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Abstract 

Author : Sahkon Syamsuddin 

Title : An Examination of Bint al-ShiiO's Method of Interpreting 

the Qur'an 

Department : InstituteofIslamicStudies 

Degree : M.A. 

This thesis is devoted to the study of Bint al-Shàtiffs method of 

interpreting the Qur'àn. The problems of consistency in temis of her 

hermeneutical theory and of the application of this method represent the focus of 

the study. It furthermore diçcusses her attitude towards tendentious and if'&- 

misoriented interpretatiow of the Qur'Zn, of which both dassical and modem 

exegetes are guilty in her eyes. Secondly, it studies how she applies her method 

in speafic situations. The cross-referential method, and the concept of irtibci$ 

(interrelation between verses) are two major points to be analyzed. Finally, it also 

discusses her theory conceming the asbab al-nusu7 (occasions of revelation), and 

its application. Using phenomen~logical~ comparative and analytical methods of 

analysis, and by means of prllnary and secondary sources, the thesis condudes 

that Bint al-ShZtif in many cases is not consistent in applying the method she 

established. 
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Ce mémoire se consaae à l'étude de la méthode d'interprétation 

qur'anique de Bint al-Shi$?. Les problèmes de la consistance la théorie 

herméneutique de l'auteur ainsi que i'application de cette méthode représentent 

l'orientation de cette étude. De plus, la recherche de%attera, en premier lieu, de 

l'attitude de Bint al-ShZti envers les interprétations tendencieuses et erronées de 

i'jaZ (inirnitabilité) du Qur'Zn auxquelles a la fois les exégètes classiques et 

modernes, aux yeux de l'auteur, se sont rendus coupables. Deuxièmement, la 

recherche étudira comment Bint al-ShZti applique sa méthode dans des 

situations spécifiques. La méthode confrontant les références, ainsi que le concept 

d'irtibaf (rapport entre vers) sont deux points majeurs qui y seront analysés. 

Finalement, l'étude de'battera de la théorie de l'auter concernant I'asbab al-nuzu7 

(occasions de la révélation) ainsi que de son application. En utilisant les 

méthodes phénoménologique, comparative et critique, grâce aux sources 

primaires et secondaires, ce mémoire condut que, dans plusieurs cas, 

l'application de la méthode de Bint al-Shaw n'est pas consistante. 
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The System of Transliteration 

The system of transliteration of Arabic words and names appüed in this thesis is 

that used by the htitute of Islamic Studies, McGill University, with only slight 

modificatiom. 

= b  L =dh L = t J = L  

- - - 
Short: :=a ; -= i ; l  =u. Long: !=a; i ;  .tu 

Long vowel with tashda: for ! and .f, iya and Üwa are employed. 

In the case of ta' mnrbufah ( ; ) h is not written, unles it occurs within an 

idafah, where it is transliterated with at. 

The hamzah ( I ) occurrïng in the initial position is omitted. 

vii 



Introduction 

This thesis is devoted to the study of the Qur'anic henneneutical method 

that Bint al-Shii$ï', an Egyptim woman scholar of this century, applies in her 

works on Qur'anic studies. It deals with the development of her method, and 

with her theones conceming its application in partidar cases. The problem of 

her consistency, or Iack of thereof, is one of the duef concerns in this thesis. 

6 al-Khz (d. 1966) points out in his Mana3rij ~ a j d a  that attempts to 

interpret the Qu<% seem never to cease.1 In the üght of both Islamic dochine 

and historicd perspectives, his statement rings m e .  There is no disagreement 

among Muslims that the Qur'iin was revealed as religious guidance for dl 

a humankind,' valid from the tirne of its revelation to the Prophet M6ammad 

until the Day of Judgement. This doctrine, however, results in the constant need 

for understanding the Qur'Zn. Even the Prophet M.ammad was ordered to 

explain the Qur'anic message to his Companion5.3 After his death, his 

Cornpanions (sa&'ba), such as 'Abd Allah ibn 'Abbaç/o and their Successors 

al-Kha, Mnnàhij ~ a j d i d  f i l - h l a b  wu al-Bala&hn wa al-~afi& wa al-Adnb 
(Cairo: DZr al-Ma'rifa, 1961), 302 

2 9 %  eg., Q. 2 ( S .  al-Bqara): 185; Q- 3 ( S .  AI 'Imra3): 138; and Q. 5 (S. al -Mida:  
49. 

%ee, e-g., Q. 2 ( S .  al-Baqara): î21; Q. 5 (S. al-Miî%iiz): 16 and 21. 

'It is recorded that Mqahid transmitted Ibn 'Abbas' ~ a f i ' .  See, for example, 
Muhammad ibn al-DihvÜdi, Dbaqn7 al-~uf12ssirin, d t e d  by  '& M+ammad 'Umar 
(Cairo: Maktabat Wahba, 1972), 1: 232-3. 



(taWu%), such as Mujahid (d. 104/722)s and Qatiïda (d. 118 AH.)? continueci the 

attempt to grasp the message of the Qur'5.n. The interpretations of this formative 

period were later compiled in w i f h  (prophetic tradition) works, such as that of 

al-~ukhan (d. 256/870). The exegetical works of dassical tirnes, such as that of 

Ibn J& al- ab& (d. 310/923), are colored to a great extent by the reports from 

previous generations. The reports-oriented approach, however, was not the only 

way of interpreting the Qur'àn in the dassical period. Lexical, rhetorid, 

philosophical, and mystical approaches to the Qur'k, such as those of al- 

~arnakhsh& (d. S38/ HU), al-~iizi (d. 606/1210), and Ibn &'Arabi (d. 638/1240) 

also represented other methods of interpretations in that penod. Modem 

exegetes, such as M-ammad 'Abduh (d. 1905), have employed other 

hermeneutical methods, most of which emphasize the Qur'àn as a guidance for 

human lives (hudan Li al-n5) .  Some, such as ~antawi'~awhah (d. 1941) have tried 

to impose modem science on the Qur'anic message in their exegetical works. 

Looking at the history of the discipline, one can say that the 

interpretations of the Qur'Zn that satisfied one generation did not always satisfy 

the next. This is certainly truc for many Muslim scholars of our own day. Bint al- 

ShZti', a modern exegete, for example, says that dassical interpretations in many 

ways subjected the &'Zn to interpretation in the light of extraneous elements, 

9 t  is aiIeged that Shibl ibn 'Abbid al-~akkr? transmitted Mujahid's tafis.  See, 
e-p., a l -~~wi i&,  Tabuqat al-~ufisirik, 2: 305-8. 

6çhaybàn ibn 'Abd al-- reported that he received tafis from Qatada ibn 
Di' ama. See al-DZWÜ&, rabaqal al-MU fmsiri, 2: 434. 



such as the i s r T ~ a l  (Judeo-Christian materiais), and to sectarian tendenaes (al- 

ta'w& ~l -~~abGa) ,  neither of whidi are redy necessary for understanding the 

Qur'anic message.' She also accuses many interpreters of produchg "forced" 

interpretations, and others of simply misundersk~~duig the unique rhetoric of 

the Qur'k. In response to this situation, Bint al-ShZti' composed many works on 

Qur'anic studies, such as al-?"a@ al-gay&[ li al-Qur'ün aal-I(rnk (Rhetorical 

Exegesis of the Qur'ân) in two volumes, al-Qur'üir wa al-~afsi; &'--(the Qur'Zn 

and Modem Exegesis), al-~huk&iia al-1slüm~a (the Islamic Personality) and 

others. To adiieve this purpose, Bint al-Shaw develops and employs the method 

that her professor Am& a l - ~ h z  (who later became her husband) explained in 

his book Manahij ~ajda.8 

To my knowledge, there have appeared ai least six works focusing on Bint 

al-ShZti's exegesis. First, Kenneth Cragg in his The Mind of the Qur'ün (published 

in 1973), describes some of Bint al-ShZtis techniques of interpreting the Qur'ari, 

concentrating espeaally on her treatment of Q. 93 (Szkat al-Du&]. Here, Cragg 

appreciates her bravery in criticking past interpretea.9 Secondly, and more 

comprehensively, Issa J. Boullata in his article "Modern Qur'anic Exegesis: A 

Study of Bint al-Shàtis Method," published in 1974, describes the great 

3ee ' h h a  'Abd a l - R . i n  (Bint al-Shàti), al -~af i i ;  al-~ayiinz% al-Qur'a3 al- 
fin% (Cairo: DZr al-Matarif, 1990), 1: 16; and 2: 8. 

=Sec Bint al-Shàti, al-~afir? al-&iycEnE 1: 10. 



influence of An& al-Khd?s method on Bint al-ShZrs tafi& H e  also anaiyzes 

many of her new hermeneutical findings-10 Thirdly, like Boullata, J. J. G. Jansen 

concentrates in hi5 1974 book The Interprefation of the Koran in Modem Egypt on 

Bint al-ShàtiWs debt to al-ICh& in the field of methodology of interpretation. He 

argues his case, as  Cragg does, on the basis of her interpretation of Q. 93." 

Fourth, there is Mdpmmad 'At5 al-sidrs 1975 dissertation entitied T h e  

Hermeneutical Probkm of the Qur'an in Islamic History," in which he studies 

Bint al-Shàti"s hermeneutics. As he hîmseif adaiowledges, his study is very 

much dependent on Boullata's condusions. In this work, however, he unavers 

new information in the form of critiques by scholars of Bint al-Shàv's 

hermeneutics concerning the problern of the consistency of the Qur'anic 

language, and the &ab al-nuru7 (occasions of revelation). His approach, 

however, seems too apologetic, too concerned to defend Bint al-ShZti's 

position.12 Fifth, we have Mdpmmad Anun's 1992 master's thesis written for 

MGiil University, entitled "A Study of Bint al-Shàtis Exegesis." In hh thesis, he 

provides a biogaphy of Bint al-Shaw and investigates her exegetical 

9 s e  Kenneth Gag& The M i d  of The Qur'nn, Chapters in Refrecfim (London: 
George Ailen & Unwin Ltd, 1973), 70-74- 

%ee Issa J. Botdiata, "Modem Qur'anic Exegesis: A Study of Bint al-Shâti'," The 
Mrislim World 64 (1974), 203-13. 

%ee J.J.G- Jansen, nie Interprefation of the Oran in Modern Egypt (Leiden: E. J. 
B d ,  1974), 65-76. 

' S e  Mulpmmad 'At2 al-~id, "The Hermeneutical Problem of the Qur'an in 
Islamic Wis tory" (Ph-D dwerta  tion, Temple University, 1975), 341 -7. 



0 
achievements. However, his discussion of the latter is likewise dependent on 

Bodata's findings, and is ver- descriptive.13 GeneraiIy speaking, these five 

contributions are appreciative of Bint al-Sha@''s method of interpretation. Findy 

and by contrast, Muhammad Amin Tawfiq, in his 1976 article *liiterpretation 

and Lessons of Surah *al-quha'" takes a critical approach to her methodology, 

espeaally regarding the issue of the qusurn (oath). However, Tawfiq is not 

convixing due to his misunderstanding of Bint al-ShZ@"s approach to her 

The purpose of this thesis is to examine Bint al-ShZti"s exegetical method. 

In order that the thesis should f o w  on the main subject, 1 will not explore her 

biogaphy, except in a note.15 In the folIowing pages 1 will attempt to shed new 

*Sec Muipmmad Anün, "A Study of Bint  al-ShZti"s Exegesis" (MA. Thesis, 
McGili U*nïversity, 1992), 47-90. 

'%ee Muhammad Amin Tawfiq, "Interpretation and Lessons of Surah 'al-Qd@', 
Majallatu'l Azhar (1976), 7-16. 

- '' Bint al-ShZti' was the pen-name of 'A'ishah 'Abd al-Rahman. She was bom in 
Dumyàt Damietta) in 1913. She was educated traditionally by her father, who wouid 
not aliow her to attend a public school. However, thanks to her mother and materna1 
great-grand-father, who conceaIed her attendance at a public school, she was able to 
finish her education there. In 1936 she enrolled in the Faculty of Letters at Fuad 1 
University (Later Cairo University). She completed a doctorai degree in 1950 with a 
dissertation on the poetry of Abü al-'Na' al-~a'&- She then went on to teach at 
several universities in succession, and to write many books and artides on various 
fields, such as Qur'anic studies, Litenry criticïsm, feminisrn, history and autobiography, 
and aeative writing. According to Muhammad Amh and H o m - L a d d ,  she wrote 
more than sixty books in the above fields. Ab* al-sabpi divides Bint al-Shàtif's works 
into two kinds: (1) Qur'anic and Islamic studies, and (2) general studies, listing 40 books 
that she wrote during her lifetime. For more information, see C. Kooji, "Bint ai-ShZtif: A 
Suitable Case for Biography?," in The Utallenge of the Middle East, edited by Ibr& A. 
El-Sheikh et al. (Amsterdam: University of Amsterdam, 1982). 67-72; M ~ a m m a d  An&, 
"A Shidy of Bint ai-ShZti"s Exegesis," 6-23; Valerie J. Hoffman-Ladd. "'Â'isha 'Abd al- 
RaiynZn," in The Oxford Enqclopedùi of the Modem Islamic World, edited by John L. 



light on Bint ai-ShZ@"s exegesis by analyzing her method- In many places, critical 

analyses will be expressed. There are in fact three questions in partidar that will 

be answered in this thesis. First, how and why does Bint ai-Shaw deveiop her 

hermeneutical method? This is very much related to her attitude towards 

previous interpretation. Secondly, where does Bint al-ShZtis method place her 

in the history of the interpretation of the Qur'àn? Finally, ïs she consistent in 

applying the method she estabiished? 

To answer these questions, the thesis will be divided into three chapters 

and a conclusion. Chapter one discusses Bint al-Sh$i"s aitical attitude regarding 

past exegetes. In this chapter, we wdi try to determine why she criticized 

previous interpretations to such a great extent, and how she b d t  her own 

method, which she cab "al-manhaj al-istiqra'*i" (inductive method), and which 1 

refer to in this thesis as the cross-referentiai method. Chapter two examines what 

A d n  al-KhG cails "dirasi fi al-Qur'àn" (a study of the Qur'Zn), in order to 

determine whether Bint al-ShZ@' is consistent in applying her method in specific 

situations. Her use of the cross-referential method in her interpretation of Q. 103 

(StCut al-'&r) and her treatment of the case of hum@af aLfaqida (freedom of 

belief) will be analyzed in this chapter. Another topic to be examined concems 

Esposito (New York; Oxford: Oxford University Press, 1995), 1: 4-5; Miriam Cooke, 
"Arab Women Writers," in Modem Arabic Lîterahtre, edited by M. M. Badawi 
(Cambridge: Cambridge University Press, 1992), 449; Ab* al-sabpi, "Bint al-Shati'," in 
Contempornry Arab Writers: Biographies und Autobiographies, edited by Robert B. Campbeil 
(Beirut: In Kommission bei Franz Steiner Verlag Stuttgart, 1996), 1: 362-3; and Paul 

a Starkey, "'A'isha 'Abd al-R-," in Encyclopedia of Arabic Litmature, ed. Julie Scott 
Meisami and Paul Starkey (London and New York: Routledge, 1998), 1: 18. 



her idea of the irfiba? (intercomection) between verses and su~ras. Chapter three 

explores her treatment of the asbab al-nuzul, the study of which Bint al-ShàO cails 

m c F b l  al-Qur'ak (what surrounds the Qur'Zn). Again, the main pwpose here is 

to see Bint al-Shaw's theory and application at work. The thesis will end with a 

condusion related to the above discussion- 

The method of analysis that will be used in this thesis is, fïrst of all, the 

phenomenological approach, meaning that 1 will objectively explore what Bint 

ai-Shiiti' says about the interpretations and methods of previous exegetes, as 

well as about her own method and its application. Comparative analysis is also 

employed, for in order to understand comprehensively her positions on the 

subjects under discussion, it will be necessary to compare them with those of 

other Qur'ari exegetes, and in some places, with biblical henneneutics. This 

analysis is important in helping us understand where Bint al-ShZV should be 

placed in the history of Qur'Zn exegesis, and of scriptural interpretation in 

general. Cntical analysis is aiso a major feature of this thesis. This method will 

deal with the problem of consistency between her theory and its application. To 

avoid passing judgement, the thesis uses ilttmd critikrn. 

In analyzing the subject matter undet discussion, the author employs both 

primary and secondary sources. The primary sources, for the most part available 

only in Arabic, mostly concem Qur'Znic studies. Bint al-ShZtis works in this 

field nahually represent the most important sources of this thesis. Sorne original 



a works on biblical hermeneutics are also used in comparative analyses. The 

secondary sources that are written in EngIish, French and German dealing with 

Islarnic studies in general, Qur'ân exegesis, bibiical hermeneutics and other 

topics, have also been drawn upon in the writing of this study. 



Chapter One 

Bint al-ShZti"~ Cnticism of Previous Exegetical Tradition in Islam 

Bint al-çhiifi' defines ta* as an attempt to understand the Qur'Zn that 

consists in explaining and darifying the text by using interpretive as opposed to 

synanymous language.16 She says that it is a discipline that has been pacticed by 

Muslim scholass h m  a very early period, and adaiowledges that suc. exegetes 

as al-Farra' (d- 207/822)," al- ab& (d. 310/923),18 al -~amakhsh& (d. 

538/1144),19  al-^^ (d. 606/1210),20 AbÜ myy* (d. 754/1344)21 and 

M&ammad 'Abduh (d. 1905)) made invaluable contrïiutions to this field. 

However, their interpretations, according to her, are colored to a great extent by 

tendentious projections, sometimes based on sectarian and extra-Qur'anic 

'6Bint al-Shi$i', al-~af& al-~a~Cn; li  al-Qur 'a% al-~irnh (Cairo: DZr al-Ma'arif, 
f 990)' 2: 9. 

"See AbÜ ~ a k & ~ ~  Yahya ibn Ziyad al-Farra', A4iz'mii-a~-~uriin, ed. M&axrunad 'fi al-Najj5r (Cairo: al-DZr al-h@GYa li al-~a%f wa al-Tgama, n.d.). 

'%ee M ~ a m m a d  ibn J& al- ab&, I&i' al-Baya% fi-~afj& al-Qufa3z (Beinit: 
D5.r al-Ma'rifa, 1986-7). 

"See Malyniid ibn 'Umar al-Zamakhshaz, al-hhsha7 'an Hnqo'iq al-fanzii wa 
' Uy uk d-tiqrnuiïfiFwu juh a-Ta'wd (Beirut: Dàr al-Kitab al-'~rabi, nad). 

"çee Fakhr a..-& al- Mdpmrnad ibn 'Umar, al-~afi& al-~nb& (Bekut: Dâr 
D?yà' al-Tura& &'Arabi, n.d.) . 

"See Muhammad Ibn Yusuf Abü HayyZn, al-T'afi& al-KàbG al-~usammÜbi al- 
Ba&  al-^& (Riyad: Maktabat wa Ma&àbï' al-Nqr al-~a&tha, n-d.). 

%ee M a a m m a d  'Abdu., Ta* JIU' 'Amm (Cairo: Mapài' ai-Sha'b, n-d.). 



materiah, and often ignore the miracdous nature (i'jla) of the Q u r ' ~ . ~  Besides 

spreading sectarian doctrines24 bad enough in itseif, this results in Muslirns 

being exposed to much more than the Qur'anic message and the subtle meanings 

(asra?) of its words, a problem which is, in her eyes, the most significant in the 

exegetical field. Accordingly, Bint al-Shw often criticizes such conjemires on 

the part of previous interpreters. 

1. On Tendentious Interpretations 

The tendentious interpretatio w which draw Bint al-Shâti8's aitichm are 

the I~r~iZfya't-onented, theological, mysticai, philosophical, and so-cded 

" s u e n  tific" hermeneutical approaches. 

r 

. . 

which consist of stones derived from the Bible (Tama'h and 

regard to the prophets, the ancient Israelites (Banu- Isra7iI), 

and Jewish folklore,25 are found in many works of Islamic iiterature, induding 

those of an exegetical variety. Abbott remarks in her Studies in Arabic Liternry 

Papyri that during the first century of Islam Musüms read and transmitted 

. - -. -- - 

%ee Bint MhZti, Al-Qur'in wa al-7'afG al-'-' (Cairo: DZr al-Ma'arif, 1970), 
24-32; and idem, al-lafi& al-~ayàjzc 2: 8. 

'%e, e-g., Ismail K. Pwnawala, 'IM*amrnad ' k a t  Darwaza's Prinaples of 
Modem Exegesis: A Contribution toward Qucanic Hermeneutics," in Approaches to the 
Qur'ak, ed. G. R. Hawüng and Abdul-Kader A. çhareef (London and New York: 
Routledge, 1993), 235. 

'IC;. Vajda, "Isrâliliyyât," in The Encydopaedia of Z'slom, ed. E. van Donzel, B. Lewis 
and Ch. Pellat (Leiden: E. J. Brill, 1978), 4: 211. See also Yüsuf 'Abd al-Ralpàn in his 
Muqaddimt ~ a f i 5  Ibn Kuthk publiçhed together with 1sma'a Ibn Ica&&, ~ a f i &  al-Qur'a3 
al-'&& (Beirut: Dib al-Ma'rifa, 1987), 1: 18. 



Biblical materials from the Ah1 al-Kitaib ("the People of the Book") who had 

converted to IiIsiam, such as Ka% al-Mb% (d. 32-4/652-4)x and Wahb ibn 

Munabbih (d. 110-61728-34)Y Many Companions, such as Salmih al-~aris: (d. 

32-4 / 652-4),= Zayd ibn Thiibit (d. 45-55 /665-74)= (the editor-in-chief of the 

'Uthrnanic edition of the Qur'Zn), and Ibn 'Abbas (d. 6&70/687-9)m (the so-caiied 

father of Qur'Zn interpretation) are reported to have had considerable 

howledge of the Ism'r?iya1F, and to have passed thiç kiowiedge on to otfiers-3' 

Aithough, since about the middle of the second century of Islam, a 

general prohibition against reporting the 1srgiI@2 seems to have been urged by 

some Successors (ta3iJz&), such as al-A'mash (d. 148/765) and SufyZn al-~ha- 

(d. 161/778),32 the practice still continued. It is even recorded that, after the 

%ee M-ammad ibn Sa'd, ai-Tubaqat al-Kuh-(Beimt DiZr Sâdir, 1958), 7: 445: 
and Muhammad ibn Ahmad al-~hahabi, Siyar A'lak al-NubaZa7, ed. Husayn ai-Asad 
(Beirut: Mu'assasat al-Risala, 1986), 3: 489-94. See ako Nabia Abbott, Sfudies in Arabic 
Litera y Papjri (Chicago: University of Chicago Press, 1967), 2: 8. 

%e al-~hahab;, Siyar A'hk nl-Nukla7, 4: 54-57, especiaily 445, and 447. See 
also Nabia Abbott, Shrdies, 2: 8. 

=Ibn Sa'd reported that Sa.1mZ.n al-~&i,  who converted to Islam just after the 
Prophet arrïved in Medina, used to be a slave of a Jewish person of Banü Qurayza. AL 
~ à r i G  read many books of revelation to seek religion. See J a d  al-% Abu al-&ijjâj 
Yùsuf al-Mi&, ~ahdhzs a l - ~ n m l  fi-Asmi al-Rijàl, ed. Bashshàr 'Awwâd Matriif (8eiruk 
Mu'assasat al-Risala, l992), 11: 247. 

"Sec Ibn Sa'd, al-rabaqat al-Kubra; 2: 358; and a 1 - m ;  ~ a h d h s  al-KnM, 10: 28. 

'"se Ibn Sa'd, ni-Tabaqnl al-KuhC 2: 365; and al-~izzi ,  ~ ~ h d h i l ,  al-&mal, 15: 154. 

" ~ a b i a  Abbott, Studies, 2: 8-9. 



time of the Successors, IsrzI?Qa3 reports were even more popular than ever, 

reflecting a genuine love for these Judeo-Christian tales.= ~ l g a b ~ ,  for instance, 

collects in his Ja-mi' al-Bq& a great nurnber of krzZ@ai reports on the basis of 

which, in part, previous generations had interpreted the Qur'anic verses which 

speak of the biblical prophets and their soaeties.34 This approach was followed 

by othea, such as al-KhZzin (d. 741/1340),% and al-~ha'âlibi (d. 873-4/1468-9).~ 

The transmission of such reports was maintauied throughout the dassical period, 

becaw, apart from the fact that the Prophet did not strïctly prohibit the 

practice,37 the Arab people, who were without a written tradition of  the^ own, 

-- - - - - - - -- - 

" ~ e e  w d  ibn ibn eajar al- '~s~al&,  Fa. al-~aii-bi Shmh s@& al-~ukhu~z 
ed. 'Abd al-'A& ibn 'Abd AU% ibn BZz (Beintt DZr al-Ma'rifa, nad.), 13: 334. Nabia 
Abbott, Stridies, 2: 10. 

Y~e te r  G. Riddle, "The Transmission of Narrative-Based Exegesis in Islam: Al- 
~aghdàd?s Use of Stories in his Comrnentary on the Qur'k and a Malay Descendent," 
in Islam: Essays on Scripture, Thought & Society, ed. Peter G. Riddle and Tony Street 
(Leiden: E. J. Brill, 1997)' 59. 

"Sec '~ ibn Mdpmmad &Kh& Lubab al-~a'wii fiFMz ' a n a - ~ m z z a  (Cairo: 
Maea'at a l -Is t iqk,  1955). 

36See 'Abd al-Rakpnih ibn M&ammad al-Tha'alibil al-Jawdir al-Hiwi fi- 
al-Qu fan, ed. ' Ammar al-~àlibi (Algiers: &Muf aswa al-waGya l i  al-Kitab, 1985)- 
The editor remarks in his introduction to this work that in sorne places the author 
criticizes some of the I d i Z t y a f  he quotes. Cf. Riddle, "The Transmission of Narrative- 
Based Exegesis in Islamrf' 6 1-9. 

"~here are three different hadiths governing the attitudes towards I d i l & n t .  The 
first is one from which it may be inferred that transmitting Isra'iZ&a3 is permitteci. It is 
reported on the authority of AbÜ Hurayra that the Prophet said: "Report from Jewish 
people; there is no objection." ïhe second justifies the contention that the Prophet 
neither ordered nor prohibited the reporting of kdiliijal. He said: "Don't deem the 
people of the Book credible, and don't accuse them of lying, but say: We believe in 
Alla3 and what H e  reveaied to us." The last one is a &dGh that prohibits the praaice, in 



a understandably turned to those with such a tradition, such as the "People of the 
- 

 book."^ Another reason is that most of the Qur'anic verses which speak of the 

stories of previous prophets and societies dixuss them only in general temis. 

This left Muslims, who needed more detailed information, with no other choice 

but to refer to the stories of "the People of the Book." Moreover, according to 

Bint al-Shaw, the practice &O resulted from the tendentious attempt by Jews 

who had converted to Islam to insert Judaic ideas into the Muslim understanding 

of the Qur'Zn.39 

Recognizing the fact that the I'u7iiiqat have colored much exegetical 

literature, Ibn ~ a ~ ~ a  (d. 725/1328), in his ~ u ~ a d d i m a F ~ s d  a l -~a f sk  and his 

disciple Ibn ~ a t h &  (d. 775/1373), in the introduction to his Z'nfsG al-QurYCn al- 

e 'A$z, explain how Muslims should approach such reports. Mer dividing the 

types of IsrT27w into three, i-e., (1) those that are proven by Islarnic teadiings 

which the Prophet is quoted as having said: '=onrt ask the 'People of the Book' about 
anyhng." ~ l - ~ a s t a l l ~  maintains in his IrshrUI al-saFinthat the hadith is only concerned 
with the prohibition against asking them about the shariïa. See m d  ibn Mfiamrnad 
a l - ~ a s @ l I ~ ,  Irsha'd al-sii-li Shu. s<.$ al-~ukhux-(Beïrut DG al-Fikr, 1990), 15: 368-70; 
-ad ibn ' f i  ibn .jar al-'~s~ai&, Fath al-~àn'~bi S h r h  $ah$, ed. 'Abd al-'& ibn 
'Abd Allah ibn Bàz (Beirut: Diü al-Ma'rifa, n.d.), 13: 333-5; and M ~ a m m a d  Shams al- - 
Haqq al-'&& ÀbZ&, 'Aum al-Miz8bufij?%ark Sunan ~ b ? ~ & ü i ,  ed. 'Abd al-Rahman 
M d p m m a d  'Uthm5.n (Beirut DZr a l -F i ,  1979), 10: 96-7; and M. J. Kister, "~addithu-'ax 
bani-isra7& wa-la-&raja: A Study of an Early Traditionfw1nacl Oriental Studies 2 (1972), 
215-39. 

38See 'Abd al-RakpnZn ibn Khaldün, Muqaddimt Ibn Khnldrin, ed. '~ 'Abd al- 
W@id WS (Cairo: Lajnat abBayZn al-'~rabi, 1958), 1: 490-1. See also al-~hahabi, al- 
~ u f i k  wa aL-Mufmsiru5z, 1: V7-8. 

3 %nt al-ShZtir, a l - ~ a f &  al-~a~iCnc 1: 8, idem, al-Qur'ân wa al-fafi&, 31; and idem, 

al-lsra78&2 al-Ghazw al-fikr- (Cairo: Ma'had al-BSÜth wa al-Dirasàt al- l~rabi~a,  
1975), 87-245. 



a 1e.g. the Qu'Zn], (2) those that contradict these teachings, and (3) those that are 

left unexplained (masku'tun 'anhu). they remark that one should not employ them 

due to the fact that most of the IsrziZ&a3 tales contradict one another, and that 

besides there is no religious advantage to knowing detailed Isra7i7@af reports" 

However, this does not seem to constitute a very severe prohibition against 

IsrciYQal-b ased in terpreta tion. 

Bint al-ShiiO, iike many other modem schoIam,~ criticizes this exegeücal 

tradition+ In her al-Qur8a3 wa al-~a@T aLr&n; she remarks that it is not suitable 

t o  interpret the Qu'Zn on the basis of Isrâ"iZQal. She, therefore, reproaches 

Mustafa M-üd for interpreting Q. 44 (S. al-Dukkii): 10-11, and Q. 14 (S. 

Ibrahim): 48, verses which speak of the appemce ol the Day of Resurrection, by 

0 refening t o  Yuhanna's apocalyptic vision in which he saw the indications of that 

even t ,a  and for identifymg Gog and Magog (Ya'juj wa Ma'ju7), referred to in Q. 

" ~ m o n g  them are M@mmad 'Abduh,  asG Gd Rid& and AbÜ Rayya. S e  J. M. 
S .  Baljon, Modon Muslim Koran Interpetution (Leiden: E. J .  Brill, 1961)' 16; Jansen, The 
Interpreta tion of the firan, 27; G. H.  A. Juynboll, Thr Authenticity of the Tradition Litemture: 
Discussions in Modem Egypt (Leiden: E. J. BriU, 1969), 121-38; Roland Meynet, Louis 
Pouzet, Nârila F-$, and Ahyaf SinnÜ, ~ a r i i  a l - ~ e l a  al-llnlt&hi-wa al-~afi ik ~ a h l &  
Nus@ min al-Kita3 al-Muqaddas wu min al-&adsh a l - ~ a b m ~ ( B e i n i t :  DG al-Mashriq, 
1993), 39. 

%ee Boullata, "Modern Qur'k Exegesis," 105; Muhammad 'Ab al Sid, ''The 
Hermeneutical Problem," 342; and Yudian Wahyui,  "Ali Shariati and Bint al-Shati' on 
Free WU: A Cornparison," Iournnl of Ishrnic Studies 9,1(1998), 43. 



18 (S. al-Kahf): 94, with Field Marshal Montgomery and Mao Tse Tung.44 Her 

avoidance of Isra~iZfÏjat is quite marked in several passages of her own al-T'afG ai- 

~a-yànc* When interpreting Q. 89 (S. al-Fajr): 6-12, for example, which speaks of 

the pre-lslamic Arab tribes of 'Âd and Thamüd, to which belonged the Prophets 

Hüd and Sm respectively, she quotes severai of the opinions of previous 

interpreters, narnely al-~ab&,* al-Zamakhshs,~ Abu E@yyZn,*  al-^^'^ and 

M*ammad 'Abduh? AU of these fumish detailed controversial information 

about the tnbes,ïl leading her to remark: 

Most of what they said about the [physical] taliness, names, 
numbers and building materials [of ' i d  and Thamüd] are from the 
IsrTilijm? that are crammed into the book of Islam [the Qur'Zn] 
either in ternis of its text or its context. In order to purify it of 
involvement with the lsr~il&aEt, we appeal to the Qur'Zn against 
those opinions, because they become more numerous and 
contradict one another. If we wish more explanation of the verses 
of SuTa t al-Fajr then we rather seek it from the Qur8k-i2 

- - - - - - -- -- 

"sec M u g e  M-d, al-Qur'a%: Mu!pihzla li Fahm 'A&-(Beirut: D e  al-'Awda, 
1979), 181-6, and 193-4; Bint al-S&@', aLQur'a% wa a l - ~ n f & ,  61, and 63; and idem, al- 
1sra7~if ,a~ 1 68. 

Bint al-ShZti', al-Qur'ün wa al-~afi&, 62. 

* ' S e  e-g., Bint al-ShZti', a l - ~ a f G  al-~ayün< 1: 12; and 2: 8. Çee ber al- 
1 s r ~ ~ G a 1 ,  170-1. 

%e AbÜ HayyZn, al-Bahr u l - ~ u h $ ,  8: 469-70. 

s e  'Abduh, ~ a f i 6  Juz' 'Arnrna, 61. 

5 1 Çee Bint al-ShE fi', al -~uf i& al- ~ a ~ i n c  2: 1384. 



a Afterwards, Ming ail Qur'anic verses dealhg with the stories of 'Ad and 

Thamüd, which, according to Khalaf Allah, are meant as a warning to those who 

disbelieve in God's intended punishment of disbelief,53 Bint al-Shâti elaborates 

that the mention of the 'Ad, which was Hüd's tribe, always occurs in the Qur'k 

as an exemplary waming, stressing their disbeiief in th& Prophet, theV -y 

in the world, and the divine punishment they received? 

From the above, one can say that the Isra9i?fiya3 accounts, whose 

ernployment by both classical and modem interpreters she aiticizes severely, are 

nonetheless given a broader, if not indeed inaccuate, definition by Bint al-Shaw. 

It seemç that the term I s r z ~ ~ ,  which had been used by many scholars only in 

reference to Judeo-Christian narratives, was regarded by her as designating 

every prophet's taie that is not mentioned in detail in the Qur'k. The detailed 

extra-Qur'anic information about the 'Ad and Thamüd is not to be fomd in the 

Bible (induding the Torah), as al-  ab& points out in his 7'iri&,55 but in pre- 

Islamic (Ja'hil$ folk literature, as Stetkevych proves in his Mu@mrad and the 

" ~ e e  M&a~nmad Ahmad Khaiaf Ail*, al-Fann al -~~rf i -a l -~ i tr 'ak  al-ffirik 
(Cairo: Maktabat al-Nahda al-M.@Gya, 1950-l), 293. 

"Sec Muhammad ibn J& al- ab&, ~ a - i  al-Rusul wa al-Mulùk, ed. M. J. de 
Goeje, et  al. (Leiden: E. J. Brili, 1879-1901), 1: 252-3. See aiso R. Amaldez, Le Coran: Guide 
de Lecture (Paris: Dexlée, 1983), 1056; and Tarif Khalidi, Arabic Historicrrl ïhought in the 
Classical Period (Cambridge: Cambridge University Press, 1994), 77. 



Golden Bough? Similarly, the interpretation of Gog and Magog as Field Marthal 

Montgomery and Mao Tse Tung are characterited by Bint al-ShZ@' as Isgil@al, 

but without any bask in fact. 

Wahyudi detects in Bint al-Shavrs rejection of the 1sra~ï@u3 a 

manifestation of her resentment of Zionist propaganda in the Muslim world? 

Given the political context of her times, his opinion could be right. However, 

phenomenologicalIy speaking, it is SUffiaent to Say that her refusal of the 

Isra7iZ~a't is entirely in keeping with her concem for iïterary analysis. Bint al- 

Shaw expücitly states that the inclusion of Isrziliynt as a source for the 

interpretation of the Qur'Zn can lead interpreters to discuss things irrelevant to 

its text. Scientific method, she argues, rejects interpretation of a text on the basis 

of material that is not conveyed in its words and context." 

The second kind of tendentious interpretation to which Bin al-Sh2ti"s 

criticism is addressed concerns the introduction of theological debate into 

attempts at understanding the Qur'Zn. The theological sec& (madwtabs) which 

she targets in particular indude the ~ a d & ~ a  (believers in free-will), whose 

ideas were later adopted by the Mu'tazila, and the ~ a b s ~ a  (determinists) who 

differed considerably in ternis of their ideas. It was inevitable that scholars 

*%ee Jaroslav Stetkevych, M&mmnd and the Golden Bough (Blwmingîon and 
Indianapolis: Indiana University Press, 1996), 50-56. 

57 Wahyudi, "Ali Shariati and Bint al-Shati'," 43. 

%ee Bint al-ShZti, a l - l n a ~ ~ ~ d ,  92; and idem al-Qurpa% wu al-ïnfs&, 30. 



0 shodd become propagandists for the sectarian principles to which they adhered. 

They, of course, ated either rational or scriptural arguments, or both, in support 

of their beliefs.59 Inevitably, the Qur'àn itself was appealed to in order to 

strengthen their position. For example, alZamakhsh&, a ~ u ' t a z f i  interpreter, 

cites Q. 10 (S. Yukus): 108,a and Q. 53 (S. al-Najm): 39-42' (among others) in 

support of the prinaple of human free willo However, those Qurfanic 

verses, such as Q. 11 (S. H u ! :  1076J and Q. 28 (S. a l - Q e q ) :  56,a whose üteral 

meanings seem dearly to contradict this prinaple are accordingly dedared 

mutashabtnat (ambiguous verses) by al-~arnakhshari' in order that they may be 

a "See Ridiard C. Mattint Isùzrnic Studies: A Hktory of R e l i ~ m  Approach (Upper 
Saddle River: Prentice HaUr 1996), 109. 

%e verse reads: "Say: O mankind! Now hath the Tnrth from Your Lord corne 
unto You. So whoever is guided, is guided only for (the good of) his soul, and whoever 
erreth erreth only against it. And I am not a warder over you." The translation of this 
verse and those of other verses in this thesis are taken from Muhammed Marmaduke 
Pidcthaii's ï7ce Meaning of fk Glmiuus Koran (Delhi: World Islamic Publications, 1981). 

6'The verses read: "And that man hath only that for which he rnaketh effort. And 
that his effort wül be seen. And afterward he wili be repaid for it with U e s t  payment, 
And that thy Lord is the goal." 

6'~l-~amakhsha& Al-Kzsbshaf; 2: 375, 430. Commenthg on Q. 10: 108, al- 
~amakhshd says: "Those who choose the right guidance (al-hudüi and foliow the tmth 
(al-(uzqq) wili not be given reward through their choice other than for their own selves; 
and those who prefer the wrong path (al-tfulal) will harm no other than themselves." 
See also Bint al-ShZtif, al-ShukJqiya al-lsl~m$a (Beirut: University of BeVut, 197î), 48; 
and Helmut Gatje, The Qur'uX and ifs Exegesis: Selected Texts wifh Ciassicd and Modem 
Mtrslim Interprefa tion, tram. Alford T. Welch (London and Henley: Routledge & Kegan 
Paul, 1971), 36. 

6%e verse reads: "... Lo! thy Lord is Doer of what he will." 

m e  verse reads: "Lo! thou (O Muhammad) guidest not whom thou loveth, but 
Allah guideth whom he wiii. And He is best aware of those who walk aright." 



0 
reinterpreted to fit his theories-a Those who held the deterniinistic view, on the 

- 

other hand, based their position on the verses that the ~u'tazil& regarded as 

mutashabihnt, and ignored the other problematic verses.66 

In this instance, Bint ai-Shâg rejects both positions as well as the 

hermeneutical methods employed to derive them. She says: 

It is irnpossibIe to accept some verses and tum away from 
others, since the whole Qur'Zn is from God. The Q. 4 (S. al-Nisa3: 
82 says: 'Will they not then ponder on the Qu'Zn? If it had been 
from other than God they would have found therein much 
inc0ngnUty-"6~ 

" ~ 1 - ~ a m a k h s h ~ ,  al-Kashshaf: 3: 422. Q. 28: 56 which l i t d y  refers to the idea 
of determinism, is interpreted in such a way that it accords wîth the idea of f r e e - d .  He 
says: "You ( M ~ a m m a d )  will not be able to convert into Islam anyone from your tribe 
or others, whom you wish to do so, because you are a human being; you do not know 
whether their hearts are sealed (nrafw 'da-qalbiho or not. But, God converts to Islam 

a anybody He &es, for He knows which one is m f b g  'ala-qalbihi. And in this case the 
divine lutf ("kindness") benefits him. God's l u s  goes together with him in order to 
direct him to Islam." This ta'wg constitutes an hermeneutical application of the 
interpretive theory of mutushabih held by the previous MU' taAs, iike 'Abd al-JabbZr (d. 
415/1024). The latter points out in his a l - ~ u ~ h n i  that those verses which literaIiy 
conbadict the rational notion of t@id (the oneness of God) and 'ad1 (divine justice), 
and which are, therefore, called mufashabihal (ambiguous verses), have to be interpreted 
through rational interpretation in the iight of those rnuhknmni (dear verses) which are 
Literally in consonance with the notion. See al-Qà& 'Abd ai-fabbàr ibn *ad al- 
~ a m a d h s ,  Mutasha'bih al-Qur'ün, ed. 'Adniin Muiymmad Z2uzÜ.r (Cairo: DG al- 
Turàth, n.d.), 1: 1-39; Na' Hamid AbÜ Zayd, al-Ittijlih al-'Aqli F a l - ~ a b i k  D i r k  fi- 
  ad t al -Miaja'z fi-al-~ur'cih 'ind al-Mu'fazila (Beirut: DZr al-ïanw%, 1982), 180-239; and 
William Thomson, "Free Wiil and Predestination in Early Idam: A Critique and 
Appreciation," the MusZim World 40 (1950), 207-216. See also Régis Blachère, Introduction 
au Coran (Paris: Éditions Besson & Chantemerte, 1959), 216-7. In this work, Blachére 
maintains that the  MU'^ exegeses were very much influenced by heilenistic ideas. 

66See 'W ibn Ismâ'a al-~sh&, Kitailab Maqalul al-lslrim~& wu ~khtilafal-~iwll&, 
ed. Heilmut Ritter (Istanbul: MaRarat al-Dawla, 1930), 2: 540-1; and MaymÜn ibn 
Muhammad al -~asa$  Tabwat al-Adilla FU-7 al-DG 'Ah- ~ a 4 a t  al-lm% ~ b i - ~ n n + u i  
al-~aturiac ed. Claude Saiamé (Limassol-Chyprus: al-Jaffan & al-~Zbl Imprimeurs- 
Editeurs, 1993), 2: 595. In this passage, al-blasa6 (d. 508/1114) criticizes both the 
Mu'tazila and the ~ a b s ~ a  for ignoring the verses which contradib theit ideas. 



By means of inductive method (al-manhaj al-istiqra7f),* on the basis of which she 

tries to amve at the purely Qur'anic perspective on the subject, Bint al-ShZ.' 

cornes to the conclusion that: (1) human wili differs from God's will in that the 

former is acquired (knsb&), preceded by intention, thinking and desire, and 

characterized by strength and weakness, whereas the latter is not$g (2) unlike 

human WU, divine will is an effective (nqdh)  and inescapable (mubram) fate;'0 (3) 

there is no contradiction between the human will and the divine one, meaning 

that through acquired will human beings choose what they will and act on that 

choice, while the divine will paves the way for them to act on their ~hoices;~l and 

(4) the divine will is neither concemed with the guidance of those who choose to 

mBint ai-Sh&i',  al-^^^^, 49; and idem, al-Qurfa% wu Q@Ua-al-Insi% (Beinit 
DK al-'Ilm li al-~al i iyk,  1982), 147. 

%he searches for the meanings of the verses: Q. 36 (S.  YU-s&): 40,47,82; Q. 17 (S. 
d-Isra3: 18-19, 94-95; Q. 2 (M 'Imra3): 145; 5;. 13 (S. al-Rdd): 11, Q. 8 (S. al-Anfa7): 53; Q. 
11 (S. Hu-4: 101; Q. 92 (S. a l - 4 1 ) :  12-13; Q. 6 (S. al-An'a-m): 35,148; Q. 41 (S. F+@ut): 14; 
Q. 43 (S. al-Zukhmf): 20, 60; Q. 73 (S. al-Muuarnrnil): 19; Q. 74 (S. al-Mddaththïr): 32-37, 
53-55; Q. 39 (S. al-Zumar): 14-15; Q. 16 (S. al-Md#): 9; Q. 32 (S. a l - S m ) :  13; Q. 5 (al- 
Ma'ida): 48; Q. 25 (S. al-Furqak): 45; Q. 42 (S. al-ShuFa]: 32-33; and Q. 18 (S. al-Kahfl: 23- 
24. See also Bint ai-ShZV, al-~hWts@a,  49-55. 

69* Q- 3 (S. AI 'Irnrak): 159. See aiso Bint al-Sh.', al-~ha&&a, 47; and idem, al- 
Qur'a% ma QaWc 133. 

'% Q. 13 (S. al-Rn'à): 11, Q. 16 (S. al-Nahl): 40, and Q. 36 (S. Y~-s&): 82. See also 
Bint  al-ShZ@', al-~hakh$ja, 49; and idem, al-Qurta% wa Qabnjay 137. 

" S e  Q. 3 (S. AI 'Zmrci3): 145, Q. 4 (S. al-Nika?: 134, Q- 11 (S. HU<I): 15, 101, Q. 17 
(S. a l - I sd ) :  18, Q. 33 (S. al--3): 28-9, Q. 42 (S. al-Shu7a>: 20, and Q. 92 (S. al-LqI): 5-10. 
Çee Bint al-ShZti', al-~hakh&a, 49-50; idem, al-Qur'a3 wa QaIjca; 135-6. 



go astray from religious teachings, nor with the breaking of the sunnnt All& 

According to B h t  al-ShZ@', the weakness of the disputants Les in their 

methodology  in interpreting the Qur'h, which is based on their personal 

projections and bound up with sectarian tendencies? This conclusion is edioed 

by rnany scholars, s u c h  as N-r H h i d  Abü Zayd and Richard C. Martin, who 

have studied the hktory of the emergence of the dasicd theological sects.74 

A very tendentious problem in the field of tafi; is also to be found, 

according to Bint al-Sh@.i', in &ta$& al-isha5-i-(syrnboüc interpretation), which is 

manifested in mystical (sufi) and philosophical (fakafi interpretations. The 

syrnboüc interpretation (al-tnf~s al-ishmj, which is a hermeneutical e x d e  on 

whidi interpreters rely in trying to understand the concealed indications (isharl 

fiafia) of Qur'anic expressions,= has been the subject of much debate. Those 

who admit such interpretation, which does not condradict, even though it 

- -- - - - - 

r5ee Q. 5 ( S .  al-Ma'ida): 48, Q. 6 ( S .  al-An'ak): 148, Q- 10 (S.  Yuhs ) :  99, Q. 16 (S .  
al-Nahl): 9, Q. 17 ( S .  al-lsd): 94-5, Q. 25 ( S .  al-Furqân): 45, Q. 32 (S .  al-Sajda): 13, Q. 41 (S. 
FU&~) :  14, Q. 42 (S .  al-Shuia]: 32-3, Q. 43 ( S .  al-Zukhmfi: 20,60 Q. 36 (S. YU-s&): 40,47. 
See aiso Bint al-ShSti, al-~hakh&a, 53-4; and idem, al-Qur'ak wa Qa%a; 143-4. 

"See Bint al-ShZti, al-Qur'Cn wa al-~afi&, 24-25. In this case, Bint ai-ShZti' 
corresponds to Daud Rahbar. See Rudi Paret, "Der Koran und Die Prildesünation 
[Besprechung von: Daud Rahbar, God of Justice]," in Der b a n ,  ed. Rudi Paret 
(Darmstadt: Wissensdiaftiiche Buchgesellschaft, 1975), 161. 

' S e  AbÜ Zayd, al-lttijih a l - '~~l i f ia l -~af36 ,42;  and Martiri, Islamic Studies, 109. 

"~halid 'Abd al-Rakynan - 
&AU, U~u7 al-TUB& wu Qmva'iduh (8einit: DG al- 

NafZ'is, 1986), 205. Çee &O Pierre Lory, Les Commentaires ésotériques du Coran d'après 
'Abd ar-Razzâq al-Qâshânî (Paris: Les Deux Océans, 1980), 12- 



a avoids, the literal meaning of the Qur'Zn, offet various religio-dogrnatic. rational 

and historical arguments in justification of their position. Q. 6 (S. al-An'&): 38 

and Q. 16 (S. al-Nahl): 89, according to al-~haz&, dal-~uyù& and others, indicate 

that the Qur'Zn provides the foundations of all knowledge, and that it can be 

interpreted in many ways by detecting the symbols (rumu?) and indications 

(dda7at) that are contained within it.76 Similarly, al-JZ& says: 'Indication (ishran) 

and word are assoaated with each o&er. The indication of a word is the k t  tool 

[of interpretation]; and the best interpreter is one who understands the isha?al. 

[That is because] there are so many ishà?a3 that probably exist in words, and do 

not need to be written [or spoken]."n Moreover, Muhammad Husayn al- 

~ab~tabiï'i ,  a modem SE"; commentator, argues that human intellect and 

knowledge Vary from one person to another, so that it is impossible to convey 

what is understood by those who have acquired a high degree of knowledge to 

those who have a lower inteilectual capa~ity.~S In the history of Qur'anic 

hermeneutics, ishaf-interpetation has been relied upon since early Islam. The 

76See Abü Hamid M&mmad ibn Mukgmunad a l - ~ h a z s ,  Jawdir al-Qur'in 
( B e h t :  Dâr al-Kuhtb aLfIlnuya, 1988), 31-2; and Jalal a 1 - h  'Abd al-RdpGn al-Suyiiti, 
~I-ltqcih F 'L[lzFm al-Qur'a3 (Cairo: D5r ai-Turâth, nd.), 4: 24. See also P. Lory, Les 
Commentaires, 17. 

ibn Bahr a l - J w .  al-Buya3 wa al-~aby& ed. 'Abd al-Salk Muîynrnad 
HarÜn (Cairo: Matba'at Lajnat ai-Ta'Iif w a  al-Tarjama wa al-Nashr, 1948), 1: 78. 

' * s e  Muhammad Husayn a l - ~ a b ~ ~ b f i  al-Qztr'aii fi-al-Ma%, tram. +d al-  usas (Teheran: Markaz I 'kn al-Dhikra, 1983). 39-46. 



- Prophet's Cornpanion Ibn 'Abbas, for example, is reporteci to have regarded Q. 

110 (S. al-Nqr) as symbolizing the forthcornhg death of the Prophet? 

This ishnz- interpretation was then developed by exegetes who were 

experts in mystical knowledge and experience, as weii as in philosophical 

thought. This ap proach, while Islamized in its later development, initially 

derived mostly from extra-Qur'anic sources. One example of mystical symbolic 

exeggis is that of ai-Ghaz& (d. 505/1111). Contending that every single word 

has "crust" (qislir) and "core" (luba3) meanings,m al-~haziifi said that the word 

al-qalam (lit. pen) in Q. 96 (S. al-'Alaq): 4, for example, designates not only a pen, 

but also as a spiritual matter (rri&Gzt!, which represents the essence of the 

Qur'ànic word.8' Similarly, Ibn al- '~rabi (d. 638/ 2240) is alleged to have 

interpreted Q. 30 (S. al-Rzïm): 1-5,pL verses whkh literaily refer to the victory of 

%ulymmad ibn 1smà'il al-~ukhii;, s*% al-8irkluii; published together with 
d-QasfaUani3% Irshd al-sax 11: 277. 

% his fawalir al-Qitr'a5z ~ l ~ h a z i i l :  divides the Qur'ânic sciences into two. One 
set is called 4ulriim al-gîx&f zua al-qishr ("crust" sciences). This includes the science of 
Arabic language ('ilm al-lz~gIia), the science of syntax ('dm al-na@), the science of 
Qur'Znic readings ('ilni al-Qirfirf), the science of nraldini-ij al-hzrniJ. and literal 
interpretation (al-ta* ai-g%ir).The other is called 'iiluii al-lirba3 ("cme" sciences). This 
consists of the sciences of Qur'anic stories, lslamic theology (al-knlni) ,  Islamic 
jurisprudence (al-Fqh/iisd al-/qh) and lstamic mysticism (RI-tasmui<f). See al-~hazâli, 
Jawahir al-Qur'a!, 22-30. 

"~l-GhazàE, Jawalir al-Qur'ün, 29-30; and Nasr H5Md Abri Zayd, Ma~zziirz al- 
Nw: DiraSa f l ' ~ l u 3 r  al-Qiir'in (Cairo: al-Hay8a al-MisGya a l - ' k a  li al-Kitàb, 1990), 
307-8. 

8 %e verses Say: "Alif. Lam. Mm. The Romans have been defeated in the nearer 
land, and they, after defeat will be vidorious within ten [a few] years-Allah's is the 
comrnand in the former case and in the latter-and in that day believers will rejoice. In 
Allah's help [is] victory. He helpeth to vidory whom He will. He is the Mighty, the 
Merciful." 



a the Romans over the Persians, as a symbol of the triumph of spiritual (al- 
- 

TU!%*)  ove* worldly things. Musüm philosophers, iîke Ibn S ~ Z  and M U E  

Sadrà, interpreted the Qur'Zn from a philosophical perspective. Thei. works d- 

Ishtral and Asru? a l - ~ i a t ,  respectively, constitute philosophicd commentaries on 

the Qur'Zn-M In these hermeneutical works, they brought a great many extra- 

Qur'anic ideas into th& interpretation. 

In more recent times, when Muslims began to acquire a knowfedge of 

modem saences from the West, further extra-Qur'anic interpretation based on 

these sciences was offered by some scholars- %me, such as ~antaG ~ a w h ~ , ~  

s an& -adTi and Musfafa MmÜd,M supported this kind of interpretation. 

"See ~ u h $  al-& ibn 'Arabi, al-Qurràiz al-firi% (Beinit: Dàr al-Yaqa ai- 
'kabiyar 1968), 2: 255-6. wjE -&a assips this work to 'Abd al-Rawàq al-QZsh& 
under the titie ~a bifnt al-~cijhan~ See Hàjji ~h&a, h s h f  al-Zunui 'an Amuii' al-Kutub 
wa al-Ftmu5z (New York ~ohnson ~e~rint;-l9fX)). This opi&on is echoed by Pierre Lory, 
saying that the attribution of the ta* to Ibn 'Arabi was made on the basis of 
commerad consideations. He says: "Toutes ces raisons n'ont toutefois pas empêché les 
éditeurs de la dernière édition (Beyrouth, 1968) de garder L'ancien titre et de réaffirmer 
l'attribution à Ibn ' ~ r a b i  - probablement pour des raisons d'apportunité commerade, 
le nom d'lbn ' ~ r a b r  jouissant d'une notoriété nettement plus large que celui de 
~ â s h ~ .  . ." See P. Lory, Les Comentaires, 20. 

S y y e d  Hossein Nasr, "The Qur'Zn and ~ a & t h  as Source and Lispiration of 
Islamic PhiIosophy," in History of lslnrnic PhilosopS, ed. Seyyed Hossein Nasr and Oliver 
Leaman (London and New York: Routiedge, 1996), 1: 31. 

%ee Al-'Akk, Unil al-~afn;. 217-220. 

%ee ~antiG ~ a w h s ,  al-~awahirfi~~afs6 al-Qur'a3 al-&ri% (Cairo: Mu@â al- 
~ Z b i  al--ab;, n.d.). 

97 See eanad -ad, Mu 'jLzat al-~zir'a3 fiFwasf al-~iziim3 (Cairo: Ma!bafat Lajnat 



a In the introduction to his Mu'jizat al-Qur'àil,  an& -ad maintains that 

experts in naturai sciences can see, apart from the l i t 4  meanings of Qur'ànic 

words, subtle meanings (mn'àin~daqï~a) that contain the basic essence of nature 

which was not known to previous generations. The subtle meanings are either 

derived from dear expressions (z& a l - m s ) ,  or from the indications (Uhmnt) and 

symbols (rumu?) of the Qur'Zn.@ Therefore, according to -ad and others, the 

Qur'ân must be interpreted in the Eght of modern science. 

Bint al-ShZc, however, who believed that the Qur'Zn is merely a book of 

religion, and not one of philosophy or sa en ce,^ maintains that a single Qur'ànic 

word has only one meaning, and must be interpreted as the Arab people of the 

Prophet's time would have understood it. On this basis, she does not acceptgl the 

opinions of isZzù~- cornmentators who interpret symbolically the words al-&&i- 

(lit. moming hours) and al-Zay1 (lit. night) of Q. 93 (S. al-Qu&]: 1-2 as referring to 

the face of Muhammad and his hair, respectively; or as females and males of the 

ah1 al-bayt, respectively; or as his knowledge of concealed matters and his 

forgiveness, respectively; or as metaphors of the acceptance and rejection of 

Islam, respectively? She also rejects the philosophicd interpretation of the word 

89 Mynad, Mu'jiurt al-Qurra5z, 1-2. 

%e Bint al-Sh5tir, al-Qurra% wu al-~a*, 15. 

91 See Bint al-Shàti, al -~af i& c i l - ~ a ~ a i ~  1: 32. 

" M - R Z Z ~ ,  al-~afi& al- ab& 31: 210. 



a al-'+r (Q. 103: 1) suggested by The latter points out that the word is 

understood to mean "tune" (aldahr). He then says: 

Time contains many amazing things (a8aj8)), becaw [in it] there are 
found happin-, distress, health, illness, wedth and povetty. 
There is even the most amazïng thing, namely that the intellect is 
not able to consider it as non-existent. It can be, in fact, divided into 
years, months, days, and hours. ... How can it be then that time 
itself does not exsist? The intellect is also unable to consider time 
as existent, because the present time (Mir) can not be divided, 
whereas the past and the future do not exist How does it corne 
about that time ex&? 94 

Bint al-Sh5v considers al-RG?S interpretation to miss the point The intended 

meaning of the word al-'ap- is the "time" in which human beings are oppressed 

by troubles (rnu'ufa?) and afflictions (tajri&?)?s Likewise, she denies MUS* 

Malpnüd's mysticai interpretatiom of Q. 20 (S. T h 3 :  12,s Q. 25 (S. al-Furqk): 

7,9' Q. 39 (S. al-Zumr): 30?8 and Q. 48 (&Fath): 26,99 by saying that his 

"See Bint al-ShZr, al-T'afi; al-~ciya%< 2: 75-80. 

"AI-RG~, al-~afsk al-&b;, 32: 84- 

'%.nt al-ShZtif, a l -~afss  al-~aya3; 2: 79-80. Her interpreta 
' e r )  wïU be discussed extensively in chap ter two. 

tion of Q. 103 (S. al- 

%This verse reads: To! 1, even 1, am thy Lord. Ço take off thy shoes, for lo! thou 
art in the holy vdey  of Tuwa." The word na'kyka (thy shoes) is interpreted by M-tafii 
M m d  as referring to the body (jasad) and material desire (mi@). The meaning of the 
verse is, accordingly, that those who would like to meet with God have to leave th& 
bodies and desues through death or rendation (zuhd). See M-üd, al-QurrÛn, 134; 
and Bint al-ShZti', al-Qur'a3 wa al-~afs&, 112 

97 nie verse reads: "And they Say: What aileth this messenger (of Aliah) that he 
eateth food and walketh in the markets? Why is not an angel sent down unto him, to be 
a warner with him." On this verse, Mustafa Malynüd comments: "Indeed, it is the 
divine cover by which the secret of his prophethood is covered by a human ordinary 
doth belonging to someone who eats food, and waiks in the markets in order that the 
secret may not become wlgarized through disdosure and fame." M w Ü d ,  al-Qurrik, 
132. See also Bint al-Sh5ti8, ai-Qurra3 wa al-~afi&, 112. 



interpretations are far from the textual context ( s j r q )  of the Qur'inP On the 

basis of this reasoning, Bint al-Shaw, like AI& al-Kh&,lol also rejects 

"saentif?' interpretation.102 Commenthg on Q. 96 (S. al-'Alnq): 2, which speaks 

of the creation of a human being from 'nlnq (blood dot), she says that the texhial 

context (siyaq) does not indicate that the purpose of the verse is to direct the 

Prophet and believers to look at the science of ernbryology. It is, rather, a sign of 

God's power in the aeation of himian beingslm 

9%e verse says: "Lo! thou wilt die, and Io! they will die." Mus$fa Makymïd 
interprets it by saying: "ûe aware of yourself [O prophet M~ammad]! You do not 
exist. You are iïke a shadow; it exists on the earth as far as the sun is in the sky. If the 
sun sets, your existence will never come back. Ali shadows which are prolonged beside 
you also become hidden £rom you." Maiynüd, al-Qur'rRi, 238. See also Bint al-Shâti', al- 
Qur'a3 wa al-TUB&, 112. 

%e verse reads: "When those who disbelieve had set up in their hearts 
zealotry, the zedotry of the Age of Ignorance, then Ailah sent down His peace of 
reassurance upon His messenger and upon the believers and imposed on them the word 
of self-reshaint, for they were worthy of it and meet for it. And Wah is Aware of all 
things." The word Mirnt al-tapa-(the word of self-restraint) is referred to by Mus$fZ 
M m Ü d  as "the word of warning that all things come to annihilation (fam3, and all 
this universe is a decoration of Ne, and a city whose desthy is spurious." See MakynÜd, 
al-Qur'an, 240. See also Bint ai-Shiiti, al-Qufa2 wu al-?af& 112. 

100 See Bint al-Shàti, al-Qur'an wa a l -~af i t  113. 

'Ocsint d-ShZti', al-Qur'a3 wu al-TUB&, 89-101. See ais0 Jacques Jomier, "Aspects 
of the Qur'àn Tday," in Arubic Litemttire to the End cf the Umyyad Period, ed. A. F. L. 
Beeston, T. M. Johnstone, R. B. Serjeant and G. R. Smith, (Cambridge: Cambridge 
University Press, 1983), 266; and Andrew Rippin, Muslim: Their Re1igious Bel* and 
Practices. Volume 2: The Contemporary Period (London & New York: Routledge, 1995), 94. 

IO3 Bint al-ShZti', al-7'afia a l - 8 a y a 3 ~  2: 18. See also AU&, "A Çtudy of Bint al- 
ShZtis Exegesis," 88-90. 



From the above sluvey, one c m  see that Bint al-Skons criticisms of 

previous interpreters are grounded in the view that they took an improper 

approach to interpreting the Qur'Zn. They searched first for ideas extemai to the 

Qur'iin, and then havhg found them, used them in their commentaries. It is, 

therefore, very possible that some Qur'anic verses have been interpreted in such 

a way that they were made consonant with extraneous materials. In this regard, 

Abu Zayd comments that the variety of interpretive methods revolves arormd 

the difference in meaning between tafiG (or al-tafi& bi ul-marthuT) and t a r d  (or 

tafi& bi al-ra'y). ~afi6,  on the one hand, approaches the Qur'àn by analyzing 

historicd sources, i-e. the Qur'Zn itself, and &di& reports, and linguistic tools, 

which can help interpreters reach an "objective" undestanding Vnhm mawt#u73 of 

the text. On the other hand, in t a r d  interpreters begin with their persona1 

hypotheses and then try to find Qur'anic verses that support their hypotheses.1~ 

Bint al-ShZtis criticism of the tendentious interpretatiom of the Qur'Zn 

corresponds to the critical stance taken by Emilio Betti (b. 1890)105 and E. D. 

Hirsch Jr. (b. 1928) with respect to Martin Heidegger's (d. 1976)lm and Ham- 

'% Abri Zayd, 1shka7&al al-Qirafa't wa ~ & a 3  al-T'a'w'f (Beirut: ai-Markaz al- 
~haq& al-'~rabi, 1994), 15-6. 

'OSErnilio Betti, Die Uenneneutik als AZZgemeine Meihodik der Geîsteswissenschafien 
(Tuiingen: J. C. B. Mohr (Paul Siebeck), 1962), 11-2. 

'o6çee Martin Heidegger, Being and Tirne, section 31-34, tans. John Macquarrie 
and Edward Robinson, in The Henneneutic Tradition from Ast to Ricoeur, ed. Gayle L. 

0 
Onnision and Alan D. M t  (Albany: State University of New York Press, 1990), 115- 
44. 



a Georg Gadamer's (b. 1900)" idea of "subjective," and "prejudiced" projection in 

the interpretation of the text of the Bible. Unlike Heidegger and Gadamer, who 

maintain that every text should be interpreted in accordance with the logic of an 

interpreter,'" Betti and Hirsch point out that the task of an interpreter is simply 

to explore what the author meant, disregarding altogether one's own personal 

interests and projections.1~ 

II. On "Forced" and I'jat-Misonented Interpretations 

Two other kinds of interpretation that Bint al-ShZg attacks are those 

which she regards as "forced" (al-tafi; al-mutakaIIai) and i'jk-misoriented 

in terpre ta tions. These interpretatiom represent henneneutical reflectïons in 

a 
lo?See Ham-Georg Gadamer, Truth and Method, ed. Garrett Barden and John 

Curnming (New York: ~ o s s r o a d  Publishing Company, 1988), 235-58; and idem, "The 
Universality of the Hermeneutical Problem," tram. David E. Linge, in The H m m t i c  
TraditionJrarn Asf fo Ricoeur, 147-158; 

[CM Heidegger says: "Whenever something is interpreted as something, the 

interpretation wiii be founded essentidy upon fore-having, fore-sight, and fore- 
conception. An interpretation is never a prauppositionless apprehendïng of something 
presented to us. If, when one is engaged in a partidar concrete kuid of interpretation, 
in the sense of exact texhial interpretation, one mes to appeal [benfi]  to what 'stands 
there', then one finds that what 'stands there' in the first instance is nothing 0th- than 
the obvious undiscussed assumption [Vonneinmg] of the person who does the 
interpreting." Martin Heidegger, Being and T h e ,  section 31-34, tans. John Macquarrie 
and Edward Robinson, in The Hmeneutic Tradition front Ast to Ricoeur, 123. 

Gadamer asserts that the expectation of meaning that is conceiveci to be directing 
our understanding of the text is "based on the commonality that unites us with îradition 
and that is constantly being developed." See Gadamer, Tmth and Method. 261. 

'@Sec Betti, Die Hmeneufik, 40-1; and Hirsch, Validity, 2209-64; Grant R. Osborne, 
The Hennmeutical Spiral: A Comprehensive Introduction to Bibtiuzl Interpretation (Downexs 
Grove: InterVarsity Press, 1991), 393; and Jean Grondin, Introduction tu Philosuphical 
Nenneneutics, bans. Joel Weinsheimer (New Haven and London: Yale University Press, 
1994), 127. 



which interpreters try to explain the Qur'an's unique hguistic style in order to 

make it accord with "common" Arabic Linguistic des."* This is dosely related 

to the idea of the miacuious nature of the Qur'k. Before pursuing our 

discussion of Bint al-Sh@i"s ideas, however, it wodd be useful fist of all to 

glance at the various ideas held by previous scholars concerning this subject- 

Muslims believe that the Qur'àn, which was revealed to Mulpmmad 

through Gabriel, is the Word of GodY It constitutes the sign (@a) of 

" % Ü s  definition is based on my understanding of Bint al-Shiiti"s detailed 
elaboration of the subject under discussion in her works, esFalIy a l - ~ a i j k  a l -~a~ün i - l i  
al-Qur 'a%, al-Qur 'ait wa al-T'a* al-'A& and al-l'j& al-Bayani li al-Qur'h. 

lllConcemùig whether or not the Qur'iin is the verbatim Word of God, there is 
no agreement among scholars. Many scholars, on the one hand, contend that based on 
several bdi?hs, lïke those t e h g  of the Prophet Muhammad's receiving the first 
revelation in the cave of m', the Qur'iin is the divine word-for-word revelation. In 
support of this opinion, Gatje argues that this Q "the meaning of the probably originaliy 
Aramaic word qrtr'ak" On the basis of the w a h ~  ("inspiration") concept derived from Q. 
42: (S. Shrïra>: 51-2, some scholars, like Fazlur Rahman and Hourani, on the other, 
maintain that although the Qur'k is regarded as the Word of God, this does not mean 
that the Prophet Muhammad received it from God verbaiiy. The Qur'in, accordhg to 
them, was "sent down" through the mediatory agent Gabriel to the heart of 
Maammad, and then he expressed it in his own language. Se, e.g, Mohammed 
Arkoun, Rethinking Islam: Cornmon Questions, Uncornmon A m e r s  (Boulder, San 
Francisco, and Oxford: Westview Press, 1994), 31; Josef van Ess, "Verbal Inspiration? 
Language and Revelation in Classical Islamic Theology," in ihe Qufàn as Text, ed. 
Stefan Wild (Leiden: E. J. Brill, 1996), 177-94; Helmut Gatje, The Qur'afi and its Exegesis, 5; 
and Wiliiam A. Graham, ''The Earliest Meaning of 'Qur'an'," in Die Welt des Isiams 23-24 
(1984), 360-77, especidy 376. Cf. Fazlur Rahman, Islam (Chicago and London: 
University of Chicago Press, 1979), 30-33; and G. F. Hourani, T h e  Qur'àn's Doctrine of 
Prophecy," in Logos Islarnikos: Studin Islamicn in Honorem Georgii Michelis Wickens' ed. 
Roger M. Savory and Dionisius A. Agius (Toronto: Pontifical Institute of Mediaeval 
Shidies, 1984), 179. Watt tries to relate the above belief with the polemics concemuig 
the problem of the createdness of the Qur'k. See W. Montgomery Watt, 'Zariy 
Discussions about the Qur'Zn," fhe Muslim World 40 (1950), 274. 



M~ammad's  prophethood (nububa) and hïs miracle (m~'jizu).~* They base this 

notion on several Qur'anic verses. ~l-zamakhsha6, for instance, comment. on 

the words ul&imzt @aitzlhu (its verses are perfected) of Q. 11 (S. Hu-4: 1 in 

reference to the idea of the inimitability of the Qur'Zn."3 Lkewise, Lbn ~ a & ,  in 

commenthg on the mysterious letters (al-hum7 al-muqaffa 'a) of the Qur'Zn, 

affkms the miradous nature of the Qur'ân, a book that consists of the letters 

known to the Arabs,'" an opinion which is supported by Bint ai-Sh@i'.ls The 

question of which aspect[s] of the Qur'Zn are actually inimitable (mu'jis) has long 

been the subjed of debate. Among those who have documented the discussion, 

there is Abdul Aleem who, in his article 'f'Ijazu'lQur'iin," s w e y s  the history of 

the emergence of i'jàk concepts and the debate over this problem among the 

classical theologians.fl6 More comprehensively, ~a''&n a l - m i  and Issa J. 

Bodata in their articles " ~ Z d c h  Fikrat I'jZz ai-QurfZ.n" and "The Rhetorical 

Interpretation of the Qur'Zn," respectively, elaborate the main ideas on the 

" s e ,  e.g., Arthur Jeffery, 'The Qur'5n as Saipture," the Muslim Wodd 40 (1950), 
43. 

L 1 3 ~ - ~ h a r i T ,  al-Kizshshanf, 2: 326. On this page he interprets Q. 11: 1 as 
meaning that "its verses are composed M y  and perfectly; there is neither 
contradiction nor imperfection in thea" This interpretation was then adopted by many 
exegetes, eg., ai- as& (d. 710/1310) in his ~a@;;. See 'Abd Allah ibn A.nad  ai-Nasafi, 
T'ab& al-hlasafiy MdaXk a l - 7 ' a d  wu @qFiq &T'a'&, ed. 'UmayrZt (Beïruk Dàr 
al-Kutub a l - ' ~ r a b i ~ a ,  1995), 1: 558. 

%m2ii ibn Kathir al-Dimashqi, ~ a f i &  al-Qair'cGn al-'&ik, ed. YÜsuf 'Abd al- 
(Beirut: De al-Ma'rifa, 1987)' 1: 40. 

%ee Abdul Aleem, "'Ijazuï-Qur'Zn [sic]," Islamic Culture 7 (1933), 64-82 and 
215-33. 



.e aspects of i'j& that have concemed both classical and modem scholarç.l17 In 

addition, the latter also discusse~ Western perspectives on the subjectlla In 

summary, one might say that there are various opinions on what constitutes i'jk. 

Some scholars, such as al-~hap'bi (d. 388/998),119 have pointed out that the if'& 

lies o d y  in the eloquent style of the laquage of the Qur'Zn (ia., fm and m) 

in conveying the divine message. Others, such as a l - ~ ~ ~ i l l ~  (d. 403/1013),120 al- 

~urnm-  (d. 386/996),=1 al-~uxj- (d. 470/1078),= and al-~amakhshs (d. 

" ' s e  ~ a " h  al--, ''Ta Fikra t I'jZz al-Qur'Zn," Mnjallat al-Majma' al-'nmr 
al-'~rnbE 27 (1952), 24063,41&33,571-86; 28 (1953), 61-78,242-56; 29 (1954), 10414,239- 
51, 417-24, 573-9; and 30 (1953, 106-13, 299-311. See also Boullata, "The Rhetorical 
Interpretation of the Qur'ik: i'jnL and Related Topics," in Appmaches to the Histoy of the 
lnt~rpretation of the Q u r r ~ ,  ed. Andrew Rippin (Oxford: Clarendon Press, 1988), 139-157. 
Cf. Blachère, In f rodudion, 169-81; Jaroslav S tetkevych, " Arabic Fiermeneutical 
Terminology : Paradox and the Production of Meaning," Journal of Nenr Eastern Studies 48 
(1989), 84-87; and Farid Esadc, "Qur'anic Hermeneutics: Problems and Prospects," The 
Muslim World 83 (1993), 12429. 

' %ee Bodata, "The Rhe toricai Interpreta tion," 155-7. 

119 See Hamd ibn M ~ a m a a d  a l - ~ h a & i i  Bayaln i'jaf al-Qur'a2, pubiished in 

Thala7h RasafiilfiFI'ja% al-Qrcrfa3, ed. Muhamaad Khalaf WZh and Maanunad Zaghliil 
(Cairo: Dar al-Matarif, n-d.), 19-65. See also Bodata, "The Rhetoncal kiterpretation of 
the Qur'àn," 14; Mustansir Mir, Coherence in Ihe Qurra5: A Stzidy of &ld~i's Concept of 
Nazm in Tadabbur-i Qtctra% (Indianapolis: American Trust Publications, 1986), 11; and 
Sahiron Syamsuddin, " a l - ~ ~ q i l l ~  vs. al-~hatJâ%~ on Qur'anic I'ja2 Concerning the 
Truthful Information about Future Events," in Yudian Wahyudi, et al., The Dynamics of 
Islarnic Ciuilization, introd. Issa J. Bouiiata (Yogyakarta: Forum Komunikasi Alumni 
Program Pembibitan Calon Dosen IAIN se-Indonesia 6t Titian Ilahi Press, 1998), 3-10. 

' s e  Mdynmad ibn al-Tayyib a l -~~~i l i - ,  i'jk al-Qur'in, ed. ?màd al-& 
-ad e y d a r  (Beirut: Mu'wasat abKutub al-T%aqSYah, 1986), 57-75. See also 
Boullata, "The Rhetorical Interpretation of the Qur'an," 144-5; Mustansu Mir, Coherence 
of the Qur'a3, 12-3; and Syamsuddùi, " a l - ~ à ~ i l l ~  vs. a l - ~ h a ~ a i  on Qur'anic I ' j ' ,"  3- 
10. 

'"See 'd ibn ?sa al-~ummZ6, al-Nuht FI'jri5 al-Qzir'a3, published in ï h l a l h  
RascW fi-l'jar al-Qurra%, ed. Muhammad Khalaf AU& and Mdpnmad Zaghld (Cairo: 
Dar al-Ma'àrif, n-d.), 69-104. See &O Botdiata, "The Rhetorical Interpretation of the 
Qur 'Zn," 143. 



a 538/1144) viewed the Uiformation about concealed materials, ie., the stories of 

previous prophets and future events, in addition to the linguistic eloquence, as 

the miraculou aspects." Still others, such as a l - N ~ h  (d. 232/846) and 

H i s h h  al-~uwac (d. 218/833) whose opinion, according to van Ess, was 

adopted by some theologians,l24 maintained that the divine action of 

turning away (sa*) the Arabs from produchg the like of the Qur'Zn constituted 

the ody i'jlit.15 Some modern scholars, like  an& Akynad and Mdymmad 

' s e  'Abd al-Qàhir ibn 'Abd al-Rahman al-jqS, DalaTil al-i'ja'r (Damasa: 
Maktabat Sa'd al-&, 1987). S e  also Bodata, 'The Rhetorical Interprebtion of the 
Qur'àn," 146-7; Mustansir Mir, Coherence of the Qur'tn, 14-5. 

l z ~ l - ~ h a m i  and al-QZ& 'Abd al-JabbZr, in spite of th& considering the 
information on concealed events as supplementary (tabnrïi) and functionai (tmzifl 
si,- of prophethood, did not agree with the conjecture of the future events-providuig- 
Qur'anic i'ja5 on the grounds that the ta&ddr(challenge) of the A a b s  to produce the 
like of the Qur'Zn, which is expressed in many verses, is without specification, whereas 
not every s G u  (chapter) conains the information of conceded materials. The tu&dd< 
they added, is merely cowidered meaningful if it is related to the highest ability of the 
Arabs at the thne of revelation, namely their linguistic ability. Çee al-Khawbi, BayPn 
I'jaz al-Qur'in, î5; and al-Qà& 'Abd al-Jabbiü, "I'jZz alQur'ân," in his a l - ~ u ~ h n f f i -  
Abwab nl-~awhM wa al-'Adl (Cairo: Ma.arat DG al-Kutub, 1960), 16: 220. See also 
Syamsuddin, "al-BZqiilani vs. al- ha*: on Qur'anic I'jai," 6-7. Hourani agrees with 
the suggestion that the foretelling of the previow prophets constitutes the proof for the 
prophecy of Mukytmmad. Çee Hourani, "The Qur'ân's Doctrine," 180. 

'%ee Josef van Ess, ïheologie und Gessellschnft im 2. und 3. Jnhrhundert Hidschm 
(Berlin & New York: De Gmyter, 1992), 3: 412. 

L s A L ~ u m m ~ ,  al-Ntkzf, 101. Aithough not regarding the orJa as the only aspect 
of i'ja'z, a l - ~ u m m ~ ,  on the one hand, in his al-Nuht supports the notion. On the other, 
a l - ~ h a ~ i  maintains that Q. 88 (S. al-fsra7: 17, which points to an attempt of constra.int 
(takdlufl, exertion (ijtihahad), readiness (ta'ahhub) and gathering (L$tishahad) to produce the 
like of the Qur'Zn, is opposed to the idea of FI@. See al-~hat$ibi, Bayin, 21. See also 
John Wansbrough, Qzcranic Studies: Sources and Metho& of Scriptural Interpretation 
(Oxford: Oxford University Press, 1977), 79; Botdiata, "The Rhetorical Interpretation of 
the Qur'Zn," 142-4; van Ess, fheologie und Gesselkchaft, 3: 408-13; and Isrnail K. 
Poonawala, "An Ismà'iii on the I'jZz al-Qur'k," Journal of the Arnerîcan Oriental Society 
108 (1988), 380 ff. 



.'a Sh-, add to the above list the Qur'an's anticipation of modem sdences.'26 All 

these opinions, with the exception of the idea of surfa, d e r  to the miraculous 

iiterary expressions and the contents of the Q d à n -  

Bint al-Shàr points out that, regardles of the various opinions that exist 

on the subjed, there is no disagreement on the rhetoncal inimitability (al-i'jE al- 

bayaiij of the Qur'Gt. It was in fact widely adcnowledged in M~ammad's  own 

day, even by those who did not beIieve in his prophethood. The unbelievers' 

daims that the Qur'Zn was si$r (magic), shi'r (poetry), and k h % a  (soothsaying) 

- even though they h e w  that the Qur'Zn was actually none of these things -121 

actually cowtitute, according to Buit al-Sh$i', a dear affirmation of the 

extraordinary power of the Qur'ân to affect the hearts and minds of those who 

had not seen the like of it except in the words of magiaans, poets and 

soothsayers.128 That is why the tyrants of the Quraysh wamed people against 

listening to the Qui%, for its extraordinary power is said to have persuaded 

many, lïke 'Umar ibn al-Kha@b, to embrace Islarn.129 

'"çee van& *ad, Mu'jiut al-Qurra7z 6 Waf al-Ka'inài (Cairo: Mafba'at 
Lajnat al-Bay* a l - ' h b i 8  1954); and M-d S h m ,  al-Kita3 wa al-Qur'ain: Qira7a 
Mu-ira (Damascus: a l - ~ h f i  li ai-Tiba'a wa aI-Nashr wa al-~aw& 1990), 187-8. 

T h e i r  daims are documenteci, for example, in Q. 69 (S. al-ifaqqa): 3û-4î. 

'%nt al-Shàti', Kita3um-al-Akbar (Omdurman: Jami'at Umm Durman 
- 
,1967), 3. 

'%ee Muhammad ibn Ishaq ibn Yasar, Kitab al-Siyar wa a l - ~ a g h i i c  ed. Suhayl 
Zakkar (Beirut: DiSr al-Fikr' 1978), 183; and Isrna-'a ibn K~U& al-Dimash$, al-s& al- 
~ a b a G a ,  ed. M-tafii 'Abd al-WGd (&rut: DG al-Ihya' aI-'~rabi~ n.d.), 2: 34-5. In the 
long report on Umar ibn al-KhaW8s adherence to Islam it is recorded that after 
reating Q. 20 (S. Taha] he said: "Hcw beautiful and gIorious this Word iç!" 



It is clear that what inspired Bint al-Sh&' to venture the idea of the 

rhe tonca1 inimitability of the Qur'Zn was her research into the huruTal-muqaffa'a 

whîch stand at the beginning of many Qur'anic su7Zs1~  In the 29 s u ~ s ~ 3 ~  where 

the huruf are found, these are followed directly by the words Qurfa%, T'and, or 

Kitab, and serve to indicate the inimitability of the Holy Scripture.132 Although 

three of the su?&, Le., Q. 19 (S. Maryilm), Q. 29 (S. al-'Ankzbut) and Q. 30 (S. al- 

Runi), do not follow this pattern, they nonetheless, Bint al-ShZtif affirms, consist 

of verses that speak of the viaory of the Qur'Zn and its miraculous nature+ On 

the bask of a "complete inductive investigation" (al-istiqrav al-kamil) of the 29 

'%ee Bint ai-ShZtif, al-l'j& aI-~ayiîin~ 140. 

'"They are Q. 68 (S. al-Qalarn), Q. 50 (S. Qan, Q. 38 (S. Sa-4, Q. 7 (S. al-A'ran, Q. 36 
(S. ~a-sr%), Q. 19 (S. Matyam), Q. 20 (S. Ta-Ha] , Q. 26 (S. al-Shufara3, Q. 27 (S. al-Naml), Q. 
28 (S. al-Qa.&, Q. 12 (S. YGuf), Q. 15 (al-Hijr), Q. 31 (S. Luqmi) ,  Q. 40 (S. Ghair), Q. 41 
(Fus@zt), Q. 42 (S. al-ShuTa], Q. 43 (al-Zukhmjj, Q. 44 (S. al-Dukhan), Q. 45 (S. al-Jalhiya), 
Q. 46 (S. a l - a q g ,  Q. 14 (S. &ihïm), Q. 32 (S. al-S~jda), Q. 52 (S. al-TG), Q. 69 (S. al- 
HQqa), Q. 30 (S. al-Ru%), Q. 29 (S. al-'Ankabut), Q. 2 (S. al-Baqara), Q. 3 (S. AI 'Imra%), and 
Q. 13 (S. al-Ra'd). The numbers of the e s  that 1 provide here are their canonical 
(rn&zfi numbers. Bint al-Shaw arranges them in her al-l'jE al-~aya7zï-i.n accordance 
with their duonological order of revelation. Bint al-Shati8's arrangement of the 
chronological order of revdation accords with that of al-~i~â'l,  Ibn ~ a &  and N6ldeke. 
See Bint al-Shâfi', al-I'jc n l - ~ a ~ l > n ~  160-79. See also BurhZn al-& 1 b 6  ibn 'Umar 
~ i ~ à ' i ,  N- al-Durar fi-~anii5ub n l - ~ ~ a l  wa al-Suwar (Hayderabad: Majlis Dii'iat al- 
Ma'Zrif al-uthmaya, 1969); M&ammad ibn Is&q ibn al-~a&, Kitrrb al-Fihrist 
(Beinit  Maktabat al-Khayyiit, [1966]); Theodor Noldeke, GeKhichte des Qorans 
(Hildesheim & New York G. Olrns, 1970); and Abü 'Abd AU& al-Zanj&, ~a-& al- 
Qur'a3 (Beirut: Mu'assasat al-~'1- li al-Mawàt, 1969), 49-57. 

13%ee ,  e-g-, Ibn ~a&; Taf;ir, 1: 40; and  al-^^, ~ a f i &  al- asc ci fi: 1: 12-3. 
13)Bint ai-Shati', al-l'jaf a l - ~ ~ a i <  158-60. In these passages she mentions the 

verses which speak of the subject matter, namely Q. 19 (S. Mhjarn): 16,41,51,54,56,97 
and 98; Q. 29 (S. al-'Attkabu?): 45-52; and Q. 30 (S. al-Ru'm): 5 W .  



a su?tzs according to their dironological revelation, Bint al-ShaO cornes to certain 
- 

conclusions, one of which is: 

They (al-huruf al-muqafta'a) start in SuTat al-Qalnrn, one of the first 
of the revelation, directing attention to the subtle meaning of the 
partide ( s i n  al-/pz*, then become more numerous and corne 
successively in the rniddle of the Meccan penod from Suiat Qaf - 
which cornes 34th in the chronological order of revelation - to 
Su%t al-Qage - which was revealed 49th in order - and in which 
the quarrel against the reaches its climax. The problem of 
t&addi(challenge) is then demo~trated; and the Qur'anic verses 
challenge them (the unbelievers) to compose the Like of the Qur'Zn 
or one suk of it; [and this was the situation] until the beginning of 
the Medinan period in which was revealed the verses of suTat al- 
Baqara. The fierce quarrel ended after the proof of the tmth of the 
mu'jiza was believed by thern due to t M  înability to produce one 
sziix of the like of the Qur'iin.ls 

In other wordç, according to her, the secret of the hurufal-rnziqaga'a, by means of 

0 whidi the Qur'àn was revealed, constitutes the indication of its rhetoncal i'jE, 

meaning that although the Arabs of the tirne of the Prophet were famiiiar with 

the hun$ and although their literary abüity reached its highest level of quality, 

they were unable to produce the üke of the Qur'àn This emphasizes the fact that 

there is no written work produced by human beings that is equivalent to the 

Qur'iin in terms of its unique rhetorical expression. 

Bint al-ShZti', however, was not satisfied with the explmations of the 

rhetorical i'jE offered by previous xholars, some of whom were mentioned 

earlier. M e r  alluding to their opinions on the subject, she says: 



Nevertheless, the rhetorical i'j& [that they have referred to] 
continued to evolve within the boundaries of the unchanged 
traditional f o m  and overblown explanations. Someone like al- 
Kha~âbi from the fourth century [of Hijra] does not find the 
explanations [of Qur'Znic i'ja'z) satisfying in this regard, or able to 
cure the "disease of ignorance." The explanations are even 
considered no longer compatible with the glory of the miraculous 
book, and do not have any significance to this generation of Arabs 
who desire to unite with the mirade of the highest exampie of 
rethoric-135 

Accordingly, Bint al-Sh5r tries to provide the reader with a new approach. She 

maintains that the rhetoncal inimitability of the Qur'in lies in every partide 

(Mm, word (la& or kalima) and structure (uslu3 or tn'bï$w Each of these three 

linguistic components of the Qur'k conveys a subtle meaning (sin, pl. usrat); 

there is no single structure, word, or even partide, which is employed 

meaninglessly or improperly in the Qur'Zn. 

This is why Bint al-Sh@i' criticizes exegetes and linguists for carelessness 

when dealhg with the style of the Qur8Zn in tenns of the three linguistic 

elements which are unique to it To prove her point, she discusses the Qur'anic 

employment of the particle &a: for example, whidi cornes before the predicate of 

the negative ma137 and Iaysa,i~ and which the classical exegetes and linguists 

"'Bint al-ShZti', al-I'jiu al-~tzya%~ 135. Cf. Michael selis, "Sound, Spirit, and 
Gender in SGat al-Qadr," Joumal of the Amerian Onénfal Society 111 (1991), 240. In this 
passage he says: "The literatures devoted to i'jiil al-Qur'a3 (the inimitability of the 
Qur'an) and fawil al-Qur8& (the excellences of the Qur'Zn) offer strong anecdotal 
affirmation conceming the sound quality of the Qur'Sn, but traditionai d y s i s  focuses 
upon rhetorical featers usually unrelateci to the interaction of sound and meaning." 

'%ee Bint al-Sh5tir, al-I'jriZ ~ Z - B ~ I I ~ ~ :  136-286. 

13'see Q. 2 ( S .  al-Baqara): 8,7,85,96,102,140,144,149, 167; Q. 3 (S. A? 'Imrh):  99; 
Q. 6 (S. al-An'anI): 107,132; Q. 11 (S. Hiui): 29,83,123; Q. 12 (S. Y6uB: 17,44,103; Q. 14 



co~idered otioçe (zà7ià).l" According to her, the preposition &a7 (read: bo in the 

nega tive informative expression (al-jurnla al-~urbariia al-manfi&, on the one 

hand, which is alleged by many exegetes to have functioned as an affirmative 

partide (tawkia of the negated present with the partides ma- and laysa, points 

to the determination of the negation with the repudiation (taqn? al-na$j bi a l - juhd  

wa al-inhi?) of the existence of a subject contained in the staternent."O Thus, Q. 68 

( S .  al-Qnlam): 2 which reads: 'Wa-m-anta bi-nifmti rabbikn bi-majnuiin' (Thou art 

not, for thy Lord's favour unto thee, a madman), for example, is interpreted in 

reference to the total repudiation of the madness of the Prophet M~&ammad,141 a 

m o u  spread by the Meccan unbelievers.lu The Qur'anic usages of the partide 

bav in the negative interrogative expression (al-jumln al-istiplam& al-manfia), on 

the other hand, refers in her view to the e!iminntion of the negation or, in other 

(S. hahi%): 22; Q. 16 (S. al-Nahi): 46; Q. 26 (S. al-Shu'araT: 114,138; Q. 27 (S. al-Narnl): 
81, 93; Q. 30 (S. al-Runi): 83; Q. 35 (S. F4ir): 22; Q. 37 (S .  a l - S a p ) :  162; Q. 40 (S. Ghnfir): 
56; Q. 41 (S. Fussilut): 46; Q. 42 (S. al-Shu'ru]: 6; Q. 50 (S. Qaf): 29; Q. 52 (S. al-Tu?): 29; Q. 
68 (S. al-QaZam): 2; Q. 81 (S. al-~akroit): 22,24; and Q. 86 (S. al-Ta-): 14. See aiso Bint al- 
ShZti', al-I'jk al-~ayanc 1846. 

13%ee Q. 2 ( S .  al-Bqara): 267; Q. 3 (S. d 'Imrmi): 182; Q. 5 (S. al-Mii'idn): 116; Q. 6 
(S. &An'&): 30,53,66.89,122; Q. 7 (S. al-A'ruB: 172; Q. 11 (S. H a :  81; Q. 15 (S. al-Hijr): 
20; Q. 29 ( S .  al-'Ankahi!): 10; Q. 36 (S. Y ~ s & ) :  81; Q. 39 (S. al-Zumr): 36'37; Q. 46 (S. al- 
Ahq.33: 32, 34; Q. 58 (S. al-MujdiiIn): 10; Q. 75 (S. a l - Q j i m ) :  40; and Q. 95 (S. al-fin): 8. 
S& &O Bint al-Shàti', al-i'ja2 al-lZaYÜn~ 186-9. 

" 'Se,  e-g., al-Zarnakhshd, al-Kashshi~ 4: 585; and AbÜ H a y y k ,  al-Bahr al- 
~ u h &  8: 308. See also Bodata, "The Rhetorical Interpretation of the Qur85n," 153. 

l d ' S e e  Bint al-ShZtit, al-fa* al-Baya%[ 45-7. 

"=Se, e.g-, al-ZamakhshariT, al-Kizshshàz 4: 585; and Abu Hayyiin, al-Bahr al- 
~ u h $ , 8 :  308. 



words, the afnrmation (ithbal) of the nibject matter conveyed in the statement. 

The Qur'anic words alaysa Allâhu bi a&mi t-&ikim& (Q. 95: S), for instance, are 

interpreted as meaning that God is the most condusive judge." It can be 

inferred fkom the above dixussion that, according to Bint ai-Shaw, the weakness 

of the view that the particles are otiose derives from a la& of understanding of 

their subtle meaning, whidi results from an incomplete investigation of all 

insiances of their usage in the Qur'k. 

Furthemore, Bint al-ShZO shows the weakness of the above approach in 

dealing with the uslzib of Q. 9 (S. al-Tawba): 44 which reads: "La- yasta'dhinukn 1- 

ladhina yu'minu3a bi 1-ldi wa 1-ymi  I-riWliri an yujahidu bi-amwa7ihim wa- 

anjisihim ...," and which, in accordance with its dear textual context, states that 

the believers did not ask permission for jz7d (holy war).la A I - T ~ ~ ~ ,  however, 

interprets it as meaning that the believers did not ask the Prophet for permission 

(isti'dhai) to abstain (al-tark) from fighting againçt the enemies of God.16 Bint al- 

Shii ti' does no t accep t such an interpretation. For her, a l - ~ a b d s  interpretation 

does not take uito account the miraculous rhetoric of the Qur'Zn, in the sense 

that he either considers the partide la- meaningless, or simply does not 

understand the elegance of the Qur'ànic structure in this verse. Referring to three 

'"Bint al-Shaw, al-l'je al-~ny8nc 184; 188 and 190. 

luBint &Shi ti', al-l'je a l - ~ a ~ a 3 ~  199. 

'"~l-faba& Jan? al-Bayün, 10: 100. 



0 
other verses in the same su7ai* which state that the &ti'dhair (asking permission) 

not to perform jihrui was sought ody by the munafqu% (hypocrites), she says that 

the proper interpretation of Q. 9 (S. al-Emba): 44 should signify the negation of 

the believers' istirdha3 to undertake j t k X  Following al-Zamakhshan's view,l* 

she, among other modern exegetes,la argues that it does not make any rhetorical 

seme to relate the believers with the negation of istirdha% to tefiain from the 

obligation of jzIha2. The beauty of the verse Iies in the k t  that, given that j W  is 

obiiga tory, the believers perform it even without isti'dhcikl* 

Another example of " forced" interpretation which ignores the unique 

rhetoric of the Qur'k  concems the interpretation of the word da71 in Q. 93 (S. al- 

Du-]: 7.150 The word # d l  in the verse, whose basic meaning is f q i d  al-tarii 

'%e verses are Q. 9 (S. al-iawba): 45-46, which read "They alone ask leave of 
thee who believe in Ailah and the Last Day, and whose hearts feel doubt, so in their 
doubt they waver. And if they had wished to go forth they would wuredly have made 
ready some equipment, but Aiiah was averse to their being sent forth and held them 
badc and (it was said unto them): Sit ye with the sedentary," and Q. 9 (S. al-Tawba): 83, 
which reads: "If AUah bring thee badc (from the campaign) unto a party of them and 
they ask of thee leave to go out (to fight), then say unto thm Ye s h d  never more go 
out with me nor fight with me against a foe. Ye were content with sitting still the first 
tirne. So sit SU, with the useless." 

'5, e.g., Sayyid Qutb, ~i-Zilnl al-Qur'ih (Cairo: DZr al-Shurüq, 1988), 3: 1662. 
In this passage, he says: "Those who believe in God and the Day of Reward and 
Punishment do not wait to be pemritted to perform the obligation of jiM, and do not 
hesitate in MfiUing the invitation to partiapate in the way of Cod with theh wealth and 
so UIS...." 

149 Çee Bint al-Shaw, al-I'jk a l - ~ ~ 1 1 3 ;  199-200. 

'%e verse reads: " Wu-wajaduka &7lanfa-hada7'" (Did He not find thee wandering 
and direct [thee]?). 



a (someone who has lost his way), is interpreted by many exegetes* as referring 
- 

to the technical terni kufr (unbelief), or, according to Izutsu8s finding, a part of 

the larger concept of ku. as opposed to the term shitb.12 It is alleged that 

Muqatil ibn SulaymZn, al-~albi, and absud& interpreted the verse as meaning 

that befçre his prophethood, and untii perhaps as late as the age of forty, the 

Prophet Muhammad used to foliow the belief of j&il@a ("ignorance").1~ On the 

same technid basis, but with a different interprefzition, Abu - y y ~  points out 

in his &Ba& a l - ~ u h g  that the meaning of the verse is thaï "wa-wajada rahfaka 

da7lan fa-hadahu bika" (He [God] found your soaety going astray from the right 

way [Le., hi.] ,  and He then guided them through you).l" Such interpretations 

are seen by Bint al-Shiiti as failing to understand the Qur'an's rhetorical usage 

of the word and its roots. She says: "Indeed, the Qur'anic employment (of the 

word and its roots) does not cease to refer to the technical sense. There may, 

however, be perceived the lexicographical meaning of the word Le., losing one's 

way or lacking guidance to the right way."ls To support her position, she then 

demonstrates the various meanings of the word in its Qur'anic usages. She 

" s e  Toshihiko Izutsu, Efhico-Religious Concepts in the Qur'fi (Montreal: McGill 
University Press, 1966), 133-7. 

l Y ~ b Ü  HayyZn, al-Bahr a l - ~ u h g ~  7: 486. In this case, AbÜ Hayyik points to the 
elliptic rnuw (&nstnict state), Le. raht before the word ka, the m e 1 7 a y h  (the second 
noun of a genitive construction). 



finally condudes that the meaning of the verse is that, More his prophethood, 

the Prophet Mdymmad was confused (mut&yyir), and then States, in an 

explanaiion which is consonant with Mdyunmad 'Abduh's interpretation9 

I do not have a position here except to repeat what God said to His 
prophet: 'Thou knewest not what the Scpripture was, nor what the 
Faith.' (Q. 42 [S. aI-Shuk@ 52). Before his prophethood he used to 
be in a state of confusion; he did not agree with conditions in his 
soaety, but he did not know where the right way was, or how to 
win salvation. He was in this state of confusion many years unal 
the revelation came to him in order to guide him to the right 
religion and the right way of life.157 

In my study of Bint al-ShZti"s criticism of previous interpretations, 1 am 

not concerned with whether her exegetical positions on the above mattea are 

better than others', but rather, with her dissatisfaction with the previous 

hermeneutical methods in interpreting the Qur'an, and with her reconstmctive 

attempt to apply the method that she believed to be more appropriate to 

Qurrànic henneneutics. One can see from the above discussion that, according to 

Bint al-ShZti', the failure of previous exegetes to appreciate the Qur'anic 

message lay in their provocative attempts to insert extra-Qur'anic, prejudiced 

matenal, and in their ignorance of the unique Qur'anic rhetoric. This resulted 

from the intentional, or at least misguided, reliance on invalid hermeneutical 

methods. h an attempt to right this situation, Bint al-ShZti' applied the method 



a that she calls "al-manhaj al-istiqrc7~(ïiductive method), using the aoss-referential 

procedure, without however igoring the textual and historical contexts, an 

approach which will be andyzed in more detail in chapter two. 



Chapter Two 

Fundamental Elements of Bint al-ShZtis Method of Interpretation 

1. The Cross-referential Method 

A. In the Classical Tradition 

Cross-referential hermeneutics of the Qur'k, b-own to scholars in the 

field as the concept of al-Qur'k yufnsinr ba'duhu b a ' m  (one part of the Qur'àn 

interprets another), is basicdy not a new approach to Qur'ànic exegesis-'5B This 

method, which aLSh5tibi (d. 790/1388) refers to in his al-MuwafqiZ as the 

concept of kala-mu-lldi huwa Mu-mun wdidun (God's Speech is a unitasy 

Speech),'" and which is regarded by Ibn ~ a y x d ~ a  (d. 728/1328) and al-&ka& 

(d. 793/1392) as the best way of interpretation,'a is traced by some to the 

Qur'anic verse Q. 4 (S. al-Nisa'): 82. Muqâtil ibn SulaymZn (d. 150/767), for 

instance, in his ~ a f i &  al-Khnms Mi'at ~ i a  min al-Qur'ak, takes this approach when 

dealing with the problern of drinking khamr (wine) from the Qur'anic 

'%e M. A. S. Abdel Haleem, "Context and Internai Relationships: Keys to 
Quranic Exegesis. A Study of Suiut a L - ~ m ü h  (Qur'àn Chapter 53)," in Apprmches to the 
Qnr'àiz, 73. 

lSgSee 1 b r 6  ibn MÜsa al-shâtibi, al-MuwkqïEt fi- Up2 al-fika'm, ed. 
M ~ a m m a d  M&y al-& 'Abd al-Hamid (Cairo: Maktabat w a  Magba'at Muhammad 
'u $b& wa Awlàdih, 1969), 3: 284. In this passage, al-~hatibi says: 'The meaning of 
one part of the Qur'k is somehow dependent on another part That is due to the k t  
that the meanings of many Qdànic  verses are not understood perfectly without 
referring to other verses." 

'%n ~ayrni~ya, U M  al-laj5k 93; and Mdpmmad ibn 'Abd AU& al-ZarkasG, 
al-~urhnnfi - '~~unl  al-Qurfin, ed. Mdymmad AbÜ &Fa4 1brZhh (Cairo: Dir &grZr al- 



0 
perspective. For him, Q. 16 (S. al-Nad): 67>61 in whidi khmnr is said to be lawful, 

Q. 2 (S. al-Baqma): 219,'62 which declares that the danger of Minmr is much greater 

than its benefit, Q. 4 (S. ai-Nisa?: 43,Ia which forbids it for those who want to 

perform prayer, and Q. 5 (S. al-Mii7iidn): 90,'a which totally forbids it, are to be 

dedt with together. Through this approach, he condudes that in the Prophet's 

day the process by which the consumption of khmnr was forbidden was a 

gradua1 one, and that the verses which allow it - either completely or under 

certain conditions - are eventually abrogated (rnanm'kh).I65 Like Mcqctil, who 

applied the aoss-referential approach in deteaing abrogated verses (mansuWui), 

al-~amakhshan often used the method in order to darify the rnutashnbihl 

(ambiguous verses), despite his inconsistency in applying it due to his sedarian 

bias. When dealing with Q. 11 (S. Hu-4: 106-7/16 for instance, which verses were 

Kutub al-'Arabiya, 1957), 2: 175. See also Abdel Haleem, "Context and Intemal 
Relations hips," 73. 

16'The verse reads: "And of the huits of the date-palm. and papes, whence ye 
derive strong drink and (also) good nourishment." 

I6'The verse reads: "They question thee about strong drink and games of chance. 
Say: In both is great sin, and (some) uaüty for men; but the sin of them is greater than 
their usefuiness." 

'?Re verse reads: "O ye who believe! Draw not near unto prayer when ye are 
dnuiken ..." 

' m e  verse reads: "O ye who believe! Strong drink and games of chance and 
idols and divinhg arrows are only an infamy of Satan's handiwork- Leave it aside in 
order that ye may succeed." 

'%ee Muqâtil ibn SulaymZn, al-Khams Mi'at ~ i a  min al-Qur'ân, ed. Isaiah 
GoIdfeld (Shfaram: al-Mashrïq Press, 1980), 141-7. 



often ated by the [a*a to justify their detemiinistic beliefk, he relates them to 

verse 108 of the same suTa.167 Affimung that the verses do not refer to 

determinism, but of God's absolute will to punish wrong-doers and to reward 

those who do good, al-~amkhashd says: 'Think of this. Indeed, part of the 

Qur'Zn interpets ano ther."la 

The cross-referential approach is alsa applied by Ibn ~ a + ~ a  in his 

Majmu7aat ~ ~ a f s & l 6 9  Dealing with Q. 87 (S. al-A'laJ: 10,170 which speaks of the 

concept of Wurshya (fear), he dedares the verse to be too general in import- 

Hence, in order to extract more detailed information about the meaning of 

khashya and its conçequences, he refers to other verses. Tuming to Q. 50 (S. Qan: 

45,171 Q. 52 (S. al-ri?): 26-7,lR and Q. 79 (S. al-NEi'd): 42-6,173 Ibn ~ a + ~ a  

'%e verses read: "As for those who wili be wretdied (on that day) they wiii be 
in the Fire; sighing and waiüng will be th& portion therein, abiding there so Long as the 
heavens and the earth endure Save for that &ich.thy Lord willeth. Lo! thy Lord is Doer 
of what He wilt." 

Ib7The verse reads: "And as for those who wiU be glad (that day) they will be in 
the Garden, abiding there so long as the heavens and the earth endure Save for that 
which thy Lord willeth: a gift unfailng." 

'69See Akynad ibn 'Abd &H& ibn ~ a ~ ~ a ,  Majmu7at ~afi;& Shaykh al-lslak 
fin ~ a y r n @ ,  ed. 'Abd al-Samad Syaraf al-& (Bombay: Maw'at Qaf, 1954). 

""The verse reads: "He [Godj will heed who feareth." 

"'The verse reads: 'We are best aware of what they say, and thou (O 
Muhammad) art in no wise a compeller over them. But warn by the Qur'Zn him who 
feareth My threat." 

'ITThe verses read: "Saying: Lo! of old, when we were with our families, we were 
ever anxious; But Ali& hath been gracious unto us and hath preserved us from the 
tonnent of the breath of Fie." 



maintains that the word khashya in the Qur'Zn is meant as referring to fear of God 

and Hk punishment.fl4 Furtherrnore, quoting Q. 40 (S. d-Murmin/GhaFr): 13,175 

Q. 42 (S. al-Shuki]: 22,176 and Q. 50 (S. Qan: 32-4,1n he points out that perfect 

khashya cm lead someone to repentance ( M a ,  or tmba)  and hope (raja? of 

God's blessuig.178 It is very dear, according to Ibn ~aymi~ya, that the elucidation 

(tafig) of rnujmnl (general) verses must depend on the cross-referential approach. 

Despite the usefdness of the cross-referential approach, as we have seen 

above, few exegetes, according to Buit al-Shaw, ever applied it, whether partially 

or M y  (al-is ti1ma7 al-kgttliZ), or in a such way as to show the textual context (siyac) 

"'The verses read: "They ask thee of the Hou: when wilI it corne to port? Why 
(ask they)? What hast thou to tell thereof? Unto thy Lord belongeth (howledge of) the 
term thereof. Thou art but a warner unto him who feareth it. On the day when they 
behold it, it will be as if they had but tamed for an evening or the mom thereof. 

174 Ibn ~ a + ~ a ,  Majmu7af, 89. 

I7%e verse reads: "He it is who showeth you His portents, and sendeth down 
for you provision from the se. None payeth heed Save hirn who turneth (unto Him) 
repentant." 

"6The verse reads: "Chou seest the wrong-doers fearhrl of that whidi they have 
eamed, and it will surely befall them; whüe those who beiieve and do good works (will 
be) in f l o w e ~ g  meadows of the Gardens, havuig what they wish from their Lord. This 
is the great preferment-" 

'"The verses read: 'Who feareth the Beneficent in secret and cometh with a 
contrite heart. Enter it in peace. This is the day of imrnortality." 

'"Ibn ~ a d ~ a ,  Mnjmutit, 90-1. 



0 
of a particular Qur'anic verse. Aware of the hermeneutical problems involved, 

Bint al-ShZtif states in the introduction to her a l - ~ o f G  al-~ay&i- the foilowing: 

The prinapk of the method in this ~ a f &  - as I received it from my 
teacher [i-e., An& - al-Kh&] - is objective comprehension (al- 
tanüùml al-m&u7g. This method is devoted to the study of a single 
subject matter (al-mawdu7 al-wcihid) in the Qur'ih; and hence, ail 
verses in the Qur'àn which speak of the subject are brought 
together in order that the unial Qur'anic usages of words and 
structures - after seeking their original linguistic senses - are 
understood. This is a method which is different from the method 
of Qur'àn interpretation known as chapter-by-chapter method, in 
which a word or a verse is looked at in isolation from its specific 
textual context (al-siyq al-Mz&) which is signified by the general 
textual context (al-si* al-'a-mm) of its overail Qur'anic usage. The 
chapter-by-chapter method is insuffiaent to understand the 
Qur'an's words, or to notice its dear structures and its unique 
rhetoric.179 

It can be inferred from the above quotation that, accorduig to her, there 

are three theoretical points that must be taken into consideration in applying 

the cross-referential method. The first is the lexical meaning of any Qur'anic 

word. The recognition of the original meaning of a word, of course, can help 

interpreters to understand its intended meaning (al-mn8nZal-muri(I) in a given 

textual context. The second point is the involvement of al2 Qur'anic verses 

relating to the subject under discussion This prinaple means that the Qur'ih is 

'qint al-ShZti', al-~afi i ;  al-~aya%c 1: 10, 17-8; and 2: 7; and idem, Kitakw-al- 
Akbar, 5. in the latter, she says: "It is not allowed to interpret a Qur'anic word without 
practicing a perfect induction (istiqrz himil) regarding its usages in the whole Qur'àn, 
just as it is not admitted to deal with a Qur'ànic topic without senous research on ali 
Qur'anic verses, and thinking about their specific contexts in one verse or chapter, and -m their generai contexts in the whole Qur'Zn." See also Bodata, "Modem Qur'% 
Exegesis," 1045; and Poonawala, "Muhammad ltzat Danvaza's Prinaples," 244 ff. 



given the autonomy to speak for itself on any abject by itself for the sake of an 

objective interpretation. Bint al-Shaw here edioes Betti's idea. The latter says: 

Lm Lichte dieses Kanons tritt die Wechseibeziehung und Koharenz 
hervor, die zwischen den einzelnen Bestandteilen der Rede, wie 
überhaupt jedweder Bekundung eines Gedachten waltet, sowie ihre 
gemeinsame Beziehung auf das Ganze, dessen Teile sie bilden: eine 
Wedwl - und Ganzheitsbeziehung, die eine gegenseitige 
Sinnerhellung und - Durchleuchtung sinnhaltiger Formen irn 
Verhaltnis zwischen dem Ganzen und seinen Bestandtden und 
urngekhert enn6glicht-lm 

The last point she raises is the awareness of al-siyui aL-khGs and al-siya7 al-'aïmm in 

attempts at understanding the Qur'àn's words and concepts. This is, in Hirsch's 

words, due to the fact that "the meaning of any word is determined according to 

its coexistence with the words that surround it?l After all, the sigrdication or 

a meaning of a sentence, according to Betti, can only be understood in reference to 

the coherence of its context.ia 

For Bint al-ShStif there are at lest two major hermeneutical advantages to 

applying the cross-referential method to the Qur'àn. The fkst is that by means of 

this method, one will be able to determine the orig»tally intended meaning of the 

(al-rnabazi' al-~ur' in@a al-&a), so that the involvement of extra-Qur'anic 

'vetti, Die Hennetwtik ak allgemeîne Mefhodik der GNteSunS~etl~chLl~en 
(Tübingen: J. C. B. Mohr (Paul Siebedc), 1962), 15. See &O idem, Allgmr- 
Auslegungslehre uk Methodix der CcisteSraissenschajh?n (ïûbingen: J. C. B. Mohr (Paul 
Siebeck), 1967), 216-9. 

'%ke Betti, Die Hmeneutik,  15; and idem, Allgemeine, 220. 



projections CM be avoided-lm The concepts of a l - m t r i n ~ a n d  ai-truzbriZiii' al-î@a 

are what is meant in d-~hàt ibh  use of the terms "murail  al^" (something that 

God means by His words),l" what Betti means by the term "mens dicentis,'q8s 

and Hirsch by the phrase "verbal rneaning8"186 The last two terms are used in the 

hermeneutical study of the Bible. The 0th- advantage, according to Bint al- 

ShZti', is that the method c m  lead someone to understand the rhetoncai 

subtleties of the Qur'k in which no single word or particle c m  replace another 

with the same meaning.1" 

C. Her Application of the Method 

Bint al-Shaw employs the cross-referential approach for two purposes: 

first, in dealing with Qur'anic thernes (as seen in such of her works as al-Qur'fn 

'"Bint al-ShZc alTafi& al-~ayàjzc 1: 17; and idem, al-Qur'Ki wa Qadai/a: 5-8. 

'l"Çee al-shiitibi, al-Muwa>qal, 3: 254-7. In this passages, al-çhà~bi acknowledges 
the üteral meaning of the Qur'h (al-marna-al-@zir). which is Linguistic in nahue, and its 
subtle meanings (al-m'mi-al-baTin), which constitute what God means by his words 
(mura3 Allah). 

'" Betti says that "meaning-fuii fom" have to be regarded as autonomous, and 
hence m u t  be understood in consonance with th& own logic of development, theu 
author's intention- See Betti, Die Hmeneutik, 14. 

" M a t  Hirsch meaw b y the term is "whatever an author wills to convey by his 
use o f  linguistic symbols and which can be so conveyed." In 0th- words, it is a "Mlled 
type which an author expresses by linguistic symbois and which can be understood by 
another through those symbols." E. D. Hirscht Jr., V a L w  in Interpretation (New Haven 
and London: Yale University Press, 1967), 49. 

lmSee Bint al-ÇhZti', al-~afi& ~ I - B ~ P % ~  1: 18. 



and second, in searching for the meaning of Qur'anic words within a given suia 

(as seen in her al-~afi& al-~aymtili  ai-Qur'rin)P Her approach results in many 

new hermeneuticd findings. Sornethes it helps in detecting the subtle meaning 

(sir) of the hziruf al-muqa#u8a or in i d e n t w g  otiose particies in the Qur'àn, 

topics elaborated in chapter one of this thesis. Other hermeneuticd 

breakthroughs, identified in the shidies of Bodata, Jansen' al- id and A d n ,  are 

the notions of the absence of synonymity in the Qur'ih,lw the emphasis-on- 

'*It can be said that these works represent her thematic exegetical works in the 
study of the Qur'àn. In her al-Qur'a3n wu Qadai/ial-Insa%, she discusses the Qur'anic 
concepts in relation to human beings, such as the human h c t i o n  in the world (kht?nfa, 
and atnciiza [trust]), human freedoms in terrns of belief ('aqidn), reason and reasoning (al- 

e 'aql wa al-ra 'y), and will ( i r a ) ,  and hurnan existence in the afterlife (ma& al-inscui). In 
her al-Shamiya al-lslak@a, she daborates the Islamic personality according to the 
Qu'Zn, focusing on the issues of difference between bashar (human beings) and nt~l l~ ika  
(angels) [also satan], the materiality and spirituality of human beings, the individuality 
and sociality of human beings, and the problem of the d e t e m i i w a  The iast book 
explores the idea of iy& of the Qur'àn. 

lSgThis work, which consists of two volumes, deals with 14 short ssas  of the 
Qur'àn. The fkst volume is composed of Q. 93 (S. al-Qu&iJ, Q. 94 (S. al-Sharh), Q. 99 (S. 
ai-Zalzakz), Q- 100 (S. al-'~aiyat), Q. 79 (S. al-Nfii'at), Q. 90 (S. al-Balad), and Q. 102 (S. al- 
Tuka7izur), whereas the other Q. 96 (S. al-'Alaq), Q. 68 (S. al-Qalarn), Q. 103 (S. al-'m), Q. 
92 (S. al- Layl), Q. 89 (S. al-Fajr), Q. 1û4 (S. al-Humaza), and Q. 107 (S. al-Ma7u3). 

' T o r  detailed information about t h ,  see Bint al-ShZti', "The Problem of 
Synonyms in the Light of Quran," Proceedings of the Twenty-Stkth International Cong~ess of 
Orientalisfs (New Delhi: Bhandarkar Orientai Research Institute, 1970). In this work, Bint 
al-Shaw gives, among others, an example of the words al-&zrf and al-qasarn. In Arabic 
dictionaries and Qur'k commentaries, it is said that both have the sarne nieaning, Le, 
to swear an oath. However, in Qur'anic usage it is not so. Unlüce the Latter, the former is 
oniy used to refer to swearing falsely. See &O Bint al-Çhâ@', al-l'je al-~ayrn~c 210-38; 
and idem, Kitabum: 7-12. ui these books, she mentions the differences between the 
following pair words in their subtle meanings: al-ru'ya ma al-bulm (a dream), anrira wu 
absara (to see), al-m'y wa al-bdd (distance), tcada'a wu fa@ffama (to be shaken), al- 

::. e khrrshJ wa al-khndu' (humility), al-khashya wa al-kfuzwf (fear), zawj wu imraa (couple), 
ashfat wn shatta-(various things), al-ins wu al-insànl (human being), al-ni'm w al-na'& 



attention- to- the-Resurrection-event funbion of verbs in the passive voice 

(mnjhu7)lgl and the spontaneou~-obedienc-f-the-&verre meanuig of verbs in 

forms VII and V?lI (rnufmuara).m 

However, the question of whether Bint al-Shaw is consistent in applying 

this method is one that stiii requires investigation, and it is this task that we will 

undertake through a study of her interpretation of S u f t  al-%r (Q. 103), as weii 

as of her txeatment of the Qur'anic verses dealing with freedem of belief or 

religious pluralism ( h u G a t  al-'qida). These reflect her use of the method in 

dealing with the Qur'anic language and themes. 

1. Her interpretation of Suiat al-'Aq (Q. 103) 

Indroducing SuTat al-'As?, Bint aï-Shaw states that it is a Meccan s u i  

that was revealed immediately after Surat al-Inshira* (Q. 94) and just before Sumt 

~Z-'A&~UII  (Q. 100), i-e., 13th in the dironologicai order of revelation.193 Bint al- 

Shiitit's account of the su7a's nuzul (revelation) conforms therefore to a generaily 

accep ted tradition. 

(pleasure), and al- 'w wu al-duhr (the). See also Bouiiata, "Modem Qu.% Exegesis," 
109-10; idem, "Poetry Citation as Interpretive Illustration in Qur'àn Exegesis: wiZ 
Naï' t h  al-Azruq," in Islamic Studies Pramted to Charles J. Adams, ed. Wael B. Haliaq and 
Donald P. Little (Leiden: E. J. Brill, 1991), 32; and Amkt "A Study of Bint al-ShZ$i't 86- 
88. 

I9'See Boullata, "Modern Qur'iin Exegesis," 110. 

IvSee Bodata, "Modem Qur'iin Exegesis," 110. 



This su% consists o f  three verses, and reads (1) Wu 1-'- (2) lnna 1-insa-na 

1a-f-khusrïn (3) illa- 1-ladhina imrnru- tua 'amzlü s-dilpili wa tuwà$mo bi 2-wqi wa 

taw3mu bi al-sabn. Pickthail translates these verses as fdows: "By the deciining 

day. Lo! man is in a state o f  los  Save those who believe and do gwd works, and 

exhort one another to truth and exhort one another to  endurance."^^ Using the 

cross-referential method, Bint al-ShZr searches for the meaning of nine words 

ap pearing in the suTa, ie., al- 'e ,  al-imair, Mircn, &&nu; 'milu; a l - ~ a 1 i ~ ,  tmo~mu, 

al-Mqq and al-gabr, as we s h d  see in the foiIowing. 

a) Verse 1-2: W a  L'aM inna 1-insaiia la$ khusrin 

The original meaning of the word al- 'q ,  Bint al-Shàv states, is al-&ght li- 

stiWi@ al-'usaya (pressure for the extraction o f  juice). The phrase 'w al-'inab is a 

cornmon expression in the Arabic Ianguage and means "extraction of the juice of 

the grape." From this word are denved others, for example, al-mi'sma (tool for 

extraction), al-ma'gra (place for extaction), and al-mu'sird (douds from which 

the rain is extraded). '95 The original rneaning of the word is found in Q. 12 (S. 

Ytikifi: 36, 49 where the words a'ziru and ya'situk are used to mean "to press 

and to extract" wine, and in Q. 78 (S. al-Nnbu'): 14 where the word al-rnu'sid has 

'Y?ickthall, The Meaning, 449. 

'g'Bint al-çhiiti, alTafi& al--ni; 2: 75. See also Husayn ibn Mdyunmad al- 
Ràghib al-bfahari13, al-Mufiada3 ~ h i i &  al-Qur'ax ed. M*ammad Sayyid Kayl- 
(Beirut: Dar al-Ma'rifa, n.d-), 336; Mdymmad ibn Mukarrarn ibn M e ,  Ltçai  al-'Arab 
a t - ~ z d &  rearranged by Yiisuf Khayyi! (Beirut DZr al-fl and DZr Lis& aL8Arab, 1988), 



the sense of "douds." In all these examples there is an original meaning that 

linkç these words, namely "pressure" ( d & g h I ) .  (ni Uiis basis, Bint al-Shaw 

interprets the word al-'er in SuFat aZ18&r as referring to "üme" in the sense that 

time presses human beings with triais (tajriba?) and troubles ( m u f ~ 3 ) ,  their 

reactions to which are examined in terms of goocines (khnyr) or badness 

(sharr).l97 This is a very good example of how the original meaning of a word is 

used by Bint al-ShZO in interpreting its Qur'anic usage. On the other hand, 

however, the question arise~: How or why does Bint al-%@' relate the 

"pressure" of tirne to tajri'ba~~ mu'u%al, Wuryr and shnrr? The answer to this 

question and others which involve the interrelation between words having the 

same context wiU be sought later in my anaiysis of her interpretation of this su7a. 

In the case of the qasam (oath) using the particle w& Bint al-Shiiti is 

consistent in maintahhg that here it is not understood to mean the glorification 

(tn'zh) of al-muqsam bihi (the word by which the oath is made), as ai- 

~amakhsh~,198 and a l - ~ S ' ~ ~  insist. It is rather meant to draw attention to an 

apparent naturd phenornenon, that is to Say, the f ic t ion  of human beings by 

t h e  ( 'er) ,  preparing the audience to receive the abstract ideas of WImr 

4: 794; and Neal Robinson, DiScmering the Qur'an: A Contempmary Apprmch to a Veiled 
Text (London: SCM Press Ltd-, 1996), 163. 

''"~int al-ShZ ti', al - ïa f i ;  al-BayÜn~ 2: 7577, and 80. 



a (damage) and naja- (safety) for human beings in accordance with their 

responsibïiities (>nas'uli&i~ al-im&) )mo 

Bint al-ShZKfs understanding of the q a .  is critidzed by Tawfiq in his 

artide "Interpretation and Lessons of Surah 'al-Quhà'." Tawfiq reproaches Bint 

al-Shàw for "taking for granted" the idea of perceptible matters in the qasam, 

when in fact not every qnsmn refers to such things201 Using the inductive method, 

he argues that the 4asm occurs in the Qur'Zn 40 times. In 13 places it appears at 

the beginning of Meccan su7as. In six of the 13 the muqsmn bihi represents natual 

phenornena, such as the night (al-lnyl), the sun (al-shnms), and the dawn (al-fajr), 

while the remainding ones deal with "Iess or non-perceptible" matters, as in al- 

Sarit, al-Mursalnt, and al-NàZ'al. The 0th- kinds of al-muqsm bihi constitute 

"God's grace" (Q. 93: 4, Q. 36: 1-6, Q. 19: 68-72, Q. 12: 93-8, Q. 12: 93-8, Q. 12: 8% 

92, and Q. 12 58-76), "divine support" (Q. 939-5, Q. 12: î7-87 and Q. 12: 58-76), 

"the prophet, the present day and the hereafter" (Q. 12: 8892, Q. 10: 52-4, and Q. 

4: 62-3), "miraculous signs" (Q. 95: 1-6, Q. 92: 1-11. Q. 68: 1-6, Q. 51: 20-3, and Q. 

34: 3 4 ,  and "ethics" (Q. 92 1-11, Q. 75: 1-6, Q. 52: 1-13, Q. 50: 1-5, Q. 34: 3-5, Q. 

19: 68-72, Q. 16: 63, and Q. 10: 52-4). Frorn Uus observation, Tawfiq condudes 

that the purpose of ail instances of the 4asarn in the Qur'Zn is to indicate "a 

significant feature that is the existence of God's grace and His support together 

- 

"eint al-Shati, < I I - T ~ ~ S ~  al- B ~ u G ~ ~ J  2: 80; and idem, al-I'jin al-~ayünc 251. 

M'Tawfiq, "Interpretation and Lessons," 16. 



a with the oath whether it is with the name of Allah as in 1 2  73, or with one of Wis 

aeated signs as in 93: 1-2.- It is very dear that Tawfiq's position is one of 

support for the dasical idea of ta'& (glorification) in the qasam structure. 

Nevertheles, Tawfiq's criticism seems unsound, and this for at least two 

reasons. First, he over-simplifies Bint al-ShZ@"s position on the qasam. He asserts 

that Bint al-Shaw sees a i l  the q a m s  in the Qur'Zn as departing from the original 

meaning of the concept, i.e, the tar& (glorification) of the muqsam bihi and the 

ta'kid (affirmation) of the jmoab alqasam (the main clause of qasam structure), and 

instead takuig on a rethorical meaning (al-ma'nial-bala3k6, i.e., drawing attention 

to a manifest phenornenon in order to introduce an abshad concept. 'This 

reduction of Bint al-ShZti's position, however, is inaccurate. In her al-I'jE al- 

~ayünc she points to the bipartite division of the meaning of the qasam using the 

partide wüw. The fist is the qasam which is understood to mean both ta8ki;i and 

ta'?&. This kind occurs in qasams in conjunction with the words All& and rabb in 

Q. 6 ( S .  al-An'a-m): 23 and 30, which speak of the oath of the m u s h n k i  

(polytheists) in the hearafter. It also occurs in God's oaths swom on His own 

name in Q. 51 ( S .  al-Dhaiyal): 23, Q. 15 (S. al-Hijr): 92, Q. 4 ( S .  al-Nisa?: 65, and 

the Prophet's oath by God in Q.10 (S. Yunus): 53. The second kind is the qasmn 

that is not meant as ta'?& and fa'& It draws attention rather to the rhetorical 

meaning of words, as can be seen in Q. 68 (S.  al-Qalam): 1, Q. 79 (S. al-Nki'd): 1- 

5, Q. 89 ( S .  al-Fajr): 1-3, Q. 92 (S. al-LayI): 1-2, Q. 93 (S. al-OuNi): 1-2, Q. 100 (S. al- 

Tawfiq, "Interpreta tion and Lessons," 16. 



' ~ & ~ a t ) :  13, and Q. 103 (S. al-'Ag): 1. The purpose of the qasam in these verses is 

to focus a reader's attention on percephile phenornena (@iss@al mudraka) as an 

illutrative introduction to a rhetorical expianation (ba* m ' n m !  of abstract 

phenornena? Tawfiq's daim that certain WO&. such as al-nrin'a't, al-dhifa?, al- 

subi&'t, al-sabiqnt, and al-mudIbbira1 in Q. 79 (S. ai-N&i'ai): 1-5, have "less or 

imperceptible" meaning, is not proven right. The words ai-nki'a? and so on are 

interpreted variously by exegetes. The best-known definitions8 according to al- 

~amakhsha; and Bint al-Shà@', are that they refer to the angeis who are 

diçposed to draw human souls out of their bodies (d-mluk al-ladhf ymti'u al- 

amah), the stars in the sky (al-nuju-kt), and war horses (khayl al-ghuzàl).2~ Of 

these three interpretations, besides others, only angels are imperceptible. In 

addition, the qasam structure of Q. 79: 1-5 is the same as those in, for instance, Q. 

93 (S. al-Du@]: 1-2, Q. 100 (S. al-'~diyai): 1-3 and Q. 103 (S. al-'&r): 1, where the 

perceptible meaning of the muqsam bihi is very dear. That is why Bint al-ShZO 

prefers to interpret the the words al-ncüi'at and so forth as referring to "horses," 

and not "angels."2~ One c m  Say that Bint al-Shiitis bipartate division results 

from her application of the cross-referential method to the qasam verses because 

?03See Bint al-ShZti, al-I' jk al-~ayakc 24452 See also Bint al-Shati', ai-T+b al- 
~ a y a 3 c  1: 25,103,124; and 2: 434,80,1ûû,l32; Bodata, "Modem Qur'Zn Exegesis,'' 111; 
Jansen, The Interpretcttion of the b a n ,  70; Kenneth Cragg. 77te Mind of the Qur'a5, 72; 
A&, "A Study of Bint al-Sh+i"s Exegesis," 4&54; and Lamya Kandil, "Die Schwüte in 
den Mekkanisdien Suren," in The Qur'ün as Text, 41-57. 

"~l-~amakhshd,  al-KLrshshoT, 4: 692-3; and Bint al-çha@'8 al-~afib al-~uya%C 1: 
123-4. 



it takes into consideration the specinc structural features of the qasm and the 

textuai context of its use- 

The other wealaiess of Tawfiq's aitichm lies in his argument. Rejecting 

Bint al-ShZrrs opinion, he hies to show that a i i  qasams in the Qur'h are 

intended to point to "the existence of God's grace and His support." However, 

he misses the signifïcance of the speâfic textual context of those verses and the 

relationshïp between the q a m  and jma3 alqasm therein. whidi, according to 

Bint al-Shsti', play a role in detemiining the different meanings of the qarmn. 

Tawfiq does not notice the difference, for example, between the Prophet's oath 

by God in Q. 10 (S. Yuius): 53 and God's oath by His aeatures, as in Q. 103 (S. 

al-'Azr): 1-3. Q. 10: 53 tells us that the Prophet was asked by unbelievers 

whether 'adhab al-khuld (the endurhg punishment for wrong-doers in the 

hereafter) is true or not, and he answered that question by using the qasam to 

glorify God and to a- that the 'adhab is true. However, the glorification and 

affirmation are not found in the qasam in Q. 103: 1 in which God swears by al-'@r 

(time) when mentioning the idea of khusr (lit. loss). Here God needs neither to 

glorify fime, because God is the Most Glorious, nor to a f h  through the qasam 

Kis message, because God never Les. In other words, there is another dimension 

to this qasam and others like it. This other dimension, according to Bint al-%Zr, 

is rhetorical emphasis, as mentioned earlier. 

?3ee Bint al-ShZ.', al-7'af~G al-~ayiinc 1: 124-30 
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The word insait has the same root, Le- '-n-s, as the words ins and nk. The 

root '-n-s suggests the lexical meaning of 'intirnacy' as opposed to W-@-sh, which 

suggests 'loneliness'mb A human king is called insrai or ins, and mi3 (in the 

coilective), because, as al-Ràghib al-I$fahiid states in his al-~ujkczdcil fi-~hunb al- 

Qur'àin, human beings are intimate with one another in society (al-jada).m 

Nevertheless, apart from their shared meaning, according to Bint al-Shag, 

the thcee words al-n&, al-ins and a l - h a 3  have their own speafic connotations in 

Qur'anic usage.208 The word al-ni3 appears in the Qur'àn 240 thes, conveying a 

dear indication of the human species in general (dalalat ism al-jins aI-mu~laq).209 Q. 

49 (S. al-Mujura?): 13, Q. 13 (S. al-Ru'd): 17 and Q. 59 (S. al-ifizshr): 21 represent 

examples of this. The term al-ins, which occurs 18 times in the Qur'Zn, is always 

assoaated with the word al-jinn by way of contrast ('ala wajh al-taqa3ul). For Bint 

al-Shàti', this indicates that the human speaes is different from that of the jinn in 

the sense that unlike the latter, the former is intimate (anii), not wild ( g h y  

rnutawahhish), and that furthermore it is visible (g* khafin). This indication is 

called its dala7at al-ins&?~ The word al-insa3 in the QuI'iin points not only to an 

individual representative of the human species, but also to what Bint d-ShZv 

?06See Ibn ManqUr, Lisan al-'Arab, 1: 112. 

mAl-Riighib -fahani', al-MufiadÙ3,28. 

?aiBint al-Shiti', al-~.jk& al-~aya?z< 2: 81. 

-vint al-Shaw, al-Qur'a3 wu Qawa; 17; and idem, al-~afi& al-~a~a>< 2: 81. 

'%nt al-Shâv, al-QurPa3 wa Qadai/a, 18; and idem, al-~arfs& al-~aya3c 2: 



calls daZa7at al-insànKju (indication of humanity). The word is mentioned in 65 

verses. AU of these verses deal with humanity's qualification (iihl&at al-im&) to 

bear taba'at al-tuklq (responsibilities) and m k a  (trust), and to receive 'iZm 

(knowledge) and 'aql (intellect) as the  qat Allih (God's deputy) in the 

world.211 More specifically, the word al-ins& in the context of Q. 103: 2 conveys 

the sense of mankind's qualification to carry individual and social 

responsibili ties (mas'u?&t al-nrS& al-/m@a wa al-ijfnna7@a).~* 

The word khwr, etymologically speaking, is the antonyrn of ribh (profit). 

It is used to signify material loss in a business deal. In the religious field, it is 

understood to mean "al+lal 'an al-kqq" (going astray from the true path).213 In 

the Qur'Zn the word and its derivations appear 64 t h e s  with various meanings. 

In three places, i.e., Q. 26 (S. al-Shu'araT: 181, Q 55 (S. al-Ra&mni): 9, and Q. 83 (S. 

a l - ~ u @ f l ' n ) :  3, the words al-mukhsiriff , tukhsiru- and yukhsinr%a (all in the fourth 

form ) occur, conveying the meaning of material loss in a business deal, i.e., 

"cauçing a loss." The word al-kluCinulr emerges in Q. 5 (S. al-Mn'ida): 30 and Q. 12 

(S. Yusufi: 14 to indicate the meaning of abstract loss (al-Busr al-ma'n*. The 

final sense, appearing in various forms, conveys its religious (tedinical) meaning 

in the context of waming kaFm% (unbelievers), mushn7cr(% (polytheists), 

" ' ~ i n t  al-Shàti', al-Qur'a5 wa Q e a ,  20-5; and idem, a ~ - ~ a f i &  al-~ayânc 2: 82. 

"'See al-Raghib al-&faM, al-Mufiadai, 147-8; and Ibn MmÜr,  Lisan &'Alab, 2: 
829-30. 



munafiqun (hypocrites) and the me, who deserve punidment in the hereafter?4 

Considering the spedfic textual context, Bint al-ShZti maintains that the word 

Wlusr should be understood to mean "going astray h m  the right way" 

amounting to tumhg away from tabaga? al-taklg (religious duties) and masfu7~at 

al-insa3 (human responsibilities) in the world. 

bf Verse 3: ~ l l à  1-ladhika nianu- wa 'amilui al-salihah' wa-tmu~aw bi eaqqi  

wu-tawasaw bi al-sabri 

Bint al-ShiiO brings up two major points in relation to this verse: the 

relation between belief ( i k i i )  and good works (al-a'ma7 al-sa7i&), and the 

rneaning of the words t a w ~ a w ,  a l - i qq  and al-gabr. Prior to the discussion of 

these matters, however, she explains that the verses contain the message that 

every hurnan being (al-insa%) has his/her individual respomibility, that iç to Say, 

belief in God and the performance of good works, as well as the collective 

responsibility to recommend to one another tmth and patience.2'5 

For evidence on the relation between belief and good works, Bint al-Shàti 

searches the Qu'Zn for passages whese they are assoaated. She finds this to be 

the case in 75 verses containhg references to divine promise (al-wa'd) and threat 

(al-wa 'i;i). In several of these, Le., Q. 4 (S. al-Nisi'): 69, Q. 12 (S. Yu%uf): 101, Q. 21 

(S. al-Anbiya3: 72, 86, Q. 26 (S. al-Shu'ara3: 83, and Q. 27 (S. al-Naml): 19, good 

- - - - 

'"Bint al-ShZ ti', al -~af i& al- ~ ~ a n i ;  2: 824. 

'"Bint al-Shaw, al-ïafs6 al- ~aya%i; 2: 86. 



works are attributed to the prophets. Q. (S. al-Kizhfl: 110 relates the obligation of 

al-'amal al-sali@ in forbidding polytheism. Another phenornenon is that Q. 41 (S. 

al-Riin): 44 contrasts al- 'ad al-sa7e with kufr (unbelief). The above examples, 

she infers, indicate that &'amal al-~a7& is comected to &uEz. Accordingly, the 

underlying message of the phrase of uimnu-wa 'amHu-aZ+a71'hat in Q. 103: 3 is that 

belief in God should be assoaated with dohg good works in order that human 

beings be saved from f i ~ s r ? 6  

The word fawqaa is a verb derived from the root w-s-y which origindy 

conveys the sense of "strength of relation" (quwu~f al-irfiba] wa al-itt@a3.217 Based 

on this meaning such statement as, for example: wa@ uZ-a.u, meaning "plants 

of the earth are connected to each other," or mustîal-rajulu bi-shay'in, meaning "to 

entrust something to someone," are formedP 

The words that have the above root appear in the Qur'Zn in a nurnber of 

variant fonns. The words wassaaand azusCoccur 12 times in the context where 

God entrusts His divine teachings to His messengers and true believers. The 

form tawàSaa eppears 5 h e s .  One of hem is to be found in Q. 51 (S. al-Dhaiyant): 

53 in the context of al-istipinm al-inbS"(the negative question) for the purpose of 

rejecting the idea that previous prophets had recommended (tm@aw) to their 

followers to deny (takdhg) the Prophet M~ammad.  The other instances occur in 

"'Bint al-Shaw, al-~afi& al- ~ ~ a i i J  2: 86-7. 

' " S e  al-Raghib al-&fahaniT, al-Mufiadal, 525. 



Q. 103: 3 and Q. 90 (S. al-Balad): 17, where this form of the word conveys the 

meaning of the reciprocai recommendation of upholding al-lpzqq (truth), al-$ah 

(human inner strength or fortitude), and al-m.ma (mercy), which, according 

to Bint al-ShZti', represents a coiiective human duty (rnasui@at al-insa% 'an al- 

jama7a) -219 

Bint al-Shaw says that the word al-kqq is used in the Qur'Zn 227 times in 

various technical senses, for instance, as "the opposite of bafil ( f ' o o d ) ,  a 

divine name (the Tmth), religion, God's promise, God's speech, and a portion 

which should be returned to its ownerernno Of these meanings, it is as the 

opposite of al-bafil, that, according to her; the word al-@qq functions in Q. 103: 

3.221 It might be that she prefers this meaning and not the other, because she 

believes there is a connection between the word al-kqq and the word preceding 

it, i-e., fawemu, which requires the practical human implementation of -th. 

The last term that Bint al-Shw discusses in this verse is al-sabr. This word, 

which essentially means "al-@bs" (the a a  of holding or keeping badc),m is 

understood to mean "human inner strength or patience in every subject on 

which God reveals His instructions." ln what aspects is sabr related to other 

- -- - -- 

21%ee Ibn ManqÜr, Lisai al-'Arab, 6: 938-9. 

% al-Râghib al-&fah5inlT al-Mufiada?, 273; and Ibn Ma-, Lisai al-'Arab, 3: 
403. 



a te-? The Qur'Zn uses the word in various contexts. In about 20 verses the 

Prophet is told to be patient in carryïng all burdens relating to his mission. Q. 3 

(S. AI ' Imrn):  200 and Q. 8 (S. al-Anfaq: 46 relate it to jz'hrui, where in Q. 2 (S. al- 

Baqara): 155, 177 and Q. (S. al-Ifaj~]: 35 it occurs in relation to the afflictions 

(ibtilu') and disasters (mu$d) that burden human beings.* Ail of the above 

aspects, according to her, are at play here in Q. 103: 3. She says: "The silence of 

Q. 103: 3 - as weLl as Q. 90: 17 - with regard to mentioning the aspects related to 

sabr indicates the al-ifla3 wa al-fn'mih (generaiization) of what the Qu'Zn [i-e. 

other verses] mentions elsewhere, narnely patience in regard to the consequences 

of belief, Me's affiictions, disasters, and jihaii."*4 

As far as the study of Bint al-ShZfi"s interpretation of Q. 103 is concemed, 

one can say that she is successful in showing the correlation between the 

etymological meaning of a Qur'anic word, its meaning in the general textual 

context (al-siyni al-'iinm), and its meaning in the specific textual context (&siyai 

al-khi&). In her hermeneutical exercisef it may be obsewed that the etymological 

meaning of a word is spedied by al-siyaq al-'imm of the whole Qur'k 

Furthemore, the meaning which is derived kom al-siyaq al-'cikm is designated 

by al-siyiïq al-Ws, such as in Q. 103 where every word has its own specific 

function in determinhg the meanings of the words sorounding it. For example, 

Bint al-Shaw determines the word al-&r with tajribaî, mu'im3, and sharr, 

=Bint al-ShZtir, al-~afi& al-Bay~ii; 2 91-2 

224 Bint al-ShZtif, al-~afjir al-8uya'n; 2: 92. 



a and designates the meaning of the word Wlusr to be that of "tumuig away from 

taba'd al-tak~ifi due to the fact that the words a l - ' ~ r  and khusr here are 

associated with the word insa% which conveys the sense of "responsibiüty." 

Likewke, the meaning of al-insin in this passage is qualified by the meaning of 

the dause illa- al-ladhika nntanu wa 'amilu- al-sa7-nfi wa tawù$aw bi al-&@ wu 

tm@aw bi al-$abri. Again, she determines that the word al-bqq meam the 

opposite of al-bnfil in consideration of its relation to the word trc(ti$aw. This is 

consonant with what Betti state: T h e  significance, intensity, and nuance of a 

word c m  only be compherended in relation to the meaning-context in which it 

was uttered, so that the significance and sense of a sentence, and the sentence 

connected with it, can only be understood in relaticn to the reàprocal coherence 

of meaning-context, and the organic composition and condusiveness of 

speech."= What is more, the possibility that the specific meaning of every word 

is determined by its speafic textual context l ads  credence to Bint al-ShZcs 

position that there is no synonymity ewn between instances of the same word. In 

conclusion, it can be said that as h as her interpretation of the suTa is concemed, 

Bint al-ShàO is loyal to the cross-referential method she develops. Between her 

theory and its application there is certainly coherence. 

=Betti, Die Hennmeutik, 16. See also Nikunja Vihari Banerjeef Languagef Mcrrning 
and Persons (London: George AUen & Unwin Ltd, 1963), 117. 



a 2. The case of hum.&zt al-'a@a 

The problem of religious pluralîsm represents another interesting subject 

for discussion, due to the fact that religious fanaticism and sectarian dashes in 

the name of religion are an unpleasant fact in the history of a l l  faiths, and have 

cost the lives of so many human beings.26 In addition, the issue of pluralism is 

now part of the mainçtrearn of modem religous thought. Bint al-Shaw is one of 

those who have made a significant contribution to this discussion, in view of 

what she says about the Qur'an's position on freedom of belïef and religious 

piuralism. In terms of the discussion of her exegetical method, we will see 

whether or not she is -consistent throughout Ki her application of the aoss- 

0 
referential method. 

In her al-Qur'ak wa QabityK al-Insiin Bint al-ShZtif colle& the Qur'anic 

verses whi& are, according to her, related to the above issue. First of d, basing 

"6See Bint al-Shati', al-Qur'Ln wa Qpdaya', 95. Shipler, on the one hand, proves 
that the conflict beween Jews and Musüms in the modem era is due to religious 
fanaticka See David K. Shipler, Arab a d  Jms: Wounded Spirits in a Promwd h n d  (New 
York: Times Books, 1986), 138-77. Hudson and Rejwan, on the other hand, maintain that 
the main factor for the emergence of avil war of 1975-76 in Lebanon beween Maronite 
Catholics and Muslims, for example, was political or enomomic, not religious. For 
detailed information about this, see Midiael C. Hudson, Arab Politics: the Search fm 
Legitmaq (New Haven and London: Yale University Press, l977), 56-81, especialiy 79; 
and Nissim Rejwan, Arabs Face the Modem World: Rrlighs, Cultural, a d  Politicnl 
Responses to the Wesf (GaineSville: University Press of Florida, 1998), 213-21. However, it 
is very possible, as Yaron H d  condudes, that when political or economic confiicts 
occur, people use reügious identity as a means to suport theh political interest. See 
Yaron Harel, "Jewish-Qiristian Relations in Aleppo as Background for the Jewish m Response to the Events of October 1850," International Joumd ofMidde East Studia 30, 
1, (1998): 77-96. 



herself on Q. 10 (S. Yunus): 99,227 which is a Meccan verse, and Q. 2 (S. al-Baqara): 

256,228 which is an early Medinan verse, she maintains that the Prophet 

Mdpnmad whose task was merely to inforxn people of the divine revelation 

(see Q. 3: 20, Q. 5: 92, Q. 16: 35, and Q. 42: 48) and to argue in the best way 

agauist those who doubted it (see Q. 16: 125),= was not allowed to force others 

to adhere to the religion of Islam. This was in order to emphasize that every 

human being bears respomibi1ity (&ml al-ama-m) for his or her choice, and that 

faith ('aq&) must result from conviction (irti4ri;i), befief ( h a n )  from hearty 

satisfaction (ri&] and confidence ~fumn'n&) in reueving the truth.m 

This prïnaple is, according to Bint a!-ShG@', related to the positive attitude 

0 of Islam towards other religions, such as Judaism and Christianity. Quoting Q. 2 

( S .  al-Baqara): 9 1,231 97,232 Q. 3 (S .  AI 'Imrak): 34,233 Q. 4 ( S .  al-Nisa'): 46. Q. 5 (S. 

P7The verse (verse 100 in Pickthall's) reads: "If thy Lord willed, ail who are in the 
earth would have believed together. Wouldst thou (Muhammad) compel men unol they 
are believers?" 

=The verse reads: "There is no compulsion in religion. ïhe right direction is 
henceforth distinct £rom error ..." 

Wint al-Sh5e, al-Qur'ai tua Q+a; 9%. Cf. Bodlata, "Fa-stubQu'2-kkuyra3: A 
Qur'anic Principle of Interfaith Relations, in Chrisfian-Musltm Enwuntm, ed. Yvonne 
Yazbedc Haddad and Wadi 2. Haddad (Gainesville: University Press of Fiorida, 1995), 
43. in support of the klamic prïnciple of religious pluralism and tolerance, Bodata 
quotes four other verses, i.e. Q. 5: 48, Q. 11: 118, Q. 16: 93, and Q. 42: 8. S i a r l y ,  Wael 
B. Hallaq supports this idea by showing that "the Qur'Zn considered the Jews and 
ainstians as possessors of their own respective divine Iaws, and as bound by the 
application of these laws." See his A Histonj of IsLmiic LegaI Thedes (Cambridge: 
Cambridge University Press, 1997), 45. 

231The verse reads: "And when it is said unto h m :  Beliwe in that which AUah 
hath revealed, they Say. W e  beiiwe in that whkh was revealed unto us. And they 



al-MaTidu): 46,235 Q. 35 (S. Feir): 31. and Q. 46 ( S .  al-&qan: 30. she condudes 

that Islam not only acknowledges the freedom of reiigious faith for all people, 

but also encourages Muslims to confimi the religion and belief for which al1 

previous prophets were sent238 The Qur'anic message inferred fiom Q. 2 ( S .  al- 

Bnqara): 136,239 285,240 Q. 3 (S. AI 'Imra%): 64,241 70:U 7lt2U Q. 4 (S .  al-Nisa3: 150,244 

disbeiieve in that which cometh after it, though it is the truth confimring that which 
they possess. Say (unto them, O Muhammad): Why then slew ye the Prophets of AUah 
aforetime, if ye are (indeed) believers?" 

" m e  verse reads: "Say (O Muhammad, to mankind): Who is an enemy to 
Gabriel! For he it is who hath reveaied (this Çcripture) to thy kart  by Allah's leave, 
confirming that which was (revealed) before it, and a guidance and glad tidings to 
believers." 

"The verses read: "He hath revealed unto thee (Muhammad) the Çcnpture with 
truth, confinning that which was (reveaied) before it, even as He revealed the Torah and 
the Gospel aforetime, for a guidance to mankind; and hath revealed the Giterion (of 
right and wrong). Lo! those who disbelieve the revelations of Allah, theirs will be a 
heavy doom. AUah is Mighty, Able to Requite (the wrong)." 

1UThe verse (verse 47 in Pickthdi's) reads: "O ye unto whom the Snpture hath 
been given! Believe in what We have revealed confïrming that which ye possess, before 
We destroy countenances so as to confound them, or curse them as We cursed the 
Sabbathbreakers (of old the).  The Commandment of Allah is always executed." 

Z3%e verse reads: "And We caused Jesus, son of Mary, to follow in their 
footsteps, confirming that which was (revealed) before him, and We bestowed on him 
the Gospel wherein is guidance and a light, confirming that which was (revealed) More 
it in the Torah - a guidance and an adrnonition unto those who ward off (evil)." 

236The verse reads: "As for that which We inspire in thee of the Scripture, it is the 
Truth confirming that which was (revealed) before it. Lo! AUah is indeed Observer, Çeer 
of His slaves." 

U?he verse reads: ''They said: O our people! L d  we have heard a Scripture 
which hath been revealed after Moses, confimiing that which was before it, guiding 
unto the tmth and a right road." 

=qhe verse reads: "Say (O Muslims): We believe in Allah and that which is 
revealed unto us and that which was revealed unto Abraham, and Ishmael, and Isaac, 



150,2@ Q. 29 (S. al-'Anhbuf): 46,26 Q. 41 (S. Fu@zf): 43Fa and Q. 42 (S. al-ShuTaJ: 

13247 even points to the unity of revealed religion. Although this idea is diffidt 

to adiieve in reality, human beingç, she suggests, should try to implement it in 

order to be able to avoid hatred and fanaticism.z* çhe a h  argues that the word 

and Jacob, and the tribes, and that which Moses and Jesus received from theu Lord. We 
make no distinction between any of them, and unto Him we have surrendered." 

%e verse reads "The messenger believeth in that which hath been revealed 
unto him from his Lord and (so do) the believers- Each one believeth in Allah and His 
angels and His çcriptures and His messengers - We make no distinction between any 
of His messengers - and they Say; 'We hear and we obey. (Grant us) T'y  forgivenessr 
our Lord. Unto thee is the journeying." 

alThe verse reads: "Say: O people of the Saïphire! Corne to an agreement 
between us and you; that we shall worship none but AUah, and that we shall ascribe no 
partner unto Kim, and that none of us s h d  take others for lords beside Aliah. And if 
they tum away, then Say: Bear witness that we are they who have surrendered (unto 
Hirn) . " 

"The verse reads: "O people of the Scripture! Why disbelieve ye in the 
revelations of Allah, when ye (yourselves) bear wibiess (to their tnrth)?" 

" m e  verse reads: "O people of the Sdpture! Why confound ye tmth with 
falsehood and knowingly conceal the tmth?" 

' m e  verse reads: "Lo! those who disbelieve in Allah and Kis messengers, and 
seek to make distinction between Allah and Wis messenger, and Say: We believe in some 
and disbelieve in others, and seek to choose a way in between." 

?fhe verse reads: "And argue not with the People of the Scripture unless it be in 
(a way) that is better, save with such of them as do wrong; and say: We believe in that 
whidi hath been revealed unto us and revealed unto you; and our G d  and your God is 
one, and unto Him we surrender." 

%e verse reads: "Naught is said unto thee (Muhammad) save what was said 
unto the messengers before the. Lo! thy Lord is owner of forgiveness, and owner (&O) 
of dire punishment" 

"'The verse reads: "He hath ordained for you that religion which He 
commended unto Noah, and that which We inspire in thee (Muhammad), and that 
whidi We commended unto Abraham and moses and Jesus, saying: Estabiish the 
religion, and be not divided therein ...." 



d& (religion) aiways appears in the Qur'Zn in its singular fonn, and never in its 

plural. Still, regarding the notion of freedom of belief, she maintains that Islam 

ailows holy war merely in order to protect that freedom,2a as stated in Q. 8 (S .  al- 

An fa7): 61 ,m Q- 22 ( S .  al-Hajj]: 39.1 and Q. 60 (S. al-Mumt@na): 8-9.252 

Nevertheless, Bint al-ShZO's treatment of the Qur'anic verses deahg 

with the issue of religious pluralism is somewhat unconvinâng, for she in fact 

fails to apply the aoss-referential method in a consistent fashion, a fault that she 

criticizes in 0th- exegetes. She neglects moreover to explain or even quote the 

few Qur'anic verses that are understood by some exegetes to reject religious 

pfuralism. These verses are Q. 3 (S. AT 'ImraTi): 19, which reads: "Inna l-di'k 'in& 

0 
Z-làhi 1-isZümu wa rna=khtalafa 1-l&%a uh. 1-kita3a illa-min ba'di nu-ja7ahumu Z-'ilmu 

baghyan baynahum wa man yakfur bi-ija'ti Z-làhi fa-inna 1-kih san'u Z-hidi," and 

q e  verse (verse 60 in Pickthall's) reads: "Make ready for them all thou canst 
of (amied) force and homes tethered, that thereby ye may dismay the enemy of AUah 
and your enemy, and others beside them whoxn ye know not Ailah kioweth them. 
Whatsoever ye spend in the way of Wah it will be repaid to you in fuil, and ye will not 
be wronged." 

='The verse reads: "Sanction is given unto those who fight because they have 
been wronged; and Allah is indeed Able to give them victory." 

verse reack "Allah forbiddeth you not those who warred not against you 
on account of religion and drove you not out from your homes, that you shouid show 
them kindness and deal justly with thea Lo! Ailah loveth the just dealers. Aiiah 
forbiddeth you only those who warred against you on account of reiigion and have a driven you out from your homes and helpd to drive you out, that ye malce friends of 
them. Whosoever maketh fnends of them - (Ali) such are wrong-doers. " 



0 verse 85 from the same suTa, which states: "Wa man yabfnghi ghya  1-islimi dhan 

fa Zan yuqbala rninhu wn huwafi 1-rikhirati mina l-~iiiji&a." 

It seems that her silence with respect to these two verses is due to the fa& 

that she is afraid of being a c c w d  of self-contradiction. When dealing with the 

word al-di% in Q. 107 ( S .  al-Ma7u%): 1, she says: "It is common (in the Qur'k) that 

the word be used in reference to religion in generd, and to the religion of Islam 

in a specifïc way."m To support her statement, she then quotes four verses, two 

of which are Q. 3: 19 and 85. It can be inferred from her words that, according to 

her, the meaning of Q. 3: 19 is that the true religion is the religion of Islam, and 

that Q. 3: 85 intends to Say that other religions are not accepted by God. This 

opposition to religious pluralism was a h  maintained by two classical exegetes, 

i.e., Ibn ~ a t h &  and a l - ~ a .  Commenting on Q. 3: 19, the former says: 

There is an assertion by God that there is no other religion with 
Him which He would accept from anyone except Islam. Islam 
means following the messengers of God in that which He sent 
thern at al l  times until the coming of Mu@nmad, the 'seal of the 
messengers'. Thereafter God dosed a l l  other ways (leading) to 
Him except the way through Muhammad.= 

Likewke,  al-^^ understands Q. 3: 85 to mean that God dedared that the only 

true religion is Islam, and that no other religion wül be accepted by G0d.255 A 

further complication is that, in spite of her insisteme that the Qur'Sn favors 

ZYIbn ~ a t h k ,  ~ a f i i k  1: 362, and 387. See also Mahmoud M. Ayoub, nie Qurra% a and Ifs inferprefms (Aibany: State University of New York Press, 1992). 2: 66. 

= - ' A I - R ~ ,  a l -~af s s  al-ffib& 7: 207, and 8: 135. S e  also Ayoub, the QurSin, 2: 2 a  



religious pluralism, she dedares on at least one other occasion that Islam, 

according to the Qur'Zn, is the only tnie religion.= 

Bint al-Shiïti"s selfiontradiction in this case is due in part to her mis- 

application of the cross-referential method that she develops. Had she searched 

for the meaning of the term &IKm and its various forms throughout the Qur'h 

taking into consideration theV textud context (siyüq), she would have solved her 

own methodologicd problem. The word isla-m and its derivations, i-e., asZama (al- 

f i l 1  al-m.&g, yyuslimu (al-fi'l abrnu&X~, adim ($7 al-amr) and muslim (ism nl-fn'il), 

appear in the Qur'Zn seventy-three tirne,= in most of which cases there is no 

intention of referring to the religion itself; it rather refers to total submission and 

belief in the oneness of God, belief in all the prophets and doing good works 

with i f i l 6  (sincere devoüon). For euample, the Qur'anic verses which indicate 

these points are: 

a. Q. 2 (S. al-Baqora): 131, saying "When his Lord said unto him 
(Abraham): Surrender [aslim)! he said: 1 have surrendered (aslamfu) 
to the Lord of the Worlds"; 
b. Q. 22 (S. al-lfajj): 34, saying: "And for every notion have We 
appointed a ritual, that they may mention in the name of Allah 
over the beast of cattle that He hath given them for food; and your 
God is one God, therefore surrender [dimu) unto Him, and give 
good tidings (O Muhammad) to the humble"; 
c. Q. 3 (S. AS 'Imran): 18-9, saying "AU& is witness that 
there is no God save Him, and the angels and the men of leaming 
(too are witness), maintaining His aeation in justice, there is no 

'Mçee Bint al-ShZti, al-~afis  al- ~ a y ~ n c  2: 184. 

mSee Muhammad Fu'ad 'Abd a l - ~ ~ ~ i ,  al-Mu'jnm al-Mufahras li al$'& al-Qur'Cn al- 
~ a &  (Cairo: Mawba'at DZr al-Kutub al-mzya, 1954), 355-7. 



God Save Him, the Almighty, the Wise. Lo! religion with Allah (is) 
the Surrendet [al-isliim] (to His will and guidance) 2; and 
d. Q. 31 (S. L u q d ) :  22, saying 'Whosoever surrendereth Iyuslh] 
his purpose to Allah while doing good, he verily hath grasped the 
firm hand-hold. Unto AUah belongeth the sequel of all  things." 

On this basis, many exegetes, among them a l - ~ a m a k h s h G , ~  'Abd-9 and 

Sayyid Qutb12* choose not to interpret the word k1Km in Q. 3: 19, and 85 as 

referring to the name of a particuiar religion. 'Abduh, for example, says: 

Indeed, the restriction (m) in Cod's statement: Znna al-dka 'inda 1- 
Zali 1-islimu, encompasses all religions for which the prophets were 
sent, for the isla-m (submission to God) represents the general spirit 
(al-ni!  al-kul13 of the religions, on which they agreed, regardless of 
the differences in thei. religious practices (d-t&$ wa suwar al- 
a'm7) -261 

- 

II. Irtibai a l -~&a3 wa al-Suwar (Interconnection Between Verses and 

Chap ters) 

Irtibii is defined by al-2arkasG as a discipline in which a certain aspect 

which links verses (a+) or chapters (suwar) is realized by means of a logical 

" S e  al-Zamakh~ha~, al-UhshPT 2: 345 and 381. On these pages, al- 
~amakhsha~ says that the word is understood in Q. 2: 18 and 85 to mean "al-'ad1 wa al- 
tawhPw (justice and oneness of Cod). 

=%ee M-d RasGd Füdà, TUB& al-@r'& al-HP& (known as ~afji; al- 
Mana?) (Cairo: D% al-ManZr, 1954), 3: 257, and 358. 



('aqlb perceptible (&issl>, or imaginary (khaya7G conjecture, or the iike.262 It is an 

issue that has been discussed by Qur'Sn exegetes since the fourth century Hijra. 

It is reported that the first scholar to speak of irtibof was Abü Bakr a l - ~ % Z b ~ n ~  

(d. 309-10/921-2). Whenever an &z was reuted to a l - ~ : w b ~ ~  he explained why 

the verse is located before one and after another verse. Similady, whenever a 

certain su5-a was studied, he explained the comection between the su7a and that 

which precedes and folIows it in the canonical order.263 More profound 

exphnations of this discipline are to be found in the exegetical works of al- 

~à2;,264 AbÜ Ja'far ibn al-Zubayr (d. 708/1308),2s and al-~i~ii ' i  (d. 885/1480).266 

The main purpose behind seardUng for instances of irtib*, according to 

Abü Bakr ibn al-'~rabi (d. 543/1148), is to bring out the unity of the QurfZn in 

ternis of its meaning (muttasiqat al-maga%3 and the coherence of its words 

2 6 2 ~ l - Z a r k a s ~ f  al-Burhnn, 1: 36; and a l - ~ u y l l ~ ~  al-Ifqui, 3: 323. Other terms that 
are used by exegetes to refer to the above definition are al-rabf, al-rnumï3aba, and al- 
fanriSu&. 

m~-ZarkasGr  al-Burhïz, 1: 36; and a l - ~ u y ï < ,  al-ltqait, 3: 322. 

-In his al-T'afin; al-~ab6, a l - ~ a  explaîns the irfz'ba? aspects between verses 
within a suia, and those between the beginning of a mis and the end of another. 

'6SA~~ording to al-suyÜ& Ibn al-Zubayr was AbÜ ~ y y Z n ' s  teacher. He wrote on 
Qur'ànic studies, e g ,  al-~urhi@un&abat ~ a r t i b  Suwar al-Qurra% and Mihl  al-T'a'wif. 
See al-suyii# al-ltqaii, 3: 323. See aiso M&ammad ibn Shakll, Fawa3 al-Wafqal, ed. 
&Sn 'AbbZs (Beinit: D2 sdir ,  1973), 2: 555; and the introduction of sa'Td al-FaU* to 
his edition of Ibn ai-Zubayr's M I ~ X  a l - ~ a ' ~ f  al-Qafi' b i - d h a w ~ a l - ~ ~ ~  wu a1-Ta'~~fiF~azujz% 
al-Mutash3ih al-Lab min ~i al-Tanzif (BeVut: D5r alGharb a l - ~ s l h = ,  1983), 1: 101. It is 
very possible that Abü Hayy* was very mu& influenced by Ibn al-Zubayr in relation 
to knowledge of the irfr'bal. In his al-Bahr a l - ~ u h t  the former very often inhoduces a 
certain su-Ï by mentioning its irtibnf with the suks preceding i t  See Abü &yyZn, al- 
B e r  U Z - M ~ ~ .  



(muntazimat al-rnab5n$ The unity of the Qur'Zn is described by exegetes 

through the aspects of irtibaf which, according to al-~arkasG, cowist in 

cornpanson (a1-tamth8/al-tanz~), contradiction (al-rnuda-dda), or digression (al- 

istitrd).*68 An example of the tarnthd aspect of irtibaf is shown in the comection 

between Q. 17 (S. al-IsraT: 1, which speaks of the istz (night journey) of the 

Prophet M ~ a m m a d ,  and verse 2 in the same s u i ,  which speaks of the 

revelation to the Prophet Moses. For ai-ZarkasG, the comparison aspect of the 

irfibaf between the two verses is that while God showed evidentiy ('iyLnan) 

through the i s d  to the Prophet Muhammad His concealed signs, He 

demonstrated by explanation (bayaian) His revelation to Moses, which 

constituteç another divine sign.269 The mu@& aspect can be seen, moreover, in 

the relation between Q. 2 (S. al-Baqara): 15. and Q. 2: 6. ~ l - ~ i q i i ?  States that the 

passage in Q. 2: 1-5 concerns the believers' acceptance of the Qur'ân. On the 

contrary, verse 6 explains the unbelievers' rejection of it?O These verses, 

however, are united by a single theme, Le., the people's attitude toward divine 

revelation. Finally, the istifrd aspect of irtibaf is elaborated by al-~amakhshas 

%Sec BurhZn &DL Ibr& ibn 'Umar a l - ~ i ~ a ' i ,  N&m al-Durar f i - ~ a ~ u b  al- 
~ $ t  wa al-Suwar (Hayderabad: Majh Da'iat al-Ma'àrif a l - ~ t h m ~ ~ a ,  1969). 

267 Al-~arkasG, al-Burhnn, 1: 36; and al-Suyü& nl-lfqa5z, 3: 322. 

2%ee al-Zarkas6, al-Burhnn, 1: 40-52; and ai-suyii6, al-Ifqh, 3: 324330. 

LW~l-~arkasG, al-Burhan, 1: 4 2  Cf- AbÜ myyân, al-Ba& al-~u&& 6: 6. In this 
passage, Abü HayyZn points to the comparison between the glorification of Mdyunmad 
with the isra" and that of Moses with the Torah. 



when interpreting Q. 7 (S .  al-A'rui: 26. H e  says that the verse cornes by way of 

digression ('alisabd al-istifryi). The verse, whidi cornes after the mention of the 

appearance of Adam's and Eve's pudenda ( Q. 7: 22-25) is referred to in order to 

show divine kindness in the aeation of dothing, the humiliation of uncovering 

one's pudenda, and to indicate that covering the latter is part of taqwa-(piety).m 

Nineteenth century discussions of the concept of irfr'ba? followed a 

somewhat different format in contrast to the earlier concept. Ibn 'Ashùr (d. 

1867),m for example, maintains that between the @r'ànic verses in one suia 

there m u t  be taneub (intercomection) with regard to their main purpose 

(Xharab).m Introducing every suTa, Ibn 'AhCr always explains to the reader its 

ghnr@. For example, when dealing with Q. 2 (S. al-Buqara), he begins his 

interpretation by statmg that the sukz comists of two main purposes to which all  

of its verses refer: the fbst is to affirm the supremacy of Islam in terms of its 

guidance and foundations for moral purification; the second iç to explain the 

sha~i'a (Içlamic legd rulings)." 

%me Qur'Zn exegetes of the 20th century have taken a more systematic 

approach to the study of Qur'anic unity. Mustansir MVm maintains that uniike 

% M&mmad al-TahU ibn 'hhür, fa@ al-~iz&ii wu al-ïanwir (Tunis: al- 
DG al-~Û&i~a ii al-Nash, 1984). 



most dassical commentators who discussed the irfiba? between verses within 

one suFa, or between su7as in a "linear-atomistic" approach, some interpreters of 

the modem period, such as al-~ar*?'~ apply an '*organichoiistic" method. Al- 

~ a r &  (d. 1930-l), for instancef offers the concept of what he calls "niqihz, or, 

n a q z  atQur'nit8' (coherence of the Qur'àn). He is not satisfied with the traditional 

ap proach. In his Dala'il a l - N i g i  al-~ar* sa ys: 

The intercomettion (faeub) between one verse and another does 
not demonstrate that the Word of God [i.e., the Qur'Zn] is 
something united, coherent in itseif. Those who seek the fanliSub 
are sometimes satisfied with any tan&ub (interconnection). They 
forget the relation through which the Qur'5.n becomes united. They 
also sometimes seek relations between contiguous verses (al-(i4Cit al- 
rnutaja-ira)f whereas, in ab, they are not connected [directly] to 
each other. This is because a verse is related to another verse that 
cornes long before it. 
In short, what 1 mean by the n@Zm (coherence of the Qur'k) is that 
a su% constitutes one (coherent) statement- It (also) has a 
connection with a preceeding and foilowing s u i ,  or with a far- 
preceding and far-folIowing one. The same thing happens in ternis 
of n w  al-*al. Between verses or s u !  there are sometimes 
parenthetical ones (àyat murfari& or suwar murtari&). On the basis 
of this prinaple, you can see that the whole Qur'Sn is one, and has 
interconneaion and sequence in its parts from the beginning to the 
end? 

-- . 

n5See Mustansir Mir, "The SuTu as a Unity: A Twentieth Century Development 
in Qur'5n Exegesis," in Approaches to fhe  Qu'a%, 211-24. In these passages, Mir dixusses 
the ideas of n+nz according to Thanas, Qu@, Danvaza, al-Tabii~ba'i, a l - ~ a r ~  and al- 
&la: See &O his, Coherence in the Qur'a3,25-98. 

""çee 'Abd a l - ~ ~ d  al- arah hi:, Dalaiil al-N@kz (Haydara-bad: M m t  al- 
DZ5ra d-~am;dya, 1388 H.). 

m'Abd a l - ~ ~ d  a l - ~ d ,  DahV al-N@ï (India: M-t al-Da'h al- 
~ - & ~ a ,  1388 H.), 74-5. Al-~arahi.?s concept of - was later developed by his 
dixiple, al-I$l&. For detailed information, see Mir, Coherence in the Qurra%: A Study of 
I$@i's concept of N.n in Tadabbur-i Qurra% (Indianapolis: American Trust Publications, 
f 986). 



As Ibn '&hiir does in explahhg his notion of ghurad, d-~ar% points out 

that every sula has a main idea ('arnull) to which refer al l  issues (mawib) 

contained in its verses? The maflab (issue) may represent fa'lif (argumentation), 

tutsi? (giving a firm foudation), tafi' (derivation), fa@f (particularization), 

tamthz ( exemplification), &.id al-rnuqa311 wa W i d d  (providing cornparison and 

contradiction), or tanbih (admonition)P AU these various kinds of mn@3% axe 

interrelated to each other, in the sense that they refer to their 'amuZ Over and 

above this, al1 'amuxs in the Qur'iin are united to one other.* 

Thus it can be conduded that irtibaf was studied by exegetes of both the 

classical and modem periods, regardles of the differences in their ideas, in order 

to demonstrate the unity of the Qu'Zn. AI-RZZ: and Ibn 'Lhiîr even expliatly 

state that an understanding of irfr'ba] can help convince people of the 

inimitability of the Qur'ànlsl The question, thmefore, arises: What did Bint al- 

Shâti' think of this idea? 

Bint al-Shaw's position on the irtiba] corresponds in part to that of Ibn 

'Àshiir and al-  ara Bint &Shaw agrees with the su~ioherence idea, or in 

2"0çee a l - ~ a r ~ ,  Dahiil, 93-105. In these pasages, &fa& shows the nazm of the 
Qur'ân by mentioning 'amtuis and their mn&i7ib from Suiuf al-Fa?. to SuSnt al-A'rui 

alAl-~s, al-Tafi6 al-fi&, 2: 18; and Ibn 'Ashür, Tafi&, 1: 79. See also al-suyÜ& 
al-lfqân, 3: 323. 



a Mir's words, the 'gsuïa-as-a-unity" concept." Explaining her reason for choosuig 

to interpret fourteen short suias in her al-~nfss al-Z3cyair< Bint al-ShEti' says that 

the fourteen su?-as selected, most of which are Meccan, have one theme (wahdat al- 

mawdu') apie~e.~83 Inhoduchg Q. 100 (S. al - '~&~at ) ,  for instance, she states that 

the theme of the suïa is the Last Day.* AU of its verses are related to each other, 

and refer to that theme. She argues that the su7a begins with the presentation of a 

perceptible phenornenon of sudden attack (Q. 100: 1-5) to represent the abstract 

event of the Day of Resurredion on which all human beings will be scattered and 

judged in accordance with their deeds (Q. 100: 6 - 1 1 ) .  Similarly, commenting 

on Q. 89 (S. al-Fajr) whose major theme is a moral lesson, she says that its verses 

are interconnected. First of all, verses 1-14 of the suTa suggest those who are 

capable of reason (dhu-hijr) can grasp the lesson of the destiny of the 'Ad, the 

Thamiid, and Pharaoh, who were tyrants, and among the cornipt of this world. 

Their immoral behavior, according to verses 15-16, resulted from the temptation 

of wealth and their evil characters. Verses 17-20 then ernphasize their 

?3ee Mir, T h e  S u i  as a unity," 220. 

"Bint al-Sh$V, a l - T H  n l - ~ a y a k ~  1: 18. Jansen% speculation that Bint al-ShZtiUs 
preference for these fourteen suius was bas& on her wish to avoid becoming involved 
in sectarian polemics, is not proven right. See Jarsen, ïhr lnferprefation of the Kornn, 69. 
His idea is not in accordance with Bint al-Sh@ï"s expliut statement, As a matter of fact, 
many polemical issues related to thedogical, linguistic, exegetical aspects, are dealt with 
in her works on Qur'anic studies. 

mBint al-Shàc, a l - ~ a f i s  al-23tzya3~ 1: 103. There are many other exampIes of Bint 
al-ShZtis application of the above idea. See, eg., her al-~afi& al-~ayihc 1: 75,76; and 2: 
129,149. 



immoraiity by stating that they insulted orphans, were not interested in soaal 

solidarity, and could not distinguish bebveen @la7 (lawful) and bràm 

(forbidden). Finally, the suk ends with the verses which speak of God's 

punishment and reward in the Hereafter.* 

Bint al-ShZO ciiffers from other exegetes in regard to which su% and 

verses are liable to analysis in temis of irtzIba3. This problem centers on whether 

the Qur'Zn should be interpreted in accordance with its canonicd or its 

chronological order. U W e  a l - ~ % i b ~ ~  al-RS, a l - ~ i ~ a ' i  and al-~ar%, who 

looked for irfib@ in consideration of the Qur'an's canonical order, Bint al-ShZti 

bases herself on its dironological-sequence. She maintavis that it is improper to 

explain aspects of al-irtiba? between verses or suTns which were not revealed at 

one and the same t h e ,  or contiguously. When introduâng Q- 102 (S. al- 

Taknthur), for example, she tells that some interpreters, su& as a l - ~ & b ~ ,  

conne& it with the su?a preceding it in the canonical order, Le., Q. 101 (S. al- 

Qâ~ 'a ) . zQ Ne% al-DL ~l-~%iibùnT (d. 406-7/10156) says that the irtz%@ 

between the two su7as lies in the admonitory atmosphere (al-jaww al-indhaij with 

regard to the Day of Judgement.288 This explmation is rejected by Bint al-Sh@i', 

who says that there is no point in looking for the irtib@ between the two su%s 

"Bint al-ShZc al-?a* &%ayÜn< 2: 153. 

m N ' ï  al-& doHasan ibn Muhammad I - N ~ w ~ % ~ ,  Ghnra7ib al-Qur'ün wa 
Rngho'ib al-Fur@, published in the margin of al-laba& Jàimi' ul-Baya>, 3& 154. 



because they were not revealed at the same time or one after the other. Su-rat at- 

Takathur was in fact revealed long before Surat al-Qa'ri'a; in the interval at least 

thirteen su?m were revealed.289 She adopts the same position in her comments 

on Q. 68 (S. al-Qalam),29Q Q. 89 (5. al-Fajr),291 and Q. 92 (S. al-Layl).292 

Nevertheless, Bint al-Shws idea of a chronologically-oriented irtr'ba? is 

called into question when she deals with the irtz'ba? between verses in SuYat a2- 

Qalarn. She says that the su7m was revealed in the early Meccan period, except for 

verses 17-33 and 48-50 which are Medinan.293 Commenting on verse 33, which 

reads: "Such was the punishment. And verily the punishment of the Hereafter is 

V i n t  al-ShZtiJJ al-~afi& al-~aya%C 2: 39. In this passage, she does not agree with 
those who elaborate the irfiba3 between Suiaf al-Qalam and Su'rar al-Mulk (Q. 67). She 
says that the latter was revealed later (mutarakhk?zira). It is 77th in the chronological 
order. Between the s u i  and Su'rat al-Qalam there were revealed more than 70 su'ras. 

'glWhen dealing with the 4asam (oath) in Q. 89: 1-4, which read: "Wu l-fajri wa 
laya7in 'ashrin wa 1-shaf i wa I-warn' wa 1-layli idhahaymi" (By the Dawn, and ten nights, and 
the Even and the Odd, and the night when it departeth), Abii Hawk and 'Abduh 
maintain that the jawa3 al-qasam (the main clause of the structure of qasam) is the end of 
Q. 88 (SuTat al-GhiGhiya): 25-26, which read: "Inna ilaym-iyabahum thurnma innn ' ahp i -  
hiu3ahurn" (Lo! unto Us their return, and Ours their reckoning). See Abii HayyZn, al- 
Bahr a l - ~ u h &  8: 457-8; and 'Abduh, 7'afiif Juz' 'Amma, 61. Bint al-Sh5tif rejects this 
idea, saying: "In this explanation of the interconnection (al-r&/aI-irhial) between the 
two suias there is suspiaon (wahrn). Although Suiut al-Gh&hiya comes directly before 
Su'rat al-Fajr in the canonical order, the former was revealed after the latter at the end of 
the -Mecccan period. Su'rat al-Ghrijhiy~ is 68th in the chronoiogical order. Between the 
two sufus there were 58 su7as revealed. We understand that the canonical order has a 
significant aspect. However, we do not conceive the irfrIba? between the qasam in Sziiat aL- 
Fajr and jmab  al-qasarn in SuYaf al-Ghiihiya. This would have been as if the 9asam 
continued to be suspended (mu'allaq) without the jaw&, until Suiaf nl-Ghrijhtya was 
revealed after 58 suias." Bint al-Shgti', aZ-~afi& al-~aya'nC2: 136. 

"see Bint al-ShZv, al-~afiG 01-~aya'n< 2: 97. 



greater if they did but know," she contends that the verse encourages the people 

of the Prophet to learn ('ibra) from the story of the "owners of the garden" (asuib 

al-jnnna) who were punished by God due to theh injustice ~zulm),  as related in 

verses 17-32.294 Bint al-Shàw then affirms that these wedinan] verses are 

interconnected (murtabito) in terms of the 'ibra (moral lesson) present in the 

following verses (34-39), which speak of Godfs reward for good people.295 Here, 

one can see that Bint al-ShZtif relates Medinan verses to early Meccan verses. 

This means that her application of the concept of irh3a-t does sometimes differ 

from the theory that she hersa  established. 

%e verses read: "Lo! We have tried them as W e  hied the owners of the garden 
when they vowed they would plu& its fruit next morning, and made no exception (for 
the will of God). Then a visitation came upon it whiie they slept, and in the morning it 
was as if plucked. And they cried out one unto another in the morning, sa*&: Run 
unto your field if ye would plu& (the fiuit). So they went off, saying one unto another 
in low tones: No needy man shail enter it today against you. They went betimes, strong 
in (this) p q o s e .  But when they saw it, they said: b! we are in error! Nay, but we are 
desolate! The best among them said: Said 1 not unto you: Why giorify ye not (Allah)? 
They said: Glorified be our Lord! Lo! we have been wrong-doets. Then some of them 
drew near unto others, seif-reproaching. They said: Aias for us! in truth we were 
outregeous. It rnay be that our Lord will give us better than this in place t h e r d  Lo! we 
beseech our Lord." 

2i5 Bint al-ShZti', a l -~a f ik  al-~ayàinc 2: 626, especïally 66. 



Chapter Three 

Bint a l8hârs  Attitude Towards Asbnb al-Nuzul: 
Behveen Theory and Application 

The science of nsba5 al-nwulm ("the occasions of revelation") has been 

applied by many mufnssiru% (interpreters) to understanding the Qu'Zn, and 

studied in depth by scholars both past and present. Its importance is recognized 

not only by those who base their interpretations on the riw* (reports 

attributed to the Prophet, his Cornpanions and thW Successoa) approach, Iike 

Ibn ~ a &  al- ab& and Ibn ~ a & ,  but also by those who apply r a i  (reasoning) 

in exegesis, like al-2amakhshanT and Fakhr  al-^^- Knowing the occasion 

associated with the revelation of a Qur'ànic verse or suk is of great help in 

arriving at an understanding of its meaning297 It foiIows that, because of its 

significance, many scholars wrote books on the subject, among them a l - ~ a &  

(d. 428/1075), who authored the work ~ s b a E  al -~uzuï ,  and al-suflg who 

composed the work Lubab al-ATuqd fl ~ s b a 8  a l - ~ u z d  These works contain 

reports about the occasions on which the verses or s u h  of the Qur'Zrt were 

revealed -298 

296The word asbu3 is the plurai of wibab (occasion). Both are used in th& thesis. 

297% Ibn ~ a ~ ~ ~ a ,  Mqaddim,  3; al-suyi$, Luba3 al-Nuqui FAsbàirb a l - N d  
(Beirut: Dàr n?yaf ai-ViUm, 1978), 13; and ai-'Akk, U& rl-~aj&, 99. 



Issues surrounding the asbas al-nwu7, such as the degree of their 

significance, the problem of contradictory reports, the difficulty of the numerous 

reports for the revelation of a single verse and espeQally the question of the 'zbra 

(deeisive point) for detemuning the message of a verse, have been discussed in 

the rnany books on 'ului  al-Qurfa3 (the Saences of the Qur'k) and usuf al-fqh 

(Islamic legal theory). Among those who in modem times devoted themselves to 

such discussions was Bint aI-Shaw. ui her work Muqaddima f i -d -~anhaj ,  she 

presents a brief theoretical discussion on nsbaib al-nuzul- The theory is then 

applied to her interpretations of several suras of the Qur'k, especïally in her 

book a l - ~ a f s G  al-~uyàjzfii al-Qurfa% nl-Kh&z. 

A study of Bint ai-Shitif's views on asba8 al-nuzd is needed for at least 

three reasons: first, Bint al-Shâvfs approach to reportç on asba3 al-nuzul provides 

an opportunity to examine her consistency in using this source in her 

interpretation; second, there is the question how significant the reports of usbal, 

al-nuzu7 are to her tafi&; and finally, previous works dealing with her views on 

the asbab al-nuzul need to be reviewed and expanded on. Boullatam and 

Jansen,m for instance, analyze her position on the asbnb al-nuzu7. However, they 

do not go into these in too much detail, probably because their purpose is only 

298% al-&ka&, al-Burhinl, 1: 22; and Rippin, "The Qur'anic Asbab & N d  
Materid: An Analysis of Its Use and Development" (Ph.D. diss.. McGiii University, 
1981), 20. 

"See Boullata, "Modem Qur'Zn Exegesis," 10343. 

3mSee Jansen, The Intetprefation of the Koran, 70-1. 



a to provide a general account of her method of interpreting the Qur'Zn. &s 

thesis presents a relatively short description of the subject He does not provide 

any analysis or examples of Bint al-ShZvs implementation of the asbab al- 

nuzu7.301 This diapter will, therefore, address the issue in more detail, 

concentrating especially on her critical attitude towards abab al-nuzul reports, 

the significance of asbnb al-nuzu7 and the idea of the 'ïbru (decisive point). 

1. Her Treatment of Asbab a l - N u d  Reports 

Scholars in the field of 'ulu-m al-Qur'ün define the tenn sabab al-nuzul as an 

event, or a question raised to the Prophet, in m e r  to which a Qur'anic verse(s) 

or a Qur'anic chapter(s) was revealed.302 In relation to the asbab al-nuzul, the 

passages of the Qur'Zn are divided into two categories. The first of these indudes 

passages revealed without any particular event preceding them. This category is 

called "münnzala ibtidzan. " The other, with whkh the discussion of the aba5 d- 

nuzul is most concerned, indudes verses whose revelation followed a particular 

occasion, and is called "ma n a d a  'aqib w@iga aw su'al. "MJ It is often found that 

within a single su7a of the Qu'Zn both Ends occur. For example, the fist five 

?3ee Amin, "A Study of Bint al-ShZti8s Exegesis," 37- 

=Sec DZwiïd &'Am, M W  'Uluk al-Qur'h (Beirut Mu'assasat a l - ~ l ~  li ai- 
Matbü4at, 1979), 124; and M ~ a m m a d  Qusayn a l - ~ a b ~ @ b ~ T  al-Qur'a3 ~a l -~s lczh ,  tr. 
-ad d - ~ u s a ~ ~  (Tehran: Markaz Il- ai-Dhikrz, 1983), 155. 

x3See M+amrnad 'Abd al-sal& ~ a f a  and 'Abd Allah al-%a&, N ' ~ l u i  al- 
Qur'in: Dir&'t wa MdpZjarài! (8eirut: DG al-Nahda al-'~rab;ya, 1981), 63; and 
Muhammad a l - S a  al-Baya5 ~ ' W Ù m  al-Qur8a% (Algies: al-Murassasa al- 
waGYa li al-Kitâb, 1989), 111. 



verses of su%t al-'AZaq were revealed without being preceded by any speàfic 

event caIling for a response in the form of revelation. The other verses of the surs, 

however, were sent down to the Prophet Mu&ammad for the first time with 

respect to Abü Jahl's action - regardless of the debate over whether the 'ibra 

(dechive point) lies in the generality of the words, or the specifiaty of the 

occasion. It is reported on the authority of Ab6 Huayra that Abü Jahl said: 

"Does Mfiammad cover his face with dust among you?" Someone replied: 

"Yeç." Abu Jahl then said: "By al-Lat and al-Uzz5, indeed, if 1 see him 

performing prayer, 1 will set my foot on his ne&, and sprinkle his face with 

dust." There were then revealed several more verses of the suya: "And yet, but 

yet man is rebellious, for he thinks he is suffiaent in himself- Surely, your 

returning is to your Lord." [Q. al-'Alaq (96): 6-81304 

Bint al-ShZg', who bases her interpretation mostly on philobgical 

prinaples,305 makes an attempt to deal with the problem of asbalt al-nuzul. Before, 

however, presenting her contribution to this field, it is important to introduce her 

"theological" opinion concerning the relationship between revelation (al-wahy) 

and the occasions on which it was revealed. She points out that the connection 

between a verse or suTa and its sabab al-nuzul is not a causal one, which she calls 

mSee a l - ~ a b ~ ~  Jarni' al-Baya%, 30: 163; Ibn ~ a t h k ,  ~ a @ '  al-Qur'a5 al-8&&, 4: 
565; al-&, al-~atfs& al-&b&, 32: 20; a l -Zamakhs~~ ,  al-i(ashsha~ 4: 224; ~ l - ç u y ù ~  , 
Lubab al-Nuqul, î32; and Bint al-Sh&', al-~afji; al-~~ynni-, 2- 26. 

"sSee Bodata, "Modern Qur'Zn Exegesis," 106-13; idem, ' I h e  Rhetorical 
Interpretation," 152-4; and Jansen, 77ze Interpretation of the Koran, 706. 



"'al-'illi$," mearing that a verse depends on its sabab al-nuzuf. just as the 

existence of an effed (al-ma'ld ) depends on that of its cause (al-'illa). This is 

because it is inconceivable that a certain verse should not have been revealed if 

its sabab al-nuru7 did not take place.% It seems to me that she wants to Say that 

revelation constitutes God's will and knowledge, and that His will and 

knowledge are q a d h  (etemal), and ghnyr muhdafh (not aeated)?' Therefore, the 

revelation was neither infiuenced nor occasioned by any temporal event. On this 

point, her opinion corresponds to the &h'G theological point of v i e w -  Ln 

short, she does not subordinate the revelation to the occasion which it foilows. 

This position is further reinforced by the faa that not every verse has a sabab al- 
- 

nuzul, as we know. 

%Sec Bint al-ShZti', Muqaddima, 133; idem, a l - ~ a f s 6  a l - ~ a y i f c  1: 23; and 
Boullata, "Modem Qur'ân Exegesis," 106. 

WSee Bint al-ShZO, al-Qur'a3 wn Qa&in; 36. 

mWhen talking about the etemity of the revelation (Khlim Allàh, God's speech), 
al-~sh'& çays: "This proof of the eternity of K n L i  Al ld  constitutes the etemity of 
God's will ( i r a t  Allnh). For if His willing were temporaiiy produced, it wodd have to 
be produced by God either in Wimself, or in another, or as seifsubsistent- But God 
c m o t  produce it in Himself, because He is not a substrate for produced things; and H e  
cannot produce it as df-subsistent, because it is an attribute, and an attri'bute cannot 
subsist in itself - just as G d  cannot produce a knowledge and power subsisting in 
themselves; and He c m o t  produce it in another, because this wodd make it necessary 
for that other to be willing by God's wiliing. Therefore, since it is impossible to allow 
these alternatives of which 0r.e would have to be realized if God's willing were 
tempordy produced, it is certain that God's willing is etemal, and that by it God has 
ever been wïliing." This is Md-arthy's translation of a passage of a l - ~ s h ' a x h  Kifab al- 
Lumn'. See Abu &Hasan '& ibn Isma'a a l -~sh'd,  Kitait al-~umn'fi-al-Ra& 'alti-Ah1 al- 
Zaygh wa al-Buin', edited by Richard J. McCarthy (Beimt: al-Mafia's al-~aith&~~a, 

a 1952), î3; and Najm a l - 6  Sdaymàn ibn 'AM al-QaGy al-~î%, Shrb Mukh-r al- 
Raw&, edited by 'Abd Allah ibn 'Abd al-M- al-Turki (Beirut: Mu'assasat &Risala, 
1988), 2: 501. 



Bint al-Shaw tries to be careful in using the asba3 al-numi reports. She does 

not accept those which contradict hiçtoncal evidence. For example, when 

discwing Q. 93: 3, she mentions that according to some exegetes, like al-~âs, 

Abü Hayyân and a l - ~ % â b ~ ,  the occasion that preceded the &faT al-w&y was 

the moment when "a dog of the prophet's grandsons -asan and al-Husayn 

entered the house of the Prophet. Gabriel then said to the Prophet 'Don't you 

h o w  that we never enter a house in which is a dog or pichne?"'- To Bint al- 

Shiiti', this report does not make sense, for the history of Islam tells us that Hasan 

and M a y n  were boom three or four years after the Hijra, whereas Q. 93, whïch is 

one of the first sections revealed, dates -from several years before the Hijra.310 It 

can be seen that, according to Bint al-Shàti', historical consideration is a crucial 

tool for assessing the authenticity of asba3 al-nuzu7. 

Nevertheless, Bint al-ShSfi"s assessrnent is sometimes confusing. Let me 

give an example. When commenting on Q. 68 (S. al-Qalnm): 17-33, she rejects the 

report that these verses were revealed in part concerning the strory of the 

Quraysh. It is recorded that at the time of the battle of Badr the Quraysh swore 

to destroy the Prophet and his Companions, but in fact faüed to fulfil their 

-Sec a l - R ~ ,  al-~afii? al-ffibk 31: 211; Abii Hayyh, al-l3.r a l -~uh$,  8: 485; 
and al-~isabfi, T'afiG Ghora'ib al-Q~r'a%~ in the m a r e  of a l - ~ a b d s  Jaiï' al-Bayon, 30: 
108. See also Bint al-ShZti, al-~afii; al-~qa%c 1: 35. 

3'08int al-Shaw, al-fufiii ~l-~aya?zi: 1: 35. 



0 oath.311 She points out that the report is not consonant with historicd evidence, 

by saying that the battle happened in the second year of the Hijra, when Sukt al- 

Qalam was dearly revealed in Mecca about 15 years before the battleW The 

problematic point here is that in the introduction to her interpretation of this 

s u !  she says, on the one hand, that it is a Meccan sika with the exception of 

verses 17-33 and 48-50,313 whereas, on the other hand, her criticism implies that 

verses 17-33 of the sui-a were revealed after d in Mecca. 

Regardless of Bint al-!5hZ@'s self-contradiction in the above matter, it can 

at least be said that her critical attitude towards the sources is supported by 

Rippin's thesis that abab al-nuzul reports are not historical evidence but were 

created by later M u s l i .  generations in order to jus* their interpretation of the 

Qur'Zn.314 However, unlike Rippin, who totally denies the authentiaty of the 

asbaib al-nuzul reports, Bint al-Shaw beiieves that many of hem constitute true 

records of historical situations surrounding the revelation of certain suias or 

verses, as wilI be seen in the following discussion. 

"*Sec Andrew Rippin, 7 h e  Qur'anic Asbàb a l - N d  Material: An Analysis of 
Its Use and Development," (Ph-D. diss., McCiU University, 1981). 



II. The Significance of Asbab a l - ~ u z d  

There is no disagreement that a knowledge of asbnb a l -nm7 is important 

to the interpretation of Qur'anic verses where there is a question of its 

application. ïhe extent of its significance, however, is still debated among 

scholars of 'uluk nZ-Q~r~a%~ ~ l - ~ a r k a s ~ ,  for instance, assigned knowledge of the 

subject a rather elevated importance. H e  mentions in his al -Burk f ' ~ l ~ i n  al- 

Qur'ail six benefits of such knowledge, namdy: (1) understanding the factor that 

instigates a legd decision (tashri' al-hukm); (2) particdarizhg a legal decision in 

the eyes of those who point out that the decisive point (al-'ibra) is the specific 

cause; (3) understanding the meaning of words; (4) understanding when a word, 

which is universal, is meant in a partidar sense on the basis of other evidence; 

(5) avoiding the supicion of al-&r (limitation); and (6) eliminating the difficulty 

in determinhg the meanhg of a verse. He then gives many examples of these 

points.515 From the above, we can Say that, according to al-~arkasG, without 

knowing asbat, al-nwd, no one can interpret the Qur'k corredy. On this issue, 

al -Kha acknowledges impliatly in his Mrrnakij ~ a j d a  through his belief in the 

necessity of knowing what he calls "nui- ml al-Qur'anl" (the context or the 

3- al-~arkasG, al-Burhk, 1: 22-9. See also al-suyü, al-MukhtnT min Kitna al- 
I t q f i  f i - ' ~ u k  al-Qur'in (Beinat: DG ai-Kitaab al-'A.rabiI n.d.), 33-4; DZwiid al-'Am, 
MuTm 'uIu> al-Qur'a%, 127-30; M-d Mu&munad K'h&a, Mn'ü Nwul al-Qur8a% 
(Cairo: Malctabat al-Nahda al-Miq~yaf 1971), 27-30; Mukpmmad 'Abd al-'& al- 
zarqdI  Mizmla al-'f$& p'UIu'm al-Qut'aiz (Cairo: DSr Ihya' al-Kutub al-'Aktbzya, 
1962); Mu@â M-d a l -~aj i~s ,  Manhaj al-Quf& al-ffi& T'uqri; al-Al&Gn 
(Cairo: al-DZr al-~&~~a, 1993), 30-3; and Abu Zayd, Mafhzh al-Nqs, 109-22. 



a circumstances surrounding the Qur'Sn), that the knowledge of asba3 al-nuzd is 

of considerable importance. He says: 

The studies on m a - m l  al-QurraX are necessary studies for the 
purpose of the interpretation [of the Qur'Zn] as we suggest. 
Accordingly, those who do not have the specific knowledge of mi- 
@wI al-Qur'in are obliged to study it in order that they may be 
able to understand the Qur'àn in a good and  und manner.316 

However, he does not mention dearly the extent to which the asbai al-nuzul are 

important. 

Bint al-Sh- recognizes that there is a hamionious relationship between 

the two. The revelation responds to the occasion that precedes it, and the 

occasion, to some extent, indicates what the revelation means. Accordingly, she 

0 says in several places that asbat, al-nuzul consîitute indicatiom of the situation 

surrounding the ne.; (the text of the Qur'%)-317 Again, when dealing with suiat 

al-'Alaq, verses 6-9, which were revealed when AbÜ Jahl demonstrated a negative 

attitude towards Islam, as quoted before, she says "The structures of the verses 

of the su?a show that they were reveded after the Prophet announced the 

message of God, and dedared [the need for] worship of God, and then hced 

3 ~ V d n  al- ha, Miatllliij ~ u j d a ,  309. See ako Jansen, nie Intnpretation of the 
Koran, 65-6. 

3 % ~  Bint al-Shaw, al-~afi& a l - ~ ~ a i i ;  1: 23. To compare her notion, see also a Fazlur Rahman, Isiam and Moderniw Transfirrmnfiun of an Intellecfual Tradition (Chicago: 
University of Chicago Press, 1982), 143. 



a denial [from the pagan soaety]."3*s This interpretation represents one aspect of 

the significance of the asba3 al-nuzul. 

The sigIuficance of the asbab al-nunil also re ts  on their relationship with 

the specific, iiteral meaning of words. Boullatafs analysis that, according to Bint 

al-ShZti', a traditional report on sabab a l - n u d  can be a means of justifymg a 

certain meaning for a wordf319 is quite correct. When interpreting the word ul- 

rilchira frorn the fourth verse of suiat &Duha; whidi was revealed on the 

occasion of fitu? al-wab (the restaint of the revelation),320 for instance, Bùit al- 

Sh5tir says: 

Zn the verse from Suiat al-Qu&i it is dear that al-&ira means the 
expected tomorrow (al-ghad al-marjub). Its connedion with the 
word lakn (for you) [points to] its specification with the Prophet 
M-ammad. Surely. God affinns with the promised goodness the 
elimination of al-tawdp (leave-taking) and al-qila- (hate) because He 
abolishes the effect of the fi&? al-wahy.3X 

From the above statement, one cm see that her interpretation of the word uI- 

auira  referç to the day when there will be an end to the unhappiness caused by 

the fitùi al-wahy to the sabab al-nwul of the su?a. 

Bint al-Shiiti' also admiïs the sabab al-nuzd's s iecance  in justirying and 

explainhg rationally the importance of the use of certain words in the Qur'Zn. 

W3int al-ShZtit. al-~afi& ai-~oyrtic 2: 27. 

3*9Bouliata, "Modern Qur'Zn Exegesis". 106. 

32% Bint al-Sh&irt al-~afi;  al- 8aya'nC 1: 23. 



a For instance, in Sukt al-Qu., whose main topic is the revelation yet to corne, 

she analyzes why the employment of the words duh-(the forenoon) [in the first 

verse], and Zay1 (night) [in the second verse] is important- She says: 

Al-muqsam bih (the word by whidi the oath is made) in the two 
versesof the s u !  of al -~u&-is  a material form and a sensory event 
in which human beings witness every day the glow of the 
forenoon, and then the darkness of night when all is tranquil and 
quiet. In the successive arriva1 of the two cirnimstances, there is no 
defiaenq in the system of the world, nor anything bringing about 
rejection, nor does anyone suffer kom the faa that the s e  
disappears from the earth and hides itself in darkness and wildness 
after the glow of light of the forenoon. So, what is so surprising 
about the fact that after the intimacy of revelation and the 
emergence of its light on the Prophet, there cornes the restraint of 
revelation, just like the quiet night and the bright the forenoon that 
human beings witness?322 

In this case, she uses the contents of the sabab a l - n u d ,  the occasion of thefitu? al- 

wahy, to make sense of the use of the two words in the su%. In other words, a 

traditional report on &a% al-nuzu7 can explain the accordance of words in the 

Qur'anic verses 14th the circumstances which attended their revelation to the 

Prophet." This interpretation proves the compatibility of wording with a special 

situation (iqtidu7 al-lafi li al-lilil ). On this point, al-sh~tibi says: 

The knowledge of occasions of revelations is necessary for those 
who want to pursue the knowledge of the Qur'ân. That is because 
the center (madai ) of the 'ilm al-mn'akr and al-baya% (science of 

-. 

321 Bint al-ShZti', al-TafkG al-~ayànc 1: 36. In other contexts, al-<rkh&a m e w  the 
Hereaf ter or the Afterlife, as in Q. 2 (S. al-Buqaruh): 220, Q. 3 (S. AT 'Imra%): 22 and Q. 4 (S. 
al-Nisi'): 77. 

3USee Jarsen, The Inkpretation of the Koran, 71. 



rhetoric) through which the i'jE (inimitability) of the structure of 
the Qur'àn is recognized, and even the knowledge of the purposes 
of the statements of the Arabs is determined, lies in the knowledge 
of muqtadaya't a w w d  (the exigenaes of the situations) ..... and the 
meaning of the howledge of sabu3 al-nunil is the knowledge of the 
rnuqfa~$a~lzl-&l. 324 

Such an attempt, although not the same in every respect, was actually made 

long before Bint al-Sh@i'. A I - R ~ ,  for example, when interpreting the same suTa, 

says in his ol-~afj& al-~izb& "The word al-&& implies the revelation to the 

Prophet, and al-Iayl the time of fitu? al-w@, because in the revelation there is al- 

isti'n& (feeling of intimacy), and conversely, in the time of lassitude there is al- 

is t$&h (es trangement) ."325 

On the basis of the relatio~hip 

meanhg of words, Buit al-Sh&i' seems 

between 

to avoid 

report if the meaning of a word in the verse 

the asbai al-nuzu7 

mentionhg a sabab 

under discussion is 

and the 

al-nuzul 

already 

understood without its sabab al-nuzul. This is probably why she dws not 

mention, for instance, the sabab al-nuzul of the fifth and sixth verses of surat aC 

Inshirà@ (Q. 94): "But lo! with hardship gwth ease. Lo! with hardship goeth ease." 

It is beyond doubt that as a mufosira (a Qur'k interpreter), she knows that the 

verses have a sabab al-nuzul. According to some mufasim?z, the sabab &nusu7 is 

the fact that the unbelievers condemned the Prophet and his followers for their 

=4~-çh~tibT, al-Muwapqal, .3: 225. See also al-'Akk, Upi7 al-~afj&, 102-3. 

U S A I - R ~ ,  al-?'afs& al-ffib&, 31: 209. 



a poverty.326 This sabab a l - n u d  report is not quoted by Bint al-Sh*' when 

explaining the meanulg of the word al-'usr (hardship). This is because after 

trying to determine its meaning by using the inductive method, in which she 

compares the usage of the same word, as well as derivations of its root, in other 

verses of the Qu'Zn, and because she considers the definite partide al in the 

word as being Ii al-'ahd (definite partide), she condudes that the word al-'usr 

means the &nk (distress), the 'anat (inconvenience), and the d4 (restriction) that 

the Prophet felt in countering pagan soaety.321 From this interpretation, we 

should note two matters. First, according to her, on the basis of the "al li al-'tzhd", 

we have, on the one hand, the speafic hardship that the Prophet suffered. 

Second, the word 'usr, on the 0 t h  hand, has the general meaning of hardship 
- 

due to various causes, censure, and cruelty. In short, the meaning of al-'usr here 

is the general hardship that the Prophet suffered. This meaning, according to her, 

is suffiaently dear. Therefore, a discussion of the sabab al-nuzd here is not 

necessary at all. It is very possible that she believes that the content of the above 

report, which indudes a discussion of the g e n d  meaning of the word, provides 

no M e r  important information. She adopts the same attitude towards Q. 99 

(S. al-ZaIzala): verses 7-8. whose meaning is dear without the sabab al-nuzu7.329 

32%ee al-Zamakhsha, al-KLtshshà$4: 221; and al-suyii5, Lubu3 al-Nuqu7, 232. 



It is typical of her not to indude in her tafsG any extemal information that is 

unnecessarym including reports on asbab al-nwul. 

III. The Issue Surroundhg the Idea of the 'ara (Deasive Point) 

One of the most controversial issues surrounding the asbib al-nuzul is the 

idea of the 'ibra, or the "decisive point," i.e, the interpretive factor that should be 

considered. Many scholars believe this to lie in the universality of expression, 

and not the specifiaty of the occasion, that is, al-'ibn bi 'umu-m al-lafi la- bi WlugIE; 

al-sa bnb. Some, however, support the contrary view, Le-, al-'zka bi kh-e al-sabab 

li bi 'urnu-m al-lafi.33l Bint al-Shaw accepts the former opinion, dedaring that it 

m u t  be adopted " 'alikull bï " (in any case)." When she interprets suTat al- 

Ma7i(n, for instance, she begins by mentionhg the place and time in which the 

3 2 9 ~ l - W Z l @ &  states in his Asbab al-Nuzul that on the authority of MuqZtii it is 
reported that there were two people, to one of whom a beggar came (to ask something). 
He then thought Little of something he gave to the begging person, and said: '7t is but 
nothing. We will ody  be rewarded for giving what we like" On the other hand, the 
other person disdaineci what he considemci to be a minor sin, such as lying, and slander. 
He said: "God threatens with the fire only for a great sin". The seventh and eight verses 
were then revealed. Çee al-wiii@&, Asbu3 al-N~zu7~ 258. ï h i s  subab a!-nwul is not quoted 
by Bint al-Shaw at dl. 

33QSe Bint al-ShZtif, al-~afin; rrl-~~a%C 1: 18; and Jansen, The Intnpretatim of the 
Koran, 71. 

3%ee AMarkasG, abBurfi .  1: 32; al-2arqZ& Mamhil al-'Irjin, 1: 118-27; and 
Maarnmad ibn ai-Sayyid 'Ma&  al-^^, Zubdat al-ltqa%j?UZu'm al-QurFa% (Medina: 
Mami' al- asG Gd, n-d.), 20. 

332% Bint al-Shàti', Muqaddim. 134; and idem, al-~afi; nl-t?aya3C 2: 40; 81; 97; 
150; 167; and 183. 



a su7a was revealed. Afterwards, she gives some brief information about its sabab 

al-nuzul, saying: 

They (previous interpreters) have said in ternis of asbab al-nuzu7 
that the su7a was revealed concerning Abc Suf)6nf al-'& ibn W2il  
 al-^^, a l - ~ & d  ibn al-Mug~a, or Abu Jahl. Ibn 'Abbàs 
reported that it was revealed concerning a munnfq who had 
combined the characteristic of avance (bukhl ) with that of 
hypocrisy (murza-). But, the aLfibra (decisive point) in any case is 
the universality of the wording.333 

The same treatment is applied by Bint al-Sh@' when dealing with the nsba3 a1- 

nuzuf of Q. 68 ( S .  al-Qalam),m Q. 103 ( S .   al-^^)^^ Q. 92 (S .  a l - L q I ) , ~  verses 

33Bint alalhZv, al-~afi; al- ~ ~ a i i :  2: 183. 

3aBint al-ShZC al-Tafj6 al-~a~a?kc 2: 39-40. h this passage, after quoting its 
sabab al-nwul that the su7a was revealed conceming a l - ~ ~ d  ibn a l - ~ u ~ h k a  al- 
~ a k h z ~  and AbÜ Jahl ibn Hi shk  a l - ~ a k h z d ,  she says: "That the revelation of 
the szGa was conceming a l - ~ & d  and Abc Jahl does not indicate the essence of the 
specific occasion, because there is evidence according to which the universaiity of the 
word is altered to fit the speafic event." The complete report on the sabab al-nuru7 can 
be seen in al-suyÜ6, Lubab al-Nuqul, 218-9. 

q i n t  al-ShSti', nl-Tafi$ al-~ayün< 2: 80-1. When interpreting the word al-inw3 
(man), she explains that among the rnufirsimk there are two opinions. %me say that 
the word al-inwtn means aii mankind. Others consider the word to apply only to the 
grou2 of the unbelievers (al-mushrikul ), among whom were a l - ~ & d  ibn a l - ~ u ~ h k ~  
al-'& ibn Wa'il and al-Aswad ibn 'Abd al-Mu-b. This is based on the report 
transmitted by Ibn 'Abbàs. Another report informs us that the su7a was revealed 
concerning Abü Lahb, or AbÜ Jahl She then says: 'We are not involveci in the 
disagreement. However, the deasive point is the universality of the word, not the 
speafic occasion on which the su7a was revealed." See also -ab&, Jaki' al-Baya5tr 30: 
187. 

Wint al-Shâr, al-~a* a l - ~ u y a i ~  2: 97. I t  is reported that the s u i  was revealed 
concerning Abü Bakr al+id&q and his spending of his treasure for the Muslim people, 
and in relation to Unayya ibn Khalaf and his greed. This is accorduig to one report 
Another report tells that it is about AbÜ al-D&d& al-Ar@& She then says: ''The 
decisive point in any case is the u n i v d t y  of the word." She argues that the structure 
of the verse Inna safyahm lashatGis dear in indicatirtg aii people- See also al-fabari, 
]Ümig al-BayaiC 30: 142-4; Ibn ~ a & ,  ~ a f s i ;  al-Qrcrf&n, 4: 5556; al-wZl#&, Asbrib al-NUZU?, 
254-5; and al-suyü& Lubu3 al-Nuqu7, 229-30. 



a 15-16 of Q. 89 (S. al-Fajr),337 and Q. 104 (S. aI-Hu-). The problem here is 

that she does not articulate why she favors the ' h a  of the universality of the 

wording over that of the speafiaty of the occasion. However, it is very possible 

that she agrees with scholars who have already offered reasons for supporting it. 

ALTG (d. 715/1395), a ~ a n b &  jurist, for example, mentions in his Shn* 

Mukhtqzr al--a two arguments. First, the authority lies in the divine word, 

not in its occasion. On thiç basis, it is obiigatory to consider the expression (of the 

word), either in its universality ('umu-m) or its speaficity (IdiM), as it was 

revealed ibtiMan (without any occasion).~g Above d,  an& jurists, like al- 

~ a z d a G  (d. 457/1090), and al-~arawisi (d. 490/1137) have insisted that the 

a authoritativeness of universal ('antm) words in the Qur'h is qatr i  (certain), as is 

the case with the kh& (partidar) words. Accordingly, the 'imm cannot be 

337Bint al-Shâtif, ul -~af i& a l - ~ u ~ u i ~  2: 150-1. The two verses read: 'As for man (al- 
insfn), whenever his Lord tries him, and then is gracious and provides good things for 
him, he says: "My Lord has been gracious to me." But when He tries him by restraining 
his means, he says: "My Lord despises me." On this point, although some interpreters 
have identified the word al-insain with a certain group, namely: 'Utba ibn ~ b i  RabPa, 
and Abü Hudhayfa ibn al-MU& (on the bask of Ibn 'Abbas' report), and Ubayy ibn 
Khalaf (based on the report of al-~albi  and Muqatil), Bint al-ShZti', nevertheles, points 
out that al-insatz means al1 people- 

"Bint al-ShZtifr a l - ~ a f i r  a l - ~ a y â n <  2: 167. When deaüng with this suia which 
consists of the words h u m  (slanderer) and lumm (back-biter), she quotes some 
reports teliing that the szi% was revealed with respect to the a-Ctions of some unbelievers, 
that is to say al-Akhnas ibn Shurayq, al-w&d ibn al-Mughira, and U b a ~  ibn Khalaf, 
who slandered the Prophet. However, she reems to agree with al-?ab& and al- 
~ a m a k h s h ~ ,  saying that it is possible the occasion is specific, but that the threats are 
universal, and apply to ali people who perform suc' bad deeds. 

0 = ~ l - ~ i & ,  Sha* Mukhfaqw al-Raw&, 2: M3. See also a l - G a d .  al-Mankhu7 min 
~ a ' l ~ a ' t  al-Usu7, edited b y  Mdymmad Hasan Ha* (Damascus: DZr al-Fi, 1980), 151. 



speafied by a particular  occasion.^ Second, most of the universal decïsions, 

partidarly on legal matters, were preceded by specific occasions, such as the 

nùing on ?z'hai (a form of divorce), which was first revealed in the case of Aws 

ibn absamit, and the &g on li'ün (oath of condemnation) in the case of Hilàl 

ibn UmayyaF Accordingly, Ibn ~ a ~ ~ a  holds that a verse which has a s p d c  

occasion (sabab) indudes (rnutanmuiI ) the given person in the sabab and those 

who are in the same situation (bi nzanzilatih)." Bint ai-ShZc's agreement with 

the above reasons can be traced from her staternent, for instance, with respect to 

the sabab al-nwul of Q. 103 (S. al-'hr). When dealing with verses 2-3 of the su%, 

which read: "Lo! man [al-insa%] is in state of loss, save those who believe, and 

do good works, and exhort one another to tmth, and exhort one another to 

endurance," she comments that the dear structure (al-siyq 'ah-gdirih) does not 

associate the word al-insa% (man) with a specifïc person [as mentioned in the 

sabab al-nuzul]. The universal meaning in the word, she argues, can be seen 

clearly from the itliq (generalization) which is followed by the istithncT 

(exception). The istithnz is invalid if the word al-insan is restricted to certain 

%ee Mdpm.mad ibn Alynad al-Sarakhçi, U$u? al-~amkhs~ edited by Ab6 al- 
Wafa' al-Mgh& (Hayderabad Lajnat Xhya' al-Maràrif a l - ' U m y a ,  1952), 1: 132; and 
'Ma' a l - h  'Abd al-'&& ibn w d  a l - B ~ ,  Ibshf al-Asra? 'an U d  Fakhr al-Ma% 
al -~azdmuc edited by  Muhammad al-Mu'@im bi Allah @&ut: DZr al-Kita'b âl-'~rabi~ 
1991), 1: 197 and 587. 

%lSee Al-TÜ~?, Shrh Mukhtwr al-Raw&, 2: 503; al-~arkasG, al-Burhnn, 1: 32; and 
a l - ~ a q d ,  MaMmtcihü al-'~rfn, 1: 11û-20. 

=Ibn ~ a ~ d ~ a ,  Muqaiiim, p. 37. See also Rippin, "The Qur'anic Asbob & N d  
Material," 51. 



peop1e.m It follows that, according to her, the authoritative aspect r e t s  in the 

stnicture of the Qur'an's wording. 

On the contrary, some MW: and çhafil jurists who insist that the 

decisive point lies in the specifiaty of the occasion, argue, for instance,= that 

there are some verses that should be recognized as consisting of spedic 

messages, even though the structure of theh wording points to generd 

meanings. An example is verse 115 of Q. 2 (S. al-Baqara): 'Wa 1171cihi I-mashriqu wa 

1-rnaghrïbu fa aynamài tuwallu- fa thnmma wajhu Ilaihi Inna l l h  smi'un 'al&.'= 

Many reports tell us that the verse was revealed in the context of a situation 

where some travellers were confused about the direction of the qibla. They then 

a performed prayer ( ~ a Z 5 )  facing in the wrong direction. This situation was then 

reported to the Prophet, to whom the verse was then revealed- According to 

MThere are, at least, four logid arguments that they have set forth with respect 
to this point (1) If the revelation were not specinc for a given occasion (subab), it would 
be possible to omit the occasion [from the message of the revelation]; (2) if not, there 
would be no riwF (bansrnitter) willing to transmit a -a (report) on a sabab al-nwul 
for there would be no benefit at d in so doing; (3) if not specific, the rwelation would 
not be sent d o m  after a certain occasion; and (4) the divine message that is reveaied in 
the case of a certain occasion constitutes a response to it. The response must be suitable 
to the occasion. This accordance takes place only with the particularity of the message 
for the given occasion. These arguments seem to be circular, and not strong. Ttierefore, 
the majority ÿumhu?) of scholars reject them. To see theh rejection, see al-~iif~, Sharh 
M u M e a r  al-Ruw& 2: 505-9; and a 1 4 a r q ~ ,  Mandü al-'Im, 1: 123-7. 

345This verse is translateci by Ahmed Ali. "To G d  belong the East and the West. 
Wherever you turn, the glory of God is wery where. All-pervading is H e  and dl- 
howine." u 

Y6See a l - ~ . i & ,  Asbab al-Nwu7, 20; al-suyÜ& Lubaib al-Nuqui, 27; and al- 
ZarnakhshGI al-KashshaT 1: 90. 



e those who favor the partidarity of the occasion over the universality of the 

wording, the state of ignorance as to the direction of the qibla specifïes the verse, 

meaning that only in that situation is a Muslim allowed not to hce the qibla 

when performing prayerw They argue that if one does not take into account the 

sabab a l - n u d  of the above verse, one would have to Say that evesy Muslim in 

any situation is allowed to face any direction he or she pleases when performing 

payer (gzla]. However, this understanding is dearly wrong, because it 

contradicts the meaning of other venes, like verse 144 of the same s u i a , l  which 

orders M u ç l .  to tum their face toward the qibla. In the light of linguistic 

analysis, it seerns that they interpret the word nynama- in verse 115 with ila-qyat 

a jiha (to whatever direction). Thus without taking into consideration the sabab al- 

nuzul, verses 115 and 144 would in all appearance contradict one another-39 

What then does Bint al-Shw have to Say on this point? Unfortunately, 

one cannot be certain of her opinion, because she has not dealt with the above 

37Mu&mmad ibn W d  al-~uftubi, al-JCnzi' Ii A&% al-Qur'a5 (Cairor DZr al- 
Kutub al-Miqsya, 1967), 2: 80-1. See ais0 Andrew Ripph, "The Function of Asbaib al- 
Nuru7 in Qur'anic Exegesis," in BSOAS 51 (1988), 12-4. 

Werse 144 says: " We have seen you tum your face to the heavens. We shall 
tum you to a Qiblah that will please you. Ço turn towards the Holy moque, and turn 
towards it wherever you be. And those who are reâpients of the Book surely know that 
this is the truth from their Lord; and God is not negligent of dl that you do." 

XgContradiction between Qur'anic verses is, as the Qur'k (4: 81) says, 
impossible. To deal with those verses that seem (in fact, they are not) to be 
contradictory to one another, some scholars try to understand them, using the concept a of >UISWI (abrogation) and the science of asbab al-nuru7. See al-~urtubi, al-JKmi' li A&k 
al-Qur'aiz, 1: 80-3. 



a verses in particulas, or verses relating to mm (Islamic legal prescriptions) in 

general. However, w e  can assume that in keeping with her belief in al-'zba bi 

'umuk al-lafi la- bi WlugiS al-sabab 'aldTkull w-, Bint al-Shàtif would probably agree 

with what al-~amakhsh& says in his al-Kashshaf when interpreting verse 115: 

(Wa lillàhi 1-mhriqu wa 1-milghnôu ] means that the countries in the 
East and the West, and all the earth belong to AU&, who is the 
Owner of them and in charge of them. [Fa nynnma- tuwallu-] means 
that in any place you do al-tawliya, meankg tuming your faces to 
the @&la on the basis of the verse (verse 144 of surat al-Bnqma): 
Fmunlli wajhnka s h p a  1-mjidi l-@a-nri wa ~ h u ~ k u n t u r n  fa wallu- 
wujuhakurn shapahu, the gIory of Allah is everywhere. The rneaning 
of verse 115 is that if you are kept away from performuig prayer in 
the al-Masjid al-Hara-m or in layt  al-Miaqdis, 1 (Cod) make ali the 
earth a mosque. Therefore, perform prayer in any place you want, 
do al-tmuliya there, because the tawliya is allowed in all places, not 
only in a mosque, but also in other placesJso 

From his statement, one can Say that, philologically speaking, al-~amakhshg 

interprets the word aynam- as rneaningfifiw makanin (in any place), not with i l i  

ayyat j i h  (to whatever direction). This interpretation is supported by an 

inductive approach through which he finds that verses 115 and 144 are not 

contradictory to one another, and that verse 144 even interprets verse 115. 



Conclusion 

As far as the study of Bint al-Shâti"~ method is concerned in this thesis, 

we can condude the following. 

It is dear that Bint al-ShZCs method of interpreting the Qur'àn is neo- 

traditionalis t in nature, to borrow Rippin's term.J51 The aoss-referential 

approach, the concept of irfi'ba] and the usage of asbiib d-nuzul reports were all 

methods familiar to earlier interpreters. She goes beyond this traditional 

approach, however, by introducing some new theories and applications. This is 

part by her phrase n~-tajdid fal-ttafsi; (renewal in the field of what she means in 

In developïng her own style of interpretation, she was critical of past 

exegetes who used similar toois. This was particularly true of the aoss- 

referential method, which, to her, was never correaly applied, a phenornenon 

resdting from the tendency on the part of interpreters to project their sectarian 

beliefs ont0 the Qur'àn on the one hand, and to import extraneous S ~ ~ ~ C P C  into 

their commentaries on the other. She also maintains that many of the classicai 

reflections constitute "forced" interpretations and cases of "mis-oriented i'je. 

This is why she often Cnticizes previous interpretations. The cross-referential 



.a approach that she applied is aimed at correcting these erroneous ideas. She may 

therefore be regarded, according to Hoy's definition,s3 as a " critical monist" 

interpreter in the sense that she believes that there is necessarily only one '%estw 

interpretation of the Qur'Zn, and that the best is her own interpretation. 

Theoretically speaking, her cross-referential method is based on the idea 

that the Qur'àn is a unity, and therefore capable of self-interpretation. In this 

case, 1 agree with Murphy's thesis that the employment of scriptural texts is 

dependent in part on the "understanding of the nature of revelation."33 This 

method corresponds in part to Betti's theory of biblical interpretation, which 

cowists in giving attention to the original linguistic. meaning of a certain word 

under discussion, considering in the case of the Qur'àn the al-siyiq al-'imm 

(general textual context) of all verses related to the subject matter, and trying to 

comprehend the al-siyaq al-Hz&? of a given verse. Her interpretation of Q. 103 (S. 

a - )  represents her perfect application of the above hermeneutics. 

Nevertheles, when dealing with the issue of hurrîiat al-'aqi&z to a t e  but one 

example, she falls into self-contradiction. This r d &  from the fact that she does 

not apply the theory that she herself proposed. She does not take into 

'"Se David Couzen Hoy, 7 s  Hemieneutics Ethnocentric?", in The Interpretim 
Tum, ed. David R Hiley, James F. Bohman and Richard Shusterman (Ithaca and 
London: Comell University Press, 1991), 158. 

'%Nancey Murphy, "What has Theology to Leam from Çcientific Methodology?" 
in Science and Theology: Questions nt the Interfiao. ed. Murray Rae. Hilary Regan and John 
Sienhouse (Grand Rapids: William B. Eerdmans Publishing Company. 1994), 107. 



a consideration al l  the Qur'anic verses which have reference to this important 

issue. 

In terms of her idea of irtib@ (interconnection) between verses and su%, 

she once again lapses into hconsistency. U m e  other intexpreters who applied 

the concept of irtibaj in accordance with the canonical order of revelation, she 

insists that irtibaf must be oriented to the chronological order. The anomaly may 

be seen in her treatment of Sukt a l - Q h .  There she tries to establish an irfi'b@ 

between verses 17-33 of the suk, which were revealed in Medina, and verses 

34-39 of the very same suyu, which were revealed in Mecca. 

Once again, in dealing with the asbab al-niuul reports, Bint al-çhZti' 

introduces some confusion in regard to her criteria for the authentiaty of the 

0 
reports. Bint al-Sh* tries to be careful in using such materials in her 

interpretation of the Qur'k. Only those reports which she regards as authentic 

are relied upon. She maintains that the reports must be in agreement with 

accurate historical data. However, in some places, her assessrnent of the 

authenticity of the reports is not convincing, due to the self-contradiction 

between her theory and its application. Regardless of this weakness, the reports 

on asba3 al-nuzu7, whidi she considers authentic, represent, according to her, an 

important tool for determining the meaning of words as required by the 

partidar context (al-siyu3 a l - W s )  of a certain verse or s u !  under dixussion, 

and for explainhg the Iogical relationship between the Qur'anic wording and the 

particular situation in which a verse was revealed. In other words, her use of the 



asba'b al-nuzul is based on the consideration that there is an interactive relation 

between revelation itself and the circumstances in which the Qur'h was 

revealed. Since revelation offers divine responçes to soaal developments, it 

might be expected that the details in the asbab d-nusu7 reports could contnbute to 

our understanding the Qur'anic message. Nevertheless, like the majority of 

scholars (iumhu? al-'ulama' ), she points out that the decisive point (al-'z3ra) in 

interpretation rests in the universality of words, not in the particularity of a 

given occasion. She emphasizes this idea by saying that one should adopt it in 

any case ('aZa-kull lpb. She does not, however, articulate dearly her reasons for 

taking this position. In addition, she does not attempt to interpret the nyat al- 

al&iizz (verses on Islamic legal prescriptions) in which the debate about the idea 

of al-'ibra (decisive point) is perhaps most crucial. In short, Bint al-ShZtis theory 

and application of the asbab al-numl is not a convincing one. 

This is not to Say, however, that a l l  Bint al-ShZtiffs method is useless or 

unprodudive. As Bodata condudes,= there are some amazing hermeneutical 

findings that result from her use of the cross-referential method. Besides 

avoiding thereby subjective interpretive projections, she finds that there is a 

hermeneutical relation between al-siyaq al-'imm and 01-siyu3 al-khG;2, and a 

reaprocal interconnection between words in the same context, as shown in her 

interpretation of Q. 103. We may accept the significance of this method, but it 

3S5See Boullata, "Modem Qur'ân Exegesis," 113. 



needs to be improved in future, and the inconsistency to which Bint al-Shàr 

falls victim should be cofiscientiously avoided. 
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