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ABSTRACT

Author : Inna Muthmainnah.
Title : Tanwir al-Migbas min Tafsir Ibn ‘Abbds : Its Principles of
Interpretation.

Department : Institute of Islamic Studies, McGill University.

Degree : Master of Arts.

This study investigates the principles of interpretation in Tanwir al-Migbds
min Tafsir Ibn ‘Abbds, focusing on its approach and method, sources and points of
view. To accomplish this purpose, both historical and literary analysis are
employed. Nevertheless, this study does not attempt to resolve the well-known
dispute over its authenticity or ascription.

Like other Qur’anic commentaries produced in the classical period, Tanwir
al-Migbas relies heavily on philological analysis in the sense that it provides an
interpretation of Qur’anic verses based on their literal meaning and in very
simple terms. Similarly, it employs sources that were commonly used in classical
tafsir, namely, Qur'anic cross-reference, hadith, Arabic poetry and isrd iliyat.
However, due to its simplistic approach, it is difficult to extract any guiding
principles behind its interpretation. In fact, there is little to indicate that this

Qur’anic exegesis represents the views of any particular Islamic sect, let alone of

any individual person.
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' Nevertheless, with its simple presentation, Tanwir al-Migbas brings up
many interesting and challenging issues which deserve greater scholarly
attention. Further and deeper research into these issues may help us to situate

the work within the broader exegetical tradition in Islam.
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RESUME

Auteur : Inna Muthmainnah
Titre : Le Tanwi al-Migbas min Tafsi Ibn ‘Abbas: Ses principes d’interprétation.
Département : Institut des Etudes Islamiques, Université McGill.

Diplome : Matitrise és Arts.

Cette étude explore les principes de I’interprétation dans le Tanwi al-Migbas min Tafswr Ibn
‘Abb3s, en se concentrant sur son approche et sa méthode, ses sources et ses points de vue. Afin
d’atteindre cet objectif, les analyses historiques et littéraire seront employées. Cependant, cette
recherche ne tentera pas de résoudre la dispute bien connue concernant [’authenticité et

’attribution du texte.

Tout comme bien d’autres commentaires qur’aniques produits durant la période classique,
le Tanwir al-Migbds dépend étroitement de I’analyse philologique en ce sens qu’il apporte une
interprétation des versets qur’aniques fondée sur leur signification litterale et ce, dans des termes
tres simples. De la méme maniére, le texte emploie les sources communément utilisées dans le
tafsir classique tels que les références quraniques, les hadih, la poésie arabe et 'isrdilpat.
Toutefois, étant donné son approche simpliste, il est difficile d’extraire les principes conducteurs
de cette interprétation. En effet, trés peu d’indices peuvent indiquer que cette exégése qur’anique
représente les vues d’une quelconque secte islamique, de méme que celles d’une personne en

particulier.
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Cependant, malgré sa présentation simple, le Tanwi r al-Migbas souléve plusieures
questions intéressantes et qui méritent une plus grande attention académique. Des recherches plus
poussées et approfondies de ces questions pourraient peut-étre nous aider a situer I’ouvrage &

Iintérieur d’un cadre plus large de la tradition exégete de I'Islam.
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NOTES ON TRANSLITERATION, ABBREVIATIONS

AND DATING

1. The system of transliteration of Arabic words and names applied in this thesis

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

modifications.
o =b i=dh L=t J=1
o =t J=T L=z a=m
& =th 5=2Z t=’ o=n
=] o =8 ¢ =gh IEW
c=h J=sh a=f a=h
¢ =kh v =8 3 =q ez’
a=d oa=d d=k =Y

Short: Z=a;_=i;. =u
Long: i=2; =i; y=u
Diphthongs: . i=ay; ,1=aw.

Long vowel with tashdid: for )} and , 1, iya and Gwa are employed,

instead of iyya and uwwa, respectively.
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. In the case of td” marbutah (3 ) h is written, unless it occurs within an idafah,
where it is transliterated at.

The hamzah (1 ) occurring in the initial position is omitted.

2. Some of the abbreviations used in this thesis are:

GAS : Geschichte des arabischen Schrifttums

GAL : Geschichte des arabischen Litteratur

GALS : Geschichte des arabischen Litteratur, Supplement
BSOAS : Bulletin of the School of Oriental and African Studies

3. In citing dates in this thesis, the following conventions have been employed:
a. If both the Hijri and Christian dates are expressed, the first is Hijri (Anno
. Hegirae) and the second is Christian (Anno Domini).
b. If only one system is mentioned, the system will be identified as A.D. for

Christian (Anno Domini), or A.H. (Anno Hegirae) for Hijri.



CHAPTER ONE

INTRODUCTION

The development of Qur’anic exegesis dates back to the Prophet’s lifetime.
At that time, the only source for understanding the Qur'an was direct
questioning of the Prophet himself. If a Muslim did not understand something in
the Qur’an, he could approach the Prophet and ask for further explanation. In
surat al-Nahl (Q. 16: 44), it is adduced that one duty of the Prophet is to explain
and convey the meaning of the Qur’an to human beings. After the death of the
Prophet, Muslims continued to ask questions of his Companions and their
Successors, who thus became an alternative source of exegesis.

Qur’anic exegesis developed rapidly thereafter. Each generation produced
exegetes whose tafsirs extended over many volumes. The study of the Qur'an
also benefited from the fact that each exegete often emph;sized a single aspect of
the Qur'an, for example, sufism, theology or linguistics. Moreover, the
development of Qur'anic exegesis also incorporated, deliberately or
unconsciously, the specific principles of a number of different religious

perspectives. For example, the understanding of the Qur’an from a Mu'tazilite

viewpoint is different from that of an Ash‘arite. To achieve their various aims,



those works employed different approaches in interpreting the verses of the
Qur’an.!

One such work is Tanwir al-Migbas min Tafsir Ibn ‘Abbds, supposedly
compiled by Muhammad ibn Ya’qub al-Firdzabadi (729/1329-817/1415) to judge
by the title pages of modern editions of this work. Within the work we find the
isnad of each report traced back ultimately to Ibn ‘Abbas (d. 68/686), a cousin of
the Prophet and one of his Companions. Ibn ' Abbas was said to have been first of
the Companions to interpret the Qur’an, and some scholars consider him to be
“the father of Qur'anic exegesis.” Many exegetes use prophetic traditions (hadith)
that he reported in their analysis of the Qur'an. The reports themselves are for
the most part related on the authority of Muhammad ibn Sa'ib al-Kalbi (d. 146/
763) from Abu Salih (d. 719 A.D.).

There exist many accounts of Ibn ‘Abbas’s life,2 method® and sources of

interpretation.! There is also a considerable body of research surrounding this so-

! Ignaz Goldziher (1850-1921) wrote a comprehensive work on the development of the
Qur’an exegesis entitled Die Ricitungen der islamischen Koranauslegung (Leiden: E. J. Brill, 1952).
His work covers Quranic interpretation ranging from the Companions’ time to the modern
period. See Ignaz Goldziher, Madhahib aI-Tafsrr al-Islami, 2nd edition, translated by ‘Abd al-Hahm
al-Najjar (Beirut: Dar Iqra’, 1983). See also E. D. Hirsch, Jr., Validity in Interpretation (New Haven,
London: Yale University Press, 1967), 6-10; Rashid Ahmad Jullandri, “Qur’anic Exegesis and
Classical Tafsir,” Islanic Quarterly 12 (1968), 71-119; M. O. A. Abdul, “The Historical
Development of Tafsir,” Islamic Culture 50 (1976), 141-153.

2 Abd ‘Abd Allah al-Mus‘ab ibn ‘Abd Allih ibn al-Mus’ab al-Zubayri, Kitdb Nasab
Quraysh, edited by E. Lévi-ProvenGal (Cairo: Dar al-Ma‘arif li al-Tiba‘ah wa al-Nashr, 1953), 27-
28; Ahmad ibn Yahya al-Baladhun, Ansab al-Ashrdf, edited by ‘Abd al-Aziz al-Duri, vol. 3 (Beirut:
al-Matba‘ah al-Kathalikiyah, 1978), 27-70; ‘Izz al-Din ibn al-Athir, Usd al-Ghdbah fi Ma’rifat al-
Sahabah, edited by Muhammad Ibrahim, Muhammad Ahmad ‘Ashur and Mahmid ‘Abd
Wahhab Fayid, vol. 3 ([Cairo]: al-Sha’b, 1970), 290-294; Abii ‘Abd Allah Shams al-Din al-Dhahabi,
Kitab Tadhkirat al-Huffaz, 4th edition, vol. 1 (Hyderabad: Matba’at Majlis Da’irat al-Ma‘arif al-
‘Uthmaniyah, 1928), 4041; Ahmad ibn ‘Ali ibn Hajar al-‘Asqalani, Al-Isibah fi Tamyiz al-Sahdbal,



called Tafsir [bn ‘Abbads by both classical and modern scholars. However, their
research is primarily directed towards investigating the authenticity of the
manuscripts and the variant reports and chains of transmitters used in the work.
In classical work, hadith scholars maintain that almost all of the transmitters of
Tanwir al-Mighas are weak and untrustworthy, as is shown in the biographical
accounts of authorities. On the other hand, despite the abundance of
biographical reports of al-Firuzabadi, only a few of them discuss this exegetical

work.5 Most limit themselves to stating that Tanwir al-Mighas is one of his works.

vol. 2 (Cairo: Matba‘at Mustafa Muhammad, 1939), 322-326; Ahmad ibn ‘Ali ibn Hajar al-
‘Asqalani, Tahdhib al-Tahdhib, 12 vols. (Hyderabad: Majlis Da’irat al-Ma‘arif al-Nizamiyah, 1907-
1909), 5: 276-279; Fuat Sezgin, Geschichte des arabischen Schrifttums, 9 vols. (Leiden: E. J. Brill,
1967-), 8: 21-22; Muhammad Husayn al-Dhahabi, AI-TajEzr wa al-Mufassinin, vol. 1 (Cairo: Dar al-
Kutub al-Hadithah, 1961), 65-83; L. Veccia Vaglieri, “Abd Allah b. al-‘Abbas,” in The
Encyclopaedia of Islam, new edition, edited by H. A. R. Gibb, et al,, vol. 1 (Leiden: E. J. Brill;
London: Luzac & Co., 1960), 40-41. See also Abdul Wahid Hamid, Companions of the Prophet
(London: MELS, 1985), 66-74.

3 For example, see Muhammad ibn Sa’d, Al-Tabaqat al-Kubra, 8 vols. (Beirut: Dar Sadir,
Dar Bayrut, 1957-1958), 2: 367; al-Baladhuri, Ansab al-Ashrdf, 34; Yeshayahu Goldfeld, “The
Development of Theory on Qur'anic Exegesis in Islamic Scholarship,” Studia Islamica 67-68 (1988),
5-27.

1 Goldziher, Madhahib al- Tafszr al-Islami, 85-90; Ahmad Amin, Fajr al-Islam, 10th edition
(Cairo: Maktabat al-Nahdah al-Misriyah, 1965), 201-202; Husayn al-Dhahabi, Al-Tafsir wa al-
Mufassirun, 71-74; W. Montgemery Watt, Bell's Introduction fo the Qur’in (Edinburgh: The
University Press, 1970), 168, quoting from Goldziher, Koranauslegung, 65-81; Manna’ al-Qattan,
Mabalith ﬁ- ‘Uliine al-Qur'an (n.p.: Manshurat al-Asr al-Hadith, 1971), 312; Ose Lichtenstadter,
“Quran and Quran Exegesis,” Humaniora [slamica 2 (1974), 11; Helmut GAtje, The Qur'an and Its
Exegesis, translated and edited by Alford T. Welch (London: Routledge & Kegan Paul, 1976), 32-
33; Issa J. Boullata, “Poetry Citation as Interpretative ustration in Qur'anic Exegesis: Masa'il
Nafi' [bn al-Azraq,” in Islamic Studies Presented to Charles . Adams, edited by Wael B. Hallaq and
Donald P. Little (Leiden, New York: E. J. Brill, 1991), 27-40; Alan Jones, “Narrative Technique in
the Qur'an and in Early Poetry,” Journal of Arabic Literature 25 (1994), 185.

5 The reason for this perhaps is that al-Firuzabadi was more famous for his dictionary, al-
Qamuss al-Muliit.

6 Muhammad ibn ‘Ali al-Dawudi, Tabagat al-Mufassirin, edited by ‘Ali Muhammad
‘Umar, vol. 2 (Cairo: Maktabat Wahbah, [1972]), 276; Abu al-Falah ‘Abd al-Hayy ibn al-'Imad al-



Furthermore, modern scholars, for example Rippin and Goldfeld, doubt the
authenticity of the ascription of this work to Ibn ‘Abbas based on their research
on the manuscripts, while Jeffery finds some interesting differences between Ibn
‘Abbas’s codex of the Qur'an and the ‘Uthmanic text.” Unfortunately, no one has
yet paid much attention to the work itself in terms of its content.

This phenomenon reflects some of Charles Adams’s concerns about the
study of the Qur'an® As with the study of Muhammad, Western scholars,
Adams observes, have principally been concerned with what may be called the

critical problems that surround their subject, in this case for example, the

Hanbali, Shadharat al-Dhahab fi_ Akhbar man Dhahab, vol. 7 (Cairo: Maktabat al-Qudsi, [1931-1932]),
127; Murtada al-Husayni al-Zabidi, Tdj al-‘Aris min Jawdhir al-Qdnuis, edited by ‘Abd al-Sattar
Muhammad Farraj, vol. 1 (Kuwait: Matba’at Hukumat al-Kuwayt, 1965), 43; C. Brockelmann,
Geschichte der arabischen Litteratur, Supplement, 3 vols. (Leiden: E. J. Brill, 1938), 2: 235; Jamil Bek
al-'Azm, ‘Uqud al-Jawhar, vol. 4 (Beirut: al-Matba‘ah al-Ahliyah, [1908]), 303; Husayn al-Dhahabi,
Al-Tafir wa al-Mufassirtn, 81-82; Muhammad ibn Ya'qub al-Firuzabadi, Al-Durar al-
Mubaththathah fi al-Ghurar al-Muthallathah, edited by ‘Ali Husayn al-Bawwab (Riyad: Dar al-Siwa’,
1981), 21; al-Qattan, Mabahith fi ‘Ulum al-Qur’an, 312; H. Fleisch, “Al-Firazabadi,” in The
Encyclopaedia of Islam, new edition, edited by B. Lewis, Ch. Pellat and J. Schacht, vol. 2 (Leiden: E.
J. Brill; London: Luzac & Co., 1965), 926; Abu al-Yaqzan ‘Atiyah al-Jubdri, Dirdsat fi al-Tafsir wa
Rijalih (Cairo: al-Matba’ah al-'Arabiyah al-Jadidah, {1971)), 63; Goldfeld, “The Development of
Theory,” 15.

7 Andrew Rippin, “Tafsir [bn ‘Abbds and Criteria for Dating Early Tafsir Texts,” [erusalem
Studzes in Arabic and Islam 18 (1994), 38-83; Isaiah Goldfeld, “The Taﬁtr or [sic, read of] Abdallah
b. ‘Abbas,” Der Islam 58 (1981), 125-135; Arthur Jeffery (ed.), Materials for the History of the Text of
the Qur'an (Leiden: E. J. Brill, 1937), 193-208. See also Ahmad ibn Muhammad al-Tha’labi,
Qur’anic Commentary in the Eastern Islamic Tradition of the First Four Centuries of the Hijra: An
Annotated Edition of the Preface to al-Tha'labi’s “Kitab al-Kashf wa’l Bayan ‘an Tafsir al-Qur’dn,” edited
by Isaiah Goldfeld (Acre: Srugy-Printers and Publisher, 1984), 20-27 and 52-53; Andrew Rippin,
“Ibn ‘Abbas’s al-Lughat frl-Qur'an,” BSOAS 44 (1981), 15-25; Andrew Rippin, “Notes and
Commumcahons Ibn ‘Abbas’s Gharib al-Qur'in,” BSOAS 46 (1983), 332-333.

8 Charles ]. Adams, “Islamic Religious Tradition,” in The Study of the Middle East, edited
by Leonard Binder (New York: John Wiley & Sons, 1976), 61. See also Hirsch, Validity in
Interpretation, 10-14; John Wansbrough, Quranic Studies: Sources and Methods of Scriptural
Interpretation (Oxford: Oxford University Press, 1977); Andrew Rippin, “The Present Status of
Tafsir Studies,” Muslint World 72 (1982), 224-238 Andrew Rippin, “Studying Early Tafsir Texts,”
Der Islam 72 (1995), 310-323.



Qur’an’s historical development, its variant readings and its relation to prior
literature. Given the fact that the interpretation of the Qur’an has often
determined what it says or is perceived to say, I believe that it is vital to
understand the development of Qur'anic exegesis as a body of study,® and
especially the principles that its practitioners observe. In an attempt to achieve
such an understanding, I have chosen to examine this one work from the
classical period. Even though scholars doubt the authenticity of its transmission
for a number of reasons, Tanwir al-Miqgbas is nevertheless important because it
illustrates how the exegetical techniques of the Companions, especially Ibn
‘Abbas, are perceived. It may also shed light on the early development of
Qur’anic exegesis. Therefore, regardless of its authenticity, it is interesting as well
as challenging to explore Tanwir al-Migbds’s principles of interpretation.

This thesis will examine the principles that Tanwir al-Migbds uses in
interpreting the Qur’an in terms of its approach, metho&, sources and views; it
will also investigate the possible roles that Ibn ‘Abbas and al-Firtzabadi had in
its production, although it will leave aside the question of the authenticity of the
reports that Tanwir al-Migbds raises. This thesis will therefore take a historical as
well as a literary approach. In the second chapter, a historical approach will be
more in evidence, whereas in the third chapter a literary approach will be

applied in view of its relevance to the topic under study.

9 Adams, “Islamic Religious Tradition,” 62-64.



The sources for this study, both primary and secondary, include works in
Arabic, English and German. The main source will of course be the book under
discussion, Tarmwir al-Miqbds min Tafsir Ibn ‘Abbas. Due to the limited time
available for this research, only three modern editions have been consulted.10
Secondary sources include biographies written by authors ranging from the
classical period to the present, works on Qur’anic exegesis and recent scholarly
articles that are closely related to the topic. Some background information will be
drawn from works discussing Qur’anic studies in general; these sources will
provide a framework of principles of interpretation, enabling me to examine how
they may be applied to Tanwir al-Migbas.

To accomplish the aims of this study, the thesis will be arranged in three
chapters and a conclusion. After an introductory first chapter, the second chapter
will describe the work Tanwir al-Migbds and some of the issues surrounding it,
and will offer biographies of Ibn ‘Abbas and al-F‘uﬁzébadI as well. The third
chapter will discuss principles of interpretation in Tanwir al-Migbds, covering its
approach to the Qur'an, its methodology, its sources and some of the views that
can be detected in the work. A conclusion based on the results of this

investigation will be presented at the end of the thesis.

10 They are: 1. the text with Lubab al-Nuquil i Asbab al-Nuziil of al-Suyuti and Fi Ma'rifat al-
Nasikh wa al-Mansukh of Ibn Hazm, published by two different publishers, the first in Multan by
Faruqi Kutub Khanah in 1975 or 1976, and the second in Cairo by Sharikat Maktabat wa Matba’at
Mustafa al-Babi al-Halabi wa Awladih without mention of the date of publication; 2. the text in
an edition by itself published in Beirut by Dar al-Kutub al-‘Ilmiyah. The date of the latter
publication, however, is not stated.



CHAPTER TWO
TEXTUAL ISSUES OF

TANWI!R AL-MIQBAS MIN TAFSIR IBN ‘ABBAS

A. Tanwir al-Migbds min Tafsir Ibn ‘Abbds

Scholars refer to Tamwir al-Miqbas min Tafsir Ibn ‘Abbas by a variety of
titles. The majority, however, such as al-Dawudi (d. 945/1538), Hajji Khalifah
(1609-1657 A.D.), Ibn al-‘Imad (d. 1089/1679), al-'Azm and al-Bawwab call it
Tanwir al-Miqbds fi Tafsir Ibn ‘Abbds.! Al-Zabidi (d. 1791 A.D.) and al-Jubuiri cite it
as Tanwir al-Miqyas fi Tafsir [bn ‘Abbas, while al-Qattan calls it Tarnwir al-Miqyds
min Tafsir Ibn ‘Abbds.2 Al-Dhahabi as well as most Western scholars such as
Brockelmann and Goldfeld follow the majority in referring to it as Tanwir al-
Migbds min Tafsir Ibn ‘Abbas.3 There is no clear explanation for this variety of
titles, or for the choice of the latter version in the modern editions at my disposal.

Tanwir al-Migbas has been published in many different editions, either on

the margins of other works or on its own. Rippin has compiled a list of editions

1 Al-Dawudi, Tabagdt al-Mufassirin, 276; Ham Khalifah, Kashf al-Zunin ‘an Asami al-Kutub
wa al-Funiin, edited by Muhammad Sharif al-Din Yaltiqaya, vol. 1 (Istanbul: Wakalat al-Ma‘arif,
1941), 502; Tbn al-‘Imad, Shadhardt al-Dhalab, 127; al-' Azm, ‘Uqud al-Jawhar, 303; al-Firazabadi, Al-
Durar al-Mubaththathah, 21. However, in another edition edited by Gustav Fliigel (henceforth this
edition will be used), Hajji Khalifah calls it Tamwir al-Miqyas fi Tafsir [bn ‘Abbds. See Hajji Khalifah,
Kashf al-Zumin ‘an Asami al-Kutub wa al-Fumin: Lexicon Bibliographicum et Encyclopaedicum, edited
by Gustav Fliigel, 7 vols. (New York: Johnson Reprint, 1964), 2: 456; Fleisch, “ Al-Firizabadi,” 926.
Rippin speculates that this may well be an error. See Rippin, “Tafsrr [bn ‘Abbas,” 41.

2 Al-Zabidi, T4 al-‘Ars, 43; al-Jubiri, Dirdsit fi al-Tafsir, 63; al-Qattan, Mabdhith fi “Uliin
al-Qur'dn, 312.



of this work.4 In spite of the work’s uncertain attribution and some differences in
the text due to misprints, Rippin finds that they are all much the same. This
conclusion seems to be accurate, as the three editions that have been accessed for
this research bear it out; they are the same even though in some places a few
differences are found, due, it seems, to misprints.

The work is the subject of scholarly debate in at least two respects: its
ascription/authorship and its bibliographic identity. Al-Juburi and al-'Akk
report that some people were convinced that Ibn ‘Abbas was the writer of the
tafsir even though the tafsir was only written down for the first time seven and a
half centuries after the death of Ibn ‘Abbas. The compiler, who never refers to
himself by name, nevertheless asserts that all of his chains of transmission are
valid from Ibn ‘ Abbas. However, both scholars assert that if we go to the fafsir we
will find that not all of the interpretations are from Ibn ‘Abbas. Al-Juburi also
notes that scholars have found various weaknesses in it, some of which stem
from ‘Abd Allah ibn al-Mubarak (118/736-181/797) and not from Ibn ‘Abbas.t

Two scholars who believe that Tanwir al-Migbas may safely be attributed to Ibn

3 Husayn al-Dhahabi, AI-Tafsi; wa al-Mufassirin, 81-82; Brockelmann, GALS, vol. 2, 235;
Goldfeld, “The Development of Theory,” 15.

1 Rippin, “Tafsir Ibn ‘Abbas,” 75 and 41-42. See also Fleisch, “Al-Firazabadi,” 926. His list
includes the three editions that I have consulted as mentioned in chapter one.

5 Rippin, “Tafsir [bn ‘Abbads,” 40.

6 AlJuburi, Dirdsit fi al-Tafsir, 63-64; Khalid ‘Abd al-Rahman al-"Akk, Usul al-Tafsir li
Kitab Allgh al-Munir [Damascus: Maktabat al-Farabi, 1968), 227. It is a fact that one transmitter of
isnads in Tanwir al-Miqbds, in particular in surat al-Bagarah, is Ibn al-Mubarak, but this chain ends,
like others, with Ibn ‘Abbas. Perhaps what al-Juburi means is that the interpretation stems from



‘Abbas are Manna’ al-Qattan and Mahmud Shalabi. The latter states this in his
biography of Ibn ‘Abbas and though he does not state his belief explicitly by
quoting the interpretation of surat Muhammad from the tafsir,” he seems satisfied
that the fafsir is based on Ibn ‘Abbas’s reports. Al-Qattan says explicitly that the
work is based on reports attributed to Ibn ‘ Abbas and collected by al-Firtizabadi.
Furthermore, concerning Tanwir al-Migbas’s bibliographic identity, Rippin
argues that this is questionable for two reasons. The work is mentioned three
times under different names in the same reference works, i.e., Brockelmann and
Sezgin. Both scholars assign it to Ibn ‘Abbas, al-Kalbi and al-Firizabadis$
Moreover, Rippin’s research shows that this work is also totally identical to al-
Wadih fi Tafsir al-Qur’an of al-Dinawari (d. 308/930),% accepting Wansbrough's
assertion that al-Dinawari’s work is “a nearly verbatim reproduction” of al-
Kalbi's.1? In addition, the manuscripts entitled Tafsir Ibn ‘Abbds, not Tafsir al-Kalbi,
preserved in the library of Istanbul University and bearing nos. 752 A, 4560 A,

5039 A and 6904 A, are identical to Tamwir al-Migbas, according to Goldfeld’s

Ibn al-Mubirak, while in Tanwir al-Migbis the isndd is extended to Ibn ‘Abbas in order to
authenticate the isnad.

7 Al-Qattan, Mabdhith fi“Uliiin al-Qur’dn, 312; Mahmud Shalabi, Hayat [bn ‘Abbds: Habr al-
Unmmah (Beirut: Dar al-Jil, 1990), 441462,

8 Rippin, “Tafsir [bn ‘Abbas,” 39.

9 Andrew Rippin, “Al-Zuhri, Naskh al-Qur‘in and the Problem of Early Tafsir Texts,”
BSOAS 47 (1984), 23-24. Rippin comes to this conclusion after examining the work and the
manuscripts Aya Sofia 221 and Leiden 1651.

10 Wansbrough, Quranic Studies, 146.
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research. For this reason, Goldfeld concludes that the list of al-Kalbi's
manuscripts given by Sezgin represents the said transmission of al-Firuzabadi.!

Rippin suspects that the editor of the first printed edition tried to provide
a full title for the work he had in manuscript copy, perhaps simply the title Tafsir
Ibn ‘Abbas, while biographical and bibliographical references would have
provided him with a report that al-Firazabadi had compiled a work entitled
Tanwir al-Migbds min Tafsir [bn Abbas. Then the editor identified the two works as
one and the same without any thought as to the accuracy of the supposition. This
ascription became accepted fact in later printings. Rippin considers this case to be
similar in nature to that surrounding the so-called Ibn ‘Abbas’s text, al-Lughat fi
al-Qur’an, which is ascribed to Abu ‘Ubayd (d. 224/838). He maintains that the
ascription of the tafsir to al-Tiruzabadi was a result of ignorance, because the
isnad of the text ends sometime in the fourth century A.H., just as it does in the
case of al-Lughat fi al-Qur'an.’? This argument sounds stronger than the one
suggesting that al-Firuzabadi simply took al-Dinawari’s work and foisted it upon
an unsuspecting public as his own.

Rippin’s second argument is that he, like Brockelmann, doubts the
existence of manuscript copies bearing the title Tanwir al-Migbds. Rippin says,

“Manuscript copies of this text with the title Tanwir al-Migbas and with (or even

It Goldfeld, “The Tafsir or Abdallah b. ‘Abbas,” 129. See also Sezgin, GAS, vol. 1, 27 and
34-35.

12 Rippin, “Tafsir Ibn ‘Abbds,” 43-44.
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without) the name al-Firazabadi do not appear to exist.” For this reason, Rippin
doubts whether this text is really al-Firazabadi's Tanwir al-Migbas, therefore he
prefers to call it Tafsir Ibn ‘Abbas.13 Because of this, it sounds reasonable to hold
the opinion that this work was not written by Ibn ‘Abbas himself, but that it
contains interpretations of the Qur’an based on reports from Ibn ‘Abbas.1* We
will investigate the transmitters of these reports later in the next chapter.
Another issue of concern is the number of volumes in which the work was
supposed to have been composed. Al-Dawudi, Hajji Khalifah, Ibn al-Imad and
al-Zabidi report that the work was originally in four volumes.!5 Rippin reports
that in the various editions he has consulted, the work has always consisted of
one large volume consisting of 300 folios.16 Unfortunately, it is not clear why this
difference exists. One possible explanation may be that all four original volumes
were printed together in one large volume, since the work which we have in one
volume covers the whole of the Qur’an.l” On this point, ‘it is worth noting what

Goldfeld asserts:

13 Rippin, “Tafsir Ibn ‘Abbds,” 42.
14 Al-AKk, Ustil al-Tafsir, 227.

15 Al-Dawudi, Tabagat al-Mufassirin, 276; Hajji Khalifah, Kashf al-Zunin, vol. 2, 456; Ibn al-
‘Imad, Shadhardt al-Dhahab, 127; al-Zabidi, Taj al-Aruis, 43.

16 Similarly each of the three modern editions that I have consulted consists of about 400-
500 pages.

17 Rippin holds the opposite opinion, because according to him al-Firizabadi’s Bagd’ir
Dhawi ¢ al-Tamylz fi Latd’if al-Kitab al-Aziz, which is reported in the sources as a two-volume work,
appears in six volumes. Therefore, it is more likely for a work to be longer, not the opposite. See
also Muhammad ibn Ya‘qub al-Firizabadi, Basd’ir Dhawi al-Tamyiz fi Lat@’if al-Kitab al-'Aziz
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Consequently a high degree of accuracy was achieved in the

transmission of texts, on the one hand, however interpolation was

not prevented but only controlled, on the other. As a result Tafsir

works contain the edited, augmented or abbreviated versions of their

respective original authors. The Isnad of a piece of information or of a

book guarantees the authenticity of the information of the author,

however it does not pretend to exclude editing or interpolation. ...

The Tafsir of Ibn ‘Abbas (d. 687) seems to be a perfect instance of

augmented books.1?
Given these problems, Rippin suggests that only a thorough study of this work
will bring a satisfactory conclusion.1®

The available modern editions contain the text of Tanwir al-Migbas without

introduction or commentary. None of them has been critically edited, nor is there
any mention of an editor responsible for the edition. Only two of these versions
list al-Firuzabadi as the author/compiler on the title page. Therefore, it is
difficult to ascertain the approach, sources, and points of view of the author/
compiler. This is very different from what one finds in other commentaries. In
the introduction to al-Kashshaf of al-Zamakhshari (1075-1144 A.D.), for example,
the author’s theological point of view is clearly enunciated. By virtue of his

statement that the Qur'an was created,? the reader immediately knows that al-

edited by Muhammad ‘Ali al-Najjar, 6 vols. (Cairo: Lajnat Thya’ al-Turath al-Islami, 1964-1973).
However, it is worth recalling that in Islamic tradition there are works which are abridgment
(ikhtisar ) of larger works.

18 Goldfeld, “The Tafsir or Abdallah b. ‘Abbas,” 126.

19 Rippin, “Al-Zuhri,” 24. See also Fred Leemhuis, “Origins and Early Development of
the tafsir Tradition,” in Approacies to the History of the I[nterpretation of the Qur'an, edited by
Andrew Rippin (Oxford: Clarendon Press, 1988), 27-28.

_ % Mahmud ibn ‘Umar al-Zamakhshari, Al-Kashshif ‘an Haqd’iq al-Tanzil wa ‘Uyin al-
Aqawil fi Wujult al-Ta'wil, 4 vols. (Beirut: Dar al-Ma‘rifah, n.d), 1: 2.
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knows that al-Zamakhshari was a Mu'tazilite. However, with Tanwir al-Miqbas
the only means of gleaning such information is from a thorough analysis of the

text of the interpretation itself.

B. A Biography of ‘Abd Allah ibn ‘Abbas

Ibn ‘Abbas’s biography is recorded in a number of works, owing to his
great reputation in Islamic tradition. In spite of the fact that he lived at such an
early period, accounts of his life are surprisingly consistent.2! For our purposes,
however, the scope of the discussion will be limited to Ibn ‘Abbas’s family
background, his role in the transmission of hadith and his Qur'anic exegesis. His
involvement in political and military life will be touched on only briefly. As
Qur'anic exegesis was little more than a branch of hadith during Ibn ‘Abbas’s

lifetime, the two subjects will be discussed simultaneously.

1. Family Background

‘Abd Allah ibn al-‘Abbas ibn ‘Abd al-Muttalib ibn Hashim ibn ‘Abd

_ 2 For more information on his life and writings, see the following modern biographies:
Shalabi, Hayat [bn ‘Abbds ; Aba al-Makarim Hasan Zaydan, Madhhab Ibn ‘Abbds fi al-Ribd bayna
Madhahib Fugahd® al-Sunnah wa al-Shi'ah (Cairo: Dar al-Ittihad al-'Arabi li al-Tiba‘ah, 1972); ‘Abd
Allih Muhammad Salqini, Habr al-Ummah ‘Abd Alldh ibn ‘Abbis wa Madrasatuh fi al-Tafsir bi
Makkah al-Mukarramah (Beirut Dar al-Salam, 1986); Isma‘il Salim, Rukhs Ibn “‘Abbas wa Mufradatuh
Dirasah Fighiyah Mugdranah (Cairo: Dar al-Nasr li al-Tawz' wa al-Nashr, 1993); Muhammad
Ahmad Abu al-Nasr, ‘Abd Allah ibn ‘Abbas: Habr al-Ummah wa Tarjumadn al-Qur’an (Beirut: Dar al-
Ji, 1992).
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Manaf?2 was most often referred to as ‘Abd Allah ibn al-'Abbas. He was one of
the Prophet’s cousins, the eldest son of Muhammad’s uncle ‘Abbas, while his
mother, Lubabah bint al-Harith ibn Hazn ibn Bujayr ibn al-Huzam ibn
Ruwaybah ibn ‘Abd Allah ibn Hilal ibn ' Amir,? of the Bani ‘Amir ibn Sa’sa‘ah,
was the sister of Maymunah bint al-Harith, the Prophet’s wife.> The date of Ibn
‘Abbas’s birth is generally held to have preceded the Hijra by three years.?s At
the time of his birth, most scholars agree, the Hashimite family was shut up in

the Ravine (al-Shi‘’b).%

2 [bn al-Athir, Usd al-Ghdbah, 290; Tbn Hajar, Al-Isabak, 322; al-Juburi, Dirasat fi al-Tafsir,
58. However it seems that there is a misprint in Ibn Hajar's work, where the name is written as
“('Abd Allah) ibn al-‘Ahhas ...”

3 Ibn al-Athir, Usd al-Ghdbah, 290.

2 Al-Zubayri, Kitdb Nasab Quraysh, 27. In addition, Ibn al-Athir and Husayn al-Dhahabi
refer to her as Lubabah al-Kubra bint al-Harith ibn Hazn al-Hilaliyah, while Ibn Hajar cites her
name as Lubabah bint al-Harith al-Hilaliyah. See Ibn al-Athir, Usd al-Ghabah, 290; Husayn al-
Dhahabi, Al-Tafsir wa al-Mufassiriin, 65; Ibn Hajr, Al-Isabah, 322.

» Muhammad ibn al-FHasan al-Tusi, [kittiyar Ma'rifat al-Rijal: al-Ma'ruf bi Rijal al-Kashshi,
edited by Mahdi al-Raja’i (Qum: Mu’assasat Al al-Bayt, [1984]), 271.

% Al-Zubayri, Husayn al-Dhahabi, Vaglieri, al-Baladhuri (quoting from al-Zubayri), Ibn
Hajar and al-Juburi are among those scholars, even though the last three add that it may actually
have occurred five years prior to the Hijra. See al-Zubayri, Kitab Nasab Quraysh, 26; Husayn al-
Dhahabi, Al-Tafsir wa al-Mufussirin, 65; Vaglieri, “’Abd Allah b. al-'Abbas,” 40; al-Baladhuri,
Ansab al-Ashraf, 27; Ibn Hajar, Al-Isabah, 322; al—Iubun, Dirasat ﬁ al-Taﬁw, 58.

Ibn al-Athir and Shams al-Din al-Dhahabi hold the same view and state that when the
Prophet died, Ibn ‘Abbas was a boy of thirteen, but it is also said that he was fifteen. Al-Tusi adds
that he was fifteen and ten months, while Watt reports that in the year 632 A.D. Ibn ‘Abbas
would have been anywhere from ten to fifteen years old. See Ibn al-Athir, Usd al-Ghabah, 294;
Shams al-Din al-Dhahabi, Kitab Tadlikirat al-Huffiz, 40; al-Tusi, [khtiyar Ma'rifat al-Rijal, 271; Watt,
Bell’s Introduction, 168, quoting from Goldziher, Koranauslegung, 65-81. See also Hamid,
Companions of the Prophet, 66.

7 Al-Zubayri, Kitdb Nasab Quraysh, 26; al-Baladhuri, Ansab al-Ashraf, 27; al-Tusi, [khtiydr
Ma'rifat_al-Rijal, 271; Ton al-Athir, Usd al-Ghabah, 291; Ibn Hajar, Al-Isabal, 322; Husayn al-
Dhahabl, Al-Tafsir wa al-Mufassinin, 65; al-Juburi, Dirdsdt fi al-Tafsir, 58; Vaglieri, “’Abd Allah b.

1-“Abbas,” 40.
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Ibn ‘Abbas’s close and intimate relationship with the Prophet began in
childhood, when he was brought to the Prophet by his father shortly after he was
born.8 Some hadiths, with various isndds, record that the Prophet prayed to God
to endow Ibn ‘Abbas with ta'wil and wisdom.? His proximity to Muhammad is
also attested to in reports which confirm his devotion to the service of the
Prophet and which depict him preparing the latter’s wudy’, standing behind him
in prayer, and accompanying him on expeditions and journeys.*

Ibn Sa’d (ca 168/784-230/845), al-Baladhuri (d. 892 A.D.), Ibn al-Athir
(555/1160-630/1233), Ibn Hajar (773/1372-852/1449), Husayn al-Dhahabi and
al-Juburi relate that Ibn ‘Abbas was given the titles Habr al-Ummah (the

learned man of the ummah)®® and al-Bahr (the sea) as tributes to his great

28 Al-Baladhuri, Ansdb al-Ashraf, 27. However Hamid reports that it was not his father but
his mother who was the one who brought him to the Prophet, who then proceeded to put some
of his saliva on the baby’s tongue before his first feeding. See Hamid, Companions of the Prophet,
66.

2 Ibn Sa‘d, Al-Tabaqat al-Kubra, vol. 2, 365 and 370; aI-Zubavn, Kitab Nasab Quraysh, 26;
al-Baladhuri, Ansab al-Ashrdf, 28-29 and 37; al-Tusi, [khtiyar Ma'rifat al-Rijdl, 272-273; Tbn al-Athir,
Usd al-Ghabah, 291; Shams al-Din al-Dhahabi, Kitdb Tadhkirat al-Huffaz, 40; Ibn Hajar, Al-Isabah,
322-323, Ton Hajar, Tahdhib al-Tahdhib, vol. 5, 278-279; Hajji Khalifah, Kashf al-Zunuin, vol. 2, 333.
See also Hamid, Companions of the Prophet, 67. This prayer is used by some scholars to argue that
the Prophet did not explain all verses of the Qur'an. See Husayn al-Dhahabi, Al-Tafsir wa al-
Mufassirun, 51.

% Al-Baladhuri, Ansdb al-Ashrdf, 27-29; Ibn Hajar, Al-Isibah, 322-323. See also Hamid,
Companions of the Prophet 66. In addition, it is reported that he saw Gabriel standing behind the
Prophet on two occasions. See Ibn Sa’d, Al-Tabagat al-Kubra, vol. 2, 370; al-Zubayn, Kitab Nasab
Quraysh, 26; al-Baladhuri, Ansdb al-Ashrdf, 28-29; al-Tusi, Ikhtiyir Ma'rifat al-Rijdl, 272; Ibn al-Athir,
Usd al-Ghabah, 291; Ibn Hajar, Al-Isabah, 322-323,

3t Ibn Hajar, Al-Isabah, 325; I‘Iﬂ]jl Khalifah, Kashf al-Zunun, vol. 2, 333; al- Iubun, Dirasat fi
al-Tafsir, 58. However Ibn Hajar also cites it as Habr al-‘Arab, instead of Habr al-Ummah. See Tbn
Hajar, Al-Isabah, 322.
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knowledge.3? Vaglieri, however, is more specific in insisting that Ibn ‘Abbas’s
reputation is dependent on his doctrine.3® A number of hadiths laud Ibn ‘Abbas’s
ability to refute detractors by appealing to the Qur'an, hadith and reason.
Furthermore, some reports suggest that Companions, such as ‘Umar (d. 23/644),
‘Ali (d. 40/ 660), Hassan ibn Thabit (d. 40/659), Sa’d ibn Abi Waqgas (d. between
50/670 and 58/677) and ‘A’ishah (d. 58/678) declared their respect and
admiration for Ibn ‘ Abbas.3

From his youth, Vaglieri writes, Ibn ‘Abbas demonstrated an interest in
scholarly research. He undertook long and arduous journeys to interview
Companions of the Prophet,¥ becoming a master of many disciplines at a young
age. His expertise extended to the fields of tafsir, siyar, maghazi, hadith, ayyam,
ansdb (genealogies), poetry, isrdiliyat, and the traditions of the Arabs.¥ Ibn

‘Abbas served as an important resource for his community and gave public

32 [bn Sa’d, Al-Tabaqdt al-Kubrd, vol. 2, 366; al-Baladhuri, Ansab al-Ashraf, 30-33; Tbn al-
Athir, Usd al-Ghabah, 291; Ibn Hajar, Al-Isabah, 325; Ibn Ha)ar, Tahdhib al-Tahdhib, vol. 5, 276;
Husayn al-Dhahabi, Al-Tafsir wa al-Mufassinin, 65; al-Jubdri, Dirdsat fi al-Tafsir, 58. Husayn al-
Dhahabi gives five situations that prove Ibn ‘Abbas to have been knowledgeable. See Husayn al-
Dhahabi, Al-Tafsir wa al-Mufassirtin, 67-68.

3 Vaglieri, “/Abd Allah b. al- Abbas,” 40. However, Vaglieri writes it wrongly, “al-Hibr.”

3 Hamid, Companions of the Prophet, 69 and 70-73.

3 Ibn Sa’d, Al-Tabaqat al-Kubra, vol. 2, 365 and 369; al-Zubayri, Kitab Nasab Quraysh, 26-27;
al-Baladhuri, Ansab al-Asitraf, 30 and 35; Ibn Hajar, Al-Isabali, 322. See also Hamid, Companions of
the Prophet, 69 and 70-73; al-Juburi, Dirasat fi al-Tafsir, 58-59 and 63.

3 Ibn Sa’d, Al-Tabagat al-Kubrd, vol. 2, 367-368; al-Baladhuri, Ansab al-Ashraf, 34-35; Tbn
Hajar, Al-Isabali, 323; Vaglieri, “’Abd Allah b. al-*Abbas,” 40; Hamid, Companions of the Prophet, 66-
68.

% Tbn Sa‘d, Al-Tabaqat al-Kubra, vol. 2, 367; Vaglieri, “/Abd Allah b. al-'Abbas,” 40.
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lectures, aided by his formidable memory and a large collection of written
works.3® His lectures covered a wide range of disciplines, each delivered on a
particular day.* Ibn ‘Abbas’s intellectual interests were shaped by the trends of
his day at a time when, according to Faruqi, Qur'anic exegesis, the traditions of
the Prophet, story-telling (gisas), akhbar, poetry, genealogies and biographies
were the chief media for preserving the heritage of the early years of Islam.10

A vast number of reports exist concerning his academic activities, but only
a few relay any information about his personal life. Hamid reports that Ibn
‘Abbas was a man who cherished peace above war and logic above force or
violence.#! Perhaps the event of the arbitration in Siffin, when he persuaded
‘Ali’s troops to accept the Caliph’s decision can serve as an example of this trait.
He was also renowned for his generosity, hospitality and piety.

In his old age, Ibn ‘Abbas lost his sight.#? The date and place of his death,

as al-Zubayri (d. ca 236/851), Shams al-Din al-Dhahabi (673/1274-748/1348),

38 Ibn al-Athir, Usd al-Ghabah, 291-292; Nabia Abbott, Studies in Arabic Literary Papyri, vol.
2 (Chicago: University of Chicago Press, 1967), 14; Vaglieri, “’Abd Allah b. al-'Abbas,” 40; Hamid,
Companions of the Prophet, 69-70.

3 Ibn Sa‘d, Al-Tabaqat al-Kubra, vol. 2, 368; Abbott, Studies in Arabic Literary Papyri, 14;
Vaglieri, “Abd Allah b. al-‘Abbas,” 40. See also Hamid, Companions of the Prophet, 69-70.

40 Nisar Ahmed Faruqi, Early Muslim Historiography (New Delhi: Idarah-i Adabiyat-i
Delli, 1979), 164.

41 Hamid, Companions of the Prophet, 73-74.

42 Al-Juburi, Dirdsat ﬁ-al—Tafsi;, 58. Al-Tusi reports that he was blind because he cried so
much for ‘Ali, al-Hasan and al-Husayn, while Ibn al-Athir cites a hadith telling that there was a
line at the edges of Ibn ‘Abbas’s nose where tears ran because of so much crying. See al-Tusi,
Ikhtiyar Ma'rifat al-Rijal, 272; Tbn al-Athir, Usd al-Ghdibah, 292.
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Hajji Khalifah, Husayn al-Dhahabi, Vaglieri, Hamid and al-Juburi all confirm,
was in 68/686-8 in Ta'if.#> Some hadiths report that Ibn al-Hanafiyah (d. 81/700)

attended his funeral

2. Ibn ‘Abbas in Hadith and Qur’anic Exegesis
At a time of opposition to the writing down of hadith and tafsir, Ibn ' Abbas

was one of the few Companions who continued the tradition5 He reported a

3 Al-Zubayri, Kitdb Nasab Quraysh, 26; Shams al-Din al-Dhahabi, Kitab Tadhkirat al-Huffiz,
41; Hanl Khalifah, Kashf al-Zuniin, vol. 2, 333; Husayn al-Dhahabi, AI-Tnfsxr wa aI-Mufassmm, 65;
Vaglieri, “/Abd Allah b. al-‘Abbas,” 40; Hamid, Companions of the Prophet, 74; al-Juburi, Dirdsat fi

al-Tafsir, 58. In addition, Husayn al-Dhahabi cites this opinion, without reporting others, and
states that it is the more reliable.

Al-Tusi places his death 68 A.H., when he was 70 or 71, while Ibn al-Athir cites 68 A.H.
but gives Ibn ‘Abbas the age of 70, and adds that it is also said he was 73, but this is not valid
(8harib). Ibn Hajar notes that some scholars say 65 A.H., some 67 A.H., and some 68 A.H., but the
last is valid for most scholars (jumfuir). In addition, Watt cites it as 687 A.D. Al-Zubayri and
Hamid mention that when he died he was 71. See al-Tusi, kiitiyar Ma'rifat al-Rijal, 271; Ibn al-
Athir, Usd al-Ghdbah, 294; Tbn Hajar, Al-Isabah, 326; Watt, Bell’s Introduction, 168, quoting from
Goldziher, Koranauslegung, 65-81; al-Zubayn, Kitab Nasab Quraysh, 26; Hamid, Companions of the
Prophet, 74. However, in his Tahdhib al-Tahdhib, Ibn Hajar mentions only the age of 68. See Ibn
Hajar, Tahdhib al-Tahdhib, vol. 5, 278.

_ 4 Ibn Sa'd, Al-Tabagat al-Kubrd, vol. 2, 365; al-Tasi, [khtiyar Ma'rifat al-Rijal, 272; Ton al-
Athir, Usd al-Ghabah, 294; Tbn Hajar, Al-Isabah, 326.

15 Abu ‘Umar Yiisuf ibn ‘Abd al-Barr al-Namari al-Qurtubi, Jami’ Baydn al-‘llm wa Fadlih,
vol. 1 (Cairo: Idarat al-Tiba‘ah al-Munirah, n.d.), 72-73; Abia Bakr Ahmad ibn “Ali al-Khatib al-
Baghdadi, Taqyid al-‘Ilm, edited by Yusuf al-‘Ash (Damascus: al-Ma‘had al-Firansi, 1949), 91-92,
quoted by Abbott, Studies in Arabic Literary Papyri, 11. Hajji Khalifah mentions a hadith from Ibn
‘Abbas saying that writing (khatt) is more valuable than an oral report, because it is useful for
those attending or absent. See Hajji Khalifah, Kashf al-Zunuin, vol. 3, 144. However, in other places
itis cited that Ibn “Abbas forbade the recording of knowledge in writing. See Ibn Sa‘d, Al-Tabagat
al-Kubra, vol. 2, 371; Ibn ‘Abd al-Barr, Jami’ Bayan, 65; al-Khatib al-Baghdadi, Taqyrd al-'llm, 42-43;
Hajji Khalifah, Kashf al-Zumin, vol. 1, 78-80. From the Jadith quoted by al-Khatib al-Baghdadi, it is
understood that Ibn ‘Abbas did not write the report when he dealt with a person whom he was
not familiar with, because in the hadith, the person is not identified, justcited as “a man” (rajul). It
is likely that Ibn ‘Abbas did this to avoid misrepresentation or misuse of the report. See also
Jullandri, “Qur’anic Exegesis,” 79. It is worth noting that this issue is in dispute among scholars.
See C. H. M. Versteegh, Arabic Grammar and Qur’anic Exegesis in Early Islam (Leiden: E. J. Brill,
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great number of hadiths from the Prophet, ‘Umar, ‘Ali, Mu‘adh ibn Jabal and Abu
Dharr (d. 32/652 or 3)4 Amin and Husayn al-Dhahabi assert that of the
Companions who transmitted prophetic hadith, Ton ‘Abbas transmitted the
greatest number of riwayat¥” His hadiths were transmitted by many people; as
listed by Ibn al-Acthir.4#

Hamid describes Ibn ‘Abbas as cautious and careful when authenticating
a hadith. To accept a single hadith, Ibn ' Abbas would confirm it with as many as

thirty Companions. Hamid reports that about 1660 of his hadiths are recorded

1993), 55-56; Harris Birkeland, Old Muslim Opposition against Interpretation of the Koran (Oslo: I
Kommisjon Hos Jacob Dybwad, 1955).

16 Tbn al-Athir, Usd al-Glidbah, 292. See also Ibn Hajar, Tahdhib al-Tahdhib, vol. 5, 276.

47 Amin, Fajr al-Islim, 202; Husayn al-Dhahabi, Al-Tafsir wa al-Mufassirin, 64. However,
Amin emphasizes that the greatest number here is in the sense of quantity, not of validity.

There are two works which specifically record two different hadiths from Ibn ‘Abbas. See
al-Isrd” wa al-Mi‘rdj li al-Imdin Ibn ‘Abbds (Beirut Dar al-Kitab al-Libnani, al-Dar al-Ifrigiyah al-
'Arablyah 1983); al-Hafiz Zayn al-Din Abi al- -Faraj ‘Abd al-Rahman ibn Ahmad ibn Rajab al-
Hanbali, Nuir al-Itibas fi Mishkat Waszyat al-Nabi Salla Alldh ‘Alayh wa Sallam li [bn ‘Abbas, edited
by Muhammad ibn Nasir al-'Ajmi (Kuwait Maktabah Dar al-Igsa, 1986).

4 They were ‘Abd Allah ibn ‘Umar (d. 73/ 693), Anas ibn Malik (d. 91-93/ 709-711), Abu
al-Tufayl, Abd Amamah ibn Sahl ibn Hunayf, Kathir ibn ‘Abbas (his brother), ‘Ali (his son) (d.
117/735 or 6), and his mawali, namely ‘Ikrimah (d. 106/ 724), Kurayb, Abu Ma’bad Nafidh, ‘Ata’
ibn Abi Rabah (d. 114/732), Mujahid ibn Jubayr al-Makki (d. 103/721), Ibn Abi Mulaykah, ‘Amru
ibn Dinar, ‘Ubayd ibn ‘Umayr, Sa‘id ibn al-Musayyab (d. 94/712), al-Qasim ibn Muhammad,
‘Ubayd Allah ibn ‘Abd Allah ibn ‘Utbah, Sulayman ibn Yasar (d. 100 A.H.), ‘Urwah ibn al-Zubayr
(23-92 A.H.), ‘Ali ibn al-Husayn, Abu al-Zubayr, Muhammad ibn Ka’b, Tawiis ibn Kaysan (d.
106/724), Wahb ibn Munabbih (34/654-114/728), and Abu al-Duha. See Ibn al-Athir, Usd al-
Ghabah, 292. Hajji Khalifah adds Sa‘id ibn Jubayr (d. 95/713) to the list. See Hajll Khalifah, Kashf
al-Zunin, vol. 2, 335. Ibn Hajar mentions more names in his Tahidhib al-Tahdhib. See Ibn Hajar,
Tahdhib al-Tahdhib, vol. 5, 276-278.

Furthermore, Ibn ‘Ashur classifies them in two groups. The first are Ibn ‘Abbas’s trusted
transmitters, for example Mujahid, ‘Tkrimah, Tawus, ‘AR’ ibn Abi Rabah and Sa“id ibn Jubayr.
They are the ones that al-Bukhari quotes in his Sahiilt. The second includes people who are not
trusted, for example al-Dahhak, ‘Atiyah ibn Sa’d al-Suddi who is quoted by Muhammad ibn al-
Sa’ib al-Kaltbi. See Muhammad al-Fadil ibn *Ashar, Al-Taﬁxr wa Rijaluh (Tunis: Manshurat al-
Lughat Dar al-Kutub al-Sharquah, 1966), 18-19. See also Amin, Fajr al-Islam, 202-203; Husayn al-
Dhahabi, Al-Tafsir wa al-Mufussiriin, 82-83; Farugqi, Early Muslim Historiography, 141.
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and authenticated in al-Bukhari's and Muslim’s collections.¥ Nevertheless,
because of his reputation, some false reports were ascribed to him in an attempt
to lend them credibility. Al-Shafi‘i (150/767-204/820), for instance, asserts that
only 100 hadiths attributed to Ibn ‘Abbas are sound.® Faruqi mentions two
reasons for this false attribution: to please the ruling family of the day and to
authenticate the transmitters’ versions.5! As such, little can be known of his
views with any certainty.>2

Goldfeld, citing various references, argues that Ibn ‘Abbas may not merit
the acclaim he commands5 While only Ibn al-Nadim (d. 385/995) and
Tashkubrizadah (d. 962/1560) provide original information concerning the Tafsir
of Ibn ‘Abbas, Hajji Khalifah (1609-1657) does not discuss him to any great
extent, while al-Kattani (d. 1345/1927) does not refer to Ibn ‘Abbas at all.3 This,

however, may be explained by the fact that the latter author opens his discussion

19 Hamid, Companions of the Prophet, 66-68.

50 Jalal al-Din ‘Abd al-Rahman al-Suyub Al-Itqan ﬁ ‘Ulum al-Qur’an, 3rd edition, edited
by Muhammad Abaq al-Fadl Ibrahim, 4 vols. (Cairo: Dar al-Turath, 1985), 4: 209; Ibn ‘Ashir, Al-
Tafsir wa Rijaluh, 19.

51 Faruqi, Early Muslim Historiography, 141. See also Amin, Fajr al-Islim, 202-203; Husayn
al-Dhahabi, Al-Tafsir wa al-Mufassirn, 82-83; Jullandri, “Qur’anic Exegesis,” 79-80.

52 Watt, Bell's Introduction, 168, quoting from Goldther, Koranauslegung, 65-81. See also
Ibn ‘Ashuir, Al-Tafsir wa Rijaluh, 19; al-Juburi, Dirdsat fi al-Tafsir, 63.

83 Goldfeld, “The Tafsir or Abdallah b.‘Abbas,” 127.

5t See Muhammad ibn Ishiq ibn al-Nadim, Kitdb al-Fihrist, edited by Gustav Flhgel
(Beirut: Maktabat Khayyat, [1966]), 125; Ahmad ibn Mustafa Tashkubrizadah, Miftdh al-Sa'adah
wa Misbal al-Siyadah, vol. 1 (Hyderabad: Matba‘at Da’irat al-Ma‘arif al-Nizamiyah, 1911), 400-401;
Hajji Khalifah, Kashf al-Zunuin, vol. 2, 333-334; Muhammad ibn Ja'far al-Kattani, Al-Risilah al-
Mustatrafah i Bayan Mashhur Kutub al-Sunnah aI -Musharrafah (Damascus: Matba‘at Dar al-Fikr,
1964).
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with the development of ‘ilm al-hadith in the second century, a time when Ibn
Shihab (d. 124/741) was the most prominent figure in the writing of hadith, as is
also suggested by Goldfeld.5 In addition, Brockelmann devotes very little space
to Ibn ‘' Abbas’s literary activity, while Sezgin hesitates even to attribute a specific
work in Qur’anic interpretation to Ibn 'Abbas.5

Apart from being a great name in the field of ‘ilm al-hadith, Tbn ‘Abbas is
also considered to have been the father of Qur'anic exegesis.5? Al-Zarkashi (d.
794/1392) relays the information that Ibn ‘Abbas was among those Companions
who memorized the whole of the Qur'an.5® Al-Suyuti (849/1445-911/1505), Hajji
Khalifah and al-Juburi situate Ibn ‘Abbas in the developmental stages of tafsir,
together with the Rightly-Guided Caliphs, Ibn Mas"ud (d. 653 A.D.), Ubayy ibn
Ka'b (d. 639 A.D.), etc.3? Moreover, Ibn Hajar, Husayn al-Dhahabi, Faruqi and al-
Jubiri depict him as the most knowledgeable of his contemporaries in exegesis.®?

Abbott places him in the same rank as Abu Hurayrah (d. 58/678) and ‘Abd Allah

55 Goldfeld, “The Tafsir or Abdallah b, ‘Abbas,” 127.
5% See Brockelmann, GALS, vol. 1, 330-331; Sezgin, GAS, vol. 1, 25-28.

57 Abbott, Studies in Arabic Literary Papyri, 9; Vaglieri, “*Abd Allah b. al-*Abbas,” 40; Watt,
Bell’s Introduction, 168, quoting from Goldziher, Koranauslegung, 65-81.

$8 Badr al-Din Muhammad ibn ‘Abd Allah al-Zarkashi, Al-Buridn fi ‘Ulim al-Qur’an,
edited by Mustafa ‘Abd al-Qadir ‘A, 4 vols. (Beirut: Dar al-Kutub al-‘Ilmiyah, 1988), 1:295-306.

% Al-Suyuti, Al-ltqdn, vol. 4, 204; Hajji Khalifah, Kashf al-Zunsin, vol. 2, 332; al-Juburi,
Dirdsat fi al-Tafsir, 75-76.

60 Jbn Hajar, Al-Isabah, 323-325; Husayn gl-DhahabfL Al—Taj'gi; wa al-Mufassirun, 59 and 63;
Farugqi, Early Muslim Historiography, 165; al-Juburi, Dirasat fi al-Tafsir, 58-59.
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ibn ‘Amr ibn al-As (d. 63 A.H.), among the early Qur'anic commentators,é!
whereas Faruqi considers him the most significant contributor to the
development of this branch of knowledge.62 Vaglieri attributes this to his skill in
relating the Qur'an to the needs of his society.® As well, ‘Abd al-'Aziz reports
that even though Ibn ’Abbas received his early tutelage in the Qur'an from ‘Al
ibn Abi Talib, he, in the end, was more knowledgeable than his master.$* Hence,
he was called farjuman al-Qur’an.%

Al-Tusi (d. ca 460/1067), al-Juburi and al-Qattan, however, cite a
particular hadith which throws doubt on Ibn ‘Abbas’s knowledge of all the
Qur’anic verses.% Zaghlul mentions a report from Mujahid (d. 103 A.H.) saying
that once when Mujahid asked Ibn ‘Abbas a question concerning an expression

in the Qur'an, the latter answered that only God knows its exegesis

6! Abbott, Studies in Arabic Literary Papyri, 9.
62 Faruqi, Early Muslim Historiography, 141.
8 Vaglieri, “’Abd Allah b. al-Abbas,” 40

6 Amir ‘Abd al-'Aziz, Dirasat fi ‘Uliim al-Qur’an (Amman, Jordan: Dar al-Furqan; Beirut:
Mu’assasat al-Risalah, 1983), 151.

6 Ibn Sa’d, Al-Tabagat al-Kubra, vol. 2, 366; al-Baladhuri, Ansab al-Ashraf, 30; Ibn Hajar, Al-
Isabait, 324; Tbn Hajar, Tahdhib al-Tahdhib, vol. 5, 278; Hajji Khalifah, Kashf al-Zunun, vol 2, 333;
Jullandri, “Qur'anic Exegesis,” 74-75. According to Jullandri, the word “tarjuman” whose
meaning is translator, was attached to Ibn ‘Abbas because he interpreted verses of the Qur'an
word by word.

& Al-Tusx, Ikhtiyar Ma'rifat al-Rijal, 273; al-Jubtri, Dirdsat fi al-Tafsir, 26; al-Qattan,
Mabahith fi ‘Ulan al-Qur’an, 287. The hadith tells how once Ibn ‘Abbas did not know of a
particular expression in the Qur’an. However, al-Tusi throws doubt on this hadith (d@’if ) because
one of its transmitters is Ibrahim ibn ‘Umar al-Yamani. Al-Jubiri adds that like other ordinary
people, some Tompanions, including Ibn ‘Abbas, did not know all of the Arabic used in the
Qur'an. ‘
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(ta’wil).7 Moreover, based on al-Suyuti's explanation of ‘Ali’s fame among the
Rightly-Guided Caliphs,58 it is possible to draw an analogy with Ibn ‘Abbas’s
reputation as the greatest among the Companions. Ibn ‘Abbas’s status may
derive from the fact that the other nine Companions, who were interpreters in
the first stage of Qur’anic exegesis, died earlier, leaving him the only remaining
Companion to meet with the Followers. Because of this, reports on him abound,
as isn’t the case with the other Companions. Moreover, in the early Islamic
period, the Companions restrained themselves from writing hadith, whereas in
Ibn ‘Abbas’s time, the writing of tradition had commenced its development.
Inevitably, reports from Ibn ‘Abbas assumed a value which, in turn, led to the
abundance of reports on him.

Part of the doubt some scholars have of Ibn ‘Abbas’s contribution to the
Islamic exegetical tradition stems from a chronology of events relating to the
Qur'an’s development which precludes Ibn ‘Abbas’s involvement. First, “Umar

did not nominate Ibn ‘ Abbas to be among the five Companions sent to Damascus

67 Al-Shahhat al-Sayyid Zaghlil, Al-Ittijdhat al-Fikriyah fi al-Tafsir (Alexandria: al-Hay’ah
al-Misriyah al- Ammabh li al-Kitab, 1975), 68.

68 Al-Suyiti asserts that ‘Ali was the most famous transmitter among the Rightly-Guided
Caliphs because he lived later than others, and therefore had a longer time to meet other
Companions and transmit hadith. See al-Suyuti, Al-Ifqan, vol. 4, 204.

6 Al-Suyuti lists ten Companions who were interpreters in the early development of
Qur’anic exegesis. The other nine were the Rightly-Guided Caliphs, Ibn Mas’ud, Ubayy ibn Ka’b,
Zayd ibn Thabit (d. 45 A.FL.), Abu Musa al-Ash‘ari (d. ca 42/662) and ‘Abd Allah ibn Zubayr (d.
72/692). See al-Suyuti, Al-Itgan, vol. 4,204.
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to teach the Quran when Yazid ibn Abi Sufyan asked for it.7® Nor was Ibn
‘Abbas chosen when ‘Uthman set up a committee to collect and compile the
Qur'an in a mushaf’! These facts must be taken into consideration when
assessing Ibn ‘Abbas’s status as a great scholar.

Like some of the other Companions, Ibn ‘Abbas had his own codex of the
Qur'an, reports Ibn Abi Dawuad (d. 316/928) in Kitab al-Masahif. Al-Zarkashi
asserts that Ibn ‘Abbas’s reading was from Ubayy ibn Ka'b,72 while Jeffery notes
that Ibn ‘Abbas’s codex contained two extra surahs over and above Ubayy’s
text.” This point is one that demands more research, because al-Suyuti maintains
that UbaySr’ s text had two extra surahs lacking in the ‘Uthmanic text.”

In his role as a teacher, Ibn ‘Abbas founded one of the three madhahibs

(schools) in Qur’anic studies, i.e., the one based in Mecca. He taught in al-Masjid

70 Ibn Sa‘d, Al-Tabaqat al-Kubra, vol. 2, 356-357.

7 Amin tells us that the committee consisted of Zayd ibn Thabit, ‘Abd Alldh ibn al-
Zubayr and Sa’id ibn al-"As (d. 59/678 or 9). See Amin, Fajr al-Islam, 195. Faruqi adds two figures,
‘Abd al-Rahman ibn al-Harith and Ibn Hisham. See Farugqi, Early Muslim Historiography, 124-125.

72 Al-Zarkashi, Al-Burhadn, vol. 1, 306.

73 Jeffery (ed.), Materials, 193. This work contains Kitab al-Masahif of Ibn Abi Dawud
together with a collection of the variant readings from some codices. The work of Ibn Abi Dawud
itself contains some variant readings, including those of Ibn ‘Abbas. Jeffery provides a summary
of the differences in these readings. For the codex of Ibn ‘Abbas, see Kitib al-Masdhif in Jeffery
(ed.), Materials, 73-77, and for Jeffery’s note on this work, see Jeffery (ed.), Materials, 193-208.

74 Al-Suyuti, Al-Itqan, vol. 3, 184-186. In addition, Burton reports, “The codices ascribed
to ibn ‘Abbas, Ubayy and Abu Musa are said to contain two suras which the ‘Uthmanic text
lacks.” See John Burton, The Collection of the Qur'an (Cambridge: Cambridge University Press,
1977), 220. '
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al-Haram and, in turn, his pupils spread his teaching.”> His exposition of
Qur’anic interpretation, for example, was compiled in a special collection based
on the riwayah of one of his immediate pupils. Thus we find that Ibn ‘Abbas is
widely quoted in a number of commentaries, including? Tafsir al-Wilibi, Tafsir al-
Dimyati,” Tafsir al-'Awfi, Tafsir ‘lkrimah, Tafsir al-Kalbi,8 Tafsir al-Salihi, and Kitdb
al-Wujuh. In recent years, the existence of numerous manuscripts and several
editions of tafsirs attributed to him has been confirmed. Sezgin lists a number of
other works that are attributed to Ibn ‘Abbas. These include Gharib al-Qur’dn,
Masd’il Nafi’ ibn al-Azraq, and al-Lughat fi al-Qur’an.”® However, the authenticity

of these manuscripts is held in doubt by most scholars.80

75 Husayn al-Dhahabi, Al-Tafsir wa al-Mufassiriin, 101; al-Juburi, Dirdsdt fi al-Tafsir, 64 and
79-80; Ibn ‘Ashur, AI-Tnﬁxr wa Rijaluh, 18.

76 Al-Tha’labi, Qur/anic Commentary, 20-27 and 52-53. See also Hajji Khalifah, Kashf al-
Zunun, vol. 6, 424-425.

Al-Suyuti, Tashkubrizadah, Hajji Khalifah, Husayn al-Dhahabi and al-Qattan provide a
list of chains of transmission back to Ibn ‘Abbas. See al-Suyati, Al-Itqan, vol. 4, 207-210;
Tashkubrizadah, Miftals al-Saadak, 401; Hajji Khalifah, Kashf al-Zunun, vol. 2, 333-334; Husayn al-
Dhahabi, Al-Tafsir wa al-Mufassiriin, 77-81; al-Qattan, Mabalith fi ‘Uliim al-Qur'dn, 313-314. One of
them is the chain used in Tanwir al-Migbas. This chain is discussed further mchapber three, below.

77 See also Hajji Khalifah, Kaslif al-Zuntin, vol. 2, 361,
78 See also Hajji Khalifah, Kashfal-Zunin, vol. 2, 377.

7 Sezgin, GAS, vol. 1 25-28. For some of the research on this issue, see: Rippin, “Ibn
‘Abbas’s al-Lughat fi al-Qur’an,” 15-25; Rippin, ”l'bn ‘Abbas’s Gharib al-Qur’an,” 332-333; Andrew
Rippin, “Lexicographical Texts and the Qur'an,” in Approaches to the History of the Interpretation of
the Qur’an, edited by Andrew Rippin (Oxford: Clarendon Press, 1988), 158-174. See also Boullata,
“Poetry Citation, 27-40.

8 Vaglieri, “Abd Allah b. al-’Abbas,” 40. Khalidov has an article dealing with the
problem of authenticating literature written in the Classical period. See A. B. Khalidov,
“Problems of Authorship in Classical Arabic Literature,” Arabist: Budapest Studies in Arabic 15-16
(1995), 143-147.
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Ibn ‘ Abbas’s approach to interpretation was, according to Ibn Sa’d and al-
Baladhuri, based on a verse-by-verse and letter-by-letter exposition, or tafsir
musalsal 8 However, both al-Suyuti and Fudah assert that tafsir in its earliest
stages was not musalsal, because the very first tafsir musalsal is attributed to the
tafsir of al-Farra’ (d. 207/822).52 Historically speaking, this is more likely the case
as Ibn ‘Abbas, like most of the Companions, gave an interpretation only when
asked. It is unlikely, therefore, that he wrote the interpretation of the Qur'an
from beginning to end, or verse by verse. Moreover, Ibn Sa’d and al-Baladhuri’s
reports speak of only one incident when Ibn ‘Abbas interpreted surat al-Bagarah,
and that was while he was in Basra. However, it is possible that Ibn ‘Abbas
provided an interpretation covering all of the Qur’anic verses in his lectures from
one day to the next.

The sources to which Ibn ‘Abbas resorted in interpreting the Qur'an,
according to Ibn Sa’d, al-Baladhuri and Ibn Hajar (quoting a hadith), varied
depending on their priority. In the first stage, Ibn ‘Abbas interpreted the Qur'an
based on the Qur’an itself. If no explanation was forthcoming, he resorted to
Muhammad’s traditions. Failing that, he proceeded to examine the sayings of

Abu Bakr (d. 13/634) and ‘Umar. He would rely on his own reasoning only if the

8 Tbn Sa‘'d, Al-Tabaqat al-Kubrd, vol. 2, 367; al-Baladhuri, Ansb al-Ashraf, 34.

82 Mahmud Basyiini Fudah, Nash’at al-Tafsir we Mandlijuh fi Daw’ al-Madhdhib al-Isld@niyal
(Cairo: Matba‘at al-Amanah, 1986), 105-110.



three sources cited previously yielded no clues.8 In this sense, Ibn ‘Abbas was a
product of the time when the Companions had decided on the priority of the
sources.$

Moreover, scholars generally hold the view that the sources used by Ibn
‘Abbas were both Islamic and non-Islamic.® Faruqi argues that tafsir was
permeated by Jewish traditions through the channel of Ibn ‘Abbas.# Even
Goldfeld argues that Ibn ‘Abbas’s doctrine is founded upon pre-Islamic Judeo-
Christian practices, whereas Newby maintains that [bn ‘Abbas held “the ultimate

authority” cited for a number of isrdiliyat traditions.®” This analysis is not

8 Al-Baladhuri, Ansab al-Ashraf, 32. See also Ibn Sa‘d, AI-Tabaqnt al-Kubrd, vol. 2, 366; Tbn
Hajar, Al-Isabah, 325.

8 Al-Qaftan, Mabaliith ﬁ-'wum al-Qur'an, 286-289. However, Husayn al-Dhahabi and al-
Jubari, in their discussion of sources during the early development of tafs:r do not list the
sayings of ‘Umar and Abu Bakr as one of the sources. See Husayn al-Dhahabi, AI-Taﬁn' wa al-
Mufassiriin, 37-62; al-Juburi, Dirdsat fi al-Tafsir, 31-51.

85 Abbott, Studies in Arabic Literary Papyri, 9; Jeffery, Materials, 193; Farugqi, Early Muslim
Historiography, 164-165. Abbott specifies this point by saying that these sources derived from
Jewish and Christian Arabs. See also Muhammad el-Sayyed Husein al-Dhahabi, “Israelitic
Narratives in Exegesis and Tradition,” in The Fourth Conference of the Academy of Islamic Research
(Cairo: General Organization for Government Printing Offices, 1970), 630-633.

8 Faruqi, Early Muslim Historiography, 141.

8 Goldfeld, “The Development of Theory,” 6; Gordon D. Newby, “Tafsir Isra’iliyat,” in
Studies in Qur'an and Tafsir, edited by Alford T. Welch (Chico, California: American Academy of
Religion, 1979), 688. In this article, Goldfeld explains how pre-Islamic, Judeo-Christian
interpretations had a considerable impact on Ibn ‘Abbas’s doctrine. For more discussion on
isra’iliyat, see G. Vajda, “Isra myal',” in The Encyclopaedia of Islam, new edition, edited by E. van
Donzel, B. Lewis and Ch. Pellat, vol. 4 (Lexden E. ]. Brill, 1978), 211-212; Husayn al-Dhahabi,
“Israelitic Narratives,” 586-588.
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without merit as Ibn ‘Abbas was familiar with the Old and New Testaments, the
Talmud, Midrash, Haggada and other branches of the Jewish canon.#

However, it is worth mentioning that al-Juburi and Husayn al-Dhahabi
both argue that while Ibn ‘Abbas did ask members of the ahl al-kitab for stories,
they were not on matters of law or belief,?* a precaution observed by the other
Companions as well.® The stories that he did record were needed for the
interpretation of the Qur’an, because they tended to be more comprehensive than
the Qur’anic versions, which were often short and precise, rather than protracted
tales. This argument conforms with al-Qattan’s assertion. The latter notes that the
Bible and the Torah contain more detailed stories than the Qur’an, which only
conveys the moral of the story without seeking to provide a full narrative.?! This
phenomenon is consistent with the fact that Jewish traditions bear a strong

resemblance to tafsir literature.”

8 Faruqi, Early Muslim Historiography, 165.

8 Husayn al-Dhahabi, Al-Taﬁzr wa nI-Muﬁzssmm, 70-71 and 173-175; al-Iubun, Dirdasat ﬁ
al-Tafsir, 63. This matter is disputed by Goldziher, Amin and Husayn al-Dhahabi. The first two
scholars agree that Ibn ‘Abbas took much from Christian and Jew traditions (isra’ ilxyaf ), while
Husayn al-Dhahabi rejects this opinion. See Goldziher, Madhahib al-Tafsir al-Islami, 85-89; Amin,
Fajr al-Islam, 201-202; Husayn al-Dhahabi, Al-Taﬁxr wa al-Mufassirun, 71-74.

% Husayn al-Dhahabi, Al-Tafsir wa al-Mufassiin, 62 and 169-175; al-Qattan, Mabdith fi
‘Ulim al-Qur’dn, 306. The Companions who imported isrd’iliydt into fafsir were ‘Abd Allah ibn
Salam (d. 43/663 or 4), Ka’b al-Ahbar (d. 32/652 or 3), Wahb ibn Munabbih and ‘Abd al-Malik
ibn “Abd al-’Aziz ibn Jurayj. See Husayn al-Dhahabi, AL-Tafsir wa al-Mufassirun, 72-73; al-Qattan,
Mabahith fi ‘Ultim al-Qur’an, 307.

9t Al-Qattin, Mabdhith fi ‘Ulitn al-Qur'd, 306.

% Farugqi, Early Muslim Historiography, 142. For more discussion on the development of
Jewish traditions, see Faruqi, Early Muslim Historiography, 142-146.
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It is also perfectly understandable for it is possible to say that Muslims in
the early years of Islam quoted stories from Jews and Christians so as to provide
a clearer and more comprehensive explanation of Qur’anic verses. This effort, in
turn, showed to non-Muslims that the Qur’an which came later than the Bible
and the Torah carried the same ideas and information as the previous scriptures.
In other words, this was an effort to convince people of the new religion brought
by Muhammad. If we substitute “non-Muslims” from the early period of
Qur’anic exegesis for “the Western reader” in the following statement by Cornell,
we realize how true this was: “References in the Qur’an to the stories of biblical
and extrabiblical prophets and their communities must be viewed from the
perspective of the ummah muslimah in order to become intelligible to the Western
reader.”%

The pre-Islamic sources to which Ibn ‘Abbas resorted were not limited to
the Semitic, monotheistic tradition. Goldziher, Gﬁtje,l Watt, al-Qattan, and
Lichtenstadter also report that Ibn ‘Abbas used to quote Arabic poetry as a

means of deciphering the more obscure wording of the Qur'an.* Husayn al-

% Vincent J. Cornell. “Qur'an: The Qur'an as Scripture,” in The Oxford Encyclopedia of the
Modern Islamic World, edited by John L. Esposito, vol. 3 (New York, Oxford: Oxford University
Press, 1995), 389.

M Goldziher, Madhdhib al-Tafsir al-Islami, 89-90; Gltje, The Qur’an and its Exegesis, 32-33;_
Watt, Bell’s Introduction, 168, quoting from Goldziher, Koranauslegung, 65-81; al-Qattan, Mabahith fi
‘Ulum al-Qur’an, 312; Lichtenstadter, “Quran and Quran Exegesis,” 11. Quoting Arabic poetry
was necessary in interpreting the Qur’an, Jones asserts. However, he argues that it did not play a
significant role, because it touched peripheral, relatively trivial issues and applied to only a small

percentage of the Quran. See Jones, “Narrative Technique,” 185. See also Boullata, “Poetry
Citation,” 2740,
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Dhahabi holds the same view, asserting that even though other Companions did
the same thing, Ibn ‘Abbas excelled at this technique.% Farugi even maintains
that Ibn ‘ Abbas was the first commentator to employ the ancient Arabic poetry as
a resource for interpreting the Quran.% In a famous report on Qur'anic
traditions, Ibn al-Azraq (d. 65/684) is said to have asked Ibn ‘Abbas about the
meaning of some words in the Qur'an. After receiving an explanation, Ibn al-
Azraq demanded of Ibn ‘Abbas a shahid to his interpretation from Arabic
poetry.7 For these reasons, Ibn ‘Ashir, in his discussion of Ibn ‘Abbas’s
contribution to Qur'anic exegesis, credits the latter with adding to the
development of Qur’anic exegesis by utilizing two sources, namely pre-Islamic
poetry and akhbar, in the latter case particularly those of the Jews and

Christians.%

95 Husayn al-Dhahabi, Al-Tafsir wa al-Mufassirin, 74-77.
% Faruqi, Early Muslim Historiography, 169.

97 This conversation is recorded in several works. For example, ‘A’ishah ‘Abd al-Rahman
(Bint al-Shati’), Al-I‘jaz al-Baynm Ii al-Qur'an wa Masd’il Ibn al-Azrag, 2nd edition (Cairo: Dar al-
Ma'arif, 1987), 287—603 Masd’il al-Imdm al-Tisti ‘an As'ilat Nafi’ ibn al-Azraq wa Ajwibat ‘Abd Allah
ibn ‘Abbas, edited by ‘Abd al-Rahman “Umayrah, 2 vols. (Cairo: Dar al-I'tisam, 1994); Muhammad
ibn Isma‘il al-Bukhari, Mu'jam Gharib al-Qur'an (Cairo: ‘Isa al-Babi al-Halabi, [1950]), 234-292;
Abil Bakr Muhammad al-Qasim ibn Bashshar al-Anbari al-Nahwi, Kitdb [dah al-Wagf wa al-Ibtidd
ﬁ Kitab Allah ‘Azza wa Jalla, edited by Muhyi al-Din ‘Abd al-Rahman Ramadan (Damascus:
Majma’ al-Lughah al-‘Arabiyah, 1971), 76-98; Ibrahim al-Samirra’i, Sw/alat Nafi* ibn al-Azraq ila
‘Abd Allal ibn ‘Abbas (Baghdad: Matba’at al-Ma'arif, 1968). See also al-Suyuti, Al-Itqan, vol. 2, 55-
88. Boullata has written a comprehensive article dealing with this topic; see Boullata, “Poetry
Citation,” 27-40.

% Ibn ’Ashur, Al-Tafsir wa Rijaluh, 16-18. In Ibn ‘Abbas’s time, Qur'anic exegesis was
classified as tafsir bi al-ma’thur. The addition of two new sources meant that the éafsir bi al-ma’thir
had a new color to its meaning. Initially tafsir bi al-ma’thiir was understood as exegesis based on
hadith, while pre-Islamic poetry and aklibar were not included in the Prophet’s sayings.
Therefore, tafsir bi al-ma’thur, in its new meaning, accepted differences of opinion over issues,
particularly in view of the knowledge gained through pre-Islamic poetry and akitbar.
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3. Ibn ‘Abbas’s Political and Military Career

There are only a few reports on Ibn ‘Abbas’s involvement in political and
military affairs. In spite of her view that in the early Islamic period Ibn ‘Abbas
played a significant role in political and military affairs, Vaglieri cautions against
the exaggeration of this point as many Muslim biographers, impressed by his
family lineage as the progenitor of the ‘Abbasids, have done. Vaglieri argues that
Ibn ‘Abbas did not become involved in political life until after ‘Ali's ascendance
to power, and that this involvement was limited to three or four years at the
most.? Even Husayn al-Dhahabi argues that Ibn ‘Abbas had little to do with
military affairs. His involvement was limited to his governorship of Basra.!®

Vaglieri lists some instances of Ibn ‘Abbas’s participation in battles/
expeditions, such as those in Egypt (between 18/639 and 21/641), in Africa (27/
647), in Jurjan and Tabaristan (30/650), in Constantinople (with ‘Abd Allah ibn
“Umar ibn al-Khattab (d. 73/693) both accompanying Ye;zid), at the battle of the
Camel (36/656) and at the battle of Siffin (37/657).101 In Siffin he assumed

command of  Ali’s troops and became one of the signatories to the convention of

% Vaglieri, ““Abd Allah b. al-’Abbas,” 40. For more information concerning his political
and military life, see al-Baladhuri, Ansdb al-Ashraf, 27 and 40; Muhammad ibn Jarir al-Tabari,
Tarikh al-Tabari: Tarikh al-Rusul wa al-Muluk, edited by Muhammad Abu al-Fadl Ibrahim, 9 vols.
(Cairo: Dar al-Ma‘arif, 1960-), 5: 137-138, 141-143 and 543-544; Ibn al-Athir, Usd al-Ghdbah, 292-
294; Ibn Hajar, Al-Isabah, 325.

100 Husayn al-Dhahabi, Al-Tafsir wa al-Mufassirin, 67.

101 Vaglieri, “ Abd Allah b. al-“Abbas,” 40. See also al-Tuasi, [Khtiyar Ma'rifat al-Rijdl, 272;
Ibn Hajar, Al-Isabah, 322.
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Siffin.102 It is also reported that when ‘Ali’s troops opposed his plan to accept
arbitration, Ibn ‘Abbas tried to persuade the troops of the correctness of this
decision himself. Ibn ‘Abbas answered their three objections by referring to
Qur’anic verses and reason.!03 In the political realm, he served as counselor to the
caliphs ‘Umar and ‘Uthman, and to ‘Ali and to al-Husayn when they were in
power. Ibn ‘Abbas’s ability in politics is evidenced by reports that “Umar ibn al-

Khattab often sought Ibn ‘Abbas’s advice on matters of state.104

C. A Biography of al-Firazabadi
1. His Life

Our information concerning al-Firuzabadi varies from one source to
another in terms of length and depth. The biography presented here represents a
summary of these sources.

His full name was Majd al-Din Aba Tahir Muﬁammad ibn Ya'qub ibn
Muhammad ibn Ya’qub ibn Ibrahim ibn ‘Umar ibn Abi Bakr ibn Mahmud ibn
Idris ibn Fadl Allah ibn al-Shaykh Abi Ishaq Ibrahim ibn ‘Ali ibn Yasuf Qadi al-

Qudat al-Siddiqi al-Firazabadi al-Shirazi.1> He was known as an eccentric man,

102 Tbn al-Athir, Usd al-Ghdbah, 292.

18 Hamid, Companions of the Prophet, 70-73; al-Juburi, Dirdsat fi al-Tafsir, 61-62.

10t Hamid, Companions of the Prophet, 69; al-Jubiiri, Dirdsat fi al-Tafsir, 63.

105 The names assigned to him by biographers vary in terms of length and order. The
name that is cited here is the longest and most complete one. See ‘Abd al-Rahman al-Sakhawi, AI-

Daw’ al-Lami’ Ii Ahl al-Qarn al-Tasi’, vol. 10 (Beirut: Manshurat Dar Maktabat al-Hayah, 1966), 79,
Jalal al-Din al-Suyiiti, Bughyat al-Wu'dh fi Tabaqat al-Lughawiyin wa al-Nuhah, edited by Ahmad
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for he added “al-Siddiqi” to his name on being appointed to a very high position
in Yemen, thus claiming to be a descendant of the caliph Abu Bakr al-Siddiq.106
Quoting Ibn Hajar, both al-Suyuti and al-Zabidi state that this claim is true,
although other scholars believe it to be unfounded.1%7 It is also reported that he
claimed to be a descendant of Abu Ishaq al-Shirazi (d. 476/1083), hence the
addition of this celebrated name to his own name as shown above.1® It seems
that both al-Suyuti and al-Zabidi (again quoting Ibn Hajar) believe this report to
be true as well, even though other scholars refute it on the ground that Abu
Ishaq al-Shirazi did not have any children® Al-Firuzabadi was born in

Karizin,11® a small town near Shiraz (Iran), in Rabi’ al-Akhir or jumada al-

Najl al-Jamali, et al., vol. 1 (Cairo: Matba‘at al-Sa‘adah, 1908), 117; Ibn al-Imad, Shadharat al-
Dhahab, 126; al-Zabidi, Tdj al-“Ariis, 41; Cljment Huart, A History of Arabic Literature (London:
William Heinemann, 1903), 388; al-’Azm, ‘Uqud al-Jmuhar, 301; Brockelmann, GALS, vol. 2, 234;
Fleisch, “Al-Firuzabadi,” 926; Muhammad ibn Ya’qub al-Firuzabadi, Al-Bulghah fi Tarikh A'immat
al-Lughah, edited by Muhammad al-Misri (Damascus: Manshurat Wizarat al-Thaqafah, 1971), iv.

106 Al-Sakhaw:, Al-Daw’ al-Limi’, 85. See also al-Suyuti, Bughyat al-Wu'ah, edited by
Ahmad ng al-Jamali, et al., 117; Jalal al-Din al—Suyuh, Bughyat al-Wh'dh fi Tabaqat al-Lughawiyin
wa al-Nuhah, edited by Muhammad Abu al-Fadl Ibrahim, vol. 1 (Cairo: Matba‘at ‘Isa al-Babi al-
Halabi wa Shuraka’ih, 1964), 273; C. Brockelmann, Geschichte der arabischen Litteratur, 2 vols.
(Leiden: E. J. Brill, 1943-1949), 2: 232; Tahir Ahmad al-Zawi, Tartib al-Qamuis al-Muhit (Cairo:
Matba‘at al-Istiqamah, 1959), x; Fleisch, “ Al-Firazabadi,” 926.

7 Al-Suyiti, Bughyat al-Wu‘dh, edited by Muhammad Abu al-Fadl Ibrahim, 273; al-
Zabidi, Tdj al-"Arus, 41.

18 Al-Suyati, Bughyat al-Wu'dh, edited by Ahmad Nap al-Jamali, et al., 117; al-Suyufi,
Bughyat al-Wu‘ah, edited by Muhammad Abi al-Fadl Ibrahim, 273; al-Zabidi, Tdj al-‘Anis, 41;
Brockelmann, GAL, vol. 2, 232; Fleisch, “Al-Firuzabadi,” 926.

109 Al-Suyuti, Bughyat al-Wit'dh, edited by Ahmad Naji al-Jamali, et al,, 117; al-Suyuf,
Bughyat al-Wu'ah, edited by Muhammad Abu al-Fadl Ibrahim, 273; al-Zabidi, T4 al-Ariis, 41.

110 There are different reports concerning al-Firuzabadi’s place of birth. Most biographers,
however, such as al—Suyuh al-Zabidi, Huart, al-Zawi and al-Bawwab, in his introduction to al-
Firuzabadi’s work, spell it “Karizin.” See al-Suyuti, Bughyat al-Wu/dh, edited by Muhammad Abu
al-Fadl Ibrahim, 273 (in another edition, however, it is recorded as “Kazarun.” See al-Suyuti,
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Akhirah 729/February or April 1329.111 His family, as his nishah denotes, was
originally from Firazabad in Fars.112

Al-Firuzabadi devoted much of his time to the acquisition and
dissemination of knowledge, as witnessed by his frequent journeys to the various
seats of knowledge of his day, as well as by the number of students he had. His
quest for knowledge started at the age of eight, when he went to Shiraz to learn
at the feet of his father and from al-Qawwam ‘Abd Allah ibn Mahmaud, as well as
other scholars. He then traveled to Iraq and visited Wasit and Baghdad where he
learned traditions and philology. In Iraq, he studied under al-Sharaf ‘Abd Allah

ibn Bektash, a teacher at the Nizamiyah madrasah.113

Bughyat al-Wu'ah, edited by Ahmad Nip al-Iamah, etal., 117); al-Zabldn, Taj al-'Arus, 41; Huart, A
History, 388; al-Zawi, Tartib al-Qdmiis al-Muhit, x; al-Firdzabadi, Al-Durar al-Mubaththathah, 19. In
addition, there is a similar report in Encyclopaedia Britannica, referring to his birthplace as
“Karazin”. See “Firuzabadi,” in Encyclopaedia Britannica, vol. 9 (Chicago: Encyclopaedia
Britannica, Inc., 1970), 316.

On the other hand, al-Sakhawi (d. 1497 A.D.), al-Dawudi, Ibn al-‘Imad (quoting al-
Sakhawi), Brockelmann and Fleisch mention “Kazarun” as his place of birth. See al-Sakhawi, Al-
Daw’ al-Lami’, 79; al-Dawudi, Tabaqat al- Muﬁzssmn, 274; Tbn al-'Imad, Shadharat al-Dhahab, 126;
Brockelmann, GAL, vol. 2, 232; Fleisch, “Al-Firuzabadi,” 926. Al-Zabidi explains that “Kazarin” is
a misprint, because, he argues, in Mujam al-Buldan, “Kazarun” was a city in Persia between the
sea and Shiraz, while “Karizin” was a village in Persia, and the place where al-Firuzabadi was
born. See Yaqut Ibn ‘Abd Allah al-Hamawi, Mu‘jam al-Bulddn, vol. 4 (Beirut: Dar Sadir and Dar
Bayrut, 1957), 428 and 429; Muhammad ibn Ya’'qub al-Firtizabadi, Al-Qdmiis al-Muhif, vol. 2
(Cairo: Matba‘at al-Sa‘adah, n.d.), 189.

11 Al-Sakhawi, Al-Daw’ al-Lami’, 79; al-Dawudi, Tabaqat al-Mufassirin, 274; Brockelmann,
GAL, vol. 2, 232; Fleisch, “Al-Firazabadi,” 926. Al-Suyuti (in both editions mentioned above),
Lane, al-‘Azm and al-Bawwab are of the same opinion, but they mention the year only. See al-
Suyuti, Bughyat al-Wi'dh, edited by Ahmad Naji al-Jamali, et al., 117; al-Suyuti, Bughyat al-Wu'dh,
edited by Muhammad Abu al-Fadl Ibrahim, 273; Edward William Lane, An Arabic-English
Lexicon, vol. 1 (London, Edinburgh: Williams and Norgate, 1863), xvi; al-’Azm, ‘Uqud al-Jmwhar,
301; al-Finizabadi, Al-Durar al-Mubaththathah, 20. In addition, al-Zawi mentions the date of Rabi’
al-Akhir 729 A.H. only. See al-Zawi, Tartib al-Qamuis al-Muuhit, x.

12 See L. Lockhart, “Fars,” in The Encylopaedia of Islam, new edition, edited by B. Lewis,
Ch. Pellat and J. Schacth, vol. 2 (Leiden: E. J. Brill; London: Luzac & Co., 1965), 811-812
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From there, he went to Syria, India, Rum and Egypt in order to learn from
various teachers until he became recognized as one of the most erudite scholars
of his time, particularly in the field of language. Then in 750/1349 he
accompanied his master, Taqi al-Din ‘ Ali al-Subki, to Jerusalem where he studied
literature for ten years. During this period, he became a teacher and later on a
master-teacher, although still in his twenties.114

In 770/1368 he departed for Mecca with the intention of settling there
permanently, but nevertheless later left it to travel to Delhi where he stayed for
five years. He was then invited by Sultan Ahmad ibn Uways to Baghdad in 794/
1392. After meeting Tamerlane at Shiraz and being well received by him in 795/
1393, he left for India once again.!’ It is reported that in all the countries al-
Firtizabadi visited, he was received with great respect from their respective
rulers, among whom may be counted Shah Manstir ibn Shah Shuja’ of Tabriz, al-

Ashraf of Egypt, Abu Yazid of Rum,!16 and Ibn Idris of Baghdad.1?

13 Al-Zabidi, T4 al-‘Ariis, 42; al-*Azm, ‘Uqiid al-Jamwhar, 301.

114 Brockelmann, GAL, vol. 2, 232; Fleisch, “ Al-Firazabadi,” 926.

115 Brockelmann, GAL, vol. 2, 232; Fleisch, “ Al-Firazabadi,” 926.

116 Al-Zabidi, al‘Azm and al-Bawwab report that al-Finizabadi taught Bayazid al-
‘Uthman. See al-Zabidi, Taj al-’Arus, 42; al-'Azm, ‘Uqud al-Jawhar, 301; al-Firuzabadi, Al-Durar al-
Mubaththathah, 20.

U7 Al-Suyiti, Bughyat al-Wu'dh, edited by Ahmad Naji al-Jamali, et al,, 117; Ibn al-Imad,
Shadhardt al-Dhahab, 127; al-Zabidi, Tdj al-"Arvis, 42; al-Zawi, Tartib al-Qamis al-Mubit, x.
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On his way back to Mecca, al-Finizabadi traveled through Yemen which
he reached in Rabi' al-Awwal 796/January 1394.118 He lived in Ta'izz for 14
months at the house of the sultan of Yemen, Sultan al-Malik al-Ashraf Isma‘il ibn
‘Abbas, who later gave his daughter to him in marriage.’? The sultan also
appointed al-Firizabadi grand gddi of Yemen on 6 Dhi al-Hijjah 797/22
September 1395.120 He was to reside in Zabid for a period of 20 years.12!

In 802/1400 he went on the pilgrimage once again. During his sojourn in
Mecca and Medina, he built a modest Maliki madrasah, for which he selected a
number of professors to teach there during his absence.12 He actually wanted to

live for the rest of his life in Mecca, but the Sultan of Yemen did not grant this

118 Ibn al-'Imad, Shadharat al-Dhahab, 127; Brockelmann, GAL, vol 2, 232 Meanwhile, al-
However, Ibn al-Imad, al-Zabidi and al-Zawi state that the date al-FinIzibidi reached Zabid was
Ramadan 796 A.H. See Ibn al-‘Imad, Shadharat al-Dhahab, 127; al-Zabidi, Taj al-’Arus, 42; al-Zawi,
Tartib al-Qamuis al-Multit, xi. Nassar on the other hand mentions the year 797 A.H. See Husayn
Nassar, Al-Mu‘jam al-'Arabi: Nash ‘atul wa Tatawwzmch vol 1 (Cairo: Dar al-Kltab al-’Arabi, 1956),

:nwtahon from the sultan. See al-Firuzabadi, Al-Durar al-Mubaththathah, 20.

119 Fleisch, “Al-Firuzabadi,” 926; Encyclopaedia Britannica, 316. However, al-Suyuti (in
both editions), Ibn al-'Imad, al-Zabtdl and al-Bawwab use the word "tazawwaja,” meaning that
Niji al- amali, et al., 117; al-Suyuti, Bughyat aI-M/u’ah edlted by Muhammad Abu al-Fadl Tbrahim,
273; Ibn al-‘Imad, Shadkamt aI-DlmImb 127; al-Zabldn, Taj aI-’Arus, 43; aloF irazabadi, AI-Dumr aI~
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died. See Fleisch, “Al-Firdzabadi,” 926.

120 Tbn al-‘Imad, Shadhardt al-Dhahab, 127; al-Firuzabadi, Al-Durar al-Mubaththathah, 20;
Fleisch, “Al-Finizabadi,” 926. However, Brockelmann reports a different date, that is, 1 Dhu al-
Hijjah 797 /17 September 1395. See Brockelmann, GAL, vol. 2, 232

121 [bn al-Imad, Shadharat al-Dhahab, 127; al-Zabidi, Taj al-‘Arus, 42.

12 Tbn al-‘Imad, Shadharat al-Dhahab, 130.



37

wish.12 While in Medina in 803/1401, he received the news of the death of his
father-in-law and returned in haste to Yemen. Al-Firuzabadi himself died at
Zabid on 20 Shawwal 817/3 January 14152 in his nineties.1? He was buried in
the graveyard of al-Qutb al-Shaykh Isma‘il al-Jabarti.126

As a child, al-Firnzabadi evinced great intelligence and managed to
memorize the whole Qur’an by the age of seven.1” Moreover, it is reported that
wherever he went, he always took a great number of books with him, which he

read at halts during the way. It is also said that he would spend most of his

123 [bn al-‘Imad, Shadhardt al-Dhahab, 129-130; al-Zabidi, Tdj al-*Aniis, 42-43.

124 Al-Dawdi, Tabagat al—qu’assmn, 279; Brockelmann, GALS, vol. 2, 234; Brockelmann,
GAL, vol. 2, 232; Fleisch, “Al-Firuzabadi,” 926. Meanwhile Huart reports that it occured in 1414
A.D. See Huart, A History, 388. Al-Zabidi and al-Zawi state that it was 816 or 817 A.H. See al-
Zabidi, Tdj al-'Aris, 44; al-Zawi, Tartib al-Qdmis al-Midit, xi. Furthermore, al-Suyuti, Lane and al-
‘Azm date it to 816 A.H. See al-Suyuti, Bughyat al-Wi'dh, edited by Muhammad Abu al-Fadl
Ibrahim, 274; Lane, An Arabic-English Lexicon, xvi; al-*Azm, ‘Uqid al-Jmwhar, 301. Among the
biographers, only Nassar states that al-Firuzabadi's death was in Rabi’ al-Awwal 803 A.H.,,
instead of Shawwal. See Nassar, Al-Mu‘jam al-‘Arabi, 540.

125 Tbn al~’Imad, Shadharat al-Dhahab, 130; al-Zabndl, Taj al-'Arus, 44; al-Zawi, Tartib al-
Qanuis al-Muhit, xi. However, al-*Azm states that when al-Firizabadi died, he was in his eighties.
See al-‘Azm, ‘Uqud al-Jawhar, 302. However, Ibn alImad does not mention the year of al-
Firuzabadi's death.

126 Al-Zabidi, Tdj al-‘Arus, 44; al-Zawi, Tartib al-Qamis al-Muhit, xi; al-*Azm, ‘Uqid al-
Jawhar, 302,

17 Al Azm, ‘Uquid al-Jmwhar, 301. It is reported that he said that he would not sleep before
memorizing 100 lines of the Qur'an. See Abu Bakr ibn Ahmad ibn Qadi Shuhbah, Tabagat al-
Shdfi‘iyah, edited by al-Hafiz ‘Abd al-* Alim Khan, vol. 4 (Hyderabad: Matba‘at Majlis D'irat al-
Ma‘arif al- Uthmamyah 1980), 84; al-Suyuti, Bughyat al-Wut'ah, edited by Ahmad Nap al-Jamali, et
al., 117; al-Suyuti, Bughyat al-Wiu'dh, edited by Muhammad Abu al-Fadl Ibrahim, 273; Ibn al-
‘Imad, Shadharat al-Dhahab, 130; al-Zabidi, Ta] al-’Arus, 41.
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money on books,128 which he would later sell for food when his money ran out.
When he had money though, he would buy back the books he had sold.

He learned at the hands of numerous scholars from different disciplines.
Among his teachers'?? were Muhammad Yisuf al-Zarnadi al-Madani (who
taught al-Firazabadi Sahih al-Bukhari ), Tbn al-Khabbaz, Ibn al-Qayyim, Ibn al-
Hamawi, Ahmad ibn ‘Abd al-Rahman al-Mardawi, Ahmad ibn Muzaffar al-
Nabulsi, Yahya ibn ‘Ali al-Haddad, al-‘Ala‘i, al-Bayani, Ibn al-Qalanisi,
Ghadanfar, Tbn Nubatah, al-Fariqj, al-'Izz ibn Jama‘ah, Bakr ibn Khalil al-Maliki,
al-Safi al-Harawi, Ibn Juhbal, al-Faradi, al-Shihab Ahmad ibn ‘Ali al-Diwani
(who taught him the ten variant readings/al-gird ‘at al-‘ashr), al-Taj Muhammad
ibn al-Sibak, and al-Siraj ‘Umar ibn ‘Ali al-Qazwini. On the other hand, he too
had a number of students, among them al-Salah al-Safadi, al-Fahhamah ibn

’Aq-il, al-Jamal al-Asnawi, and Ibn Hisham.130

128 Al-Suydti, Bughyat al-Wu'‘dh, edited by Ahmad Naji al-Jamali, et al., 117; al-Suyati,
Bughyat al-Whi'ah, edited by Muhammad Abu al-Fadl Ibrahim, 273-274; Tbn al-'Imad, Shadharat al-
Dhalab, 127; Fleisch, “Al-Firazabadi,” 926. It is even reported that he once spent fifty thousand
mithqal of gold on books. See al-Firuzabadi, Al-Durar al-Mubaththathah, 20. Al-Sakhawi however
says the opposite. See al-Sakhawi, Al-Daw’ al-Lami’, 81.

19 Al-Sakhawi, Al-Daw’ gl-Lami’, 79; al-Suyuti, Buglyat al-Wu’dh, edited by Muhammad
Abd al-Fad! Ibrahim, 273; al-Zabidi, Taj al-'Arus, 43. The names listed here are those of scholars
who were not mentioned before. Ibn al-Imad reports that the takhrij of al-Jamal ibn Musa al-
Marakishi consists of a collection of what al-Firazabadi learned from his teachers. See Ibn al-
‘Imad, Shadharat al-Dhaliab, 127.

130 Tbn al-'Imad, Shadharat al-Dhahab, 126. Al-Sakhawi and al-Zawi refer to-al-Fathmah
ibn “Aqil as al-Baha’ ibn “Aqil. See al-Sakhawi, Al-Daw’ al-Lami’, 80; al-Zawi, Tartib al-Qanis al-
Muhit, xi.



39

2. His Works

Al-Firazabadi wrote a considerable number of books covering various
disciplines, especially tafsir, hadith, and history, but lexicography was the branch
he excelled in. Scholars list al-Firiizabadi’s works variously in terms of number
and classification. For instance, al-Dawudi classifies them based on their fields,!
while al-Zabidi cites 45 works without classifying them,!32 Fleisch separates the
printed titles from those still in manuscript form,'3 and al-’Azm lists 61 works

alphabetically.1>

131 Al-Dawnidi, Tabaqat al-Mufassirin, 276-277.

B 12 Al-Zabidi, Tdj al-'Ariis, 43-44. Fleisch describes this list as incomplete. See Fleisch, “Al-
Firuzabadi,” 926.

134 Al-Azm, ‘Uqid al-Jawhar, 302-306. However, Fleisch believes that al-*Azm’s list of al-
Firuzabadi’s works is open to criticism. See Fleisch, “Al-Firizabadi,” 926. A summary of what
some sources list as al-Firuzabadi’s annotated works is attached in Appendix 1 of this thesis.



CHAPTER THREE
THE PRINCIPLES OF INTERPRETATION OF

TANWIR AL-MiQBAS MIN TAFSIR IBN ‘ABBAS

A. Approach and Method of Tanwir al-Migbds min Tafsir Ibn ‘Abbas

As was pointed out in an earlier chapter, the reader of Tanwir al-Miqbds
will find little in the way of introduction or clarification in this work that will
assist him or her in understanding the principles of interpretation that underlie
it. For such understanding, a thorough analysis of the text must be attempted,
one which takes into account everything from its arrangement to its use of
sources. Only then will we be in a position to advance any kind of theory as to
the exegetical approach presented by the work.

The first feature that strikes one reading Tanwir al-Migbds is the fact that
the order of the surahs is the same as that with which we are familiar today.! The
first article of information provided in the tafsir for each siurah is its locus of
revelation, i. e. whether the verses were revealed in Mecca or Medina, or during
the Prophet’s hijrah from Mecca to Medina or on a particular occasion. This
information is placed at the beginning of each surah. If for instance a surah is
Meccan on the whole but it contains a number of Medinan verses, or vice versa,

the text makes a point to notify the reader of this fact by quoting the opening

1 Exemplified in such edition as that of Yusuf “Ali. See ‘Abd Alldh Yusuf ‘Ali, The Holy
Qur-an: Arabic Text with English Translation and Commentary (Medina: King Fahd Holy Qur-an
Printing Complex, [1989 or 1990].
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words of the verse in question immediately after this statement.2 Interestingly,
the information provided in this regard conflicts in a number of instances with
the enumeration found in other sources, for example, al-Burhan of al-Zarkashi.3 It
is important, however, to point out that such differences do not mean that Tanwir
al-Migbas contains wrong information, because the issue of whether certain
stirahs or verses are Meccan or Medinan has long been in dispute among scholars
of Qur’anic exegesis.4

After mentioning the place of revelation, the exegesis states the number of
verses, words and even, surprisingly, letters found in each surah5 Here we

encounter some differences in the number of verses included in certain surahs

2 For example, in introducing surat al-Shu'ard’, it is declared that “...kulluha Makkzyah illa
qawluhu wa al-shu'ard ild ... fa'innahd nuzzilat bi al-Madinah.” See al-Fu'uzébach, Tanwir al-Miqbds,
306. :

3 Al-Zarkashi, Al-Burhan, vol. 1, 239-262. Those examples are (the numbering of verses
here are according to Yasuf ‘Ali’s version), because as explained later Tanwir al-Miqbds does not
put numbers for its verses):

1. with regard to surat al-An‘am, Tanwir al-Miqbas cites that the verses of the siizah are Meccan,
except for 5 verses, namely 91, 93, and 151-153, whereas al-Zarkashi excepts 6 verses, namely
91-93 and 151-153. See al-Firdzabadi, Tanwir al-Migbas, 105; al-Zarkashi, Al-Burhdan, vol. 1, 257-
258.

2. Tanwir al-Migbas declares all of the verses of surat al-A’rdf as Meccan in origin, but al-Zarkashi
excludes 163-165. See al-Firtizabadi, Tanwzral-Miqbas, 123; al-Zarkashi, Al-Burhan, vol. 1, 258.

3. Tanwir al-Miqbds states that all of surat [brdhim is Meccan, while al-Zarkashi excepts verses 28-
29 of it as Medinan. See al-Firizabadi, Tanwir al-Migbas, 210; al-Zarkashi, Al-Burhdn, vol. 1,
257.

4. In surat al-Nahl, Tanwir al-Migbds mentions that 41, 110 and 126-127 are exceptions to the other
verses, which are Meccan, while in al-Zarkashi's work only verse 41 is declared to be an
exception. See al-Firuzabadi, Tanwir al-Migbds, 221; al-Zarkashi, Al-Burhdn, vol. 1, 258.

4 See al-Suyuti, Al-Itqan, vol. 1, 22-50; ‘Abd al-‘Aziz, Dirasat fi ‘Uliin al-Qur'an, 62.

5 For example, with reference to al-Baqarah it is stated that it has 280 verses, 3100 words
and 25,500 letters. See al-Firtizabadi, Tanwir al- -Migbas, 3.
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when compared to other versions of the Qur’an.6 However, due to the fact that
there are no clear indications in the text of where one verse ends and another
begins, it is difficult to ascertain the reason for these differences. Another
interesting feature of Tanwir al-Miabds is the fact that the basmalah is interpreted
only once, namely at the beginning of the work, just before the interpretation of
the Fatihah. In each surah after that, the basmalah, except in surat al-Tawbah, is
repeated but without interpretation.

Next, Tanwir al-Migbas usually mentions the chain of transmitters from
whom the interpretation was obtained. Interestingly, only one chain of
transmission is referred to for the interpretation of each surah. The chains of
transmission are always at the beginning of the siirahs, most are short, and all

extend back to Ibn ‘Abbas along three different paths, generally speaking.” The

¢ This can be seen from the table (containing the number of words and letters in each
siirah as well) in Appendix 2. The version compared to in this instance is that of Yusuf ‘ALl

7 They are:

1. Firstly, in the interpretation of the basmalah, the chain provided is “(akhbarana) ‘Abd ‘Allah al-
Thiqah ibn al-Ma'muir al-Harawi qala akhbarand abi gala akhbarand Abii ‘Abd Alldh qdla akhbarana
Abu *Ubayd Allah Mahmud ibn Muhammad al-Rezi qala akhabarand ‘Ammdr ibn ‘Abd al-Mapd al-
Harawi qala akhbarand *Ali ibn Ishaq al-Samarqandi ‘an Muhammad ibn Marwdn ‘an_al-Kalbi ‘an Abi
Salik ‘an Ibn ‘Abbas qala ...."” See Muhammad ibn Ya’qub al-Firtizabadi, Tanwir al-Migbds min
Tafsir Ibn ‘Abbds (Multan: Parucp Kutub Khanah, 1975/ 1976), 2; Muhammad ibn Ya‘’qub al-
Firazabadi, Tanwir al-Migbds min Tafsir Ibn ‘Abbas (Cairo: Sharikat Maktabat wa Matba‘at
Mustafa al-Babi al-Halabi wa Awladih, n.d.), 2. In the edition of Beirut by Dar al-Kutub al-

Timiyah, the isndd is “(akhbarand) ‘Abd ‘Alldh al-Thiqah ibn al-Ma'miin al-Harawi qdla akhbarand
. It seems that this difference is due to a misprint. See al-Firazabadi, Tanwir al-Migbds, 2.

2. Some sayings of Ibn ‘Abbas are said to go back directly to him without mention of the
transmitters from whom the sayings are obtained. When this occurs, the work usually states,
“wa bi isnadihi ‘an Ibn ‘Abbds fi qawlihi ta‘dld * (in 105 surahs), “wa bi isnadihi ‘an Ibn ‘Abbds fi
qawli al-bari jalla dhikruhu” (in 2 stirahs), “wa bi isnadihi ‘an Ibn ‘Abbds fi qawlihi jalla dhikruhu” (in
3 suirahs), or “wa bi isnadihi ‘an Ibm ‘Abbds radiya Alldh ‘anhuma fi gawlihi jalla dhikruhu” (in surat
al-Muddaththir).
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most likely explanation for the brevity of the isnad is that it was the compiler’s
policy to cut the isnad short if the isnad of a given surah was exactly the same as
that of the previous one. In such cases the work simply repeats the last
transmitter who is Ibn ‘' Abbas. Thus, the isnad for the interpretation of al-Fatihah
is the same as that for the basmalah, whereas the isnads for surahs after al-Bagarah
are similar to the one provided in the latter.

The verses are divided into units containing either word(s) or phrase(s)
that are placed between brackets. Needless to say, not a single word from the
Qur’an is left out. Although sometimes some words that are supposed to be in
the brackets are not put there, or vice versa, these instances seem to be
unintentional misprints, because in other editions they are appropriately quoted.
In addition, it is interesting to note that the words in brackets are not necessarily
taken from a single Qur’anic verse. Indeed, in some places, brackets contain the
last word of a verse and some words of the next vérse. Some of them are
separated by a dot, while others are not. Moreover, as pointed out earlier, it is
seldom clear where a verse ends or to which verse a word/phrase belongs,
because the work does nat indicate the numbers of verses or identify them by

any other means. Therefore, it is difficult for a reader to pinpoint the

3. Inal-Bagarah, a long chain is quoted which runs as follows: “wa bi isnadihi ‘an ‘Abd Allah ibn al-
Mubarak, qgala haddathana ‘Ali ibn Ishagq al-Samm'qandz an Muhammad ibn Marwan “an al-Kalbi ‘an
Abi Sdlih “an [bn ‘Abbs...” See al-Firuzabadi, Tanwir al-Miqbas, 3.

These isnads will be examined in the next part.

In addition, it is a fact that a part of this, in the text, the short isnad is mentioned four times. See

al-Firazabadi, Tamwir al-Migbas, 186, 208, 245 and 338.



interpretation of the verse he or she is looking for without reading much of what
comes before or after it. This manner of presentation suggests at least two
explanations, and both are possibly correct. First, it may indicate that the work is
genuinely based on the Qur'anic interpretation of Ibn ‘Abbas, in view of the fact
that in the early years of Islam the convention of including a sign where a verse
ends had not yet been introduced, because as Arabs they immediately
understood what they were reading.® The second possible explanation is that the
compiler simply combined reports of Ibn ‘Abbas without editing them then or
otherwise setting them in context.

Following the mention of words or phrases, an elucidation of their
meaning always ensues. In terms of the commentary itself, one finds that the
work does not devote separate sections to each aspect of the text, but discusses
them together. Unlike the work of al-Tabarsi (d. 548/1153)10 for example, Tanwir
al-Migbas does not discuss the meaning of words (phiiology), syntax, and the
exegesis of the passage in separate sections. Moreover, interpretation varies a
great deal from one verse to another in terms of length and depth. Sometimes,

for instance, it is limited to the mention of synonyms while at other times a

8 For example, brackets (ba.,s{?. ayawaddu ahadukum) contains the last word of verse 265
and a phrase from verse 266. See al-Firuzabadi, Tanwir al-Miqbas, 38.

9 For a deeper discussion, see, for example, A. F. L. Beeston, “Background Topics,” in
Arabic Literature to the End of the Umayyad Period, edited by A. F. L. Beeston, et al. (Cambridge:
Cambridge University Press, 1983), 10-15; Yahya Wahib al-Jubori, Script and Writing in the Arab
Civilization (Beirut: Dar al-Gharb al-Islami, 1994), 31-75.

10 ‘Alf ai-Fadl ibn al-Hasan al-Tabarsi, Majma’ al-Bayan fi Tafsir al-Qur'an , 5 vols. (Qum,
Iran: Maktabat Ayat Allah al-"Uzma al-Mar’ashi al-Najafi, [1983]).
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detailed description of the occasion of revelation is given, the people that the
verse refers to, its relation to other verses, etc.!! In almost all cases, the
explanations given for the same words in the text are repeated.12 Sometimes also,
after mentioning synonyms or providing a short explanation, Tanwir al-Migbas
delves into the meaning of the whole verse, as in the interpretation of verse 265
of al-Bagarah.l® In most cases, words and phrases are interpreted literally, but
sometimes explanation of the symbolic meaning of certain words is provided.™
In addition, in some places, Tanwir al-Migbds also records variant readings of
word(s) and its/ their meaning.'>

Legal issues are likewise dealt with, particularly in connection with verses
that touch on abrogation (nasikh wa mansukh) and the occasions of revelation
(asbab al-nuzul). Unfortunately, Tanwir al-Migbas does not devote a special section

to the issue of abrogation itself, but deals with it, inter alia, when interpreting the

" Cases in point are: “ (wa idha khalaw) raja’u’” verse 30, “(...) nuzzilat hadhihi al-ayah ﬁ Anas
nmiin ahli al-Yanan ...” verse 197, and “(...) ... thumma dhukira alladhina Gmanii  fagala (...) ” after verse
81 of al-Baqarah. See al-Firazabadi, Tanwir al-Migbas, 6, 27 and 12.

12 For example, the words “believe” (@mani ) and “disbelieve” (kafarii ) most often have
for their object Muhammad and the Qur’an, as in verses 26, 39 and 61 of al-Bagarah, except for
verses 161 (kafaru), 218 and 282 (both containing dmanit' ) in the same surah which refer to God
and His Messenger (Muhammad). See al-Firazabadi, Tanwir al-Migbas, 6, 7, 10, 22, 30, and 40.

o -~ =g = su

4 For example, in interpretation of the verse “anzala min al-sama” ma’” in verse 17 of al-
Ra‘d, the work explains that this phrase refers to Gabriel who revealed the Qur'an. Another
example is in verse 4 of al-Muddaththir where the work mterprets “wa thiyabaka [atah]m" by

v - =y o~ g

Migbas, 207 and 491.

15 Examples of this case are interpretation of verse 112 of a-M’idah and that of 23 of
Yusuf. See al-Firuzabadi, Tanwir al-Migbas, 104 and 195.
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verse as a whole. For instance, it is mentioned briefly that a given verse under
discussion abrogates another or is abrogated by another. Sometimes verses
abrogated in another place are mentioned.'6 Similarly, Tamwir al-Migbds often
alludes to the asbab al-nuzul rather briefly, mentioning only the names of the
people to whom the verses were addressed.” Due to this method of
interpretation, the explanations provided are very specific. Instead of going into
the deeper meanings implied in a verse and in contrast to the precept al-ibrah bi
‘umiim al-lafz 1@ bi khusus al-sabab,® Tamwir al-Migbds limits its explanation to a
particular occasion of revelation or to the people addressed when a given verse

was revealed.1?

16 Al-Firuzabadi, Tanwir al-Migbds, 25 and 299.
The verse 180 of al-Baqarah is:
“It is prescribed, when death approaches any of you, if he leave any goods, that he make a
bequest to parents and next of kin. According to reasonable usage; This is due from the God-
fearing.”
This verse was abrogated by verses explaining shares of the mhentance
The verse 61 of al-Nur is:
“It is no fault in the blind nor in one born lame, nor in one afflicted with illness, nor in
yourselves, that ye should eat in your own houses, or those of your fathers, or your mothers, or
your brothers or your sisters, or your father’s brothers or your father’s sisters, or your mother’s
brothers, or your mother’s sisters, or in houses of which the keys are in your possession, or in the
house of a sincere friend of yours: there is no blame on you, whether ye eat in company or
separately.”
This verse was revealed because Muslims were afraid of being together with orphans and then
took orphans’ property. God says in verse 188 of al-Bagarah:
“And do not eat up your property among yourselves for vanities, nor use it as bait for the judges,
with intent that ye may eat up wrongfully and knowingly a little of (other) people’s property.”

17 For example, it is mentioned that verse 207 is addressed to Suhayb ibn Sinan and his
friend who sold themselves for money. See al-Firazabadi, Tanwir al-Migbas, 28. See also example
in note 17.

18°Abd al-*Aziz, Dirasat fi ‘Uliim al-Qur’an, 80-82.

19 See, for example, interpretation of verse 1 of al-Ra‘d. This verse was addressed to the
Meccan people. See al-Firuzabadi, Tamorr al-Miqbas, 205.
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Judging by all these pieces of evidence, the work, as it appears in all
editions, does not seem to have been written in a systematic manner. Concerning
the way verses are presented, one may safely declare that Tamwir al-Migbas is a
seriatim commentary, i.e. it interprets the Qur'an word by word following the
order of verses. However, none of this is conclusive proof that the interpretation
is truly from Ibn ‘Abbas. As was pointed out earlier, both Ibn Sa’d and al-
Baladhuri cite a hadith stating that Ibn ‘Abbas interpreted the Qur’an verse by
verse and letter by letter,20 but this same hadith refers only to an incident when
Ibn ‘Abbas interpreted a surah in Basra. A possible explanation for this is that
Tanmwir al-Migbas is a collection of reports from Ibn ‘Abbas’s lectures on Qur’anic
exegesis delivered in Mecca as discussed before. From one day to another he
taught interpretation of the Qur'an following the order of verses in the Qur'an.
Moreover, when reading the work, one finds that the Quran is indeed
interpreted word by word or phrase by phrase, but. not letter by letter. In
addition, instead of quoting a single full verse before giving its interpretation,
which is characteristic of tafsir musalsal, Tanwir al-Migbds first quotes word(s) or
phrase(s) and immediately provides an interpretation.

Moreover, concerning its overall methodology, it can be said that Tanwir
al-Migbas employs a philological approach. However, the latter is applied in a

very simple way. One example of this is its tendency to quote other Qur’anic
Iy simp Y P Ccy to q

20 Tbn Sa‘d, Al-Tabagat al-Kubrd, vol. 2, 367; al-Baladhuri, Ansdb al-Ashraf, 34. In the hadith
mentioned by Ibn Sa‘d, the siral interpreted letter by letter was al-Bagarah.
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verses in order to explain the verse under discussion. However, this method is
used in a very limited sense. For unlike Bint al-Shati's exegesis, for example,
where in order to discover the correct meaning of a particular word other
Qur’anic verses containing the same word or its derivatives are cited,?! Tanwir al-
Migbas refers to verses only when it discusses how a particular verse is abrogated
by another (nasikh wa mansukh), or when one verse was revealed because of
another (asbab al-nuzul), as explained before.

Moreover, there are, surprisingly, only four instances of commentary of
the type known as “gharib al-Qur'an.” They are “al-firdaws” (in al-Mu’'minun 11),
“ i7" (in al-Mu’minun 20 and al-Tur 1), and “yasin” (in Ydsin 1).22 The explanation
offered for the first two words accords with what al-Suyiiti says in his al-Itgan.
However, as regards the third, Tanwir al-Migbas states that the word is from
Syriac (Surydniyah), whereas al-Suyufi cites a report, surprisingly from Ibn
‘ Abbas, saying that the word is from Ethiopic (al-Habshi_I/;zh) B

Indeed, in considering the points mentioned above, it can be said that

Tanwir al-Migbas portrays an early stage in the development of the science of

21/ A’ishah ‘Abd al-Rahman (Bint al-Shah’), Al-Tafsir al-Bayani 1i al-Qur’an aI—K:mm, 2 vols.
(Cairo: Dar al-Ma'arif, 1962-1969). See also ‘A’ishah ‘Abd al-Rahman (Bint al-Shati’), Mugaddimah
fial-Manhaj (Cairo: Ma'had al-Buhuth wa al-Dirasat al-'Arabiyah, 1971), 129-138; Issa J. Boullata,
“Modern Qur'anic Exegesis; a Study of Bint al-Shati”’s Method,” Muslim World 64 (1974), 104-105.

2 Al-Firazabadi, Tanwir al-Migbds, 285, 369 and 443. However, it is worth noting that
explanations of the word “al-fur” in these two places is given differently. First, it is cited that the
word is from Ethiopic (al-Habshiyah), whereas in the other explanation it is from Syriac
(Suryaniyal).

B Al-Suyuti, Al-Itqdn, vol. 2, 105-120.
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exegesis. Mir states that questions concerning vocabulary and syntax were a
common feature of tafsir in its early development.? Furthermore, he asserts that
selectivity and brevity, in the sense that only certain words or phrases in certain
verses are explained, are characteristics of Ibn ‘Abbas’s t.rzfsi?.25 Nevertheless,
Tanwir al-Migbds does not exhibit the first characteristic set down by Mir. In other
words, Tanwir al-Migbas fulfills the requirement of brevity but not that of
selection. For this reason and for others (it is after all unlikely that Ibn ‘Abbas
wrote a comprehensive tafsir of the Qur'an), it is more probable that the
interpretation is based on reports attributed to Ibn ‘Abbas, but it was compiled
by another scholar at a later date.

The Qur'anic commentary that is perhaps the most akin to Tanwir al-
Mighas in terms of technical presentation is Tafsir al-Jaldlayn of Jalal al-Din al-
Mahalli (791/1389-864/1459) and Jalal al-Din al-Suyati (849/1445-911/1505).
Like Tafsir al-faldlayn, Tanwir al-Miqbds relies on brevity in its interpretation.
Moreover, due to this brevity, both works occupy only one volume each.
However, Tanwir al-Mighds mentions the chains of transmitters of its reports,
even though only once for each surah, while Tafsir al-Jaldlayn does not. Another
difference is that, in the case of al-Bagarah as an example, Tanwir al-Migbds

presents various opinions concerning the “mysterious letters,” whereas Tafsir al-

% Mustansir Mir, “Tafsir,” in The Oxford Encyclopedia of the Modern I[slamic World, edited
by John L. Esposito, vol. 4 (New York, Oxford: Oxford University Press, 1995), 170.

2 Mir, “Tafsir,” 172.
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Jaldlayn does not. It simply states that only God knows what He meant by
them.26

In terms of whether the commentary may be classified as ta'wil or tafsir,
one can confidently define Tanwir al-Migbds as a tafsir based on some scholars’
categorizations. First, of the eight criteria of tafsir proposed by al-Zarkashi,?’
Tanwir al-Migbds fulfills four of them, namely, the illumination of the various
meanings of a Qur’anic verse, the elucidation of the occasion or reason for the
revelation of a verse, the verse’s position in the surahs to which it belongs, the
mention of the place of revelation (Mecca or Medina) as well as discussion of the
issue of abrogation. This opinion accords with Ayoub’s, al-’Akk’s and al-Jubiiri’s
modern classifications,® because the exegesis seeks to discover the exoteric
meaning of the Qur'an. Unlike the Qur'anic commentaries written by mystics
who interpret the Qur'an in an allegorical manner, Tanwir al-Migbas tends to
favor a more literal interpretation of the sacred book. Cléssify:hg this work as a

tafsir also agrees with Rippin’s classification?? This is due to the fact that the

% Jalal al-Din al-Mahalli and Jalal al-Din al-Suyuti, Tafsir al-Jaldlayn, edited by Mustafa
Qassas (Beirut: Dar al-Tlm Ii al-Malayin, 1990), 18. Meanwhile in interpreting the first verse of al-
Bagarah (Alif Lam Mim), Tanwir al-Migbds states that there are a number of opinions concemning
these letters. They are: that alif stands for Allah, ldm for Gabriel, and mim for Muhammad; that
alif represents His blessings (dld’uh), lam His grace (lutfuh), and mim His power/ supreme
authority (mulkuh); that alif represents the first letter of His name, Allah, ldm the quality of grace
(luf ), and mim the glory of God (majd); and finally that only God knows best (and Alldh a’lam). See
al-Firtizabadi, Tanwir al-Migbas, 3.

7 Al-Zarkashi, Al-Burhdn, vol. 2, 162-164.

28 Mahmoud Ayoub, The Qur'dn and Its Interpreters, vol. 1 (Albany: State University of
New York Press, 1984), 21; al-*Akk, Usul al—Tafszr, 22-24; al-Juburi, Dirdsat fi al-Tafsir, 13-19.
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work is based not on reason, personal opinion, individual research or expertise,
but on hadiths transmitted through chains of authorities stretching all the way
back to Ibn ‘Abbas.30 Therefore, the work can be classified as a tafsir, even though
these scholars propose different criteria for what may be termed thus.

However, in ‘Abd al-'Aziz’s criteria,3! Tanwir al-Mighds can be regarded as
ta’'wil as well as tafsir, because not only does it contain explanations of words in
the Qur’an, but also of verses as a whole, even though it does not go deeply into
divine issues to a large extent. However, in reading the work, it becomes obvious
that the nature of tafsi is more obvious than that of ta‘wil, because the exegesis is
dominated by literal explanation. Consequently, one may state that the work’s

methodology reflects its title.

B. Sources of Interpretation

As discussed earlier, the most obvious sources émployed in Tanwir al-
Migbds are the Qur’an itself and reports from Companions of Muhammad
through chains of transmitters that all go back to Ibn ‘Abbas. Regarding the
classification of tafsir based on its sources of interpretation introduced by Ibn
Taymiyah (1263-1328), it is right to say that Tanwir al-Migbds is an example of

tafsir of the Qur'an based on the Qur’an as well as on reports from the

» Andrew Rippin, “Tafsir,” in The Encyclopedia of Religion, edited by Mircea Eliade, vol. 14
{New York: Macmillan Publishing Company, 1987), 236.

3 See also Ayoub, The Qur‘an and Its Interpreters, 24.

31 ‘Abd al-*Aziz, Dirdsat fi ‘Ulim al-Qur'dn, 141-144.
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Companions of Muhammad.32 Al-‘Akk emphasizes that this work is a collection
of reports of Muhammad ibn al-Sa’ib al-Kalbi from Ibn ‘Abbas, a cousin of the
Prophet and one of his Companions.3® Furthermore, according to al-Salih's
categorization, the work can be classified as tafsir bi al-riwayah, because it
constructs its interpretation on the Qur’an (tafsir al-Qur’an bi al-Qur’dn). This type
of Qur’anic commentary is the highest class of tafsir, according to Ibn Taymiyah
and Yusuf.35 However, as shown above, cross-references to Qur’anic verses and
hadith are presented in a very simple way.

To demonstrate the role of hadiths in the works, these will be investigated
by looking at the transmitters, who are ten,% in total, and three technical terms
used in the isndds. Unfortunately, only five of these can be presented here
because the other five in the beginning, namely ‘Abd Allah al-Thigah ibn al-
Ma’'mur al-Harawi, al-Ma’mur al-Harawi, Abi ‘Abd Alldh, Abd ‘Ubayd Allah
Mahmid ibn Muhammad al-Razi and ‘Ammar ibn ‘Abd al-Majid al-Harawi,

cannot be traced in biographical works.

% Ahmad ibn ‘Abd al-Halim ibn Taymiyah, Muqaddimah fi Usul al-Tafsir, edited by
‘Adndn Zarzir (Kuwait: Dar al-Qur'an al-Karim, 1971), 93-112. See also Muhsin ‘Abd al-Hamid,
Dirasat fi Usul Tafsir al-Qur’an (Baghdad: Matba’at al-Watan al-’Arabi, 1980), 95-120.

3 Al-‘Akk, Usul al-Tafsi;, 227. See also Lichtenstadter, “Quran and Quran Exegesis,” 11;
Ayoub, The Qur’an and Its Interpreters, 28.

e Subhi al-Salih, ‘Uhim al-Hadith wa Mustalahuth, 4th edition (Beirut: Dar al-Tim li al-
Malayin, 1966), 107.

_ % Ibn Taymiyah, Muqaddimah, 93; Badmas ‘Lanre Yusuf, “Evolution and Development of
Tafsir,” Islamic Quarterly 38 (1994), 36-37.

1
3 See note 8.
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1. Abu Salih

He was born Badham (also called “Badhan”) Abu Salih (d. 719 A.D), a
slave of Umm Hani bint Abi Talib.?” He was also called “Badham Dura‘zan.3
Biographers agree that he transmitted hadith from Ibn ‘Abbas, and that he was
one of those from whom al-Kalbi transmitted kzadz’?.‘h.39 Moreover, al-Mizzi (654/
1256-742/1341) reports Abu Ahmad ibn ‘Adi’s opinion saying that Abu Salih’s
reports in tafsir were among the most revered among his contemporaries.
However, most scholars of hadith, except al-’Ijﬁ, consider his reports weak and
untrustworthy. Ibn Hibban even specifies the reason for this by saying that Abu
Salih did not meet Ibn ‘Abbas,*! whereas al-Saji adds by saying that he was a
Shi‘ite.#2
2. Al-Kalbi

He was Muhammad ibn Malik ibn al-Sa’ib ibn Bishr ibn ‘Amr ibn al-

Harith ibn ‘Abd al-‘Arabi ibn Umru’ ibn ‘Amir ibn Nu‘man ibn ‘Amir ibn

_ % Tbn Sa'd, Al-Tabagat al-Kubrd, vol. 5, 302; Yasuf ibn al-Zaki ‘Abd Rahman al-Mizz,
Tahdhib al-Kamal fi Asma’ al-Rijal, edited by Bashshar "Awwad Ma'ruf, 4th edition, 35 vols.,
(Beirut: Mu’assasat al-Risalah, 1980-1992), 4: 6; Ibn Hajar, Tahdhib al-Tahdhib, vol. 1, 416.

3 Muhammad ibn Isma‘il al-Bukhari, Kitdb al-Du’afd al-Saghir (Beirut: ‘Alam al-Kutub,
1984), 48.

_ ¥ Ibn Sa’d, Al-Tabaqat al-Kubra, vol. 5, 302; a]-Miz_zf, Tahdhib al-Kamdl, vol. 4, 6; Ibn Hajar,
Tahdhib al-Tahdhib, vol. 1, 416; Ibn Hajar, Tahdhib al-Tahdhib, vol. 5, 277.

_ 4°_A1-Mizzf, Tahdhib al-Kamdl, vol. 4, 7. See also al-Tha’labi, Qur‘anic Commentary, 26-27;
Hajji Khalifah, Kashf al-Zunun, vol. 2, 377.

41 Al-Bukhari, Kitab al-Du‘afi” al-Saghir, 48; Al-Mizzi, Tahdhib al-Kamdl, vol. 4,7; Ibn
Hajar, Tahdhib al-Tahdhib, vol. 1, 416-417.

2 Tbn Hajar, Tahdhib al-Tahdhib, vol. 9, 180-181.
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‘Abdud ibn ‘Awf ibn Kinanah ibn ‘Udhrah ibn Zayd al-Lat ibn Rufaydah ibn
Kalb, who died in Kifah in 146/763.4 His expertise was in fafsir, akhbdr, ayyam
and ansabt Scholars agree that he was a transmitter of tafsir from Ibn ‘Abbas
through Abu Salih.#5 In general, scholars hold him in little esteem, asserting for
example that al-Kalbi was one of the two liars in Kufah.# Furthermore, the
hadiths passed on by him are regarded by scholars as weak and unreliable, as
reported by Ibn Hajar, and particularly those from Abu Salih.#’ Scholars in hadith
provide various reasons for considering al-Kalbi's reports as weak. Some
maintain that he was forgetful, whereas some consider him weak due to the fact
that he is considered to be an unbeliever (kafir) or that he admitting being a
Saba'i (a follower of ‘Abd Allah ibn Saba’), *8 and a member of the Murji'ah.# In

addition, it is reported that al-Kalbi as well as Abu Salih admitted that they did

43 Tbn al-Nadim, Kitdb al-Filrist, 95, Ton Khallikan, Wafayat al-A'yin wa Anbd” Abnd@’ al-
Zaman, edited by Thsan ‘Abbas. 8 vols. (Beirut: Dar Sadir, 1977-1978), 4: 311; Al- Mizzi, Tahdhib al-
Kamal, vol. 25, 252; Ibn Hajar, Tahdhib al-Tahdhib, vol. 9, 180; Tashkubrizadah, Miftah al-Sa’adah,
402; Hajji Khalifah, Kashf al-Zunin, vol. 2, 333.

# Ibn al-Nadim, Kitab al-Fikrist, 95; Ibn Khallikin, Wafayat al-A'yan, vol. 4, 309-310;
Tashkubrizadah, Miftah al-Sa‘adah, 402. See also Faruqi, Early Muslim Historiography, 58-67.

“M-Tha’labn, Qur’anic Commentary, 18; al-Mizzi, Tahdhib al-Kamadl, vol. 25, 247; Ibn Hajar,
Tahdhib al-Tahdhib, vol. 1, 416-417; Ibn Hajar, Tahdhib al-Tahdhib, vol. 9, 178.

16 Al-Mizzi, Tahdhib al-Kamal, vol. 25, 248; Tbn Hajar, Taldhib al-Tahdhib, vol. 9, 178. The
other liar was Muhammad ibn Marwan.

47 Tbn Hajar, Tahdhib al-Tahdhib, vol. 9, 178-181.

48 Tbn Khallikan, Wafayit al-Ayan, vol. 4, 310; Tashkubrizadah, Miftdh al-Sa‘adal, 402. See
also M. G. S. Hodgson, “ Abd Allah b. Saba’,” in The Encylopaedia of Islam, new edition, edited by
H. A. R. Gibb, et al., vol. 1 (Leiden: E. J. Brill; London: Luzac & Co., 1960), 51; Hassan Ibrahim
Hassan, “Aspects of Shi’ah History,” Muslim World 47 (1957), 271-272.
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addition, it is reported that al-Kalbi as well as Abu Salih admitted that they did
not transmit hadiths from each other. Abu Salih even told al-Kalbi once that
everything that emerged from his mouth was a lie.50 On the other hand, al-Kalbi
said, on the authority of Aba ‘Asim al-Nabil who took it from Sufyan al-Thawri
(97/715-161/778), that he for his part did not transmit hadith taken by Abu Salih
from Ibn ‘Abbas because Abud Salih was a liar.5! Scholars in ‘ilm al-hadith
generally tend to ignore al-Kalbi's reports, for they do not consider them valid
and suspect their fabrication.52 Moreover, Yaqut (d. 626/1228) reports that al-
Tabari (224/ 838-310/ 923) never used any material reported by Muhammad ibn
al-Sa’ib al-Kalbi, Mugqatil ibn Sulayman (d. 150/767), or Muhammad ibn ‘Umar
al-Wagqidi in his Tafsir, but only in his Tarikh, because he regarded them as
unreliable.53 The only kind word in his favor is given by Hisham ibn Muhammad
(d. 204 A.H.), his son, who said that his father had the best memory among his

contemporaries.

49 Farugqi also reports that al-Kalbi was a Shi‘ite, anti-Umayyad in his political view. See
Farugqi, Early Muslim Historiography, 59.

%0 Al-Bukhari, Kitdb al-Du’afd al-Saghir, 209.

st Al-Mizzi, Tahdhib al-Kamal, vol. 25, 249-250; Ibn Hajar, Tahdhib al-Tahdhib, vol. 9, 179-
180.

52 Haji Khalifah, Kashf al-Zuntin, vol. 2, 333. See also al-' Akk, Ustl al-Tafsir, 227.

 Yaqut ibn ‘Abd Allah al-Hamawi, Mujam al-Udabd’, 2nd edition, 20 vols. (Cairo: Dar al-
Ma'man, 1936-1938), 18: 64-65. See also Muhammad ibn ]aru' al—Tabarx, Jami’ al-Bayan fi Tafsrr al-
Qur’an, 30 vols. (Beirut: Dar al-Ma’rifah, 1986-1987); al-Tabari, Tarikh aI-Tabun, Gitje, The Qur’an
and its Exegesis, 34; Newby, “Tafsir Isra’iliyat,” 689.

5t Ibn al-Nadim, Kitab al-Eilrist, 95.
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Furthermore, al-Mizzi and Ibn Hajar both report that Muhammad ibn
Marwan (d. 189/804) was one of those who transmitted hadith from al-Kalbi.5
However, HE])I Khalifah, al-Mizzi, Ibn ‘Ashur and Husayn al-Dhahabi assert that
among the chains of transmission claiming descent from Ibn ‘Abbas, the chain
which was transmitted by Muhammad ibn Marwan al-Suddi al-Saghir from al-
Kalbi from Abu Salih was the “chain of falsehood” (silsilat al-kadhib).5
Unfortunately, this chain is one that is used in Tanwir al-Migbas. However, this
chain is better than the chain frem Mugqatil ibn Sulayman ibn Bishr al-Azdi, due
to Muqatil’s sectarian tendencies, as well as that from al-Dahhak ibn Muzahim
al-Kufi (d. 106/724), since al-Dahhak did not even meet Ibn ‘Abbas.5” Moreover,
another line of transmission has it that Ibn al-Mubarak transmitted hadith from
al-Kalbi. It is on this chain that the interpretation of strat al-Bagarah in Tanwir al-
Migbas is based.’8 And both Ibn Hajar and al-Mizzi confirm that Ibn al-Mubarak

was in fact one of those who transmitted from al-Kalbi’®

55 Al-Mizzi, Tahdhib al-Kamal, vol.25, 247; Ibn Hajar, Tahdhib al-Tahdhib, vol. 9, 178.

_ % Al-Mizzi, Tahdhib al-Kamdl, vol. 25, 252; Tashkubrizadah, Miftds al-Sa‘ddah, 402; Hajji
Khalifah, Kashf al-Zuniin, vol. 2, 333; Ibn ‘Ashur, Al-Tafsir wa Rijaluh, 18-19; Husayn al-Dhahabi,
Al-Tafsir wa al-Mufassiriin, vol. 1, 81. See also Newby, “Tafsir Isra’iliyat,” 689. However, Ibn
‘Ashur remains that this does not mean that the weakness is from Ibn ‘Abbas.

_ 7 Ibn Sa’d, Al-Tabagit al-Kubrd, vol. 6, 301; al-Mizzi, Tahdhib al-Kamdl, vol. 25, 251; Haji
Khalifah, Kashf al-Zunun, vol. 2, 333-334.

s8 Al-Firtizabadi, Tamwir al-Migbas, 3.

%2 Al-Mizzi, Tahdhib al-Kamal, vol. 25, 247; Ibn Hajar, Tahdhib al-Tahdhib, vol. 9, 178.
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Mubarak.55 Information in the biography of Muhammad ibn Marwan, reporting
that ‘Ali ibn Ishaq was not one of his transmitters (as pointed out earlier), agrees
with what is stated in Ibn Hajar’s biography of ‘Ali, where it is not explicitly said
that Muhammad ibn Marwan was one from whom ‘Ali transmitted. However, it
is not impossible that he was a transmitter, because Ibn Hajar does not list all of
them. Thus, it is possible that Muhammad ibn Marwan was one of those whom
Ibn Hajar includes in the “jamd’ah.”66 On the other hand, al-Mizzi mentions
explicitly that Muhammad ibn Marwan was one of those from whom ‘Ali ibn
Ishaq transmitted.¢” Furthermore, al-Mizzi and Ibn Hajar do not cite ‘Ammar ibn
‘Abd al-Majid explicitly as one of his transmitters, even though it is possible that
this name is among those whom Ibn Hajar refers to as “ghayrihim.”$8 However, in
neither of these works can a biography of ‘Ammar ibn ‘Abd al-Majid be found.
Scholars are of various opinions regarding the reliability of ‘Ali ibn Ishaq
as a transmitter of hadith. Abu Hatim, for example asserts that he was truthful,
which in ‘ilm al-hadith means just and fair (‘adil ) but less accurate (dabit), whereas
al-Daraquini (306-385 A.H.), Ibn Hajar reports, maintains that he was

trustworthy (dabit and ‘dil).69

6 A)l-Mizzi, Tahdhib al-Kamdl, vol. 20, 320; Ibn Hajar, Tahdhib al-Tahdhib, vol. 7, 283.
6 Tbn Hajar, Tahdhib al-Tahdhib, vol. 7, 283.
§7 Al-Mizzi, Tahdhib al-Kamdl, vol. 20, 320.
68 Al-Mizzi, Tahdhib al-Kamdl, vol. 20, 320; Ibn Hajar, Tahdhib al-Tahdhib, vol. 7, 283.

8 [bn Hajar, Tahdhib al-Tahdhib, vol. 7, 283.



59

5. Ibn al-Mubarak

‘Abd Allah ibn al-Mubarak ibn Wadih al-Khanzali al-Tamimi was a slave
of Abu ‘Abd al-Rahman al-Marwazi.”® He was born in 118/736, whereas his date
of death was 181/797, in his 63rd year.”! Unlike al-Mizzi, who mentions ‘Ali in
the list of those who transmitted from Ibn al-Mubarak, Ibn Hajar does not
mention that ‘Ali was one of those from who he transmitted, whereas both
biographers agree not to include Abu ‘Ubayd Allah Mahmud ibn Muhammad al-
Razi in either of the lists of his transmitters as well as from whom he
transmitted.”2 However, it is not a certainty, because in the end, Ibn Hajar writes
“wa khalq kathir" and “wa ghayrikim” when he lists Ibn al-Mubarak’s transmitters
and his masters. Unfortunately, a biography of Abu ‘Ubayd Allah Mahmud ibn
Muhammad al-Razi, as mentioned above, cannot be traced in biographical
works. In addition, al-Mizzi’s report seems reasonable. Instead of Ibn al-
Mubarak having reported hadith from ‘AL, it is possibie that the chain goes in
the opposite way (‘Ali from Ibn al-Mubarak), because in view of their respective
ages, Ibn al-Mubarak had been around much earlier than ‘Ali.

Unlike the transmitters discussed previously, Ibn al-Mubarak was

regarded as a reliable and trusted transmitter, and was even considered one of

7 Al-Mizzi, Tahdlib al-Kamal, vol. 16, 5-6; Ton Hajar, Tahdhib al-Tahdhib, vol. 5, 382. See
also Ibn Khallikan, Wafayat al-A‘yan, vol. 3, 32; Ibn Hajar, Tahdhib al-Tahdhib, vol. 12, 309.

_ 7NIbn Sa’d, Al-Tabagat al-Kubra, vol. 7, 372; Ibn Khallikan, Wafayat al-A‘yan, vol. 3, 34; al-
Mizzi, Tahdhib al-Kamal, vol. 16, 23-25; Ibn Hajar, Tahdhib al-Tahdhib, vol. 5, 386.

72 Al-Mizzi, Tahdhib al-Kamal, vol. 16,6-14; Ibn Hajar, Tahdhib al-Taldhib, vol. 5, 382.
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four prominent scholars in his time, according to Muhammad ibn ‘Isa.”3 Scholars
also agree that he excelled in Islamic law, literature, grammar, linguistics, poetry,
rhetoric, mysticism and other fields of Islamic knowledge.”

By analyzing the brief biographies of the five transmitters given above, we
can see that their hadith may be considered weak and untrustworthy in its isnad,
based on al-Galih’s and al-Tahhan’s criteria of untrustworthy hadith (hadith
da’if).”s The reasons for this are:

1. All transmitters discussed above except Ibn al-Mubarak were considered
unreliable in transmitting hadith for various reasons {(munkar and matriik).76

2. Whereas other scholars consider hadith from Abu Salih weak, Ibn Hibban
specifies that Abu Salih did not meet Ibn ‘Abbas (munqati’ ).77

3. Even though Abi Salih and al-Kalbi are reported as living in the same period
and that they likely met each other, they admitted that they did not transmit

hadith to each other (mudallas).”

7 Ibn Sa‘d, Al-Tabagat al-Kubrd, vol. 7, 372; al-Mizzi, Tahdhib al-Kamal, vol. 16, 14-24; Tbn
Hajar, Tahdhib al-Tahdhib, vol. 5, 384 and 386.

_ 7 Ibn Sa‘d, Al-Tabagqdt al-Kubrd, vol. 7, 372; Tbn Khallikan, Wafayat al-A’yan, vol. 3, 32; al-
Mizzi, Tahdhib al-Kamal, vol. 16, 18; Ibn Hajar, Tahdhib al-Tahdhib, vol. 5, 384-387.

%5 Al-Salih, ‘Ul al-Hadith, 165-207; Mahmud Tahhan, Taysx'; Mustalah al-Hadith, Sth
edition (Riyad: Maktabat al-Rushd, 1983), 62-87.

% See also ‘Abd al-Rahman ibn al-Husayn al-Triqi, Al-Taqyid wa al-Idah: Sharh
Mugqaddimah Itm al-Saldh , edited by ‘Abd al-Rahman Muhammad “Uthman (n.p.: Dar al-Fikr,
1981), 160.

77 See also al-Traqi, Al-Taqyid wa al-Iddh, 76.

78 See also al-Traqi, Al-Taqyid wa al-Iddh, 95.
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shortening the isnad in this way was perhaps to save space and time and to avoid
repetition from previous long isnads. Regardless of the truth of this, it is right to
say that the hadiths used in Tanwir al-Migbads are weak.

However, it is worth noting that even though the chains of transmission
used in Tanwir al-Migbas are weak, this does not mean that all of its interpretation
is wrong or false. Compared to Ibn ‘Abbas’s interpretation of some of the words
of Qur’anic verses on the authority of Ibn Abi Talhah (d. 143 A.H.), which is
regarded as the best path among the chains of transmissions from Ibn ‘Abbas,
and quoted by al-Bukhari in his Sahih, summarized by al-Suyui in his al-Itqdn,
there are some explanations that are similar. This fact agrees with al-’Akk’s
opinion stating that part of the content of Tanwir al-Migbds, which he calls Tafsir
Ibn ‘Abbas, is true, but another is not.3> In addition, it is hard to say that the
interpretation of Tanwir al-Migbds is not valid, because to prove this opinion,
deeper and more detailed research must be done, including a comparative study
of other tafsirs attributed to Ibn ‘ Abbas.8

Another source used in Tanwir al-Migbds is Arabic poetry. In contrast to
reports saying that Ibn ‘Abbas quoted a considerable amount of Arabic poetry to

support his explanation, in particular obscure words, Tanwir al-Migbds contains

8 Al-Suyufi, Al-ltgdn, vol. 2, 3-54. See also Muhammad ibn Isma'il al-Bukhari, Sahifz al-
Bukhari, vol. 6 (Cairo: Maktabat’Abd al-Hamid Ahmad Hanafi, n.d), 16-181.

85 AlAkk, Usul al-Tafsir, 227.

8 This idea is also proposed by Versteegh. See Versteegh, Arabic Grammar, 61-62.
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only three verses of Arabic poetry to support its interpretation. They are:
interpretation of the word “al-ithm” in verse 33 of al-A’raf 8 (two verses) and that
of “hamim” in verse 1 of al-Zukhruf # Unfortunately, due to the lack of editorial
notes, the poets who composed them are not mentioned. Moreover, these two
words are not found among those words which are supported by Arabic poetry
listed in the works of al-Tisti, al-Bukhari, al-Anbari (271/884-328/939), Bint al-
Shati’ and al-Samirra’i# These two poems are also not found in references to
Arabic poetry and two other Qur'anic commentaries that are famous for
containing such information on which research has been done.® However, this
does not mean support for Jones’s assertion that referring to Arabic poetry was
used as evidence in only a few of Qur'anic verses, because there is still a
possibility of that Tanwir al-Migbss is an “augmented” work, as Goldfeld
asserts.?1

The last source used in Tanwir al-Migbds is isra’i?z’ya't. This information is
found in detailed explanation concerning stories of prophets, the creation of the

universe and stories of peoples before Muhammad. Two examples are the story

& Al-Firazabadi, Tamwir al-Miqbds, 126.
88 Al-Firizabadi, Tanwir al-Miqbas, 411.

8 Masa’il al-Imam al-Tisti, vol. 1, 107-113; Masa’il al-Imam al-Tisti, vol. 2, 66-67; al-Bukhari,
Mujam Gharib al-Qur'an, 234-292; al-Anbari, Kitab Idal, 76-98; Bint al-Shati’, al-I'jaz al-Bayani, 287-
603; al-Samirra’i, Su‘alat Nafi’ ibn al-Azraq. See also al-Suyuli, Al-ltqan, vol. 2, 55-88; Boullata,
“Poetry Citation,” 27-40.

% For example al-Tabari, Jami’ al-Bayin; al-Zamakhshari, Al-Kashshaf ; Yaqut, Mujam al-
Udaba’.
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of Yisuf when he was sold as a slave and an instruction to the Bani Isra il to
strike with a part of a cow’s body a man who was dead in order to bring him
back to life.%2 It is true that this source is not reliable, and is rejected by scholars.
However, we cannot abandon this source entirely and without acknowledging
its merits, because it is a fact that some other Qur’anic commentaries also quote
this information in their interpretation, as Husein al-Dhahabi and al-Zaghlul
report® In addition, if it is true that al-Kalbi was a Saba’i, the insertion of
isra’iliyat should not come as a surprise. This was because, according to Husein
al-Dhahabi, members of this group tried to corrupt Muslim beliefs by
introducing traditions favorable to the Ahl al-Bayt, including isrd’iliyat.%
Moreover, two of the figures involved in the discussion of Tanwir al-Miqbas, al-
Kalbi and Muhammad ibn Marwan, according to Husein al-Dhahabi, were two

“well-noted reporters” of isra’iliyat among the Successors.®

91 Jones, “Narrative Technique,” 185; Goldfeld, “The Tafsir or Abdallah b.‘Abbas,” 126.

%2 Verse 20 of Yusuf:
“The (Brethren) sold him for a miserable price, for a few dirhams counted out: in such low
estimation did they hold him!.”
According to Zaghldl, report of price as a certain amount of money (for example forty or twelve
dirhams) is not valid, because at that time this system was not known yet and the verse itself does
not state it. See Zaghlul, al-Ittijahat aI-FHcri}nh, 239-270. See also al-'.I'abarf, J@ui’ al-Bayan, vol. 12,
101-105.
Verse 73 of al-Bagaral:
“So We said: “Strike the (body) with a piece of the (heifer).” Thus God bringeth the dead to life
and showeth you His Signs. Perchance ye may understand.”
The Qur'an does not state which part of the body was used. Therefore, pointing out a particular
one cannot be justified. See also al-Tabari, Jami’ al-Bayan, vol. 1, 285-286.

93 Zaghll, al-Ittjahat al-Fikriyah, 239-270; Husein al-Dhahabi, “Israelitic Narratives,” 663~
726.
% Husein al-Dhahabi, “Israelitic Narratives,” 588.

95 Husein al-Dhahabi, “Israelitic Narratives,” 654-656 and 661-662.
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Furthermore, it is more than likely that the Prophet himself knew about
the isrd’iliyat. This opinion is derived from a report that when ‘Abd Allah ibn
Salam (d. 43/663-4), a prominent rabbi before converting to Islam, approached
the Prophet and asked a number of questions, including matters of a mysterious
nature and on the prophets, the Prophet answered them by quoting Qur’anic
verses. Finding that the information was similar to what the Torah says, ‘Abd
Allah ibn Salam came to the conclusion that Muhammad was a Prophet and had
brought the same message as other prophets. Because of this, ‘Abd Allah ibn
Salam then confessed to be a Muslim.% Based on this report, it is possible that
information that is considered to be isrd’iliydt came not merely from converted
Muslims, but also from the Prophet himself, who was widely informed.
Unfortunately, there is no report of what ‘Abd Allah ibn Salam asked about in
detail so as to allow us to identify which of the Prophet’s answers were from the
Qur’an and which not. The latter knowledge would have derived from his
acquaintance with Jews and Christians who lived around him.%” Furthermore,
what he quoted must be correct and acceptable because it is unthinkable that the

Prophet, as reported by Muslim historians, could have given answers that were

% Farugi, Early Muslim Historiography, 157-159; H. Hirschfeld, “Historical and Legendary
Controversies between Mohammed and the Rabbis,” The Jewish Quarterly Review 10 (1897-1898),
110-116. Unfortunately, some references do not provide this story. See ‘Abd al-Malik ibn Hisham,
Al-Sirah al-Nabawiyah, edited by Mustafa al-Saqqa, Ibrahim al-Abyiri and ‘Abd al-Hafiz Shalabi,
vol. 2 (Cairo: Matba‘at Mustafa al-Babi al-Halabi, 1936), 163-164; Ibn Sa‘d, Al-Tabaqdt al-Kubrd,
vol. 2, 352-353. Futhermore, al-Mizzi and Ibn Hajar do not provide information on this figure, but
simply mention the name. See al-Mizzi, Tahdhib al-Kamdl, vol. 34, 450; Ibn Hajar, Tahdhib al-
Tahdhib, vol. 12, 298.
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not correct. In addition, by presenting some examples of Qur’anic verses
containing stories of peoples before Islam and the intrusion of gisas, Norris
argues that the Prophet was aware of the significance of Christian rites.9
Moreover, some scholars, for example Ibn Hazm (384/994-456/1064), Ibn
Taymiyah and al-'Akk (a modern writer) assert that part of the isrd’iliydt can be
accepted as far as they do not conflict with what the Qur’an says.® Of course it is
possible that Tanwir al-Migbds contains isrd’iliyat that should be considered
incorrect and deserve to be rejected, especially in view of Ibn Hazm’s and Ibn
Taymiyah's categories. However, it is worth noting that, as pointed out before,
there is an abundance of fabricated hadiths attributed to Ibn ‘ Abbas. Therefore, if
there is any incorrect information in it containing isrd iliyat, perhaps that is a
fabricated report. In short, isrd‘iliyat are acceptable in Quranic exegesis even
though further research is needed to investigate and examine how far isrd’iliyat
are employed in Tanwir al-Migbds before we can distinguish correct and valid

from false isra’iliyat.

97 Husein al-Dhahabi, “Israelitic Narratives,” 588-590.

% H. T. Norris, “Qisas Elements in the Qur'an,” in Arabic Literature to the End of the
Umayyad Period, edited by A. F. L. Beeston (Cambridge: Cambridge University Press, 1983), 246-
255.

% ‘Ali ibn Ahmad ibn Hazm, Al-Fasl fi al-Milal wa al-Ahwi” wa al-Nihal, vol. 1 (Beirut: Dar
al-Ma’rifah, 1986), 216; Ibn Taylmyah Muqadd:mah, 100-102; al~'Akk, Usul aI—Taﬁzr, 211-212. See
also Husein al-Dhahabi, “Israelitic Narratives,” 606-611. For variant responses of Islamic scholars
towards isrd’iliyat, see Bernard Lewis, The _Jews of Islam (London: Routledge and Kegan Paul,
1984), 70-71; M. J. Kister, “Haddithu ‘an bani isrd’ila wa-la haraja,” Israel Oriental Studies 11 (1972),
215-239.
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C. Points of View

Due to its simple and straight-forward nature, it is hardly possible to
extract theological, legal or other aspects of Islamic thought from Tanwir al-
Migbas. Another obstacle is that no certainty exists concerning its ascription;
therefore, it is also difficult to detect the “author”’s point of view, which would
be made easier if we knew when and where the author lived. In this way we can
understand the atmosphere of Islamic values surrounding him that affected his
exegesis. Moreover, because the work provides information only on synonyms or
occasions of revelation, it goes no further in interpreting Qur’anic meanings, for
example social implications. This is different from other Qur’anic commentaries
which derive the implied meanings behind verses, such as al-Razi’s (1149 or 50-
1210 A.D.) which seek out philosophical meaning,'® Ibn al-‘Arabi’s (560/1165-
638/1240) which extracts allegorical meaning,9! and al-Zamakhshari's which
investigates in depth the philological and theological angles of an expression.102

However, it is interesting to point out that the people involved in
discussion of this work were regarded as belonging to certain Islamic sects. Ibn
‘Abbas, as Burton reports, was acclaimed as a Shi‘ite.193 Moreover, the name of

this figure is also listed in the Islamic Shi“ite Encyclopaedia under the list of Shi‘ite

100 Goldziher, Madidhib al-Tafsir al-Islami, 146.

101 Goldziher, Madhahib m’-Taﬁi; al-Isldini, 239-257; Peter Heath, “Creative Hermeneutics:
A Comparative Analysis of Three Islamic Approaches,” Arabica 36 (1989), 200-203.

102 Goldziher, Madhhib al-Tafsir al-Islimi, 140-144 and 151-158.

13 Burton, The Collection of the Qur’an, 130 and 145.
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commentators and exegetes.l® Of course this report is difficult to confirm,
because in the period in which Ibn ‘Abbas lived, the idea of Shi‘ism had not
appeared yet as a sect in a theological sense, 1% even though it is true that
arbitration between ‘Ali’s and Mu'awiyah's supporters was a starting point of
political heresy. This claim may perhaps be based on the fact that Ibn ‘ Abbas was
from the same family as 'Ali's (Akl al-Bayt), was an ancestor of the Abbasid royal
family and was a supporter of ‘Ali’s decision to accept arbitration. Another
reason for claiming Ibn ‘Abbas as a Shi'ite is that he was with Ibn Abi Hanifah,
who was also acclaimed as a Shi‘ite, and likewise one of the imdms, in opposition
to Ibn al-Zubayr (d. 73/692).1%6 Nevertheless, it cannot be denied that signs of
this movement were there, and that some Companions showed a favorable
attitude to ‘Ali ibn Abi Talib, as al-Zayn reports.1?” Hodgson agrees on this point.
He maintains that the starting point of Shi‘ite sectarianism was the arbitration,
but at that time Shi'ism was no more than a political party. The tendency for this

partisanship to develop into real sectarianism moved very slowly after that

event. Nevertheless, he declares that in the first century after the Hijrah, Shi‘ism

104 Hasan al-Amin, [slamic Shi‘ite Encyclopaedia, vol. 1 (Beirut, 1968), 48.

105 Hassan, “Aspects of Shi‘ah History,” 271; W. Ivanow, “Early Shi‘ite Movements,”
Journal of the Bombay Branch of the Royal Asiatic Society 17 (1941), 1-2; Daud Rahbar, “The Relation
of Shi'a Theology,” Muslim World 51 (1961), 92-98, 211-216; 52 (1962), 17-21, 124-128: 92-93.

106 Hassan, “Aspects of Shi'ah History,” 272-273. See Fr. Buhl, “Mubhammad ibn al-

Hanafiyya,” in The Encyclopaedia of Islamt, new edition, edited by C. E. Bosworth, et al., vol. 7
(Leiden, New York: E. J. Brill, 1993), 402-403.

197 Muhammad Husayn al-Zayn, Al-Shi‘ah fi al-Tarikh (Beirut: Dar al-Athar, 1979), 40-43.
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was not yet established as a sect.® Furthermore, the transmitters of the isnads
used in Tanwir al-Miqbds were generally acclaimed as Shi‘ite or Saba’i as
discussed above. In short, if it is true that Tanwir al-Miglas is from Ibn ‘Abbas, it
is not valid to say that the work reflects a Shi'ite’s point of view, because many
aspects of Shi“ite doctrines, except political ones, were yet to be established.

This idea is in keeping with evidence of the work. There is barely any hint
of a Shi‘ite point of view. One example is in the interpretation of the phrase “al-
shajarah al-mal‘unah” in al-Isra’ (Q. 17: 60) which is interpreted as the tree of
Zaqqum, a bitter and pungent tree described as growing at the bottom of Hell.
This description is meant to apply to the Umayyads by a Shi‘ite commentator.10?
However, Tanwir al-Migbas simply interprets that the word refers to the tree of
Zagqum without giving further explanation.? Another example is its
interpretation of verse 35 of al-Nur (Q. 24). Instead of referring to the Ahl al-Bayt
with praise as a Shi‘ite commentary does, Tanwir al-Miqba's merely provides
synonyms or definitions of words.!111

Another argument is that Tanwir al-Migbds follows exactly the ‘Uthmanic

text in its ordering of surahs, even though there are some differences in numbers

168 M. G. S. Hodgson, “How did the Early Shi‘a Become Sectarian?” Journal of the American
Oriental Society 75 (1955), 1-2

10 Abdul, “The Historical Development,” 151.
10 Al-Firuzabadi, Tanwir al-Miqbds, 238.

ut Al-Firizabadi, Tanwir al-Miqbas, 238. See also Abdul, “The Historical Development,”
151-152.



70

as discussed earlier. According to Tisdall, in the Shi‘ite version of the Qur'an,
there are some additions which are not to be found in the received text of the
Qur’an.112 Furthermore, it is understood that Shi‘ite exegesis tends to be mostly
allegorical in its interpretation, 113 whereas Tanwir al-Migbds bases its explanations
on the literal meaning to a great degree.

It is characteristic of Shi‘ite belief that man has the capacity to choose to
act in a certain way, whether for good or for evil.! It is hard to say, however,
whether the exegesis in Tanwir al-Migbas supports this idea. In some places, the
work asserts that God punishes or blesses those who deserve.l’> So far these
interpretations support the Shi‘ite point of view. However, in other places, it is
explained that God chooses to guide whomever He wants according to His
will.116 Therefore, Tanwir al-Mighds does not totally support either side in the
theological debate concerning predestination. In other words, it is hard to claim
that Tanwir al-Migbas is a Shi‘ite exegesis.

On the other hand, as mentioned above, al-Firazabadi spent his last years

in Zabid and became a grand gadi’. It is true that during this period of his life,

12 W. st. Clair Tisdall, “Shi‘ah Additions to the Koran,” Muslim World 3 (1913), 227-241.
Goldziher discusses Qur'anic interpretation of this sect in detail in his Madhahib al-Tafsir al-Islami.
See Goldziher, Madhahib al-Tafsir al-Islani, 286-336.

113 Gétje, The Qur’an and its Exegesis, 39; Rahbar, “The Relation of Shi‘a Theology,” 93-96.

14 Rahbar, “The Relation of Shi‘a Theology,” 214-216.

_ 115 In the interpretation of verses 8 of Fatir and 31 of al-Muddaththir, for example. See al-
Firazabadi, Tanwir al-Miqbas, 324 and 492.
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Yemen was an object of Zaydi Shi‘ite ambitions.!7 Zabid itself, however, was
under the control of the Rasiilids who were Sunni. During al-Firuzabadi's time
there, al-Ashraf Isma‘il (al-Firuzabadi’s father-in-law) and al-Nasir Ahmad were
in power.18 Furthermore, as was mentioned earlier, one of al-Firazabadi’s
teachers was al-Sharaf ‘Abd Allah ibn Bektash, a teacher at the Nizamiyah
madrasah. It is well known that this madrasah taught ethics and doctrines closely
connected with Ash'ari kaldm and the Shafi‘i legal school.1? Based on this fact, it
is more likely that al-Firizabadi was a Sunni. In fact, as far as his views in
Islamic law were concerned, he was obviously a Maliki, because it is reported
that he established a Maliki madrasah in Mecca.

Going back to Tanwir al-Migbas, it is just as problematic to claim that the
work reflects al-Firuzabadi’s standpoints. For instance, in its interpretation of the
expression “aw ldmastum al-nisd” " of verse 43 of al-Nisd’ (Q. 4), Tanwir al-Miqbas

explains that this means having sexual intercourse.l? From this example, it

116 One example is the interpretation of verse 29 of al-Kahf. See al-Firizabadi, Tamwir al-
Miqbis, 246.

117 Robert D. Burrowes, Historical Dictionary of Yemen (London: Scarecrow Press, Inc.,
1995), 26; R. Strothmann, “Zabid,” in The Encyclopaedia of Islam, edited by M. Th. Houtsma, et al.,
vol. 8 (Leiden: E. J. Brill, 1987), 1183-1184. See also Manfred W. Wenner, The Yemen Arab Republic
(Boulder: Westview Press, 1991), 121-122.

118 Strothmann, “Zabid, 1184; G. R. Smith, “Rasulids,” in The Encyclopaedia of Islam, new
edition, edited by C. E. Bosworth, et al., vol. 8 (Leiden: E. J. Brill, 1995), 455-457. See also ‘Abd
Allah ibn ‘Abd al-Karim al-Jurafi, Al-Mugtafaf min Tarikh al-Yaman (Beirut Manshurat al-"Asr al-
Hadith, 1987), 136.

119 H. Bowen-[C. E. Bosworth], “Nizam al-Mulk,” in The Encyclopaedia of Islam, new
edition, edited by C. E. Bosworth, etal., vol. 8 (Leiden: E. J. Brill, 1995), 71.

120 Al-Firuzabadi, Tanwir al-Migbds, 70.
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seems that the work leans towards a symbolic meaning of this expression, and
holds that the Qur'an, as a Holy Book, has used a polite expression (a
euphemism). It is a fact that this understanding was characteristic of the Hanafi
school, 12t whereas al-Firazabadi was, most probably, a Maliki. This would in fact
exclude al-Firizabadi. Assuming that the interpretation is truly that of Ibn
‘Abbas, then it must point to his own way of thinking, since the founder of the
Hanafi school, Abu Hanifa al-Nu’'man, lived after Ibn ‘Abbas’s time, dying in
150/767 at the age of 70.12

This analysis should be applied as well to understanding another point
concerning the interpretation of Tanwir al-Migbds of the creation of the universe.
Even though it is true that in Ibn ‘Abbas’s lifetime Muslims did not subscribe to a
variety of theological sects, it is interesting that Tamwir al-Migbds explains that
creation should be understood without questioning how (bi-la kayf ).12 Perhaps,
Ibn ‘' Abbas interpreted this without consideration for its theological implications.
Therefore, due to its simplicity and some of the points explained above, it is

almost impossible to claim that Tamwir al-Miqbas reflects or supports one

121 See al-Husayn ibn ‘Abd Allah ibn Sina, Bidayat al-Mujtahid wa Nihayat al-Muqtasid, vol.
1 (Cairo: al-Maktabat al-Tijariyah al-Kubra, n.d.), 33-34,

12 J, Schacht, “Abi Hanifa al-Nu'man,” in The Encyclopaedia of Islam, new edition, edited
by H.A.R. Gibb, et al,, vol. 1 (Leiden: E. J. Brill; London: Luzac & Co., 1960), 123-124.

_ 1 See for example the interpretation of verses 4 of al-Hadid and 1 of al-Infitar. See al-
Firuzabadi, Tanwir al-Miqbas, 456 and 503.
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CONCLUSION

In the space of a single volume, Tamwir al-Migbas min Tafsir Ibn ‘Abbas
presents the reader with many interesting and challenging problems. In the first
place, the modern printed work appears to have been edited in a haphazard
fashion. Moreover, its methodology, which relies heavily on the philological
approach of explaining Qur'anic verses according to their literal meaning, is
simplistic given the complicated issues raised in this Holy Book. The
interpretation is presented seriatim, touching on all the verses of the Qur’an in
succession without devoting separate sections to different aspects of its
interpretation. Tanwir al-Migbas offers only brief comments on passages and
limits these to such topics as synonyms, abrogation (nasikh wa mansukh),
occasions of revelation (asbab al-nuzul) and the people addressed in particular
verses. On this point, we can say that this interpretation goes against the precept
which says: al-‘ibrah bi ‘umum al-lafz la bi khusus al-sabab. Moreover, the other
aspects of interpretation, including variant readings and the origins of the
language used in the Qur’an for example, are presented on occasion. Overall, it
can be said that characteristics of tafsir are more obvious in Tanwir al-Miqbas than
those of ta‘wil.

As far as sources of interpretation are concerned, those upon which
Tanwir al-Migbds relies are not different from other Qur’anic commentaries. The

work employs Qur’anic verses, as well as reports through chains of transmitters
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(hadith) that claim to go back to Ibn ‘Abbas, Arabic poetry and isrdiliyat. It is
worth noting that even though the chains of transmitters referred to in the work
have been proven to be weak and unreliable, one cannot immediately conclude
that their exegesis is wrong.

As far as the work’s overall point of view is concerned, it has to be
admitted that such information is very difficult to extract. The discussion in
Tanwir al-Migbds is not very subtle, and has few theological and social
implications. It is true that on some points the interpretation seems to point to a
particular Islamic sect, for example Shi‘ism. But if one goes to other verses, one
will find evidence to disprove this opinion. This phenomenon is in a sense what
one would expect if the attribution to Ibn ‘Abbas were true, since in the early
development of Islam, sectarian ideas had not yet taken final shape.

Based on our discussion of these particular aspects of Qur’anic exegesis
(approach and method, sources and points of view), we can say that Tanwir al-
Migbas presents various characteristics of Qur'anic exegesis in its early
development. This does not mean, however, that the attribution to Ibn ‘Abbas
can easily be authenticated, since many other factors have to be taken into
consideration in resolving this matter.

Given the absence of any other information pointing to the origins of the
work, our only clues must be found in its contents. Thus a study which discusses
its contents can contribute to our understanding of this work as a whole.

Nevertheless, this short study makes it clear that there are a considerable number
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of issues concerning Tafsir Ibn ‘Abbas itself that demand more research. It would
be especially useful to do a comparative study of the various tafsirs ascribed to
Ibn ‘Abbas through different chains of transmitters. Hopefully, further and

deeper study will bring us to conclusive answers to these issues.



Appendix 1

AL-FIRUZABADI'S WORKS

1. Al-Lami’ al-Mu‘allam al-"Ujab al-Jami’ bayn al-Muhkam wa al-"Ubab,! an Arabic
dictionary, of which al-Firuzabadi completed only five volumes during his
lifetime; according to Ibn al-‘Imad, Brockelmann and Fleisch, it was al-
Firuzabadi's ambition to write as many as 60 or even 100 volumes.2

2. Al-Qamus al-Muhit ( The Ocean that Surrounds the Earth), in four volumes,
which is also known by its full title, al-Qamus al-Muhit wa al-Qabuis al-Wasit al-
Jami’ li md Dhahaba min al-’Arab Shamatit! is a summary of al-Lami’, on which
the European dictionaries of the classical language are based, either directly or

through the various commentaries written upon it.5

! Brockelmann, GAL, vol. 2, 233. Neither of the editions of Bughyat al-Wu'ah used for this
thesis makes it clear whether we are faced here with two titles or one, given that in one, namely
al-Lami’ wa al-Mu'‘allam and al-‘Ujab al-Jami’ bayn al-Mufkam wa al-‘Ubdb, are separated by a
comma between the two titles, and by a dot in the other. See al-Suyuti, Bughyat al-Wu‘dh, edited
by Ahmad Naji al-Jamali, et al., 118; al-Suyuti, Bughyat al-Wie'h, edited by Muhammad Abd al-
Fadl Ibrahim, 274. Al~Azm mentions it as al-Lami’ al-Mu‘allam al-Ujab al-Jami* bayn al-Multkam wa
al-'Ubab wa Ziyadat Imtila’ biha al-Witab. See al-' Azm, ‘Ugquid al-Jawhar, 305.

2 [bn al-'Imad, Shadhartft al-Dhahab, 128; Brockelmann, GALS, vol. 2, 234; Brockelmann,
GAL, vol. 2, 233; Fleisch, ”Al-Firuzabadi,” 926. For more discussion of this work, see Lane, An
Arabic-English Lexicon, xvii-xviii.

3 Huart, A History, 388-389.

4 Brockelmann calls it al-Qdmis al-Muliit wa al-Qabas al-Wasit al-Jami’ i ma Dhahab min
Lughat al-*Arab Shamatif. See Brockelmann, GAL, vol. 2, 233.

S Such as T4j al-‘Anis by Sayyid Murtada al-Zabidi (d. 1205/1791), which was printed for
the first time in ten volumes at Bulaq, Cairo in 1306-1307, al-Jasiis ‘ald al-Qamus by Ahmad Faris
al-Shidyaq (d. 1305/1887), which was first printed in Istanbul in 1299, and Tashil: al-Qamuis by
Ahmad Taymur Pasha, which was printed first in Cairo in 1343/1925. See Fleisch, “Al-
Firuzabadi,” 926-927. For a more in-depth discussion of this work, see Lane, An Arabic-English
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3. Tahbir al-Muwashshin fi ma yugqal bi al-Sin wa al-Shin,6 which consists of Arabic
vocabulary written with either s or sh indiscriminately; al-Zabidi and al-Azm
explain that it examines 1000 questions on 1000 topics found in the Kitab al-
Mujmal by Ton Faris al-Qazwini.

4. Sifr al-Sa’adah,® or al-Sirat al-Mustagim, a history of the life of the Prophet, in
Persian.

5. Al-Ahadith al-Da‘ifah, which is in 4 volumes.?

6. Ahdsin al-Latd’if fi Mahasin al-Td’if 10

7. Al-As’ad bi al-Is’ad ila Darajat al-Ijtihad, which is in three volumes.?

Lexicon, xvi-xvii; Brockelmann, GALS, vol. 2, 234-235; Nassar, Al-Mu‘jam al-‘Arabi, 540-603. Nassar
reports that the book was written between the years 792-803 A. H. and was presented to al-
Ashraf. See Nassar, Al-Mt/jam al-‘Arabi, 540.

6 This work was published in Algiers in 1909 and in Beirut in 1330/1912. See
Brockelmann, GAL, vol. 2, 233.

7 Ibn al-'Imad, Shadhardt al-Dhahab, 128; al-Zabidi, Taj al-‘Arus, 44; al-'Azm, ‘Uqud al-
Jawhar, 303; Fleisch, “ Al-Firazabadi,” 926. However, Ibn Qadi Shuhbah offers a different opinion,
stating that this work was written in praise of Ibn Faris al-Qazwini. See Ibn Qadi Shuhbah,
Tabaqat al-Shafi‘iyah, 83. This opinion is rejected by Muhammad Farraj (editor of Tdj al-’Ariis) who
mentions that he did not find any statement in the book to prove such an idea. However, it is
likely that the work was a criticism of al-Jawhari's work because Ibn Hajar reports that when the
work of Ibn ‘Arabi became popular in Yemen, al-Firizabadi criticized it to a point where it no
longer attracted any attention, except from scholars. See al-Suyuti, Bughyat al-Wit'dh, edited by
Ahmad Najl al-Jamali, et al., 118. Furthermore, al-Bawwab calls the book Tahbir al-Muwassin ﬁ ma
yuqal bi al-Sin wa al-Shin. See al-Firazabadi, Al-Durar al-Mubaththathah, 21.

8 Al-Zabidi, Tdj al-‘Arus, 43. This work is written in the margins of al-Fawz al-Kabir ma‘a
Fath al-Habir fi Usul al-Tafsir by Wali Allah ibn “Abd al-Rahim, pubhshed in Cairo or Jerusalem in
1307 and 1346, and in the margins of Kashf al-Ghumma by al-Sha'rani, pubhshed in Cau'o in 1317
Sa‘ada. See Brockelmann, GALS, vol. 2, 235 Brockelmann, GAL, vol. 2, 234; Fleisch, “Al-
Firuzabadi,” 926.

? Tbn al-'Imad, Shadharat al-Dhahab, 128; al-' Azm, ‘Uqud al-Jawiar, 302.

10 Al-Zabidi, Tqj al-‘Anis, 44; al-’Azm, ‘Uqud al-Jawhar, 302. Tbn al-Tmad writes it as
Ahasin al-Lata’if fi Maluisin al-Tayif. See Ibn al-'Imad, Shadharat al-Dhahab, 128.
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8. Isharat al-Hajun ila Ziyarat al-Hajun.12

9. Al-Altaf al-Khafiyah fi Ashraf al-Hanafiyah.3
10. Imtidad al-Suhdd fi Iftirad al-Jihad 14

11. Anwd’ al-Ghayth fi Asmd’ al-Layth.1S

12. Asmd’ al-‘Adah fi Asmd’ al-Ghadah.16

13. Asmd’ al-Sirdh fi Asmd” al-Nikdh.\?

14. Ibtihaj al-Nufiis bi Dhikr ma Fat al-Qadmus.18

U Ibn al-'Imad, Shadhardt al-Dhahab, 128; al-Zabidi, Tdj al-'Aris, 43; al-‘Azm, ‘Ugqud al-
Jawhar, 302. Ibn Qadi Shuhbah and al-Suyuu (in both editions) cite this work as al-Is‘ad ila Rutbat
al-Ijtihad. See Ibn Qad1 Shuhbah, Tabagat al-Shafi’ iyah, 84-85; al-Suy\iti, Bughyat al-Wu'ah, edited by
Ahmad Naji al-Jamali, et al., 118; al-Suyiti, Bughyat al-Wu'dh, edited by Muhammad Abu al-Fadl
Ibrahim, 274. Tbn Qadi Shuhbah reports that it was written in four volumes for al-Ashraf.
However, Nassar states that the book given to al-Ashraf was al-Qdmuis al-Muhit. See Nassar, al-
Mut'jam al-' Arabi, 540.

12 A]-Zabidi, Tdj al-'Anis, 44; al-*Azm, ‘Uqud al-Jawhar, 302. Ibn al-'Imad calls it Itharat al-
Shujun li Ziyarat al-Hajiin, while Brockelmann calls it [tharat al-Hujun li Ziyarat al-Hajin. See Ibn
al-’Imad, Shadharat al-Dhahab, 128; Brockelmann, GALS, vol. 2, 236.

13 Al-’Azm, ‘Uqud al-Jawhar, 302.

u Al-‘Azm, ‘Uquid al-Jawhar, 302. Al-Zabidi cites this book as Iftidad al-Suhhad fi Iftirdd al-
Jihad. See al-Zabxdl, Taj al-'Arus, 43.

15 Ibn al-Tmad, Shadhardt al-Dhahab, 128; al-Zabidi, Tdj al-'Arus, 44; al-‘Azm, ‘Uqud al-
Jawhar, 302. Al-Suyutl refers to this work as Asmd’ al-Layth. See al-Suyut, Bughyat al-Wu ‘ah, edited

by Ahmad Nap al-Jamali, et al., 118; al-Suyti, Bughyat al-Wu'dh, edited by Muhammad Abu al-
Fadl Ibrahim, 274.

16 Al-Zabidi, Tdj al-'Anis, 44; al-'Azm, ‘Uqud al-Jawhar, 302. Al-Suyuti refers to this work
as Asmd’ al-Ghadah. See al-Suyufi, Bughyat al-Wu ‘dh, edited by Ahmad Nji al-Jamali, et al., 118;
al-Suyiti, Bughyat al-Wu’ah, edited by Muhammad Abi al-Fadl Ibrahim, 274.

17 Tbn al-Tmad, Shadharat al-Dhahab, 128; al-*Azm, ‘Ugqud al-Jawhar, 302. Al-Suyiti cites this
work as Asmd’ al-Nikih, while al-Zabidi calls it Asma al-Sardh fi Asmd’ al-Nikdh. See al-Suyuf,
Bughyat al-Wu'dh, edited by Ahmad Naji al- Iamih et al,, 118; al-Suyut, Bughyat al-Wu'ah, edited
by Muhammad Abu al-Fadl Ibrahim, 274; al-Zabidji, Taj al-"Arus, 44.

18 Al-“Azm, ‘Uqud al-Jawhar, 302; Brockelmann, GAL, vol. 2, 233.
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15. Basd’ir Dhawi al-Tamyiz fi Latd’if Kitdb Alldh al-*Aziz which is in two volumes.!
16. Basa’ir al-Naza'ir 20

17. Al-Bulghah fi Tardjim A'immat al-Nahw wa al-Lughah 2t

18. Tathbit al-Asal fi Tafdil al-*Asal.22

19. Tuhfat al-Qamd’il fi man Tasamma min al-Mald’ikat [sma’il.23

20. Targiq al-Asal fi Tasfig al-'Asal 24

19 Tbn al-‘Imad, Shadhardt al-Dhahab, 127; al-Zabidi, Tdj al-"Arus, 43; al-'Azm, ‘Uqud al-
Jawhar, 302; al-Firizabadi, al-Durar al-Mubaththathah, 21. Al-Suyutx cites this work as al—Wapz ﬁ
Latd’if al-Kitdb al-*Aziz, while Ibn Qadi Shuhbah and al-Dawnidi call it Basd’ir Dhawi al-Tamyiz fi
Latd’if Kitdb al-Aziz. Brockelmann for his part calls it Bash@’ir Dhawi al-Tamyiz fi Latd’if Kitab al-
‘Aziz. See al-Suyufi, Bughyat al-Wu'dh, edited by Ahmad Naji al-Jamali, et al., 118; al-Suynit,
Bughyat al-Wu'ah, edited by Muhammad Abu al-Fadl Ibrahim, 274; Ibn Qadi Shuhbah, Tabagat al-
Shafi’ iyah, 85; al-Dawnidi, Tabagat al-Mufassmn, 276; Brockelmann, GALS, vol. 2, 235. Furthermore,
Ibn Qadi Shuhbah reports that it is in 2 volumes. There is a six volume edition of this work
entitled Basd’ir Dhawi al-Tamyiz fi Latd’if al-Kitdb al-'Aziz, prepared by Muhammad ‘Ali al-Najjar
and published by Lajnat Ihya’ al-Turath al-Islami in Cairo between 1964 and 1973.

2 Al-Azm, ‘Ugud al-Jawhar, 302.

21 Al-Zabidi, Taj al-’Arus, 44; al-'Azm, ‘Uqud al-Jawhar, 302. Ibn al-Tmad cites it as al-
Bulghah fi Tarjamat A’immat al-Nuhah wa al-Lughah, while al-Suyuti, Brockelmann, Fleisch and al-
Bawwab refer to this work as al-Bulghah fi Tarikh A'immat al-Lughah. See Ibn al-Tmad, Shadharat al-
Dhahab, 128; al-Suyuti, Bughyat al-Wu'dh, edited by Ahmad Naji al-Jamali, et al., 118; al-Suyt,
Bughyat al-Wu'dh, edited by Muhammad Abu al-Fadl Ibrahim, 274; Brockelmann, GAL, vol. 2,
234; Fleisch, “Al-Firizabadi,” 926; al-Firazabadi, al-Durar al-Mubaththathah, 21. Furthermore,
Fleisch informs us that this work is in manuscript form. Since Fleisch’s study was published, an
edition of this work has appeared, entitled al-Bulghah fi Tarikh A‘immat al-Lughah, edited by
Muhammad al-Misri, which was published by Manshiirat Wizarat al-Thagafah in Damascus in
1971.

2 Al-“Azm, ‘Uqud al-Jawhar, 302.

2 AI-Zabxdl, Tdj al-'Arus, 44; al-’Azm, “Uqud al-Jawhar, 303. Al-Suyuh calls this work Man
Tasamma bi Ismd’il ; however, Ibn al-Tmad calls the book Tuhfat al-Qamd’il fi man Tasamma min al-
Nds wa al-Mald'ikah bi Ismd’il,. See al-Suyuti, Bughyat al-Wu‘dh, edited by Ahmad Na]1 al-Jamalj, et
al., 118; al-Suy\ti, Bughyat al-Wu'dh, edited by Muhammad Abd al-Fadl Ibrahim, 274; Ibn al-
‘Imad, Shadharat al-Dhahab, 128.

% Al-Zabidi, Tdj al-'Arus, 44; al-'Azm, ‘Uqud al-Jawhar, 303. Ibn al-Tmad calls this book
Targiq al-Asal fi Tad'if al-*Asal, while Brockelmann refers to it as Targiq al-Asal Ii Tasfig al-Asal. See
Ibn al-Imad, Shadharat al-Dhahab, 128; Brockelmann, GALS, vol. 2, 236. Ibn al-Tmad maintains
that the work is in two volumes.
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21. Tashil Tariq al-Wusul ild al-Ahddith al-Zd’idah ‘ald Jami’ al-Usul 25
22. Ta'yin al-Ghurafat li al-Mu'in ‘ala ‘Ayn ‘Arafat.26

23. Taysir Fd’ihat al-Ihab fi Tafsir Fatihat al-Kitdb.2?

24. Al-Tajarih fi Fawd'id Muta’alligah bi Ahadith al-Masabih.?8

25. Tahyij al-Ghardm ila al-Balad al-Hardm.29

26. Al-Tuhaf wa al-Zard'if fi al-Nukat al-Shard’if 30

27. Al-Jalis al-Anis fi Asmd” al-Khandaris 3!

5 Tbn al-Imad, Shadharat al-Dhahab, 128; al-Zabidj, Taj al-‘Arus, 44; al-*Azm, ‘Uqud al-
Jawhar, 303. Tbn Qadi Shuhbah and al- Suyuh and refers to the work as Tashil al-Wusul ild al-
Ahadith al-Zd'idah “ald Jami’ al-Usul. See Ibn Qad.l Shuhbah, Tabagat al-Shafi’ iyah, 85; al-Suyuti,
Bughyat al-Wu'ah, edited by Ahmad Najl al-Jamali, et al., 118; al-Suyxti, Bughyat al-Wu'dh, edited
Yy Muhammad Abd al-Fadl Ibrdhim, 274. Moreover, both Ibn Qadi Shuhbah and al-Zabidi
declare that the work was written in four volumes for al-Ashraf’s son, al-Nasir.

2% Al-Dawudj, Tabagat aI—Mufassmn, 277; Tbn al-Imad, Shadharat al-Dhahab, 128; al-'Azm,
‘Ugquid al-Jawhar, 303. Al-Zabidi cites this book as Ta'yin al-Ghurafit li al-Mu'in ‘ald ‘Arafat. See al-
Zabidi, Taj al-"Arus, 44.

7 Al-Zabidi, Tdj al-'Aris, 43; al-’Azm, ‘Uqid al-Jawhar, 303. Al-Suyuti calls it Sharh al-
Fatihah, while Ibn al-Tmad calls the book Taysir Falihat al-Ihab bi Tafsir Fatihat al-Kitab. Al-Dawudi
calls it Taysir Fatihat al-Iyab bi Tafsir Fatihat al-Kitab and Brockelmann Taysir Fd'ihat al-Ihab bi Tafsir
Falihat al-Kitdb. See al-Suyuti, Bughyat al-Wu'ah, edited by Muhammad Abi al-Fadl Ibrahim, 274;

Tbn al-‘Imad, Shadhardt al-Dhahab, 127; al-Dawidi, Tabagat al-Mufussmn, 276; Brockelmann, GALS,
vol. 2, 235.

2 Ibn al-‘Imad, Shadhardt al-Dhahab, 128; al-Zabidi, Tdj al-'Arus, 44; al-"Azm, ‘Uqud al-
Jawhar, 303.

® [bn al-‘Imad, Shadharat al-Dhahab, 128; al-Zabidi, Tdj al-'Anis, 43; al-"Azm, ‘Uqud al-
Jawhar, 303.
0 Al-Zabidi, Tdj al-*Arus, 44; al-*Azm, ‘Uqud al-Jawhar, 303. Ibn al-Imad calls the book al-

Nukhab al-Tard’if fi al-Nukat al-Shard’if. See Ibn al-'Imad, Shadharat al-Dhahab, 128.

3 Ibn al-Imad, Shadhardt al-Dhahab, 128; al-Zabidi, Tdj al-"Arus, 44; al-*Azm, ‘Uqud al-
Jawhar, 303; Brockelmann, GAL, vol. 2, 233. Al-Suyuh cites this work as Asma’ al-Khandaris. See al-
SuytiH, Bughyat al-Wu'dh, edited by Ahmad Naji al-Jamali, et al., 118; al-Suyuti, Bughyat al-Wi'dh,
edited by Muhammad Abu al-Fadl Tbrahim, 274. According to Brockelmann, this work is similar
to al-Durar al-Mubaththathah fi al-Lughah. See Brockelmann, GALS, vol. 2, 235.
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28. Jam-i Jahan Namd, in Persian, which deals with tasawwuf32
29. Hasil Kurat al-Khalds fi Fadd’il Surat al-Tkhlds 33

30. Al-Durr al-Ghdli fi al-Ahadith al-' Awali. 34

31. Al-Durr al-Nazim al-Murshid ild Magqdsid al-Qur’dn al-'Azim.3
32. Al-Rawd al-Masluf fi ma lahu Isman ild al-Ulif 3

33. Rawdat al-Nazir fi Tarjamat Sayyidi al-Shaykh ‘Abd al-Qddir.37
34. Zdd al-Ma’ad fi Wazn Banat Su’ad.38

35. Sharh Zad al-Ma’dd fi Wazn Bédnat Su‘dd.®

36. Sharh Qutbat al-Khashshaf fi Sharh Khutbat al-Khashshaf.40

%2 Al-‘Azm, ‘Uqud al-Jawhar, 303.

3 Tbn al-'Imad, Shadhardt al-Dhahab, 128; al-Zabidi, Tdj al-‘Aris, 43; al-"Azm, ‘Uqid al-
Jawhar, 303.

3 Tbn al-Tmad, Shadharat al-Dhahab, 128; al-Zabidi, T4j al-"Arus, 44; al-'Azm, ‘Uqud al-
Jawhar, 303.

35 Al-Dawudi, Tabaqat al-Mufassirin, 276; al-Zabidi, Tdj al-"Aris, 43; al-'Azm, ‘Ugqud al-
Jawhar, 303. Ibn al-Tmad calls the book al-Durr al-Nazim al-Murshid ild Fadd'il al-Qur in al-'Azim.
See Ibn al-Imad, Shadharat al-Dhahab, 127.

3% Al-Zabidi, Tdj al-'Anis, 44; al-’Azm, ‘Uqud al-Jawhar, 303; Brockelmann, GALS, vol. 2,
236. Al-Suyuh Ibn al-Tmad and al-Zawi call the book al-Rawd al-Maslif fi md lahy Ismdn ild Ulf.
See al-Suyuti, Bughyat al-Wu'dh, edited by Ahmad Naji al-Jamali, et al., 118; al-Suyti, Bughyat al-
Wu'ah, edited by Muhammad Abd al-Fadl Ibrahim, 274; Ibn al-Tmad, Shadharat al-Dhahab, 128; al-
Zawi, Tartib al-Qamus al-Muihit, xii.

¥ Al“Azm, ‘Uqud al-Jawhar, 303-304. Ibn al-Imad calls it Rawdat al-Nazir fi Tarjamat al-
Shaykh ‘Abd al-Qadir, while al-Zabidi cites this book as Rawdat al-Nazir fi Dara]at al-Shaykh ‘Abd al-
Qadir. See Ton al-Tmad, Shadharat al-Dhahab, 128; al-Zabidi, Tdj al-'Aris, 43

3 Tbn al-Imad, Shadhardt al-Dhahab, 128; al-Zabidi, Taj al-'Arus, 44; al-’Azm, ‘Uqud al-
Jawhar, 304.

¥ Ibn al-Tmad, Shadharat al-Dhahab, 128; al-Zabidi, Tdj al-‘Aris, 44; al-“Azm Azm, ‘Uqud al-
Jawhar, 304.

# Al-Zabidi, Tdj al-'Arus, 43; al-'Azm, ‘Uqud al-Jawhar, 304. Al-Suyiti and Ibn al-Tmad
call the book Sharh Khutbat al-Kashshdf. See al-Suyuti, Bughyat al-Wu'dh, edited by Ahmad Naji al-
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44. Fasl al-Durr min al-Khurzah fi Fadl al-Saldmah ‘ald al-Jizah.48
45. Al-Fadl al-Wafi fi al-‘Adl al-Ashrafi.®?

46. Qutbat al-Khashshaf fi Hall Khutbat al-Kashshdf.50

47. Kitab al-'Aqa’id 51

48. Al-Muttafig Wad'a wa al-Mukhtalif Sun’a.52

49. Al-Muthallath al-Kabir which is in five volumes.53

50. Al-Muthallath al-Saghir which is in five chapters.5

51. Al-Mirgah al-Arfa’iyah fi Tabaqat al-Shafi'iyah.55

52. Al-Mirqah al-Wafiyah fi Tabaqat al-Hanafiyah.56

7 Al-’Azm, ‘Uqud al-Jawhar, 304.

8 Al-‘Azm, ‘Uqud al-Jawhar, 304-305. Ibn al-Tmad refers to it as Fadl al-Durrah min al-
Khurzah fi Fadl al—SaIamah ‘ald al-Khibzah, while al-Zabidi cites this book as Fi al-Durr min al-
Khurazah fi Fadl al-Saldmah ‘ald al-Khabazah. See Ton al-Tmad, Shadhardt al-Dhahab, 128; al-Zabid;,
Taj al-'Arus, 4

¥ Ibn al-'Imad, Shadharat al-Dhahab, 128; al-Zabidi, Tdj al-'Arus, 44; al-'Azm, ‘Uqud al-
Jawhar, 305.

%0 Al-’Azm, ‘Uqud al-Jawhar, 305.

51 Al~*Azm, ‘Uqud al-Jawhar, 305.

52 Al-Zabidi, Tdj al-'Arus, 44; al-‘Azm, ‘Uqud al-Jawhar, 305. Al-Suyiti and Ibn al-Imad
cite it as al-Muttafiy Wad'd al-Mukhtalif Sug'a. See al-Suyili, Bughyat al-Wu'dh, edited by
Muhammad Abu al-Fadl Ibrahim, 274; Ibn al-Tmad, Shadharat al-Dhahab, 128. In the other edition
of al-Suyniti’s work it is recorded as al-Muttafiq Wad’a al-Mukhtalif Sun’a. See al-Suyuti, Bughyat al-
Wu'dh, edited by Ahmad Naji al-Jamali, et al., 118.

% Ibn al-Imad, Shadharat al-Dhahab, 128; al-' Azm, ‘Uqud al-Jawhar, 305.

3 Al-"Azm, ‘Uqud al-Jawhar, 305.

S5 Ibn al-Tmad, Shadharadt al-Dhahab, 128; al-Zabidji, Taj al-'Arus, 43-44; al-’Azm, ‘Uqud al-
Jawhar, 305.

5% Ibn al-Tmad, Shadharat al-Dhahab, 128; al-Zabidi, Taj al-*Arus, 43; al-’Azm, ‘Uqud al-

Jawhar, 305; Brockelmann, GALS, vol. 2, 236. Ibn Qadi Shuhbah calls it al-Mirqah al-quqzyah ﬁ
Tabagat al-Hanafiyah, while al-Suyuti cites this work as Tabaga? al-Hanafiyah. See Ibn Qadi
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53. Majma’ al-As’ilah, based on questions of Sahah al-Jawhari 7

54. Al-Maghdnim al-Mutdbah fi Ma'alim Tabah.58

55. Magsud Dhawi al-Albab fi ‘Tlm al-I'rab.5

56. Maniyat al-Sul fi Da'wat al-Rasil.50

57. Manh al-Bdri li Sayl al-Fayh al-Jari fi Sharh Sahih al-Bukhdri, which covers one-
fourth of the ‘ibadat in twenty volumes.6!

58. Nuzhat al-Adhhan fi Tarikh Asbahdn.s2

59. Al-Nafhah al-'Anbariyah fi Mawlid Khayr al-Bariyah ¢

Shuhbah, Tabagat al-Shafi’ iyah, 85; al-Suyuti, Bughyat al-Wu'dh, edited by Ahmad Nap al-Jamali, et
al,, 118; al-Suyuti, Bughyat al-Wu'ah, edited by Muhammad Abd al-Fadl Ibrdhim, 274. Fleisch
reports that this work is preserved in manuscript form at the Library of Shaykh al-Islam ‘Arif
Hikmet Bey in Medina and is registered under Sulayman Nadwt, no. 128. The work is derived
from the Tabaqat of ‘Abd al-Qadir al-Hanafi. See Fleisch, “ Al-Firgzabadi,” 926; al-Sakhawi, al-
Daw’ al-Lami’ , 82.

5 Al-Azm, ‘Uqud al-Jawhar, 305. Brockelmann calls it Majma’ al-Su’alat min Sahah al-
Jawhari, See Brockelmann, GAL, vol. 2, 233.

s8 Tbn al-Tmad, Shadharat al-Dhahab, 128; al-Zabidi, Tdj al-'Aris, 43; al-*Azm, ‘Uqud al-
Jawhar, 305. Al-Bawwab calls it al-Maghanim al-Mutdbah ﬁ Tadrikh Fadd’il Tabah. See al-Firazabadi,
al-Durar al-Mubaththathah, 21.

9 Al-Suyuti, Bughyat al-Wu'dh, edited by Ahmad Naji al-Jamali, et al,, 118; al-Suyuti,
Bughyat al-Wu'dh, edited by Muhammad Abd al-Fadl Ibrahim, 274; Ibn al-'Imad Shadharat al-
Dhahab, 128; al-Zabidi, Tdj al-'Arus, 44; al-*Azm, ‘Uqud al-Jawhar, 305.

& Al-Dawudi, Tabaqdt al-Muﬂzsszrm, 277; Ibn al-Imad, Shadharat al-Dhahab, 128; al-’Azm,
‘Uqud_al-Jawhar, 305. Al-Zabidi cites this book as Maniyat al-Mas'l fi Da'wadt al-Rasul. See al-
Zabidi, Tdj al-'Aris, 44.

61 Al-Zabidi, , Taj al-'Aris, 43; al-’Azm, ’Uqud al- ]awhar, 305. Al-Suyuu and Ibn al-Tmad
call it as Fath al-Bdri bi al-Sayl al-Fasih al-Jdri fi Sharh Sahih al-Bukhdri. See al-Suyuti, Bughyat al-
Wu'dh, edited by Ahmad Na_p al-Jamali, et al, 118; al-Suyuli, Bughyat al-Wu'dh, edited by
Muhammad Abu al-Fadl Ibrahim, 274; Ibn al-‘Imad, Shadharat al-Dhahab, 128.

62 Al-Dawidi, Tabaqdt al-Mufassirin, 277; Ibn al-Tmad, Shadhardt al-Dhahab, 128; al-Zabidi,
Tdj al-"Arus, 44; al-' Az, ‘Uqud al-Jawhar, 306.

63 Al-Dawudi, Tabaqat al-Mufassirin, 277; Ibn al-Tmad, Shadhardt al-Dhahab, 128; al-Zabidj,
Taj al-’Arus, 43; al-’Azm, ‘Uqud al-Jawhar, 306.
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60. Naghbat al-Rashshaf min Khutbat al-Kashshaf.$4

61. Al-Wasl wa al-Mund fi Fadl Ming.s5

62. Sharh al-Fatihah.66

63. Latif Ra'aytuh bi Makkah.§7

64. Fatwd fi al-Shaykh Ibn ‘Arabi 68

65. Tuhfat al-Abih fi man Nusiba ild Ghayr Abih.8?

66. Risalah fi Hukm al-Qanddil al-Nabawiyah.7°

67. Risdlah fi Baydn md lam Yathbut fihi Sahih Hadith min al-Abwab.
68. Urjuizat Mustalah al-Hadith.”2

69. Risdlah fi al-Intisdr li Sahib al-Futihat.3

6 Al-"Azm, ‘Uqud al-Jawhar, 306; Brockelmann, GALS, vol. 2, 235.

6 [bn al-Imad, Shadhardt al-Dhahab, 128; al-Zabidi, Taj al-"Arus, 43; al-'Azm, ‘Uqud al-
Jawhar, 306.

% Al-Suyufi, Bughyat al-Wu'h, edited by Ahmad Naji al-Jamali, et al., 118; al-Suyti,
Bughyat al-Wu'ah, edited by Muhammad Abu al-Fadl Ibrahim, 274.

&7 Al-Suyufi, Bughyat al-Wu'dh, edited by Ahmad Naji al-Jamali, et al., 118; al-Suyti,
Bughyat al-Wu'ah, edited by Muhammad Abu al-Fadl Ibrahim, 274.

68 Brockelmann, GAL, vol. 2, 233-234.

69 Brockelmann, GAL, vol. 2, 234.

7 Brockelmann, GAL, vol. 2, 234. In his Supplement, Brockelmann refers to it as Risdlah fi
Hukm al-Qanadil al-Nabawiyah fi Dhikr Qanadil al-Madinah al-Munawwarah min al-Dhahab wa al-
Fiddah. See Brockelmann, GALS, vol. 2, 235.

71 Brockelmann, GALS, vol. 2, 235.

72 Brockelmann, GALS, vol. 2, 235.

73 Brockelmann, GALS, vol. 2, 236.



Appendix 2

NUMBERS OF VERSES, WORDS AND LETTERS

IN TANWIR AL-MIQBAS MIN TAFSIR IBN ‘ABBAS!

No. [NAMES OF SURAH S| NUMBER OF VERSES | NUMBER NUMBER
Yusuf Tanwiral- | OF WORDS | OF LETTERS
‘Ali Migbas
1 |Al-Fatihah 7 Not Not Not
mentioned mentioned | mentioned
2 |Al-Bagarah 286 280 3100 25500
3 |Al ‘Imran 200 200 3460 14525
4 |Al-Nisa’ 176 Not 3940 16030
mentioned
5 |Al-Mda'idah 176 Not Not Not
mentioned mentioned | mentioned
6 |Al-An‘am 123 Not 3050 12422
mentioned
7 |Al-A'raf 165 126 3625 14310
8 |Al-Anfal 206 206 1130 5294
9 |Al-Tawbah 129 Not 2467 10000
mentioned
10 Yunus 109 109 1802 6567
11 (Hud 123 120 1625 6905
12 |Yusuf 111 111 1776 7196
13 |Al-Ra’d 43 45 855 3506
14 |Ibrahim 52 50 831 3434
15 |Al-Hijr 99 Not 654 2770
mentioned
16 |Al-Nahl 128 128 1841 6707
17 |Bamu Isrd’il 111 110 1533 6400
18 |Al-Kahf 110 111 1567 6420
19 |Maryam 98 98 962 3302
20 {Taha 135 132 1301 5242
21 |Al-Anbiya’ 112 111 1138 4168
22 |Al-Hajj 78 75 1291 5135
23 |Al-Mu’'minun 118 119 1840 4800
24 |Al-Nur 64 64 1316 5680

1 See chapter three, pp. 41-44 for an explanation of difference in number.
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26
27
28
29
30
31
32
33
34
35
36
37
38
39
40
41

43

45
46
47

48
49
50
51
52
53
54
55
56
57
58
59
60
61
62

Al-Furgan
Al-Shu'ara’
Al-Naml
Al-Qasas
Al-'Ankabut
Al-Rum
Lugman
Al-Sajdah
Al-Ahzab
Saba’
Al-Mala’ikah
Yasin
Al-Saffat
Sad
Al-Zumar
Al-Mu'min
Fussilat

Hamim ‘Aynsinqaf
Al-Zukhruf
Al-Dukhan
Al-Jathiyah
Al-Ahqdf
Muhammad

Al-Fath
Al-Hujurat
QF
Al-Dhariyat
Al-Tur
Al-Najm
Al-Qamar
Al-Rahman
Al-Wagi‘ah
Al-Hadid
Al-Mujadalah
Al-Hashr
Al-Mumtahanah
Al-Saf
Al-Jum'ah
Al-Munafiqun

Al-Taghabun

227
93
88
69
60
34
30
73
54
45
83

182
88
75
85
54

53
89
59
37
35
38

29
18
45
60
49
62
55
78
96
29

24
13
14
11
11
18

97
226
94
88
77
70
34
29
93
54
45
92
181
82
92
82
Not
mentioned
50
87
59
36
32
Not
mentioned
29
18
45
60
48
60
55
76
99
29
22
24
13
14
11
11
18

392
1268
1149
441
780
817
748
330
1282
883
197
719
860
732
1192
1199
Not
mentioned
886
833
346
644
644
Not
mentioned
- 560
343
395
360
812
300
342
351
878
544
473
745
348
221
180
180
241

88

3760
5542
4767
5800
4145
3530
2100
1518
5700
1512
3130
3000
3829
3066
4000
4960
Not
mentioned
3588
3400
1431
2600
2600
Not
mentioned
2400
1476
1490
1287
1500
1405
1403
1636
1903
2476
1992
1712
1510
926
748
772
1070




65
66
67
68
69
70
71
72
73
74
75
76

78
79
80
81
82
83

85
86
87
88
89
90
91
92
93
94
95
96
97
98
99
100
101
102
103
104
105
106

Al-Talag
Al-Tahrim
Al-Mulk
Nun
Al-Hagqah
Al-Ma’arij
Nuh

Al-Jinn
Al-Muzammil
Al-Muddaththir
Al-Qiyamah
Al-Insan
Al-Mursalat
Al-Nabd’
Al-Nazi‘at
Al-A'ma
Idhd al-Shams kuwwirat
Al-Infitar
Al-Mutaffifin
Al-Inshigaq
Al-Buruj
Al-Tariq
Al-A'la
Al-Ghashiyah
Al-Fajr
Al-Balad
Al-Shamsh
Al-Layl
Al-Duha
Alam Nashrah
Al-Tin
Al-‘Alag
Al-Qadr
Al-Bayyinah
Al-Zalzalah
Al-‘Adiyadt
Al-Qari’ah
Al-Takathur
Al-"Asr
Al-Humazah
Al-Fil

Quraysh

12
12
30
52
52

28
28
20
56
40
31
50
40
46

29
19
36

17
19
26
30
20
15
21
11

Ut wonimoooulpgooe

(- — - = W b B UT W WO R RN Uyl U1 W e
\o°°°°n—aﬁmggg\ommﬁm\o@omoooom\om\lﬁoNom.—-

B U1\ W oo oD oo un

247
249
335
300
256
216
224
285
285
255
99
240
181
130
173
133
104
80
169
109
109
61
72
92
139
82
54
71
40
27
34
72
30
35
35
40
36
28
14

23
17

1170
1060
1313
1256
1480
861
929
870
838
1010
652
1054
816
690
953
533
533
107
730
730
438
239
284
381
597
320
247
320
102
103
150
122
121
149
100
163
152
120
68
161
76
73

89




107
108
109
110
111
112
113
114

Al-Ma‘un
Al-Kawthar
Al-Kafirun
Al-Nasr
Abit Lahab
Al-Ikhlas
Al-Falaq

Al-Nas

N Ut > U1 W OV W N

N Ul > U1 WO ON W

10
26

23
15
23
20

111

74

77
47
69
76

90




BIBLIOGRAPHY
Abbott, Nabia. Studies in Arabic Literary Papyri. Vol. 2, Qur'anic Commentary and
Tradition. Chicago: University of Chicago Press, 1967.

‘Abd al-‘Aziz, Amir. Dirdsdt fi ‘Ulim al-Qur'dn. Amman, Jordan: Dar al-Furgan;
Beirut: Mu'assasat al-Risalah, 1983.

‘Abd al-Hamid, Muhsin. Dirdsat fi Usul Tafsir al-Qur'dn. Baghdad: Matba‘at al-
Watan al-‘Arabi, 1980.

‘Abd al-Rahman, ‘A’ishah (Bint al-Shati’). Al-I'jaz al-Bayani li al-Qur’an wa Masd’il
Ibn al-Azrag. 2nd edition. Cairo: Dar al-Ma‘arif, 1987.

. Mugaddimah fi al-Manhaj. Cairo: Ma’had al-Buhuth wa al-Dirasat al-
Arablyah, 1971.

. Al-Tafsi; aI—Baya'ni-li al-Qur’an al-Karim. 2 vols. Cairo: Dar al-Ma‘arif,
1962-1969.

Abdul, M. O. A. “The Historical Development of Tafsir.” Islamic Culture 50
(1976): 141-153.

Abu al-Nagr, Muhammad Ahmad. ‘Abd Allah ibn ‘Abbas: Habr al-Ummah wa
Tarjuman al-Qur’an. Beirut: Dar al-Jil, 1992.

Adams, Charles J. “Islamic Religious Tradition.” In The Study of the Middle East,
edited by Leonard Binder. New York: John Wiley & Sons, 1976: 29-95.

Al-Akk, Khalid ‘Abd al-Rahman. Usul al-Tafsir li Kitab Alldh al-Munir.
[Damascus: Maktabat al-Farabi, 1968].

Amin, Ahmad. Fajr al-Islim. 10th edition. Cairo: Maktabat al-Nahdah al-
Misriyah, 1965.

Al-Amin, Hasan. Islamic Shi’ite Encyclopaedia. Vol. 1. Beirut, 1968.

Al-Anbari, Abil Bakr Muhammad al-Qdsim ibn Bashshér al-Nahwi. Kitdb Idah al-
Wagf wa al-Ibtida’ fi Kitab Allah ‘Azza wa Jalla. Edited by Muhyi al-Din ‘Abd
al-Rahman Ramadan. Damascus: Majma’ al-Lughah al-*Arabiyah, 1971.

Ayoub, Mahmoud. The Qur’an and Its Interpreters. Vol. 1. Albany: State University

91



92

of New York Press, 1984.

~Azm, Jamil Bek. ‘Uqud al-Jawhar. Vol. 4. Beirut: al-Matba‘ah al-Ahliyah,
[1908].

Al-Baladhuri, Ahmad ibn Yahya. Ansdb al-Ashrdf. Edited by ‘Abd al-'Aziz al-
Duri. Vol. 3. Beirut: al-Matba’ah al-Kathulikiyah, 1978.

Beeston, A. F. L. “Background Topics.” In Arabic Literature to the End of the
Umayyad Period, edited by A. F. L. Beeston, et al. Cambridge: Cambridge
University Press, 1983: 1-26.

Birkeland, Harris. Old Muslim Opposition against Interpretation of the Koran. Oslo: I
Kommisjon Hos Jacob Dybwad, 1955.

Boullata, Issa J. “Modern Qur’anic Exegesis; a Study of Bint al-Shiﬁ”s Method.”
Muslim World 64 (1974): 103-113.

. “Poetry Citation as Interpretative Illustration in Qur’anic Exegesis:
Masa’il Nafi’ Ibn al-Azraq.” In Islamic Studies Presented to Charles |. Adams,
edited by Wael B. Hallaq and Donald P. Little. Leiden, New York: E. J.
Brill, 1991: 27-40.

Bowen, H.-[C. E. Bosworth]. “Nizam al-Mulk.” In The Encyclopaedia of Islam. New
edition, edited by C. E. Bosworth, et al. Vol. 8. Leiden: E. J. Brill, 1995: 69-
73.

Brockelmann, C. Geschichte der arabischen Litteratur. Supplement. 3 vols. Leiden:
E.]J. Brill, 1938.

. Geschichte der arabischen Litteratur. 2 vols. Leiden: E. J. Brill, 1943-1949.
Buhl, Fr. “Muhammad ibn al-Hanafiyya.” In The Encyclopaedia of Islam. New
edition, edited by C. E. Bosworth, et al. Vol. 7. Leiden, New York: E. J.
Brill, 1993: 402-403.

Al-Bukhari, Muhammad ibn Isma‘il. Kitab al-Du’afd’ al-Saghir. Beirut: ‘Alam al-
Kutub, 1984.

. Mu’jam Gharib al-Qur’dn. Cairo: ‘Tsa al-Babi al-Halabi, [1950].

. Sahih al-Bukhdri. Vol. 6. Cairo: Maktabat ‘Abd al-Hamid Ahmad
Hanafi, n.d.



93

Burrowes, Robert D. Historical Dictionary of Yemen. London: Scarecrow Press, Inc.,
1995.

Burton, John. The Collection of the Qur'an. Cambridge: Cambridge University
Press, 1977.

Cornell, Vincent J. “Qur’an: The Qur’an as Scripture.” In The Oxford Encyclopedia
of the Modern Islamic World. Edited by John L. Esposito. Vol 3. New York,
Oxford: Oxford University Press, 1995: 387-394.

Al-Dawidi, Muhammad ibn ‘Al. Tabagdt al-Mufassirin. Edited by ‘Ali
Muhammad “Umar. Vol. 2. Cairo: Maktabat Wahbah, [1972].

Al-Dhahabi, Muhammad Husayn. Al-Tafsir wa al-Mufassirun. Vol. 1. Cairo: Dar
al-Kutub al-Hadithah, 1961.

Al-Dhahabi, Muhammad el-Sayyed Husein. “Israelitic Narratives in Exegesis
and Tradition.” In The Fourth Conference of the Academy of Islamic Research.
Cairo: General Organization for Government Printing Offices, 1970: 579-
735.

Faruqi, Nisar Ahmed. Early Muslim Historiography. New Delhi: Idarah-i
Adabiyat-i Delli, 1979.

Al-Firtzabadi, Muhammad ibn Ya'qib. Basd’ir Dhawi al-Tamyiz fi Latd’if al-Kitab
al-'Aziz. Edited by Muhammad ‘Ali al-Najjar. 4 vols. Cairo: Lajnat Ihya’ al-
Turath al-Islami, 1964-1973.

. Al-Bulghah fi Tarikh A’immat al-Lughah. Edited by Muhammad al-Misri.
Damascus: Manshurat Wizarat al-Thaqafah, 1971.

. Al-Durar al-Mubaththathah fi al-Ghurar al-Muthallathah. Edited by ‘All
Husayn al-Bawwab. Riyad: Dar al-Siwa’, 1981.

. Al-Qamis al-Muhit. Vol. 2. Cairo: Matba‘at al-Sa‘adah, n.d.

. Al-Silat wa al-Bishr fi al-Saldt ‘ald Khayr al-Bashar. Beirut: Dar al-Kutub

al-Timiyah, 1985.

. Tanwir al-Migbds min Tafsir Tbn ‘Abbds. Beirut: Dar al-Kutub al-
Tmiyah, n. d.

. Tanwir al-Migbds min Tafsir Ibn ‘Abbds. Cairo: Sharikat Maktabat wa



94

Matba‘at Mustafa al-Babi al-Halabi wa Awladih, n.d.

. Tanwir al-Miqbds min Tafsir Ibn ‘Abbds. Multan: Faraqi Kutub Khanah,
1975/ 1976.

“Firuzabadi.” In Encyclopaedia Britannica. Vol. 9. Chicago: Encyclopaedia
Britannica, Inc., 1970: 316.

Fleisch, H. “Al-Firuzabadi.” In The Encyclopaedia of Islam. New edition, edited by

B. Lewis, Ch. Pellat and J. Schacht. Vol. 2. Leiden: E. J. Brill; London: Luzac
& Co., 1965: 926-927.

Fidah, Mahmud Basyuni. Nash’at al-Tafsir wa Mandhijuh fi Daw’ al-Madhahib al-
Islamiyah. Cairo: Matba‘at al-Amanah, 1986.

Gatje, Helmut. The Qur'an and its Exegesis. Translated and edited by Alford T.
Welch. London: Routledge & Kegan Paul, 1976.

Goldziher, Ignaz. Die Richtungen der islamischen Koranauslegung. Leiden: E. J. Brill,
1952.

. Madhdhib al-Tafsir al-Islimi. 2nd edition. Translated by ‘Abd al-Halim
al-Najjar. Beirut: Dar Iqra’, 1983.

Goldfeld, Yeshayahu. “The Development of Theory on Quranic Exegesis in
Islamic Scholarship.” Studia Islamica 67-68 (1988): 5-27.

."The Tafsir or Abdallah b. ‘Abbs.” Der Islam 58 (1981): 125-135.
Hajji Khalifah. Kashf al-Zumin ‘an Asami al-Kutub wa al-Funun. Edited by

Muhammad Sharif al-Din Yaltiqaya. Vol. 1. Istanbul: Wakalat al-Ma‘arif,
1941.

. Kashf al-Zunvin ‘an Asami al-Kutub wa al-Funin: Lexicon Bibliographicum
et Encyclopaedicum. Edited by Gustav Fliigel. 7 vols. New York: Johnson
Reprint, 1964.

Hamid, Abdul Wahid. Companions of the Prophet. London: MELS, 1985.

Hassan, Hassan Ibrahim. “Aspects of Shi’ah History.” Muslim World 47 (1957):
271-282.

Heath, Peter. “Creative Hermeneutics: A Comparative Analysis of Three Islamic



95

Approaches.” Arabica 36 (1989): 173-210.

Hirsch, E. D, Jr. Validity in Interpretation. New Haven, London: Yale University
Press, 1967.

Hirschfeld, H. “Historical and Legendary Controversies between Mohammed
and the Rabbis.” The Jewish Quarterly Review 10 (1897-1898): 100-116.

Hodgson, M. G. S. “Abd Allah b. Saba’.” In The Encylopaedia of Islam. New
edition, edited by H. A. R. Gibb, et al. Vol. 1. Leiden: E. J. Brill; London:
Luzac & Co., 1960: 51.

. “How did the Early Shi‘a Become Sectarian?” Journal of the American
Oriental Society 75 (1955): 1-13.

Huart, Clément. A History of Arabic Literature. London: William Heinemann,
1903.

Ibn ‘Abd al-Barr, Abdl "Umar Yusuf al-Namari al-Qurtubi. [imi’ Baydn al-'Tim wa
Fadlih. Vol. 1. Cairo: Idarat al-Tiba’ah al-Munirah, n.d.

Ibn ‘Ashar, Muhammad al-Fadil. Al-Tafsir wa Rijaluh. Tunis: Manshdrat al-
Lughat Dar al-Kutub al-Shargiyah, 1966.

Ibn al-Athir, ‘Izz al-Din. Usd al-Ghdbah fi Ma’ rifat al-Sahabah. Edited by
Muhammad Ibrahim, Muhammad Ahmad ‘Ashur and Mahmud ‘Abd
Wahab Fayid. Vol. 3. [Cairo]: al-Sha'b, 1970.

Ibn Hajar al-‘Asqalani, Ahmad ibn ‘Ali. Al-Isabah fi Tamyiz al-Sahabah. Vol. 2.
Cairo: Matba’at Mustafa Muhammad, 1939.

. Tahdhib al-Tahdhib. 12 vols. Hyderabad: Majlis Da’irat al-Ma‘arif al-
learmyah 1907-1909.

Ibn Hazm, ‘Ali ibn Ahmad. Al-Fasl ﬁ-al-MilaI wa al-Ahwd’ wa al-Nihal. Vol. 1.
Beirut: Dar al-Ma‘rifah, 1986.

Ibn Hisham, ‘Abd al-Malik. Al-Sirah al-Nabawtiyah. Edited by Mustafa al-Saqqa,

Ibrahim al-Abyan and ‘Abd al-Hafiz Shalabi. Vol. 2. Cairo: Matba‘at
Mustafa al-Babi al-Halabi, 1936.

Ibn al-Tmad, Abu al-Falah ‘Abd al-Hayy al-Hanbali. Shadharat al-Dhahab fi Akhbar
man Dhahab. Vol. 7. Cairo: Maktabat al-Qudsi, [1931-1932].



96

Ibn al-Jazari, Shams al-Din. Ghayat al-Nihayah ﬁ_Tabaqa't al-Qurra’. Edited by G.
Bergstrasser. Vol. 2. Cairo: Matba‘at al-Sa‘adah, 1933.

Ibn Khallikan. Wafayat al-A'yin wa Anbd’ Abnd’ al-Zamdn. Edited by Thsan ‘Abbas.
8 vols. Beirut: Dar Sadir, 1977-1978.

Ibn al-Nadim, Muhammad ibn Ishaq. Kitab al-Fihrist. Edited by Gustav Fliigel.
Beirut: Maktabat Khayyat, [1966].

Ibn Qadi Shuhbah, Abd Bakr ibn Ahmad. Tabagat al-Shdfi'iyah. Edited by al-Hafiz
‘Abd al-*Alim Khan. Vol. 4. Hyderabad: Matba'at Majlis Da’irat al-Ma’arif
al-"Uthmaniyah, 1980.

Ibn Rajab, al-Hafiz Zayn al-Din Abi al-Faraj ‘Abd al-Rahman ibn Ahmad al-
Harbali. Nur al-Igtibds fi Mishkat Wasiyat al-Nabi Salld’ Allah ‘Alayh wa
Sallam i Ibn ‘Abbas. Edited by Muhammad ibn Nasir al-/Ajmi. Kuwait:
Maktabat Dar al-Iqsa, 1986.

Ibn Sa‘d, Muhammad. Al-Tabagat al-Kubrd. 8 vols. Beirut: Dar Sadir, Dar Bayrut,
1957-1958.

Ibn Rushd, Abu al-Walid Muhammad ibn Ahmad ibn Muhammad Hafid. Bidayat
al-Mujtahid wa Nihayat al-Mugtasid. Vol. 1. Cairo: al-Maktabat al-Tijariyah
al-Kubra, n.d.

Ibn Taymiyah, Ahmad ibn ‘Abd al-Halim. Mugaddimah fi Usil al-Tafsir. Edited by
‘Adnan Zarzur. Kuwait: Dar al-Qur’an al-Karim, 1971.

Al-"Traqi, ‘Abd al-Rahman ibn al-Husayn. Al-Taqyid wa al-Iddh: Sharh Mugaddimat
Ibn al-Salah. Edited by ‘Abd al-Rahman Muhammad ‘Uthman. N.p.: Dar
al-Fikr, 1981.

Al-Isrd” wa al-Mi'raj li al-Imam Ibn ‘Abbas. Beirut: Dar al-Kitab al-Libnani, al-Dar
al-Ifrigiyah al-"Arabiyah, 1983.

Ivanow, W. “Early Shi‘ite Movements.” Journal of the Bombay Branch of the Royal
Asiatic Society 17 (1941): 1-23.

Jeffery, Arthur (ed.). Materials for the History of the Text of the Qur’an. Leiden: E. J.
Brill, 1937.

Jones, Alan. “Narrative Technique in the Qur'an and in Early Poetry.” Journal of



97

Arabic Literature 25 (1994): 185-191.

Al-Jubori, Yahya Wahib. Script and Writing in the Arab Civilization. Beirut: Dar al-
Gharb al-Islami, 1994.

Al-Jubiri, Abu al-Yaqzan ‘Afiyah. Dirdsat fi al-Tafsir wa Rijdlih. Cairo: al-
Matba‘ah al-’Arabiyah al-Jadidah, [1971].

Jullandri, Rashid Ahmad. “Qur’anic Exegesis and Classical Tafsir.” Islamic
Quarterly 12 (1968): 71-119.

Al-Jurafi, ‘Abd Allah ibn ‘Abd al-Karim. Al-Mugtataf min Tdrikh al-Yaman. Beirut:
Manshurat al-’Asr al-Hadith, 1987.

Al-Kattani, Muhammad ibn Ja‘far. Al-Risdlah al-Mustatrafah li Bayan Mashhiir
Kutub al-Sunnah al-Musharrafah. Damascus: Matba‘at Dar al-Fikr, 1964.

Khalidov, A. B. “Problems of Authorship in Classical Arabic Literature.” Arabist:
Budapest Studies in Arabic 15-16 (1995): 143-147.

Al-Khatib al-Baghdadi, Abd Bakr Ahmad ibn ‘Ali. Tagyid al-Tim . Edited by
Yusuf al-‘Ash. Damascus: al-Ma‘had al-Firansi, 1949.

Kister, M. J. “Haddithi ‘an bani isrd’ila wa-1d haraja.” Israel Oriental Studies 11
(1972): 215-239.

Al-Lahidan, Salih. Kutub Tardjim al-Rijal. Vol. 1. Riyad: Dar Tuwayq li al-Nashr
wa al-Tawzi’, 19%4.

Lane, Edward William. An Arabic-English Lexicon. Vol. 1. London, Edinburgh:
Williams and Norgate, 1863.

Leemhuis, Fred. “Origins and Early Development of the tafsir Tradition.” In
Approaches to the History of the Interpretation of the Qur’dn, edited by
Andrew Rippin. Oxford: Clarendon Press, 1988: 13-30.

Lewis, Bernard. The Jews of Islam. London: Routledge and Kegan Paul, 1984.

Lichtenstadter, Ilse. “Quran and Quran Exegesis.” Humaniora Islamica 2 (1974): 3-
28.

Lockhart, L. “Fars.” In The Encylopaedia of Islam. New edition, edited by B. Lewis,
Ch. Pellat and J. Schacht. Vol. 2. Leiden: E. J. Brill; London: Luzac & Co.,



98

1965: 811-812.

Al-Mahalli, Jalal al-Din and Jalal al-Din al-Suyutl Tafsir al-Jaldlayn. Edited by
Mustafa Qassas. Beirut: Dar al-Tlm li al-Malayin, 1990.

Masd’il al-Imam al-Tisti ‘an As'ilat Nafi' ibn al-Azraq wa Ajwibat ‘Abd Alldh ibn
‘Abbas. Edited by ‘Abd al-Rahman ‘Umayrah. 2 vols. Cairo: Dar al-I'tisam,
1994.

Mir, Mustansir. “Tafsir.” In The Oxford Encyclopedia of the Modern Islamic World,
edited by John L. Esposito. Vol. 4. New York, Oxford: Oxford University
Press, 1995: 169-176.

Al-Mizzi, Yasuf ibn al-Zaki ‘Abd Rahman. Tahdhib al-Kamal fi Asmd’ al-Rijdl.
Edited by Bashshar ‘Awwad Ma’ruf. 4th edition. 35 vols. Beirut:
Mu'assasat al-Risalah, 1980-1992.

Nassar, Husayn. Al-Mu'jam al-'Arabi: Nash'atuh wa Tatawwuruh. Vol. 1. Cairo: Dar
al-Kitab al-’Arabi, 1956.

Newby, Gordon D. “Tafsir Isra’iliyat.” In Studies in Qur'an and Tafsir, edited by
Alford T. Welch. Chico, California: American Academy of Religion, 1979:
685-697.

Norris, H. T. “Qisas Elements in the Qur'an.” In Arabic Literature to the End of the
Umayyad Period, edited by A. F. L. Beeston. Cambridge: Cambridge
University Press, 1983: 246-259.

Al-Qattan, Manna'. Mabdhith fi ‘Ulim al-Qur’dn. N.p.: Manshdrat al-'Asr al-
Hadith, 1971.

Rahbar, Daud. “The Relation of Shi‘a Theology.” Muslim World 51 (1961): 92-98,
211-216; 52 (1962): 17-21, 124-128.

Rippin, Andrew. “Ibn ‘Abbas’s al-Lughat fi'l-Qur'an.” BSOAS 44 (1981): 15-25.
. “Lexicographical Texts and the Qur’an.” In Approaches to the History of
the Interpretation of the Qur'an, edited by Andrew Rippin. Oxford:
Clarendon Press, 1988: 158-174.

. “Notes and Communications: Ibn ‘Abbas’s Gharib al-Qur’an.” BSOAS
46 (1983): 332-333.



99

. “The Present Status of Tafsir Studies.” Muslim World 72 (1982): 224-
238.

. “Studying Barly Tafsir Texts.” Der Islam 72 (1995): 310-323.

. “Tafsir.” In The Encyclopedia of Religion, edited by Mircea Eliade. Vol.
14. New York: Macmillan Publishing Company, 1987: 236-244.

. “Tafsir Ibn ‘Abbds and Ceriteria for Dating Early Tafsir Texts.” Jerusalem
Studies in Arabic and Islam 18 (1994): 38-83.

. “Al-Zuhri, Naskh al-Qur’dn and the Problem of Early Tafsir Texts.”
BSOAS 47 (1984): 22-43.

Al-Sakhawi, ‘Abd al-Rahman. Al-Daw’ al-Lami’ li Ahl al-Qarn al-Tasi’. Vol. 10.
Beirut: Manshurat Dar Maktabat al-Hayah, 1966.

Al-Salih, ,Subhi_’Ulu’m al-Hadith wa Mustalahuh. 4th edition. Beirut: Dar al-Tlm li
al-Malayin, 1966.

Salim, Isma‘il. Rukhs Ibn ‘Abbds wa Mufradatuh: Dirdsah Fighiyah Mugdranah. Cairo:
Dar al-Nasr li al-Tawzi’ wa al-Nashr, 1993.

Salqini, ‘Abd Alldh Muhammad. Habr al-Ummah ‘Abd Allih ibn ‘Abbds wa
Madrasatuh fi al-Tafsir bi Makkah al-Mukarramah. Beirut: Dar al-Salam, 1986.

Al-Samirra’i, Ibrahim. Su’dldt Nafi’ ibn al-Azraq il ‘Abd Alldh ibn ‘Abbds. Baghdad:
Matba“‘at al-Ma‘arif, 1968.

Schacht, J. “Abu Hanifa al-Nu‘man.” In The Encyclopaedia of Islam. New edition,
edited by H. A. R. Gibb, et al. Vol. 1. Leiden: E. J. Brill; London: Luzac &
Co., 1960: 123-124.

Sezgin, Fuat. Geschichte des arabischen Schrifttums. 9 vols. Leiden: E. J. Brill, 1967-.

Shalabi, Mahmid. Hayat Ibn ‘Abbas: Habr al-Ummah. Beirut: Dar al-Jil, 1990.

Shams al-Din Al-Dhahabi, Abd ‘Abd Allah. Kitdb Tadhkirat al-Huffdz. 4th edition.

Vol. 1. Hyderabad: Matba’at Majlis Da’irat al-Ma‘arif al-‘Uthmaniyah,
1928.

Smith, G. R. “Rasulids.” In The Encyclopaedia of Islam. New edition, edited by C. E.
Bosworth, et al. Vol. 8. Leiden: E. J. Brill, 1995: 455-457.



100

Strothmann, R. “Zabid.” In The Encyclopaedia of Islam, edited by M. Th. Houtsma,
et al. Vol. 8. Leiden: E. J. Brill, 1987: 1183-1185.

Al-Suyiti, Jalal al-Din. Bughyat al-Wu'dh fi Tabagdt al-Lughawiyin wa al-Nuhah.
Edited by Ahmad Naji al-Jamali, et al. Vol. 1. Cairo: Matba‘at al-Sa‘adah,
1908.

. Bughyat al-Wu'dh fi Tabaqat al-Lughawiyin wa al-Nuhah. Edited by
Muhammad Abii al-Fadl Ibrahim. Vol. 1. Cairo: Matba‘at ‘Isa al-Babi al-
Halabi wa Shuraka’ih, 1964.

. Al-Itqdn fi “Ulim al-Qur'dn. 3rd edition. Edited by Muhammad Abd al-
Fadl Ibrahim. 4 vols. Cairo: Dar al-Turath, 1985.

Al-Tabari, Muhammad ibn Jarir. Jami’ al-Baydn fi Tafsir al-Qur’an. 30 vols. Beirut:
Dar al-Ma‘rifah, 1986-1987.

. Tdrikh al-Tabari: Tarikh al-Rusul wa al-Muluk. Edited by Muhammad
Abu al-Fadl Ibrahim. 9 vols. Cairo: Dar al-Ma‘arif, 1960-.

Al-Tabarsi, ‘Ali al-Fadl ibn al-Hasan. Majma’ al-Baydn fi Tafszr al-Qur'an. 5 vols.
Qum, Iran: Maktabat Ayat Allah al-"Uzma al-Mar‘ashi al-Na]aﬁ [1983].

Tahhan, Mahmid. Taysir Mustalah al-Hadith. S5th edition. Riyad: Maktabat al-
Rushd, 1983.

Tashkubrizadah, Ahmad ibn Mustafa. Miftah al-Sa‘ddah wa Misbah al-Siyadah. Vol.
1. Hyderabad: Matba‘at Da’irat al-Ma‘arif al-Nizamiyah, 1911.

Al-Tha‘labi, Ahmad ibn Muhammad. Qur‘anic Commentary in the Eastern Islamic
Tradition of the First Four Centuries of the Hijra: An Annotated Edition of the
Preface to al-Tha‘labi’s “Kitab al-Kashf wa’l Bayan ‘an Tafsir al-Qur'an”. Edited
by Isaiah Goldfeld. Acre: Srugy-Printers and Publishers, 1984.

Tisdall, W. St. Clair. “Shi‘ah Additions to the Koran.” Muslim World 3 (1913): 227-
241.

Al-Tusi, Muhammad ibn al-Hasan. Ikhtiydr Ma'rifat al-Rijal: al-Ma'rif bi Rijdl al-
Kashshi. Edited by Mahdji al-Raja’i. Qum: Mu’assasat ‘Al al-Bayt, [1984].

Vaglieri, L. Veccia. ““Abd Allah b. al-’Abbas.” In The Encylopaedia of Islam. New
edition, edited by H. A. R. Gibb, et al. Vol. 1. Leiden: E. J. Brill; London:



101

Luzac & Co., 1960: 40-41.

Vajda, G. “Isra‘iliyat.” In The Encyclopaedia of Islam. New edition, edited by E. van
Donzel, B. Lewis and Ch. Pellat. Vol. 4. Leiden: E. J. Brill, 1978: 211-212.

Versteegh, C. H. M. Arabic Grammar and Qur‘anic Exegesis in Early Islam . Leiden:
E.J. Brill, 1993.

Wansbrough, John. Quranic Studies: Sources and Methods of Scriptural
Interpretation. Oxford: Oxford University Press, 1977.

Watt, W. Montgemery. Bell’s Introduction to the Qur'an. Edinburgh: The
University Press, 1970.

Wenner, Manfred W. The Yemen Arab Republic. Boulder: Westview Press, 1991.

Yaqut, ibn ‘Abd Allah al-Hamawi. Mu'jam al-Udabd’. 2nd edition. 20 vols. Cairo:
Dar al-Ma’'mun, 1936-1938.

. Mu'jam al-Buldan. Vol. 4. Beirut: Dar Sadir and Dar Bayrut, 1957.

Yusuf, Badmas ‘Lanre. “Evolution and Development of Tafsir.” Islamic Quarterly
38 (1994): 34-47.

Yusuf ‘Ali, ‘Abd Allah. The Holy Qur-an: Arabic Text with English Translation and
Commentary. Medina: King Fahd Holy Qur-an Printing Complex, {1989 or
1990].

Al-Zabidi, Murtada al-Husayni. Tdj al-‘Aris min Jawdhir al-Qdmus. Edited by
‘Abd al-Sattar Muhammad Farraj. Vol. 1. Kuwait: Matba‘at Hukumat al-
Kuwayt, 1965.

Zaghlil, al-Shahhat al-Sayyid. Al-Ittijhat al-Fikriyah fi al-Tafsir. Alexandria: al-
Hay’ah al-Mistiyah al-‘Ammah li al-Kitab, 1975.

Al-Zamakhshari, Mahmid ibn ‘Umar. Al-Kashshdf ‘an Haqd'iq al-Tanzil wa ‘Uyin
al-Agawil fi Wujuh al-Ta’wil. 4 vols. Beirut: Dar al-Ma'rifah, n.d.

Al-Zarkashi, Badr al-Din Muhammad ibn ‘Abd Allah. Al-Burhdn fi ‘Ulim al-
Qur'an. Edited by Mustafa ‘Abd al-Qadir “Ata. 4 vols. Beirut: Dar al-Kutub
al-Tlmiyah, 1988.

Al-Zawi, Tahir Ahmad. Tartib al-Qdmus al-Muhit. Cairo: Matba'at al-Istiqgamah,



