble people. As has

preceded, amongst other repulsive qualities are that which diminishes one’s honour

(mur@’ah). 1t is a logical necessity that the Prophets be free of repulsive qualities and

inconceivable that they should possess any of them.

These characteristics have been discussed in order to clarify the most important aspects
as they relate to the subject of this thesis. The Prophets have numerous other qualities. Al-
Ghazali mentions some of them,

“Perfectly ordered temperament, beautiful appearance, complete form, purity from
intoxication, good family, fragrant sweat, righteous ways, forbearance, dignity, docility,
humbleness, mercy, kindness to friends, severity and might with enemies, truthfulness in
speech, keeping of trusts, avoidance of all base qualities, possession of all virtues, a reputation
free of all immoralities, pardoning those who wrong him, kindness with those who mistreat

him, maintaining ties of kinship, protecting secrets, good neighborliness, aiding the oppressed,
relieving the distressed, loving good, hating evil and other qualities.”

** al-Ghazali, Aba Hamid, Ma'arij al-Quds, pp. 131-132.
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4.1.2 The Title of “Rasiil” (Messenger)

This description is mentioned in numerous places in the Qur’an such as the verse:

“O Messenger (Rasil)” [5:41]

The question then is, “What is meant by this description? Is there a difference between the
Message (risalah)® and Prophethood (nubiawwah)?”
4.1.2.1 The Lexical Meaning of Rasil

The word rasul is derived from al-risl, to proceed gently. Therefore, a rasil is someone
that is sent. Sometimes the expression rasil is applied to the words that are being borne, and
sometimes it is applied to the bearer of those words and that risalah (message). It is applicable
to both the singular and plural.” Ibn Taymiyyah states,

“irsal is a general term that applies to irsal (sending) the angels, irsal (sending) of
winds, irsal (unleashing) of devils, and irsal (unleashing) of fire...” However,

% The term Risalah can alternately refer to “the Message” and also to the state of being a messenger, or
“Messengerhood,” for lack of a better term.

¢t Allah states: “There has certainly come to you a Messenger from among yourselves.” [9:128] And He states: “And
he said, ‘Indeed, I am the messenger of the Lord of the worlds.” [43:46]. The plural of rasil is rusul. Sometimes, the
angels are called Allah’s messengers as in the following verse: “Yes, and Our messengers are with them recording.”
[43:80]. In other instances, it refers to prophets as in the following verses: “Muhammad is not but a messenger.”
[3:144]. “O Messenger, announce that which has been revealed to you from your Lord” [5:67]. As for the statement
of Allah: “And We send not the messengers (al-mursalin) except as bringers of good tidings and warners.” [6:48].

It is understood to refer to both the angel and human messengers. As for the verse: “O Messengers, eat from the
good foods and work righteousness. Indeed, 1, of what you do, am Knowing,” [21:53]. It is understood to refer to
the Messenger and his closest companions. He referred to them as messengers because they are being included
along with him, just as some call al-Muhallab and his children al-Mahalibah (pl. of Muhallab). The term irsdl, to send,
can be used concerning a human, and concerning things, both liked and disliked. This could be in the form of
subjugation, as with sending the winds or rain as in the verse: “And We sent (arsalnd) [rain from] the sky upon
them in showers” [6:6]. Irsal could be by sending someone who has free will, as with the sending of messengers in
the following verses: “and He sends (yursilu) over you guardian-angels” [6:61] “Then Pharaoh sent (fa-arsala)
summoners throughout the cities” [26:53] Irsal could be simply letting something go and not preventing it, as in
the verse: “Do you not see that We have sent (arsalnd) the devils upon the disbelievers, inciting them to [evil] with
[constant] incitement?” [19:83]

Furthermore, irsal (release) is the opposite of imsak (withholding). Allah says: “Whatever Allah grants to people of
mercy - none can withhold it; and whatever He withholds - none can release it (fald mursil lahu) thereafter.” [35:2]
A rasal of camels or sheep is a group that moves leisurely. One says, “They came arsalan, following one another.”
[Cf: al-Raghib al-Asfahani, al-Mufradat fi gharib al-Qur'an, p. 195]

% Allah says: “There will be sent (yursalu) upon you a flame of fire and smoke, and you will not defend yourselves.”
[55:35] And: “...[who] made the angels messengers (rusul) having wings...” [35:1]
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when a messenger (rastl) is attributed to Allah, he is called the “messenger of
Allah” (rasul Allah). This title is applied to those angels and human who bring a
message (risalah) from Allah, as Allah states:“Allah chooses from the angels
messengers (rusul) and from mankind.” [22:75]

... and the angels said: “O Lot, indeed we are messengers (rusul) of your Lord,
[therefore], they will never reach you.” [11:81]

As for sending the angels, winds or jinn, in general, it is to perform some action,

and not to convey a message (risalah)... “... when armies came to [attack] you and
We sent (fa-arsalna) upon them a wind and armies [of angels] you did not see.”
[33:9]

Therefore, the Messengers of Allah are those who convey Allah’s Commands and

Prohibitions. This is what meant by “Messengers of Allah” when the term is

mentioned in an unrestricted matter. As for those who are sent by Allah to

perform an action by Allah’s Will and Power, then this is general and

encompasses all the Creation...””

Lexically, the rastl is also “... the one who follows the reports of the one who sent him.
This is derived from the expression ‘the angels came raslan following one another in
succession. The rasil is called a rasil because he is a ‘bearer of a rasil’, meaning: bearer of a
message (risalah). The term rasil applies to the one that is sent as well as the message (risalah).
It is said that the camels came arsalan, meaning: one group after the other. If you send someone
with a risalah, then he is called mursal and rasal.”**

Therefore, the messenger (rasiil) is “the one who conveys the reports of the one who

sends him for a purpose. It is a title given to the prophet who is sent (mursal) due to the

continuous descent of revelation (wahi) upon him. It follows the fa'al pattern and acts as a

Here, Allah has called all angels messengers. Lexically, the angel (malak) is the bearer of an alitkah, and it is a
message (risdlah). In another place, Allah states: “Allah chooses from the angels messengers (rusul)” [22:75]

These are the ones that Allah sends with revelation, as He states: “And it is not for any human being that Allah
should speak to him except by revelation or from behind a partition or that He sends a messenger (rasiil) to reveal,
by His permission, what He wills.” [42:51]

And Allah also states: “And it is He who sends (yursilu) the winds as good tidings before His mercy” [7:57]

“...that We have sent (arsalna) the devils upon the disbelievers...” [19:83]

Refer to: ibn Taymiyyah, Kitab al-Nubiwwat, p. 186.

% Ibn Taymiyyabh, Kitab al-Nubiawwat, p. 186.

¢ Ibn Manzilr, Lisan al-'Arab (11.284).
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7765

passive participle (maf'al),”® or “he is the one whom the sender (mursil) has ordered to pass on

the message (al-risalah) to be accepted or received.”®

4.1.2.2 The Legal (Shar'i) Definition of Rasiil
The scholars have two varying perspectives as to how to clarify the meaning of rasil
according to the shart'ah:
The first perspective: the word messenger (rasiil) is synonymous to the word prophet
(nabi), for they both are indicative of a single reality. Thus, every messenger is a prophet, and
every prophet is a messenger. There is no distinction between the two. The evidences for this
view are the following:
(1.) The messenger and prophet both receive revelation from Allah. Both are sent by Allah as
in the verse:
“And We have not sent (Ma Arsalnd) before you any messenger or prophet
except...” [22:52]"
Furthermore, each one has been ordered by Allah with proclamation (tabligh).*
(2.) Allah sometimes addresses Muhammad as the Prophet and sometimes as the Messenger.”

This indicates there is no contradiction between the two.

% al-Munawi, al-Ta'arif, p. 363.

% al-Jurjani, al-Ta'rifat, p. 148.

¢ And Allah also states: “And We sent no prophet to any town...” [7:94] Therefore, He has affirmed irsal for them
both. Refer to: al-Qadi ‘lyad, al-Shifa (1.250).

% Allah says: “Mankind was one community [before their deviation]; then Allah sent (fa ba‘atha Allahu) the
prophets as bringers of good tidings and warners and sent down with them the Book (al-Kitab) in truth to judge
between the people” [2:213] Concerning the Messengers, He states: “Mankind was [of] one community [before
their deviation]; then Allah sent the prophets as bringers of good tidings and warners and sent down with them
the Scripture in truth to judge between the people” [4:165].

And: “And We send not the messengers except as bringers of good tidings and warners.” [6:48; 18:56]

* As in, “O Prophet” [33:1] and “O Messenger” [5:67]
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(3.) Allah has stated that he is the “Seal of the Prophets” (Khatam al-Nabiyyin).”
(4.) The derivation of the word nabi is either from al-naba’, news, or from naba’a, to rise. Both
meanings can only be achieved by receiving the message (risalah).” Al-Qurtubi states,

“The meaning of nabr is to convey news (anba’a) from Allah, and conveying news
from Allah is the very meaning of irsal” itself.””

(5.) One of the signs that two words have the same meaning is for them to both be affirmed
together and to be removed together in usage, such that if one were to affirm one and
negate the other, he would fall into self-contradiction.”* Thus, the word nabt and rasl are
synonymous when used.

Al-Razi has attributed this view to the Mu'tazilah, however al-Zamakhsarl is one of
them, and his view is different as shall be demonstrated. Furthermore, al-Suyuti chose this
view in Tadrib al-Rawi, saying,

“These two (nabi and rasiil) have a single meaning, and this is the preferable

(view).””

It has also been said that every nabi is called a rasil, and every rasil is called a nabt.
However, he is called a rasul in consideration of his relationship with the people, and he is
called a prophet with respect to his relationship with Allah.”

The second perspective: the word prophet (nabi) is distinct from the word messenger

(rasul). As each of them receives revelation, every rasil is a nabi. However, they do not regard

® As in v. (33:40).

7' See evidences for this point in al-Razi, Fakhr al-Din, Tafsir (23.43).
72 Being sent as a messenger.

73 al-Qurtubi, Tafsir (12.80).

74 Refer to: “Abd al-Jabbar, Sharh al-usil al-khamsah, p. 567.

7 al-SuytT, Tadrib al-Rawi fi Sharh Taqrib al-Nawawi (1/59)

7¢ al-But1, Kubrd al-Yaqiniyyat, p. 183.
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every nabi to be a rasil because of the variation in meaning between these two words. This is
the opinion of the majority of the scholars. They base this opinion on a number of evidences,
including the following:
(1.) Allah states:
“And We have not sent (Ma Arsalna) before you any messenger or prophet
except...” [22:52]
He has conjoined the nabl with the rasiil using the conjunction “and” (wa). This
necessitates that they must be a difference between the two, and this is an instance of
conjoining the general (‘amm) with the specific (khass).”
(2.) In the Qur’an, the titles of rasil and nabi have been mentioned together in a single place.”®
If these two words had a single meaning, this would constitute needless repetition.

The view of the majority is the one that we find to be stronger in light of the evidences
they have cited. As the stronger opinion is that there is a distinction between the two, the
question then arises: “what is the meaning of rasil in their view.”

Upon examining different opinions of scholars closely, we find that the common
element between the prophet and messenger is Prophethood (nubawwah). Thus, the messenger

is a prophet even before he is sent as a messenger (yursal), or as al-Qurtubi put it,

77 al-Razi, Fakhr al-Din, Tafsir (23.43). The view that the two words are distinct in meaning has been adopted by the
vast majority of the exegetes (mufassirin) such as al-Baghawi, al-NasafT (3.108), al-Zamakhshari, Abt al-Su'ad, al-
AliisT, and others in their commentary on verse (22.52).

7® Examples are found in the following verses: “And mention in the Book, Moses. Indeed, he was chosen, and he
was a messenger, prophet (rasilan, nabiyyan).” [19:51] “And mention in the Book, Ishmael. Indeed, he was true to
his promise, and he was a messenger, prophet (rasillan, nabiyyan).” [19:54] And Allah describes Prophet
Muhammad as rasil and nabl in the following two verses: “Those who follow the Messenger, the Unlettered
Prophet (al-rasiil al-nabi al-ummi)” [7:157] “So believe in Allah and His Messenger, the unlettered prophet (rasilihi
al-nabi al-ummi)” [7:158].
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The messenger and prophet share in a common matter, and it is al-naba’. However, they
differ in another matter, al-risalah. Therefore, every messenger is a prophet, but not every
prophet is a messenger. Therefore, if one says that so-and-so is a messenger, it necessitates
that he is a prophet and messenger. However, if one were to say so-and-so is a prophet, it
would not necessitate that he is a messenger.”

This is the opinion of the majority.” Furthermore, it is for this reason that Allah
mentioned the end of al-nubawwah and al-risalah by stating the following about our Prophet
Muhammad:

“but [he is] the Messenger of Allah and the Last of the Prophets (Khatam
al-Nabiyyin).” [33:40]

He did not say, “and the Last of the Messengers” so that this would encompass both al-
nubiiwwah and al-risdlah. Ibn Kathir comments on this verse,

“This verse clearly states that there shall be no Prophet after him. If there

cannot be any Prophet after him, then there will surely be no Messenger after

him either, because the status of a Messenger is higher than that of a Prophet,

for every Messenger is a Prophet but the reverse is not the case.”™

While the title nabi is broader than the title rasiil since it includes it, al-risalah in itself is
more general because al-nubiwwah is a portion of al-risalah. Hence, the term al-risalah

encompasses al-nubiwwah and other than it, unlike rasil, because it does not encompass the

anbiya’ and other than them. Rather, it is quite the opposite. Hence, al-risalah is more general

7 As cited by Ibn Hajar al-"Asqalant, Fath al-Bari (11.112).

% al-Qadr ‘lyad states: “The correct view is the view of the majority that every messenger is a prophet but not vice
versa.” As cited by : Ibn Amir Hajj, al-Taqrir wa al-Tahbir (1.10).

8 Tbn Kathir, Tafsir (3.494).
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with respect to its actual meaning but more specific with regards to those who hold it.*” The
message (risalah) that the rasil is obligated to proclaim is “a missive (sifarah) between al-Haqq
(Allah) and the Creation which informs the possessors of intellect about that which their
reasoning falls short of such as the characteristics of their Deity, their resurrection, their best
interests in their religious and worldly affairs, encouragement of those matters which will lead
to their guidance and refutation of misconceptions which could cause their destruction.”®

Some Prophets are sent and given the duty of proclaiming a message (risalah), while
others are not. Hence, the title nabi indicates someone who has received a revelation from
Allah. Thus, it is a description of his relationship with Allah. On the other hand, the title rasil
indicates someone bearing a message (risalah) which he has been charged to proclaim to the
Creation. Thus, it is a description of his relationship with the Creation.* This is why it has been
called “a missive (sifarah) between al-Haqq and the Creation.” Therefore, when the nabi is
charged with proclaiming a message (risalah) to the Creation, he becomes a rasil as well. It is for
this reason that Allah has mentioned these two descriptions in conjunction:

“al-rasiil al-nabi” [7:157]

“... and he was a messenger, prophet (rasiilan, nabiyyan).” [19:51,54]
As for the verse:

“And We have not sent (Ma Arsalna) before you any messenger or prophet except...”
[22:52]
The word arsalna simply means to send. That is, it simply indicates its basic linguistic

meaning, rather than indicating that nabt is synonymous to rasil. Therefore it means, “We sent

% Ibn Abi al-'1zz al-Hanafi, Sharh al-‘aqgidah al-Tahawiyyah, p. 167.
% Tbn Amir Hajj, al-Taqrir wa al-Tahbir (1.9).
% Cf: al-But1, Kubrd al-Yaqiniyyat, p. 183.
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a prophet to convey a risalah, and so he is a rasiil, and another We sent without a risalah, so he is
only a nabt.” As for the verse:
“And We sent no prophet to any town” [7:94]

It is possible that in this instance as well, irsal is merely meant with its basic linguistic
meaning. This interpretation of irsal as simply meaning to send is indicated by the verse:

“Then Allah sent (fa ba'atha Allahu) the prophets as bringers of good tidings and
warners” [2:213]

It is also possible that arsalna could mean we charged the prophet with proclaiming the
message (risalah) and thus he became a messenger, because al-nubuwwah comes before al-
risalah. The term irsal has been used to simply mean sending in many verses along with the
word messenger (rastl) as well:

“Just as We have sent (Kama Arsalnd@) among you a messenger (rasiil)” [2:151]%
Because of the great difficulty involved in proclaiming the message (risalah), Allah has
only chosen men from amongst the Prophets to be messengers, and there is consensus

concerning this. Therefore, the messenger is different from the prophet in two respects:

(1) the obligation to proclaim the message (risalah), and it is from this that the title
messenger (rasiil) derives;
(2) being male, for al-risalah is only granted to men.*
Therefore, the prophet is a prophet simply because he has received revelation, and he
could possibly be charged with implementing revelation that is granted to him. For example,
Zakariyya and his family have been described by Allah in the following statement:

“they used to hasten to good deeds” [21:90]

% Also refer to: al-Qur’an [4:64; 9:33; 48:28; 9:61; 14:4; 17:77] amongst other verses.
% As mentioned later in p.See note 90
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This indicates that they used to act according to the revelation. He could possibly be
charged with implementing the law of someone before him, and he could also be charged with
various tasks such as teaching and passing judgment, as Allah states:

“Indeed, We sent down the Torah, in which was guidance and light. The

prophets who submitted [to Allah] passed judgment by it amongst the Jews.”
[5:44]

The prophet could also be charged with proclaiming some commands:

“And their prophet said to them, ‘Indeed, Alldh has sent to you Saul as a
king.” [2:247]

And when Abraham advised his father, he had not yet been charged with proclamation
of any message (risalah). However, he had received revelation, and therefore he had attained
Prophethood but not Messengerhood.”

However, a prophet could be charged with proclaiming a Divine Message to mankind,
and as a result take on the title of messenger. Al-risalah indicates that there must be a sender
(mursil), a message (risalah), and a messenger (rasiil). The sender is Allah, while the message
(risalah) could be a new law, or even an old law, as Joseph was a messenger even though he did
not bring a new law. Rather, he was following the Religion (millah) of Abraham * David and
Solomon were also messengers, and they were upon the law of the Torah as Allah states:

“Indeed, We have revealed to you, [0 Muhammad], as We revealed to Noah
and the prophets after him. And we revealed to Abraham, Ishmael, Isaac,

Jacob, the Descendants, Jesus, Job, Jonah, Aaron and Solomon, and to David
We gave the book [of Psalms]. And [We sent] messengers about whom We

¥ For that reason, Alldh says about him: “And mention in the Book [the story of] Abraham. Indeed, he was a siddig,
prophet. [Mention] when he said to his father, "0 my father, why do you worship that which does not hear and
does not see and will not benefit you at all?” [19:41-42]

% As is mentioned about him in the Qur’an: “And Joseph had already come to you before with clear proofs, but you
remained in doubt of that which he brought to you, until when he died, you said, ‘Never will Allah send a
messenger after him.”” [40:34].
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have related [their stories] to you before and messengers about whom We
have not related to you. And Alldh spoke to Moses with [direct] speech.”
[4:163-164]"

Aaron was also a messenger even though he did not receive a book nor a new law. However,
when he was charged by Allah with proclaiming a message (risalah) to Pharoah, he was counted
as a messenger. For this reason, Allah said to him and his brother Moses:

“So go to him and say, ‘Indeed, we are messengers of your Lord™” [20:47]

The word “messengers” here is in the dual case. That message (risalah) could be a book
which abrogates a past law, or the risalah could be without a book, as was the case with Isaac,
Jacob, Job, Jonah, Aaron, David and Solomon. None of them brought a book abrogating previous
laws.

Furthermore, it has already preceded that in his definition of the messenger, ibn
Taymiyyah noted that the duty of proclaiming the message does not occur except when
sending a messenger to an opponent, that is, a disbeliever. This is because when a prophet is
sent amongst believers, they are not in need of a message from Allah calling them to believe in
Him or in order to establish the proof against him. This is an excellent deduction, however we
prefer to define it as conveying the message (al-risalah) without placing a restriction that it
must be sent to someone in opposition or someone not in opposition.

Therefore, the preferred definition for a messenger is that he is “a prophet (nabi) who is
ordered to proclaim (tabligh) a message (risalah).” This definition seems to agree with the
definition of the “messenger” advanced by the majority of the scholars, and it is that he is

someone “ordered with proclamation (tabligh).” However they did not mention the word

% Ibn Taymiyyah, Kitab al-Nubawwat, p. 184.
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risalah so we have added it because of the relationship between it and the word rasal. An
evidence that by proclamation (tabligh), they mean proclamation of a risalah, is the following
statement quoted by the Qur’an from Prophets Noah and Had:

“But I am a messenger (rasiil) from the Lord of the Worlds. I convey (uballighu) to

you the messages (risalat) of my Lord and advise you; and I know from Allah

what you do not know.” [7:61-62,67-68]

Another evidence is that Statement of Allah to His Prophet Muhammad:

“O Messenger (rasiil), announce (balligh) that which has been revealed to you
from your Lord” [5:67]

If we wanted to add further clarification to this definition by accounting for the point
raised by ibn Taymiyyah, we would say that the messenger is “a prophet (nabi) ordered to
proclaim a message to an opponent.”

Therefore, by calling him a prophet (nabi), this indicates that he is a human being
selected by Allah to receive revelation. The word nabi has been kept masculine to exclude any
prophetess (nabiyyah),” for messengers (rusul) can only be men (rijal),”" and this view is a
matter of consensus amongst the scholars.

The statement that he is “ordered to convey a message” indicates that the messenger
has brought a message (risalah) which he is charged to convey, whereas this is not so for the
prophet.

The statement “to an opponent” is a clarifying condition, but it is not essential to the
definition. It indicates that conveying the message only occurs with an opponent, not with

someone who believes in Allah. Therefore, this condition excludes those prophets that are sent

* For those who hold that a woman can become a prophet.
°' As indicated by these verses: “And We sent not (arsalna) before you except men (rijal) to whom We revealed”
[12:109, 16:43], “And We sent not before you, except men to whom We revealed” [21:7].
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to believing people, and so with that, they are not charged with conveying any message to
them.

Thus, any human being that receives revelation from Allah becomes a prophet. Then, if
he is commanded to convey a message to anyone, he becomes a messenger. Thus, Prophethood
is a description of the prophet’s relationship with Allah, while Messengerhood is a description
of his relationship to the Creation.

Likewise, just as Prophethood cannot be attained by one’s efforts, this is true even more
so concerning Messengerhood as Allah has said:

“Allah knows best where He places His Message.” [6:124]

Thus, the message has a particular place, and it cannot be placed anywhere else. Therefore,
anyone who has been specified for that and bears the characteristics which make him suitable
for bearing the message, he is a messenger. If he does not have those characteristics, he is not,
and the only one who knows those characteristics is Allah. For that reason, Prophethood and
Messengerhood are the most noble stations for human beings, and the majority of the scholars
are of the view that Messengerhood is nobler than Prophethood for Messengerhood leads to a
nation receiving guidance, while Prophethood is limited to the prophet; thus, the relationship
of Messengerhood to Prophethood is like that of the scholar to the worshipper.”

However, al-'1zz b. “Abd al-Salam has noted that there is another aspect of Prophethood
which makes it superior to Messengerhood. He states that,
“Prophethood is an expression of Allah’s addressing His Prophet by issuing a command related
to him, as He says to His Prophet Muhammad: ‘Read in the name of your Lord.’ [96:1]

This is an obligation connected to Allah’s Messenger, while the risalah is an address which is
connected to the Ummah. The Messenger is superior to the Ummah because of the address

%2 This is the opinion of Shihab al-Din al-Qarafi as mentioned in al-Tagrir wa al-Tahbir, Ibn Amir Hajj, (1.10).
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which is connected to Him, thus he is superior on account of the nobility of the connection.
This is because Prophethood is the connection with him while Messengerhood is the
connection with the Ummah and his share in it is only that of proclamation. Hence, these are
two opposing aspects; however, there is nothing to bar a single reality from being noble in one
respect but not the other.””

The more correct view is that al-risalah is superior to al-nubawwah because it includes it
along with an additional duty. Therefore, even though al-nubiiwwah is connected to Allah, al-
risalah contains this as well along with a connection to the Creation and so it contains an
additional quality of perfection.” Additionally, al-risalah results in the guidance of a nation
while al-nubiiwwah is limited to the prophet, as with (teaching of) knowledge and worship.”

The Prophet Muhammad attained both stations: the station of al-nubiwwah and then the
station of al-risalah. Allah has addressed him in the Qur’an with both titles. Twice, He addresses
him with the most noble title, the title of messenger,” and twelve times with the title of
prophet.”

It is to be noted that the address with the title of prophet has many duties connected with
it, such as the command to be conscious of Allah (al-tagwd) and to not obey the disbelievers and
hypocrites, the command to strive against them, and other duties. His Statement

“O Prophet, fear Allah” [33:1]

is an indication of the relationship he should have with his Lord. His statement

“O Prophet, say to your wives...” [33:28]

 Tbn Amir Hajj, al-Taqrir wa al-Tahbir (1.10).

* Ibn Hajar al-Haitami, , Tuhfat al-Muhtgj (1.93).

% al-salihi, Muhammad bin Yasuf al-Shami, Subul al-Huda wa al-Rashad (2.278).

% An example is the verse: “O Messenger, let them not grieve you who hasten into disbelief of those who say, ‘We
believe’ with their mouths, but their hearts believe not, and from among the Jews.” [5:41].

7 An example is the verse: “O Prophet, strive against the disbelievers and the hypocrites and be harsh upon them.
And their refuge is Hell, and wretched is the destination.” [66:9].
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is an indication of the manner in which he should deal with his wives. And His Statement
“O Prophet, We have sent you...” [33:45]
is an indication of the manner in which he should deal with the general public.”

Similarly, the address with the title of messenger is connected to the duty of conveying
the message (risalah) and not to be worried if the disbelievers do not accept it. Therefore, the
messenger may receive certain duties due to his Messengerhood in which he is conveying
Allah’s Message on His Behalf, and he may receive certain duties as a consequence of his
Prophethood in which he would be conveying news from Allah and acting upon what was
revealed to him. Therefore, the statements and actions of the prophet which relate to the
revelation (wahi) and proclamation (tabligh) are a translation of the characteristics of the
Prophethood and Messengerhood that Allah has especially granted him. It is for this reason
that there has been a particular focus upon them because they are indicative of the revelation
which separates the prophet from all other human beings. Although the status of Prophethood
and Messengerhood is higher than that of humanity, they do not conflict with it nor do they
remove a person from it. For this reason, the scholars have mentioned humanity as a condition
in their definitions of “prophet” and “messenger” in order to emphasize that being granted

these qualities by Allah does not take a way one’s humanity.

% al-Razi, Fakhr al-Din, Tafsir (25.187).



212

4.2 The Main Duties of the Prophet

Introduction

We have already seen that the messenger is a prophet who has been charged with the
obligation of conveying the message. This raises a question: Was the duty Prophet and
Messenger Muhammad merely limited to conveying the Message or did it extend beyond that
to other duties?

Those who deny the authority of Hadith are of the view that the Messenger was not
charged with any other duty besides conveying the Qur’an. They have cited a number of verses
as evidence of this view, amongst them the following verse:

“So is there upon the messengers [any duty] except [that of] clear notification

(al-balagh al-mubin)?” [16:35]”

Another evidence they have cited is that most of the verses which mention the duty of
conveying the Message employ restrictive and limiting expressions which indicate that his
duty is limited to that. An example is the verse:

“Upon you is only [the duty of] notification.” [42:48]

% Other such verses include:

“They [the Messengers] said, ‘Our Lord knows that we are sent to you as messengers, and we have no
responsibility except that of clear notification (al-balagh al-mubin).”” [36:16-17]

“And there is not upon the Messenger except [the duty of] clear notification (al-baldgh al-mubin).” [29:18]

“But if they turn away - then upon you is only the [duty of] notification (al-balagh).” [3:20]

“But if they turn away, [0 Muhammad] - then only upon you is [responsibility for] clear notification (al-balagh al-
mubin).” [16:82]

“Not upon the Messenger is there [any responsibility] except [to] notify. And Allah knows whatever you reveal
and whatever you conceal.” [5:99]

“But if they turn away - then We have not sent you, [0 Muhammad], over them as a guardian; upon you is only
[the duty of] notification.” [42:48]

“Then know that upon Our Messenger is only [the responsibility of] clear notification (al-balagh al-mubin).” [5:92]
“The duty of Our Messenger is only to convey (the Message) clearly.” [64:12]

“Then upon Our Messenger is only [the duty of] clear notification.” [24:54]

“Upon you is only the [duty of] notification, and upon Us is the account.” [13:40]
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There is no doubt that the duty of conveying the message is a task that is both noble
and difficult as it requires the Prophet to convey the revelation in full as it was sent down to
him without altering it in the least. It further requires him to openly proclaim the message and
to convey it to all of mankind at every opportunity that he is able to avail himself of.

Those who reject the authority of Hadith are of the view that any duty that is
mentioned in the Qur’an besides the duty of proclamation has two possible explanations:

(1) Either it is directly related to the duty of conveying itself, but it has been expressed
in other words, as in the verse:

“Recite (0 Muhammad) what has been revealed to you of the Book” [29:45]

What is meant here by reciting the revelation is the very same as conveying. However,
this verse has explained the manner in which it is to be done: namely, by recital (tilawah) of the
Book, which is to read it in a certain manner.

(2) Or it is in reference to other secondary tasks which the Prophet took up during his
lifetime but their authority comes to an end with his death. These include tasks like: political
leadership of the state, adjudication of legal disputes, directing the military affairs, teaching his
followers and other similar tasks. An example can be found in the verse:

“O Prophet, strive (Jahid) against the disbelievers and the hypocrites,” [9:73,

66:9]

This relates to his duty as a leader of the military and of the state.

In order to ascertain an accurate picture of the duties with which the Prophet was

charged, it is beneficial for us to study the duties that he has been charged with in the Qur’an. A

study of such verses will assist us in clarifying the role that he had to play vis-a-vis his nation.
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It will also aid us in ascertaining whether or not the Prophet had any additional duties besides
conveying the Message.
The Primary Sacred Duties of the Prophet:

Anyone who reads the Qur'an will find that the Prophet has been assigned numerous
duties besides conveying the Message. Some of these duties are related to him personally, such
as the command to stand the night in prayer.'

Other duties are related to his receiving the revelation, while others still relate to the role that
he is to play in his nation (ummah) to which he was sent.
4.2.1 The First Duty: The Command for Qird’ah, Tilawah and Tartil of the Qur’an

The revelation to the Prophet began with the command to read (igra’) in Allah’s Name:

“Read (igra’), in the Name of your Lord, Who created,” [96:1]

There is nothing contradictory in commanding an illiterate prophet to read, because
the lexical meaning of gira'ah, the root of igra’, is to manifest something. Qira’ah can take place
with something that is recited or with something that is written. In this case, it is from
something recited by Gabriel. This is in fact greater in demonstrating its miraculous nature for
the one who was unlettered just the day before has now become a teacher. What is more, the
verses of this sirah have given indication of both forms of gira’ah, as it has mentioned gira'ah

U In fact, the name of the Qur’an is derived from the word,

alongside teaching with the pen.
gira’ah. With respect to reading the Qur’an, the Prophet has been charged with observing a

number of conditions:

(1) He should not hasten his gira’ah and should follow the gira’'ah of Gabriel:

1% As Allah said: “O you wrapped in garments (Muhammad)! Stand the night (in prayer), except a little.” [73:1-2].
191 al-ShanqttT, ‘Adwa’ al-bayan (9.13).
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“And when We have recited it (qara’nahu) [through Gabriel], then follow its

recitation (qur’anah).” [75:18]

Here, Allah is teaching His Messenger the manner in which he is to acquire the
revelation from the angel, for he used to rush to acquire it and race with the angel in his recital
of it. Therefore, Allah ordered him that when the angel comes to him, he should listen to him,
and Allah Himself would ensure that He gathered it for him in his breast and make it easy for
him to convey it in the manner in which he received it. For this reason, He states:

“Move not your tongue with it [0 Muhammad] to hasten with it [i.e. recitation of

the Qur’an).” [75:16]""

Then, He said,

“Indeed, upon Us is its collection” [75: 17] in your breast,

“and (to ensure) its recital (qur'anah).” [75:17]

What is meant is that He shall give you the ability to recite it.

“And when We have recited it (gara’ndhu),” [75:18]

that is: when the angel recites it to you on behalf of Allah, Mighty and Majestic is He,

“then follow you its recital (qur'anah).” [75:18]

That is: listen to it, and then recite it as he has demonstrated to you how to recite it.'”

(2) He should read it at intervals:

“And [it is] a Qur'an which We have separated [by intervals], that you might

recite it to the people over a prolonged period. And We have sent it down
progressively.” [17:106]

192 As He said in another place: “And be not in haste, (0 Muhammad), [to recite] the Qur’an before its revelation is
completed to you, and say: ‘My Lord! Increase me in knowledge.”” [20:114]
1% Tbn Kathir, Tafsir (4.450).
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That is: in order that you may recite it to men slowly and deliberately so that you make it
distinct and clear, and do not hasten in recitation of it such that it is not understood from
you.104

(3) He should seek refuge in Allah from Satan when reciting it:

“So when you recite the Qur'an, [first] seek refuge in Allah from Satan, the

expelled [from His mercy].” [16:98]

Furthermore, just as the Prophet was ordered with gira’ah of the Qur’an, he was also
ordered with tilawah of the Qur’an:

“Recite, [0 Muhammad], what has been revealed to you of the Book” [29:45]
He has clarified to him that part of his role amongst his people is to recite to them the verses of
the Qur’an:

“Just as We have sent among you a Messenger from yourselves, reciting to you

Our Verses and purifying you, and teaching you the Book and the Wisdom (al-

Hikmah), and teaching you that which you did not know.” [2:151]'*

Furthermore, the Prophet has mentioned of himself that Allah has charged him with

this duty:

“And (I am also ordered) to recite the Qur'an” [27:92]

104 al-Tabarf, Tafsir (15.179).

1% The following verses are also in the same vein: “Certainly did Allah confer [great] favour upon the believers
when He sent among them a Messenger from themselves, reciting to them His Verses, and purifying them, and
teaching them the Book and the Wisdom (al-Hikmah), although before that they had been in manifest error.”
[3:164] “It is He who has sent among the unlettered a Messenger from themselves reciting to them His verses and
purifying them and teaching them the Book and the Wisdom (al-Hikmah) - although they were before in clear
error.” [62:2] “Allah has sent down to you a message. A Messenger reciting to you the distinct verses of Allah”
[65:10-11] “And never would your Lord destroy the towns until He sends to their mother town a Messenger
reciting to them Our Verses.” [28:59] “A Messenger from Allah, reciting (yatlii) purified scriptures.” [98:2]
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The term tilawah is derived from tala, yatlii, talwan, meaning: to follow. Tala al-Qur’an means “he
recited the Qur'an,” as if to say that he followed up one verse right after another, and the
verbal noun (masdar) is al-tilawah.'®

The distinction between tilawah and gira’ah is that tilawah only applies when two or
more words are being read, whereas gira'ah could be even for a single word. One says, “So-and-
so read (gara’a) his name,” but one does not say, “he tala his name.” This is because the root
meaning of tilawah is to follow one thing with another, and therefore it would not apply with a
single word."” Tilawah of Allah’s Book can be by following it in recitation or in application of its
dictates and teachings. Furthermore, the word gira’ah is more general than the word tilawah.
Every tilawah is gira’ah while not every gira’ah is tilawah. Also, tilawah is only applied with such
an item that if you read it, it becomes binding upon you to follow it."”

Furthermore, as Allah has charged the Prophet with the duty of tilawah al-Qur’an, He has
also charged him with the duty of tartil of the Qur’an:

“And recite (rattil) the Qur’an with a measured recitation (tartilan).” [73:4]

Furthermore, just as Allah ordered him with tartil of the Qur’an, he received it in

murattal fashion:

“And We have recited it with tartil (rattalndhu tartilan).” [25:32]

1% Ibn Durayd, Kitab Jamharah al-Lughah (1.196).
197 al-* Askard, al-Furiq al-Lughawiyyah (1.140).
19 al-Raghib al-Asfahani, al-Mufradat fi gharib al-Qur'an (75). The exegetes have stated that the word tilawah has
been used in the Qur’an for five different meanings:
(1) Reading, as in the verse: “So bring the Torah and recite it (fatliiha), if you should be truthful.” [3:93]
(2) Following, as in the verse: “And [by] the moon when it follows it (talaha)” [91:2]
(3) Tosend down, as in the verse: “We recite (natlii) to you from the news of Moses and Pharaoh in truth for a
people who believe.” [28:3]
(4) Implementation, as in the verse: “Those to whom We have given the Book recite it with its true recital
(yatliinahu haqqa tilawatih).” [2:121]
(5) Narration, as in the verse: “And they followed [instead] what the devils had recited (ma tatlii al-shayatin)
concerning reign of Solomon.” [2:102].
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In respect to recitation, tartil is to recite slowly, deliberately and with precision,'” and for the
words to depart from one’s mouth with ease and in the correct manner."® Therefore, the
meaning would be, “We have taught you little by little so that you may learn it and remember
it.” Another meaning of tartil is to clarify and explain. In which case the meaning of wa
rattalndhu tartilan would be “and We have clarified it with (full) clarification” (wa bayyannahu

tabyinan) or “and We have explained it with explanation” (wa fassarnahu tafsiran).""

4.2.2 The Second Duty: Clarification
4.2.2.1 Clarification of the Qur’an

We have already seen how Allah guaranteed His Prophet to gather the Qur’an for him in
his breast so that he would not forget it as mentioned in the verse:

“We will make you recite, [0 Muhammad], and you will not forget,” [87:6]

Similarly, Allah has also promised to clarify it and explain its meanings:

“Then upon Us is its clarification (bayanahu) [to you].” [75:19]
That is: after preserving it and reciting it, We shall clarify it to you and inspire you with its
meaning in accordance with what We intended and legislated."? Lexically, bayan means to
uncover something. It is more general in meaning than mere speech, and it is particular to
human beings."” That which clarifies some speech is called a bayan, because it uncovers the
meaning that is intended, as in the verse:

“This [Qur’an] is a bayan to [all] mankind.” [3:138]

199 al-Tabarf, Tafstr (19.11).

1% al-Raghib al-Asfahani, al-Mufradat ft gharib al-Qur’an, p. 187.

1 al-Tabarf, Tafsir (19.11). Also refer to Tafsir ibn Kathir (3.318).

112 Ibn Kathir, Tafsir (4.450).

" For that reason, Allah states, “He created man, and taught him al-Bayan.” [55:3-4]
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One says bayyanahu abanahu when he delivers a bayan clarifying something, as with the
verse:

“That you may make clear to the people what was sent down to them” [16:44]""*

Thus, just as Allah has given the Prophet a guarantee to gather the Qur’an for him in his
breast, He has also given him a guarantee to give him a clarification (bayan) of it, that is: a

clarification of its laws and injunctions in full detail."”

The Prophet used to rush to repeat with
his tongue whatever the angel was reciting to him and he used to ask about its meanings and
its difficult passages out of his zeal for knowledge. Thereupon, the Prophet was prohibited
from reciting to him while Gabriel was reciting to him in the verse:

“And when We have recited it [through Gabriel], then follow its recitation.”

[75:18]

And he was prohibited from asking questions as Allah would himself clarify its
meanings to him as indicated in the verse:

“Then upon Us is its clarification (baydnahu) [to you].” [75:19]"*

Some scholars have adopted the view that the bayan referred to in this verse is a
clarification of its words, not the meanings. Thus, it is as if He said, “It is upon Us to gather the
revelation and to ensure that you read it. And even more so, it is upon Us to ensure that you
clarify it to mankind by your tongue.” This is a guarantee from Allah that He shall gather it
together for him in his breast such that he has it memorized and is not in need of reading it. It

will be clear to every listener without having to verify it or to produce any written copy to

check it.

1 al-Raghib al-Asfahani, al-Mufradat fi gharib al-Qur’an, p. 69.
115 al-Tabarf, Tafsir (29.190).
116 g]-Razi, Fakhr al-Din, Tafsir (30.199).
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Therefore, in this case, bayan must mean a clarification of its words, not of its meanings,

as its meaning would necessarily become clear upon hearing its words.'”

Perhaps, the reason why some have adopted the view that bayan here refers to
clarifying its words is a fear that it would imply that the meanings are not being immediately
explained at the time when it is necessary, and that is not permissible. Al-Raz1 has responded to
this by saying that the verse “Then upon Us is its clarification [to you],” [75:19] does necessitate
a delay in the obligation of clarifying. This is because it only becomes an obligation when it is
actually necessary. As for the word “then” (thumma), it applies to clarification in an absolute
sense. Thus, it applies to clarification in a general fashion as well detailed clarification.'®

It is not inconceivable that in this instance bayan could be of two types: clarification of
the words and of the meanings as had been indicated by ibn al-Qayyim. While discussing the
different types of bayan the Prophet engaged in, he states,

“Clarifying the very revelation itself by its emergence on his tongue after it has
been hidden. Then, clarifying and explaining its meaning to anyone in need of
[such explanation], just as he explained that the wrongdoing (zulm) referred to
in His Statement, “They who believe and do not mix their belief with injustice
(zulm)” [6:82] is polytheism (shirk), the easy reckoning (al-hisab al-yasir) is the
presentation (for judgment), that the white thread and black thread refer to the
whiteness of day and the blackness of night, that the one he saw at the other
ascension next to the lote-tree of the utmost boundary was Gabriel. This is as he
explained that His Statement, “or that there come some of the signs of your
Lord,” refers to the rise of the sun from the West, and just as he explained that
His Statement “an example, a good word like a good tree,” [14:24] refers to the
palm tree. Again, we see it in his explanation that His Statement, “Allah keeps
firm those who believe, with the firm word, in worldly life and in the Hereafter,”
[14:27] is a reference to the questioning in the grave when each person shall be
asked ‘Who is your Lord? What is your religion?” ...”*"”

" 1bn *Ashiir, Tafsir al-Tahrir wa al-Tanwir (29.350).
118 a]-Razi, Fakhr al-Din, Tafsir (30.199).
9 Ibn al-Qayyim, I'lam al-Muwaqgqi'in (2.314).
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Furthermore, the Qur'anic Statement “its clarification (baydnahu)” is a generic noun
which is attached (mudaf) to the pronoun hu which refers to the Qur’an. Consequently, it
should encompass all types of clarification related to the Qur’an such as making the Qur’an
itself known and clarifying its laws and anything related to them such as exceptions (takhsis),

qualifications (taqyid), abrogation (naskh), amongst other matters.'”

Thus, in this verse, bayan
would refer to clarifying the unclear, explaining the undetailed (mujmal), clarifying the difficult
(mushkil), explaining the obscure (mubham), qualifying the absolute (taqyid al-mutlag), and
specifying the general (takhsis al-‘amm).

Moreover, just as Allah has explained these meanings to His Prophet , He has also
entrusted him with another important task, that of clarifying them to mankind. He has charged
him with this duty, saying:

“And We sent down' (anzalnd) to you the Reminder (al-Dhikr) that you may

make clear (li-tubayyina) to the people what was sent down (nuzzila) to them and

that they might give thought.” [16:44]

Al-Dhikr is the Qur’an, and it has been called that because it serves as a reminder for the
heedless.'” In this verse, Allah has ordered him to clarify to mankind that which was sent down
to them from their Lord because he knew the meaning of that which was sent down, was very
keen concerning it and followed it. Thus, he explains the details of that which is mentioned in
brief and clarifies anything difficult to understand. He is the one who provides for them, in

great detail. A satisfactory explanation of the laws of this ‘Reminder” and other matters such as

the state of the generations that were destroyed. This is indicated by the use of the fa'ala

120 Cf, Tbn Hajar al-' Asqalani, Fath al-Bar (8.551).
210r “revealed”.
122 91> Imadi, Abi al-Su'd, Tafsir (15.116).
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pattern in the verbs bayyana and nazzala, particularly after the act of sending down was
referred to initially using the verb anzala following the pattern af'ala."”

Furthermore, the Prophet explained the Qur’an by way of his statements and actions. As
for statements, there is an established consensus that they constitute a clarification (bayan).
Since statements constitute baydn, even though they are not as effective in demonstrating the
meaning as actions which are witnessed, then it is even more so true that actions constitute a
bayan.'*

Furthermore, according to al-Sarkhasi, what is meant in this verse is an additional bayan
beyond what has been mentioned in the Qur’an. The evidence for this is the statement “what
was sent down (nuzzila) to them.” If this were referring to the Qur’an, Allah would have said,
“what was sent down to you,” as He has stated in another verse:

“O Messenger, announce that which has been revealed to you from your Lord,”

[5:67]

That which has been sent down to the people refers to the injunctions that they are
commanded to believe in and to act upon.'”

Furthermore, Allah has not only entrusted His Prophet with the task of clarifying
anything in the Qur'an that requires clarification, He has also placed upon him the duty of
clarifying any matter of Allah’s Religion concerning which mankind may dispute - relying on
the Qur’an in doing so:

“And We have not revealed to you the Book, [0 Muhammad], except for you to make
clear to them that wherein they have differed.” [16:64]

123 al-AlGist, Rith al-ma‘ani (14.150).
124 al-Amidi, al-Thkam (3.31).
12 al-Sarkhasi, Usiil al-Sarkhast (2.72).
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This is achieved by distinguishing for them between what is correct and what is
incorrect and between truth and falsehood."
4.2.2.2 Clarifying Matters the People of the Scripture Have Concealed

Allah has also given His Prophet the duty of clarifying that which the People of the
Scripture have concealed of their scriptures. Allah says:

“O People of the Scripture, there has come to you Our Messenger making clear

to you much of what you used to conceal of the Scripture and overlooking
much.” [5:15]

That is, “... he makes clear to you much of what you used to conceal and not make clear from

"7 1t could also mean that he makes clear that which they have

that which is in your scripture.
altered, distorted or misinterpreted, as well as that which they have falsely attributed to Allah,
while refraining from commenting on much of what they have distorted because there is no

t.'”® This clarification could be in the form of verses of the Qur’an which he

benefit in clarifying i
shall recite to them, such as Jesus giving glad tidings of the coming of Ahmad,'” as Allah says:
“And bringing good tidings of a messenger to come after me, whose name is
Ahmad." [61:6]
This clarification may also come in the form of some information he receives by way of

revelation. One example of this that is mentioned by all Tafsirs in their explanation of verse

(5:15) is that he clarified that the adulterers who have been married™° are to be stoned."!

126 al-Tabarf, Tafstr (14.130).

27 1bid. (6.160).

128 Tbn Kathir, Tafsir (2.35).

129 al-Aliist, Rith al-ma'ani (4.428).

% The *Arabic term is muhsan; it applies to anyone who is or has been married.

B For example, see al-Tabari, Tafsir (10/141). The evidence that they mentioned for this is the hadith of *Abdullah
ibn ‘Umar:
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4.2.3 The Third Duty: Adhering to the Revelation and Following It (al-tamassuk wa al-ittiba")

The verbs tabi‘a and ittaba'a mean to follow in the footsteps of someone; this is achieved
by obedience and compliance.” The Prophet has been ordered to follow that which Allah has
revealed to him in numerous verses, amongst them:

“And follow (wa-‘ttabi‘) what is revealed to you, [0 Muhammad],” [10:109]"**

He also commanded him to openly declare his following of the revelation:

“Say, ‘I only follow what is revealed to me from my Lord.” [7:203]

And He commanded him to hold fast to the revelation that he received:

“So adhere (fa-’stamsik) to that which is revealed to you. Indeed, you are
on a straight path.” [43:43]

Istimsak is to hold on to something (mask) very tightly. The sin and ta’ have been
included to show greater emphasis. This command is employed when seeking persistence in
performing an action, because someone is not commanded to perform an action that he is
already engaged simply so that he may perform that action but for some other reason. In this
case, it is in order that he stay firm in his adherence to that which has been revealed to him as

indicated by the Qur’anic Statement, “Indeed, you are upon a straight path,” and “that which

He relates that the Jews came to Allah’s Messenger and told him that a man and woman from amongst them had
committed adultery. Allah’s Messenger said, “What do you find in the Torah concerning the matter of stoning.”
They said, “We are to humiliate them and they are whipped.” *Abdullzh ibn Salam said, “You have lid, for truly, it
contains mention of stoning, so bring the Torah.” They brought the Torah and spread it out. One of them placed
his hand over the Verse of Stoning and read that which came before it and that which came after it. *Abdullah ibn
Salam told him, “Lift up your hand.” He lifted up his hand and underneath it was the Verse of Stoning. Allah’s
Messenger gave the command and had them stoned. *Abdullah (ibn ‘*Umar) comments, “I saw the man leaning
over the women protecting her from the stones.” [al-BukharT (no. 3436)]

The issue of stoning the muhsan adulterer is one that many contemporary writers have rejected. Their strongest
argument against it is that this punishment has not been mentioned in the Qur’an.

2 al-Raghib al-Asfahani, al-Mufradat ft gharib al-Qur’an, p. 72.

1 Other verses include: “And follow that which is revealed to you from your Lord.” [33:2]

“Follow (ittabi*), [0 Muhammad], what has been revealed to you from your Lord” [6:106]
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134

has been revealed to him” is the Qur'an.”™ This verse indicates that the Prophet used to act
upon and follow that which was revealed to him, and thus it is that he was upon the Straight
Path.

For that reason, he used to say in restrictive form (sighah al-hasr):

“I only follow what is revealed to me.” [6:50, 10:15, 64:9]

That is: in all that I tell you and call you to, I do not follow anything except the
revelation of Allah which He reveals to me. I act upon His Revelation and implement His
Command,"” and therefore I do not go beyond it in the least bit."*

Likewise, the Prophet was ordered to follow the Law Code (al-Shari‘ah) which is a
portion of the revelation:

“Then We put you, [0 Muhammad], on an ordained way (shari'ah) concerning

the matter [of religion], so follow it” [45:18]

The term shari‘ah is derived from shara'a al-shar’, that is, “the clear path became
evident” (nahaja al-tarig al-wadih). One says, “I described for him the path” (shara'tu lahu
tarigan). Al-Shar" is a verbal noun (masdar) and it was then applied as a name for an open road,
and it is called shar', shir'ah and sharT'ah. The term was then used metaphorically for the Divine
Path. In this verse, sharT'ah refers to the religion and commands that Allah chose to ordain for
him to follow amongst those matters which the (past) law codes (sharaT’) differ in and which

are subject to abrogation."” Allah has appointed for every a nation a law and a method:

“To each of you We prescribed a law (shir‘ah) and a method (minhaj).” [5:48]

34 Tbn *Ashiir, Tafsir al-Tahrir wa al-Tanwir (25.219-220).

13 al-Tabarf, Tafstr (7.199).

136 Ibn Kathir, Tafsir (2.135).

7 al-Raghib al-Asfahani, al-Mufradat ft gharib al-Qur’an, p. 258.
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Therefore, the religion is always one, but the law code (sharT'ah) may differ. Thus, the
Torah came with a particular shari'ah as did the Gospel, and the Qur’an has its own shari'ah.
Allah makes lawful in it what He wills and He prohibits what He wills as a test to see who will
obey Him and who will disobey Him. However there is a single religion which alone is accepted
by Allah: monotheism (tawhid) and sincerity (ikhlas) before Allah; this is the religion that was
brought by all the Messengers."*

Allah charged the Prophet Muhammad with following the sharT'ah which Allah revealed
to him. This indicates that in all of his statements and actions which relate to the office of
Prophethood (al-Nubuwwah) and the Message (al-Risalah), that is: to the Divine Revelation and
its proclamation, he was, in reality, following the Revelation and the Shari‘ah which he was
commanded to follow.

It is important to note that the Prophet was ordered to follow the Divine Revelation
(wahi), and waht is a comprehensive word which encompasses every type of revelation which
he received, irrespective of whether he received it in his dreams, by way of inspiration (ilham),
it was spoken to him from behind a veil (hijab), or by means of an angel sent to him as a
messenger. For this reason, when we find most of the commentators of the Qur’an interpreting
the word waht as referring to the Noble Qur’an, this is to be understood as referring to what
was most common, because the word wahi is actually broader than just that. Therefore, in
following the waht, the Prophet was following the Qur'an as well as any other revelation he

received besides the Qur’an.”

138 al-Tabarf, Tafsir (10.385).
13 The nature of revelation (wahi) and its categories shall be discussed in greater detail in (5.1) of this dissertation.
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4.2.4 The Fourth Duty: Conveying the Message (Tabligh al-Risalah)

The duty to convey is what makes a prophet (nabi) into a messenger (rasiil) as we have
explained." This sacred duty is referred to in the following verse:

“O Messenger, announce™ (balligh) that which has been revealed to you from

your Lord, and if you do not, then you have not conveyed His message. And

Allah will protect you from the people.” [5:67]

Meaning, “proclaim and convey all that has been revealed to you from Your Lord. If you
should conceal anything of it, then you have not truly conveyed Allah’s Message.” This verse is
teaching the Prophet as well as all the bearers of knowledge who shall come after him from his
nation not to conceal any matter of the Divine Law. Furthermore, Allah knew that His Prophet
would not conceal any of the Divine Revelation.'” This includes proclamation (tabligh) of
anything which can be legitimately called revelation (wahi). Another interpretation of this
verse is that it is a command to make the proclamation of the Message public, as in the
beginning of Islam it had been kept secret out of fear of the polytheists (mushrikin).
Consequently, he was commanded in this verse to make it public and Allah informed him that
he would protect him from mankind.*”

Furthermore, conveying the Message was not only the duty of the Messenger
Muhammad alone. In fact, it was the duty of all the Messengers before him:

“So is there upon the messengers [any duty] except [that of] clear notification?”
[16:35]

101 Section 4.2.1.2

"1 0r “convey”.

142 al-Qurtubi, Tafsir (6.242).
43 Ibid. (6.242).
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“They said, ‘Our Lord knows that we are sent to you as messengers, and We have

no responsibility except that of clear notification.” [36:16-17]

In fact, the Messenger was not merely given the duty to convey; it was also his duty to
ensure that this proclamation was clear (mubin):

“And there is not upon the Messenger except [the duty of] clear notification (al-

balagh al-mubin).” [29:18]

The clear proclamation (al-balagh al-mubin) is one the intent of which is clear to the

" In some instances, the word mubin may be used

listener and he understands its meaning.
meaning speech which is not in need of any other clarification (bayan). It could also be used to
refer to speech which is in need of clarification (bayan), and a clarification has indeed been
given. Examples of this would be a brief (mujmal) statement whose meaning has been
explained, a general (‘amm) statement that has been specified, an absolute (mutlaq) phrase that
has been qualified, an action which is accompanied by some evidence indicating its purpose or
something other than that.'*

The Qur’an has also brought attention to an important matter related to the task of
proclamation. It explains that the Prophet’s duty is limited to conveying the message. He is not
responsible for those who disbelieve or reject faith. It is for this reason that the verses

concerning this matter have used limiting constructions (sighah al-hasr):

“But if they turn away - then upon you is only the [duty of] notification. And
Allah is Seeing of [His] servants.” [3:20]"*°

144 al-Tabarf, Tafsir (20.20).

15 al-Amidi, al-Thkam (3.26). See Chapter 5, Section 5.3.1.2 for examples.

146 Other such verses include:

“But if they turn away, [0 Muhammad] - then only upon you is [responsibility for] clear notification.” [16:82]
“Not upon the Messenger is there [any responsibility] except [to] notify. And Allah knows whatever you reveal
and whatever you conceal.” [5:99]



229

“And whether We show you part of what We promise them or take you in death,

upon you is only the [duty of] notification, and upon Us is the account’ (al-

hisab).” [13:40]

Just because reckoning and taking to account is only for Allah, does that mean that
Allah does not engage in any other affairs besides that?!

One reason that this duty has been mentioned using constructions of limitation is in
order to clarify the obligation of obedience upon the Messenger and that that obligation is only
because he is responsible for conveying what has been revealed to it, be it Qur’an or other than
that. Therefore, obedience to him is obligatory just as obedience to Allah is obligatory:

“And obey Allah and obey the Messenger and beware. And if you turn away -

then know that upon Our Messenger is only [the responsibility for] clear

notification.” [5:92]'*

Thus, the primary and most fundamental duty of the Messenger is only to convey the
revelation to mankind in a clear manner. It does not mean that it is his only duty. Those who
respond to his message when he conveys it are then in need of learning the teachings of the
religion. Consequently, the duties of the Prophet include clarification, teaching and spiritual

purification.

Hence, conveying (tabligh) is of two types:

“But if they turn away - then We have not sent you, [0 Muhammad], over them as a guardian; upon you is only
[the duty of] notification.” [42:48]

"7 0r reckoning.

18 Other such verses include the following:

“And obey Alldh and obey the Messenger; but if you turn away - then upon Our Messenger is only [the duty of]
clear notification.” [64:12]

“Say, ‘Obey Allah and obey the Messenger; but if you turn away - then upon him is only that [duty] with which he
has been charged, and upon you is that with which you have been charged. And if you obey him, you will be
[rightly] guided. And there is not upon the Messenger except the [responsibility for] clear notification.” [24:54]
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The first of them - and this is the fundamental type - is that which is to be conveyed as
is. This is particular to that which he is required to recite: the Qur'an

The second of them is to deduce principles which had not yet been revealed. Then,
revelation would come down confirming his deduction, either explicitly or with something
that concurs with his reasoning and shows its validity."*

As for the use of expressions of exclusivity in verses such as “Upon you is only [the duty
of] notification,” [42:48] it does not mean that this is his only duty. It is only a clarification of

the Qur’anic Statement which precedes it:

“then We have not sent you, [0 Muhammad], over them as a guardian” [42:48]

It means, Allah did not send him to record and preserve their actions for this is not one
of his duties. His duty is nothing more than to convey the Message to them. The purpose of this

t 150

verse was to comfort the Prophet and lighten the burden that he felt.”® Conveying the Message
is the Prophet’s duty towards all mankind, and he has no other obligation towards them. The
Prophet used to feel grief that his people, including some of his close relatives, would not
believe in him, to the extent that he was almost killing himself in grief, as the Qur’an tells us:

“Perhaps, [0 Muhammad], you would kill yourself with grief (bakhi" nafsaka) that

they will not be believers.” [26:3]

Meaning: perhaps, you are going to bring about your destruction out of grief if they do

not believe in this Qur'an. Consequently, the Qur’an instructed him not to grieve over them:

“And do not grieve over them” [16:127]

9 Tbn Hajar al-' Asqalani, Fath al-Bari (21.124).
120 Cf, al-Razi, Fakhr al-Din, Tafsir (10.155).
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The Qur’an has explained to him that he is not responsible for their disbelief or their
rejection, as it states:

“Not upon you, [0 Muhammady], is [responsibility for] their guidance, but Allah

guides whom He wills.” [2:272]

4.2.5 The Fifth Duty: Teaching Those Who Accept the Message
4.2.5.1 Teaching Them “the Book and the Wisdom”

The Qur’an informs us that the duties of the Messenger include teaching people
both “the Book and the Wisdom,” as they have been mentioned together in numerous
places:

“And teaching them the Book and the Wisdom (al-Hikmah)” [2:129, 3:164, 62:2]

“And teaching you the Book and the Wisdom (al-Hikmah)” [2:151]

There is no doubt that this only a duty towards those who believed in the Messenger
and his Message and then desired to learn the Book and the Wisdom.

Perhaps, by gathering the verses in which the Book and the Wisdom have been
mentioned, either together or individually, along with the commentary of the Qur’anic
exegetes (mufassiriin), we will be able to gain a better idea of what is meant by them. The two of
them have been mentioned together in the Qur’an in nine places:

The first instance: Allah says about the Family of Abraham:

“But we had already given the family of Abraham the Book and the Wisdom and

conferred upon them a great kingdom (mulkan ‘aziman).” [4:54]

Meaning: Allah gave the Family of Abraham the “Book” or “Scripture” (Kitab) of Allah

which He revealed to them, such as the Scrolls of Abraham and Moses, the Psalms (al-Zabiir),
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and all the other scriptures which He gave them. As for “the Wisdom,” it refer to the revelation
they received which was not in the form of a book to be read.” As for the “great kingdom,” the
best interpretation is the interpretation of ibn *Abbas that it refers to the kingdom of Solomon
- and al-TabarT endorsed this view as well. This view is preferred because it conforms with the
customary usage of the word mulk by the "Arabs, unlike the interpretation of those who said it
refers to the dominion (mulk) of Prophethood or those who said that wives and slaves were
made permissible for them. This is because it is not permissible to understand the speech that
Allah has addressed to the *Arabs except according to its customary usage unless there is some
indication or some proof that something else is meant.'”

The second and third instances are concerning Jesus:

“And He will teach him al-kitab and the Wisdom and the Torah and the Gospel.”
[3:48]

“and [remember] when I taught you al-kitab and the Wisdom and the Torah and
the Gospel” [5:110]

The majority of the Qur’anic exegetes have interpreted al-kitab in these two verses to
mean al-kitabah, learning to write."
The fourth and fifth instances speak of their being sent down:
“And Allah has revealed (wa anzala Allah) to you the Book and the Wisdom” [4:113]"*
Meaning: “And of Allah’s Favour upon you, O Muhammad, amongst all of his other

favours is that He sent down to you ‘the Book’ - and it is the Qur'an - which contains a

clarification (bayan) of everything, guidance and admonition. And along with the book, He has

151 al-Tabarf, Tafstr(8.482)

152 bid. (8.482).

193 Cf, al-Razi, Fakhr al-Din, Tafsir (8.48), al-Zamakhshari, al-Kashshaf (1.723).

* The other verse reads, “and what He revealed (anzala) to you of the Book and the Wisdom” [2:231]



233

sent down to you ‘the Wisdom,” and it is that which has been mentioned in a brief fashion in
the Book of its lawful and unlawful, its commands and prohibitions, its injunctions and its
promises and threats.”***

The other four instances are the verses that speak of the Prophet teaching the Book and
the Wisdom to his nation, and mention of them has preceded. In one other place in the Qur’an,
the Book and the Wisdom are mentioned, but they are mentioned in indefinite fashion without
the article “the” (al):

“And [recall, O People of the Scripture], when Allah took the covenant of the

prophets, [saying], ‘Whatever 1 give you of scripture (kitab) and wisdom

(hikmah)...” [3:81]

Al-Razi has mentioned that there is a difficulty involved in understanding this verse:
this statement is addressed to all of the Prophets, while only some of them were given
scripture. He then clarified that there are two ways to respond to this. The first is that all of the
Prophets were given the Scripture in the sense that they all took guidance from it and called to
implementation of it, even if it was not revealed to them. The other response is that the most
noble of the Prophets are those who received the Scripture, and thus they were collectively
referred to with the characteristic of the most noble of them. Al-Raz1 goes on to explain that
“the Book” or “the Scripture” (al-Kitab) is the revelation which is to be read, while “the
Wisdom” (al-Hikmah) is that revelation which entails the detailed obligations which are not
addressed in the Book."*

Additionally, there are three places in the Qur'an where al-Hukm, not al-Hikmah, and

Prophethood (al-Nubuwwah) are mentioned alongside Scripture (al-Kitab):

155 al-Tabarf, Tafsir (9.200).
1% al-Razi, Fakhr al-Din, Tafsir (8.104).
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(1) The first verse is:

“It is not for a human [prophet] that Allah should give him the Scripture (al-

Kitab) and authority (al-Hukm) and Prophethood (al-Nubuwwah) and then...”

[3:79]

According to al-Razi, this verse “refers to three different things which have been
ordered in the most excellent fashion, for the Heavenly Scriptures descend initially and then
the prophet attains an understanding of that Scripture, which is here referred to as al-Hukm.
The scholars of language (lughah) and exegesis (tafsir) are in agreement that al-Hukm here
means knowledge. The Most High states:

‘And We gave him judgment (al-hukm) [while yet] a boy,’ [19:12]

Meaning: knowledge and understanding. Once he attains understanding of the Scripture, he
then conveys that to mankind, and that is Prophethood. So how excellent is this
arrangement!”"’

(2) Allah says of some of the Prophets:

“Those are the ones to whom We gave the Scripture (al-Kitab) and authority (al-

Hukm) and Prophethood (al-Nubuwwah).” [6:89]

According to al-Razi, “Those” is a reference to the eighteen prophets whom Allah
mentioned before that. He then mentioned that He gave them the Scripture, Authority and
Prophethood. This conjunction is indicative that each one is distinct from the others as they
must necessarily be referring to three distinct entities. Therefore, His Statement “to whom We

gave the Scripture” is an indication that He gave them copious knowledge. It is possible that

what is meant here is the initial revelation, as with the Scrolls of Abraham, the Torah of Moses,

57 Ibid. (8.98).
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the Gospel of Jesus, and the Qur'an of Muhammad. It is also possible that it means that Allah
gave them complete understanding of the contents of the Scripture and knowledge which
encompassed its realities and secrets. According to al-Razi, this is the preferable view because
the eighteen prophets mentioned in this sirah did not all receive a Divine Book of their own. As
for “al-Hukm,” it is an indication that He made them judges (hukkam) over people who are able
to pass judgment (hukm) amongst them according to the apparent evidences.” As for
“Prophethood,” it is a high and noble rank; when it is attained, it leads to attaining the two
aforementioned stations."”
(3) Allah says of the Children of Israel:

“And We did certainly give the Children of Israel the Scripture (al-Kitab) and al-Hukm

and Prophethood (al-Nubuwwah),” [45:16]

Al-Razi states,

“The most feasible interpretation is that each of these three entities are distinct

from one another. As for the Scripture (al-Kitab), it is the Torah. As for al-Hukm,

there are various interpretations. It is possible that it could mean knowledge and

wisdom,'® and it is possible that it means knowledge of how to resolve disputes

(fasl al-hakamat). 1t is also possible that it could mean knowledge of Allah’s

Ordinances (ahkam),”" and this is the knowledge of jurisprudence (figh). As for

Prophethood, then it is known.”*

There is one instance where al-Hikmah has been mentioned, not with al-Kitab, but with

Allah’s Verses (Ayat):

“And remember what is recited in your houses of the Verses (Ayat) of Allah and
the Wisdom (al-Hikmah).” [33:34]

' In our view, the interpretation of al-Hukm as knowledge and understanding is preferable.
159 al-Razi, Fakhr al-Din, Tafsir (13.56).

1% In our opinion, this is the correct view, and Allah knows best.

161 p], of hukm.

162 a]-Razi, Fakhr al-Din, Tafsir (27.227).
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Al-Tabarf states,

“Allah , Exalted is His Mention, has said to the wives of His Prophet Muhammad:

‘Remember Allah’s Blessing upon you that He has placed you in houses where

Allah’s Verses and the Wisdom are recited, and be grateful to Allah for that and

praise Him for that. By His Statement, ‘and remember what is recited in your

houses of the Verses of Allah,” He meant: ‘And remember what is read in your

houses of the Verses of Allah’s Book and the Wisdom.” By the Wisdom, He refers

to that which was revealed to Allah’s Messenger of the ordinances (ahkam) of

Allahs Religion which were not revealed in the Qur’an; and that is the Sunnah.”*®

There are those who have interpreted Allah’s Ayat and the Wisdom as referring to the
Book which combines two matters: (1) the clear ayat *** which indicate the truth of the claim to
Prophethood, because they are inimitable in their composition, and (2) the wisdom, knowledge,
and laws contained in it."” Therefore, Allah’s Ayat is a reference to the entire Qur’an because it
is miraculous and inimitable (mu'jiz) in nature, a sign that it is from Allah . The conjunction of
“the Wisdom” with Allah’s Ayat is an instance of mentioning the particular (khdss) with the
general (‘amm), as “the Wisdom” refers to the admonitions and laws contained in the Qur’an. It
is in this vein that after mentioning certain commandments in Sarah al-Isra’, Allah states:

“That is from what your Lord has revealed to you, [0 Muhammad], of wisdom

(al-Hikmah).” [17:39]"*

From this examination of the verses, we learn that Allah has “given” both the Book and

the Wisdom, He has sent both of them down (inzal), and He has taught both of them. This

indicates that Allah is the source for both of them, and that this “giving”, “sending down” and

163 al-Tabarf, Tafstr (20.268).

1% Lexically, the word ayah means “a sign” but is also used to refer to the verses of the Qur’an.
165 al-Zamakhshart, al-Kashshaf (5.326).

166 al-Razi, Fakhr al-Din, Tafsir (4.61).
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“teaching” must have been by way of revelation. Furthermore, it is then the task of the
Prophets to teach mankind what Allah has taught them:

“That is from what my Lord has taught me.” [12:37]

However, the important question is: what is meant by “the Book and the Wisdom”
which the Prophet was commanded to teach to his nation? And what does it mean to teach the
Book and the Wisdom?

Some have said that they are both descriptions of the Book, just as Allah has described it
as dyat, He has also described it as a book and as wisdom.'”

Those who reject the authority of Hadith interpret it in this manner. Thus, they say that
the Prophet was given the duty of conveying the message by way of reciting the verses to
mankind. This recitation constitutes teaching the Book to mankind, and it constitutes teaching
the Wisdom which is in the Book. Likewise, this teaching constitutes purification of the
believers and teaching them that which they did not know.

It is our view that by studying the meaning of the Book and the Wisdom according to
their usage in the Qur’an, we can gain a proper understanding of what is meant by them and
what is meant by teaching them.

As for al-Kitab, it is a verbal noun (masdar) having the meaning of something written
(maktab), just as something created (makhliig) can be called khalg. The root meaning of k-t-b is

to gather or to collect. Hence, a military troop is called a kutaybah. A book' is called a kitab

17 Tbn * Ashdir, Tafsir al-tahrir wa al-tanwir (22.18).
1% In *Arabic usage, the word kitab can be used for anything written, irrespective of length, whether it be a short
letter or pamphlet or a large book.
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' Allah has called the Qur'an a kitab in numerous verses,

such as the following verse:

“This is the Book about which there is no doubt,” [2:2]

The Qur’an has been called al-Kitab because it gathers together all manners of stories, ayat,

commandments and reports in particular ways."”

199 al-Baghaw, Tafsir (1.59).
170 al-Zarkashi, al-Burhan (1.276). Some of the commentators (mufassiriin) have mentioned that the word kitab has
been used in the Qur’an for eleven different meanings:

@

@)
®)
(4)
(5)

(6)
™)
)
)

The Preserved Tablet (al-Lawh al-Mahfiiz):

“And no moist or dry [thing] but that it is [written] in a clear record (kitab mubin).” [6:59]

“We have not neglected in the Register a thing.” [6:38]

“No disaster strikes upon the earth or within yourselves except that it is in a register.” [57:22]

“That has ever been in the Register inscribed.” [17:58, 33:6]

Writing:

“And He will teach him al-kitab and the Wisdom and the Torah and the Gospel.” [3:48]

Reckoning:

“Every nation will be called to its record (kitabiha)” [45:28]

Term:

“until the decreed period reaches its end” [2:235]

Deeds:

“Indeed, the kitab of the wicked is in sijjeen.” [83:7]

It has also been said that what is meant is the record in which their deeds have been recorded. This
interpretation appears to be correct and it is supported by the following verses:

“Read your record (kitabak). Sufficient is yourself against you this Day as accountant.” [17:14]

“And the record [of deeds] will be placed [open], and you will see the criminals fearful of that within it,
and they will say, ‘Oh, woe to us! What is this book that leaves nothing small or great except that it has
enumerated it?"” [18:49]

Time:

“a measured kitab” [3:145]

The Qur’an:

“[This is] a blessed Book which We have revealed to you,” [38:29]

The Torah:

“0 People of the Scripture (al-Kitab), why do you argue about Abraham...” [3:65]

The Gospel:

“0 People of the Scripture (al-Kitab), come to a word that is equitable between us and you” [3:64]

(10) Obligation:

“[This is] the kitab of Allah upon you.” [4:24]

(11) Knowledge:

“Indeed, you have stayed according to the kitab of Allah until the Day of Resurrection” [3:56]

Refer to: ibn al-Jawzi, Nuzhah al-A'yun al-Nawazir (1.527)
There are other meanings of the word kitab as well:
(12) Any divine text revealed to any of Allah’s Messengers, without specification:

“We have already sent Our messengers with clear evidences and sent down with them the Scripture (al-
Kitab) and the balance that the people may maintain [their affairs] in justice.” [57:25]
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As for the word al-Hikmah, it is derived from al-hukm, the root meaning of which is
“prevention” (al-man’), because it prevents one from falling into mistakes or misguidance, as
Allah says:

“[This is] a Book whose verses are perfected (uhkimat)” [11:1]

Also, for this reason, the bit of a horse’s bridle is called a hakamah."" Thus, hikmah is
defined as “a type of knowledge which prevents one from following falsehood. Ibn Qutaybah
said, Hikmah is knowledge and action, a person does not become wise (hakim) until he combines
them. Ibn Faris said, The root meaning of hukm is prevention, and ahkamtu the fool (al-safth) or
hakamtuhu means, 1 took him by the hand (to restrain him).”””? When the Qur’an is
characterized with wisdom, it is because it contains wisdom, as in the verse:

“Alif, Lam, Ra. These are the verses of the wise Book (al-Kitab al-Hakim).” [10:1]

It is also said that al-Hakim means perfected (muhkam), as in the verse “a Book whose erses are

perfected (uhkimat),” [11:1] and both meanings are valid. Furthermore, the word hukm is

“Mankind was [of] one religion [before their deviation]; then Allah sent the prophets as bringers of good
tidings and warners and sent down with them the Scripture in truth to judge between the people
concerning that in which they differed.” [2:213]
“Righteousness is not that you turn your faces toward the east or the west, but [true] righteousness is [in]
one who believes in Allah , the Last Day, the angels, the Scripture (al-Kitab) and the prophets” [2:177]
“And [recall, O People of the Scripture], when Allah took the covenant of the prophets, [saying],
‘Whatever I give you of Scripture (kitab) and wisdom..."” [3:81]
Here, it does not mean a certain book in particular. Rather, it refers to all books sent down by Allah as
faith in Allah’s revealed books is a pillar of faith.
Anything that is written by the hands and pens. Here, the definite article al in al-kitab is to indicate the

category, not something particular:
“So woe to those who write the ‘scripture’ (al-kitab) with their own hands, then say, ‘This is from Allah,’ in
order to exchange it for a small price.” [2:79]

(13) Contracting:

“And those who seek a contract [for eventual emancipation] from among whom your right hands possess
- then make a contract with them if you know there is within them goodness” [24:33]

See: al-Qaradawt, Kayfa nata‘amal ma'a al-Qur’an, p. 241.

7! Tbn * Ashiir, Tafsir al-tahrir wa al-tanwir (3.61).

172 Ibn al-Jawzi, Nuzhah al-A‘yun al-nawdzir (1.261).
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broader in meaning than hikmah, for every hikmah is a hukm, but not every hukm is hikmah.
Allah says:
“And remember what is recited in your houses of the Verses (Ayat) of Allah and the
Wisdom (al-Hikmah).” [33:34]
It is said that, here, it means the explanation (tafsir) of the Qur'an. A siirah muhkamah is a sirah
which has not been abrogated. The muhkam verses are either those mentioned in Allah’s
Verses: “Say, ‘Come, I will recite what your Lord has prohibited to you...”” [6:151] until the end
of the stirah, or those which have been made precise (muhkam) such that the listener is not in

need of any explanation because of their clarity, as with the stories of the Prophets.'”

17 al-Fayriizabadi, Basa'ir Dhawl al-Tamyiz (2.491-492).
Furthermore, the exegetes (mufassiriin) have stated that al-Hikmah has been used for six different meanings in the
Qur’an:
(1) Admonition:
“Extensive wisdom - but warning does not avail [them].” [54:5]
(2) The Prophetic Sunnah; and this is the interpretation of Qatadah, and al-Shafi'T concurred with him:
“and teaching you the Book and the Wisdom (al-Hikmah), and teaching you that which did not know.”
[2:151]
“and what He revealed (anzala) to you of the Book and the Wisdom with which He instructs you.”
[2:231]
“And Allah has revealed to you the Book and wisdom and has taught you that which you did not
know.” [4:113]
(3) Understanding of intricacies and understanding of the religion:
“And We gave him discernment (al-hukm) [while yet] a boy” [19:12] Here, al-hukm means
understanding of the commandments (al-ahkam).
“Those are the ones to whom We gave the Scripture and authority (al-hukm) and prophethood.”
[6:89]
“And to each [of them] We gave judgement (al-hukm) and knowledge.” [21:79]
“And We had certainly given Lugman wisdom (al-hikmah)” [31:12]
(4) Prophethood and Message: “And Allah gave him the kingship and Prophethood (al-Hikmah) and
taught him from that which He willed.” [2:251]
“and gave him wisdom (al-Hikmah) and discernment in speech.” [38:20]
“And He will teach him writing and wisdom (al-Hikmah) and the Torah and the Gospel” [3:48]
(5) The Qur’an’s verses, commands and prohibitions: “Invite to the way of your Lord with wisdom (al-
Hikmah) and good instruction,” [16:125]
(6) The sciences of the Qur'an, its interpretation and the correct understanding of it: “He gives wisdom
to whom He wills, and whoever has been given wisdom has certainly been given much good.” [2:269]
Cf. al-FayrGizabadi, Basa'ir Dhawt al-Tamyiz (2.490-491); ibn al-Jawzi, Nuzhah al-A'yun al-Nawazir (1.262).
Among those who studied the meanings of al-Hikmah according to its usage in the Qur’an was al-Razi, Fakhr al-Din.
He states in his Tafstr (4.61):
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The opinion that seems the strongest is that when “the Book” is mentioned along with
“the Wisdom”, the Book is a reference to the actual Divine Text which is sent down to some
Prophets. It is called a Kitab because it embodies the meaning of gathering together letters and
verses. Hence, in the Qur’anic Statement “and teaching them (or: and he teaches them) the
Book,” the Book could only be the Qur’an.

As for “the Wisdom” which is mentioned alongside “the Book”, it is possible that it
could be the Book itself. This would be like the verse:

“And [recall] when We gave Moses the Scripture (al-Kitab) and criterion (al-

Furqan) that perhaps you would be guided.” [2:53]
Allah did not give him two books; “the Scripture” mentioned in this verse is the Torah. “The

Criterion” is also a reference to the Torah, for the verses of the Torah are a criterion for

judging truth from falsehood. Similarly, Allah states:

“Know that wisdom (al-hikmah) is to be correct in statements and actions, and a man is not wise (hakim) unless he
combines both of those matters. It is said that it originates from the expression ahkamtu al-shay’, meaning: “I
turned it back,” so it is as if wisdom is what turns a person back from ignorance and error. This is only attained by
the qualities we mentioned, correctness in statements and in actions, and by placing everything in its appropriate
place. al-Qaffal states, ‘Some philosophers have stated that wisdom is to imitate God to the extent of human
abilities.” The exegetes (mufassirin) have varying opinions as to what is meant by al-Hikmah in this instance - that
is: in Allah’s Statement, “The Book and the Wisdom™:

One of them: Ibn Wahb states: 1 asked Malik, ‘What is al-Hikmah? He said, ‘Knowledge of the religion,
understanding of it and following it.’

The second: al-Shafi'1 said, “al-Hikmah is the Sunnah of Allah’s Messenger .” This is also the opinion of Qatadah.
According to the disciples of al-Shafi'1, the evidence is that He made mention of reciting the Book first and of
teaching it second, then he added to that al-Hikmah. Therefore, al-Hikmah must be something external to the Book,
and that is none other than the Sunnah of the Messenger.

The third: al-Hikmah is that which distinguishes truth from falsehood. It is a verbal noun (masdar) having the
meaning of al-hukm, as with al-gi'dah and al-jilsah. The meaning is that “he teaches them Your Book which you
have sent down to them, and he expounds upon Your Decrees and Ordinances which You have taught to him.”

The fourth: “And teaching them the Book” means the precise (muhkam) verses and al-Hikmah refers to the
indistinct (mutashabih) verses.

The fifth: “And teaching them the Book” means that he teaches them the commands that it contains, while
teaching al-Hikmah means to teach them the wisdom of those laws and the general welfare and benefits that they
contain.

Thus, al-Hikmah is justice, knowledge, forbearance, Prophethood, the Qur’an, the Gospel, obedience to Allah and
understanding of the religion and its implementation, or it is understanding, piety, intelligence, correctness in
statements and actions or pondering Allah’s Command and following it.”
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“And We had already given Moses and Aaron the criterion and a light and a
reminder (dhikr) for the righteous.” [21:48]
All three of these are characterizations of the Torah, for it is a criterion for judging between
truth and falsehood, a light from which illumination is sought to reach the path of salvation,
and also a dhikr. By dhikr, it could mean an honour, an admonition, a reminder or a mention of

that which mankind need for the benefit of their religious affairs. The use of the conjunction

“and” (;) is similar to the characterization of John the Baptist in the following verse:

“and [who will be] honourable, abstaining [from women] and a prophet from among the

righteous.” [3:39]"*

It is also possible that “the Wisdom” could be a reference to the teachings contained in the
Revealed Book. In that case, the conjunction of the Wisdom with the Book would be a case of
conjoining the particular with the general because of some special merit to be found in the
particular.

The interpretation of al-Hikmah as being the Book or some of the verses of the Book is
further supported by its basic lexical meaning of “prevention.” Hence, hikmah prevents one
from falling into error or corruption, and whoever has received it has received abundant good.
The description of the Book and its Verses as “Wisdom” is supported by the characterization of
the Qur’an as:

“A revelation from a [Lord who is] Wise and Praiseworthy.” [41:42]

And as:

“A Book whose verses are perfected (uhkimat)” [11:1]

174 al-Nasaff, Tafstr (3.83).
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Furthermore, its verses are full of wisdom:

“That is from what your Lord has revealed to you, [0 Muhammady], of wisdom.”

[17:39]

That which Allah actually revealed is the verses preceding this verse which contained
many wisdoms. Furthermore, the mention of al-Hikmah with expressions such as “sent down”,
“given” and “recited” indicates that al-Hikmah is in fact a reference to “the Book™:

“And remember what is recited in your houses of the Verses (Ayat) of Allah and

the Wisdom (al-Hikmah).” [33:34]

Even though al-Hikmah is being interpreted as referring to the Book or some of its
verses, teaching it along with the Book indicates that it is something else other than recitation
of it and reading it to people. Recitation serves a number of functions, amongst them: to ensure
that its words are preserved on the tongues of the masses safe from distortion, so that its words
and its composition may be an imitable miracle for Muhammad, so that its recitation may be a
type of worship, and so that reading it in the ritual prayer (salah) and other devotional acts may
be a type of worship."”” As for teaching the book, it means teaching the proofs and
commandments that it contains, for Allah has described His Book as guidance and light because
of the great meanings, wisdoms and secrets that it contains. Hence, when Allah first made
mention of recitation, He then made mention of teaching its realities and secrets.””® Thus, what
is meant is teaching the Book and the Wisdom which contains the clarification which Allah has
guaranteed the Prophet :

“Then upon Us is its clarification (bayanahu) [to you].” [75:19]

175 al-Razi, Tafsir (4.60).
176 Cf, al-Razi, Fakhr al-Din, Tafsir (4.60).
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which He charged His Prophet with:

“That you may make clear to the people what was sent down to them” [16:44]

The Prophet’s clarification of it is by way of his statements and his actions in
accordance with that which Allah has taught him. The Qur’an only attributes this teaching to
the Prophet because he is the one who provides the matters that are to be examined, and he
knows the way to understand the revelation which Allah has sent down to him."”

However, the view that we find to be strongest is that the conjunction of “the Book”
with “the Wisdom” indicates that the two are distinct from one another: the Wisdom is
something other than the Book. The preceding discussion of the definition of the Prophet and
Messenger shows that Prophethood is something shared between them, whereas the Revealed
Scripture or Book is not like that. Allah may only give some prophets and messengers
revelation, while to some He may add to that by also giving them a book. Thus, He would have
given him a book as well as revelation not contained in a book.

Therefore, the Wisdom which is mentioned along with the Book is only Prophethood, or
revelation not contained in a book. Thus, what is meant by teaching the Wisdom is to teach this
revelation or to teach the knowledge of Prophethood. Just as the Prophet taught his
Companions the meanings, wisdoms and secrets of the book, He also taught them what Allah
revealed to him outside the Book. Thus, he taught his Companions the knowledge of the Qur’an
and the knowledge of Prophethood. The interpretation of al-Hikmah as Prophethood is a valid

meaning supported by the usage of the Qur’an as well as the lexical meaning of the word.

77 al-Qurtubi, Tafsir (2.131).
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Thus, the view that we have selected in interpreting “the Book and the Wisdom” is that
“the Book” is the revelation which is read while “the Wisdom” is the revelation which contains

the detailed obligations which are not mentioned in the Book."”®

4.2.5.2 Teaching His Nation that Which They Did Not Know

“And teaching you that which you did not know.” [2:151]

It has already preceded that some understand that this teaching was limited to the
Qur’an. Hence, for them, “teaching them that which they did not know” means teaching them
the Qur’an, because the Qur’an teaches mankind that which they did not know. Indeed, there is
no doubt that the Qur'an taught mankind that which they did not know, however the
knowledge of the Qur'an has already been referred to earlier in the verse: “and teaching you
the Book.” Therefore, the reference to “teaching them what they did not know” indicates some
other knowledge which the Prophet taught them, for Allah blessed the Prophet by teaching
what he did not know:

“And Allah has revealed to you the Book and the Wisdom and taught you that

which you did not know” [4:113]

Meaning: “He taught you that which you did not know of the news of the ancients and the
moderns and what had been and what shall be.”"” This indicates that Allah sent the Book down
to His Prophet and He sent down to him the Wisdom, which is Prophethood or revelation that
is not contained in a book, and He taught him other knowledge that he had not known, such as

the knowledge of past events which the Prophet did not witness and news of future events.

178 al-Razi, Fakhr al-Din, Tafsir (8.104).
179 al-Tabarf, Tafstr (9.200).



246

This also includes scientific knowledge which modern research has validated as a miracle of the
Prophet , such as the ahadith concerning medicine,”® general health,' the environment,'® and

other sciences which the Prophet had not known nor had they been known to his nation.

4.2.6 The Sixth Duty: Purifying His Nation (Takziyah al-Ummah)

This duty has been mentioned alongside the duty to recite the verses of the Book and to
teach the Book and the Wisdom:

“and purifying them (wa yuzakkihim)” [2:129, 3:164, 62:2]

“and purifying you” [2:151]
Tazkiyah is purification, and zakdh is growth and increase.'” In these verses, it means: “and he
purifies them from associating partners with Allah (al-shirk bi-Alldah) and worshipping idols and
he develops them and increases them by obedience to Allah.”** This purification is performed
not only by reciting the verses of the Qur'an and teaching the Book and the Wisdom, which is
Prophethood, but also by any statement or action of the Prophet which is intended for the

purpose of purifying and sanctifying his ummah. For that reason it is attributed to him as his

% Such as the hadith of *A’ishah that Allah’s Messenger said, “Indeed, this black seed is a healing from every
disease except for death (al-sam).” “A’ishah said, “What is al-sam?” He said, “Death.” [Reported by al-Bukhari
(5363)] Similarly, al-Bukhari reports from Abl Hurayah that Allah’s Messenger said, “When a fly falls into your
vessel, then immerse it entirely, then remove it, for one of its wings contains healing while the other contains
disease.” Reported by al-BukharT (no. 5445). This is one of the many ahdadith rejected by contemporaries claiming
that it contradicts science.

'8! Such as the hadith of Usamah ibn Zayd that Allah’s Messenger said, “When you hear of the plague (al-ta‘in) in a
land, then do not enter it, and if it befalls a land while you are present there, then do not leave it.” [Agreed Upon;
al-Bukhart (5396), Muslim (2218) the wording is al-Bukhari’s]

182 Like the hadith of Anas that Allah’s Messenger said, “There is no Muslim who plants a tree or crops and then any
bird, human or animal eats from it, except it will be counted for him as a charity (sadagah).” [Agreed Upon; al-
Bukharf (2195), Muslim (1553) the wording is al-Bukhari’s] This contains an encouragement to cultivate the Earth.
There are also ahadith which prohibit wastefulness in usage of water. These and other ahadith encourage
preservation of the world’s natural resources.

183 al-Tabarf, Tafsir(1.558).

15 Tbid.
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action: “and he purifies them,” meaning: by his words and actions - in addition to recitation
and teaching the Book and the Wisdom - which include promises, threats, admonitions,
reminders, repeating all those actions time and again, and warning them of focusing on the
worldly matters, until they believe and become righteous. The Prophet used to do many things

of this sort in order to strengthen their faith.'*’

4.2.7 The Seventh Duty: Ijtihad**
Allah addressed his Prophet and the believers with His Words:
“So I'tabirii (ponder) [on that], O people of vision.” [59:2]
The word i'tibar means qiyas, or analogical reasoning.’” Allah further told His
Prophet:
“We have sent down to you the Book in truth so that you may judge
between mankind by what Allah shows you (makes you to understand).”
[4:105]
That which He showed him or made him to understand includes judgments based on
texts as well as istinbat, deduction, from the texts and qiyds, analogies, based on the texts. This
is because making an analogy with the revealed law also constitutes judging by the revealed

law, because it is to make a judgment based on its meaning and its ‘illah, legal rationale.'®

18 al-Razi, Fakhr al-Din, Tafsir (4.61).

1% This duty will be discussed in detail in (5.2).
187 al-Ashqar, Af'al ar-Rasiil, (1/123).

188 Thid (1/124).
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4.3 The Main Obligations Towards the Prophet (The Main Rights of the Prophet)
Introduction

The Qur’anic verses have clarified the status and importance of the Prophet amongst
humanity in three respects:

Firstly, it discusses Prophethood, its reality, its status in Allah’s Sight, and the most
important requirements and characteristics of the Prophets.

Secondly, it discusses the mission that the Prophet must fulfil and the most important
duties that he has been given.

Thirdly, it discusses the rights of the Prophet, that is: the obligations of the believers
towards their prophet. These are mentioned in divine instructions of the Qur'an which
delineate those obligations and regulate the relationship between the two parties.

We have already discussed the first two issues in detail, leaving the third issue for
discussion in order to gain a full and correct picture of the role and status of the Prophet
among his followers or ummah. The Qur’an has explained to us in detail our obligations towards
the Prophet just as it has explained in detail our obligations towards Allah and our obligations
towards His Book.

Nonetheless, those who reject the authority of Hadith - in keeping with their view that
the duty of the Prophet was limited only to conveying the Qur’an - are of the view that every
right affirmed by the Qur’an for the Messenger was only obligatory because of its relation to
conveying the Message, nothing more. Therefore, the command to obey the Messenger, to
follow him, and to receive that which he gives only applies to receiving the Qur'an from him,

obeying him in respect to the verses of the Qur'an which he recites, following him in acting
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upon the Qur’an, and receiving the Qur’anic injunctions and teachings which he gives us. This
in no way proves that the statements and actions of the Prophet have any legal authority.
Therefore, what is meant by “obedience to Allah” is obedience to His Words which are
contained in His Book, and “obedience to the Messenger” means to obey him in receiving this
book from him, following it, and acting upon what it contains. Furthermore, obedience to the
Messenger is obedience to Allah because obedience to the one who has been sent constitutes
obedience to the one that has sent him. Hence, the outcome of these two forms of obedience is
receiving Allah’s Book and acting upon it.

As for those who affirm the authority of Hadith, they are of the view that obligating the
believers to observe these rights of the Prophet constitutes obligating them to obey the
Prophet, follow him, and to accept what he brings. They understand “obedience to Allah” to
mean obedience to His Book and “obedience to His Messenger” to mean obedience to him
during his lifetime and obedience to his Ahadith and his Sunnah after his death.

A review of these rights that have been mentioned in the Qur’an will aid us in gaining a

more precise understanding of the role that the Prophet played amongst the believers.

The Main Obligations Towards the Prophet
4.3.1 The Obligation of Believing in Him

The first right of the Prophet is believing in him and having faith in him. There are
numerous verses which obligate belief in the Prophet, such as the following:

“So believe in Allah and His Messenger and the light [i.e. the Qur’an] which We
have sent down.” [64:8]"*°

1% Another such verse is the following: “O you who have believed, believe in Alldh and His Messenger” [4:136]
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Thus, according to al-Shafi'1, Allah has made faith in Him and then in His Messenger
the perfect beginning of faith to which all other articles of faith are subsidiary. Hence, if a
person believes in Allah but does not believe in His Messenger, the title of perfect faith is not
applied to him until he believes in the Messenger as well. Thus, Allah has obligated people to
follow His Revelation and the Sunan of His Messenger.”” In light of this, believing in the
Prophet Muhammad is a binding obligation without which one’s belief is incomplete, nor is
one’s Islam valid without it. The order to believe in him means that one must affirm the
truthfulness of his Prophethood and of Allah’s Message to Him and one must believe all that he
has brought and said.”” Hence, affirming the truthfulness of the Prophet in all that he brought
is a branch of believing in his Prophethood. Therefore, just as one must believe in every
portion of the Qur'an he conveyed to us by Divine Command, one must also believe in
everything else that he brought to us of clarification, wisdom, knowledge and purification.

Furthermore, not believing in the Messenger constitutes disbelief (kufr) and rejection
(takdhib) of him, as Allah says:

“That is because they disbelieved in Allah and His Messenger” [9:80]

The one who disbelieves in His Messenger is like one who disbelieves in Allah, and the
one who rejects His Messenger is like one who rejects Allah."”

If one believes in the Prophet, it becomes incumbent on him to grant him certain rights:
4.3.2 the Obligation of Loving Him

The obligation of loving him can be derived from the Qur’anic Statement:

190 cf, al-Shafi'1, al-Risalah, pp. 73, 76.
1 al-Qadi “lyad, al-Shifa (2.9).
192 al-Ajurri, Kitab al-Shari'ah (3.1391).
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“Say, [0 Muhammad], ‘If your fathers, your sons, your brothers, your wives, your

relatives ... are more beloved (ahabbu) to you than Allah and His Messenger ..."”

[9:24]

al-Qadi ‘'Iyad comments, “Allah has rebuked those who love their wealth, their
families, and their children more than Allah and His Messenger. He has threatened
them [with punishment], declared them sinful and informed them that they are of those
who are gone astray and not been guided by Allah.”**

This indicates that love of him must come before the matters mentioned in the verse; in
fact, love of the Prophet must take precedence even over love of one’s self for Allah says:

“The Prophet is more worthy of the believers than themselves” [33:6]

The root meaning of love (al-mahabbah) is the inclination towards that which the lover
finds agreeable or pleasing. This inclination could be to things which the human being finds
pleasing such as beautiful appearance or voice, food or whatever is similar to that. It could also
be that he finds it pleasing at a mental level due to some internal qualities such as is the case
with loving the pious, the scholars and people of virtue, or it could because of that person’s
kindness to him or averting some harm or disliked matter from him. These meanings are all
present in the case of the Prophet for he possessed a combination of external and internal
beauty, perfection in the qualities of nobility, all sorts of virtues and kindness to all Muslims -
in guiding them to the Straight Path and continuous blessings and away from the Hellfire."™

According to al-NawawT, love is of three types: love of respect or glorification - as with

love of one’s father - love of compassions and mercy - as with one’s child - and love of

19% al-Qad “lyad, al-Shifa (2.43).
194 al-Nawawd, Sharh sahth Muslim (2.14).
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homogeneity and approval - as with love of all other people. All these forms of love are
components of love for the Prophet.””

Ibn Rajab al-Hanbalf has divided love of the Messenger into two categories:

One of them is obligatory. This is the love which dictates that one accepts all that the
Messenger has brought from Allah and receive it with love, satisfaction, respect and
submission, and not seeking guidance from any other source at all. Then, one must follow him
perfectly in all that he conveys from His Lord - as with accepting all that he has said, obeying
him in all that he obligates, desisting from that which he prohibits, supporting his religion and
striving against anyone who opposes it as much as one is able. These aspects are necessary, and
one’s faith (Iman) cannot be complete without it.

The second level is virtuous. This is the love which leads one to excel in following his
example and implementing his Sunnah with regards to his character, his manners, his optional
worship, his supererogatory deeds, his eating, his drinking, his dress, his good speech with his
wives and his other noble character traits and manners. It includes loving to study his
biography, trembling of the heart out of love and respect for him, reverence for him, loving to
hear his words and preferring it over the speech of all other created beings. One of the greatest
aspects of that is to follow his example with regards to his asceticism in the worldly life, his
satisfaction with a small share of it, and his longing for the Hereafter."*

Other obligations that illustrate the obligation of love are:

' Ibid., (2.15).
1% Tbn Rajab al-Hanbali, Ishtigag Nasim al-Uns, pp. 34-35.
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4.3.2.1 The Obligation to Please Him
His rights upon the believers include that they please him, as in the verse:
“But Allah and His Messenger are more worthy for them to please,” [9:62]
That is not possible except by obeying him, following him, fulfilling his rights and

honouring him in his presence and his absence.””

The statement “for them to please him”
(yardawhu) uses the singular pronoun “him” because pleasing the one necessitates pleasing the
other, or because it is mentioned in the context of annoying the Messenger and pleasing him,
or because it is understood to say “and Allah is more worthy for them to please as is the
Messenger.”*®

4.3.2.2 The Obligation of Aiding Him

His rights upon the believers include the obligation of aiding him. This can be
understood from the Qur’anic Statement:

“and supported him (nasarih)...” [7:157]"

That is: they aided him against Allah’s enemies and his enemies by striving against them
and making war against them.*” Furthermore, just as it is obligatory to aid him in his lifetime,
it is obligatory to aid him after his death. This is by supporting his way, his religion, his Sunnah
and his way of life.

Furthermore, as it is obligatory to support him, it is prohibited to show enmity to him,

as Allah says:

7 al- Imadi, Abi al-Sa'Gd, Tafsir (4.78).

18 al-Baydawr, Tafsir (3.155).

1 And also the following verses: “If you do not aid the Prophet - Allah has already aided him” [9:40]. “And
supporting Allah and His Messenger. Those are the truthful.” [59:8]

20 al-TabarT, Tafsir (9.86).
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“Indeed, those who oppose Allah and His Messenger are abased as those before

them were abased.” [58:5]

In another place, He says of them:

“those will be among the most humiliated.” [58:2]

Furthermore, He warns those who did that with severe punishment:

“Do they not know that whoever opposes Allah and His Messenger - that for him

is the fire of Hell, wherein he will abide eternally? That is the great disgrace.”

[9:63]
4.3.2.3 The Obligation of Sincerity (al-Nush) to Him

This can be derived from the verse:

“If they are sincere to Allah and His Messenger” [9:91]

Sincerity (nush) to Allah and His Messenger comprises of faith in them, obedience to
them in private and in public, allegiance to them and love and hate for their sake, just as a
sincere supporter will do with his leader.”

Also sincerity to him is of two types: sincerity to him during his lifetime and sincerity to
him after his death:

“Sincerity to him in his lifetime includes his Companions’ sincerity to him in aiding
him, protecting him, opposing those who showed enmity to him, obedience to him and
sacrificing one’s self and one’s wealth for him.

As for the Muslims’ sincerity to him after his death, it includes: strictly observing
respect and reverence of him, intense love for him, diligence in learning his Sunnah and gaining

mastery of his Law (Shari'ah), loving his family and his companions, shunning those who turn

21 al-Zamakhshari, al-Kashshaf (2.286).
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away from his Sunnah, despising and warning against such a person, compassion for his nation,
seeking to learn about his character, his expeditions and his manners and being patient in
that.”*”

Their betrayal to Allah and His Messenger was by openly manifesting faith in and
sincerity to Allah’s Messenger and the believers while concealing their true disbelief and their
hidden betrayal of them. They would expose their weaknesses to the polytheists and inform
them of their secrets.””
4.3.2.4 The Obligation of Supporting and Respecting Him

One of the consequences of believing in him and loving him is that one must honour
and respect him, as mentioned in the following verse:

“That you [people] may believe in Allah and His Messenger and honour him

(tu‘azzirih) and respect him (tuwaqgirith)” [48:9]*

Ta 'zir is to show support (nusrah) along with respect (ta'zim);* it is only attainable with

obedience, respect and veneration (jjlal).”® Tawgir is respect, reverence and magnification
(tafkhim).””” Respect, glorification, love and obedience to the Messenger are all matters that
follow from respect, glorification, love and obedience to the one who sent him with the
Message.”” Furthermore, just as one must respect and honour him in his lifetime, one must do

so as well after his death by respecting his statements and actions. Obligating people to do as

%2 This is the statement of Abt Bakr al-Ajurri as reported by al-Qadi ‘lyad in al-Shifa (2.74-75).

203 al-Tabarf, Tafsir (9.221).

% Another verse in the same vein is the following: “So they who have believed in him, honoured him (‘azzariih),
supported him (nasariih)...” [7:157]

%05 al-Raghib al-Asfahani, al-Mufradat fi gharib al-Qur’an, p. 333.

26 al-TabarT, Tafsir (26.75).

27 1bid.

*% Tbn al-Qayyim, Jala’ al-Afham, p. 395.
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he did is an aspect of respecting him; the fact that the Qur'anhas commanded such honouring
of him dictates that it is obligatory for the ummah to do as he did.*”
4.3.2.5 The Obligation of Invoking Prayers (Salah) Upon Him

One of the rights of the Prophet upon the believers is that they constantly invoke
prayers (salah) upon him due to the Qur'anic Statement:

“Indeed, Allah and His angels invoke salah upon the Prophet. O you who believe, send
salah upon him (salli ‘alayh) and ask [Allah to grant him] peace.” [33:56]

29 a]-Razi, Fakhr al-Din, al-Mahsil fi Usiil al-Figh (3.357).
Furthermore, various verses in the Qur’an mention particular manifestations of respecting and honouring him,
such as:

1) Addressing Him with Respect:

Allah states: “Do not make [your] calling of the Messenger among yourselves as the call of one of you to
another.” [24:63]

2) The prohibition of putting oneself before him:

Allah says: “O you who have believed, do not put [yourselves] before Allah and His Messenger but fear
Allah. Indeed, Allah is Hearing and Knowing.” [49:1]

3) The obligation of lowering one’s voice in his presence:

Allah has prohibited raising one’s voice over that of the Prophet, saying: “O you who have believed, do
not raise your voices above the voice of the Prophet or be loud to him in speech in the way that you are
loud with one another, lest your deeds be rendered vain while you perceive not.” [49:2]

4) The Obligation of Seeking His Permission before Departing His Presence in any Communal Matter:
concerning this matter, Allah says: “The believers are only those who believe in Allah and His Messenger
and, when they are [meeting] with him for a matter of common interest, do not depart until they have
asked his permission. Indeed, those who ask your permission, [0 Muhammad] - those are the ones who
believe in Allah and His Messenger.” [24:62]

5) The Prohibition of Annoying Him (al-idha):

One manifestation of respecting and honouring the Prophet is to not be an annoyance to him in any
fashion. Allah states: “And it is not [lawful] for you to harm (or annoy) (tu’dhii) the Messenger of Allah”
[33:53]

6) Regarding His Wives as Mothers of the Believers:

Another manifestation of respect for him is to regard his wives as Mothers of the Believers as Allah has
instructed us, saying: “And his wives are their mothers.” [33:6]

7) Respect for His Companions:
respecting and honouring the Prophet includes respecting his Companions, recognizing their right,
speaking well of them, seeking Allah’s forgiveness for them, refraining from discussion of their disputes,
showing enmity to those who have enmity for them, refraining from mentioning reports that disparage
them and seeking excuses for them in anything negative that has been related concerning them.
Anything which casts them in a poor light should be understood in the best light possible and
justifications should be sought for them as they are worthy of that. None of them should be belittled or
mentioned in an ugly manner. Rather, we should mention their good deeds, their virtues and their
praiseworthy conduct, while remaining silent about all other than that. Allah says about the Prophet’s
Companions:

“Muhammad is the Messenger of Allah; and those with him are forceful against the disbelievers, merciful
among themselves.” [48:29]
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This verse indicates the status that His Slave and Prophet Muhammad has in the
Highest Assembly: Allah praises him in the presence of the high angels who are near to Him
and the angels supplicate for him. Then, Allah has commanded the people of the lower world to
also invoke prayers and peace upon him, so that he may receive the praise of both the people of
the higher realm and the lower realm together.*°
4.3.3 The Obligation of Obeying Him (al-Ta'ah)

Since it is obligatory to believe in everything the Prophet brought, it is also obligatory

I This order is mentioned in the Qur’anic

to obey him, because that is part of what he brought.
Statement:

“Say, ‘Obey Allah and obey the Messenger,”” [24:54]

and it is evident that it is meant as an obligation.*"?

Linguistically, al-ta‘ah is derived from al-taw" which means submission (al-ingiyad). It is
most often used to signify obedience to a command or comply with directions.”” Furthermore,
it signifies compliance with a command “willingly” (taw'an).* 1t should be noted that
obedience to the Messenger does not constitute worship (‘ibadah) of him; obedience to other
than Allah is permissible while worship of other than Allah is impermissible.””> Obedience (al-

ta'ah) is a broader concept than worship (al-'ibadah) because the term al-‘ibadah is generally

used to denote exalting Allah with the utmost glorification, while the term al-ta‘ah is used to

219 Tbn Kathr, Tafsir (3.508); the ahadith have explained the manner that one should invoke salah upon the Prophet
and the virtue of doing so.

"' al-Qadi ‘lyad, al-shifa’ (2.16).

212 al-Amidi, al-Thkam (1.176).

3 al-Raghib al-Asfahani, al-Mufradat fi gharib al-Qur’an, p. 310.

" al-Jurjani, al-Ta'rifat, p. 182.

5 Tbid.
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mean complying with a command from Allah or from other than him. The meaning of al-ta‘ah
is to do what one is commanded, including recommended matters, and to shun what one is
prohibited from, including disliked matters. Hence, actions such as repaying one’s debt,
spending on one’s wife and near of kin and other similar matters are part of obedience (ta‘ah)
of Allah, not worship. Furthermore, obedience to other than Allah is permissible in matters
that do not constitute sins, while worship of other than Allah is not permissible.**

The one who ponders the verses of the Qur'an which command obedience to the
Messenger will notice two points:

The first is that command has always been given to obey “the Messenger”, not “the
Prophet”, because the word rasil includes the meaning of proclamation (tabligh). Thus, what is
meant by obedience is compliance with regards to the revelation that he was charged with
proclaiming, whether that revelation be Qur'an or not. Furthermore, the title “Messenger” is
more specific in meaning than the title “Prophet”. However, when it is used it encompasses
both messenger and prophet because every messenger is a prophet, and thus, the command to
obey the Messenger is a command to obey the Prophet, but the opposite is not necessarily true.

Secondly, the command to obey the Messenger is mentioned in the Qur'an in three
different forms:

The first form: command is given to obey Allah and the Messenger without repeating
the word “obey”. An example is the verse:

“Say, ‘Obey Allah and the Messenger.”” [3:32]*"

This indicates the unity of those being obeyed.

216 al-Kafawi, Abt al-Baqa’, Kitab al-Kulliyyat, p. 583.
2 For more, see the following verses: [(4:13)(8:20)(8:46)(9:71)(24:52)(33:33)(33:71)] amongst many other verses.
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The second form: a conjunction joins the command to obey the Messenger with the
command to obey Allah with repetition of the command to obey as in the following verse:

“Say, ‘Obey Allah and obey the Messenger,”” [24:54]

The third form: an independent command is given to obey the Messenger without
linking it with obedience to Allah. An example of this is the verse:

“And establish prayer and give zakah and obey the Messenger” [24:56]

Imam al-Shatibi has explained the reason for using these diverse forms to command
obedience, saying, “Every other instance in which obedience to the Messenger is mentioned
along with obedience to Allah indicates that obedience to Allah is with regards to what He has
commanded or prohibited in His Book, while obedience to the Messenger is with regards to
what he has commanded or prohibited from that which he brought forth which is not of the
Qur’an, for if it were from the Qur’an, it would be included in obedience to Allah .”**®

To further clarify the matter, we say: the Qur’an’s usage of different forms of obedience
is founded in the different forms of obligation because the types of injunctions the believers
are obligated to obey are of three types:

The first type: the command issues forth from Allah and is then reaffirmed by the
Messenger in words or actions. For that reason, the Qur'an has given the command to obey
Allah and His Messenger by conjoining them together.

The second type: the command issues forth from Allah in a general fashion and from

the Messenger in detail. In this case, one is showing obedience to Allah in His general command

while obeying the Messenger in the detailed command. With regards to such matters, the

18 al-Shatibi, al-Muwafaqat (4.10).
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Qur'an commands us with obedience to Allah and obedience to His Messenger conjoining
between “obedience to the Messenger” and “obedience to Allah”.

The third type: Allah authorizes his Messenger to issue commands in a matter in which
Allah has given no command. This is proven by the Qur’anic Statement:

“And whatever the Messenger has given you - take; and what he has forbidden you -

refrain from.” [59:7]

In such matters, the command to obey the Messenger is mentioned independently
without mentioning obedience to Allah, as in the following verse:

“And establish prayer and give zakah and obey the Messenger” [24:56]
The Qur’an has clarified that, in reality, this constitutes obedience to Allah , as Allah states in
the following verse:

“He who obeys the Messenger has obeyed Allah;” [4:80]*"

Thus, whoever obeys Allah’s Messenger in his commands and prohibitions has obeyed
Allah because he only commands or prohibits based on Allah’s Command, His Law and His
Revelation. In fact, some scholars have mentioned this as evidence of the Messenger’s
infallibility, because Allah has commanded that He be obeyed absolutely. If he were not
infallible in everything that he conveys from Allah, He would not have commanded general
obedience to him and praised those who do so0.””

This matter is further clarified when we examine the Qur'an and the command to obey
the figure in authority:

“0O you who have believed, obey Allah and obey the Messenger and those in authority
among you.” [4:59]

219 See: al-Sha'rawi, Khawatir Hawl al-Qur’an (2.1425).
20 al-Sa'dfi, Taysir al-Karim al-Rahman fi Tafsir Kalam al-Mannan (1.189).
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Thus, we see that the Qur'an orders obedience to Allah absolutely and commands
obedience to the Messenger because he only commands obedience to Allah. As for obedience to
those in authority, it has been included in that; however, the command to “obey” has not been
repeated a third time. This is because the figure in authority is not due absolute obedience;
obedience is only due to him in what is good.””' Ibn Hajar states:

The reason that the imperative has been repeated for “the Messenger” but not
for “those in authority” - although, in reality the one who is being obeyed is
actually Allah in all instances - is that duties are known from the Qur’an and the
Sunnah, so it is as if the meaning is: “obey Allah in what He has stated in the
Qur’an and obey the Messenger in whatever matters of the Sunnah he clarifies to
you and what he states in the Sunnah.” Or, the meaning is: “obey Allah in that
which He commands you with in that revelation which one recites as a form of
worship, and obey the Messenger in that which he commands you with in the
revelation which is not a recital (Qur’an).?

Al-Razi has interpreted the command to obey the Messenger to mean obedience
to his statements. As for obedience to his actions, this is called “following” (ittiba"). He
states:

Know that all that is related from the Messenger is either a statement or action.
As for his statement, it is obligatory to obey him in it due to the Qur’anic
Statement: “Obey Allah and obey the Messenger.” As for his action, it is
obligatory upon his ummah to emulate it except those [actions] that are excluded
[from this general rule] by some evidence. This is just like what we have
explained that His Statement “obey” indicates that Allah’s Commands are
obligatory [to act upon]. Then, in another verse concerning the description of
Muhammad, He states: “so follow him (fa™-ttabi‘ih)”. This is a command so it
must necessarily indicate obligation. Thus, it is established that following him
(al-mutaba‘ah) is obligatory. Mutaba'ah is an expression for performing actions
similar to those of someone else for the reason that that “someone else”
performed them. Thus, it is established that His Statement “Obey Allah”
obligates following the example of the Messenger in his actions, and His

2! Tbn Taymiyyah, Minhdj al-Sunnah al-Nabawiyyah (3.387).
*22 Tbn Hajar al-' Asqalan, Fath al-BarT (13.111).
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Statement “and obey the Messenger” obligates following his example in regard

to all his statements. There is no doubt that these are two fundamentals that are

given consideration in the Law (al-Shari'ah).””

Perhaps one evidence that supports this distinction is the following statement of Aaron
to the Children of Israel that is quoted in the Qur’an:

“And indeed, your Lord is the Most Merciful, so follow me (fa’-ttabi ‘iini) and obey

my order (wa ati'ii amri).” [20:90]

Meaning: follow my actions and obey my statements.

Once it is established that obedience to him is obligatory, this means that disobedience
to him is prohibited as Allah has warned against that, saying:

“And whoever disobeys Allah and His Messenger has certainly strayed into clear

error.” [33:36]

Opposing him is prohibited as proven by the following verse:

“And whoever opposes (yushdqiq) the Messenger after guidance has become

clear to him and follows other than the way of the believers - We will give him

what he has taken and drive him into Hell, and evil it is as a destination.” [4:115]

Shigaq is to oppose someone and to be on a different side (shaqq) than him.”* The
meaning of this verse is: “Whoever separates from the Messenger Muhammad, showing

opposition to him, such that he parts from him having enmity to him after it has become clear

to him that he is Allah’s Messenger, and that what he has brought from Allah guides to the

*2 al-Razi, Fakhr al-Din, Tafsir (10.120).
24 al-Raghib al-Asfahani, al-Mufradat fi gharib al-Qur’an, p. 264.
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Truth and the Straight Path, and follows a path other than that of the people who believe, and
a way other than their way...”*”

There are further obligations that fall under the principle of obedience and clarify what
is intended by it, such as the following:
4.3.3.1 The Obligation of Accepting What He Gives and Refraining from What He Prohibits

This obligation is derived from the verse:

“And whatever the Messenger has given you - take; and what he has forbidden

you - refrain from.” [59:7]

Ibn Kathir comments,

“Whatsoever he commands you with, then do it, and whatsoever he prohibits

you from, then refrain from it, for he only commands what is good and prohibits

what is evil.”**

This is also evidenced by Allah’s prohibition against opposing the order of His Prophet
as He states:

“So let those beware who oppose his [i.e. the Prophet’s] order, lest a trial afflict

them or a painful punishment.” [24:63]

That is: “So let those beware and be afraid - those who oppose the Shari'ah of the
Messenger, whether privately or openly, and it is his way, his methodology, his Sunnah and his
SharT'ah. All statements and deeds are measured against his statements and deeds; those that
are in accordance with his words and deeds are accepted, but whatever conflicts with it is

rejected, irrespective of who the person is that said or did them”.””’

% al-Tabari, Tafsir (5.277).
?26 Ibn Kathir, Tafsir (4.337).
*27 Tbn Kathir, Tafsir (3.308).
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4.3.3.2 The Obligation of Following Him (al-Ittiba")
Just as believers have been ordered to follow the Qur’an in the following verse:
“And this [Qur'an] is a Book We have revealed [which is] blessed, so follow it and fear
Allah that you may receive mercy” [6:155]
People have also been ordered to follow the Messenger in numerous verses, such as:
“and follow him that you may be guided.” [7:158]
Therefore, whoever imitates the action of another with the intent to honour him, then
he has obeyed him,”® and this is the same as “following” (al-ittiba‘) as explained by al-Razi

% Therefore, since it is obligatory to obey the Messenger in the commands he has

previously.
given in his statements, it is also obligatory upon to emulate his actions and to follow him in
those matters in which following him has been made obligatory because the Qur’anic
Statement “and follow him” is a command, indicating that it must be an obligation. This

establishes that following him is obligatory.”*

This obligation can also be derived from the verse:

28 al-Amidi, al-Thkam (1.232).

229 1ttiba" has been used in the Qur’an in seven different manners:

(1) with the meaning of companionship: “May I follow you on [the condition] that you teach me” [18:66]
meaning: may I accompany you.

(2) With the meaning of emulation and following: “Follow those who do not ask of you [any] payment,” [36:21]
meaning: follow their example

(3) with the meaning of enduring and staying firm: “follow the religion of Abraham, inclining toward truth”
[16:123] meaning: be constant and stay firm upon it

(4) with the meaning of selection and approval: “and follows other than the way of the believers” [4:115]

(5) With the meaning of action: “And they followed [instead] what the devils had recited during the reign of
Solomon” [2:102] meaning: they acted upon it.

(6) With the meaning of turning towards the Ka'bah or towards Jerusalem in prayer: “they would not follow your
giblah. Nor will you be a follower of their giblah.” [2:145]

(7) With the meaning of obedience: “you would have followed Satan, except for a few,” [4:83] meaning: you would
have obeyed.

The root carries the meaning of trailing or tracking (al-qafw). Tabi'ahu ittaba'ahu, that is: he followed his tracks gafa

atharahu. Sometimes, it means physically following, and sometimes it means to obey and to comply. [al-Firtizabadi,

Basd'ir Dhawt al-Tamyiz Fi Latd'if al-Kitab al-'Aziz (1.439]

30 al-Razi, Fakhr al-Din, Tafsir (10.120).
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“Say, [0 Muhammad], ‘If you should love Allah, then follow me, [so] Allah will love you

and forgive you your sins.”” [3:31]

Love of Allah is obligatory, and this verse dictates that following the Prophet must
necessarily accompany the obligatory love of Allah. The absence of following the Prophet
necessitates the absence of love for Allah, and that is prohibited.”!

Some scholars have adopted the view that following the Prophet is not only in his
actions; it is more general than that. It could be in his statement, his action or his abstention.
Following him in his statement means to act upon what it dictates of obligation,
recommendation or prohibition because he stated it, and following him in his action or
abstention is to do as he did in the manner that he did because he did it.*
4.3.3.3 The Obligation of Emulating Him

One of the rights of the Prophet upon the believers is that they follow his example due
to the verse:

“There has certainly been for you in the Messenger of Allah an excellent example

(uswah hasanah) for anyone whose hope is in Allah and the Last Day and [who]

remembers Allah often.” [33:21]

This is a stern warning in the form of a command. Its implication is: whoever believes in
Allah and the Last Day, there is an excellent example for him in the Prophet. However, anyone
who does not follow his example is not a believer in Allah or the Last Day, as this is
obligation.””” The one who does not have hope in Allah and the Last Day does not have an

excellent example in him, thus being a threat to those who refrain from emulating his example.

21 al-Amidi, al-Thkam (1.231).
2 Abi al-Husayn al-BasrT, al-Mu ‘tamad (1.344).
3 al-Amidi, al-Thkam (1.176).
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This indicates that emulating his example is a necessary result of hoping in Allah and the Last
Day. Therefore, this necessitates that the one who does not emulate his example does not have
hope in Allah and the Last Day, and that is considered unacceptable and the same is true of that
which results in that. Following his example in his actions is only by performing actions similar
to him. Therefore, performing actions similar to his is an obligation.”*

The Hanafis have adopted the view that emulating him in his actions is not obligatory,
for if it was obligatory, it would have been stated “there is upon you” (lagad kana ‘alaykum), not
“for you” (lakum). This indicates that this is something permissible for us, not binding.*

In the light of the above following the Prophet is an obligation on the believers
generally, not that each individual action that he did is obligatory for us to follow. His
deliberate actions can be divided into three categories: permissible (mubah), preferable

¢ Therefore, whatever of his actions was mubah, it is mubah

(mustahabb) and obligatory (wajib).
for us, whatever of his actions was mustahabb, it is mustahabb for us, and whatever of his actions
was obligatory, it is obligatory upon us. This is what is meant when we say that it is obligatory
to follow him in general.

Likewise, just as one can emulate the example of the Prophet in his actions, one can also
emulate his example in his abstentions (al-tark). With respect to actions, it is to perform an
action with the same appearance as his action in the manner that he performed it and because

he performed it. Following his example in abstentions is by abstaining from that which he

abstained from in the manner that he abstained and because he abstained from it. It has been

3 al-Subki, al-Ibhaj (2.268).

5 al-Sarakhst, Usiil al-Sarakhst (2.88).

¢ al-Sarakhst, Usil al-Sarakhsi (2.86), the HanafTs add the category of duty (fard), as they distinguish between it and
wajib.
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stipulated that the appearance of the action be the same, because if he were to fast and we
were to pray, we would not be following his example. As for “the manner in which he
performed it,” this is with regards to intentions and objectives. Therefore, whatever is known
to have been an objective in an action, it has to be taken into account. This includes the
intention of obligatory or optional performance. For example, if he had fasted as an obligation,
and Muslims were to fast as an optional worship, they would not be emulating his example. The
same is true if he fasted an optional fast and we were to treat it as an obligatory fast. The
reason this has been stipulated that Muslims are “performing the action because he performed it”
is that if the Prophet were to perform a prayer, and then two of his followers performed a
prayer like his because he performed it, each one of them would be regarded as having emulated
his example. No one would say that they are emulating one another’s example. It has also been
pointed out that one emulates his example in abstentions, because if he abstained from praying
at the time of sunrise and then Muslims abstained from doing so at that time because he
abstained from it, we would be emulating his example.”’
4.3.3.4 The Obligation of Referring to Him

One of his rights is that we return to him and refer our matters to him. This can be
found in the verse:

“And if you disagree over anything, refer it to Allah and the Messenger, if you

should believe in Allah and the Last Day. That is the best [way] and best in

result.” [4:59]

If they dispute concerning something for which a ruling is not mentioned in the Qur’an,

the Sunnah or consensus (al-lima"), then they should refer it to Allah and His Messenger: “refer

7 Abli al-Husayn al-BasrT, al-Mu ‘tamad (1.343).
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it to Allah and the Messenger,” [4:59] meaning: seek its ruling in the texts of the Qur'an and the
Sunnah. Therefore, in this verse, referring to them must mean referring its ruling to the explicit
rulings for similar issues, and this is analogical reasoning (giyds). Thus, it is established that this
verse is an order for giyds. Based on this, according to al-Razi, the injunctions (of the religion)
are those established by the Qur’an, those established by the Sunnah, those established by
consensus, and those established by referring back to them by way of giyas. An evidence that
supports the correctness of this understanding is the following verse:

“But if they had referred it back to the Messenger and to those of authority among

them, then the ones who [can] draw correct conclusions from it would have known

about it.” [4:83]

An example of the obligation of referring to the Prophet is the verse:

“And when it is said to them, ‘Come to what Allah has revealed and to the

Messenger,”” [4:61, 5:104]

Here, there is a command to refer to two matters. The first is that which Allah has
revealed, and that would be the injunctions of the Qur’an. Therefore, referring to the
Messenger means his judgment which he deduces from the Qur’an, and after his death, it is
referring to his Sunnah and his guidance as found in Hadith.
4.3.3.5 The Obligation to Submit to His Judgment

This obligation can be derived from the following verse:

“But no, by your Lord, they will not [truly] believe until they make you, [0 Muhammad],

judge concerning that over which they dispute among themselves and then find within

themselves no discomfort from what you have judged and submit in [full, willing]
submission.” [4:65]**

% Another example is the following verse: “The only statement of the [true] believers when they are called to
Allah and His Messenger to judge between them is that they say, ‘We hear and we obey.’ And those are the
successful.” [24:51]
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Allah swears by His Sacred Person that no one believes until he makes the Messenger
judge in all matters. Therefore, any judgment that he passes is the truth which it is obligatory
to submit to inwardly and outwardly.” Furthermore, al-Razi has cited this verses as evidence
of the Prophet’s infallibility (‘ismah) from error in his verdicts and judgments because Allah
has obligated submission to his judgment and greatly emphasized that. Furthermore, He has
clarified that it is necessary that this submission occur outwardly and in the heart. This negates
the possibility that he could err in such judgments.*°

Allah has guided the believers to accept the judgment of Allah and the judgment of His
Messenger, as He says:

“The only statement of the [true] believers when they are called to Allah and His

Messenger to judge between them is that they say, ‘We hear and we obey.”
[24:51]

That is: when they are called to the judgment of Allah’s Book and His Messenger, they
say, “We hear and we obey.”*"!

Furthermore, the judgment that the Prophet passes concerning them takes precedence
over their own wishes because Allah knew the great compassion and concern of the Messenger
for his ummah, not to mention his sincerity to them. Therefore, He made him closer to them

than their own selves,”* as He says:

“The Prophet is more worthy of the believers than themselves,” [33:6]

9 Tbn Kathr, Tafstr (1.521).

0 a]-Razi, Fakhr al-Din, Tafsir (10.132).
21 1bid (24.20).

2 Ibn Kathr, Tafsir (3.468).



270

4.3.3.6 The Obligation of Responding to Him
This obligation is derived from the verse:

“0 you who have believed, respond to Allah and to the Messenger when he calls
you to that which gives you life.” [8:24]

243

To that which gives you life, that is: to that which rectifies you.* Responding to the call
of the Messenger is responding to Allah , and the believers are unconditionally commanded to
respond to the Messenger when he calls them to that which rectifies them, irrespective of
whether that call is to follow a command in the Qur’an, for fighting and jihad, or some other

244

matter.” For that reason, it is prohibited to turn away from it, as in the statement:

“0 you who have believed, obey Allah and His Messenger and do not turn from
him while you hear [his order].” [8:20]

4.3.4 Section Conclusion

These are the most important rights mentioned by the Qur'an concerning the
obligations towards the Prophet. In order to better understand them and to keep them in
proper perspective, the following realities have to be kept in mind:

First: some of these rights are related to the person of the Prophet as with the verse:

“O you who have believed, do not raise your voices above the voice of the

Prophet.” [49:2]

It did not say “above the voice of the Messenger”. Some of them relate to the title of al-

Risalah, as with the verse:

3 Sahih al-Bukhari (4.1804).

** Ibid (4.1623). Abli Sa'1d al-Mu'alla relates: I was praying in the masjid when Allah’s Messenger called me, but I
did not respond to him. I said, “O Messenger of Allah, I was in prayer.” He said, “Has not Alldh say: ‘Respond to
Allah and the Messenger when he calls you to that which gives you life...”” [al-BukharT (no. 4204)]



271

“And obey the Messenger - that you may receive mercy.” [24:56]

This category is the one which is most frequently used by the Qur'an because the word
“messenger” (rastl) incorporates the meaning of proclamation (tabligh). This is an indication
that it is obligatory upon the believers to observe these rights of the Messenger on account of
the fact that he is sent (mursal) from Allah and conveying (muballigh) from Him.

Second: the general principle is that these rights of the Prophet remain effective so long
as this Qur'an continues to be recited, because the Prophet was sent to all mankind as Allah
says:

“And We have not sent (wa ma arsalnaka) you except to all mankind” [34:28]**

Therefore, the generality of mankind includes all those who believed in the Prophet
during his lifetime and those who believed in him after his death. Thus, every command that
the Qur'an has given them with regard to their Prophet, they are commanded to act upon it,
even if their Prophet has passed on from this world. The Qur’an calls upon all of them to
believe in him, follow him, obey him, emulate his example, listen to him, respond to him, to
take what he has given, to abstain from what he has prohibited, amongst other obligations. It is
an error for anyone to think that these obligations towards the Prophet were only binding
during his lifetime based on the argument that his task was complete when he conveyed the
Qur’an. This is because the texts of the Qur'an which mention these rights are general texts
which address all mankind. Therefore, every right that is connected to the Prophet during his

lifetime, transferred to his statements, his actions, his guidance and his Sunnah after his death.

> Also, Allah says: “And We have not sent you (wa md arsalnaka), [0 Muhammad], except as a mercy to the
worlds.” [21:107]
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Third: just as the order has been given to obey Allah, the order has been given to obey
His Messenger, and just as the order has been given to respond to Allah, the order has been
given to respond to His Messenger. There is a Divine Command given for both of these matters
which are distinct. Therefore the command to obey Allah and to respond to Him relates to His
Speech - that is: His Book - and the order to obey His Messenger and respond to him could only
be connected to the statements and actions of the Messenger. Furthermore, everything that
has been mentioned in the Qur’an similar to this is to be understood in this matter.

Fourth: some of the verses that mention the rights of the Prophet were revealed due to
a certain cause, as with other verses of the Qur’an. These verses are to be understood according
to the generality of their wording, not their particular occasion of revelation (asbab al-nuzil).**
The verse:

“And whatever the Messenger has given you - take; and what he has forbidden

you - refrain from,” [59:7]

was revealed concerning the context of distribution of spoils gained in war as al-TabarT

explained, saying:

¢

¢ This is a famous maxim of the scholars: *
Itqan (1.89-90):

“The legal theorists (Ahl al-Usill) have differed as to whether the consideration is to be given to the generality of
the wording or to the specific reason of revelation. We deem the first to be more correct, for there are verses that
were revealed in certain contexts, yet there is agreement that they are applicable beyond those particular
contexts. Examples are the verse of al-Zihar that was revealed concerning Salamah ibn Sakhr, the verse of al-Li‘an
revealed concerning the issue of Hilal ibn *Umayyah, and the punishment of slander that was revealed concerning
the accusers of *A’ishah but then it was extended to apply to others. Those who do not take the general wording
into account claim that these verses and those similar are excluded due to some other evidence, just as certain
verses are restricted to their particular reason [of revelation] by agreement due to some evidence that indicated
that. al-ZamakhsharT stated concerning Sirah al-Humazah, ‘It is possible that the cause [of revelation] was
particular while the threat [of punishment] is general so that it should apply all those who commit this wicked
deed and so that it may be a subtle allusion.”

al-Suytti comments, “One of the evidences that the generality of the wording is to be given consideration is that
the Companions and others argued concerning certain incidents based on the general meanings of verses that
were revealed for particular causes that were well known amongst them.”

al-'ibrah bi ‘umim al-lafz, 1a bi khusis al-sabab”. al-SuyutT states in al-
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“And whatever the Messenger of Allah gives you from that which He [Allah] gave him of booty
from the dwellers of the townships, then take it, and whatever he prohibits you from such as

*7 or other matters, then abstain from it.”

ghalul

However, since it is has been worded in a general fashion, consideration is given to its
general wording, not merely its particular occasion of revelation, although the occasion of
revelation is of course included in that generality. Therefore, all that the Messenger gives us, it
is obligatory to accept it and adhere to it.

This brings to a completion our examination of the issues related to
Prophethood in a Qur’anic perspective. The verses have mentioned in the course of Chapter
One are only used as examples for illustration. By no means are they the only verses
concerning the subject, for the verses on this matter are numerous in number.

These perspectives give us the correct Qur'anic understanding of the fundamental
issues related to al-Nubuwwah and al-Risalah and they clarify to us the real reasons why the
Companions of the Prophet and the vast majority of the Muslims after them gave such
importance to knowing, transmitting and recording every report and detail in relation to the
Prophet. The Muhammad became the second reference point alongside the Qur’an in the
lifetime of the Companions. They would follow his every statement and action and circulate
this amongst themselves. They would consider that to be an explanation and a practical

application of the verses of the Qur’an. Once the Prophet passed on from this life, his Hadith

which comprise his statements and actions took the place of his sacred personage as the

7 Stealing from the booty.
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second reference point established by the Qur'an. This is the most important conclusion that
this study has reached in Chapter four.

The prophetic authority should not have been a point for anyone to dispute,
particularly not those who call themselves “the People of the Qur'an” (Ahl al-Qur'an), because
the one who reads and studies the Qur’an with deliberation and objectivity, having freed his
mind of any preconceived conclusions, must necessarily reach the same conclusion as that
reached in this study of the verses of the Qur’an.

All those who call themselves Ahl al-Quran - meaning by that that they accept the
Qur’an alone - should in the light of this reexamine their position concerning the Hadith of the
Prophet. They have accepted from the Prophet that he should be the one to convey Allah’s
Book, so can they not accept from him that he should be the one to explain whatever of His
Book needs explanation?

Since there are two fundamental reference points in Islam: the Qur'an and Hadith, it is
necessary to know their definitions, the subtle differences between them and the relationship

between them. This shall be the subject of Chapter Five of this dissertation.
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CHAPTER FIVE

DIVINE REVELATION (AL-WAHI AL-ILAHI)

5.1 The Nature of Divine Revelation
Introduction

In Chapter Four it was shown that the Qur'an has explained the issue of Prophethood
(al-Nubuwwah) and the Message (al-Risalah) in an abundantly clear manner leaving no room for
doubt or confusion in how to recognize a Prophet and a Messenger or the difference between
the two. Furthermore, the Qur'an explained the duties of the Messenger. On the basis of this it
has been possible to arrive at an important conclusion, and it is that the Messenger has the
following responsibilities towards the Qur’an:

(1) comprehension and memorization, (2) relating and conveying, (3) clarification and
explanation, and (4) application and execution.'

For that purpose, Allah has provided His Prophet with great care, protection, and
education. He has taught him by way of revelation that which he did not know. He has
commanded him to follow that which is revealed to him, and He has made it an obligation for
the believers to obey him, follow him, and emulate his example.

Allah had given His Prophet a guarantee to give him the clarification (bayan) and to
teach him, and that was something that the Prophet longed for. The chosen method was
revelation from Allah as, the Prophet being illiterate, there was no means for him to learn

except by direct receipt of knowledge, as Allah describes him:

! Draz, Muhammad *Abd Allah, al-Naba’ al-'Azim., p. 14.
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“And you did not recite before it any scripture, nor did you inscribe one with your right

hand. Then [i.e., otherwise] the falsifiers would have had [cause for] doubt.” [29:48]

The issue that we wish to investigate is whether or not the Prophet received any
revelation other than the Qur'an and is there any evidence of that in the Qur’an.

Those who reject the authority of Hadith are of the view that the Prophet did not
receive any revelation other than the Qur'an. Therefore, no speech issued from him carrying
the qualities of Prophethood, the Message, or proclamation other than the Qur'an which he
was charged with proclaiming. All else that issued forth from him is attributable to his being a
human being and his worldly responsibilities, and therefore, none of it can be classed as
revelation. Furthermore, in all speech that issues forth from the Prophet other than the Qur’an,
he is subject to error or forgetfulness. According to those who deny the authority of Hadith,
one cannot differentiate between the Prophet’s human nature and that which he was charged
with conveying. Therefore, none of his speech could be revelation, for the revelation is speech
which:

“falsehood cannot approach from before it or from behind it.” [41:42]

This description is only applicable to the Qur'an, and for that reason, the Prophet
prohibited his Companions from writing down anything other than the revelation, and it is the
Qur’an. If any of his speech had been revelation, he would have commanded them to write it
down and he would have urged them to do that. Therefore, any command or prohibition given
by the Prophet is issued in his capacity as ruler of the state, judge, or commander-in-chief of
the military. All of these are attributable to his human qualities, not to his qualities of

Prophethood or the Message. Furthermore, anyone who assumes such positions after him, it is
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obligatory to obey him, whether he is a prophet or not. Likewise, any report, explanation,
clarification, or edict which he gives is issued in his capacity as a mujtahid striving to
understand the Qur’an, and in that respect, he is equal to every reader of the Qur'an pondering
its meanings. They have also mentioned other evidences for this view which will be considered
in relation to this issue.

As for those who affirm the authority of Hadith, they are of the view that revelation is
more than just the Qur’an alone and that the Prophet received revelation other than the Qur'an
in explanation of the Qur’an and education of the Prophet.

Thus, did Allah reveal anything to His Prophet alongside the Qur'an? How can we
distinguish this sort of revelation from the Qur’an?

In order to answer these questions, we must begin with an investigation of the meaning

of divine revelation (al-wahi al-ilahi) and its types.

5.1.1 The Divine Revelation and Its Types

The verses of the Qur'an come together in affirming that the Prophet received
revelation. One such verse is Allah’s Statement:

“And thus We revealed to you an Arabic Qur’an.” [42:7]*
The Qur'an has explained that the phenomenon of revelation of which Muhammad was a
recipient was the very same as that which was received by the other Prophets except that this
was in Arabic. Thus, the phenomenon of revelation was uniform for all of them because its

source was one and its objective was one,’ as Allah states:

? And also the verse: “And thus We have revealed to you an inspiration of Our Command.” [42:52]
* Al-Salih, Subhi, Mabahith fi ‘ulim al-Qur’an, p. 22.
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“Indeed, We have revealed to you [0 Muhammad] as We revealed to Noah and the

Prophets after him.” [4:163]

The Qur’an has taken care to style that which was came down upon the heart of
Muhammad as waht so that the meaning of wahi amongst all the prophets would be similar just
as the word used to indicate it is the same.” We have already seen that the definition of a
prophet is “a human being to whom wahi is given.” The question then arises, “What is this
wahi? Does it take more than a single form? If so, then what are its forms?” We shall seek to
answer these questions by reviewing those verses of the Qur’an that are a point of agreement
amongst all. There is no disagreement amongst the two sides disputing the authority of Hadith
that the Prophet received the Qur'an - in both word and meaning - by way of revelation.
However, the issue which we shall investigate here is whether or not the Prophet received any
revelation from Allah which he was commanded to convey other than the Qur’an. Before we

can answer that question, it is necessary to understand what is meant by wah.

5.1.2 The Meaning of Wahi (Revelation)

The lexical meaning of wahi is “to inform in secret” or “to inform in a hidden manner”
(al-i‘lam fi khafa’). Waht can also be writing (al-kitabah), something written (maktib), sending
(ba'th), inspiration (ilham), a command (amr), a signal (ima’), a gesture (isharah), or gradual
vocalization (al-taswit shay’an ba'd shay’). It has also been stated that its root meaning is to make
understood (al-tafhim). Also, any indication that one gives, whether by way of speech, writing,

message, or gesture is wahi.’ Thus, linguistically, all usages of the word revolve around

* Tbid.
> Tbn Hajar al-*Asqalani, Fath al-Bari (1.9).
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informing secretly and doing so swiftly.® The waht of Allah to His Prophets covers both of these
essential meanings of this root: secrecy and speed. This is the meaning of the gerund (masdar)
form and it is also applied to the passive participle (maf'il), meaning that which has been
revealed to the Prophets, such as news of the unseen, laws, and wise instructions.’

The word wahi has been applied to a number of meanings in the Qur’an as listed by al-
Raghib in al-Mufradat?’

(1) Sound without arrangement, a gesture with one of the limbs, or writing. An example of

that is Allah’s Statement about Zakariyya:

“So he came out to his people from the prayer chamber and signaled to them to

exalt [Allah] in the morning and afternoon.” [19:11]

This can be by speech communicated by way of symbols, hints, or writing, because one

of the root meaning of waht is a quick gesture. This Statement of His can be understood

in such manner:

“And thus We have made for every prophet an enemy - devils from mankind

and jinn, inspiring to one another decorative speech in delusion.” [6:112]

And the Statement:

“And indeed do the devils inspire their allies [among men]” [6:121]

It is such devilish insinuations that are referred to in the Statement:

“From the evil of the retreating whisperer” [114:4]

(2) Divine statements that are delivered to the Prophets (al-Anbiya’) and saints (al-awliya’) as

in the Qur’anic Statement:

¢ See Lisan al-'Arab (15.379), entry: wa-h-i.
7 Rashid Rida, al-Waht al-Muhammadi, p. 82.
® Al-Raghib al-Asfahani, al-Mufradat ft Gharib al-Qur’an, p. 515.
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“And it is not for any human being that Allah should speak to him except by revelation
(wahyan) or from behind a partition or that He sends a messenger [i.e. angel] to reveal
(fa-yiihi), by His permission, what He wills He is Most High and Wise.” [42:51]
This takes various sorts:
(A) A physical messenger whose person is seen and whose speech is heard as with
Gabriel when he conveys to the Prophet having a certain appearance.
(B) Hearing speech without seeing as when Moses heard the speech of Allah as
mentioned in the Statement:
“And Allah spoke to Moses with [direct] speech.” [4:164]°
(C) To cast something into the mind (al-ri")."
(D) Inspiration (Ilham) as in the verse:
“And We inspired to the mother of Moses, ‘Suckle him;"” [28:7]
Linguistically, ilham is notification (iblagh), and it is true knowledge which Allah

projects into the hearts of His servants from the unseen,' as Allah says:

“Say: my Lord projects (yaqdhifu) the truth,” [34:48]

° Also, the verses: “And when Moses arrived at Our appointed time and His Lord spoke to him.” [7:143] “And when
he came to it, he was called, ‘O Moses, Indeed, I am your Lord, so remove your sandals. Indeed, you are in the
sacred valley of Tuwa.”” [20:11-12]

' The Prophet has expressed this, saying: “Indeed, the Holy Spirit (Ruh al-Qudus) emitted (nafatha) into my mind
(ru')).” al-Haythami commented in Majma" al-Zawa’id (4.71), “It was reported by al-Bazzar on the authority of
Hudhayfah, and it contains Qudamah ibn Z@’idah ibn Qudamah. I could not find anyone who has provided
biographical data for him, but the rest of its narrators are trustworthy (thigat).”

However, ibn Hibban mentioned him in Kitab al-Thigat (7.340), and al-Albani states in his Takhrij of al-Qaradawi’s
mushkilah al-fagr, p. 19, “Abt ‘Ubayd reported it in Gharib al-Hadith as did al-Quda'1 in Musnad al-Shihab with an
authentic chain of narration.”

Emitting into the rii' is to cast the meaning into the heart of the Prophet along with certain knowledge that this is
from Allah . See al-Asfahani, Mufradat al-Qur'an, p. 455. al-Tibi comments, “Inspiration (ilham) is to cast something
into the mind (al-rii") and this is particular to that which comes from direction of Allah.” [al-Qar1, Mirgat al-mafatih
(10.293)]

Rith al-Qudus, lit. the Spirit of Purity, is a title for Gabriel because in conveying the revelation to the Messengers, he
is pure (from any betrayal); cf. al-Baydawr, al-Ibhdj (1.10).

1 al-Qari, Mirqat al-mafatih (1.399).
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(E) By way of subjugation (taskhir) as in the verse:
“And your Lord inspired to the bee,” [16:68]

Or by way of dreams (manam) as with the statement of Abraham:

“He, ‘O my son, indeed I have seen in a dream that I [must] sacrifice you,”
[37:102]

And the dreams of the Prophets are a form of revelation (wahi)."

Thus, the forms of inspiration (ilham), subjugation (taskhir), or dreams (manam) are
indicated by Allah’s Statement “except by wahi (wahyan).” Hearing the speech without seeing is
indicated by His Statement: “from behind a partition” and Gabriel’s taking a certain form in
order to relay it is indicated by His Statement: “or that He sends a messenger.”"

It appears that taskhir should be excluded from the types of wahi directed to human
beings as the example put forth for it is wahi to the bees, and it also appears that casting into
the mind (al-ilga’ fral-ra") and inspiration (al-ilham) are in fact the same category."*

Similarly, the preceding verse from Sirah al-Shira has also restricted Allah’s Speaking
with human beings to three ways:

(1) The first is speaking by wahi. In this instance, wahi is not meant with its general
meaning of informing (i'lam); rather, it is one of the particular modes that it takes as
explained in various places in the Qur’an. This takes various forms, including the
following:

a. Inspiration (ilham) and projecting into the mind (al-qadhf fi al-rii): the context of

the verse seems to indicate that this takes place without the mediation of an

12 al-Razi, Tafsir (26.133).
1 al-Raghib al-Asfahani, al-mufradat fi gharib al-Qur’an, pp. 515-516.
" Refer to al-Razi, Tafsir (2.191), for he has deemed them a single entity.
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angel. This sort of wahi occurs to various individual humans so it is no
inconceivable for the Prophets, nor is it inconceivable that the Prophets could
be educated or be informed by this means.

b. True dreams (al-ru’ya al-sadiqah): this type was experienced by the Prophet,
Abraham, and therefore it is not inconceivable that it could happen to the
Prophet Muhammad as well.” Furthermore, in the following verse, the Qur'an
has given indication that this type of waht was granted the Prophet :

“Certainly has Allah showed to His Messenger the vision [i.e., dream] in
truth.” [48:27]

(2) The second is direct speech, but from behind a partition (hijab). This type takes place
without intermediation of an angel, and it has occurred for Allah’s Prophet Moses and
other prophets as He says:

“Among them were those to whom Allah spoke,” [2:253]
such as Adam, as in the verse:

“He said, ‘O Adam’” [2:33].
Therefore, it is not inconceivable for the Prophet Muhammad either, particularly as Aba
*Ubayd stated in his explanation of the following verse:

“And He revealed (Fa-Awha) to His servant what He revealed” [53:10]

116

“Awha: He spoke directly (mushafahatan).

> This type of revelation marked the beginning of Prophethood for the Prophet Muhammad as *A’ishah relates,
saying, “The beginning of revelation to Allah’s Messenger was in the form of true visions (al-ru’yd al-sadiqah) in his
sleep. He would not see a dream (ru’ya) except that it would come true like the break of dawn.” [Reported by al-
Bukhari (no. 4670)]

16 AbT “Ubayd, Gharib al-Qur’an, p. 56; furthermore, authentic ahadith also support the view that Allah spoke to the
Prophet directly without intermediary as in the ahddith of the Ascent (al-Mi'raj). See: al-Aldsi, Rith al-ma‘ant
(2/306), al-"Ayn1 ‘Umdat al-Qari (1.40), and AbG Zahw, al-Hadith wa'l-muhaddithiin, p. 13.
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(3) The third type is speaking by means of an angel. In a number of places, the Qur’an has
informed us about this messenger. So, for example, it is clear that he is an angel, that his
name is Gabriel (Jibril), that his greatest duty is to convey the Qur’an to the Prophet, and
that he is the one referred to as the Trustworthy Spirit in Allah’s Statement:

“The Trustworthy Spirit [i.e. Gabriel] has brought it down.” [26:193]

Therefore, in the usage of the Law (al-Shar"), wahi is Allah’s notifying His Prophets of
something by way of scripture (kitab), a message carried by an angel (risdlah malak), a dream
(manam), or inspiration (ilham).” This definition therefore includes all the modes of wahi
mentioned in the Qur’an.

It is not inconceivable for the Prophet to have received revelation by all three methods:
casting into the mind, true dreams, Allah speaking to him without intermediary, or a
messenger — Gabriel - being sent to him."

The following observations can be made about the linguistic meanings of wahi and its
Qur’anic usage:

(a) Neither the lexical definition of wahi nor its legal definition precludes the existence of
revelation other than the Qur’an because wahi is of a number of types; it is not limited
to the angel simply coming to the prophet. There is nothing to prevent the prophet
from being informed of the law (shar') which he is receiving as revelation in any of
these aforementioned fashions, just as it is not inconceivable for the angel to bring the

prophet some revelation other than the Qur’an.

17 al-Mubarakftri, Tuhfat al-Ahwadhi (10.78).
18 Cf. al-AndalusT, Abii Hayyan, Tafsir al-bahr al-muhit (7.504).
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(b) Although the Prophet received revelation in the form of inimitable speech whose words

and meanings he was commanded to convey, this does not prevent him from receiving
revelation that is not in the form of inimitable speech but which he is still ordered to
convey it in words and meanings just as he received it. This is because the revelation to
the Prophets other than Muhammad was not in the form of inimitable speech. Likewise,
it does not prevent him from receiving revelation in the form of meanings which he
then conveys through words of his own composition. This is because, just as words and
meanings descend upon his heart in the form of the Qur’an as mentioned in the verse:
“The Trustworthy Spirit [i.e., Gabriel] has brought it down, Upon your
heart...” [26:193-194]
Likewise, meanings without words could also descend upon his heart. The
Prophet would then express those meanings in his own words.
All of the Qur'an came down by means of Gabriel’s direct speech to the Prophet. The
fact that it was all sent down by way of Gabriel is indicated by the verse:
“The Trustworthy Spirit [i.e. Gabriel] has brought it down.” [26:193]
That it was achieved by way of direct speech is indicated by the verse:
“Move not your tongue with it, [0 Muhammad], to hasten with it [i.e.,
recitation of the Qur’an].” [75:16]
Such movement of the tongue could only take place in a state of wakefulness,

and there is consensus (ijma") about that."

1% Abt Zahw, al-Hadith wa’l-muhaddithiin, p. 14.
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(d) The issue of wahi is not connected to writing, for not every prophet received a book. In
spite of that, he would become a prophet upon receiving revelation. Hence, that which
distinguishes the Prophet from those other than him is that he received revelation. For
example, NTh received revelation from Allah to construct the Ark as in the verse:

“So We inspired to him, ‘Construct the ship under Our Eyes and by Our
revelation (wahyina)™” [23:27]

However, He did not reveal to him any book for that purpose.”

(e) There is nothing in the Qur’an to indicate a direct responsibility for the Prophet to have
the revelation written down. Instead, the importance of writing down the Qur’an is
inferred from a number of matters, amongst them the verse:

“Who taught by the pen,” [96:4]

And the verse:

“By the pen and what they inscribe” [68:1]

And also from the Qur'an being named al-Kitab, a name derived from “writing” (al-
kitabah). Similarly, there is no command in the Qur'an to gather this revelation inside the
covers of a single book.”

After this survey of the meaning of wahi, it has now come to time to examine the
evidences put forth by the Hadith rejecters for their view that there is no revelation other than

the Qur’an.

0 Khatir, Mulla, Shubuhat hawl al-Sunnah, pp. 271-275.
't is for that reason that AbtQ Bakr was hesitant to do so after the death of the Prophet ; see: Sahih al-Bukhdri (no.
4402).
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5.1.3 The Evidences of Those Who Deny the Existence of Revelation besides the Qur'an

(1) Allah has only called the Qur'an waht; He has not referred to anything else in that
fashion as He says:

“And recite, [0 Muhammad], what has been revealed to you of the Book of your

Lord. There is no changer of His Words, and never will you find in other than

Him* a refuge.” [18:27]

Therefore, the Prophet has been commanded in this verse to follow that which has been
revealed to him of the Book of His Lord. This indicates that that which was revealed to him was
the Noble Qur’an, nothing else, nor will he find any refuge other than the Qur'an. An example
of that is the verse:

“And do not hasten with [recitation of] the Qur'an before its revelation

(wahyuhu) is completed to you,” [20:114]

Hence, the revelation is the Qur’an, nothing else, and the clearest indication of that is the
verse:

“Nor does he speak from [his own] desire. It is not but a revelation revealed.”

[53:3-4]

Meaning: Muhammad does not proclaim this Qur'an from his own inclination; this Qur’an is
only a revelation from Allah which He reveals to him.” Furthermore, He commanded him to
warn mankind with the revelation, which is the Qur’an and nothing else, as He states:

“Say, ‘I only warn you by revelation (al-wahi).”” [21:45]

In this instance, al-wahf is the Qur'an as stated by the exegetes (al-mufassirin).**

2 QOr “it”, in reference to the Qur’an.
» al-Tabari, Tafsir (27.42).
* For example, refer to: al-TabarT, Tafsir (17.32), al-Baghaw, Tafsir (3.246).
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(2) Those verses of the Qur'an which limit sending down of revelation (al-tanzil) to the
Book, as with the verse:

“He has sent down upon you, [0 Muhammad], the Book in truth” [3:3]*
Thus, Allah has only sent down a single book to His Prophet, and it is the Qur’an. He did not
send down anything other than it, indicating that he did not receive any revelation other than
the Qur’an.

(3) The Qur’an has been described as the truth in which there is no doubt, and its stories
are true:

“And that which We have revealed to you, [0 Muhammad], of the Book is the

truth,” [35:31]*
Allah says:

“This is the book about which there is no doubt, a guidance to those conscious of

Allah” [2:2]
This is the quality of the speech that was revealed to the Prophet, indicating that all speech
other than it could include the truth or it could include doubt. For that reason, Allah said:

“And what can there be after truth except error?” [10:32]
But when it comes to the Qur’an, nothing of the sort can enter into revelation.

(4) Clear, explicit verses of the Qur’an state that the Qur’an is not in need of any other
revelation along with it as Allah has stated that He sent down the Book as clarification and

explanation of everything, encompassing everything, as He has stated in the following verses:

% Also, there are the following verses: “It is He who has sent down to you, [0 Muhammad], the Book;” [3:7] “And
We have not revealed to you the Book [0 Muhammad]...” [16:64] “And is it not sufficient for them that We revealed
to you the Book [i.e., the Qur'an] which is recited to them?” [29:51]

% “Indeed, this is the true narration.” [3:62]
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“And We have sent down to you the Book as clarification of all things” [16:89]

“We have not neglected in the Register (al-Kitab) a thing.” [6:38]”

“And a detailed explanation of all things” [12:111]

Having qualities such as these, there is no need of any other revelation.

(5) Allah has described His Book as “clear” (mubin):

“These are the verses of the clear Book” [12:1, 26:2, 28:2]

What is meant is that these are the verses of the Book which is clear to those who recite
it and ponder what it contains of lawful and unlawful, prohibitions, and all the other meanings
that it comprises, because Allah has stated that it is clear (mubin), and He did not restricts it
clarity to a particular part. Therefore, all of it is clear.”® This being the case, the Qur’an is not in
need of any clarification beyond that which it contains.

(6) There is the command obligating one to suffice with the Qur'an as in the verse:

“And is it not sufficient for them that We revealed to you the Book [i.e., the Qur’an]

which is recited to them? Indeed in that is a mercy and a reminder for a people who

believe.” [29:51]

This indicates that there is no revelation other than the Qur’an, and similarly the verse:

“But those who hold fast to the Book” [7:170]

Praise has only been given to those who hold fast to the Book to the exclusion of all else.

This is an evidence that there is no revelation except the Book.

7 The correct interpretation of al-Kitab in this verse is that it refers to the Preserved Tablet (al-Lawh al-Mahfiiz).
Similar to this is what is found in the following verses: “If not for a decree from Allah that preceded,” [8:68] “And
no moist or dry [thing] but that it is [written] in a clear record (kitab mubin).” [6:59] “And with Us is a retaining
record (kitab hafiz).” [50:4] “And not absent from your Lord is any [part] of an atom’s weight within the earth or
within the heaven or [anything] smaller than that or greater but that it is in a clear register (kitab mubin).” [10:61]
“And there is nothing concealed within the heaven and the earth except that it is in a clear Register (kitabmubin).”
[27:75] “... upon the earth or among yourselves except that it is in a register before We bring it into being” [57:22]
“But all things We have enumerated in writing (kitaban).” [78:29]

% al-TabarT, Tafsir (12.149).
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(7) Allah has guaranteed to the preserve the Qur’an, which is “the Reminder” (al-Dhikr).
He shall not preserve anything else, indicating that the Qur’an alone is revelation and that all
other than it is not revelation, as He says:

“Indeed, it is We who sent down the Reminder (al-Dhikr), and indeed, We will be its

guardian.” [15:9]

The meaning of the verse is, “Indeed, We have revealed the Qur’an, and indeed, We shall
guard the Qur'an from falsehood which is not from it being added to it and from any of its
injunctions, its limits, or its obligations being removed from it.”*

(8) The Qur’an states that Allah’s Messengers only came with verses (Ayat),” nothing
else, as Allah says:

“O company of jinn and mankind, did there not come to you messengers from among

you, relating to you My verses (Ayati)” [6:130] **

This indicates that the believer is only required to believe in the Verses (Ayat) of Allah
which are brought by the Messengers, and they are nothing more than the revelation (wahi).

(9) Affirming the existence of a revelation other than the Qur'an means affirming the
existence of the like of the Qur’an, while Allah has stated that no one is capable of producing

the like of the Qur’an:

“Say, ‘If mankind and the jinn gathered to produce the like of this Qur’an, they could
not produce the like of it,” [17:88]

* Ibid (14.8).

*® The word dyah also means “sign” as discussed earlier.

*! Also, there are the following verses: “O children of Adam, if there come to you messenger from among you
relating to you my verses (Ayati)” [7:35] “And its keepers will say, ‘Did there not come to you messengers from
yourselves, relating to you the verses (Ayat) of your Lord’” [39:71]
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Thus, the Qur’an is without match or parallel; no one can produce the like of it nor even
the like of one chapter (siirah) from it, as Allah says:

“Or do they say [about the Prophet (S)], ‘He invented it’? Say, ‘Then bring forth a siirah

like it™ [10:38]

(10) Allah has stated that He completed the religion by sending down this Book as in the
verse:

“This day I have perfected for you your religion” [5:3]
This means that the religion was completed with the sending down of the Qur’an; hence, it is
not in need of another revelation to complement it.

(11) The Qur'an has been described as guiding to that which is straightest as in the
verse:

“Indeed, this Qur’an guides to that which is straightest” [17:9]

This indicates that this is special quality of the Qur’an which is not shared by any other
speech or books, and this could not be for any reason but because it alone is revelation (wahi).

(12) If there were any revelation other than the Qur’an, the Prophet would have
commanded that it also be written down. In fact, for that reason the scribes of the Qur’an
became famous by the title “the scribes of the revelation” (katabat al-wahi).*

(13) There are many ahadith which indicate that the Prophet did not leave anything

behind for the Muslims except for the Qur’an.”

32 al-Qurtabi states in his Tafsir (13.353), “There were in his presence twenty-six scribes of the scribes of revelation
(katabah al-wahi).”

¥ AbT Juhayfah relates, 1 asked “Ali, “Do you have a book?” He said, “No, except for the Book of Allah, or
understanding that is granted to a Muslim man, or what is in this page (sahifah)...” [Reported by al-Bukhari (no.
111)]
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These are the most important evidences relied upon by those who reject the authority
of Hadith on the grounds that there is no waht other than the Qur’an. For the sake of brevity, we
have left off mention of those of their evidences in which exaggeration is self-evident.

As for the most important evidences of those who acknowledge the authority of Hadith,

they are as follows:

5.1.4 Evidences by those who hold that the Prophet Received Revelation Other than the Qur’an
First: they argue based on the aforementioned verse from Sirah al-Shara” which
establishes that the Prophets received more than one manner of wahi.
Second: one of the most well-known evidences that is used by the proponents of this
view is the verse:

“Nor does he speak (Wa ma yantiqu) from [his own] desire (‘an al-hawa). It is not
but a revelation revealed.” [53:3-4]

Talhah relates: I asked *Abdullah ibn AbT Awfa, “Did the Prophet compose a bequest?” He said, “No.” I said, “How is
it that bequests have been prescribed upon the people” or “they have been commanded with them [yet he did not
leave one]?” He said, “He left as his bequest the Book of Allah.” [Reported by al-BukharT (no. 2589)]

Ibn *Abbas relates: When the ailment of the Prophet intensified, he said, “Bring me a book so that I may write for
you a book after which you will never stray.”

‘Umar said, “The Prophet’s ailment has overcome him and we have with us Allah’s Book which is sufficient for us.”
At that, they differed, and great shouting ensued... [Reported by al-BukharT (no. 114)]

*A’ishah relates: Allah’s Messenger said, “What is the matter with people who stipulate conditions which are not
to be found in the Book of Allah. Whoever stipulates a condition which is not in the Book of Allah, then it is
invalid...” [Reported by al-Bukhari (no. 2047)]

Zayd ibn Arqam relates, saying: Allah’s Messenger said, “To proceed: indeed, O people, I am but a human being.
Soon it shall be that the messenger of my Lord shall come [to me] and I shall respond to him. And I am leaving
amongst you two weighty matters. The first of them is the Book of Allah; it contains guidance and light. Therefore,
take hold of the Book of Allah and hold fast to it.” He then urged and incited to the Book of Allah. Then, he said,
“And the People of My Household, I remind you of Allah concerning the People of My Household, I remind you of
Allah concerning the People of My Household, I remind you of Allah concerning the People of My Household...”
[Reported by Muslim (no. 2408)]

Amongst various other ahadith.

¥ Verse: [42.51]
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They interpret the implied pronoun in “Nor does he speak” to refer to Muhammad as he
was referred to in the verse just before it as “your companion.”” Hence, the meaning of the
first of these two verses would be: “Muhammad does not speak from [his own] desire.” That is
to say: “he does not make any statement based on his own desire or his own purpose.” * Thus,
He has exonerated him of speaking from desire,”” and therefore, whims or desires do not enter
into his speech, whether he be proclaiming the Qur'an or other than it.”* THe word nutg,
meaning vocalization, pronouncement, or enunciation, incorporates the meaning of “issuing
forth.” For that reason, it is governed here by the preposition “from” (‘an). This indicates that
nothing that he pronounces of that which he has brought from Allah, such as the Qur’an, is
issuing from personal inclination or opinion whatsoever, for what is intended is a continual
negation.” Furthermore, it should be noted that Allah said, “He does not speak from desire (‘an
al-hawa)” - He did not say, “with desire (bi al-hawd)” - for this is more emphatic. This
expression negates that the source of his pronouncements could be desire, and if his
pronouncements do not issue from desire, then how could it be that he would pronounce it.
Therefore, this is a negation of two matters: it negates that desire could be the source of his
pronouncements, and it negates that he himself could pronounce it. Therefore, whatever he
pronounces is the revelation, and its source is right guidance and sound reason, not error or
misguidance.” Those who whold that the the Prophet received revelation other than the

Qur’an interpret the pronoun “he/it” (huwa) in the second of these two verses to refer to the

* al-AlTst, Rith al-ma‘ani (27.46). In another place in the Qur’an, Allah refers to His Prophet, saying: “And your
companion [i.e., Prophet Muhammad ] is not [at all] mad.” [81:22] This indicates that by “their companion,” He is
referring to Prophet Muhammad .

% Tbn Kathir, Tafstr (4.248).

¥ Tbn al-Qayyim, al-Tibyan fi agsam al-Qur’an (1.155).

% al-Shawkani, Fath al-Qadir (5.105).

% al-Aliisi, Rith al-ma‘ani (27.46).

“ Tbn al-Qayyim, al-Tibyan fi agsam al-Qur’an (1.155).
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pronouncement (nutq) of the Messenger. Therefore, the meaning of the second verse would be,
“His speech is but a revelation that has been revealed.” Thus, they have understood the
pronoun to refer to the gerund (masdar) that can be derived from the verb.” Thus, it gives the
meaning, “He only says what he is commanded. He conveys it to mankind completely and in

good faith, without addition or subtraction.”*

The proof in the verse is that it limits that which
the Prophet pronounces as being a revelation which is revealed to him. This restriction has
been made with the words in and illd, meaning “(it) is but”, which indicate that an object is
limited to the description that it has been given. Furthermore, the view of those who
understand that the pronoun refers back to the gerund which is derived from the verb -
meaning, “his speech (nutq) is but a revelation revealed,” - is stonger than the view of those
who infer that the pronoun refers back only to the Qur'an. This view encompasses his
pronouncement of the Qur'an and of the Sunnah and it indicates that each is a revelation
revealed.”

The conclusion is that the pronoun huwa in this verse refers back either to something
which is implicit and known (ma'lim) or something which is mentioned (madhkiir). Those who
say that it is implicit but known refer it back to the Qur’an, their evidence for that being the
context of the verses as the word Qur'an has not been mentioned previously. It is as if the

meaning is: “The Qur’an is but a revelation.” Alternatively, the preposition could be referring

to something which has been mentioned internally, the speech of the Prophet, as Allah says:

1 1bid.
*? Ibn Kathir, Tafsir (4.248).
* Tbn al-Qayyim, al-Tibyan fi agsam al-Qur’an (1.155).
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“Nor does he speak (yantiq).” It mentions nutq which is speech or talk, so it as if Allah is saying,
“His speech (nutq) is but a revelation.”**

The Qur’an has described the reports of the Prophet in a manner that necessitates that
one accept what he reports, for it has negated from him error (dalal) for the report of the
errant (dall) is not accepted. Then, it has cleared him of delusion (ghawayah), because one does
not pay any attention to the report of one who has some twistedness or deficiency in his
faculties of reason. Then it negates from him personal desire which render a person
untrustworthy and therefore his reports are unacceptable.” Then, He goes on to clarify that
the source of all that he conveys to them from Allah is revelation. Since the Prophet does not
speak of anything out of personal desire, nor does he speak with desire, and all that he conveys
is from Allah, it must be based on revelation from Allah, not desire, falsehood, or fabrication.*
The scholars have deduced from this verse that the revelation of Allah is of two categories. The
first is a revelation that is recited and arranged in a miraculous, inimitable manner - and it is
the Qur'an. The second is a revelation which is transmitted without a particular arrangement;
it is neither inimitable in nature nor is it recited, however it is still read. These are the reports
issuing from the Prophet .”’

This evidence has been disputed on the grounds that understanding wahi to refer to the
Hadith of the Prophet is not sound from a linguistic perspective as it is not possible in the

language for the pronoun “huwa” to refer to the Messenger. This is because after the particle

“illa” it has been described as “a revelation revealed” (wahyun yiiha). Likewise, it is not possible

“ Refer to al-Razi, Tafsir (28.282).

* Muhammad al-Qasimi, Silat al-Sunnah bi al-Qur’an, p. 562.
*¢ al-Shingiti, Daf* Tham al-Idtirab ‘An Ayat al-Kitab, p. 186.

* Ibn Hazm, al-Thkam (1.94-98).
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to understand the pronoun huwa to refer to the speech of Allah’s Messenger because the rules
of the language do not permit the pronoun to refer back to the verb yantig. If it was intended
for the pronoun to refer back to his speech (nutq), it would have been necessary for it to have
been mentioned in the form of a gerund (masdar) rather than a verb along the following lines:
“And his speech is not from desire. It is but a revelation revealed.” Therefore, the pronoun
must necessarily refer back to the Qur'an.*

The response to these arguments is that the context is one of praise and endorsement of
the Prophet for his purity of heart and truthfulness in speech. For that reason, Allah negated
from him error (dalal) and then He negated the influence of desire (hawa) on his speech. Thus,
from the context it is clear that it is the Prophet that is being discussed and nor the Qur’an.”

Third: is the interpretation of “al-Hikmah” as “the Sunnah” in the following verse:

“And Allah has revealed (wa anzala Alldh) to you the Book (al-Kitab) and the Wisdom (al-

Hikmah)” [4:113]

This verse affirms that Allah has sent down two things to the Prophet Muhammad: the
Book and al-Hikmah. This indicates that there is an additional revelation besides the Book, and
it is al-Hikmah which is understood to be the Sunnah, because the conjunction “and” indicates
that there is a contrast between the two.”

Others have taken the view that al-Hikmah in this instance does not refer to the Sunnah
as evidenced by the verse:

“And remember what is recited (ma yutla) in your houses of the verses (Ayat) of Allah
and wisdom (al-Hikmah).” (33:34)

* Lu’ayy Saff, I'mal al-'aql, p. 136-137.
¥ Cf. al-Mat ani, al-Shubuhat al-Thalathan, p. 79.
% See: al-Shafi'1, al-Risalah, p. 78.
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The Sunnah is not recited so how could one interpret al-Hikmah as referring to it. Here,
Allah has explained what is recited by two things, and they are “the Ayat of Allah” and al-
Hikmah. “The Ayat of Allah” refers to the Qur’an as a whole, for none can produce its like and
that is a “sign” (ayah) that it is from Allah. Al-Hikmah has mentioned alongside by way of
mentioning the particular (al-khass) along with the general (‘amm). What is meant by al-Hikmah
is the admonitions and legislative injunctions contained in the Qur’an. This is evidenced by the
following verse; after mentioning a number of commandments in Sarah al-Isrd’, Allah says:

“That is from what your Lord has revealed to you, [0 Muhammad], of wisdom.”

[17:39]

Fourth: Allah has guaranteed that He shall preserve the Reminder (al-Dhikr) and it is the
Qur’an and the Sunnah, as in the verse:

“Indeed, it is We who sent down the Reminder [i.e. the Qur’an] and indeed, We will be

its guardian.” [15:9]

Thus, Allah has guaranteed to preserve the Reminder (al-Dhikr) which He has sent down,
and al-Dhikr encompasses both the Qur’'an and the Sunnah, for both of them are revelation from
Allah as indicated by the text of the verse, and both of them have been preserved as is known
by observation. Ibn Hazm has invoked this point as he says,

“Allah has informed as we have mentioned that the speech of His Prophet is all revelation
(wahi), and the revelation is all preserved by means of the protection of Allah. It has been
guaranteed for us that none of it shall be lost, as that which Allah has preserved is dhikr
without any disagreement, as dictated by the statement of the Qur’an. Therefore, it is correct

that his speech is preserved by means of the protection of Allah and has been guaranteed for us
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that nothing of it shall be lost. This is because that which Allah has preserved, then with
certainty, nothing of it can be lost, so it is all transmitted down to us, and Allah has established
against us forever...”"

Some have concluded that this verse explicitly indicates that the Qur'an has been
preserved, while implicitly indicating that its explanation (bayan) has been preserved. This is
because preservation of that which has been explained necessitates that that which explains it
also be preserved as that is part of its preservation. Thus, the preservation has two aspects: a
tangible aspect, which is the preservation of its words, and a figurative aspect, which is the
preservation of its meanings. Allah has preserved the Qur'an in both respects, and so the
prophetic explanation of the Qur’an is part of Allah’s preservation of His Book. Furthermore,
the preservation of the prophetic explanation is only a preservation of it in general, not in all
of its particulars.”” One aspect of preserving the words of the Qur’an is preserving their
meanings, and from their meanings are the Prophetic ahadith that clarify its meanings.”

Fifth: Another evidence is the verse:

“And We revealed to you the message (al-Dhikr) that you may make clear (li-tubayyina)

to the people what was sent down to them.” [16:44]

This evidence is further supported by the verse:

“So when We have recited it [through Gabriel], then follow its recitation. Then upon Us

is its clarification (bayanah) [to you].” [75:18-19]

The evidence in these verses is that Allah ordered His Prophet to follow the recital of

Gabriel, and to listen to it quietly and with full attention. Then, Allah guaranteed that He would

* Tbn Hazm, al-Thkam (1.98).
°? al-Qaradawi, al-Marji ‘yyah al-Ula Li’'l-Kitab wa'l-Sunnah, p. 84.
>3 al-San'ani, Tawdih al-Afkar (2.79).
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explain to him the meanings of what was recited and what he heard. This clarification is only
contained in the Sunnah, indicating therefore that the Sunnah is from Allah , just like the
Qur’an, because Allah has attributed this clarification (baydn) to Himself. This indicates that the
Messenger only receives it from Him. Ibn Hazm comments,

“Thus, He informs that the clarification of the Qur’an is (a duty) upon Him . As it

upon Him, then its clarification must be from Him. Thus, all revelation - the

recited and the unrecited - is from Allah.”*

Sixth: the verse:

“And who do not consider unlawful what Allah and His Messenger have made

unlawful...” [9:29]

Meaning: that “which has been established to be prohibited by recited revelation
or unrecited revelation”.”
Seventh: the verse:
“Say [0 Muhammad], ‘It is not for me to change it on my own accord. I only
follow what is revealed to me.” [10:15]

The evidence in this verse is as stated by ibn Hazm,

“Therefore, if he had legislated anything that had not been revealed to him, he
would have been changing the religion on his own accord.”*

Eighth: The existence of a number of Qur'anic verses that indicate that the Prophet

receives revelation other than the Qur’an:”’

** Ibn Hazm, al-Thkam (1.78).

% al- Imadi, Aba al-Sa'0d, Tafsir (4.58).

*¢ Tbn Hazm, al-Thkam (5.127).

*” For more, see: Mulla Khatir, Shubuhat Hawl al-Sunnah, pp. 280-326; Taqi Usmani, The Authority of the Sunnah, pp.
23-26.
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The Qur’an contains clear indications that the Prophet used to receive revelation from
Allah other than the Qur'an which he was commanded to convey, and this is an example of
that:

(1) The verse:

“And we did not make the giblah® which you used to face except that We might

make evident who would follow the Messenger from who would turn back on his

heels.” [2:143]

The giblah of the Prophet and the believers had been Jerusalem. The question therefore
arises: where in the Qur'an is the command to pray towards Jerusalem? How is it that the

Companions followed this command? *

> Direction of prayer.

> Other examples of verses are: (2) The verse: “It has been made permissible for you the night preceding fasting to
go to your women [for sexual relations].” [2:187] It is evident from the context of the verse that this had been
prohibited for them during the night but was then made lawful in this verse. The question then arises: where is
the prohibition of sexual relations? How did the Companions come to know of this prohibition?

(3) The verse: “[Remember] when you said to the believers, ‘Is it not sufficient for you that your Lord should
reinforce you with three thousand angels sent down?” [3:124]

The context makes it evident that the Prophet had said this to the believers, so where in the Qur’an is the Prophet
ordered to do so?

(4) The verse: “[Remember, O believers], when Allah promised you one of the two groups - that it would be yours”
[8:7]

The question here is: where is this promise mentioned in the Qur'an? How did Allah convey this promise to the
Prophet? The meaning is: “Remember, O Muhammad, when Alldh promised you,” indicating that a promise had
been given. For that reason, the following has been stated in explanation of this verse: “So when it reached Allah’s
Messenger that they are coming out, Allah revealed to him an unrecited revelation promising Him one of the two
groups.” See: Ibn *Atiyyah, Tafsir (2.503)

(5) The verse: “And [remember] when the Prophet confided to one of his wives a statement; and when she
informed [another] of it and Allah brought it to his knowledge” [66:3].

The question is: where in the Qur’an did Allah bring this to the attention of the Prophet ? Then, in the end of the
verse, Allah states: “He said, ‘I was informed (nabba’ani) by the Knowing, the Acquainted.” Where in
the Qur’an did Allah give him this news (naba’)?

(6) The verse: “Whatever you have cut down of [their] palm trees or left standing on their trunks - it was by
permission of Allah.” [59:5]

The question here is: where in the Qur’an did Allah give permission to cut them down?

(7) The verse: “While you concealed within yourself that which Allah would disclose” [33:37]

Meaning: you concealed that you would marry Zaynab. How is it that the Prophet came to know of this Command
of Allah which he concealed within himself? Then, Allah says, “We married her to you.” Meaning: We ordered you
to marry her. The question arises: “Where in the Qur'an may one find this Divine Command to the Messenger to
marry Zaynab? How was it conveyed to the Prophet?”
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Ninth: Those verses of the Qur’an that are general and require explanation:
Such explanation can only come from the Prophet. The verses that fit in this category are
numerous, such as the verse:

“And establish prayer and give the alms (al-zakah) and bow with those who bow

[in worship and obedience].” [2:43]

And the verse:

“And complete the Hajj (major pilgrimage) and ‘Umrah (minor pilgrimage) for

Allah.” [2:196]

Such verses require an explanation of how to explain how these devotions are
performed. Inevitably, this must be explained by way of revelation that is given to the Prophet.
Where in the Qur’an is it mentioned that the noon (Zuhr) prayer is four units (raka‘at)? Where
in the Qur’an can one find an explanation of the manner in which bowing (ruka') or prostration
(sujid) is to be performed or of the way to give one’s zakah for his money, his property, or his
livestock? The same is true of the components of performing Hajj such as the time at which one
stands at ‘Arafah, the way in which the prayer should be performed there and at Muzdalifah.
Other issues requiring explanation are: from which point should the hand (yad)* of the thief be
cut off, what amount of breastfeeding is necessary to establish foster relationships, what foods

are prohibited, the manner of slaughtering animals, criminal punishments (al-hudid), the

(8) The verse in which Allah addresses the Prophet: “So remain on a right course as you have been commanded,”
[11:112] Allah’s Statement “as you have been commanded” alludes to a command that He issued him outside of the
Qur’an. For that reason, al-AlGsT states, “This indicates that the Prophet was commanded in another revelation,
even if it be of the sort that is not recited as stated by numerous (authorities).” al-AldsT, Rith al-ma‘ani (12.152).

(9) The verse: “Those who remained behind will say when you set out toward the war booty to take it, ‘Let us
follow you.’ They wish to change the words of Allah. Say, ‘Never will you follow us. Thus did Allah say before.”
[48:15] Where in the Qur’an has Allah said this before that they will not follow you?

% In the Arabic language, the word yad can to the hand along with the entire arm. It could be used to refer to the
hand up to the wrist or even the hand up to the shoulder. Hence, this requires explanation.
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manner of performing divorce, the regulations governing business, clarification of the various
forms of usury (riba), legal procedures, and all the other categories of jurisprudence (Figh). The
Qur’an only touches upon these issues in a general manner. If we were left to our own devices,
we would not how to apply them; this can only be known by way of reports from the Prophet.”

Tenth: the numerous mutawatir reports from the Prophet concerning matters he could
not have had knowledge of except by way of divine revelation, such as the ahadith which speak
about matters of the unseen, the future, and stories of people of the past:

This is a clear indication that the Prophet received this knowledge from Allah, the All-
Knowing. This is further indicative that he must have received a revelation other than the
Qur’an informing him of all these details. This is in confirmation of the verse:

“and He has taught you that which you did not know.” [4:113]

Eleventh: the ahadith that establish the existence of a revelation other than the Qur’an

are of great enough number to reach the level of tawatur.”

¢ Ibn Hazm, al-Thkam (2.207-208).

% The following are some examples:

The hadith of Abii Hurayrah: the Prophet said, “There is no prophet except he was given the likes of that which
people believe in. That which I was given was a revelation that Allah revealed to me, so I hope to the most
followers of them all on the Day of Resurrection.” [al-Bukhari (no. 4696)]

The hadith of al-Migdam ibn Ma'di Karib which states, “Truly, I was given the Qur’an and its like alongside it..”
[Reported by ibn Hanbal, Ahmad (no. 17213) and al-Sijistani, AbiG Dawtd (no. 4064)]

It is also reported from him that Allah’s Messenger said, “Soon it shall be that a man will be reclining on his couch
and a hadith of mine will be related to him. He shall say, ‘between us and you there is the Book of Allah. Whatever
we find therein to be lawful, we shall deem it lawful, and whatever we find therein to be unlawful, we shall deem it
unlawful.’ Truly, that which Allah’s Messenger has made unlawful is like that which Allah has made unlawful.”
[Reported by al-Tirmidhi (no. 2664), ibn Majah al-Qazwini (no. 12)]

The hadith of Asma’ in which the Prophet states, “... so it was revealed to me while I was sleeping (i.e. in a dream)
...” [Reported by Muslim (no. 2865)]

Also, there are the numerous ahadith which mention that the angel Gabriel came to the Prophet as a teacher or
conveyor. There are numerous other ahadith as well which support this meaning. Together, they reach the level of
al-tawatur al-ma’nawt, or tawdtur in meaning.

Tawatur is for something to be so widespread or so widely circulated that its transmitters could not possibly have
colluded to fabricate it or simply replicated one another’s error.
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5.1.5 Conclusion

In light of the evidences mentioned by both factions, the conclusion would seem to be
that the evidences mentioned by those who reject the authority of Hadith do not preclude the
possibility that the Prophet could receive a revelation other than the Qur’an, even if the Qur'an
is the greatest of all revelation to the Prophet. For that reason, when the term wahi is
mentioned unconditionally, it is understood to refer to the Qur’an. There is a clear difference
between saying “the Qur’an is only revelation (wahi)” and saying “the revelation (al-wahi) is
only the Qur'an.” Similar can be said of its being described as having been sent down, it being
the Truth, and it guiding to that which is straightest or most upright.

Furthermore, the fact that the Qur’an is revelation is not disputed by anyone. The only
point of dispute is whether revelation is limited to the Qur’an, a notion that does not seem to
be supported by the verses of the Qur’an itself.

The Qur’an which has been sent down as an explanation of all things has explained all
things either by mentioning them and mentioning their details or by mentioning the
fundamental principles concerning them without delving into the details. Thus, the Qur'an has
mentioned both wet and dry ablution (al-wudid’ and al-tayammum) and the manner of
performing them:

“0 you who have believerd, when you rise to [perform] prayer, wash your faces

and your forearms to the elbows and wipe over your heads and wash your feet to

the ankles. And if you are in a state of sexual defilement, then purify yourselves.

But if you are ill or on a journey or one of you comes from the place of relieving

himself or you have touched women and do not find water, then seek clean
earth and wipe over your faces and hands with it.” [5:6]

And it makes mention of prayer (al-salah) and the obligatory alms (al-zakah):
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“And establish prayer and give the alms (al-zakah)” [2:43]

However, it did not provide any detail concerning the manner of establishing prayer
such as bowing and prostration or about the manner in which to give zakah such as its
measures or the nisab.” Thus, the Qur'an which was sent as an explanation of everything has
explained all these matters: wudi’, tayammum, salah, and zakah. However, the amount of
explanation offered for each of these matters varies. It has explained some matters in detail
while leaving the details of other matters to the Prophet to explain by means of another
revelation which would be sent down to him. Part of the explanation that the Qur’an has given
is the obligation of obeying and following the Messenger as indicated in the fourth chapter.
Therefore, everything that the Prophet has brought is included in the Qur’anic explanation.
Therefore, the fact that many of the Qur'an’s verses and injunctions require further

explanation does not contradicts its characterization as an explanation of everything.

5.1.6 The Categories of the Divine Revelation Given to the Prophet

Since the revelation to the Prophet is not limited to just the Qur’an, the scholars have
divided into two schools of thought with regards to categorizing the revelation:

The first school divides the revelation which came down to the Prophet in both word
and meaning into two categories:

(a) A category that is inimitable (muYjiz) and its recitation is worship. Gabriel brought it

down and transmitted it to the Prophet orally. This is the Qur’an.

% The amount of wealth or property one must have before zakdh becomes obligatory.
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(b) A second category which resembles the earlier Divine Scriptures in that the words
are Allah’s Speech which He has revealed to His Messenger; however, it is not
inimitable (mu Yjiz).* The Prophet relates speech which he attributes to his Lord; he
will begin by saying, “Allah says...” This type of revelation is termed Hadith Qudsi,
Hadith Ilaht, or Hadith Rabbani, that is: Divine Hadith.” They will typically define these
two categories in the following fashion: “The Qur’an is an inimitable composition
(lafz mujiz) brought down by the mediation of Gabriel, while the Hadith Qudsi is not
inimitable (ghayr mu Yjiz) and required no intermediation (wasitah).”®

As for meanings that are revealed to the Prophet which he then expresses in his own
words, this category is known as Hadith Nabawt or Prophetic Hadith.

The second school of thought considers only the Qur'an to have been revealed in both
words and meanings. When meanings are revealed to the Prophet which he expresses in his
own words, this is all simply called Hadith. If the Prophet then attributes this speech to Allah,
then it is called Hadith Qudst. If he does not attribute this to Allah or quote it from Him, then
this is what is known as Hadith Nabawi.

Al-Tib1 has expressed this viewpoint in the following manner:

“The Qur’an is the words that Gabriel brings down to Allah’s Messenger to be

inimitable (or miraculous). The (Hadith) Qudsi is that which Allah relays to His

Messenger by way of inspiration or dreams and then the Prophet then relays it

to his nation in his own words. As for all other ahadith, he does not attribute
them to Allah nor cite them from Him.”*’

Abi al-Baqa’ states,

¢ Al-'Ayni, ‘Umdat al-Qart (10.259).

% Al-Qasimi, Qawa id al-Tahdith, p. 66.
% Ibid pp. 65-66.

¢ Al-*Ayni, ‘Umdat al-Qari (16. 237).
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“In short, the Qur'an and Hadith are alike in that both are revelation sent down

from Allah as evidenced by: “It is not but a revelation revealed.” However, they

differ in that the Qur’an is revealed in order to be inimitable and to be given as a

challenge, unlike Hadith.”*®

Al-Juwayni states,”

“The revealed Speech of Allah is of two types:

(a) One type in which Allah says to Gabriel, “Say to the prophet to whom you are
sent, ‘Allah says: do such and such, command such and such.” Gabriel
understands what his Lord says, comes down to that Prophet, and tells him
what his Lord has said, while the expression is not the same. This is similar to
when a king says to someone he trusts, “Say to so-and-so: ‘the king says to

122

you: strive in service, and gather your army for war.”” If the messenger were

to say, “The king says, ‘do not be negligent in serving me, do not leave the

M

army to scatter, and urge them on for battle,” one would not say that he has
lied or failed in delivering the message.”

(b) Another type in which Allah says to Gabriel, “Read this book to the prophet.”
Gabriel then descends to the prophet bringing a word from Allah which is

unchanged, just as the king writes a letter which he hands over to someone

% Al-Kafawi, Abt al-Baq@’, Kitab al-kulliyyat, p.722.

% As cited by al-SuyutT, al-Itgan (1.126).

7® Al-Zarqani comments on al-Juwaynt’s words, saying:

“These are excellent words although there is no evidence before us that Gabriel used to take liberty with the
words revealed to Him outside the Qur’an. What al-Juwayni has mentioned is a mere rational speculation, which is
not sufficient concerning this topic. Furthermore, this categorization neglects a third category of the Book and the
Sunnah, and it is Hadith QudsT which the Messenger quotes from Allah . It is also the Speech of Allah although it
does not possess the unique qualities of the Qur’an by which it excels all else.” [Manahil al-'‘irfan fi ‘ulim al-Qur'an
(1.38)]
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trustworthy, saying, “Read this to so-and-so.” Then, he does not change a
single word or letter of it.””!

Al-Suyitt comments on this categorization, saying,

“The Qur’an is this second category, while the first category” is the Sunnah, as it

is related that Gabriel used to descend with the Sunnah just as he would descend

with the Qur'an.” Consequently, it is permissible to relate the Sunnah by

meaning, because Gabriel conveyed it by meaning, while it is not permissible to

recite by meaning, because Gabriel conveyed it word for word, and it was not

permissible for him to reveal it by meanings.””

Some have defined wahi as Divine Speech which reaches the Prophetic heart. That
which comes down in form and meaning and is only brought by the intermediary Gabriel, such
wahi is Divine Speech. That which is revealed to the Legislator in meaning and he then
expresses it in his (own) words, is Prophetic Hadith (Hadith Nabawi). This could be without
means of an intermediary as Allah says:

“And he revealed to His Servant what he revealed [i.e., conveyed]” [53:10]

It could also be by means of the angel descending, that is: descending from his angelic
form into human form. It could also be by means of casting it into his heart, such that he
delivers its meaning to him without taking a form. This is as in the statement of the Prophet:
“Indeed, the Holy Spirit (Ruh al-Qudus) emitted (nafatha) into my mind (ru'7).””

Thus, the point that is agreed upon amongst the scholars is that the Prophet received

two types of revelation:

' Al-SuyttT, al-Itqan (1.126).

2 Which al-Juwayni mentioned.

7 He is alluding to the athar of the Tabi'i (Follower) Hassan ibn "Atiyyah, “Gabriel used to descend upon the
Prophet with the Sunnah just as he would descend upon him with the Qur’an.” [Reported by al-Darimi (1.361) and
al-Sijistant, Abii Dawid in al-Mardsil (no. 536).

7 al-Suyti, al-Itqan (1.126).

7 al-Qari, Mirgat al-mafatih (1.405).
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(1) One type which they termed the recited revelation (al-wahi al-matlii), the evident
revelation (al-waht al-jali), or the apparent revelation (al-wahf al-zahir), meaning by
that the Qur’an. It has also been called the general revelation (al-waht al-mujmal).”

(2) The second type is not part of the Qur'an. It is called the unrecited revelation (al-
wahi ghayr al-matli), the hidden revelation (al-wahi al-batin),” or the subtle
revelation (al-wahi al-khaf).”

Al-SuyitT has alluded to the wisdom behind the revelation coming down in these two

forms:

“The purpose of the Qur’an is that recitation of its words be a form of worship

and that it be inimitable such that no one is able to produce any composition of

words to rival it. Every letter of it encompasses innumerable meanings such that

no one is able to produce an alternative that is so full of meaning. Another

wisdom behind it is that it creates ease for the Ummah. The revelation that it has

received is of two types: one that must be transmitted word-for-word and
another that can be transmitted by meaning,. If all of it were transmitted word

for word, it would become burdensome, whereas if all of it could be transmitted

by meaning, then there would be great risk of distortion or corruption.””

In other words, the wisdom behind making the revelation of these two types is so that

the Law of Muhammad may be eternal. Therefore, it was fitting that Allah should sent down a
recital (Qur’an) that is to be recited until the coming of the Hour in the exact words that it was
revealed, safeguarded from distortion or corruption. If all of the revelation had to be passed on

verbatim as is the case with the Qur’an, this would have created hardship on mankind. For that

reason, Allah facilitated the matter for them by sending down alongside it another type of

76 Al Mahmd, Sunnat al-Rasil shagiqat al-Qur’an, p. 27. To be checked in the bib

77 Refer to al-Qurtubi, Tafsir (1.38). al-SarakhsT defines al-wahi al-bdtin as supporting the heart in a manner that
leaves no doubt, opposition, or competitor. This is because the Truth becomes apparent by way of a light in his
heart coming from his Lord which clarifies to him the ruling concerning an incident. [al-Sarakhsi, Usiil (2.90)]

78 Al Mahmd, Sunnat al-Rasil shagigat al-Qur’an, p. 27.

7 al-Suyiti, al-Ttgan (1.126).
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revelation whose import must be preserved, even if not its exact words. For that reason, it is
permissible to transmit it by meaning. If all of the Shari'ah was of this category, this would
open the door for casting doubts concerning it by claiming that the narrators erred in their

transmission.®

5.1.7 The Recited Revelation
Lexically,® the word Qur’an is a verbal noun (masdar) along the morphological pattern
(wazn), fu'lan, like ghufran, deriving from the verb gara’a, meaning: “to read” or “to recite”.

r=_7

Hence Allah’s Statement: “and its qur'an” means: “its recitation.”*

It was then employed as a
name for Allah’s inimitable speech that He revealed to the Prophet by way of applying the

infinitive (masdar) to its object. Therefore, the word qur'an is hamzated (mahmiz). If its hamzah

8 Abti Zahw, al-Hadith wa’l-muhaddithiin, pp. 18-19.

¥ There is some difference of opinion about the meaning of the word Qur’an. Some authorities have taken the
view that it is a proper name (‘alam) for Allah’s Speech without any linguistic derivation (ghayr mushtaqq).
Therefore, it is not taken from the verb gara’a, meaning “to read” or “to recite”; rather, it is a name for Allah’s
Book like al-Tawrdh (the Torah) and al-Injil (the Gospel). For this reason, it is not hamzated (ghayr mahmiz) in its
pronunciation; this is its pronunciation according to the recitation of *Abdullah ibn Kathir: Quran. This is the view
of al-Shafi't. Another group, including al-Ash’ar, stated that it is derived from the verb garana, “to gather
together”. It was called that because it gathers together the chapters, verses and letters that it contains. al-Farra’
states that it is derived from al-qar@’in, evidences or links, because its verses affirm one another and resemble one
another and they are linked together (gara’in). According to both opinions, Quran is pronounced without hamzah
and its niin is part of its root. al-Zajjaj states, “This view is an error. In fact, leaving off the hamzah is an example of
easing the pronunciation and transferring its vowel (harakah) to the unvowelized letter (sakin) that is before it.
Those who say that it is hamzated (mahmiz) differ as to its derivation. Some, including al-Lahyani said that it is the
infinitive (masdar) of qara’a, like al-ghufran and al-rujhan. The word was applied to the book that is recited by way
of naming the object of the verb (maf ul) with its infinitive (masdar). Others, including al-Zajjaj stated that it is an
adjective (wasf) on the fu'lan pattern, deriving from al-qur’, meaning: gathering. One says “qara’tu al-ma’a fi al-
hawd”, meaning: “I gathered water in the basin.” Abii “Ubaydah states, “It was called that because it gathers the
suwar (chapters) together.” al-Raghib states, “Not every collection is called a quran, nor is every compilation of
speech called a qur'an.” According to him, it was only called a qur'an because it gathers together the benefits of the
previous revealed scriptures. It has also been claimed that it was called this because it gathers together all
manners of sciences. Qutrub has related an opinion that it was called a qur’an because the reciter makes it manifest
and presents it from his mouth. This is taken from the expression of the Arabs, “Ma qara’at al-nagah sallan gatt”
meaning: “the she-camel never cast out (i.e. miscarried) any child ever,” meaning by that it never became
pregnant. The reciter vocalizes and casts forth the Qur’an from his mouth, and therefore it is called a qurian. al-
Suyti adopted the view of al-Shafi'T. Refer to al-SuyitT, al-Itqan (1.144).

% Draz, Muhammad *Abd Allah, al-Naba al-'Azim, p. 5.
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is omitted, it is for ease of pronunciation (takhfif), nothing more, and the Qur’an is also called
the Book, (al-Kitab).” 1t is called this because it gathers together stories, commands,
prohibitions, parables, laws, and admonitions or because it gathers together the objectives of
all the earlier scriptures revealed to the other prophets. When one gathers something together

7 1t is also called “the Criterion” (al-Furgan)® and “the

it is said that “you have katabtahu.
Reminder” (al-Dhikr).* 1t is important to make a distinction between what is mentioned in the
Qur’an as a name for the Qur'an and what is mentioned as an adjective. For example, the word
“noble” (Karim) in the verse:

“Indeed, it is a noble Qur’an” [56:77]
And the word “blessed” (mubarak) in the verse:

“And this is a blessed reminder (dhikr mubdrak) which We have sent down. Then are you

with it unacquainted?” [21:50]
Are adjectives, not names.”

The most famous names for Allah’s Speech are al-Qur'an and al-Kitab. This is an
indication that it should be preserved in two places, not just one. It should be preserved in both
the breasts and on paper. We do not rely on any memorizer’s memory unless it agrees with the

manuscript that was agreed upon by the Companions and passed down from generation to

generation unchanged from its original form. In fact, it is prohibited to rely on a written copy

8 As in the verse: “This is the Book (al-Kitab) about which there is no doubt.” [2:2]

% al-Fayrlizabadi, Basa'ir Dhawt al-Tamyiz (1.1301).

% As in the verse: “Blessed is He who sent down the Criterion (al-Furqan) upon His Servant that he may be to the
worlds a warner” [25:1]

% As in the verse: “Indeed, it is We who sent down the Reminder (al-Dhikr) and indeed, We will be its guardian.”
[15:9]

% al-zarqani, Manahil al-‘irfan (1.11).
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of the Qur'an without having recourse to a living authority on the manner of its recitation.”
Likewise, we do not rrely on the transcript of any scribe unless it agrees with that which has
been passed down by the memorizers with an authentic, multiply-narrated (mutawatir) chain of
narration (isnad).”

In the language of the Shari'ah, the definition of al-Qur’an is, “The Inimitable Speech of
Allah, Glorified and Exalted is He, which was sent down upon the Prophet Muhammad and is
transmitted by way of tawatur.””

The term kalam is generic and applies to every speech. It has been attributed to Allah to
distinguish it from the speech of all others, such as men, jinn, and angels.

The qualification “sent down”, or in other words: “revealed”, precludes all Divine
Speech that Allah kept to himself or which He cast down to the angels in order to act upon it,
not to bring it down upon any human beings, as not all of His Speech is revealed. In fact, the
proportion of His Speech what was sent down is relatively little with respect to that which was
not. The qualification “upon the Prophet Muhammad ” excludes the Divine Books such as the
Torah (al-Tawrah) and the Gospel (al-Injil) which were sent down to previous prophets.

The qualification “inimitable”excludes the Divine Traditions (al-Ahadith al-Qudstyyah).”*

The qualification “transmitted by way of tawatur” excludes everything other than the

Qur'an such as those verses whose recitation is abrogated, the recitations that are not

% Al-Azami, The history of the Qur’anic text, pp. 192-193.

% Draz, Muhammad ‘Abd Allah, al-Naba’ al-'Azim, p. 6.

% Ibid, pp. 10-11.

°! This is according to the view of those who consider al-Ahadith al-Qudsiyyah to have come down in both word and
meaning.
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mutawatir, irrespective of whether they are famous (mashhiarah) or solitary (ahadiyyah) as
nothing of that is called Qur'an.”
The Qur’an has special qualities that distinguish it from other types of revelation, the
most important of them are the following:
(1) All of the Qur'an was sent down in a state of wakefulness, by the mediation of
Gabriel as Allah says:
“Say, [0 Muhammad], ‘The Pure Spirit [i.e. Gabriel] has brought it down from
your Lord in truth” [16:102]
None of it was sent down by way of inspiration (ilham), visions (ru’yah), or direct
speech. This is unlike Hadith, as some of it was brought down by means of Gabriel
and some of by the other routes of revelation.
(2) The Qur’an is the Speech of Allah alone, as indicated by the verse:
“And if any of the polytheists seeks your protection, then grant him
protection so that he may hear the Speech of Allah [i.e., the Qur’an].”
[9:6]
Thus, the speech is attributed to Allah , and for that reason the scholars did no
permit narration of the Qur'an except with the exact same words in which it was
revealed so that it may carry the exact meanings that were sent down to the

Prophet .” It is for this reason that the Prophet commanded his Companions to

%2 For the definition of al-Qur’an, refer to al-Mardawf, "Ali ibn Sulayman, Muqgaddimat al-Tahbir Sharh al-Tahrir ft
Usiil al-Figh al-Hanbali. (3.1238 and what follows), Draz, Muhammad *Abd Allah, al-Naba’ al-'Azim, pp. 10-11, and al-
Zarqani, Manahil al-‘irfan (1.12-16).

 al-Salih Muhammad Adib, Lamahat fT usal al-Hadith, p. 49.
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write down the Qur’an,” while prohibiting them from writing down anything other
than it, in order to preserve the Qur’anic text from alteration or distortion.
Therefore, the Arabic wording of the Qur’an is from Allah in both meanings and
words. He revealed it to His Prophet by mediation of Gabriel, and Gabriel brought
down those very same words to the Prophet without adding or subtracting even a
letter. Then, Muhammad conveyed it just as he heard it and memorized it from
Gabriel without adding or subtracting a single letter.”

(3) Allah sent down the Qur’an in the Arabic language, as He calls it “an Arabic Qur’an.”
Therefore, when it is translated, it is no longer considered to be the Qur’an; it is
similar in status to the commentaries on the Qur’an.

(4) The Qur'an is inimitable. The challenge has been issued to produce its like. It is
called mujiz, inimitable or miraculous, because the Arabs were unable (‘gjazii) to
produce its like or even a chapter of its like. It consists of the most eloquent speech
in the most excellent composition, containing the most correct of meanings.” This
is one of its most miraculous qualities that render it inimitable, but it is also
miraculous in other regards, such as its laws and the accuracy of the scientific
information that it contains.

(5) Recitation of the Qur’an is a mandatory aspect of worship, for it alone is to be
recited in the ritual prayer (al-salah), as Allah says:

“So recite what is easy [for you] of the Qur’an.” [73:20]

* As indicated in the following report recorded by al-Bukharf (no. 4402). The Companion Zayd ibn Thabit states, “I
sought out the Qur’an, compiling it from (leafless) palm branches, parchments, stones, and the breasts of men.”
This statement indicates that it had preserved both in writing and in the breasts of men.

% Abt Shahbah, al-Madkhal Li Dirasah al-Qur’an, p. 67.

% al-zarkashi, al-Burhan (2.103-104).
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Hence, nothing else can be recited in its place in the prayer.

(6) The chapters (suwar) of the Qur’an, its verses, and its letters have been transmitted
by way of tawatur lafzi,” without any addition or subtraction.” The Muslim nation
has passed it down from generation to generation in both written form and oral
memory. They have preserved it in their memories in a manner such that they are
not in need of masahif.” If someone were to try to alter something in a mushaf and
then presented that to many Muslim children, they would know that he has altered
the mushaf without having to compare it with another mushaf due to their having
memorized the Qur'an.'” For that reason, the authenticity of the entire Qur'an is
known with certainty (qat'i al-thubiit). There is no need for any investigation to
establish its authenticity. This is not true of the other forms of revelation however.
Some of that has been transmitted by tawdatur lafzi, while that which is not
transmitted by tawatur is called Hadith Ahdd, and its authenticity can be presumed.
This is known as zanni al-thubiit.

(7) When the Qur’an is gathered together in the form of a bound book, this bound book

101

is known as a mushaf." 1t is called that because it has been ushif, meaning: it has

been made a collection of written pages (suhuf) between two covers. It is

102

pronounced mushaf or mishaf.”” The Companions exercised great care in

transmitting it, to the extent that they disliked that divisions should be placed to

°7 That is, its exact words have been narrated from so many routes that its genuineness is unquestionable.

% al-Qurtubl Tafstr (20.103).

* Written copies of the Qur’an, the singular form is mushaf.

1 Tbn Taymiyyah, al-Jawab al-Sahih (3.14).

191 al-Suyiti reports in al-Itgan (1.146) that Abl Bakr was the first one to compile the Book of Allah and that he
applied to it the title of mushaf.

192 al-Azhari, Tahdhib al-Lughah (4.194).
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section it or that dots be placed on the letters. They ordered that nothing else
whatsoever be written along with it so that nothing else should mix with the Qur’an.
It was transmitted to us in mutawatir fashion, so it is known that whatever is found
written in the agreed upon mushaf constitutes the Qur'an while whatever was
excluded from it is not part of it. This is because it is inconceivable that any part of
it would be neglected and therefore not be passed on or that anything foreign to it
should be mixed with it given the overwhelming motivation to preserve it
faithfully.'” Allah has preserved the Qur’an completely, and the mushaf that we find
in our possession today is the very same Qur’an that was revealed to the Prophet
and it is the very same mushaf that is found in all corners of the earth.

In the next section, we shall study the second type of revelation that was given to

the Prophet.

19 al-Ghazali, AbQ Hamid, al-Mustasfd, p. 81.
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5.2 The Non-recited Revelation
Introduction

It has already been noted, according to the Qur’an, the Prophet was the recipient of two
forms of revelation: recited revelation (wahi matli) and non-recited revelation (wahi ghayr
matlii). Both of these types appeared upon the tongue of the Prophet and in his actions. We
have also seen that when the word waht is mentioned without qualification, it refers to the
Qur’an, as all of the Qur'an is revelation (wahi). In this section, we shall investigate the
revelation that is external to the Qur’an, that is: the non-recited revelation.

The speech issuing from the Prophet can be divided into two main categories:

(1) Speech which the Prophet merely received, memorized, and conveyed verbatim, and
this is the Qur’an.

(2) Speech that issued from him other than the Qur’an; by convention, such speech is
referred to by the term Hadith. Thus, all speech of the Prophet is called Hadith,
irrespective of whether it is an explanation or exegesis of the Qur’an or not. This is a
valid usage supported by the Qur’an,” as Allah has referred to the speech of His
Prophet as Hadith in the verse:

“And [remember] when the Prophet confided to one of his wives a
statement (hadithan)” [66:3]

1% The Qur’an has employed the term Hadith for five different usages:
(1) Reports and narrations, as in the verse: “Do you talk to them (a-tuhaddithiinahum) about what Allah has
revealed to you” [2:176]
(2) Speech or statements, as in the verse: “And who is more truthful than Allah in statement (hadithan).”
[4:87]
(3) The Qur’an, as in the verse: “then let them produce a statement (hadith) like it.” [52:34]
(4) stories containing lessons, as in the verse: “Allah has sent down the best statement (ahsan al-hadith),”
[39:23] meaning: the best stories.
(5) Lessons in the story of the disbelievers and the wicked, as in the verse: “so We made them narrations.”
Cf. al-Fayriizabadi, Basd'ir Dhawt al-Tamyiz (2.157).
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Allah has also applied this term to dreams in the story of the Prophet Joseph , as
mentioned in the verse:

“And You taught me the interpretation of dreams (al-ahadith).” [12:101]

In other words, al-ahadith here is that which is spoken to a person in his sleep. Any

speech that reaches a person via his hearing or via revelation, whether received in a

state of wakefulness or speech, is called Hadith."” Additionally, it is definitively

established that the Prophet called his own speech Hadith.'*

Lexically, hadith (“new”) is the opposite of gadim (“old, ancient”) - and it can be applied
to few reports or many. It is called hadith because it occurs gradually (shay’an fa-shay’an). The
plural of hadith is ahadith."” These reports are called ahadith because one relates them from the
words of Allah and His Messenger. Thus, one would say, “Allah’s Messenger said.”

In the usage of the Islamic Law (al-Shar"), the term hadith applies to whatever is
attributed to the Prophet. According to ibn Hajar, it is as if it was given this name to contrast
with the Qur’an, for the Qur’an is pre-eternal (gadim)."® Therefore, all speech issuing from the
Prophet other than the Qur'an is called Hadith, and for that reason it has been defined as “the
speech of the Messenger which is not recited as Qur'an.”'” Furthermore, just as the prophetic
explanation can be found in his words, it can also be found in his actions, his conduct, and his

way which is known as his Sunnah. Thus, the Sunnah is “the way of the Prophet for

195 al-Raghib al-Asfahani, al-Mufradat fi gharib al-Qur’an, p. 110.

1% For example, Abii Hurayrah reports that he said, “O Messenger of Allah, who shall be the most fortunate of
people to earn your intercession on the Day of Resurrection?” Allah’s Messenger responded, “I had felt, O Abi
Hurayrah, that none would ask me about this hadith before you because of the great zeal for Hadith that I have
seen in you. The most fortunate of people to earn my intercession on the Day of Resurrection is the one who says
‘there is no deity worthy of worship but Allah’ sincerely from his heart” or “from his self.” [al-Bukhari (no. 99)]

1°7 Ibn Jama' ah, al-Manhal al-Rawi (1.30).

1% Tbn Hajar al-'Asqalant, Fath al-Bart (1.17).

199 gl-I'lam Bi Fawa'id ‘Umdah al-Ahkam Li *Abd al-Ghani al-Maqdisi (1.117).
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implementing the Qur'an and the Hadith and which has been transmitted down to us by
continuous widespread practice (al-tawatur al-'amali).”**°

Originally, the word Hadith was applied to the speech of the Prophet other than the
Qur'an while the term Sunnah was originally to refer to the Prophet’s implementation of the
revelation sent down to him, for the lexical meaning of Sunnah is “habit, conduct, or the way
that one follows” (al-‘adah, al-sirah, al-tarigah al-muttaba'ah), and the Sunnah of the Prophet is

" This usage of the word sunnah is a valid usage, as the Qur’an

the way that he used to follow.
has also used the word Sunnah with the meaning of way or custom. Take, for example, the
verse:
“[This is] the established way of Allah with those who passed on before; and you will not
find in the way of Allah any change.” [33:62]

Furthermore, the Prophetic Hadith has also employed the word Sunnah in this fashion."*?

Later on, the term Hadith came in to usage as a term for any narration - in word form -
of the statements, deeds, and actions of the Prophet."” The term Sunnah is also applied to all
that is attributed to the Prophet of statement, action, or tacit approval. Consequently, it is
considered by the legal theorists (al-ustliyyin) to be synonymous with Hadith,"* and this came

to be the common usage.

19 Al-Nadwf, Tahqiq Ma 'na al-Sunnah, p. 20.

" Al-Fayriizabadi, Basa'ir Dhawi al-Tamyiz (5.46).

2 For example, Hudhayfah relates, saying: Allah’s Messenger related to us “that trustworthiness was sent down in
the core of the hearts of men, then they came to know (of it) from the Qur’an, and then they came to know of it
from the Sunnah.” [Agreed Upon; the wording is al-Bukhari’s (no. 6132)] Also, Abii Mas'Gid al-AnsarT relates, saying:
Allah’s Messenger said, “Let the best reciter of Allah’s Book lead them in prayer, but if they are equal in regards to
recitation, then the one most knowledgeable of the Sunnah...” [Reported by Muslim (no. 672)] al-Tibi comments, as
cited by al-Qarf, “Ali in Mirgat al-Mafatih, “By it (the Sunnah), he meant the ahddith, for the one having most
knowledge of them in the time of Companions would be the most erudite (al-afqah).”

'3 Al-Nadwfi, Tahgig Ma 'na al-Sunnah, p. 20.

14 Refer to: Tahir al-Jazd'irT, Tawjih al-nazar ild usil al-athar (1.40).
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Actions and tacit approvals have been equated with statements because clarification
can occur by way of them just as it can by way of statements. Furthermore, statements and
tacit approvals are actually actions as speech is an action of the tongue and a tacit approval is
an abstention from disapproval.'”®

Additionally, the traditionists (muhaddithin) included in the definition of Hadith and
Sunnah everything that the narrators reported concerning the character traits and physical
qualities of the Prophet. Therefore, they define Hadith or Sunnah as “Whatever is related from
Allah’s Messenger of statement, action, tacit approval, or characteristic.”**°

Ibn Taymiyyah states,

“Also, Hadith could include some of the reports concerning him and his

biography from before Prophethood, such as his seclusions in the cave of Hira’

and his excellent character because his conduct before Prophethood consisting

of noble manners and great deeds can be taken as evidence concerning his

Prophethood and his truthfulness.”*"

Therefore, the definition of Hadith and Sunnah in the terminology of the traditionists
whose focus is on transmitting reports finally settled upon “that which is attributed to the
Prophet of statement, action, or trait - whether physical or character - and all that relates to
the Message of his noble circumstances before his mission and what is similar to that.”***

As for the legal theorists (usiliyyiin) whose primary focus is upon legislation, they

limited their definition of Hadith and Sunnah to “that which issues from the Prophet of

statement, action, or tacit approval.”

15 Cf. “Abd al-Khaliq, *Abd al-Ghani, Hujjiyyat al-Sunnah, pp. 74-75.
16 Hashiyat al-'Adaw, p. 562.

" Tbn Taymiyah, Majmi"* al-Fatawa (18.10).

18 Abu Zahw, al-Hadith wa al-muhaddithiin.
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It should be noted that their definition includes those statements and actions of the
Prophet which do not have legislative authority, such as his actions and statements concerning
purely worldly matters, as he said, “You are more knowledgeable concerning your worldly
affairs.”” It would be preferable had they excluded these sorts of matters from their
definition, and perhaps they did not explicit mention it because it is apparent. The one who
does not act upon that which does not have legal authority, it cannot be said that he has
shunned the Sunnah. This is alluded to in the statement of *A’ishah, “Sojourning at al-Abtah is
not a Sunnah; Allah’s Messenger only stopped there because it was more convenient for
facilitating his departure.”** This is in spite of the fact that the Prophet did it."”

It should also be noted that his statements and actions before Prophethood do not
constitute legislation, and for that reason they have stated in their definition “that which
issues from the Prophet”. Note that they have tied this to Prophethood."”

It would be best if the legal theorists had limited their definition to “that which issues

from the Prophet of statement or action,” as all other matters that have been mentioned by

119 Reported by Muslim (no. 2363) from Anas.

120 Muslim (no. 1311). Another similar example is reported by Muslim (no. 1264) from Abi al-Tufayl that he said: T
said ot ibn *Abbas, “What do you think of this quick march (raml) for three circuits around the House and walking
for four circuits, for your people claim it is a Sunnah?” He replied, “They have told the truth and they have lied (at
the same time).”

Al-NawawT explains in his commentary (9.10), “Meaning: they told the truth in that the Prophet did this, but they
have spoken erroneously in considering it a deliberate and emphasized Sunnah, because the Prophet did not make
it a Sunnah that is to be always performed over the passage of years. He only commanded it that particular year to
make an appearance of strength before the disbelievers, and this meaning no longer applies. This is what was
meant by ibn “Abbas, and this is the opinion of ibn *Abbas. However, all of the scholars from the Companions, the
Followers (al-Tabi'in), their followers (al-Atba"), and those after them disagreed with him. According to them, it is a
Sunnah for the first three circuits out of every seven. If he leaves it, then he leaves a virtuous deed, but his Tawaf is
valid and no expiation (dam) is due...”

121 Al-Ashqar, Af'dl al-Rasil (1.19-20).

22 1bid., (1.20).
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some legal theorists in their definitions such as tacit approval, firm resolve (hamm), abstention
(tark), or gesture (isharah) fall under the designation of “action”.'”’
In this research, the concern is whether or not all statements and actions issuing from

the Prophet find their origin in the non-recited divine revelation or not. This is the topic of this

section.

5.2.1 Statements of the Prophet:

What is meant here is all speech issuing from the Prophet, irrespective of whether it is
his own speech or someone else’s. When we examine all speech issuing from the Prophet other
than the Qur’an, we find that there are two types:

5.2.1.1 The first type: is speech that he attributes to Allah, saying, “Allah said,”***
however it does not have the distinctive qualities of the Qur’an such as its inimitability (i jaz).
The Prophet did not used to recite it as he would recite the Qur’an, nor did he command that it
be written amongst the verses of the Qur’an. Therefore, for certain, it is not part of the Qur’an.
Since this speech that issued forth from the Prophet is not from the Qur’an, they have applied
to it the label of Hadith, as Hadith refers to all speech issuing from the Prophet other than the
Qur’an. This would include all ahadith related from Allah as on the night of the Ascension or in
dreams.'” Because such ahadith are clearly attributed to Allah, and because they are distinct

from the speech of the Prophet, it is often referred to as al-Hadith al-Qudst (Sacred Hadith)."**

123 Tbid.

12 As in the hadith of Abli Hurayrah: Allah’s Messenger said, “Alldh says, ‘All the deeds of the son of Adam are for
him, except for fasting...” [al-BukharT (no. 1805)]

125* Abd al-Ghant al-Magqdist, al-I'lam (1.117).

126 See al-Shirwan, al-Hawash (5.281).
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Quds means purity (tuhr), and one of Allah’s Most Beautiful Names is al-Quddas.'” It is also
sometimes referred to as Hadith Ilahi or Hadith Rabbani,'” and the attribution to Allah in these
terms is clear. Thus, it is attributed to Him and related from Him."” The narrator of such a
hadith will use two formulas. One of them is for the narrator to say, “Allah’s Messenger said in
that which he relates from his Lord...” and the other is to say, “Allah states as related from him
by Allah’s Messenger.” The meaning of both formulas is the same.™

We have already indicated in the previous section that the scholars have two views
concerning the nature of Hadith Qudsi. One group holds that it was revealed in both words and
meaning, while the other group holds that it was only revealed in meaning, not words. Those
who consider it to have been revealed in both word and meaning define it as “The Speech of
Allah, its words were revealed to the Prophet; however, it does not possess the distinctive
qualities of the Qur'an.””" Thus, it is similar to what Allah revealed to the previous prophets for
it is not miraculous, nor is one required to recite it as a form of worship. Furthermore, such
qudsi ahadith need not be received in a particular form of revelation. It is possible for them to

come down by any of the various modes of revelation, such as dreams, inspiration, or by the

127 As mentioned in Siirah al-Hashr [59:23].

128 Al-Qasimi, Qawa ‘id al-Tahdith, p. 66.

2 Al-'Ayni, ‘Umdat al-Qari (10.259). One might object that all ahadith are attributed to Allah. Al-'Ayni has
responded to this objection that the Hadith Qudst is attributed to Allah and narrated from Him, unlike any other
Hadith. Also, one may distinguish between them in that al-Qudst is that which relates to the Sanctity of Allah’s
Being and His Noble Characteristics and is attributed to Him directly.

3% Al-Qasimi, Qawa ‘id al-Tahdith, p. 65.

1 Al-Zarqani, Manahil al-‘irfan (1.37). It has also been defined as “what is transmitted to us singularly (ahadan)
from the Prophet which he attributed to His Lord.” This definition has been mentioned by al-Haytami in Fath al-
Mubin Li Sharh al-Arba'in, p. 201.

It is Allah’s Speech and thus it is usually attributed to Him, for it is of His composition, and it might occasionally be
attributed to the Prophet as he is the one who is transmitting it from Allah. This in contrast with the Qur’an, for it
is only attributed to Allah; thus, for the Qur’an, one says, “Allah said.” However, for Hadith Qudsi, one says, “Allah’s
Messenger said in that which he relates from his Lord.” See: al-Qasimi, Qawa ‘id al-Tahdith, p. 65.
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medium of an angel.”” However, some scholars are of the view that all the ahadith qudsiyyah or
most of them are from that which Allah spoke directly to Muhammad without intermediary,™’
just as He spoke to Moses.

Their evidence that Hadith Qudsi is revealed in word and meaning is the following:

(1) These ahadith are attributed to by calling them Ilahi or Rabbant. If their wording was
from the Prophet, they would have no special distinction of attribution to Allah over
the rest of the Prophet’s Hadith.

(2) These ahadith contain pronouns that could only apply to Him, such as His Statement,
“O My slaves.”

(3) In narrating these ahadith, one goes beyond the Prophet to Allah, as the narrator
says, “Allah’s Messenger said in that which he narrates from his Lord,” or “Allah said
in that which Allah’s Messenger relates from Him.” If the wording was from the
Prophet, one would merely narrate it from him."*

As for the proponents of the view that Hadith Qudsi is revealed to the Prophet in
meaning, not words, they define it as “That which is in the words of the Messenger, while its
meaning is from Allah by way of inspiration (ilham) or dreams (manam).”"

This group relies on the following evidences:
(1) If the Hadith Qudsi were sent down from Allah in words, it would have the same sanctity
and sacredness of the Qur’anic composition, as there is no grounds to distinguish

between two wordings sent down by Allah. This would necessitate that its wording be

2 Tbn Hajar al-Haytam, Fath al-Mubin, p. 201. Also refer to al-Qasimi, Qawa ‘id al-Tahdith, p. 65.
133 Al-* Ayni, ‘Umdat al-Qari (10.259), ibn " Ashiir, Mugaddimat Tafsir al-tahrir wa al-tanwir, p. 6.

134 Abli Zahw, al-Hadith wa al-muhaddithan, p. 16.

135 Al-Kafawi, Aba al-Baqa’, Kitab al-kulliyyat, p. 722.
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preserved, and it would be impermissible to narrate it by meaning. Likewise, it would be
impermissible for one to touch its pages except while in a state of purity as is the case
with the Qur’an, and no one has endorsed such views.

(2) The purpose of the Qur'an is not merely to act upon it, but also that its style and
composition should be a challenge and its recitation should be an act of worship.
Therefore, it was necessary to reveal it in words, whereas Hadith Qudst is not revealed to
be a challenge nor for worship, but merely to act upon it. This can be achieved by
revealing its meaning. Therefore, the view that it was revealed in words is a view
having no textual evidence nor is there any logical justification for it.

(3) The meaning of the Prophet’s attribution of the Hadith Qudsi to Allah is that its import is
attributed to Allah, not its words, and this is a common practice in the Arabic language
It can be likened to Allah’s quoting the words of Moses, Pharoah, and others. He cites
the import of their words but with words other than their words and with a style other
than their style, even though He attributes it to them.

(4) Such ahadith are termed Qudsi because the explicit statement of the Prophet, “Allah said
such-and-such...” establishes beyond a shadow of a doubt that its meaning was
revealed.”

(5) If it was not so, the Hadith Qudsi would have a higher chain of authority (sanad) than the
Qur’an, as the Prophet narrates it directly from Allah whereas he narrates the Qur’an by

the intermediation of the angel Gabriel.

3¢ Draz, Muhammad "Abd Allah, al-Naba’ al-'Azim, p. 11, al-Sabbagh, Lamahat ft ‘ulim al-Qur’an, pp. 19-20.
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(6) The scholars are in agreement that if a mushrik came seeking refuge to hear Allah’s
Speech and the Ahadith Qudsiyyah were recounted to him, it would not be correct to say
that he heard Allah’s Speech. This indicates that it is not Allah’s Speech."”’

It would seem therefore they were revealed to the Prophet in meaning, and the

Prophet is the one who composed their words. For that reason, the rubric of Hadith is

applied to them, and as already mentioned, the Hadith is that speech which issues from

the Prophet. It is for that reason that it is permissible to narrate them by meaning and
the Prophet did not order that they be written when he ordered that the Qur'an be
written.

The point of agreement between both parties is that the source of the ahadith qudsiyyah
is the non-recited revelation. They also agree that one cannot affirm their authenticity with
certainty accept that which is mutawatir, while the rest are Ahad Ahadith (solitary traditions)
whose authenticity must be verified.

5.2.1.2 The second type: is the speech which the Prophet composed in his own words
and did not attribute to Allah. This is also called Hadith, but it is distinguished from Hadith Qudst
by the appellation Hadith Nabawt (prophetic traditions).

The Hadith Nabawr:

There are two schools of thought amongst the scholars concerning the source of the

Prophetic Hadith:

37 Ibn *Uthaymin, al-Qawl al-Mufid ‘Ald Kitab al-Tawhid (1.401).
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The first view is that all of the Prophetic Hadith (the Sunnah) is revelation except that it
is not recited while the Qur'an is revelation that is recited. Additionally, the Sunnah was
revealed just as the Qur’an was revealed.” Their evidence for that from the Qur’an is the verse:

“Nor does he speak from [his own] desire. It is not but a revelation revealed.”
[53:3-4]"°

Thus, both the Qur'an and Hadith are apparent revelation (wahi zahir). The revelation of
the Qur'an was transmitted from the tongue of the angel to his hearing after he came to know
the identity of its conveyer by a clear sign, and He received it directly from the trustworthy
angel Gabriel. As for the revelation of Hadith, it is made clear to him by various means such as
the angel gesturing without speech, realizations in his heart which uncoupled with any doubt
or obstacle and inspired by Allah as mentioned in the verse:

“so you may judge between the people by that which Allah has shown you.”
[04:105]"

The proponents of this view comprise two groups:

13 Al-Andalusi, Abl Hayyan, Tafsir al-bahr al-muhit (8.104), al-Qurtubi, Tafsir (1.39).

% They also cited a number of ahadith as evidence, amongst them:

The hadith of al-Miqdam ibn Ma'd1 Karib that the Prophet said, “Truly, I was given the Qur’an and its like along
with it. Truly, soon shall it be that a man with full belly reclining on his couch shall say, ‘Refer to this Qur’an,
whatever you find therein to be lawful, treat is as lawful, and whatever you find therein to be unlawful, treat it as
unlawful...”” and in another wording “... Soon shall it be that a man will sit on his couch and my Hadith shall be
narrated to him. He will say, ‘Between me and you is the Book of Allah, whatever we find therein to be lawful, we
shall deem it lawful, and whatever we find therein to be unlawful, we shall deem it unlawful.’ Indeed, that which
Allah’s Messenger has made unlawful is like that which Allah has made unlawful.” [al-Tirmidhi (no. 2664) stated:
“Hadith Hasan"]

The hadith of Ya'la ibn Umayyah in which he states: “If only I could see Allah’s Messenger as the revelation was
descending upon him.” Then, when the Prophet was at al-Ji'ranah, shaded by a garment, and in the company of
some of his Companions, a man came to him covered with perfumed and said, “O Messenger of Allah, what is your
view concerning a man who entered ihram in a long coat (jubbah) after having covered himself with perfume?”
The Prophet waited for some time until revelation came to him. At that, *Umar gestured for Ya'la to come. Ya'la
came and entered his head inside and found him with red face, breathing heavily. He was in that state for some
time until it was lifted. He asked, “Where is the one who asked me about ‘umrah earlier?” The man was sought out
and brought to the Prophet who said, “As for the perfume that you are wearing, wash it from yourself thrice, as
for the jubbah, take it off, and then do in your ‘umrah as you do in your hajj.” [Agreed Upon; the wording is al-
BukharT’s (no. 4700)]

The hadith of "Iyad ibn Himar who said: Allah’s Messenger delivered a sermon amongst us, saying “Indeed, Allah
commanded me...” and the hadith mentions that he said, “and indeed, Allah revealed to me that you must be
humble.” [Muslim (no. 2865)]

140 al-Bazdawf, usl al-Bazdawi, p. 229.
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One group denies the occurrence of ijtihad* on the part of the Prophet in legal
judgments. This view is espoused by the Ash'arTs and most of the Mu'tazilah and the scholastic

theologians (mutakalliman).'*

According to Aba "Alf al-Jubba’T and his son Abii Hashim, reason
dictates that this is impossible for him, while others held that it is rationally possible but it was
not stipulated about him.

Their evidence for this is that, according to the verse, everything that the Prophet says
is revelation. That being the case, the opportunity for ijtihad simply does not exist.
Furthermore, in his case, ijtihad would constitute speaking from desire, something negated in
the verse, for the preposition in the verse “it is but a revelation revealed” refers back to the
speech mentioned in the verse “and he does not speak from desire” and it is general."”
Furthermore, ijtihad allows for the possibility of error, and this is not appropriate for the
inauguration of legislation, as legislation is the right of Allah, and it is for Him to initiate it. This
is in contrast to military affairs, for it is for human beings to initiate or prevent war, therefore
it is acceptable to exercise opinion in such matters."

They also cite as evidence the verse:

“I only follow what is revealed to me.” [6:50]

This verse indicates that in all that issues from the Prophet, he is only following

revelation. Another evidence they site is the following verse:

" Lexically, ijtihdd means to exert one’s full effort. The legal theorists (usaliyyiin) have defined ijtihad as the jurist’s
exhaustion of his full efforts to arrive at the legislative judgment based on detailed evidence. Ijtihad is only
exercised in speculative issues or issues in which there is no explicit text. Hence, there can be no ijtihad in matters
of creed, absolutely certain matters, or matters concerning good manners. For more, see: Fawzi Faydullah, al-
Ijtihad, pp. 11-21.

2 Ahmad al-Bukhari, Kashf al-asrar ‘an usiil al-Bazdawi (3.305).

43 Al-Namlah, al-Muhadhdhab fi usil al-Figh (5.2340).

144 Al-Bazdaw, Usil al-Bazdawi, p. 230.
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“And if he [i.e. Muhammad] has made up about Us some [false] sayings, We

would have seized him by the right hand;” [69:44-45]

Thus, it is not correct that he would say something that was not revelation. They also
argue that if ijtihad had been stipulated upon him as a duty, it would not have been permissible

for him to delay his responses.'*

He would have given an answer concerning every issue about
which he was asked without waiting for revelation as ijtihad is means for determining the
ruling for those matters concerning which there is no definitive text. However, he refrained
from giving judgment in the issues of al-li‘an and al-zihar and waited for revelation. This proves
that the use of analogy was not permissible."® Ibn Hazm greatly exaggerated in his censure of
the opinion that the Prophets exercise ijtihad to the point of attributing disbelief to those who
deemed it permissible."” He clarified that there is no way that the Prophet could have
exercised ijtihad in initiating legislation. All commands are given to him in certain fashion, and
for all matters revealed to him, he knows the particular (khass) from the general (‘amm) and the
abrogating (nasikh) from the abrogated (mansiikh), and the excepted (mustathnd) from the
excepted from (mustathna minhu). His knowledge of these matters is certain and based on
witnessing. As for the ijtihad that Allah has imposed upon us, it constitutes seeking out these
meanings that we did not witness so that we would know them. Rather, we seek them out from

the trustworthy scholars whose admonitions Allah has commanded us to accept until they

reach to those who witnessed these judgments, although neither they nor we have certain

5 Fawzi Faydullah, al-Ijtihad, p. 103.
146* Abd al-Karim al-Namlah, al-Muhadhdhab fi usiil al-figh al-mugaran (5.2338).
7 Tbn Hazm, al-Thkam (5.698).
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knowledge concerning that.'*® On the other hand, the Prophet is able to know the ruling by way

of revelation which provides certain knowledge.
Ibn Hajar states,

“Al-Shafi'T mentioned this issue in al-Umm. He stated that the proof of those who
say that he did not enact anything except based on a (Divine) Command - and
this can be of two forms: a revelation that is recited to the people, or a message
from Allah stating ‘do such-and-such’ - is the statement of Allah “And Allah has
revealed to you the Book (al-Kitab) and the Wisdom (al-Hikmah)...” [4:113] Al-Kitab
is that which is recited, and al-Hikmah is the Sunnah, and it is that which comes
from Allah without without recitation. This is supported by his (the Prophet’s)
statement in the story of the hired laborer,'’ ‘I shall judge between you with
Allah’s Book,” meaning: His Revelation. Similarly, there is the hadith of Ya'la ibn
Umayyah mentioning the story of the one who asked about ‘Umrah while
wearing a jubbah. He remained silent until revelation came to him, and when
that state passed, he answered him. Additionally, al-Shafi'1 reports from the
route of Tawis that he had a book concerning blood money that came down by
way of revelation. Al-Bayhaqt reports with an authentic chain of narrators from
Hassan ibn "Atiyyah, one of the trustworthy Successors of al-Sham, ‘Jibril used to
descend upon the Prophet with the Sunnah just as he used to descend with the
Qur’an.’ This is all summed up in the verse ‘Nor does he speak from [his own]
desire.’ [53:3] Al-Shafi'1 then mentioned that the forms of revelation include that
which he would see in dreams and that which the Holy Spirit (Gabriel) would
cast into his consciousness. Then he stated, ‘None of the Sunan depart from these
categories that I have described.””"’

Likewise, al-Bukharf is of the view that when the Prophet would be asked about an issue
concerning which he had not received any revelation, he would say, “I do not know,” or refrain
from responding until revelation came down to him. Ibn Hajar comments, clarifying the
meaning of the word “revelation” (wahi), “what is meant by ‘revelation’ is broader than that

which is to be recited for worship.”**!

18 Tbn Hazm, al-Thkam (5.124), and ibn Hazm'’s view concerning giyds is well-known.

49 Agreed upon; it is reported from the narration of AbGi Hurayrah and Zayd al-Juhani by both al-Bukhari (no.
2549) and Muslim (no. 1697).

1% Tbn Hajar al-' Asqalant, Fath al-Bari (13.290).

151 1bid. (13.290).
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The second group is the majority of scholars. They agree with the first group that the
Hadith is revelation except that they allow for the occurrence of ijtihad on the part of the
Prophet concerning matters for which there is no text. They hold that the ijtihad of the Prophet
is given the status of revelation, either because it is affirmed by revelation or because it would
be corrected by revelation if he were to err, for his errors are never upheld. One group
disallowed the possibility that he could err because the status of Prophethood renders him

protected from error."

This group said, it is best to say “or by clarifying the best course of
action if he chooses other than it.”**® Additionally, the source of his ijtihad is analogy (qiyas)
upon the revelation he has received. Therefore, in the end, his ijtihad is based upon revelation,
and for that reason, it is given the status of revelation.” This is referred to as “the hidden
revelation” (al-wahi al-batin)" or “that which resembles revelation” (ma yushbihu al-wahi)."*®
Their evidences for their view are the same evidences as the first group’s evidences for
affirming that Hadith is revelation, while they have two explanations of the apparent meaning
of the verse “It is not but a revelation revealed” which indicates that the Prophet does not
exercise ijtihad concerning anything. Firstly, this verse means that he does not speak based on

desire in anything that he conveys from Allah, all that he conveys from Allah is but revelation

from Allah. 1t is not his desire or a fabrication, because he does not attribute anything to Allah

12 Tbn al-Najjar, Sharh al-Kawkab al-Munir (4.481).

153 Fawzl Faydullah, al-Ijtihad, p. 106. Dr. FawzI criticizes the notion that prophets fall into error on the grounds
that the Prophet is ma'sim in his ijtihad from falling into error. The reality is that he might sometimes give a
judgment that is not the best, but this is not an error. One evidence that he does not err in ijtihad, but that he only
sometimes chooses a course of action that is not the best is that Allah carried out the ruling that he reached by
ijtihad, something He would not have done had he erred. Concerning the issue of the prisoners, Allah addresses
him, saying, “So consume what you have taken of war booty lawful and pure” [8:69] Had it been an error, He
would not have allowed them to make use of the ransom of the prisoners.

13 Fawzi Faydullah, al-Ijtihad, p. 108.

155 Al-Bazdaw, Usil al-Bazdawt, p. 230.

15¢ Al-Sarakhast, Usiil al-Sarakhasi (2.90).
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unless it is revealed to him. Thus the verse is a refutation of the disbelievers who say that the
Prophet fabricated the Qur’an.

The second explanation is that if he exercises ijtihad, he only does so based on
revelation from Allah and by the permission of Allah. Therefore, his ijtihad is based on
revelation and there is no contradiction with the verse, and the meaning of the verse is that
the Prophet does not say anything due to his own inclination or desire nor does he express his
own inclinations.””’

They also cite a number of verses as evidence that the Prophet may practice ijtihad,
amongst them the following:

“Indeed, We have revealed to you, [0 Muhammad], the Book in truth so you may
judge between the people by that which Allah has shown you.” [4:105]"*°

“But if they had referred it back to the Messenger or those of authority among
them, then the ones who [can] draw correct conclusions from it would have
known it.” [4:83]

“So if they come to you, [0 Muhammad], judge between them or turn away from

them. And if you turn away from them - never will they harm you at all. And if
you judge, judge between them with justice.” [5:42]

“So take lesson, O people of vision,” [59:2]
and the Prophets are the best of all the people of vision
“And consult them in the affairs,” [3:159]
and consultation is only taken in those matters for which there is no text, and this is
addressed to the Prophet.
Likewise, it is established that the mujtahid is rewarded - in fact, his reward is multiplied - and

the Prophets are the most deserving of all matters containing great reward.””

57 Al-ShingitT, Daf* Tham al-Idtirab ‘An Ayat al-Kitab, p. 186.
138 Cf, ibn Kathir, Tafsir (1.551).
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The most obvious examples in which the Prophet exercised his judgment are military
affairs, dispatching of armies, the giving of grants to those whose hearts he was seeking to win
over, and the taking of ransom from the prisoners of Badr.'® They also cite as evidence the
verses rebuking the Prophet in the story of the blind man, in his making unlawful for himself
that which Allah had made lawful, and his permitting the hypocrites to stay behind from the
expedition of Tabilk, amongst other verses that indicate that the Prophet exercised his own
judgment and then Qur’an came down explaining the better course of action.

As for those incidents in which the Prophet refrained from giving a response until he
received revelation, this group views that this is only in regards to intricate issues for which no
governing principles had yet been revealed in the Shari'ah.”' Therefore, it was necessary to
wait for revelation. Otherwise, the Prophet had already legislated for them the usage of
analogy (qiyas) as when he said to the girl who asked him whether she should perform Hajj on
behalf of her mother, “Allah has more right that the debt owed Him be repaid.”*** This is
considered giyas in the Arabic language. As for the scholars, they define it as likening that
which has no established ruling to that which has a ruling and is similar in meaning. The
following are some examples of giyas:

The Prophet was asked about donkeys, so he likened them to horses and responded
with the comprehensive verse: “So whoever does an atom’s weight of good will see it.” [99:7]'

Likewise, there is the story of the man who said, “my wife gave birth to a black boy,” so he

1% Ibn Hajar al-" Asqalant, Fath al-Bari (13.292).

' Ibid.; in his book al-Ijtihad, pp. 109-113, Dr. Fawzi expressed the view that the Prophet did not exercise ijtihdd in
the issue of the prisoners. Instead, he acted upon the council of his Companions as Allah had commanded him:
“And consult them in the matter” [3:159]

161 Cf, Tbn Battal, Sharh al-Bukhari (10.356).

162 Al-Bukhart (no. 1754) on the authority of ibn *Abbas.

193 Agreed Upon: al-BukharT (no. 2242) and Muslim (no. 789) on the authority of Abli Hurayrah.
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asked him, “Do you have camels?” in the conclusion of which he states “Perhaps this is a gene
that was manifested in him.”*** Also, when he saw that *Abd ibn Zam'ah resembled "Utbah, he
said, “Veil yourself from him, O Sawdah.”**

The Hanaffs have adopted the view that it was obligatory on him to await revelation; he
would only exercise ijtihad if the time for issuing the ruling might end. This is because one
should not leave the certainty of revelation when there is a possibility of its coming. Therefore,
whenever issues would present themselves to the Prophet, he would wait for revelation until
the time of waiting came to an end. Then, he would exercise his personal opinion and ijtihad to
clarify the ruling. If that ruling is not later overturned, it becomes a decisive proof for that
ruling.'®

In summary, according to the proponents of this view, the Prophetic Hadith is either
direct revelation or it is to be given the status of revelation. There is no difference whether it
comes from revelation or is based upon his opinion, because unlike other mujtahids, his errors
are not left uncorrected. Therefore, if he explains an issue based on his opinion and then his
verdict is upheld, then there is no doubt that his verdict is correct. Consequently, because the
revelation is silent concerning it and affirms it, it is as if it issued from revelation to begin
with.'”

The second view is that of those who distinguish between what the Prophet does in his
capacity as a Prophet and Messenger and that which he does in consideration of his human

nature and his worldly responsibilities. The source for this first category is revelation or the

1% Agreed Upon: al-BukharT (no. 6455) and Muslim (no. 1500) on the authority of Abéi Hurayrah.
19 Agreed Upon: al-BukharT (no. 6384) and Muslim (no. 1457) on the authority of *A’ishah.

166 Al-Sarakhast, Usill al-Sarakhast (2.91).

197 Sa*1d, Bustami, Muhammad. Mafham Tajdid al-Din, p. 248.
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jitihad that is given the status of revelation as promulgated by the second group holding the
first view. As for that which he does in his capacity as a human being, its source is not
revelation. As evidence they cite the verse:

“Say, ‘1 am only a human being like you, to whom revelation has been given,”
[18:110]

Therefore, his affair vacillates between his humanity and revelation. It is not possible to
say that the Prophet was purified for bearing his message to the extent that he lost the
essential qualities of his humanity such that he does not speak, move, or issue a command or
prohibition except based on some revelation given to him. His Message did not strip him of his
humanity; he did not cease to be a human being who experience love, hatred, joy, sadness,
hunger, thirst, relaxation, and exhaustion. He continued visiting people and being visited and
bargaining in buying and selling and being bargained with. He would relate what he had seen
with his eyes and heard with his ears just as other people would do. He would sometimes sit
with his Companions and engage in ordinary discussions that have no relation to legislation.
He might request his servant, his wife, or any companion who was with him to hand him
something, to move something out of his way, or to bring something nearer to him; he might
walk fast at times and slow at others; he might love a particular colour and prefer it over
others, or he might be inclined to preferring certain types of food or dress; he might take rest
in a certain manner of sitting and feel uncomfortable in another; it might be his habit to deal
with certain of his private matters in a particular matter; he might express a certain view

concerning medical or agricultural matters based on conjecture or based on the experiences of
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others; and all the rest of his actions or habits resultant from his humanity and his nature.'*®
This does not in any fashion diminish the status that Allah has granted him, but the station of
Prophethood is one that relates to religious matters such as belief in Allah, His Angels, His
Books, His Messengers, and the Day of Judgment and to legislative matters. However, if he
should believe that so-and-so has been wronged and he turns out to be the wrongdoer; or that
a particular medicine will heal a particular illness and in the end it does not do so; or that a
particular measure in agriculture, business, or engineering will produce a particular result but
it does not or it produces the opposite result; or that a particular military or administrative
strategy will produce a particular benefit or prevent a particular harm but it does not do so;
none of this affects his Prophethood in the least. This is because he holds such belief in his
capacity as a human being with particular experiences and the influence of what he has heard
or seen from others as other human beings would so, but the reality turns out to be different
from what he had thought.'®

The proponents of this view understand the verse “It is not but a revelation revealed”
to refer to all that issues from the Prophet in his capacity as Prophet, Messenger, and conveyer.

This particular view has been adopted by some of the later scholars such as al-Lakhmi
al-Ishbilt (d. 699 H) who states that Allah’s Messenger is guarded from error with regards to
matters of the religion and relaying information from Allah, but as for worldly matters, he is a
human being."”® This is similar to the chosen view of al-Dahlawi who divided all ahadith

reported from the Prophet into two categories:"”*

1% Muhammad al-Ghazali, Kayfa Nafham al-Islam, p. 151; he cites this from Muhammad al-Madani.
19 Al-Ashqar, Af'al al-Rasiil (1.242-243).

170 Al-Lakhmi, Mukhtasar Khilafiyat al-Bayhagqt (3.246).

71 Al-Dahlawi, Hujjat Allah al-Balighah (1.271-272).
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The first is that which falls under conveying the Message. The following verse is

concerning this particular category:

“And whatever the Messenger has given you - take; and what he has forbidden
you - refrain from.” [59:7]

In this category, he includes the following:

(1)

(2)

The knowledge of the Hereafter and the wonders of the universe; this is based entirely
on revelation.

Laws, defining the rituals of worship, and social dealings; these are based partly on
revelation and partly on ijtihad. He states, “However, his ijtihdd takes the status of
revelation because Allah has safeguarded his opinion from settling upon error.
Furthermore, it is not necessary that his ijtihad be derived from the established rulings
as it has been supposed. Rather, most of it is based upon Allah’s teaching him the
objectives of the Divine Law (al-Shar') and the governing principle of legislation,
facilitation, and judgments. Therefore, he explained these objectives which were
received by way of revelation in light of this governing principle.”

General wisdoms and basic objectives which were not specified or precisely defined,
such as the clarification of noble character and what conflicts with it. For the most part,
this is based on ijtihad in the sense that Allah teaches him the principles governing
human relations and from there, he derives rulings from them and derives from them
general rules.

The virtues of righteous deeds, and the merits of those who perform them; some of this

is based upon revelation and some of it is based upon ijtihad.
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The second category is that which does not relate to conveying the message. It is in this vein
that he said, “I am but a human being, when I give you a command concerning your religion,
then take it, but when I command you with something based on opinion, I am but a human
being.”"’? Likewise, his statement in the incident of pollinating the palm trees, “I had merely
made a conjecture. Do not hold me to account for conjecture, but when I relate something from
Allah, then hold fast to it, for I do not lie upon Allah.””
This includes statements about:
(1) Medicine
(2) horses as “The best of horses is al-adham al-agrah,”’ based upon experience.
(3) That which the Prophet would do by way of habit, not worship, and that which he
would do coincidentally as opposed to what he would do deliberately.
(4) The things he used to discuss just as his people used to discuss them, such as the hadith

of Umm Zar''”®

and the hadith of Zayd ibn Thabit in which a group entered upon him
and said, “Narrate to us the ahadith of Allah’s Messenger .” He said, “I used to be his
neighbor and when revelation would descend upon him, he would send for me and I

would write it down for him. Then, when we would talk about the worldly life he did so

along with us, when we talked about the Hereafter he did so along with us, and when we

72 Muslim (no. 2362) on the authority of Rafi' ibn Khadij about the selfsame story of artificially pollinating the
palm trees.

173 Muslim (no. 2361).

7% Al-Tirmidhi (no. 1696). al-adham is the one that is pitch-black, and al-agrah is the one having qurhah, or slight
whiteness in the face, not on the forehead; cf. al-Nihayah fi gharib al-Hadith (4.36).

17 Agreed Upon: al-BukharT (no. 4893), Muslim (no. 2448).



337

talked about food he did so along with us. All of this I relate to you concerning Allah’s

Messenger.”"”*

(5) Actions he performed for a particular benefit at the time, and not intended to be a
binding precedent for the entire Ummah. This is similar to a khalifah giving particular
commands for the mobilization of troops or selecting a particular battle cry. It is in this
vein that ‘Umar said, “What need do we have for the quick march (raml)? It is merely
something we used to display before a people whom Allah has destroyed.””” Then he
feared that it may have some other reason. Many other rulings have also been
interpreted in this fashion, such as the statement of the Prophet, “Whoever kills a
fighter, then his spoils go to him.”*”®

(6) It also includes the particular judgments he would give based upon evidences and oaths,
as he said to "Al1, “The witness sees that which the absent does not.””

Al-Dahlawt did not clarify whether the medical ahadith are based upon revelation,
ijtihad, or experience. However, from his including it under his statement, “I am but a human

being,” it can be inferred that he considers them to be based on human experience. Ibn

Khaldiin has expressed this view in his Mugaddimah'™ in the following views, “The medical

17¢ Reported by al-Tirmidhi in al-Shama’il and al-Bayhadi in al-Sunan al-kubrd (no. 13118). [Declared weak by al-
Albani in Mukhtasar al-Shama’il]

77 Al-Bukharf (no. 1528). The full text of the hadith is that *Umar ibn al-Khattab addressed the corner of the Ka'bah
saying, “Surely, by Allah, I know you are but stone that can neither harm nor benefit; had I not seen the Prophet
touching you, I would not have touched you.” Then he said, “What need do we have for raml? We only used to
show off to the polytheists by it, and Allah has now destroyed them.” Then he said, “Something which the Prophet
did, we do not like that we should abandon it.”

178 Agreed Upon from the narration of Abai Qatadah. The wording of al-BukharT (no. 2973) is: “Whoever kills a
fighter, and he has a proof for that, then his spoils go to him.”

17 Al-Haythamf states in Majma' al-Zawa'id (4.329), “It was reported by al-Bazzar, and it contains ibn Ishaq who is a
mudallis. However, he is trustworthy, and the rest of its narrators are all trustworthy. It was also reported by al-
Diya’ in his al-Ahddith al-Mukhtdrah “Ald al-Sahih.” Al-Dahlawi neglected to mention the special qualities (khasd’is) of
the Prophet as they are not for anyone else to emulate.

180 pp, 493-494,
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practices reported in the religious texts (al-shar‘iyat) belong to this category, and they are not
related to the revelation in the least bit. Rather, this is something that was customary for the
Arabs. It has been mentioned from the Prophet just as other matters that are customary or
natural have been mentioned about him. It is intended to be a legislation to be implemented in
that same manner, for he was only sent to teach us the laws, he was not sent to teach us
medicine or other customary matters.”

Some contemporary writers have endorsed this categorization, removing the ahadith of
medicine from the realm of revelation to the realm of experience and custom.'

However, this is arguable. One could ask, for example, how did the Prophet know that
one of the wings of the fly contains a disease and the other contains a cure,' or that black seed

?183

(al-habbah al-sawdd’) contains healing from every disease except death?®® Can one reasonably

claim that the likes of this was based on custom and experience? Actually, modern medical
studies have demonstrated prophetic miracles in many of the ahadith of the Prophet related to

medicine.'®*

This indicates that the Prophet’s reference point for those must have been divine
instruction, not merely experience alone.

The conclusion seems to be that some of the statements of the Prophet originated in
divine teaching, or in other words, revelation. Other of his statements were based upon custom

and experience,'® and he merely affirmed that and utilized what he found to be beneficial.**

'8! For example, see al-Ashqar, Af dl al-Rasiil (1.245).

182 Al-Bukharf (no. 3142) from the hadith of AbG Hurayrah.

183 Al-Bukhari (no. 5363) from the hadith of *A’ishah.

'8 For example, see: Salih Ahmad Rida, al-I'jaz al- ‘ilmi fi al-Sunnah al-nabawiyyah.

'8 In al-Sunnah Masdaran Li al-Ma'rifah, p. 67, al-QaradawT uses as an example the hadith of the Prophet , “Use
antimony (al-ithmid), for it clears the sight and causes the hair to grow.” [al-Tirmidhi (no. 1757), and he said,
“Hadith Hasan”] al-Qaradawi comments on this hadith, “al-Ithmid is a type of mineral that is applied to the eye, and
it was known to the Arabs. This has been said from the vantage point of advice (irshad). Consequently, there is no
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The fact that some of them originate in revelation is indicative of Allah’s great care for
the Prophet and that He taught him that which he had not known. Furthermore, it is a form of
miracle for all time to stand as testimony to the truthfulness of his Prophethood and that he
was a genuine messenger. Ibn al-Qayyim has compiled the ahadith of medicine in a work he
entitled Medicine of the Prophet (al-Tibb al-Nabawi), without distinguishing that which originates
in revelation from that which originates from experience. This is because the mere fact that it
came from the Prophet - irrespective of his source - renders it acceptable for usage.

Nonetheless, the medical advices of the Prophet are given as direction and advice
(irshad), not to impose obligatory (wajib) or encouraged (mandib) acts.'" Therefore, if a fly falls
into a vessel, it is neither wajib nor mandub to fully immerse it."™ The difference between advice
(irshad) and recommendation (nadb) is that nadb is for the reward in the Hereafter whereas

irshad is concerning some worldly benefit.'*

sin upon the Muslim if he never once uses ithmid in his life or never hears of it, nor is there is any sin upon if he
follows the instructions of an ophthalmologist.”

18 In a research paper published in Majallah Mu’tah Li al-Buhtith wa al-Dirdsat, vol. 17 no. 6 2002, p. 28, Dr. Sharaf al-
Qudah has chosen the view that all of the ahadith concerning medicine originate in revelation from Allah, except
that which is proven by evidence to be based upon the opinions of the Prophet .

'8 Wajib acts are those for which one is rewarded if he performs them and it is blameworthy to leave them off.
Mandub acts are those for which one will be rewarded if he performs them but is not blameworthy for leaving
them off.

18 In al-Sunnah Masdaran Li al-Ma 'rifah, p. 67, al-Qaradawt asserts that “this hadith exemplifies a recommendation
concerning a worldly matter given in a particular setting where water sources and foodstuffs were in limited
supply. In such circumstances, throwing away food any time a fly falls into it would be unadvisable, particularly in
a society that builds its children upon austerity, toughness, and preparation for a life of Jihad. As for what the
hadith mentions that one of its wings contains a disease while the other contains a cure, then this is something
beyond the knowledge of that society and the experience of the Arabs, so it should not be rejected simply because
it seems unlikely.” We could very well ask, why does he not directly state that revelation is the source of this
hadith and others like it as these are the implications of it being “beyond the knowledge of that society and the
experiences of the Arabs.”

% An important point concerning the usage of the imperative mood (sighah al-amr): Ahmad al-Bukhar states in
Kashf al-Asrar (1.163-164), “Know that the imperative mood is used for obligation (wujiib), as in the verse: “and
establish the prayer and give the poor due” [2:43]; for recommendation (nadb), as in the verse: “then make a
contract with them” [33:24]; guidance to that which is more reliable (al-irshad ila al-awthaq), as in the verse: “and
take witnesses when you conclude a contract” [2:282]; permissibility (ibahah), as in the verse: “So eat of what they
catch for you” [5:4]; honoring (ikram), as in the verse: “enter it in peace, safe [and secure]” [15:46]; reminding of a
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One of the indications that some of the Prophet’s speech is revelation while some of it is
not is that his speech would come forth in connection with various functions. The Prophet had
four different roles that he played amongst human beings: he was the Messenger conveying the
dictates of Allah, the leader (imam), the judge (hakim), and the deliverer of legal opinions
(muft1).”” Allah has entrusted all religious offices to him, so there is no religious office but that

191

he filled it in the most excellent manner.””" Therefore, he might make a judgment in light of his

particular role:

(1) He might state a certain judgment in his office as a messenger conveying from Allah, so
it is a legislation remaining until the Day of Resurrection, as in his statement, “Whoever
introduces something new into this affair of ours, it shall be rejected from him,”**

(2) Or in his office as a mufti, as when Hind bint *Utbah, the wife of Aba Sufyan, complained
to him of her husband’s stinginess, so he told her, “Take what is sufficient for you and
your offspring according to what is reasonable.”*” This was a legal opinion (fatwa), not a
judiciary ruling (hukm) as he did not call for Aba Sufyan so that he may give his
response to the accusation, nor did he ask her for evidence.

(3) Or in his office as leader (imam) in accordance with the interests of the community at

that time, in that particular place, in those particular circumstances. Consequently, it is

favor (imtindn), as in the verse: “eat of what Allah has provided you” [6:142]; humiliating (ihanah), as in the verse:
“taste, you are the mighty, the noble!” [44:49]; equation (taswiyah), as in the verse: “then be patient or impatient”
[52:16]; expressing amazement (ta'gjjub), as in the verse: “How clearly will they hear and see” [19:38]; creation and
the perfection of power, as in the verse: “be,” and it is” [2:117]; disdain (ihtigar), as in the verse: “throw down
whatever you will throw” [10:80]; informing (ikhbar), as in the verse: “So let them laugh a little and [then] weep
much” [9:82]; threatening (tahdid), as in the verse: “do whatever you will” [41:40]; warning (indhdr), as in the verse:
“say, ‘enjoy yourselves’” [14:30]; incapacitation (tajiz), as in the verse: “then produce a siirah the like thereof”
[2:23]; and subjugation (taskhir), as in the verse: “Be apes, despised.” [2:65]

1% See: ibn al-Qayyim, Zad al-Ma'ad (3.489).

191 Al-Qaraff, al-Furiig (1.357).

192 Agreed Upon from the hadith of *A’ishah, and the wording is al-BukharT’s (no. 2550).

193 Al-Bukhari (no. 5049).
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incumbent upon the leaders who come after him to take into account the same interest

that the Prophet took into account on the basis of time, place, and circumstance.™

Examples of this would be dispatching armies to fight those who need to be fought,

utilizing the funds of the treasury for the appropriate causes, collecting those funds

from the appropriate places, appointing judges and governors, distributing spoils of
war, and writing peace treaties or treaties of protection with the disbelievers.

Whenever the Prophet engaged in any such activity, he did so in his capacity as leader

in particular.””

(4) Or in his office as a judge (qadi). Anytime, the Prophet judged between two parties
concerning financial claims, physical claims, or anything similar based upon evidences
or oaths, refusals, and what is similar to that, then we know that he has acted in his
capacity as judge rather than as head of state (imam) or any other office, because this
matter is the domain of the judiciary and judges."

Of all of these, his primary task was that of conveying message because the title of
Messenger was the most apparent of all his descriptions,” Therefore, whatever he says or does
in his role as conveyer, its ruling is general for all mankind and Jinn until the Day of
Resurrection.

The ruling of his actions have differing ramifications in the Shari'ah depending upon
which of these roles he was fulfilling when he enacted them. When he address matters of

worship with his statements, his actions, or his answers to questions, he is fulfilling the role of

1 1bn al-Qayyim, Zad al-Ma'ad (3.490).

195 Al-Qaraf, al-Furiig (1.358).

196 Tbid.

7 As indicated in the verse: “Muhammad is not but a messenger.” [3:144]
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conveying (tabligh) and issuing legal opinions (fatwd). Whatever he does in fulfillment of his
role as judge, it is not permissible for anyone else to undertake it unless he is also acting as a
judge in emulation of his example. Additionally, the same reason due to which the Prophet
only undertook that action in his capacity as a judge dictates that those who come after him
should likewise only undertake it while fulfilling the role of judge. Whatever he undertook in
his capacity as head of state (imam), it is impermissible for anyone to undertake it except with
the permission of the imam, as this is in accordance with his example and because the fact that
he undertook this action in his capacity as imam rather than conveyer dictates that.

Furthermore, there are certain actions that all people agree he fulfilled as part of his
duty to convey and issue legal opinions, as they agree that there are certain actions that he
performed in his duty as judge or head of state. However, people dispute concerning other
actions as to which category they belong; these divided opinions will attribute the same action
to two or more different categories.

For example, the scholars have differed concerning the hadith: “Whoever revives a
barren land, it belongs to him.”*”® Was this intended as a legal edict (fatwa) such that it is
permissible for anyone to revive a land, whether the head of state grants permission for that or
not? Or was this statement made in his capacity as the head of state so that it would be
impermissible for anyone to revive any land except by the permission of the imam. Likewise,
the jurists have differed concerning his statement to Hind: “Take what is sufficient for you and
your offspring according to what is reasonable.”*” Did he make this statement in his capacity

as a muftt such that it is permissible for anyone to take his right if he is able, even without the

198 Al-Tirmidhi (no. 1378) from the hadith of Said bin Zayd. He commented on it, “A Hasan Gharib Hadith.”
199 Al-Bukhari (no. 5049),
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knowledge of his disputant, or did he make this statement as a judge such that it is
impermissible for anyone to take his right when the one who owes him does not give it except
by the ruling of a judge?*”

Ibn ‘Ashiir has extended the list of circumstances under which the statements and
actions of the Messenger fall to twelve.”

The signs that legislation is intended include the following: the great concern of the
Prophet to convey a matter to his Ummah, keenness to implement it, declaration of the ruling
and publicizing it in the form of universal judgments, such as the hadith: “Know that there can
be no bequest for the heir (warith).”**

One of the signs that legislation is not intended is the absence of ardent desire that an

action be carried out. An example of this is the Prophet’s statement in his fatal illness, “Come

200 Al-Qarafi, al-Furiq (1.359-360).
! Tbn *Ashar, Magqdsid al-Shari'ah al-Islamiyyah, pp. 150-167. They are:

(1) Legislation (tashri'); and this is the most common circumstance. This is also the most particular to him
because legislation was the primary purpose of sending him. Therefore, any statements or actions of Allah’s
Messenger that issue in relation to the issues of the nation are to be regarded as legislation unless there is an
evidence to prove that this is an exception.

(2) Legal opinion (fatwd); and there are signs to prove this.

(3) Legal judgment (qada); these are the statements and actions that issue when passing judgment between two
disputing parties. Fatwa and Qada’ both constitute application of the legislation.

(4) As an administrator or leader (imarah).

(5) Guidance and advice (al-hadi wa'l-irshad); the Messenger would sometimes issue commands and prohibitions,

but he did not intend for it to be strictly enforced. The purpose was only to direct to the paths of good.

6) Reconciling between people (al-sulh), and this is different from qada’.

7) Advising the one seeking advise (al-isharah ‘ald al-mustashir)

8) Sincerity, sincere advice (al-nasthah)

9) Encouraging his Companions to demand a level of perfection of themselves that had he imposed it upon all
the Ummah, it would have created undue hardship upon them

(10)  Teaching the higher realities, and this is the station of the Messenger and his select Companions.

(11)  Instilling discipline, because this is a situation sometimes accompanied by hyperbole (mubdlaghah) for the
purpose of warning. Therefore, the jurist must be able to distinguish between that which is itself intended for
the purpose of legislation and that which is intended for rebuke and warning.

(12)  Circumstances in which he is not seeking to offer any guidance. These are circumstances having no
relation to legislation, piety, spiritual development, and organization of the community. These actions and
statements originate from human nature and the dictates of material life.

22 Tbn Majah al-Qazwini (no. 2714) from the hadith of Anas ibn Malik.

(
(
(
(
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let me write for you a document after which you shall not go astray.” They began disputing so
he said, “Leave me, for the state I am in is better.”*”

In consideration of this point, the statements of the Prophet can divide into two
categories: statements the purpose of which is to convey the ordinances of Allah, and those
statements not having this purpose.

Most statements of the Prophet fall into the first category. All such statements have
their origin in revelation without any doubt, and the prophet is safeguarded (ma'sim) from
error or forgetfulness in all that relates to his duty as a conveyer. If the statement made for the
purpose of conveying is coupled by any phrase indicating that he is narrating this from Allah,
then this is a sacred tradition (hadith qudsi), and if it is unaccompanied by any such phrase,
then it is a prophetic tradition (hadith nabawi).”

Some of the prophetic traditions will contain some words that prove with certainty that

its origin is revelation, such as: “Indeed, Allah commanded me”;"” “My Lord commanded

1,206 ¢

1,207 ¢
me”; ;

I was commanded”;”” “Indeed, Allah granted permission to His Messenger”;*” his

response to the man who asked him, “by the One Who sent you, did Allah command you with

2% Tahir *Ashir, Maqdsid al-Shari'ah al-Islamiyyah, p. 166. This hadith is reported by Anas [al-BukharT (no. 2888) and
Muslim (no. 1637)]

4 Refer to *Abd al-Khaliq, *Abd al-Ghani, Hujjiyyat al-Sunnah, pp. 334-335.

%% Anas ibn Malik relates: the Prophet said to Ubayy, “Indeed, my Lord commanded me that I recite to you, ‘Those
who disbelieve from amongst the People of Scripture...’ [98:1]” [Agreed Upon; the wording is al-BukharT’s (no.
3598)]

% Anas ibn Malik relates that when Allah’s Messenger would perform ablution, he would take a handful of water,
put it under his jaw and run his fingers through his beard, and he stated “Thus was I commanded by my Lord.”
[Reported al-Sijistani, Abti Dawtd (no. 145)].

7 Tbn * Abbas relates, the Prophet said: This is mentioned in the hadith of Aba Shurayh: “I was commanded to
prostrate upon seven bones...” [Agreed Upon,; the wording is al-BukharT’s (no. 779)]

?% This is mentioned in the hadith of Abti Shurayh: “Indeed, Allah granted permission to His Messenger and He did
not grant permission to you, and He only granted me that permission for an hour of a day...” [Agreed Upon; the
wording is al-BukharT’s (no. 104)]
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17,209 ¢

this” so he said “yes”;

7,210 «¢ 1,211 ¢«

Gabriel came to me (atani)”;*'° “Gabriel said to me”;*"* “Gabriel came to

me (j@’ani)”;?" “Gabriel descended and lead me”;*** “Gabriel informed me”;** “It was revealed to

1216

me”;*® the narrator stating about the Prophet , “then revelation came to him”*° or “when

revelation came to him”;?"” or when he indicates that he was inspired, saying “Indeed, the Holy

17,218

Spirit (Ruh al-Qudus) emitted (nafatha) into my soul (ru'])”;"*® or a statement concerning his

"9 _ and we have already clarified that inspiration (ilham)

dreams such as, “I saw in a dream,
and dreams are a sort of revelation to the Prophets.

Others do not contain phrases indicating that this is revelation, however the subject of
the hadith gives a clear indication that it is revelation, such as the ahadith related to matters of
the Unseen or medical knowledge that could not have been known except by way of revelation.

The subject matter of these and other ahadith gives a clear indication that the Prophet received

them by way of divine revelation, as none knows the Unseen but Allah.

29 In the hadith of Anas [Muslim (no. 12)].

*1% Abti Dharr reports that the Prophet said, “Gabriel came to me and gave me the glad tidings that whoever dies
while not associating anyone with Allah, he shall enter Paradise.” [Agreed Upon; the wording is al-BukharT’s (no.
7049)]

' As in another narrations of the preceding hadith of Ab Dharr; cf, al-Bukhari (no. 3050).

12 As in the hadith of Zayd al-Juhant: Allah’s Messenger said, “Gabriel came to me and said, ‘O Muhammad,
command your companions to raise their voices in talbiyah, for it is one of the rites of Hajj.” [Ibn Majah al-Qazwini
(no. 2923)]

B As in the hadith of Abai Mas'td who states: I heard Allah’s Messenger say, “Gabriel descended and lead me in
prayer...” [Agreed Upon; the wording is al-BukharT's (no. 3049)]

% As in the hadith of Anas in which he relates the story of *Abdullah ibn Salam who asked the Prophet three
matters that would only be known to a prophet. It is reported by al-Bukharf (no. 4210) and it mentions: “Gabriel
informed me (akhbarani) of them,” and in another narration of al-Bukhari (no. 3151), “Gabriel informed me
(khabbarani) of them.”

5 As in the hadith of Asma’ bint Abl Bakr which mentions: “When Allah’s Messenger turned around, he praised
and extolled Allah, then he stated, ‘There is nothing that I had not seen except that it was shown to me in my
present place, even Paradise and the Fire, and it has been revealed to me that you shall be put to trial in your
graves...”” [Agreed Upon; the wording is al-Bukhari’s (no. 182)]

% In the hadith of Ya'la ibn Umayyah [Agreed Upon: al-BukharT (no. 1463), Muslim (no. 1180)]

*'7 Al-Nasa'T (no. 2668) from the hadith of Ya'la ibn Umayyah.

18 Al-Qarf, Mirgat al-mafatth (1.405).

' Abli Miisa relates that the Prophet said: “I saw in a dream that I was migrating from Makkah to a land
containing palm-trees. I thought that it was al-Yamamah or Hajar, but it was the city (al-Madinah), Yathrib...” [al-
BukharT (no. 3425)]
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The second category of ahadith - those which are not intended to convey information
from Allah - either Allah will have affirmed it or not. If Allah affirmed it, then even if it was not
revealed directly by Allah, it has the status of revelation, because this affirmation indicates that
it is true, and Allah has commanded us to follow him in all that which issues from him,
irrespective of whether it is revealed or not. Al-Shafi'T has stated, “Anything concerning which
there is no revelation, then Allah has mandated in the revelation that his Sunnah be followed.
Therefore, whoever accepts from him, he is accepting due to the mandate of Allah.”** This type
includes the judgments that he made based upon his ijtihdd and which were affirmed by
Allah.*

This second category includes his statements concerning worldly matters, such as his
requesting them not to pollinate the palm trees, choosing a particular camp site in war,
treating illness in a particular manner learned from experience or custom, and other matters
are not part of the laws of the SharT'ah. 1t is unnecessary to adhere to them; rather, it is like one

of us requesting a particular course of action from the other by way of advice or consultation.””

220 Al-Shafi'1, al-Umm (7.288-289).
221 Abd al-Khaliq, *Abd al-Ghani, Hujjiyyat al-Sunnah, pp. 339-340.
2 1bid.
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5.3 The Qur'an’s Relationship With Its Bayan
Introduction

In the previous sections we have tried to argue out succinctly that the Prophet received
another 'revelation' alongside the Qur’an, many of whose verses require additional clarification
or detail. In this supplementary '"revelation', Allah provided His Messenger with clarification
of the Qur'an’s concise (mujmal) passages and explanation of its abstruse (mushkil) passages.
This was so that it may be evident that not only does he convey the message, but he has a
special relationship with it for it has been entrusted to him. Then, it has been entrusted to the
scholars who come after Allah’s Messenger to deduce the meanings and principles he alluded
to so that they may arrive at the intended meaning by way of ijtihad. This would distinguish
them from non-scholars and they would earn the reward for their efforts (jjtihad). Thus, the
Qur’an is the foundation, the Sunnah is its exposition, and the deductions of the scholars build
upon that and provide further clarification.””

However, those who dispute the authority of Hadith construe such a relationship to
mean giving preference to Hadith over the Qur’an. This puts it in a higher rank than the Qur’an
for the meanings of the Qur’an are determined by the Hadith and implementing its injunctions
is dependent upon the Hadith literature. This is something that absolutely cannot be allowed,;
how can something of a lower status be given preference to that which is higher in rank than
it. The Qur’an is the Speech of Allah, and the Hadith is but human speech, not "revelation", nor
is its source "revelation'". Therefore, it is not possible to treat it the same as Divine Speech with

regards to its status and excellence.

2 Al-Qurtubi, Tafsir (1/2); al-Qaradawt, Kayfa nata’amal ma’a al-Sunnah al-nabawiyyah, p. 93.
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Given that it is not permissible to give preference to the words of the Prophet over the
words of Allah during the lifetime of the Prophet, then how could it be permissible to do so
after his death and with the passage of centuries. Furthermore, his words were not written
down during his lifetime; they were only transmitted by meaning. In the process, they became
mixed with that which was alien to them, as they suffered the same defects that all speech
suffers when transmitted, such as change, error, false assumptions, forgetfulness, deliberate
and non-deliberate distortions, additions, subtractions, lies, and fabrication of various
statements to serve different objectives. In light of this, it is clearly unreliable so how could
something like this be given precedence to Allah’s Speech which He Himself guaranteed to
preserve and falsehood cannot approach it from in front or behind? How could Allah’s Speech
possible be in need of a clarification such as this which has not been transmitted in a reliable
fashion?

Furthermore, the attribution of most ahadith to the Prophet is only speculative (zanni).
For that reason, it has been deemed of speculative authenticity (zanni al-thubit).””* As for the
Qur’an, all of it is proven authentic definitively (qat'T al-thubiit). Every verse - in fact, every
letter - is established from the Prophet by mass word-by-word transmission (tawatur lafzi).
Therefore, how can one give preference to the speculative (zanni) over the definite (gat'7)?
Opponents of Hadith argue that individual narrators of Hadith can be correct or incorrect in
their reports. They further dispute that even proponents of Hadith have disputes among
themselves regarding whether or not to accept their reports or reject them due to issues

around their trustworthiness. In light of this, how can one give preference to what has been

24 As opposed to being definitive in authenticity (qat 7 al-thubiit).
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transmitted by select individuals (ahad) to that which is proven by mass transmission to be the
Word of Allah?

Furthermore, the verses of the Qur'an state in clear and explicit language that Allah
alone has the right to legislate. This is one of the most important distinguishing characteristics
of Divinity. Thus, Allah says,

“The decision is only for Allah.” [6:57, 12:40, 12:67]**

Therefore, the sole source of legislation is the Qur’an; it is not in need of anything else.

Consequently, the relation of the Prophet’s Hadith to the Qur’an can be no more than to
emphasize the meanings and laws that it contains without any addition, irrespective of
whether this addition provides details, makes exceptions, provides qualification, or abrogates,
and particularly if it is an addition that does not have any root in the Qur’an itself. Therefore,
adding anything to the Qur’an is just like subtracting from it - both are unacceptable.

This does not constitute a rejection of Hadith. In actuality, it is a sign by which to
recognize the weakness of a hadith and its lack of authenticity from the Prophet, as it is not
possible that the statements or actions of the Prophet should contradict the Qur'an under any
circumstances. Addition is a form of contradiction - and the scholars of Hadith have deemed
unacceptable (shadh) every hadith in which the narrator has contradicted the narration of a
narrator more reliable than him or of a group of reliable narrators - so what about a narration

that contradicts the Qur’an?

2 He also states, “Say: indeed, the matter belongs entirely to Allah,” [3:154] and, “but to Allah
belongs the affair entirely,” [13:31] and, “to Allah belongs the command before and after.”
[30:4]
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For that reason, those who dispute the authority of Hadith consider it obligatory to
compare every hadith that has been transmitted to us with Qur'an, irrespective of the
authenticity of its chain of transmission or the reliability of its narrators. If it agrees with it, it
is accepted, otherwise, it is cast aside. Since the relationship of the Qur'an with Hadith is simply
one of emphasis and reaffirmation, they object to their opponents referring to them as the
“Anti-Hadith Group,” for they accept any hadith that agrees with the Qur’an, so how can they
be described as rejecting Hadith?

Therefore, in their view, the relationship of Hadith with the Qur’an is twofold:

— either it agrees with the Qur’an in every respect, which is a sign of authenticity,
— or it diverges from it in some respect, by adding to it or contradicting it, in

which case this is a sign that it is inauthentic and therefore rejected.

Some of them have gone further and limited this to acceptance of only those ahadith
that are mass-transmitted (mutawdtir), because the religious injunctions that Allah has
stipulated upon us are not particular to any one person. Therefore, everyone should be equal
with regards to knowledge of them. For that reason, only those ahadith that have been passed
down by mass transmission (tawatur) like the Qur’an has been passed down and are definitively
authentic (gat'T al-thubit) as the Qur’an is. Some of them limit this to the practical Sunnah (al-
Sunnah al-'Amaliyyah) which implements the injunctions of the Qur’an. This has been passed
down to us by practice of the masses (tawatur ‘amali), generation after generation, and
therefore it is known as the mass-trasmitted Sunnah (al-Sunnah al-Mutawatirah). As for the
solitary (ahad) ahadith, they lack legal authority if they contradict or diverge from the Qur’an in

any of the manners previously mentioned.
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As for those who affirm the authority of Hadith, they consider the Qur'an to be the
primary source of legislation and the constitution that ensures its followers the good of this life
and the Hereafter. It is the code that regulates the relationship of man with Allah and his
relationship with the society in which he lives. Then comes Hadith, the second source of
legislation, for it explains the Qur’an, it details its brief (mujmal) passages, qualifies its absolute
(mutlaq) statements, specifies its general statements, clarifies its ambiguous (mubham) passages,
and makes its secrets manifest.””® This is because the source for most of it is Allah’s divine
instruction of His Prophet by means of the various modes of "revelation'".

Hence, just as the Prophet was sent to convey the verses of the Qur’an, he was also sent
to explain those of its verses that needed clarification. However, the fact that some of its verses
are in need of clarification from the Prophet does not mean that the Qur’an is unclear, nor does
this mean that its verses or its injunctions are deficient. This point was highlighted in the
previous section.

Furthermore, the relationship of Hadith to the Qur’an is not limited to emphasizing the
message of its verses. It also extends to explanation, exegesis, and deduction of rules from its
statements and indications. These have the status of ''revelation" that the Prophet receives
because the ''revelation" either approves it or corrects it if need be.

All the matters of the religion that the Prophet communicated come from a single
source. If one accepts the Prophet to be truthful in conveying the Qur’an as revealed to him
from Allah, then one should accept him when he conveys the exposition of that Qur’an from

Allah. 1t is truly amazing that someone should accept the Prophet as a conveyer of Allah’s

226 Al-zarqani, Manahil al-‘irfan (1.208).
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Words, but refuse to accept that he should convey the meanings of some of His Speech. In both
cases, the Prophet is incapable of putting forth anything without permission from Allah. It is in
this vein that Allah says,

“And if he had made up about Us some [false] sayings, We would have seized him

by the right hand; then We would have cut from him the aorta. And there is no

one of you who could prevent [Us] from him.” [69:44-47]

Therefore, it is not permissible nor even conceivable for the Prophet to convey
injunctions from Allah that He did not give him permission to convey or which contradict some
teaching of the Qur’an.

What is more, the very nature of exposition (bayan) necessitates that the explanation
contain some addition to the original text. This addition is not an addition that can be
considered a contradiction to the source text. Rather, it is a clarification of its contents.
Contradiction occurs when the explanation gives a ruling that contradicts the source text in an
irreconcilable manner, such as if the Qur’an said, “Do,” and a hadith said, “Do not do.”

Accepting Hadith does not mean giving precedence to it over the Qur’an. The Speech of
Allah takes precedence in status and consideration and in every way. For that reason, it is the
primary source of legislation, while Hadith is the second source. As for all other sources of
legislation, they stem from these two sources and are governed by them.

5.3.1 The Relationship of Hadith with the Qur’an

From the outset, a study of the relationship of Hadith with the Qur’an should be a study
of the relationship of Hadith with the Qur’an, insomuch as Hadith as the statements or actions of
the Prophet during the period of his Prophethood when 'revelation' was being sent down to

him. Once the relationship between the two is properly understood one can set out to
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investigate the proper manner of verifying the authenticity of ahadith and which sort of hadith
may serve as a bayan of the Qur’an.
Any hadith issuing from the Prophet must inevitably fall into one of four categories vis-
a-vis the Qur’an:
(1) It mentions some matter that agrees in meaning with what is in the Qur’an. In this
case it is reinforcing the Qur’an.
(2) 1t provides detail or clarification of something mentioned in the Qur’an.
(3) 1t provides some information or some injunction supplemental to what is in the
Qur’an.

(4) It mentions something that contradicts or opposes the Qur’an.

These are the four categories that can be conceived of in the relationship of Hadith to
the Qur’an.

These first two categories are the ones that al-Shafi'T alluded to when he said,
“[Shafi‘7] said: The sunnas of the Apostle together with the [communications of the] Book of
God fall in Two categories:
First, for every textual [communication] in the Book the Apostle laid down [a similar sunna] in
conformity with divine communication. Second, for any [ambiguous] command the Apostle
laid down on God’s behalf [a sunna] clarifying the meaning implied by God and specifying what

[kind of] duty God imposed, whether general or particular, and how man should carry it out. In
both categories [the Prophet] followed the Book of God.”*”

Let us examine these four categories:

27 Al-Shafi’7’s Risala, tr. Khadduri, pp. 119-120.
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5.3.1.1 The first category: agreement with the Qur’an in every respect:

When the Qur'an and Sunnah agree upon a single ruling, it is an instance of coinciding
evidences reinforcing one another.”® In this case, Hadith emphasizes and reinforces what is
mentioned in the Qur'an without adding anything new to it.

This sort of bayan exists in the statements and actions of the Prophet. An example of
this bayan in his statements is the hadith, “Islam is built upon five: testifying that there is no
god worthy of worship but Allah and that Muhammad is Allah’s Messenger, establishing
prayer, giving zakah, pilgrimage (al-Hajj), and the fast of Ramadan.””” It agrees with the verse
obligating prayer and zakah,

“establish prayer and give zakah,” [2:43]

the verse obligating Hajj,

“And due to Allah from mankind is a pilgrimage to the House,” [3:97]

and the verse obligating fasting,
“fasting is prescribed upon you.” [3:183]**

He has also explained the Qur'an by his actions. For example, Allah has commanded
washing the face, washing the arms up to the elbows, wiping the head, and washing the feet up
to the ankles in ablution (wudi).” The Prophet implemented this by washing his face in
fulfilment of the command to wash the face and wiping the head in fulfilment of the command
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to wipe the head, etc. This type of bayan is known as bayan of emphasis (al-tagrir).

?% Tbn al-Qayyim, I'lam al-Muwaqqi'in (2.468)

2 Agreed upon by al-Bukhari (no. 8) and Muslim (no. 16) from the hadith of ibn *Umar.
% Mustafa al-Siba'1, al-Sunnah wa makanatuha fi al-tashrt' al-Islami, p. 414.

31 As in verse: [5:6].

»2 Al-Ashqar, al-Wadih fi usil al-figh, p. 96.
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None of the opponents of Hadith disagree about accepting this sort of bayan because it
agrees with the Qur’an. For that reason, they have accepted the hadith “I am but a human
being” because it agrees with the Qur'an’s emphasis on the humanity of the Prophet. Similarly,
they have also accepted the hadith “Do not write from me, and whoever has written other than
the Qur’an from me, then let him erase it.”** This hadith agrees with Allah’s description of the
Qur’an as al-Kitab (implying that it is written), and for that reason, the Prophet commanded
that the Qur’an be written down. This is one of the strongest evidences that the Qur’an alone is
the form of 'revelation' worthy of being written down. For that reason, the Prophet prohibited
that anything other than the Qur’an should be written down and he ordered that anything that

had been written down be erased, even his own speech.

5.3.1.2 The second category: Hadith provides an explanation of the Qur’an’s intent:”*

This type of bayan from the Prophet is known as bayan of exegesis (al-tafsir),”” and it
takes a number of forms:

First Form: Detailing mujmal passages of the Qur'an and clarifying its ambiguity:

The linguistic definition of mujmal is equivocal, brief. [jmal is not unusual in the Arabic
language as the Arabs will make their speech brief and then explain it such that it is like a

single statement.”® Thus, mujmal is the opposite of explained (mufassar).””” Thus, mujmal is a

3 Muslim (no. 3004) on the authority of Abii Sa'1d al-Khudri.
4 Al-Ashqar, al-Wadih fi usal al-figh, p. 96.

% Tbn al-Qayyim, I'lam al-muwaqqi‘in (2.468).

26 Al-Zarkashi, al-Bahr al-muhit (3.43).

»7 Or mufassal.
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statement the precise meaning of which can only be known by way of an explanation provided
the speaker.”

There are a number of reasons for a word to be mujmal. 1t could be a homonym
(mushtarak) with more than one meaning, as with the word ‘as'asa. It could be a rare word
(gharib), as with the word hali. It could have been transferred from its linguistic definition to a
legal definition, and this is the most common form of mujmal in the Qur’an. Words such as
salah, zakah, hajj, siyam, jihad, yamin, bay", and riba all have legal definitions that vary from their
original linguistic meanings. It is impossible to know their intended meanings unless they are
explained by the Legislator himself. For that reason, the scholars have stated that it is not
possible to know the essential obligations in the religion, much less to fulfil them, except with
an explanation from the Prophet himself. For example, Allah says concerning the prayer
(salah),

“Indeed, prayer at fixed times has been prescribed upon the believers.” [4:103]

This obligation has been left without detail in the Qur'an. The Qur'an has not explained the
numbers of the prayers nor their times. Thus, it has been left to the Prophet to explain them. It
is he who taught us the manner in which the prayer is performed, its details, the number of
times it is to be offered, its times, and its requirements.

The Prophet has explained that Allah obligated five prayers in the course of the day and
night at set times that he clarified. He also clarified through Prophetic alladith that the
morning prayer is two units (rak'ahs) while the noon (zuhr), afternoon (‘asr), and night (‘isha))

prayers are four rak'ahs each, and the sunset (maghrib) prayer is three rak'ahs. He explained

238 Al-Sarakhast, Usiil al-Sarakhst (1.168).
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that it is binding on all sane adults, male and female, except for menstruating women for they
are exempt. He also distinguished between the prayer of the resident and the traveller. He
explained the number of bowings (rukd') and prostrations (sujud) and the manner of
recitation. He explained all the deeds that are performed as part of the prayer from the time
one enters its sacred state by takbir until he leaves that state by taslim.

All of the obligations are alike in that they are binding, but they differ with regards to
generality and specialness, length, timings, and guidelines as the Prophet has explained in his
Sunnah.”

In similar fashion, many passages of the Qur’an concerning legal injunctions have come
in a mujmal fashion. All such passages that have not been explained elsewhere in the Qur’an,
are explaned in Hadith. Furthermore, this is equally true for the laws governing their worship
and the laws governing social interactions, crime, family life, political activity, and other
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matters.”* This is because mujmal passages in the Qur’an are of two types: those for which the

2 Al-Marwazi, al-Sunnah, pp. 36-45. Some of the other examples he gave are as follows:

Allah also states in the Qur'an, “and give zakdah.” [2:43] The Prophet clarified the regulations of zakah. It is only due
on certain types of wealth, not all, at certain times that he defined. Thus, for example, he made zakah obligatory
on gold, silver, grazing livestock such as camels, sheep, and cows. He further explained that it only becomes
obligatory after a full year passes from the point at which a person possesses the minimum required amount of
wealth for zakah. Then, it is due from him after that at the completion of every year. However, anything that
comes from the earth is excepted from this. Its zakah is due at the time of harvest or the time of discovery, even if
a year has not passed. Then, even if it remains with him for years, he is not obligated to give anything aside from
the zakdh that he gave initially. All of this has been taken from the Sunnah of Allah’s Messenger and is nowhere to
be found in the Book of Allah in this much detail.

Concerning fasting, Allah says, “Fasting has been prescribed for you.” [2:183] The Prophet then further explained
that the obligation of fasting applies to adults, male and female, except for ladies in menstruation. Thus, he made
fasting similar to prayer in that menstruating women are excused from both. However, he distinguished between
the two in that fasting is to be made up while the prayer is not. He also explained that fasting is to refrain from
certain thing from the break of dawn until sunset.

Allah has obligated Hajj in the Qur’an, saying, “And due to Allah from mankind is a pilgrimage to the House.” [3:97]
The Prophet explained by way of his Sunnah that the obligation of Hajj is ihlal (proclamation of the talbiyyah). He
explained the meaning of ihldl as well as the boundaries (mawagit) for Hajj and ‘Umrah both. He explained what the
pilgrim (muhrim) is allowed to wear and what he is not amongst other matters that have not been explained in the
Qur’an.

20 Al- salih, Muhammad Adib, Tafsir al-nusiis (1.287).



358

Qur’an itself has provided additional clarification, and those for which the Prophet provided
additional clarification.”"

Perhaps, the Hadith literature’s clarification of so many mujmal passages in the Qur’an is
one of the clearest evidences that the Qur'an and Hadith are inextricably linked and that the
Hadith plays a major role in explaining the Qur’an.

Furthermore, after the death of the Prophet, there is no ambiguity (ijmal) left because
Allah says,

“This day I have perfected for you your religion” [5:3]

and because it is incorrect to delay providing clarification beyond the time it is
necessary.”” For that reason, the scholars have concluded, after exhaustive study, that there is
no mujmal passage in the Qur'an containing legal injunctions except that Allah has explained
it, either in a passage of the Qur’an or by the instructions of His Prophet .**

It is conceivable for people to be obligated to fulfil mujmal commands as the Prophet
sent Mu'adh to Yemen with the instructions: “Call them to testify that there is no deity worthy
of worship but Allah and that Muhammad is the Messenger of Allah. If they obey in that, then
inform them that Allah has obligated upon them five prayers every day and night. If they obey
in that, then inform them that Allah has obligated upon them charity to be taken from their
wealthy, and distributed amongst their poor.”** He obligated them with fulfilling the duty of

zakah even before it was explained. Either, this means that before clarification, they are

#11bid., (1.283).

2 Al-Dawadyi, al-Lubab fi usil al-figh, p. 96.

3 Al-salih, Tafsir al-nustis (1.289).

24 Agreed upon from the hadith of ibn *Abbas: al-Bukhari (no. 1331), Muslim (no. 19).
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obligated to fulfil this duty after the clarification comes, or it means that they are obligated to
fulfil it generally before clarification, and in full detail after clarification.”

It was only permissible that they should be addressed with mujmal directions even
though they would not understand it for two reasons:

Firstly, its brevity prepares them to accept the clarification that shall follow. If he began
with mention of the obligation of prayer and explained it in detail, it is possible that they might
feel aversion to it, while they would not feel that same aversion when it is mentioned in brief.

Secondly, Allah has made some laws obvious (jali) and others unapparent (khaft) so that
people may be at different levels in their knowledge of them, and so that they may be rewarded
for deriving them. For that reason, some have been made detailed and apparent, while others
have been left succinct (mujmal) and unapparent (khaft).”*

The conclusion here is that the Hadith’s detailed explanation of the mujmal passages of
the Qur’an should be seen as a service to the general, succinct text of the Qur’an, not as giving
precedence to Hadith over the Qur’an. Legal evidences are either definitive in meaning (gat 7 al-
dalalah) or speculative in meaning (zanni al-daldlah). Accepting definitive evidences does not
create any sort of dilemma, as with the evidences obligating purification from ritual impurity
(hadath), prayer, zakah, fasting, Hajj, commanding good and forbidding evil, unity, justice, and
the like. In fact, something like need not be explained.””’

As for evidences that are speculative but return back to a definitive source, it is obvious

that they should also be put into practice. Such is the case with most ahad reports because they

serve to clarify the Qur'an, as with the ahadith describing minor purification, major

5 Al-Zarkashi, al-Bahr al-muhit (3.44).
%6 Tbid.
7 Al-Shatibi, al-Muwafagat (3.15-16).
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purification, prayer, Hajj and other matters that constitute explanation of the Qur'anic text.
The same is true of the ahadith prohibiting various forms of sales, usury, etc. extending to all
the forms of explanation that have been reported, either in solitary fashion (ahad) or by mass
transmission (tawatur) even though their meaning is speculative,***

Second Form: Clarifying difficult (mushkil) passages of the Qur’an:

Mushkil passages are more obscure than mujmal except that both are in need of
clarification. An example of this is the verse: “and give its due (hagqahu) on the day of its
harvest.” [6:141]*”° Both the nature and amount of this due (haqq) are unknown and therefore in
need of a clarification,” which has been provided in Hadith.

The Third Form: Specification (Takhsts) of the General (‘*Amm) Passages of the Qur’an:

The example for the specification of the Qur’an by ahad reports such as the verse “And

lawful to you are [all others] besides these.” [4:24]

It is general and has been specified by the hadith prohibiting one to be married to a
woman and her aunt at the same time. Another example is the verse concerning amputation of
the thief’s hand. The word “thief” (al-sariq) is general and applies to every thief, even one who
steal something of little value. However, a hadith has clarified that the hand of the thief is not

to be cut for any amount less than quarter of a dinar.”

They have also given many other
examples.”

The Fourth Form: Qualification (Taqyid) of the Absolute (Mutlaq) Passages of the Qur’an:

“*Tbid., (3.16).

29 Al-Zarkashi, al-Bahr al-mubhit (3.67).

»0 Al-Shirazi, Abi Ishaq, al-Luma’, p. 49.

»1*A’ishah reports the Prophet said, “The hand of the thief is amputated for (theft of) quarter of a dinar.” This
hadith is Agreed Upon [al-BukharT (no. 6407), Muslim (no. 1648)]

»? For more examples, see: al-Shafi'1, al-Risalah, pp. 65-68, amongst others.
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A mutlag expression is one that refers to the nature or reality of something without any
qualification to restrict its application. For example the word ragabah in the verse

“the freeing of a slave (raqabah)”*** [90:13]

is a khass word which is mutlag. It applies to any slave without any qualification (gayd) to
limit its application.”*

The difference between mutlag and ‘amm is that mutlaq applies to any one of a multitude
without any qualification to restrict it such as ragabah mu’minah, “a believing slave”. ‘Amm,
however, includes all that to which it applies as in the verse:

“So when you meet those who disbelieve [in battle], strike [their] necks (darb al-

rigab).” [47:4]

This wording is ‘amm and clearly applies to all fighters.*

As for mugayyad, it is an expression indicating the genus of a thing with a qualification
that limits its application.”*

If there is a mutlaq text for which no qualifying text can be found, it must remain mutlag.
An example is the following verse about Hajj,

“And whoever among you is ill or has an ailment of the head [requiring him to

shave his head] must pay a ransom or fasting or charity or sacrifice.” [2:196]

One may give charity or fast anywhere, because Allah did not restrict this to a particular

place.””

3 Literally, “neck”.

»4 Al-Salih, Tafstr al-nusis (2.187).
5 Abt Zahrah, Usal al-figh, p. 170.
»6 Al-Salih, Tafsir al-nusis (2.189).
»7 Al-Dawtdyi, al-Lubab, p. 152.
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When there is a qualified (mugayyad) text which has not been rendered absolute by
some other text, it must remain mugayyad. An example is the verse concerning the expiation
for al-zihar,

“Whoever does not find [a slave] - then he must fast for two consecutive months

(siyam shahrayn mutatabi‘ayn).” [58:4]

Therefore these two months have been qualified. They must be consecutive.”®

In some instances, a text may be mutlag in one place and mugayyad in another.””” An
example of taqyid of the mutlag or understanding the mutlaq in light of the mugqayyad is the
verse,

“Carrion® and blood (al-dam) are prohibited for you.” [5:3]

“Blood” is generic term applicable to any blood. No qualification has been placed on its
application so it is mutlag. However, it has been qualified in another verse,

“Say: I do not find in that which has been revealed to me anything prohibited

for one to eat except if it should be carrion or blood poured forth (daman

masfithan).” [6:145]

This clarifies that the blood that is prohibited is “blood poured forth” (dam masfiih). As
for the liver and spleen, and they are regarded as “blood not poured forth” (dam ghayr masfah),
the prohibition does not apply to them. The mutlag phrase in the first verse is understood in
light of the muqayyad phrase in the second verse by agreement, because the ruling and cause

are the same. The ruling in both is prohibition, and the cause is that it is blood.”**

8 Thid.

9 1bid.

0 Meat that dies without being slaughtered.

! Abt Zahrah, Usal al-figh, p. 171; cf. al-Dawidsi, al-Lubab, pp. 152-153.
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Thus, we find that the Qur’an might mention something absolutely in one place while
qualifying it in another. The discussion of taqyid of the mutlaq texts of the Qur'an by Hadith is
just like the discussion of takhsis of the ‘amm texts of the Qur’an by Hadith. The disagreement
concerning taqyid is just like the disagreement concerning takhsis. The disagreement is not
whether or not Hadith can perform taqyid of mutlaq passages of the Qur’an, but whether khabar
al-wahid can perform taqyid of the Qur’an.**

The verse:

“and your [milk] mothers who nursed you (arda‘nakum)” [4:23]

indicates that the feeding (rada’) which establishes foster relations is any feeding,
irrespective of quantity. This is the opinion of the Hanafis and the Malikis. They do not restrict
the mutlag verse with the ahadith that restrict it. They have also cited as evidence the mutlag
reports that have come in this regard.*® The Shafi'is and the Hanbalis have chosen to restrict
the mutlag feeding with five feedings or more, acting upon the ahadith which mention this
stipulation.”*

Just as Hadith serves as an exegetical bayan providing detail of the mujmal passages of
the Qur'an and explanation of its mushkil, it also serves as a bayan of mutlaq and ‘amm. When
Hadith provides such bayan, we do not say that Hadith established these injunctions in exclusion
to the Qur’an. It is the Qur'an that established the injunction, while Hadith merely clarified
what is meant by it. It is just as if one of the exegetes explained the meaning of a verse, so then

people acted upon it. It would be incorrect to say that people acted on the statement of such-

%2 5a'1d Mansiir, Manzilah al-Sunnah Min al-Kitab, p. 435.
?63 Al-Khinn, Athar al-Ikhtilaf ft al-Qawa id al-Usiiliyah, p. 257.
24 1hid., p. 258.
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and-such exegete rather than to say they acted upon the verse. The same is true concerning
whatever Hadith has explained from the Qur’an.*”

It is also important to point out that in the vast majority of cases, the Prophet’s
explanation of the Qur'an has consisted of providing tafsil of its mujmal passages. As for takhsis
of its ‘amm or taqyid of its mutlaq, this has only occurred in a few select verses. Furthermore,
some may include it in mujmal. They have allowed for ‘amm to be called mujmal and khass to be
called mufassir, in the sense that the ‘amm is brief as its words are not restricted to anything in
particular. As for the khdss, it is mufassir in the sense that it contains bayan of what is intended

by the ‘amm, which is a brief statement.*

5.3.1.3 The Third Category: Hadith Mentions Information or a Judgment Additional to What is in
the Qur’an:

When a Hadith emphasizes what is in the Qur'an or explains its contents, the
relationship of bayan al-taqrir or bayan al-tafsir between them is clear. However, what of ahadith
that mention information or judgments in addition to what is in the Qur’an? Is this included in
bayan? If so, what sort of bayan is it? What is the nature of the relationship between the Qur'an
and Hadith in this scenario?

Al-Shafi'T has mentioned that the scholars disagreed about how to characterize those
Sunan which are addition to what is in the Qur'an: are they based upon it, or are they
independent of it? After establishing that the scholars agree that Hadith sometimes emphasizes

Qur’an and sometimes explains that which is in need of explaining, he goes on to say,

265 Al-Shatibi, al-Muwafagat (4.10).
%6 Al-Qaffal al-Shashi, cited in al-Zarkashi, al-Bahr al-muhit (3.43).
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[Shafi’T] said: I know of no scholar who does not agree that the sunna of the
Prophet falls in three categories, two of which were agreed upon unanimously.
These two categories agree [on certain matters] and differ [on others].

First, for whatever acts there is textual [legislation] provided by God in the Book,
the Apostle [merely] specified clearly what is in the text of the Book. Second, as
to any [ambiguous] communication in the Book laid down by God, [the Prophet]
specified the meaning implied by Him. These are the two categories on which
scholars do not disagree.

The third category consists of what the Apostle has laid down in the sunna and
concerning which there is no text in the Book.

Some [scholars] have said: God empowered [the Prophet], by virtue of the duty
He imposed [on mankind] to obey Him and his success in obtaining [God’s]
approval in accordance with His established knowledge, to provide sunnas [for
matters] on which there is no text in the Book. Others said:

No sunna was ever laid down [by the Prophet] unless there was a basis for it in
the Book, such as the sunna which specified the number of prayers [each day]
and [the modes oil their performance, based on the general duty of prayer. In
like manner, [the Prophet] laid down sunnas dealing with sale [of property], as
well as others. For God said:

Do not consume your property among you uselessly [Q. IV, 29].

And He said:

God has permitted sale and forbidden usury [Q. II, 275].

Whatever God has provided by [way of] permission or prohibition, he has
specified on God’s behalf as he did in [the case of the duty of] prayer.

Others said: [The Prophet] received a message from God confirming the sunna by
a command from Him.

still others said: [The Prophet] was inspired with all that he had laid down. The
sunna is [divine] Wisdom inspired by God, and so whatever He inspired him with
[constitutes] sunna. [for] Abd al-Aziz [b. Muhammad al-Darawardi] told us from
‘Amr b. Abi Amr from al-Muttalib, who related that the Prophet said:

The trustworthy spirit [Gabriel] has inspired me [with the thought] that no soul
will ever die until it will receive its full provision. Be, therefore, moderate in
your request.

Among the things with which [the Prophet] was inspired is his sunna. This
[sunna] is the Wisdom which God mentioned [in His Book], and whatever He
sent down to him is a Book—the Book of God—all of these have been given to
him as favors from God and by His will. These favors are either embodied in one
Favor or take different forms.*®’

%7 Khadduri, al-ShafiT’s Risala, pp. 120-121.
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Al-Shafi'T's words make it clear that there is no disagreement amongst the scholars that
some of what is contained in the Hadith of the Prophet is additional to what is in the Qur’an and
concerning which there is no text in the Qur'an. However, they disagree as to how to
characterize this type of Sunnah. Is it something that Allah authorized His Prophet to legislate?
Or does every Sunnah have a basis in the Qur'an? Or is all of it 'revelation', either by a message
from Allah, or a 'revelation' cast into his psyche?

The conclusion that we reached previously in our inquiry into the Hadith and its
relationship with 'revelation' must be reiterated here. Some of the Prophetic Hadith is
'revelation', while some is from that in which Allah permitted His Prophet to exercise his own
jitithad and deduction. However, this second scenario is given the status of 'revelation'.
Therefore, not all Hadith is based on a message from Allah or cast into his psyche. This is true
for some cases, while in others, it is from that which the Prophet decreed based on ijtihad and
analogy.

The concern here is how to characterize the relationship between the Qur'an and this
third category of Hadith. The scholars have two major perspectives on this issue:

The first group considers it possible for Hadith to independently mention information or
injunctions that do not have origin in the Qur'an. They make no distinction between Hadith
emphasizing, explaining, or instituting a ruling. In all these instances, the Messenger is
conveying Allah’s Message. Just as it is obligatory to obey him in the first two categories, it is
obligatory to obey him in this third category. In fact, the obligation of obedience to him in this
category is even more apparent. There is no difference between something additional to the

Qur’an as in this category and something additional detailing a mujmal passage of the Qur’an,
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particularizing an ‘amm passage, or qualifying a mutlaq passage. Anything that comes in Hadith
falls under the verses that obligate acting upon the Hadith of the Prophet and submitting to his
judgment.

*Abdullah ibn Mas'id is one of those who used these verses as evidence for this. It is
reported that he said, “Allah curses the ladies who tattoo, those who seek tattoo, those who
fashion the eyebrows, and those who create gaps between their teeth for beauty, altering the
creation of Allah.”

This reached a lady from the Banii Asad so she said to him, “O Abi “Abd al-Rahman, it
has reached me that you curse such-and-such ladies.”

He said, “Why should I not curse those whom Allah’s Messenger has cursed and it is in
the Book of Allah.”

The lady said, “I have read the mushaf from cover to cover and did not find that.”

He responded, “Had you read it, you would surely have found it. Allah says, ‘whatever
the Messenger gives you, take it. And whatever he prohibits you from, then desist from it. And
fear Allah.’ [59:7]%%

He explained his statement, “and it is in the Book of Allah,” by quoting the verse,
“Whatever the Messenger gives you, take it,” rather than the verse “And I (Satan) will
command them and they shall alter the creation of Allah.” [4:119] This implies that this verse

encompasses everything that is mentioned in the Prophetic Hadith.**

268 Al-BukharT (no. 4604), Muslim (no. 2125).
29 Al-Shatibi, al-Muwafaqat (4.25)
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Another example is the hadith of “Abd al-Rahman ibn Yazid. It is reported that he saw a
muhrim”® wearing his usual clothes so he prohibited him from that. The man said, “Bring me a
verse from the Book of Allah dictating that I should remove these clothes of mine.” He recited
to him, “And whatever the Messenger gives you, take it.”

Furthermore, it is reported that Tawis used to pray two rak'ahs after the ‘Asr prayer.
Ibn “Abbas instructed him to leave them, so he said, “It was only prohibited that they should be
taken as a regular practice (sunnah).” Tbn ‘Abbas responded, “Allah’s Messenger prohibited
praying after ‘Asr, so I do not know whether you will be punished for them or rewarded,
because Allah says,

‘It is not for a believing man or woman, when Allah and His Messenger have

decreed a matter, that they should have any choice in their affair.” [33:36]""

Al-Shatibi, however, is of the view that this line of argumentation only applies to
implementing the Sunnah and acknowledging its authority, however it is included in the
detailed meanings of the Sunnah that are indicated by the Qur’an.””

For that reason, al-Qaffal states, “Allah has obligated following His Prophet. He has
informed us that his speech does not issue from desire. Therefore, it is obligatory to accept it
and believe in its truthfulness. The only possibilities are that it agrees with the Book, in which
case it emphasizes it, or it is not found in the Book, in which case it is a new law initiated by

1273

Allah. In fact, that may be in the Book, although we fail to grasp its relationship.

7% Someone who has entered into the sacred state of Hajj or ‘Umrah.

271 Al-Darimi, Sunan al-Darimi (no. 434).

72 See al-Shatibi, al-Muwdfaqat (4.25) as well as *Abd al-Ghani *Abd al-Khaliq’s disputation of this premise in
Hujjiyyat al-Sunnah, p. 527.

?73 Cited in al-Zarkashi, al-Bahr al-muhit (3.408).
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The second group holds that all of the Hadith refers back to the Qur'an. There is no

hadith that does not have a basis in the Qur’an as stated by Aba al-Hakam ibn Barrajan. In fact,

he has devoted his book, al-Irshad, to this topic. In it, he investigates a large number of ahadith

and refers them all back to the Qur’an. He states,””*

The Prophet has not made any statement except that it can be found in the
Qur'an. Its origin is found in it, either from near or far. Those who understand it
understand it, and those who are blind to it are blind to it.” He says,

“We have not neglected anything in the Book.” [6:38]

The same is true for anything he decreed or any judgment he passed. However,
the seeker will only grasp that according to the extent of his effort and the level of his
understanding. He alerted us to this point many times in his speech. For example, when
He mentioned what Allah has prepared for His Allies in Paradise, saying, “It contains
that which no eye has seen, no ear has heard, nor has occurred to the heart of any
human, not to mention what you have been informed of,” he went on to say, “Recite if
you wish, ‘No soul knows what joy has been kept hidden for it.’ [32:17]"** Another
example is their question to him, “O Messenger of Allah, should we not rely (on fate)
and give up works?” He responded, “Work, for each one will have find easy that which
he was created for.” Then, he recited, “As for he who gives and fears Allah and believes
in the best [reward], We will ease him toward ease. But as for he who withholds and

considers himself free of need and denies the best [reward], We will ease him toward

74 Cited by al-Zarkash in al-Burhdn (2.129) and al-Bahr al-muhit (3.238).
7> Al-Bukhari (no. 3072) and Muslim (no. 2824) from the hadith of Abi Hurayrah.
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difficulty.” [92:5-10]"° Also, he described Paradise saying, “In it, there is a tree. A rider
will pass under its shade for a hundred years without end.” Then he said, “Recite if you
wish, ‘and a shade stretched out.”” [56:30]””” Thus, he informed them of the places in the
Qur’an where his Hadith was found. He alerted them that his speech has confirmation in
the Book so that the scholars of his Ummah may extract the meanings of his Hadith in
quest of certainty and so that the path may become clear to them. This was out of his
keen desire to do away with any doubt they may have and so that they may soar to
great heights!”?”®

Al-Shatibi took a similar approach. He asserts that the Sunnah, in essence, returns to the
Qur’an because it details its mujmal and clarifies its difficult passages. Hence, any issue that is

found in the Sunnah, you will find that the Qur’an has indicated its meaning either generally or

in full. The following are some of his most important evidences for this view:*”

First, the Sunnah is a bayan of the Qur’an as indicated in the following verse,

“And We revealed to you the Reminder that you may make clear to the people
what was sent down to them.” [16:44]

You will not find any matter in the Sunnah except that its meaning has been indicated in
the Qur’an either generally or in full.

Second, every evidence that indicates that the Qur’an is the foundation of the Shari'ah
and its fountainhead is an evidence that the Sunnah is a bayan of the Qur’an. Allah states, “You

are truly upon a lofty standard of character.” [68:4] *A’ishah explained that his character was

76 Al-Bukhari (no. 4666) and Muslim (no. 2646) from the hadith of *Ali ibn Abi Talib.
277 Al-Bukhari (no. 4599) and Muslim (no. 2825).

78 Al-Zarkashi, al-Burhan fi ‘uliim al-Qur’an (2.129-130).

7 The following is summarized from his words in al-Muwdfaqat (4.12).
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the Qur’an. upon a lofty standard of character.” [68:4] *A’ishah explained that his character was
the Qur'an. She limited her description of his character to this point, indicating that his
statements, his actions and his approvals are founded the Qur'an because one’s character
consists of his statements, his actions and his approvals. Thus, the Prophet embodied the
Qur’an.”®

Third, Allah has made the Qur'an a clarification (tibyan) for everything. This
necessitates that the Sunnah is included in this, as commands and prohibitions are of the most
important of what is mentioned in the Qur’an. Al-Shatibi is alluding to the fact that the Sunnah
provides details concerning the commands and prohibitions.

Fourth, Hadith is either 'revelation' or valid ijtihad based on the Qur'an and Sunnah.
Therefore, it is not possible that it should conflict with the Book of Allah as the Prophet does
not speak from his own desire. It is but 'revelation' he is given. Therefore, it must inevitably
agree with the Qur’an without any conflict. As for that which is his own ijtihad, it is not possible
that he could have a judgment from his own ijtihad that conflicts with Allah’s Book.

Fifth, thorough study of the texts proves this. The Qur'an has explained what is in
people’s best interests (masalih) in this life and the next so that they may attain it and what is
harmful for them (mafasid) in this life and the next so that they may avoid them. The masalih all
fall under three categories: essentials (darariyydt), necessities (hajiyydt), and desirables
(tahsiniyyat). There is no other category besides these. When one considers the Sunnah, one
finds that it is entirely devoted to explaining these matters. Thus, the Qur’an has provided the

fundamental principles that can be referred to, while the Sunnah has provided elaboration.

80 Al-Qaradawt, Kayfa nata’amal ma’a al-Sunnah al-nabawiyyah, p. 23.
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Therefore, one will not find anything in the Sunnah that does not fall under one of these
categories.

Sixth, the Sunnah might lay down a principle that encompasses numerous evidences of
the Qur’an, as in the hadith, “Let there be no harm or reciprocating harm.”?" This principle

encompasses numerous verses that fall under it.”*

This also indicates that the Sunnah is a bayan
of the Qur’an.

Al-Shatibi has divided the ahadith of the Prophet which are additional to what is in the
Qur’an into two categories:

The first category is information that has no relation to the actions of responsible
individuals. He has further broken this up in to two types:

The first type is for Hadith to provide exegesis for the Qur'an. An example is Allah’s
Statement,

“And enter the gate bowing humbly and say, ‘Relieve us of our burdens

(Hittah).”” [2:58]

He commented, “They entered crawling on their haunches.” And concerning Allah’s

Statement,

“But those who did wrong changed the word which they had been told for
another saying.” [2:59]

281 Reported by al-Hakim in al-Mustadrak (no. 2345) from Abii Sa'1d al-Khudri. al-Hakim comments, “It has a sahih
isnad meeting the criterion of Muslim.”

%82 Such as the verse “and do not keep them, intending harm, to transgress” [2:231] and the verse “No mother
should be harmed through her child.” [2:233]



373

He commented, “They said, ‘a seed in a hair (habbah fi sha‘rah).””*** Concerning the verse
“And thus We have made you a just community so that you may be witnesses over mankind,”
[2:143] he commented, “Noah shall be called and told, ‘Did you convey (the message)?’ He shall
say, ‘Yes.” His nation will be called and asked, ‘Did he convey to you?’ They will say, ‘No warner
came to us. No one came to us!’ It will be said, ‘Who are your witnesses?” He will say,
‘Muhammad and his nation.”” The Prophet said, “Then you will be brought and you will bear
witness that he conveyed.”?* There are numerous other examples of this.*”

The second type is that which does not act as exegesis, nor does it relate to any
requirements in creed or deeds. For this type, it is not necessary that it have a basis in the
Qur’an.”®® This is because this is outside the scope of duties, and the Qur’an was only revealed
for that purpose. Therefore, when the Sunnah falls outside that, there is no harm in that. There
are a good number of examples for this in the Sahthayn such as the hadith of the leper, the bald
man, and the blind man,*” the hadith of Jurayj the worshipper,”® the hadith concerning the
death of Moses,” and a number of stories of the previous prophets and nations. There are no
deeds or laws based upon these stories, however they serve as a lesson in a manner similar to

the stories of the Qur’an. This sort of story is often based upon encouraging good and

discouraging evil (al-targhib wa al-tarhib) which supports the commands and prohibitions.

%83 Reported by al-Tirmidhi (no. 2956) from Abl Hurayrah. He commented, “Hasan Sahth.”
24 Al-BukharT (no. 4217) from Abii Sa'1d al-Khudri.

% Al-Shatibi, al-Muwafagat (4.55-57). He has mentioned other examples of this.

% That is, it is not necessary that the very same story be mentioned in the Qur’an.

%87 Al-Bukhari (no. 3277) and Muslim (no. 2964) from the hadith of Abi Hurayrah.

288 Al-Bukhari (no. 2350) and Muslim (no. 2550) from the hadith of Abi Hurayrah.

89 Al-Bukhari (no. 1274) and Muslim (no. 2372) from the hadith of Abi Hurayrah.
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Therefore, it is counted amongst the matters that complete the necessities of legislation. Thus,
it is not fall altogether outside the first type.””” And Allah knows best.*”*

There can be no doubt that the source for both these types is 'revelation'. As for the
first type, its relationship to the Qur'an is evident as it serves as exegesis for it. As for the
second type, even if it does not explain reports, incidents, or stories mentioned in the Qur’an, it
still does not fall outside of its topics. This is because stories of the past nations, experiences of
some individuals from the past nations, and stories of the prophets are mentioned in the
Qur’an.

As for al-Shatib1’s second category of Hadith that supplements what is in the Qur’an, it is
that which relates to the actions of responsible individuals (mukallafin) with respect to their
duties, or what has come to be known as the legislative Sunnah (al-Sunnah al-Tashri'iyyah). An
example of this is for Hadith to obligate something the Qur’an was silent about or to prohibit
something that the Qur’an refrained from prohibiting.

In all of this, the Prophet is either conveying what he has received from Allah by
'revelation' or exercising ijtihad to deduce a ruling.””

Al-Shatibi has given numerous examples of the Prophet’s exercise of ijtihdd and his
deductions. He explained that the Prophet did this in the course of providing bayan of the
Qur’an. For example, it will be found that the two ends of an issue have been explained by
explicit texts in the Qur'an or in the Sunnah. However, there will remain a middle ground that
is still subject to ijtihad because it is being pulled by both ends. It may be that the issue is easy

to resolve and is left for the mujtahid scholars. Or it is possible that it may be difficult to

»° That is, the type that explains the Qur’an because it assists in meeting the objective of the Qur’an.
1 Al-Shatibi, al-Muwafaqat (4.58).
2 Al-Shatibi, al-Muwafaqat (4.7).
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decipher or it may be an issue of worship for which this approach is not appropriate. In this
case, Allah’s Messenger will provide a clarification as to which of the two ends it belongs with,
or it may take from them both as a matter of caution, etc. What follows is a discussion of some
examples that he provided.

Allah has made pure things lawful and impure things unlawful. These are two
fundamental legal principles; however, they leave some matters which are between the two
and some might include them in either category. The Prophet provided sufficient clarification
to explain such matters. Thus, he prohibited eating of fanged predators and clawed birds.”” He
prohibited eating the meat of domestic donkeys, saying, “They are impure (riks).””* He
prohibited eating the meat or drinking the milk of animals that are fed.” This is because their
meat and milk will still have traces of the dung. Each of these rulings were given by linking
them with the essential principle that impure things are unlawful, just as he joined the dabb, a
type of desert lizard, the bustard (al-hubara), and the rabbit with pure things.

The second example is that Allah has counted that which is caught from the sea
amongst the pure things that He made lawful. At the same time, He has counted carrion
(maytah) amongst the impure things He made unlawful. However, maytah from the sea lies
between these two issues, making it difficult to explain their ruling. Thus, the Prophet clarified
concerning the sea, “Its water is pure and its maytah is lawful.””* It has also been related, “Two

types of maytah have been made lawful for us: fish and locusts.”*”’

23 Muslim (no. 1934) from the hadith of ibn *Abbas.

*** Al-Bukhari (no. 5208) reports it from Anas ibn Malik with the wording, “For they are impure (rijs).”
25 Al-Tirmidhi (no. 1824) from the hadith of ibn ‘Umar. He commented on it, “A Hasan Gharib Hadith.”
%6 Al-Tirmidhi (no. 69) from the hadith of Abli Hurayrah. He commented on it, “A Hasan Sahth Hadith.”
7 Tbn Majah al-Qazwini (no. 3218) from ibn ‘Umar.
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Al-Shatibi goes on to mention another set of examples, and then comments, “These are
examples which will assist in understanding other scenarios. This matter is clear to all who
reflect. They return back to one of the two foundations mentioned in the texts or to both of
them simultaneously. In that case, it takes a share of both of them. It does not fall outside
either of them.”

Furthermore, just as he gave examples of how the Prophet employed ijtihad in making
deductions from the Qur’an, he has given examples of his usage of analogy (giyas) and how it
serves as a bayan of the Qur’an. He states, “As for giyas, there are foundations in the Noble Book
which suggest that any similar issue will share its ruling. It can be understood from their
pronouncement that some particular issues are similar to them, so that foundation suffices
from having to discuss all that branches off from it, as the Sunnah will provide bayan of that.
This sort is based on the fact that even if the original text from which analogy is made is khass,
it is like the ‘amm in meaning. When that is the case and we find a foundation in the Book, if
the Sunnah brings something that shares its meaning, adheres to it, resembles it, or approaches
it, then that is what is meant here. What is more, it is the same whether we say that the
Prophet pronounced it based on analogy or on 'revelation', for whatever the case may be, it
appears as analogy from our perspective. Therefore, the Book, which is the foundation,
encompasses it in meaning.” Then, al-Shatibl provided a number of illustrative examples of
which two shall be mentioned:

The first example is that Allah has prohibited marrying a mother and daughter® or two

sisters simultaneously. The Qur’an states,

% Note: it is generally prohibited to marry both mother and daughter, even if it is not simultaneous, unlike the
case of two sisters. Consequently, the first case makes for a poor analogy.
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“And lawful to you are [all others] besides these.” [4:24]

However, the Prophet has prohibited marriage to a woman and her aunt, paternal or
maternal, simultaneously out of analogical reasoning. The reason for which marrying
simultaneously is blameworthy in the first two scenarios is present in this one as well. In this
regard, the following hadith has been reported, “For if you do that, you will end up severing the
ties of kinship.”*”

The second example is that Allah has described pure water saying,

“And We have sent down rain from the sky in a measured amount and made it

settle in the earth.” [23:18]

There is no similar verse concerning the water of the sea. Thus, the Sunnah has clarified
that seawater is like other types of water in that its water is pure.

In summary, this perspective which al-Shatibi has very strongly supported is that the
Qur’an is the foundation and the Sunnah explains it and clarifies its judgments. There is nothing
in the Sunnah that does not have an origin in the Qur'an in some form or another. Thus, giving
the grandmother a share of inheritance in the absence of the mother is based on giyds with the
mother, as she is a mother in a sense. The prohibition of eating and drinking in gold and silver
vessels and what is similar to that is practical implementation of the Qur’an’s vigorous
condemnation of extravagance and of the people who engage in it. The prohibition of being

secluded with an alien woman® is an implementation of the verse;

“Do not approach adultery. Indeed, it is a vile deed and an evil way” [17:32]

 He is referring to the hadith of ibn *Abbas reported by al-Tabarani in al-Mu jjam al-Kabir (11.337), “Allah’s
Messenger prohibited marrying a woman along with her paternal aunt or maternal aunt. He said, ‘If you do so, you
will end up severing the ties of kinship.”

% 1 .e. one lawful for marriage.
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because it indicates a prohibition against whatever leads to adultery, and seclusion is
one of them. Also, the Prophet cursed the one who drinks alcohol amongst nine others® as
Allah says,

“It is filth from the work of Satan, so avoid it (fa ‘jtanibith).” [5:9]

Avoidance (ijtinab) is more emphatic than merely giving it up. Therefore, it includes

pressing it, pouring it, carrying it, selling it, etc.’”

Having presented the viewpoint of both groups, it is important to point out that they

both agree on the following points:

(1) The Hadith of the Prophet that is additional to what is in the Qur'an must be

accepted.While the first group considers this from the independence of Hadith, the
second group considers it as bayan of and deduction from the teachings of the
Qur’an.
Characterizing the Sunnah as being independent in legislation gives the impression
that the Prophet has a right to legislate alongside Allah and that the Sunnah might
give judgments that have no basis in the Qur'an. Therefore, it is better to
characterize the Hadith as being a bayan of the Qur'an in all scenarios rather than
independent in legislation.

(2) There is no difference between accepting the addition that details the mujmal

passages of the Qur’an or provides exegesis of its verses and accepting the addition

**! Anas ibn Malik reports, “Allah’s Messenger cursed ten in relation to alcohol: the one who presses it, the one
who requests that it be pressed, the one who drinks it, the one who carries it, the one to whom it is carried, the
one who pours it, the one who sells it, the one who consumes its profit, the one who purchases it, and the one for
whom it purchased.” al-Tirmidhi (no. 1295) reported it and commented, “Gharib from the hadith of Anas, and
similar has been reported from ibn *Abbas, ibn Mas'iid, and ibn *Umar from the Prophet .”

\

%02 Al-Qaradawi, al-Marj ‘Tyyah al-'Ulya li al-Qur’an wa al-Sunnah, pp. 101-102.
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that is a deduction from the Qur’an. Both constitute addition to what is in the
Qur’anic text.

(3) Acting on the Hadith of the Prophet is not something that takes place in isolation
from the Qur'an and detached from its guidance and teachings. The ahadith are
understood in light of its verses and its injunctions. For this reason, the viewpoint of
the second group stands out in illustrating the strong connection of Hadith to the
Qur’an. It emphasizes that it is a bayan of the Qur’an, not something independent of
it. It also underlines the point that a hadith to be authentic, must agreed with the
Qur’'an. It is not possible that an authentic hadith issuing from the Prophet could
contradict the Qur’an in any way.

For this reason, some Hanafis have taken the view that khabar al-wahid can be
critiqued in a number of ways, one of them being comparison with the Qur’an. Its
agreement proves it acceptable while its disagreement proves its falsehood.*”

(4) Addition to what is in the Qur’an is not to be considered as a contradiction or
opposition to the Qur’an. Rather, it is a bayan of that which it was silent on. It agrees
with the meanings, principles, and objectives of the Qur’an. Furthermore, it is based

upon its verses and deduction from them.

5.3.1.4 The Fourth Category: For Hadith Conflicting With the Qur’an
Given that the source of the Sunnah is 'revelation', or ijtihad supported by 'revelation',

the scholars agree that it is not possible for Hadith to conflict with the Qur’an in any fashion

393 Al-Sam' ani, Qawati' al-Adillah fi al-usiil (1.365).
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whatsoever.*®

If a reported hadith mentions something that contradicts what is in the Qur'an
that would be a sign of its inauthenticity requiring that it be rejected and deemed weak. For
this reason, the Hanafis and Malikis have stipulated that for an ahad report to be implemented,
it must not conflict with the apparent (zahir) meaning of the Qur’an. If an ahad report is found
to conflict with the Qur’an, this could be a sign that it is inauthentic, for something of
speculative authenticity (zanni al-thubiit) is not strong enough to oppose something of
definitive authenticity (qat'T al-thubit).”® The only other possibility is that we have
misunderstood the Sunnah and there is no genuine contradiction.*®

However, whenever it is possible to act on both of them, it does not constitute conflict
with the Qur'an. Thus, takhsis of the ‘amm and taqyid of the mutlaq is not opposition to the
Qur’an. Rather, it is part of the Prophet’s bayan and exegesis of the Qur’an.

As for something that is speculative and contradicts a fundamental that is definitive,
and there is no definitive fundamental to support it, it is to be rejected without doubt for two
reasons. Firstly, it is in conflict with the fundamentals of the Shari'ah. That which conflicts with
the fundamentals of the Shari'ah cannot be authentic as it is not part of the Shari'ah, and

something that is not part of the Shari'ah cannot be counted as a part of it. Secondly, there is

nothing to support its authenticity and therefore should not be given any consideration.*”’

3% For example, see I'lam al-Muwagqqi'in (2.307) where ibn al-Qayyim says of the Sunnah, “It does not contradict the
Qur’an in any way.” Also see al-Muwdfaqat (4.21) where al-ShatibT says, “Hadith is either purely revelation from
Allah or ijtihad of the Prophet supported by true revelation from the Book or the Sunnah. In both cases, it is
impossible that it should contradict the Book of Allah because he does not speak from desire. It is but revelation
received.”

3% Cf. al-Sarakhasi, Usiil al-Sarakhasi (1.364). al-SarakhasT states, “When a hadith is contradictory to the Book of
Allah, it is neither accepted nor a proof to be acted upon, irrespective of whether the verse is ‘amm, khdss, explicit
(nass), or apparent (zahir).” Also see al-Shatib1’s al-Muwdafaqat (3.21) where he refers to the Maliki view.

3% Al-Qaradawi, Kayfa Nata’amal Ma’a al-Sunnah al-Nabawiyyah, p. 93.

397 Al-Shatibi, al-Muwafagat (3.17).
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It has been shown in the forgoing material that Hadith explains the Qur'an without
opposing it. However the question remains, can it abrogate its ruling? As we already
mentioned, alteration is one form of bayan.

The legal theorists define abrogation (naskh) as the Legislator’s replacement of one legal
ruling by another subsequent ruling. The scholars have affirmed that naskh took place in the
Qur'an during the era of 'revelation'. A minority of scholars, early and late, have denied its
occurrence.”” However, the evidences demonstrate that it did occur, even though it only
occurs in a very limited number of verses. One proof of its occurrence is the following verse,

“We do not abrogate any verse or cause it to be forgotten except that We bring

[forth] one better than it or similar to it.” [2:106]**

Amongst the scholars who permit naskh, there is no disagreement that the Qur’an may
abrogate the Qur'an because of its definitive status. As for abrogation of the Sunnah by the
Qur’an, it is neither impossible in and of itself nor is there any reason to deem it as such. One
example of this form of naskh is the practice of facing Jerusalem in prayer. This practice was
only known from the Sunnah but was then abrogated by the verse,

“So turn your face toward the Sacred Mosque. And wherever you are, then turn

your faces towards it.” [2:144]

Another example is that eating, drinking, and sexual relations was prohibited during
the nighttime in Ramadan after one first went to sleep. Then, this prohibition was abrogated by

the verse,

3% Al-Ashqar, al-Wadih fi usil al-figh, p. 84.

9 As well as: “And when We substitute a verse in place of a verse - and Allah knows best what He sends down -
they say, ‘You are but a forger.’ But most of them do not know. Say, ‘The Pure Spirit [i.e. Gabriel] has brought it
down from your Lord in truth to make firm those who believe and as guidance and good tidings to the Muslims.””
[16:101-102] and “We will make you recite, and you will not forget, except what Allah should will.” [87:6-7]
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“So now, have relations with them and seek that which Allah has decreed for

you. And eat and drink until the white thread of dawn becomes distinct to you

from the black thread [of night].” [2:187]

Another example is that the Prophet conducted a truce with the people of Makkah in
the year of al-Hudaybiyyah. One of its stipulations was that any Muslim that came to them
must be returned to them. He fulfilled this condition later on with Abai Jandal and a group of
Makkans who came to him as Muslims. Then, a woman came to him and he was going to send
her back until Allah revealed,

“O you who believe, when the believing women come to you as emigrants,

examine them. Allah is most knowing of their faith. And if you know them to be

believers, then do not return them to the disbelievers. They are not lawful

[wives] for them, nor are they lawful [husbands] for them.” [60:10]*"°

However, the the real issue is whether or not the Sunnah can abrogate the Qur’an:*"!

The scholars have two views on this issue:

The first group disallows it. The most prominent proponents of this view are al-Shafi'i,
Ahmad - according to one narration from him - and most of the Zahirts. They have advocated
this position on the basis of a number of evidences from the Qur’an:

First, Allah says to His Prophet,

“And We revealed to you the Reminder that you may make clear to the people

what was sent down to them.” [16:44]

This indicates that the task of the Prophet is limited to clarify the Qur’an. If the Sunnah

were to abrogate the Qur’an, it would not be clarifying the Qur’an but cancelling it.

Second, Allah says,

310 Al-Zarqant, Manahil al-‘irfan (2.175-176).
' We have drawn the following opinions with their evidences from al-Zarqani, Mandahil al-'irfan (2.170-175).
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“Say: the Pure Spirit brought it down from your Lord in truth.” [16:102]
This verse was a response to those who rejected naskh and used it as grounds to find

fault with Islam and with the Prophet of Islam as Allah states in the verse preceding it.

“And when We substitute a verse in place of a verse - and Allah knows best

what He sends down - they say, ‘You are but a forger.” But most of them do not

know.” [16:101]

It is well known that the Pure Spirit only comes down with the Qur’an. Therefore, the
Qur’an is only abrogated by the Qur’an.

Third, Allah says,

“And when Our verses are recited to them as clear evidences, those who do not

expect the meeting with Us say, ‘Bring us a Qur'an other than this or change it.’

Say, ‘It is not for me to change it on my own accord.”” [10:15]

This indicates that the Sunnah does not abrogate the Qur'an as it issues from the
Messenger himself.

Fourth, Allah says,

“We do not abrogate any verse or cause it to be forgotten except that We bring
[forth] one better than it or similar to it.” [2:106]

This verse proves that the Sunnah cannot abrogate the Qur’an from three angles:
(1) Allah says,

“We bring [forth] one better than it or similar to it (mithlaha).” [2:106]

The Sunnah is neither better than the Qur’an nor equal to it.
(2) The word “We bring” indicates that the one bringing it is Allah, whereas it is Allah’s
Messenger, and not Allah, who brings the Sunnah.

(3) In concluding this verse, Allah states,
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“Do you not know that Allah has power over all things? Do you not know

that to Allah belongs the dominion of the heavens and the earth and [that]

you have not besides Allah any protector or any helper?” [2:106-107]

This indicates that naskh can only issue from the one who has all-encompassing

power, perfect dominion, and complete authority, and that is Allah alone

Fifth, it is the Qur’an that established that the Sunnah of the Prophet is a proof (hujjah).
If the Sunnah were to abrogate it, it would result in cancelling itself because naskh constitutes
cancellation, and when the foundation is cancelled, that which branches is out from it
cancelled as well.

Sixth, not a single suitable example can be found to illustrate naskh of the Qur’an by the
Sunnah.

As for the group that considers it permissible, they are Malik, the disciples of Abi
Hanifah, and the majority of the speculative theologians (mutakallimiin) from the Ash'aris and
the Mu'tazilah. Their most important evidence is that abrogation of the Qur’an by the Sunnah is
not impossible in and of itself nor due to any other reason. As for the first point, it is obvious.
As for the second point, the Sunnah is 'revelation' from Allah just like the Qur’an. There is no
difference between the two except that the words of the Qur'an are from Allah in respect to
their arrangement and composition. The words of the Sunnah, however, are from the
composition of the Messenger himself. The Qur’an has its distinctive qualities as does the
Sunnah, but these distinctions have no impact on the issue at hand so long as Allah is the one
who is abrogating His 'revelation' with His 'revelation'. Since there is no logical reason why
one of these two 'revelation's cannot abrogate the other nor has the Shari'ah placed any barrier

to this as such, it is both rationally possible and permissible in the SharT ah.
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In this instance, the sort of Sunnah meant is the Mutawatir Sunnah not the Ahad. The
Mutawatir Sunnah is definitively established (qat'T al-thubiit) like the Qur’an so they are equal in
this regard. Hence, there is no reason why one cannot abrogate the other. As for khabar al-
wahid, it cannot abrogate because it is speculative while the Qur'an is definitive. The
speculative is not as strong as the definitive and therefore is not strong enough to cancel it.
Those who allow for the Ahad Sunnah to abrogate the Qur’an on the rationale that the Qur’an is
speculative in meaning, their argument is weak because even if the Qur’an is not definitive in
meaning, it is definitive in authenticity. As for the Ahad Sunnah, it is speculative in meaning and
authenticity. Therefore is weaker than it, so how could it cancel it?***

We agree with the evidences that al-Shafi't has cited to support his view, particularly
because there is not a single viable example of Hadith abrogating the Qur’an. The examples
given by those who permit abrogation of the Qur'an by Hadith are actually cases of takhsts, not
naskh. For example, they cite the verse:

“It is prescribed for you when death approaches [any] one of you if he leaves

wealth [is that he should make] a bequest for the parents and near relatives

according to what is acceptable - a duty upon the righteous.” [2:180]

According to them, it has been abrogated by the hadith “There is no bequest for an heir
(warith),” but this is arguable as the conclusion of the hadith indicates that it is the verses of
inheritance that abrogated this, not this hadith.”” They also cite the following verse as an

example of naskh,

312 Al-zarqani, Manahil al-‘irfan (2.175-176).

*Y The aforementioned hadith states, “Allah has assigned to everyone his due, so there is no bequest for the heir.”
Reported by al-Tirmidhi (no. 2120) who commented, “Hasan Sahth.” This is further supported by the hadith that al-
Sijistani, AbG Dawiid (no. 2869) reports from ibn *Abbas that he commented on the verse, “If he leaves wealth [he
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“Say, ‘1 do not find within that which was revealed to me [anything] forbidden to

one who would eat it unless it be a dead animal or blood spilled out or the flesh

of swine - for indeed, it is impure - or it be [that slaughtered in] disobedience,

dedicated to other than Allah.”” [6:145]

They say that it was abrogated when the Prophet prohibited every fanged predator and
every clawed bird. The scholars who deny this form of abrogation argue that this verse did not
actually address the permissibility of anything other than what is mentioned in this verse. It is
only permissible due to the rule of original freedom from liability (al-bara’ah al-asliyyah). The
aforementioned hadith only removed this bara’ah asliyyah and this sort of removal cannot be
called abrogation.™**

It is also important to note that the early scholars used to apply the term naskh to
takhsis as well.

In conclusion, the relationship of the Hadith to the Qur’an is no more than one of bayan,
be that in the form of affirmation, exegesis, or establishing a ruling on a matter concerning
which the Qur’an is silent although it has basis in the Qur'an as explained by al-Shatibr.

Furthermore, the Hadith does not oppose the Qur’an in any way nor does it abrogate it because

the Qur’an has grater authority than Hadith.

5.3.2 The Rank of Hadith Vis-a-vis the Qur'an
Al-Shatibi affirms that the rank of the Hadith or the Sunnah is after that of the Qur’an for

a number of reasons:

should make] a bequest for the parents and near relatives,” saying, “So bequest was practiced until it was
abrogated by the verse of inheritance.”
1 Al-Zarqani, Manahil al-‘irfan (2.174-175).
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(1) All of the Qur’an is the speech of Allah. As for Hadith, be it Qudsi or Nabawi, it is the
speech of the Prophet which he composed in his own words, even though divine
'revelation' is the source for much of it. Truly, “the merit of Allah’s Speech over all
other speech is like Allah’s merit over His Creation” as has been reported in a
hadith.**®

(2) Hadith serves as either a clarification (baydn) of the Qur’an or a supplement to it. If it

is a clarification, then it is second in consideration to the text being explained. If the
text being clarified were to fall out of consideration, its clarification would also be of
no importance. However, for a clarification to fall out of consideration does not
necessitate the same for the text it is clarifying. This being the case, it deserves
higher rank. In case it is not a bayan, it is only given consideration after it is found to
be absent from the Qur’an.’*
Furthermore, the text being clarified is the foundation, while its clarification is
subsidiary to it and dependent upon it. If the Qur’an were to explain the Sunnah, the
Sunnah would be the foundation, and the Qur'an would be subsidiary to it. And this
is impossible.’"

(3) All of the Qur'an is definitively established (qat'T al-thubit) as it is mutawatir.
However, this is not true of Hadith. Some of it is definitive while some of it is

speculative. There is certainty in it generally speaking, but not in detail. As for the

* This is a segment of a hadith reported by al-Tirmidhi (no. 2926) from Abi Sa'id al-Khudri. al-Tirmidhi judged it
“Hasan Gharib.”

316 Al-Shatibi, al-Muwafagat (4.7).

317 Al-Amidi, al-Thkam fi usil al- ahkam (2.346).
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Qur’an, it is definitive overall and in detail. Because the definitive takes precedence
over the speculative, the Qur'an must take precedence over Hadith.*

(4) The meanings of the Sunnah are based upon the Qur’an.

(5) Added to this is the fact that the Qur’an abrogates the Sunnah, but the Sunnah does

not abrogate the Qur’an.

For that reason, the scholars have affirmed the Qur’an as the first source for legislation
while Hadith is the second source. Furthermore, these two sources are the primary sources for
legislation, as there is no 'revelation' after the Prophet. As for all other sources, they are in
reality subsidiary to the Qur’an and Sunnah and based on deduction from them.

It is because of this great status of the Qur’an that the Prophet exhorted his followers to
devote themselves to learning and teaching the Qur’an. He states, “The best of you” - and in
one narration: “The most noble of you” - “is the one who learns the Qur’an and teaches it.”*"

Identifying Hadith as a source for legislation and legal injunctions alongside the Qur’an
does not necessitate equating them. What is meant is that both of them direct us to the Allah’s
judgment. The Qur’an does so by pointing to broad, fundamental principles and foundations of
law, while Hadith provides detail and clarification.

Since the Hadith constitutes the second source of legislation in its role as a bayan of the
Qur’an, the Companions and the scholars who came after them directed their attention to

learning it, verifying it, carefully documenting it, and transmitting it as was discussed in many

references.

318 Al-Shatibi, al-Muwafagat (4.7).
319 Al-Bukhari (nos. 4739-4740) from the report of *Uthman ibn " Affan.
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CHAPTER SIX

CONCLUSION, RECOMMENDATIONS AND FURTHER STUDIES

6.1 Introduction

The objective of this study has been to establish, that the Muslims have relied
upon the Hadith as a source of legislation because it is a clarification of the Qur’an. It is
an inseparable part of Islam’s fundamental teachings. The Qur’an has clarified its status
and urges the Muslims to refer to it and hold fast to it in numerous of its verses and in
many different manners. Therefore, if one were to claim follow the Qur’an alone, its
own verses would contradict such as claim.

It has been noted that a group of Muslim have claimed that they believe in the
Qur'an and that following its teachings is the way to individual and social reform and
happiness for all humanity. They declare that they believe in Muhammad as Prophet
and Messenger, but they hold that he is nothing more than a man whom Allah chose to
convey the Qur'an. He fulfilled that duty in the best manner, but his teachings, his
interpretations and his actions - many of which were mass reported from him just like
the Qur’an - do not have any special religious value.

However, the matter does not stop here. They go on to accuse the younger
generation of Companions as well as the Qur'anic exegetes, the traditionists and the
jurists who came after them of attributing statements and actions to the Prophet as if
they are from his Sunnah or his Hadith.

They even claim that the reason for the Muslims’ backwardness and disunity is

that they follow those ahadith. Or, one could say it is because of their following the
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SharT'ah which is actually based on many of those ahadith falsely attributed to the
Prophet.

There is no benefit in investigating the authenticity of such ahadith carefully
because the legislation, teachings and instruction of the Qur'an are sufficient.
Therefore, the validity or authenticity of a hadith lies in its being an affirmation of what
is in the Qur’an, nothing more.

The objective of this thesis has been to defend the authority of Hadith as it has
been conceived by the Muslims throughout the ages, including the golden ages in
which Islamic world was growing. These ahadith did not serve as a barrier to the
advancement and blossoming of Islamic civilization. An attemp has been made to refer
to the books of the scholars who acknowledged the authority of Hadith amongst the
Qur’anic exegetes, the legal theorists, the jurists, the traditionists and the rhetorical
theologians to demonstrate that this issue was a point of consensus amongst them -
except for some rare exceptions that only existed at some times - and that they based
this view on the teachings and verses of the Qur’an.

Another purpose of referring to those sources was to direct the attention of
other researchers to the many reliable reference works in the vast Islamic library that
should be referred to. Many places have been highlighted in those reference works
where the various issues related to the authority of Hadith have been addressed.

The twin issues of the authenticity and authority of Hadith have been the subject
of considerable debate in recent times. It has become a topic of discussion for scholars
from all different backgrounds as well as ordinary people. Scholars have discussed this

issue from different perspectives and angles repeatedly. Indeed there are a lot of valid
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points in many of these scholarly discussions regarding the authenticity of some
ahadith. Many of the academic studies that critique some Hadith texts have shown that
ahadith must be carefully examined in order to reach a conclusion regarding their
meaning and their right application. This is so even if those ahadith are in the
collections of al-Bukhari or Muslim, the two most authentic Hadith books. This need
not be a barrier to re-examining them.

What is much more serious and dangerous is the rejection of the authority of
Hadith on the claim that Hadith has no ground or basis. This serious allegation comes
from people who believe the Qur'an to be Allah’s Word delivered to mankind by
Prophet Muhammad.

It is serious because the reasoning for this claim is that Hadith is not mentioned
in the Qur'an and there is no evidence in the Qur’an for its validity. They support this
view with some verses of the Qur'an while interpreting others so that they accord with
their view. They have produced commentaries on the Qur’an, written dozens of books,
published their works on the internet and in the end gained many supporters here and
there parroting their claim that Islam is the Qur’an and nothing but the Qur’an.

Since the Qur'an provides guidance on all major issues, it must definitely
address whether or not Hadith, being the sayings and actions of Muhammad, have any
authority in Islam or as a SharT ah.

Hence, the best response to such views is to refer to the Qur'an itself as this is
the one common point shared by those who believe in the authority of Hadith and those

who deny it.
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6.2 Conclusions

In order to deal with this situation this thesis has been organized in a manner
suitable to fulfill the objective of refuting these views in an academic fashion.

In the first chapter we have clarified the issue being addresses, surveyed the
literature dealing with it and explained the methodology.

In the second chapter presents the views of the main figures of the Anti-Hadith
movement who advocate the belief that the Qur’an is sufficient and there is no need for
any other book beside it, particularly the so-called Hadith books.

The rebuttal of their view has been divided in to two main segments:

The First Segment is devoted to clarifying the Qur’anic perspective on the
institution of the Prophethood and Messengership. Understanding the role and status
of Prophet Muhammad is extremely essential to understanding the authority of Hadith.

The Second Segment: is devoted to clarifying whether or not the Hadith has any
source in revelation or not? If yes, then what is its connection with the Qur’an and how
should we approach the both of them.

These matters have been covered in three chapters, dealing with two main
topics: Prophethood and the Relationship between Hadith and Qur’an. These two major
topics encompass the most important matters around which the issue of accepting or
rejecting the authority of Hadith revolves. Great care has been taken in this study to
address the most important issues raised against Hadith in general by the Anti-Hadith
group based on a Qur’anic studies. No attempt has been made to address each and every
objection raised against the Hadith literature in detail, for that is beyond the scope of

this research.
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In the second chapter, the main Anti-Hadith views, has been reviewed and the
most important conclusions reached were that Muslim Anti-Hadith groups relied
heavily on the Qur'an in claiming there is no basis or evidence for Hadith. The
proponents of Hadith are accused of ignoring the teaching of the Qur'an and giving
more attention to Hadith. They are accused of being narrow-minded fundamentalists
opposed to democracy.

On the other hand, those who follow Qur’an alone are the true followers of
Islam, open minded, modern, liberal Muslims who favor American democracy. They are
worthy of being entrusted with reform of the Muslim Ummah based on the teaching of
the Qur'an - according to the way they have understood it - and democratic values.
This implies that there are two distinct Islams.

In order to prove that the Muslim belief in Hadith as the second source of the
SharT ah after the Qur'an is based on the Qur'an itself, thoroughly investigated the
Qur’anic verses related to the institutions of Prophethood and the Message have been
to reach a clear conclusion about the Qur’anic conception of the duties and the role of
Muhammad as a prophet and a messenger.

The third chapter, the Humanity of the Prophet has been studied. The first section
demonstrates how the Qur'an emphasizes their humanity, the reasons for their
humanity and the reasons given in the Qur’an for selecting the Messengers from the
same human race to which they were sent. The most important conclusion was that the
Qur’an’s emphasis on the humanity of the Messenger does not in any way mean that his
statements and actions do not carry any authority. Instead, its purpose is to emphasize

a number of things, such as his Prophethood, his Message, his relationship with
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Heaven, and that he only conveys the Message given to him by Allah. It further
emphasizes that a prophet has no say in being chosen for this duty. It emphasizes that
there is no contradiction between his humanity and some of his actions being a
binding, authoritative proof. It also emphasizes that humanity is not a barrier to
Prophethood and conveying the Message, in fact, it is one of its essentials. Some
examples of the Prophetic Hadith texts that speak about the humanity of the Prophet
and the context of those Ahadith which shed beneficial light on our subject have been
included. So the Prophet was a human being whom Allah granted Revelation.
Additionally, Allah granted him another quality which always accompanies Revelation:
miracles to show the truthfulness of his claim that Allah appointed him as a prophet.
Yet, in spite of these miracles, the prophet does not cease to be a human being.
Humanity is not a barrier to Prophethood and Revelation, and the prophet being
chosen for Revelation does not negate his humanity.

Since ‘Ismah (infallibility) of the Prophets is the most important of their
qualities in relation to the humanity of the prophets and the authority of Hadith and
because there is considerable dispute concerning it, Section two has been devoted to
the Infallibility of the Prophets. In this section, what is meant by infallibility, has been
clarified and the evidences of those who endorse it and those who reject it has been
presented. The conclusion is that Prophets are infallible with the meaning that they
don'’t err in conveying the message or clarifying any of its aspects. They might err
when they do ijtehad but the existence and the support of Wahy will correct them

immediately which make them a complete real model to their people.
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The fourth Chapter, The Role Of The Prophet serves as an introduction to the
discussion of the Prophet and his disputed status, for a great part of understanding the
status of Hadith is dependent upon understanding the status and duty of the Prophet.
Hence, only verses of the Qur'an which clarify the concept of Prophethood have been
relied on. The chapter has been divided into three sections:

The First Section, The Institution of Prophethood and Messengerhood, looked deep
into the meaning of Prophethood as put forward in the Qur'an in order to clarify the
role given to him. The verses which speak about the Prophet have been compiled and
analysed in order to list the main qualities and attributes he has been given. Then, an
attempt has been made to clarify the meanings of those verses. The main conclusion in
this section was that the prophet is the one who receives revelation in any of its forms,
while the messenger is one who proclaims a message he receives from Allah. It is not
necessary that he receive and deliver a book. Revelation can be given to a prophet in
the form of scripture, but it is not the only form of revelation. Hence, if any human
being, male or female, receives revelation in any of the three modes of revelation -
which can include receiving a message that take the form of a book - he or she becomes
a prophet. If he was asked to deliverer and proclaims any kind of revelation, then he
becomes a messenger. This position is only for male prophets because of the hardship
and rejection that comes with it. It should also be noted that it is not necessary that the
messenger receive a book. His message could be a verbal message which he must

convey.
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Section Two discussed the major duties and responsibilities of the prophet.
Identifying these duties and responsibilities clarified what is the role and status of a
prophet. The conclusion of this section was that the duties of the Prophet were not
limited to only delivering the message. He was also commanded to explain it and to
provide a living example of how to implement the message to transfer it from its
theoretical form, the Qur’an, to its practical form, the Hadith.

The Fourth Chapter concluded by devoting the Thirsd Section, Rights of the
Prophet, to clarifying the obligations of the believers towards the Prophet as expressed
by the texts of the Qur'an. This further clarifies the status of the Prophet and the
authority of his statements and actions. It also allows one to understand why his
Companions paid such great attention to his Sunnah and his way and why they were so
keen to know all that he said and did, to preserve it and to transmit it. The Qur’anic
verses which clarify the obligations and prohibitions concerning dealing with the
Prophet, such as the obligation of believing in him, loving him, obeying him, following
him, emulating his example and referring to him was presented.

The most important right of the Prophet over the believers is to refer to him in
his life and to his Sunnah after his death.

The conclusion from the investigations of Chapter Four is that the statements
and actions of the Prophet are indeed authoritative.

The next chapter, was devoted to the Divine Revelation (al-Wahi al-Ilahi). Its
purpose was to try to establish the status of Hadith by investigating the verses of the
Qur’an by answering the following questions: Is Hadith related to revelation or not? If

yes, what is its relationship to the other revelation, the Qur’an.
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In Section One: The Nature of Divine Revelation, is discussed the meaning of the
divine revelation, its types and the evidences of the existence of other types of
revelation besides the Qur'an were considered. The main conclusion was the assertion
that the Prophet received other types of revelation as proved by verses of the Qur’an.
Thus, Muslims believe that prophet received mainly two forms of revelation, the one he
recited in the form of Qur’an and which was written as a book and another by which he
explained the Qur'an and which was not collected as a book.

In Section Two, the non-recited revelation was discussed. The conclosion was that
his actions and statements can be categorized into either those that result from his
humanity or those that relate to his office of prophethood. His actions and statements
that relate to the message of the Qur’an either originate in revelation or have the status
of revelation because revelation would correct him in the event that he should err in
his ijtihad.

To explain the role of Hadith in relation to Qur’an, Section Three: The Quran’s
Relationship With Hadith, looked at and clarified that the Qur’an always takes precedence
over the Hadith and that the Hadith does not ever conflict with the Qur'an; it only
clarifies its text and aids in understanding it. The Hadith literature always serves one of
the following functions: either confirming the Qur’an or explaining it; it does not ever

prevail over it.
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6.3 Recommendations

Recommendations about how to deal with the phenomenon of Hadith rejection
amongst Muslim academics and laymen, a clear conception of the reasons for its spread
in Muslim societies must be presented.

Hadith rejection is not something altogether new in Islamic history. It has
appeared before. Perhaps the first time that it appeared was at the hands of some of the
Mu'tazilah who rejected the authority of khabar al-ahad. However, al-Shafi'1 challenged
them, disputing their views and establishing proof against them. Perhaps that is the
reason why some researchers have erroneously concluded that al-Shafi't was the first
to claim authority for Hadith. However, the truth is that al-Shafi't was the first one who
compiled and made known the evidences for relying upon Hadith in his capacity as the
first author to write a book on legal theory (usil al-figh). One of the most important
topics of usul al-figh is identifying the sources from which rulings are to derived. Al-
Shafi'1 sought to rebut this challenge with decisive proof. An attempt has been made to
follow in the Imam’s footsteps in that regard, for in order to make the truth known in
these sorts of matters, thorough academic studies are required.

Al-Shafi'T’s academic response to the Mu'tazilah with clear proofs was sufficient
to cut it off at its root. As a consequence, it never gained widespread acceptance the
present day where some groups have tried to revive these same claims in the name of
renewal and shunning blind following taqlid.

While researching the modern Western studies on this subject, it became
obvious that in their treatment of the subject of Islamic law and their treatment of the

life of Muhammad, they opened the door to debating the authenticity of Hadith,
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particularly those narrations that contain much information about the Prophet and
about the rules and regulations of Islam. Many of these studies cast doubt on the
authenticity of the ahadith that exist today. It was also noted that many of the reference
works to which these researchers had recourse are not reliable sources of information
for studying an important issue such as this one.

For that reason, an attempt has been made to verify the issues we have raised to
affirm the authority of Hadith by referring them back to the fundamental Islamic works
in each of the relevant disciplines. This should aid any researcher in finding the
references to which they may refer to verify information in relation to these issues.

The call to follow the Qur’an alone and to shun Hadith is the product of certain
circumstances and causes that facilitated its existence.

Firstly, a weak connection to the language of the Qur’an and its style has been a
major reason for not understanding many of the subtle meanings that it contains. That
the reason for the spread of this idea amongst non-Arabic speakers has been the
reliance by many of them on certain translations of the Qur’an. These translations of
the Qur'an often reflect the understanding of the translator who has interpreted its
meanings in a manner that accords with the ideas that he wants to promote.

Similarly, ignorance of the Arabic language has deprived many of the ability to
refer to the books of Qur’anic exegesis, legal theory and theology which explain the
authority and status of Hadith. It has also deprived many of the opportunity to see the
great efforts that the Muslim scholars have expended in researching the authenticity of
chains of narration and reports in the books devoted to dates of narrators (tawarikh),

biographies (siyar), generations of narrators (tabaqat), reliable narrators (thigat), weak
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narrators (du'afd’), dates of death (wafayat), hidden deficiencies (‘ilal), responsa of the
Hadith masters and narrators’ names (asami), titles, patronymics, lineage and lands,
amongst other books. It has deprived of them the ability to understand the
methodology that they followed in verifying as explained in the books of Hadith
terminology (Mustalah al-Hadith).

Similarly, they are unaware of the books that have studied or critiqued the texts
of the ahadith, such as the books of Hadith commentary (shurith), ikhtilaf al-hadith and
works of the jurists. These works will give preference to one text over another, accept
one text while rejecting another, explain the intended meanings of the texts and
identify instances of abrogation.

For that reason, it is noteworthy that many of those who have accepted the call
to rely on the Qur'an alone do not have any sort of intimate familiarity with the
methodology the traditionists have followed in verifying reports and distinguishing the
authentic from the weak nor the methodology followed by the jurists in dealing with
the texts of those ahddith. Most of them are not specialized in the disciplines of Islamic
studies that would assist them in understanding the value and importance of the
Prophetic Hadith.

Furthermore, a study of the details of the religious and academic lives of the
main callers to this movement shows that they came from a religious background and
from religious families that adhered to one of the madhahib or Sufi turug that were
widespread at that time, or many times one of both. It is common in many Muslim
societies for the followers of a madhhab or a Sifi tarigah to be generally characterized by

factional partisanship to their school of thought or tarigah. This will generally be
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accompanied by a call for closing the gate of ijtihad while encouraging blind following
and discouraging asking questions. This is to ensure that no door for change is opened
as that may lead to abandoning the madhhab or the tarigah. They laymen should obey
without any argument. The religious scholar is not to be disputed and all that he says is
correct. Thus, there is an unintended tendency sometimes to treat the scholars and
religious leaders as sacrosanct or infallible out of an exaggerated show of respect.

This has lead many individuals - as a result of their rejection of partisanship - to
reject the schools of thought altogether while seeking new schools of thought or
philosophies which give importance and respect to research, personal understanding
and the use of reason in interpreting texts and deriving rulings.

It is also noteworthy that many of those who reject the authority of Hadith are
intelligent, cultured and educated and they call for the promotion of reason and reform
of Muslim society by opening the door of ijtihad, change and innovation. They are
disturbed by the adherence to traditions and views attributed to Islam, and particularly
to Hadith, such as those views that limit the role of the woman, diminish her status,
discourage education for women and prevent her from attending the masjid all in the
name of Islam and the name of Hadith. Upon finding that the Qur’an has not dealt with
these issues, their reaction is to reject all of that by claiming it contradicts the Qur’an.
In response to those views that are felt to be contradictory to reason, they have
renewed the old call, “Allah’s Book is sufficient for us”, while criticizing the followers of
the juristic schools of thought, such as the Ahl al-Hadith, the Hanafis and others, and the
followers of the Sifi tirug, such as they Shadhilts, the Rifa'ts, the Qadirts and others for

delving into details and maintaining regulations that are not found in the Qur’an.
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Perhaps, one of the factors that had a negative effect in alienating them from
the juristic schools of thought, particularly the school of Ahl al-Hadith, is the actions of
some of the followers of those schools in focusing on study of Hadith and the rulings it
contains while neglecting study of the Qur'an and the rulings and legislation it
contains. This would weaken one’s connection to the Qur'an even though the purpose
of Hadith is to clarify and detail the legislation of the Qur’an. Therefore, it is not correct
to put it before it.

What is more, these Hadith rejecters found that in the day and age they live,
there was an academic revolution taking place in contemporary Western studies based
on textual criticism - this textual criticism does not make an exception for any text,
even a text from a sacred scripture - and research by means of a methodology that calls
for the critique of historical and religious texts based on reason, logic, analysis,
comparison and rewriting history.

The fact that the West has witnessed tremendous advancement in the fields of
industry and social and political development while the Muslim world has experienced
a period of social, political, academic, industrial and cultural backwardness has made
these western methodologies of textual criticism seem all the more appealing. Many of
them felt that the reason for this backwardness in the Muslim world was because of
their adherence to traditions and juristic opinions that originated from Hadith which
led them to point accusing fingers at Hadith.

Many of them adopted the methodology of judging historical texts and applied
it to the Hadith reports because of their similarity with historical reports, and they

altogether ignored the chains of narration.
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There is nothing wrong with judging historical reports and verifying their
truthfulness, particularly those that are reported without any citation of authority or
chains of narration to prove their authenticity. However, to ignore chains of narration
altogether as if they have no value is closer to academic dishonesty then it is to
academic research.

The Muslim Anti-Hadith writers have taken that methodology of critiquing
historical texts and added a strictly religious or Islamic element to it. They have
stipulated that those reports should not conflict with the Qur’an.

This would be a valid stipulation if by conflict they meant genuine contradiction
with the Qur’an. However, they have developed a very broad conception of conflict
with the Qur'an. Anything that is additional to the Qur'an is regarded as conflicting
with the Qur’an even if it serves to explain it and detail it.

Similarly, the Western studies casting doubt on Hadith authenticity, particularly
those studying the biography of the Prophet had their influence on Islamic studies, as
occurred in India. This lead to belittling the status of Hadith and calling for it to be
reexamined.

Perhaps the primary reason for rejecting the authority of Hadith, is rooted in a
desire to provide a modern interpretation of the texts of the Qur’an without reliance on
religious or historical texts, even if they are reported from authentic chains. These
texts may have been acceptable in the past but they are simply no longer suited to the
present era. Subsequent generations will reread the texts of the Qur’'an once again to
suite their age because the Qur'an is an eternal message suitable for every time and

place.
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Based on this analysis of the reason for Hadith rejection, the following
recommendations are proffered:

(A) Muslims should dedicate their attention to reciting, studying and pondering the
Book of Allah in order to understand and implement its meanings by means of
the writings of the scholars and forefathers of the Ummah. Those responsible for
Islamic studies should pay attention and connect all their various sciences back
to the Qur’an so that their relationship to the Qur'an will be clear for all of the
Islamic sciences sprung forth from the Qur’an. This will clarify the Qur’anic
methodology that underlies every science. So, for example, in the books of
‘Ulim al-Hadith, the numerous evidences in the Qur'an for the authority of
Hadith and the evidences from the Qur'an for the methodology of research,
verification and judging narrators should be considered. In jurisprudence, we
should take care to mention the relevant evidences from the Qur’an and to
understand the relevant ahadith in light of the Qur’anic verses and connect the
two together without resorting to far-fetched explanations.

(B) A modern tafsir of the Qur'an should be written in clear, simple language so that
it may be translated to the major languages of the world for the Qur'an is
suitable for every time and place. However, its meanings most be presented in a
manner that accords with the language, culturing and challenges of the modern
age.

(C) Muslims should deal with the rules of the Qur’an and Hadith according to the
methodology of one of the well known juristic schools of thought because not

everyone has reached a level where he has encompassed the rulings of the
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Qur’an and Hadith and understood their meanings. In the process, they should
keep in mind AbQ Hanifah’s statement to al-A'mash, “We (the jurists) are the
doctors, and you (the traditionists and narrators) are the pharmacists.”

(D) Those Muslims who read the Hadith collections that have been published and
made available should whenever they find difficulty in understanding the
meaning of a hadith, hasten to ask the scholars and to read the books of Hadith
commentary. This will aid them in understanding the meaning they found
problematic and in knowing the context of the Hadith. There are many ahadith
that have been misunderstood by laypeople but when they came to know the
explanation and accompanying circumstances, their confusion passed and they
felt at ease with their meanings.

(E) Muslims should learn about the methodology that our scholars have employed
in verifying Hadith from the time of our Prophet until the present day. This can
be achieved by reading the works that have documented and verified these
efforts.

(F) Islamic centers and research institutions devoted to Islamic Studies should
establish projects in numerous locations for translating the major books in
every discipline of Islamic Studies so that they may be made available to
researchers, particularly those books that have resolved many of the ahadith
whose meanings are problematic. At the least, summarized versions of those
works should be translated into other languages, particularly the English

language as it is the most widely spoken language in present day and the Urdu

' al-Khatib al-Baghdady, al-Faqgih wa-al-mutafaqqih (2/163-164)
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and Hindi languages, as the innovation of Hadith rejection is particularly
widespread in the Indian subcontinent.
(G) We The dispute between the proponents of Hadith and its rejecters should be
based on proof and evidence, not on excommunication, insults and accusations.
(H) Those responsible for Western research institutions that produce strategic
studies for political policy - for the sake of objectivity - should refer to the
perspective of Muslim scholars and listen to the opinions attributed to them and

about the rejection of the Hadith of their prophet.
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Appendix

Legal (Shar'1) definitions of Nabt

These are some of the definitions of nabi mentioned by scholars. The purpose of
mentioning them here is so that the reader can see that, along with defining the
parameters for a nabi, some of them have mentioned some of the characteristics
necessary for prophets, such as being free of repulsive characteristics and
infallibility (al-‘ismah), and this is the point relevant to this study.

The following are some of those definitions:

i.

ii.

iii.

iv.

“Human being, male, inspired with a law (shar’), irrespective of whether he is
ordered to proclaim it.” ['Ulaysh, Minah al-Jalil (9.228)] Here he has mentioned
three requirements. He must be: human, male not female, and he must be
inspired with a law (shar"). He places no qualification on the word shar", hence
it encompasses both a new law which abrogates a previous or an established
law. He then clarifies that he is not commanded to proclaim it, hence it is not a
requirement of Prophethood that a prophet be ordered to proclaim it. A
similar definition of nabr is the following: “human being, inspired with a new
or established law.” [Al-Buqa'1, Nazm al-Durar (5.373)] A similar, more succinct
definition is “one who has received a law.” [Al-Mubarakptri, Tuhfah al-Ahwadht
(6.455); al-Shawkani, Nayl al-Awtar]

“One sent to renew or affirm a law.” [Tuhfah al-Ahwadhi (6.455), Nayl al-Awtar
(1.14)]. This indicates that a prophet is one who is sent to renew or affirm a
law, and not necessarily one who is sent a new law, such as the Prophets of the
Children of Israel that were in the time period between Moses and Jesus, peace
be upon them. [Al-AltsT, Rith al-Ma'ani (17.173)]

“A human being, male, free, from the Children of Adam, free from any natural
qualities that are repulsive, he is inspired with a law that is implemented.”
[Hashiyahs of Qalyiibi and ‘Umayrah (1.7)] This mentions some requirements
additional to those that have preceded: being from the Children of Adam,
being a free man, and freedom from characteristics that are repulsive. Here, he
has clarified the objective of Prophethood is one is not ordered to convey, and
that is to implement the law. Therefore, even if a prophet is not ordered to
convey a law, he is ordered to implement that which is revealed to him.
Similar to this is the statement that a prophet is “a human being, male, free,
sound of body from that which is ordinarily repulsive such as blindness or
leprosy (baras), he is inspired with a law, irrespective of whether he is ordered
to proclaim it.” [Al-Ramli, Nihayah al-Muhtdj (1.92)] This adds the requirement
of being sound from qualities which are ordinarily repulsive. Another
statement similar to this is that a prophet is “a human being, free, male, from
the Children ofAdam, free of qualities that are naturally repulsive, and free
from having a base father or shameless mother. He is inspired with a law,
although he is not ordered to proclaim it.” [Hashiyah al-Bujayrmt (1.128); al-
Shirbini, al-Igna* (1.8)] This adds the requirement of not having a base father or
shameless mother.

“One sent to the Creation with revelation to proclaim the revelation he is
inspired with.” [Tuhfah al-Ahwadht (6.455); Nayl al-Awtar (1.14)] This definition
demonstrate that a prophet may be required to proclaim that which is
revealed to him.
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“One who receives revelation only for the purpose of implementation.” [Al-
Suyti, al-Tadrib (2.122)] For him, this is in contrast to the messenger (rasiil),
for he is one who receives revelation in order to proclaim.

“One who has no book” or “one who has no book nor abrogation.” Both
opinions have been mentioned by al-AlisT in Rith al-Ma'ant (17.173) in contrast
to the definition of messenger (rasiil). What is meant is that the prophet is one
who receives revelation, but without a book; if he has a book, then he is a
messenger. Or, he is one who receives revelation without a book and without
abrogating the law (sharT’ah) of those before him; if he does abrogate overall,
then he is a messenger.

“One who receives revelation by an angel, or is inspired in the heart, or alerted
by a true dream (ru’ya salihah).” These are the definitions of al-Jurjani, and for
him, this contrasts with the messenger, for he is the one who receives
revelation by medium of Gabriel, in particular, bringing a book down from
Allah; this is also the chosen view of al-Baghawi in his Tafsir (3.293). He states
about the messenger, “He is the one to whom Gabriel brings revelation (wahi)
in plain sight, whereas the prophet is the one whose Prophethood is from
inspiration (ilham) or dreams (manam).” Al-Qurtubl indicates in his Tafsir
(12.80) that this is the opinion of al-Farra’. His statement “by an angel” means
by the medium of an angel. It is as if by mentioning the word angel
unrestrictedly, he meant Gabriel, peace be upon him, or other than him. This
definition only takes into account the type of revelation (wahi) by which the
prophet receives naba’ from his Lord, Mighty and Majestic. Al-AldsT (17.173)
has deemed this the strangest of all opinions as it dictates that some of the
Prophets would have not received any revelation except by way of dreams
(manam), and this is farfetched. He states, “Such a claim cannot be put forward
merely based on speculation (ra’i).”

viii.  “Anyone to whom revelation (wahi) is sent down from Allah, the Most High,

ix.

upon the tongue of one of the angles, and he is aided by some type of miracle
(karamah) that defies convention.” [ibn Tahir al-Baghdadi, Al-Farq Bayn al-Firaq
(p. 332)] Here, he has mentioned a new requirement: the prophet is someone
who is aided by a miracle (karamah) that defies convention, meaning by that a
mujizah. Furthermore, he restricts the revelation to that which is by the
medium of an angel.

“Free; male; from the Children of Adam; free of repulsive qualities; ma'sim
(infallible, guarded), even from minor sins committed out of forgetfulness
before Prophethood and from every vice; the most perfect of all his
contemporaries except for the messengers. He is chosen by Allah from
amongst His Slaves; by His will, he is singled out for it as a grant and a mercy
from Him; and He reveals to him a law (shar').” [AbG al-Baqa’, al-Kulliyyat
(1.900)] This adds to what has preceded the requirements of infallibility (al-
‘ismah), superiority to all other contemporaries with the exception of
messengers, selection by Allah, and being singled out by Him.
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Appendix II
The prophet's gender

The first opinion among scholars is that Allah has only sent revelation to men.
This is the opinion of the majority of the scholars. The proponents of this view
have mentioned number of evidences from the Qur’an for their opinion. Allah
states:

“And We sent not before you except men (rijal)” [12:109; 16:43]

They say that this means only men, and not women, are appointed as prophets.
This understanding of the verse has been attributed to ibn *Abbas as mentioned by
al-AlGsT in Rith al-Ma'ani (13.67).

Another evidence they rely upon is that when Allah mentions Mary, peace be
upon her, in the Qur’an, He describes her as a siddigah, not a prophetess (nabiyyah):

“The Messiah, son of Mary, was not but a messenger; [other] messengers
have passed on before him. And his mother was a siddigah.” [5:75]

As for the usage of the word waht concerning the mother of Moses, peace be upon
them, in the verse:

“And We inspired (Awhayna) to the mother of Moses” [28:7]

They consider it to simply refer to ilham, not inbd’, as Allah said concerning the
Disciples of Jesus:

“And [remember] when I inspired to the disciples” [5:111]

For that reason, Imam al-Razi states in his Tafsir (22.45), “The majority are in
agreement that the mother of Moses, peace be upon him, was not one of the
Prophets or Messengers. Therefore, it is not possible that waht as mentioned here
could mean the waht which is conveyed to the Prophets.”

The proponents of the second opinion do not consider Prophethood an
impossibility for women. Of the most prominent supporters of this view is:

- Al-Ash’ari, as mentioned by ibn Hajar in Fath al-Bart (6.447)

- Ibn Hazm, Chapter of Women’s Prophethood, al-Fasl Fi al-Milal (5.12)
- Al-Qurtubi, in his Tafsir (4.83)

- And ibn Hajar himself (6.447).

The supporters of this view have relied upon a number of evidences, the most
important of which are:

i. The first evidence is that the “sending” (irsal) mentioned in the first verse
refers to sending a messenger (irsal al-rasil) as evidenced by the word “We
sent” (arsalna@). For that reason, ibn Hazm states in al-Fasl Fi al-Milal (5.12), “No
one has claimed that Allah sent (arsala) a woman. The discussion is concerning
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Prophethood, not Messengership (Risalah).” Even if it refers to sending a
prophet, then Allah has also mentioned irsal concerning Mary, peace be upon

her:
“Then We sent to her Our Spirit.” [19:17]

The Qur’an has mentioned that Allah sent angels to women and conveyed to
them true wahi from Allah. They gave glad tidings to the mother of Isaac of
Isaac’s birth. Allah says:

“And his Wife was standing, and she smiled. Then We gave her good tidings
of Isaac and after Isaac, Jacob. She said, ‘Woe to me! Shall I give birth while
I am an old woman and this, my husband, is an old man? Indeed, this is an
amazing thing!’ They said, ‘Are you amazed at the decree of Allah? May the
mercy of Allah and His blessings be upon you, people of the house.” [11:71-
73]

This is an address from the angels directed at the mother of Isaac from Allah to
give her glad tidings of Isaac, then Jacob. Then, they said to her, “Are you
amazed at the decree of Allah?” Such an address from an angel could not ever
be directed to a non-prophet.

The third evidence is that the Qur’an used the word irsal with respected to
Mary, peace be upon her, as in the verse:

“Then We sent to her Our Spirit.” [19:17]

We find that He sent Gabriel to Mary, the mother of Jesus, upon them be peace,
addressing them. He said to her:

“He said, ‘I am only the messenger of your Lord to give you [news of] a
righteous son.”” [19:19]

Hence, this is a legitimate Prophethood with a legitimate revelation and
message from Allah to her. Furthermore, Zakariyya, peace be upon him, used
to find provisions with her from Allah and it was as a result of this that he
began to hope for a noble child. Additionally, Allah has devoted an entire siirah
of the Qur’an which Heentitled Siirah al-Anbiya’ in which He did not mention
anyone other than the Prophets. Yet, in spite of that, He makes mention of
Mary, peace be upon her, in this siirah when He states:

“And [mention] the one who guarded her chastity, so We blew into her
[garment] through Our Spirit [Gabriel], and We made her and her son a
sign for the worlds.” [21:19]

In Stirah Maryam, Allah mentions her and mentions the Prophets, and then He
goes on to say:

“Those were the ones upon whom Allah bestowed favor from among the
prophets...” [19:58]
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This is general and includes her; she cannot be excepted from their company.
And the statement of Allah (AW]J), “And his mother was a siddigah” [5:75] is not
a barrier to her being a prophetess, for Allah has said, “Joseph, O Siddiq.”
[12:46] In spite of that, he is a prophet and messenger, and this is apparent.
Also, He says of Idris, “Indeed, he was a siddiq and a prophet.” [19:56]

The word wah is used in respect to the mother of Moses, as mentioned in the
verse: “And We inspired (Awhayna) to the mother of Moses” [28:7]

“We find that Allah inspired the mother of Moses to cast her child in the river
and informed her that He shall return him to her, and make him a Prophet that
He shall send. This is Prophethood without doubt. By logical reasoning, every
person of sound intellect realizes that if she did not trust the Prophethood
Allah granted to her, she would be crazy to cast her child in the river due to a
dream that she saw or due to a premonition or feeling she felt in her soul.
Therefore, it is established with certainty that the type of wahi she received is
the same as the waht sent to Abraham in his dream to slaughter his son”

This second opinion is a strong opinion. The strongest evidences for it are
Allah’s sending wahi to them and his sending Gabriel to Mary.



‘alamah
‘amm

ahad

ahad ahadith

ahadith Qudsiyyah

ahl al-Usul
akhyar

al-balagh al-mubin

al-man’
al-muhaqqigin
al-gadhf ft al-ra
al-sihah

amr

amin

asanid

asbab al-nuziil
asami

asim

asl

athar

dayah

ayat

ba'th

ba'thah
balagh
balaghah
balligh

bashar

batil

bayan

bayan ‘amalt
bayan al-alfaz
bayan al-taqrir
bayan nabawi
bayt al-mal
bayyinah
bayyinat

bid"

da’tf

dabt

dalal

dalalah
dalalah al-iltizam

GLOSSARY

sign

general

singular

solitary traditions

divine traditions

legal theorists

the best

clear notification
prevention

adept scholars
projecting into the mind
authentic reports
command

is the trustworthy person
pl. of Isnad

occasion of revelation

responsa of the Hadith masters and narrators’ names

protector

root

cite reports

verse

pl. verse

sending

mission

notification

sciences of rhetoric
announce

human beings

false

a clarification
practical clarification
clarification of its words
clarification by affirmation
prophetic clarification
public treasury

clear proof

pl. bayyinah

three to nine

weak

precision retention
error misguidance
indication

necessary implication
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dalalah al-mutabagah
dalil

dall

dallin/ dallan
darurah
darariyyat
dhaka’

du'afa’

fasl

fard

fatawa

fatwa

fitan

ghalabah al-zann
ghalal

ghartb
ghawayah
hadd

Hadith Nabawt
Hadith Qudst
hajiyyat
hamm
hagiqah

haqq

hasr

hawart
haythu yutaba'
hifz

hijab

hujjah

hukm

hurr

i'lam

i'‘rab al-Qur'an
i‘tigad

iblagh

ifsad

ihlal

jaz

ijtinab
ikhtiyar

ikram

“ilal

ilham

ilm al-fara’id
ilm al-gira’at

full indication
evidence

lost, who is astray

pl. dall

necessity

essentials

intelligence

weak narrators

distinct

compulsory

pl. fatwa

Legal, religious opinion
great turmoil, tribulations
speculative knowledge
Stealing from the booty
rare, obscure words
delusion

penalty for adultery
prophetic traditions
sacred Hadith
necessaries

abstention

literal

due

restriction

disciple

corroborated
protection

veil

binding proof, legal authority, proof, argument

decision, judgment, authority
free

informing

declension of the Qur’an
doctrine

notification

corruption

proclamation of the talbiyyah
brevity

avoidance

to choose the best

honouring

hidden deficiencies
inspiration

science of the rules of inheritance
science of recitations
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ilga’ fral-ra*
ilsaq

ima’

imarah

indhar

insha’

irsal

irshad

isharah

ishkal

ishtigaq
ishtirak

ismah

isnad

istifa’

istighfar
istikhlas
istinbat

istishab al-hal
istithna’

itnab

ittiba

jami

Jjawami" al-kalim
Jjumlah kitab
katabat al-wahi
khabar

khabar al-wahid
khafa’

khaft

khasa’is
khashyah

khass

khat’

khulug
khutaba’
kitabah

lafz

lamam

Lawh al-Mahfuz
li‘an

maktib

ma'lam
ma'arid
masiyah
ma'asi

casting into the mind
supplementation

a signal

an administrator or leader
warning
construction

to sending

direction and advice
gesture, signal
obscurity

derivation
homonymy
infallibility

chain of transmission
selection

seeking forgiveness
speak about
deduction
presumption of continuity
exception

detail

following

all

concise speech, most potent speech
un-detailed statement in the Book

scribes of the revelation
information

single narrator
hidden

unclear text
special qualities
fearing Allah
particular, specific
error

manners
preachers

writing
composition, pronunciation
slight sins
Preserved Tablet
cursing

written

known

indirect speech
disobedience

pl. ma'siyah
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ma'sim
ma'stumiin, ma'sumin
madhkiir

mafasid

mafhiim al-muwafaqah
mahabbah

majaz

maktiib

manam

manstikh

mantugq

mantugq

marfi’

masalih

masalih mursalah
mawdii

maytah

mihnah

minhaj
mu‘amalat

mu jiz

mu Yjizah

mu jizat
mubalaghah
muballigh
mubayyin
mubham

mubin

mudaf

mufassir
mufassirin/ mufassiriin
mufassal

muftt

muhaymin
muhkam

muhrim

mujmal

mujtahid

mukallaf

mukallafin/ mukallaftin
mukhlas

mulhid

mugqayyad

mursal

murii’'ah

infallible, guarded, safeguarded, protected
pl. ma'sim

mentioned

harmful

harmonious inference
root meaning of love
metaphorical, figurative
something written
dream

abrogated

explicit

textually stated
attributed to the Prophet
best interests

public interest
fabricated

dead animal

trial

method

social affairs

inimitable, miraculous
miracle

pl. mujizah
intensiveness

conveyer

a clarifier

ambiguous, unidentified
clear

annexed

exegete

pl. of mufassir

detailed , well-explained
deliverer of legal opinions
prevailing

perfected

Someone who has entered into the sacred state of Hajj

or ‘Umrah

undetailed, the brief
independent jurist
responsible adult, individual
pl. mukallaf

chosen, purified

heretical apostate

qualified

sent

one’s honour
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Mushaf
mushkil
mushtaqqat
mushtarak
mustahabb
mustafawn
mustathna
mutaba'at
mutashabih
mutashabihat
mutawatir
mutlaq
nadb
nafatha
nahar
nasikh
nasthah
naskh

nass

nazgh

nisab

nisyan
nuqgqad
nuskhah
nutq
qaba’
qabl
qada
qaddarahu
qarinah

qarinah ‘agliyyah

qard’in

qasr

qat't

qat T al-dalalah
qat T al-thubat
qayd

rajul

rada’

ru't

ru’yah sadiqah
ruh al-Qudus
sa‘ah
sababiyyah

The book of Allah
clarifying the difficult declined its difficult

derivatives
homonym
preferable
have selected
excepted

follow-up narrations
ambiguous, unspecific

pl. mutashabih

multiply narrated

absolute

recommendation

emitted

day
abrogating
sincere advice
abrogation
explicit

evil suggestion
The amount of wealth or property one must have
before zakah becomes obligatory

forgetfulness

expert hadith critics
large manuscript

vocalization

an outer cloak

acceptance

legal judgment

appraised it

circumstantial factor, contextual evidence, evidences,

link

logical evidence

pl. garinah
shortening
definite

definitive in meaning
authentic definitively

qualification
aman

breast feeding

mind, soul
true dream

the Holy Spirit

short time
causal
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safwah
sagha’ir
sahw
salaf
salawat
sanad
sariq
sayyi'at
shariyat
sharh
shawahid
shurith
sifarah
siyar
sulh

Sunnah ghayr tashri‘tyyah
Sunnah mutawatirah
Sunnah tashrt'tyyah

ta‘abbud
ta'bir al-ru’ya
ta'dil

tajiz
ta'yin
ta’'dib
ta’wil
tabagat
tabdil

tabi’
tabi'in, tabi'‘un
tabligh
tadabbur
tadwin
tafasir
tafsil

tafstr
tafwid
tahaddr
taharah
tahlil
tahrim
tahsintyyat
takdhib
takhfif
takhsis
taklif
talgin

cream

minor

inattentiveness

early generations
synagogues

a chain

a thief

lesser sins

religious texts

commentary

witnessing reports

pl. of sharh

missive

biographies

Reconciling between people
non-legislative Sunnah
mass-transmitted Sunnah
legislative Sunnah

worship

dream interpretation
significant import, validation
incapacitation

specification

refinement

certain rationalization, interpretation
generations of narrators
replacement

follower, a student of the companions
pl. tabi’

proclamation of the Message
contemplate

codification

pl. tafsir

details

exegesis

delegation

challenge

purity

legalization

absolute forbiddance, proscription
desirables

rejection

ease of pronunciation
specification, exceptions
legal responsibility
prompting
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tamyiz
tanzih
taqtyah
taqrir
taqyid

taqyid al-mutlaq

taraduf
targhib
tarhib
tarjih
tark
tashri’
taskhir
tasrih
taswiyah
tawarikh
tawatur
tawatur ‘amali
tawatur lafzi
tawbah
tawfig
tawgir
tawhid
tawkid
thigah
thigat
tibyan
tuhr
tuwaqgqir
umim
ustl
ustlt

usaliyyin/ ustliyyin

uswah hasanah
wafah

wafayat

waht

wah al-1laht
waht batin

wahi ghayr matlii

wah jali
wahi khaft
wahi matlii
wahi mujmal
wahi zahir
wajib
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discernment

dislike

dissimulation

resolution

qualification

qualification of absolute texts
synonymy

encouraging good
discouraging evil

giving preference
abstention

legislation

subjugation

explicit language

equation

dates of narrators

mass transmission

practice of the masses, continuous widespread practice
word-by-word transmission
repentance

divine support

respect

monotheism

emphasis

precise, reliable, trustworthy narrator or reporter
pl. thigah

clarification

purity

respect

generality

fundamentals

legal theorist, scholar of fundamentals
pl. usalt

an excellent example

death

dates of death

inspiration, revelation
divine Revelation

the hidden revelation
non-recited revelation
evident revelation (Qur’an)
subtle revelation

recited revelation (Qur’an)
general revelation

apparent revelation (Qur’an)
obligatory



warith

wasf

wasitah

wizr

wujith

yaqin

zahir

zalim

zalimin/ zalimiin
zann

zanni al-dalalah
zanni al-thubut
zihar

zulm

an heir

adjective

intermediation

burden

various meanings of its words
certain knowledge

apparent meaning, the apparent
a wrongdoer, transgressor

pl. zalim

estimation, supposition
speculative in meaning
speculative authenticity

Said to a wife by her husband and it means you are to
me like my mother

injustice, transgression
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