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This thesis is a study of'Abd al-Jabbiir's theory of i 'jaz ,ii-QuI' 'ail (the miraculolls

inimitability of the QlIr'iin) as expounded in his magnum opus, al-Mughll'-jï abwab al­

taw~'-d wa al- 'adl, part XVI, and in his other works which arc related to the subject. The

importance of these works lies in the faet that the allthor was an crudite seholar and a

respeeted leader of the Ba~ra Sehool of the MlI'tazila, and also beeallse his Muglm'- is

considered by many as the Eneyc10pedia of Mu'tazilite philosophy.

As a Mu'tazilite, 'Abd al-Jabbar demonstrates the inimitability of the Qur'an in

the Iight of both his doctrine of mu 'jiza (the apologetie mirac1e of a prophet) and khalq

al-Qul"iin (the createdness of the Qur'iïn). This thesis argues that although his theory or

mu'jiza is incredibly similar to that of the Ash'arites, 'Abd al-Jabbar's rendering or it and

his main sources are not the Ash'arites but rather "the School of Jubba'ï."

Besides demonstrating the Qur'iinie inimitability through kalüm, 'Abd al-Jabbar

also diseusses its unsurpassable nature, in terms of the Holy Book's literary uniqueness,
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fa.)·ii~a. This argument is distinetly different from the theories of his predeeessors. As

sueh, the thesis examines his predeeessors' and eontemporaries' works on i 'jiiz in order

to shed light on the peeuliarity of 'Abd al-Jabbar's theory.
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Ce mémoire est une analyse de la théorie du i liiz al-QuI' 'ail (la miraculeus(]

inimitabilité du Qur'iin) d"Abd al-Jabbiir tel qu'expliqué dans son magllulll opus, al­

Mughnrft abwiib al-Iaw~rd wa al- 'adl, partie XVI, ainsi que dans ses autres travaux

rattachés à ce sujet. L'importance des ces oeuvres repose sur le fait que l'auteur était un

savant érudit ainsi qu'un chef de file respecté de l'ecole mu'tazilite de Ba~ra et aussi

parce que son Mughnr est considéré par plusieurs comme étant l'encyclopédie de la

philosophie mu'tazilite.

En tant que mu'tazilite, 'Abd al-Jabbiir démontre l'inimitabilité du Qur'an à la

lumière de sa doctrine du muJiza (le miracle apologétique d'un prophète) et de sa

doctrine du Khalq al-Qul"iin (la nature créée du Qur'an). Ce mémoire soutient que même

si la théorie du mu'.Jïza d"Abd al-Jabbiir est incroyablement similaire à celle des

Ash'arites, il en demeure que l'interprétation d"Abd al-Jabbiir ainsi que ses sources de

référence ne sont pas d'origine ash'arite mais plutôt qu'elles sont issues de l'École de

Hi
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Jubbii'Ï.

Mis à part la démonstration de l'inimitabilité du Qur'iin par le ka/am, 'Abd al­

Jabbiir analyse sa nature insurpassable selon la singularité littéraire du Livre Saint, la

Ja.l·a~a. Cet argument est distinct des théories de ses prédécesseurs. De ce fait, ce

mémoire examine les travaux concernant (' i yaz des prédécesseurs et des contemporains

d" Abd al-Jabbiir afin de mettre en lumière la singularité de la théorie défandue par ce

dernier.
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NOTES

A. References

Throughout this thesis the sources of referenee have been placeù in foolnolcs at

the bottom of every page. White each sourcc has bccn referreù 10 in full delail at ils lirsl

occurrence in a particular chapter, l'rom its second occurrcnce on, only the author, lhe lille

(in short form), and the (volume and) page numbcr were reeorded. The printary sources,

however, have been abbreviated throughout the thesis. As such, it is suggesled to consult

their full title in the bibliography.

In order to aehieve a clear chronologieal picturc of the life of a particular scholar,

l first quote the date of his death according to the Muslim calendar (Anno Hijra=A.H.)

and then, al'ter an oblique stroke, aecording to the Gregorian calenùar (Common

Era=C.E.). Each date is plaeed immediately after the seholar's name and enclosed in

brackets, resulting for example in: 'Abd al-Jabbar (d. 410/1024-1025). The exact dales

are taken l'rom the Encyclopaedia of Islam, Encyclopaedia Iranica and othcr sources.

All Qur'iinie referenees are quoted verbatim l'rom Abdullah Yusuf Ali's The Holy

Qur 'an: Text, Translation and Commentary (New York: Ameriean Trust Publication,

1977). If otherwise quoted, the source is indicated. Each Qur'anic quotation is preccded

by a reference to the Qur'iinic chapter (süra) wherein it occurs and, after a separating

stroke, the verse (aya) is mentioned. Both are enclosed in brackets, as for instance (Q.

24/35).
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B. Translitcration

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 a slight modification.

~ =b .> = dh 1, = t J = 1

0- .l;:.1...-' = t ...) =r =~ r =111

...
= th =' •1...-' ...) =z t V =n

C =j V'" =s t =gh ..) =w

[ =~
0- = sh U =f y ='ù""

t =kh
o-

U"" =~ '-' =q S =y
~

:> =d J.P =9 .=J =k• -' .>
Short: - = a; - = i; - = u...
Long :~ = li; .> = i;.i- = ü... "

" -'
Diphthongs:-.f, \ = aY;J \ = aw.

. ,
Long with tashdrd: ~ ~ and j \ , instead of iya and üwa, we employ iyya and

uwwa respectively.

In the case of tii' marbü!a (0) h is omitted, unless it occurs within an irfiifa where

it is written at.

The hamza (~) occurring in the initial position is omitted.

• viii
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INTRODUCTION

Say: "If the whole of mankind and jinns
were to gather together to produce thc like of this Qur'iin,

they could not produce thc like thereof,
cven if they backed up cach othcr.

(Q. 17/88)

The notion of i 'jâz al-QuI" 'ân according to thc Muslims indicatcs that thc Qur'ün

is a miracle (mu 'jiza) bestowed on Mu~aml11ad. Both terms, i 'jiiz and l/Ili 'jiza, come from

the same verb. White mu 'jiza is the active partieiple of a 'jaza, i 'jiiz is its verbal noun. 1

A.l. Wensinck in his book, The Muslim Cl"eed, asserts that a mu 'jiza is an "apologetic or

evidentiary miracle," since, he continues, "[it is] granted [by Gad] to the Prophcts ... to

prove their vocation and their sincerity, in such away that their opponcnts are silcnccd."2

Hence the doctrine of i 'jâz al-Qul"'iin serves the dual purpose of proving thc divinc sourcc

of the Muslil11 holy book, and the veracity of Mul)ammad's prophethood, to whol11 it was

revealed.3

ISee E.W. Lane, Lexieon, pp. 1960-1961. See also AJ. Wensinck, "Mu'Qiiza," Ef',
vol. III, p. 295.

2AJ. Wensinck, The Muslim Creed: Its Genesis and Historiea/ Deve/oplIIent
(Cambridge: Cambridge University Press, 1932), p. 224. See also W. Montgomery Watt,
Islamie Phi/osophy and Theology: an extended survey (Edinburgh: Edinburgh University
Press, 1992), p. 78; Richard 1. McCarthy in his analytical sumniary ofal-Biiqillwli's Ki/iib
al-bayiin, p. 14.

3See Issa J. Baullata, ''l'jiiz,'' in ER, vol. 7, p. 87. Cf. G.E. von Grunebaum, ''l'iliiiz,''
in EI2

, vol. III, p. 1018. John Wansbrough, however, argues in his Quranie Studies:
Sources and Methods of Scriptural Interpretation (London: Oxford University Press,
1977), p. 78, that the dogma of i'jiiz al-Qur'iin did not arise rnerely as evidence of
M~arnmad's prophethood but also, and more importantly, as a recognition of the

1
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[nterest in the concept of i jaz al-QuI' 'an is reflected in a plethora of studies and

in an equally large numbcr of different approaches. Abdul Aleem, for instance, points

out that therc wcrc at least three ways by which Muslims discussed the Qur'anic i jaz.

Firstly, it was approached through systematic exegesis (taft'ir) of la~laddiverses,such as

2/23-24; 10/38; 11/13; 17/88; 52/33-34, which challenge Muhanullad's opponents to

produce a document similar to the Qur'an. Secondly, ijaz was discussed in conjunction

with the qucstion of whether the Qur'an, as the speech of God, is eternal or created.

Lastly, the issue of i jaz was brought up concomitantly with the dispute over i/ahiyyal

(nature of God) and nubuwwal (prophethood).4 As such, one can declare that it was

among the lIlulakallilllün that this fundamental issue was mostly delved into.

ln addition to these three approaches, there are numerous works of Arabic literary

criticism which have studied the text of the Qur'all and examined its style, such as Ma 'ani

al-QuI' 'an of al-Farra'(d. 207/822), Majaz al-Qur'an of Abü 'Ubayda (d. 209/824) and

Ta 'wl1 lIlushki/ al-QuI' 'an of Ibn Qu!ayba (d. 276/889), although, as G.J.H. van Gelder

says, "[they] did not yet amount to a theory of the inimitability of the Qur'an."s

Not surprisingly, most works of i jaz seem to combine both types of study: kalam

and literary criticism (al-naqd al-adabz"). They seem, even, to mutually influence each

other. For example, al-Ja~i~ (d. 255/868-869), who was a Mu'tazilite, and al-Baqillanï

Qur'an's authority in the life of the growing Muslim community.

'Abdul Aleem, '''ljazu'I-Qur'an [sic]," in lC, vol. 7 (1933), pp. 70-71.

SG.J.H. van Gelder, Beyond lhe Line. Classical Arabie Li/erary Cri/ics on lhe
Coherence and Uni/y oflhe Poelll (Leiden: E.J. Brill, 1982), p. 5.

2



•

•

•

(d. 403/1013), who was an Ash'arite, respeetively wrote Na~/Il al-QI/r'ûn and l'jclz al-

QI/r'iin whieh eould be regarded as treatises on literary eriticism, as well as picccs or

work refleeting the doctrine of their respective schools of thought.'

Unlike the l'jûz of al-Baqilliini: which had becn studied extcnsivcly,7 thc work

of his contemporary adversary, Qiiqr al-ql/qiit 'Abd al-Jabbiir (d. 415/1024-\ 025).' a

respected leader of the Sehool of the Ba~ra Mu'tazila in his time, has not gained thc same

attention. Indeed, it is even more sad to notice that some scholarly books, whieh deult

with both the history of the development of i 'jûz al-QI/r 'iin and the history of Arabic

literary eriticism, completely negleet 'Abd al-Jabbiir's book and do not evcn bcstow a

passing remark on it.9 Thus, for the above reasons, this thcsis will invcstigatc 'Abd al-

6Cf. M. Khalafallah, "Qur'anie Studies as an Important Factor in the Development of
Arabic Literary Criticism," BFAUA, vol. 6 (1952), p. 3.

7See J. Bouman, Le Conflil autour du Coran et la Solution d'al Baqillanr (Amster­
dam: Jacob van Campen, 1959). Cf. chapter II.

~

8For his biography see W. Madelung, "'Abd-al-Jabbar," in Elr, vol. 1, pp. 116-118;
Josef van Ess, '''Abd a1-Jabbiir," ER, vol. X, pp. 220-229. 'Abd al-Jabbiir's other
concepts have been dealt with most extensively in J.R.T.M. Peters, God's Created Speech:
a Study in the Speculative Theology ofthe Mu'tazUrQiiqrJ-Quqat Abii l-~lasan 'Abd al­
Jabbiir bn A!}mad al-Hamagiinr (Leiden: EJ. Brill, 1976); G.F. Hourani, lslalllic
Rationalism: the Ethics of 'Abd al-Jabbiir (Oxford: 1971); G. Monnot, PellSeurs
Musulmans et Religions Iraniennes. 'Abd al-Jabbiir et ses devanciers (Paris: Librairie
Philosophique J. Vrin, 1974).

90n the history of the development of iliiz al-Qur'iin, see A1eem, "'Ijaz," pp. 64-82,
215-233; Na'ïm al-I:Iim~i:, "Tarïkh fikrat i'jiiz a1-Qur'iin mundhu al-bi'tha al-nabawiyya
~attii a1-'a~r al-~ii4ir, ma'a naqd wa ta'li:q," in MMIA, vol. 27 (1952), pp. 240-263, 418­
433,571-586; vol. 28 (1953), pp. 61-78, 242-256; vol. 29 (1954), pp. 104-114,239-251,
417-424,573-579; vol. 30 (1955), pp. 106-113,299-311. On the history of Arabic
literary critieism, see Mu~ammad Zaghlü1 Salliim, Athar al-QuI' 'an F ta!awwur al-nClqd
al- 'arabrilii al-qam al-riibi' al-hijrr(Cairo: Dar al-nla'arif, 1961)); I~siin 'Abbas, Tarikh
al-naqd al-adabï 'inda al- 'arab: naqd al-shi '1' min al-qam al-thiinï !}allii al-qam al­
thiimin al-hijrï (Beirut: Dar al-thaqiifa, 1978).
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Jabbiir's concept of Qur'iinic i 'jaz, and will compare it with that of his predecessors and

that of his contemporary al-Biiqilliinï. This thesis will also investigate the impact of his

doctrine on the development of Islamic thought, particularly on the idea of i 'jaz. In

dealing with this issue, the present thesis will consist of three chapters.

Since the idea of i 'jaz al-Qur 'an bears two important concepts: i 'jaz (miracle) and

al-Qur 'an as the speech of God, the first chapter will be devoted to the first concept,

nanlely, the idea of miracle, its possibility and the manner of its occurrence. The chapter

will also examine the difference between 'Abd al-Jabbiir's idea on the one hand, and that

of the Baghdiid Mu'tazilites and the Ash'arites on the other hand. The latter concept, i.e.,

the speech of God, will not be discussed separately since it has been surveyed extensively

by J.R.T.M. Peters lO and J. Bournan,1I in their highly important works.

The second chapter will study the theories of i 'jiiz of two of'Abd al-Jabbiir's

predecessors, nanlely: al-Rwnmiinï (d. 386/996), al-Khagiibï (d. 388/998) and one of his

contemporaries, al-Biiqilliinï. The aim of this study is to provide a general notion of how

the concept oÏ i 'jaz had been formulated and explained, and yet remained an issue of

dispute among Muslim scholars. It is also hoped that this exposition will provide a large

framework against which the thought of 'Abd al-Jabbiir can be measured.

The last chapter will focus on 'Abd al-Jabbiir' s theory of i j·iiz. Reference will not

IOPeters, God's Crealed Speech.

IlJ. Bournan, "The Doctrine of 'Abd al-Djabbiir on the Qur'iin as the Created Word
of Allah," in Verbum (Nov. 14, 1964), pp. 67-86.
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only be made to his main work al-Mughm~ part XVI,12 but also to his othc!' works, such

as Tathbzl dalii 'il al-nubllwwa l3 and al-UslÏl lll-khamsll,'4 as wcll us, thc wo!'ks of his

students, in particular, [Ta 'lii]] Shal'~1 al-lI~iil al-khamsa. 'l

12Ed. Amin al-Khüli

13Ed. 'Abd al-Karim 'Uthman.

'4Ed. D. Gimaret.

IlEd. 'Abd al-Karim 'Uthman.
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CHAPTER ONE

THE DOCTRINE OF MU'JIZA

A. Nature: Causality or 'Ada

The doctrine of mu 'jiza is closely related to the concept of nature (!abta) and the

omnipotence of God. This can be shown, for example, from al-Ghaziili's (d. 505/1111)

preface to the Seventeenth Discussion of Tahiifut al-faliisifa, in which he asserts that he

denies causalityl in order to uphold the omnipotence of God and to account for miracles.

"It is necessary for us to discuss this matter [natural causality1in order to assert
the existence of miracles and for another reason, in order to preserve that belief
which those who are perfect in belief have attained, namely, that God can do ail
things."2

The question that arises then is whether the mutakallimiin who believe in the doctrine of

causality (nature), automatically deny the miracles and the omnipotence of God or not?

In examining this problem, this chapter will be divided into two parts. First, it will diseuss

IHarry A. Wolfson states that the term "causality" is often considered equivalent to
the term "nature" and vice versa. lt is evident in al-GhaziiIï's denial of causality; when
the latter says that the philosophers who support eausality believe that things affect each
other by a nature which they posses. See Wolfson, The Philosophy of Kalam
(Cambridge, Massachusetts: Harvard University Press, 1976), p. 559.

2See TF, p. 226. Cf. Simon van den Bergh's translation in Averroes' Tahafut al­
Tahafut (London: Luzac & Co., 1954), p. 314. Although in rejecting the concept of
causality, al-Ghaziili denies that he posits any specifie metaphysical view, yet it is clear
that his arguments are those of the Ash'arite occasionalist. For an analytical study of his
bei;'\g defender of the Ash'arites, see M.E. Marmura, "AI-GhaziiIi's Second Causal Theory
in the 17th Discussion of His Tahiifut," in lslamic Philosophy and Mysticism, ed. Parviz
Morewedge (New York: Caravan Books, 1981), pp. 99-107.
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how the Schools of ka/ail, in the classical period3 Le., the Mu'tazilites, "prcmicrs

penseurs de l'Islam," as A.N. Nader calls them' and thdr opponents, the Ash'mitcs,'

coneeived of the nature «(abta) and the authority of God. Basing mysclf on their

teachings on nature, 1 will then examine the doctrine of mu 'jiza in the second part of the

chapter.

Preference for a discussion of nature has been given for thc following l'casons.

Firstly, nature is the place or the macro cosmos wherein a miracle occurs, regardless of

whether the latter is regarded as breaking the laws of nature, or as being one of its laws.

Furthermore, in connection with our topic, il is quite possible that this discussion can give

us a clue to understanding the Baghdâd Mu'tazilite doctrine, most of which has not becn

studied extensively, particularly the doctrine of miracle. As is well known, in contrast ta

3R.M. Frank divides the history of ka/am into three periods: early, classical and late.
For this division and the eharacteristics of the three groups see Frank's Beings and Theil'
Auributes: The Teaching of the Basrian Schoo/ ofthe Mu'tazila in the C/assica/ Period
(Albany: State University of New York Press, 1978), p. 7.

4Albert N. Nader, Le Système Philosophique des Mu'tazila (Premiers Penseurs de
/ 'ls/am) (Beirut: Editions des lettres orientales, 1956). When we mention in this chapter
the Mu'tazilites, we mean primarily the Ba~ra Mu'tazilites and the Baghdâd Mu'tazilitcs
of the second phase. The former school is represented by Abü 'Alï al-Jubbâ'ï (d.
303/916), his son Abü Hâshim al-Jubbâ'ï (d. 321/933) and their students, while the lattcr
is led by Abü al-Qâsim al-Balkhï, also known as al-Ka'bï (d. 319/931) and his followers.

SThe followers of al-Mâturïdï (d. 331/942) are not included in this discussion sincc
this group, as Alnoor Dhanani puts it, "does not seem to have played a major rolc in thc
development of ka/am in the central heartlands of the Muslim world of thc timc." Alnoor
Dhanani, The Physica/ Theory of Ka/am: Atoms, Space, and Void in Basrian Mu'tazilr
Cosma/ogy (Leiden: EJ. Brill, 1994), p. 6. Besides, R.M. Frank has written "Notcs and
Remarks on the (aba 'i' in the Teaching of al-Mâturïdï," in Mé/anges d'ls/am%gie:
va/ume dédié à /a mémoire de Armand Abe/ par ses collègues, ses élèves et ses amis, ed.
Pierre Salmon (Leiden: EJ. Brill, 1974), pp. 137-149.
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the extant sources of the Balira School of the Mu'tazilite which have been preserved, such

as the works of 'Abd al-Jabbiir (d. 415/1024-1025) and those of his students,6 the texts

of the BaghdiidIs have not survived.' Most of al-BalkhI's doctrine we get from the re-

ports preserved in the systematic works of Ba~rian Mu'tazilïs, and from Imamite treatises

such as Awii 'il al-lIlaqiiliil jï al-Illadhiihib wa-al-Illukhloriii by Abü 'Abd Alliih

Mu~ammad b. Mu~ammad b. al-Nu'miin al-I;liirithI al-Mufid, known as al-Shaykh al­

Mufid (d. 413/1022).8 Wilferd Madelung introduces a manuscript of a work by

60ne of'Abd al-Jabbiir's fundamental works is al-Mughnijïabwüb al-Iawl]ül wa al­
'adl, several editions under the direction of Ibrahïm Madkfu and the supervision of Tahii
tlusayn (Cairo: al-Mu'assasa al-mi~riyya al-'iimma li al-ta'lïf wa al-anbii' wa al-nashr,
1960-1965). For a general description of the contents of the whole work, see G.C.
Anawati, R. Caspar and Mahrnoud el-Khodeiri, "Une somme inédite de th<iologie
mo'tazilite: le Moghnidu QiieJi 'Abd al-Jabbiir," MIDEO, vol. 4 (1957), pp. 281-316, and
Malmloud el-Khodeiri, "Deux Nouvelles Sections du Moghni du QaeJI 'Abd al-Jabbiir,
ibid, vol. 5 (1958), pp. 417-424.

The works of 'Abd al-Jabbiir's students inc1ude Miinkdïm Shesdïv's (d. 425/1034)
[Ta 'liq] Sharl] al-u~ül al-khalllsa, ed. Abd al-Karïm 'Uthmiin (Cairo: Maktabat Wahba,
1965). For the attribution of this work see D. Gimaret, "Les Usül al-halllsa du QiidI 'Abd
al-Gabbiir et leur commentaires," AI, vol. 15 (1979), pp. 47-96: In addition to Shar~, there
is al-Masü 'iljïal-khilüfbayna al-ba~riyyin wa al-baghdüdiyyin ofAbü Rashïd al-Nïsiibürï
(d. tirst half of the tifth/eleventh century), ed. Ma'n Ziyiida and RieJwan al-Sayyid (Beirut:
Ma'had al-inmii' al-'arabï, 1975). For more bibliography of the al-Jubbii'Is see Gimaret,
"Matériaux pour une bibliographie des Gubbii'I," JA, 264 (1976), pp. 277-332; and idem,
"Matériaux pour une bibliographie des Jubba'i: Note complémentaire," in lslalllic
Theology and Philosophy: Siudies in Honor of George F. Hourani, ed. Michael E.
Marmura (Albany: State University of New York Press, 1984), pp. 31-38.

'The only surviving work by al-BaIkhï is his Maqülül which has been edited by Fu'iid
Sayyid in his edition of 'Abd al-Jabbiir, al-Balkhï and al-Jushamï's (d. 494/1101) Facfl al­

.i'lizül, pp. 63-119.

8Ed. 'Abbiisqulï "Wii'i~ Charandiibï," with notes and introduction by FaeJl Allah al­
Zanjiinï, 2nd ed. (Tabrïz: Maktabat I;laqïqat, 1952). This work has been translated into
French by Dominique Sourdel, "L'Imamisme vu par le Cheikh al-Mufid," in REl, vol. 40
(1972), pp. 217-296. In addition, Martin J. McDermott has written on al-Shaykh al­
Mufid's doctrine under the tille The Theology ofal-Shaikh al-Mu.fïd (d. 413/1022) (Beirut:
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Sulaymiin b. Muhammad b. Ahmad al-Muhalli", a Mutarrifi seholar; cnlitled ClI-BlIl'hiill. . . .

al-ra 'iq al-mllkhalli~ mill wal'! al-m(/~"ï 'iq, whieh \Vas strongly inl1uc11.ccd by thc l3ughdiid

Sehool. 10 Unfortunately the present writer eould not consult this cnlightcning und

revealing work.

1. "Nature" in the Baghdad Mu'tazilite doctrine

Josef van Ess quite eorreetly eharaeterizes the Baghdiid Mu'tazilitc doctrincs us

having a "high respect for the laws of nature and a eautious halldling of the concept of

God's omnipotence."11 Abü al-Qiisim al-Ka'bï, chief representative of the Baghdüd

Mu'tazilite Sehool in the early 4th/10th eentury, fol1owing the doetrincs of his tcachcr,

a1_Khayyii!12 (ca. 220-300/835-913) who is reported to havc hcld a certain self dctcr-

mination for the creatcd world, believes in the existencc of natural qualitics (!abti 'i ')

which dctermine the funetioning of bodies and guarantee thc prcscrvation of the spccics.

ln his Awa'il al-maqalat, al-Mufid, who for the most part agrees with al-Ka'bï,

reports that the latter had dec1ared that things havc natures which disposc thcm to act in

a certain way. He says:

Dar el-machreq éditeurs, 1978).

9Coneerning the Mu!arrifiyya sect, see W. Madelung, "Mu!arrifiyya," Ef, vol. VII,
pp. 772-773.

IOSee Made1ung, "A Mu!arrifi manuseript," in Proeeedings of the VIth Congress of
Arabie and lslamie Studies (Leiden: EJ. Brill, 1975), pp. 75-83.

IlSee his entry on "Abu'l-Qiisem al-Bal!çï al-Ka'bï," in Elr, vol. 1, p. 361.

12For his biography and doctrine see 1. van Ess, "al-Khayyii!, El], vol. IV, pp. 1162­
1164.
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"1 say that natures are determinant cause (ma 'am)lll] inhering (ta~1Ïllu) in sub­
stanccs (jawahir) by which the action is prepared to be done. The eye (al-ba~'ar),

for example, and the natural disposition ((abr'a) in it which make it ready to have
sensation und perception inhere in il. And, for example, the ear (al-sam '), the
healthy nose, and palates (al-lahawat). And, for example, the existence of nature
in the lire by which it blazes, and by virtue of which the lire burns the
combustible things. The case of these and similar examples is quite dear.
Chapter. And 1 say that what is generated (yatawallad) by nature is the act of the
one who caused it by acting upon the thing which has the nature. It is not really
an act of a nature.
This is the doctrine of Abü al-Qiisim al-Ka'bi". It is against the doctrine of the
Mu'tazilites on natures, and against the atheist philosophers too in what they hold
about acts of natures. AI-Jubbii'ï has denied it too, along with his son, the
ignorant traditionists, and the partisans of divinely created human acts and
dcterminism." 14

The abovc-quotcd statement reveals explicitly at least two basic concepts of al-Ka'bï,

namely, natural causation and lawlrd. In the first paragraph, al-Mufid, along with al-Ka'bï

insists on natural causality, that there is a necessary connection between a natural efficient

causc and its effect because of the object's intrinsic nature. In addition, al-Ka'bï,

according to Abü Rashïd, believes that due to this proper characteristic (kha~'~iyya) of

things, barley cannot grow out of a grain of wheat, nor can any kind of animal come out

of human seed (nutfa).15 It is quite evident, as van Ess suggests, that in this case al-

Ka'bï agrees with the thesis of al-Khayyiih who, in agreement with al-N~ (ca. 165-

221/782-836), maintains that it is impossible to say that God could creale (ikhlara 'a)

13For the differentmeanings of "ma 'na" in the field of Kalam, see R.M. Frank, "al­
Ma 'na: Sorne refleclions on the lechnicalmeanings of the term in the Kaliim and its use
in the physics of Mu'ammar," JAOS, vol. 87, pp. 248-259.

14AI-Mufid, Awa'il, p. 82-83. Cf. McDermott, Theology, p. 215.

15Abü Rashïd, Masa 'il, p. 133. Cf. Marie Bernand, "La Critique de la Notion de
Naturc (rab') par le Kaliim," SI, vol. 51 (1980), p. 90, where she lists four theses of al­
Ka'bï's doctrinc of nature recorded in the Masa 'il.
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heating (muskhin) l'rom coolness and cooling (mubarrid) l'rom heat. 16

Because of this belief in intrinsic naturc, al-Ka'bi: consequently argues lhal Gull

calmot act contrary to the laws of nature. He calUlot, for examplc, act conlrarily 10 the

property of weight that is inherent in ail things. AI-Mufid says:

"On a heavy object: whether it is possiblc for il to stand III thin air without
suspension or support.
1 say it is impossible and untenable. Calling it possiblc wculd lead to contra­
dictions.
This is the doctrine of Abü al-Qasim and a numbcr of the Mu'tazila and Illosl of
the allCestors (awa 'il). Opposed to them are thc Basra Mu'tazilitcs. And it has
been said that the only Mu'tazilites against it are al-Jùbba'i:, his son, and thcir 1'01­
lowers."17

AI-Ka'bi: further believes that God carmot intervene directly in thc coursc of things. Abü

Rashïd records that in his 'Uyün al-masa 'il, al-Ka'bi: had rendcred that it is impossiblc

for God to move a heavy body without employing another body with which Hc pushcs

alld pulls. In addition, it is not possible for God to producc spontaneously a malerially

uncaused (mukhlara 'a) movement in a body, without its being gencratcd by a Illcdiatc

cause (sabab).18 This concept of indirect causality by God is rejected by thc Ba~rian

Mu'tazili:s who state affirmatively that God can freely produce ail His cffects directly and

without intermediaries. 19

16See, AI-Khayya~, al-Inti!far, p. 41.

17AI_Mufid, Awa'il, p. 108. See also McDermott's Theology, p. 211.

18Abü Rashïd, Masa'il, p. 196. Cf. AI-Mufid, Awa'il, p. 108, in which he docs not
state explicitiy t1lat God carmot intervene directly. Rather, he utilizes the "conditional
clause" alld says that "if materially uncaused (ikhlira') motion could exist in it, thcn
Mount Abü Qubays could stalld in the air by a rest (~'ukün) that arosc spontancously
(ikhlara 'a) in it, without underpilUling or suspension."

19'Abd al-Jabbiir, Mughni, part IX, p. 50, 94; Abü Rashi:d, Masa 'il, p. 196.
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The second concept put forward by al-Mufid in his discussion of a/-(ibii'

(natures)20 is the concept of law/rd which lies in the second paragraph.21 The explana-

tion of this concept is that one thing is generated by (tawallada 'an) another act, another

accident. When the free subject (qiidir) produces an accident, the latter generates

(wallada) another accident; and this latter accident is called mulawallid (generated act).

An example of this is the impact of two bodies which generates sound and reasoning,

which, in turn generate science. Generated acts have, therefore, two relations: a relation

to a secondary cause, and a relation to an acting subject which is really the one who

produces and generates il.

In contrast to the Ash'aris who hold that God creates human acts, the Mu'tazilis

maintain that it is man, not God who creates human actions. These acts are either direct

acts (mubiishir/mublada '), Le., the acts which are caused directly by the able subject

within his substrate (fi I;zayyizih), or generated ones (mulawallid),22 which are carried

2°AI_Mufid, Awii'i/, pp. 82-83.

21This theory was probably invented by Bishr b. al-Mu'tamir (d. 210/825), the founder
of the Baghdiid SchooJ. For his doctrine of a/-law/rd, see al-Ash'ari, Maqii/iil, p. 402;
al-Shahrastani, Mi/a/ l, p. 44; al-Baghdiidi, Farq, p. 157 and a1-Khayyiit, Inli~iir, p. 52.

22For a different opinion about human acts see al-Ash'ari, Maqiiliit, pp. 400-408 and
'Abd al-Jabbiir, Mughni, part IX, pp. 1I-14. Judith K. Hecker has translated the latter
book for her dissertation under the title "Reason and Responsibility: An Explanatory
Translation of Kitiib al-Tawlïd from al-Mughnï fi Abwiib al-Taw1)ïd wa-l-'Adl by Qiigï
'Abd al-Jabbiir al-Hamadhani, with Introduction and Notes." Unpublished Ph.D.
dissertation, University of California Berkeley, 1975. Concerning human acts, D. Gimaret
divides the Mu'tazilïs into two main groups: the minimalists who limit human power and
deny the latter's tawallud, and the maximalists characterized by their assertion of taw/i"d.
See Gimaret, Théories de l'Acte Humain en Théologie Musu/mane (Paris: Librairie
Philosophique J. Vrin, 1980), pp. 26-47.

12



•

•

•

out outside of a person's own body and are brought about by means of another aet or

another accident. The aim of the Mu'lazila in maintaining that man is the creator of his

own acts is twofold. The first is theologieal, that is to establish God's justice in reeom-

pensing and punishing men, and the other is moral, i.e., to insist on man's responsibility

for his aetion.23

Not only does al-Ka'bi's lawlrd reject the "ereated actions" of al-Ash'ari but it

also repudiates the concept of al-Jalli~'s "nature" (d. 255/868-869), al-Na~am's

"neeessation ofa natural disposition" and Mu'ammar's nature (d. 215/830), which say tlmt

it is nature whieh causes the generated aets.24 AI-Ka'bi, however, holds that the

mutawallidiil are the result of the acting subjeet; "what is generated (yalawallad) by nature

is the aet of the one who caused it by acting upon the thing whieh has the nature. It is

not really an act of nature. ,,25

Thus, the conclusion whieh ean be drawn from these reports is that the Baghdad!

Mu'tazills, besides their belief in the volitional cause of man, assert firmly the existence

23See M. Schwarz, '''Acquisition' (Kasb) in Early Ka/iim," in Islamic l'hilosophy and
Ihe Classical Tradition: Essays presenled by his friends and pupils 10 Richard Walzer on
his sevenlielh birlhday, ed. S.M. Stern, A. Hourani and V. Brown (Columbia: University
of South Carolina Press, 1972), p. 356.

24For al-JaJ:1i~'s concept of nature see al-Ash'ari, Maqüliil, p. 407; al-Baghdad!, Farq,
p. 175; 'Abd al-Jabbiir, Mughm: part IX, p. Il; al-Shahrashtani, Milal, p.52; and
Gimaret's note in Religions, p. 257. For al-N~'s see al-Ash'ari, Maqiilül, p. 404; al­
Baghdadi, Ulfül, p. 139; 'Abd al-Jabbiir, Mughni; part IX, p. Il; al-Shahrashtani, Milal,
p. 38; and Gimaret's notes in Religions, pp. 204-205. And for Mu'ammar's view of
nature see al-Ash'ari, Maqiiliil, p. 405; al-Baghdadi, Farq, p. 152; 'Abd al-Jabbar,
Mughm: part IX, p. Il; aI-Shahrashtani, Milal, p. 46; and Gimaret's note in Religions,
pp. 233-234.

25AI-Mufid, Awii 'il, p. 83.
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of natural causality which consequently causes them to hold that God cannot act directly

upon bodies, or in the words of Dominique Sourdel where she compares the doctrine of

God's Will of the Ba~ra Mu'tazilite with that of the Baghdiid school: "... la position du

Mu'tazilite al-Balhi .,. confond cette volonté divine avec les actes et les ordres divins."26
v

2. The Rejection of "Nature" in the Ba~ra Mu'tazilite System

The Basrian Mu'tazi1ïs vehemently oppose the concept of nature held by the

Baghdiidis. The Ba~rians assert that the thesis espoused by the Baghdiidis is unintelligible

(ghayr ma 'qÜ!)27 and faulty, beeause, argues Abu Rashid, nature is inconceivable with

either acquired knowledge (muktasab) or neeessary knowledge (qarüri).28 The latter ean

be in turn subdivided into: a direct way, intuition (badIna) and an indirect way, i.e., per-

eeption, information, and empirical experience (ikhtibiir wa mumiirasa).29 Abu Rashid's

26Sourdel, "L'lmarnisme," p. 239.

27Abu Rashid, Masii'U, p. 133. Cf. Miinkdim, Shar~, p. 120; 'Abd al-Jabbiir, Mughm~
part IX, p. 14. For Abu Rashid's criticism of nature, see Bernand, "Critique," pp. 90-98.

28lbid. George F. Hourani respectively defines qarürr and muktasab as "knowledge
which we have no choice but to accept it when it is presented to our minds," and
"knowledge that resuits from a process of discursive proof." See his lslamic Rationa/ism:
The Ethics of 'Abd al-Jabbiir (Oxford: Clarendon Press, 1971), pp. 20-24. Cf. J.R.T.M.
Peters, God's Created Speech: a study in the speculative theology ofthe Mu'tazUrQiiqr
I-Quqiit Abü l-/fasan 'Abd al·Jabbiir bn A~mad al-Hamaf!.iinr(Leiden: EJ. Brill, 1976),
pp. 53-55.

29Cf. Miinkdim's dual classification of necessary knowledge: the direct way constitutes
knowledge which belongs to the "completeness of reason" (kamiil al· 'aq!), such as
information, and the indirect way comprises the knowledge of perception. See, Shar~,
pp. 50-51. Gimaret argues that this classification is not, as Peters suggests (Peters' God's
Created Speech, p. 53), 'Abd al·Jabbiir's theory. On the other hand, the latter classifies
the knowledge of perception within direct knowledge, and the knowledge resuiting from
reason within the indirect knowledge. See Gimaret's review of Peters Gad's Created
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master, 'Abd al-Jabbiir, citing the Jubbii'is' reason for the falsity of the concept of naturc,

affirms that an act (fi 'f) can only be produced by a capable agent (qiidir),JO including

both God and man in the category of the capable agent. The distinction between the two

is that God is qiidir pel' se (bi-dhiitih, li-mii huwa 'alayh fi nafsih) and whose "being

qiidir" (kawnuh qiidir) is a ~iil. The corporeal agent, on the other hand, is qiidir through

the accident of qudra that is present in him.J1

Instead of attributing natural events to nature, this school of thought alludcs thcm

preferably to the will and power of God. In this occasionalistic view, God, the followel's

of the Basra Mu'tazilite state, is quite capable of making barley grow out of a grain of

wheat and bringing any kind of animal out of human seed (nu{fa).J2 ln another context,

Abü Rashid states that God can also let a heavy body l'est suspended in the air.JJ

Thus, the Ba~ra School of the Mu'tazila prefers to use the notion of 'iida (custom),

instead of the concept of nature. This custom is God's creation which He can frecly

interrupt for any important reason, such as to prove the authenticity of a prophct.J4

Speech, in JA, vol. 265 (1977), p. 392.

30'Abd al-Jabbiir, Mughm~ part IX, p. 14.

31See Frank, "al-Ma 'nii," p. 250. 'Abd al-Jabbiir classifies ail human acts into three
categories: direct acts (mubtada' or mubiishir); generated acts (mutawallid); and both
direct and generated acts. See 'Abd al-Jabbiir, Mughm~ part IX, p. 13.

32Abü Rashid, Masii 'il, p. 133.

33Ibid, p. 195.

34See 'Abd al-Jabbiir, Mughm~ part XV, p. 183, 189. Although Abü Rashid criticizcs
the application of the notion of 'iida to sorne problems, he does not, contrary to
Wolfson's assumption, entirely discredit it either. See Wolfson, Philosophy, pp. 547-548.
ln bis discussion of mu'jiza and i 'jiiz al-QuI' 'iin, Abü Rashid mostly uses the term 'iida
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This occasionalistic theory of the Ba~ra Mu'tazila does not necessarily negate the

concept of causality. The Jubbii'i"s admit two kinds of causality:3' first, necessary

causality and second quasi-necessary causality. The former is the ma 'niil'il/a (determinant

cause) which determines or specifies the designation or state of being (~ukm, ~a/, iiifa);

for example "motion" is the necessary cause which determines one's being to be "mobile",

while "ability" (qudra) determines someone to be "qadir." Regarding this 'il/a, M.

Schwarz refers to 'Abd al-Jabbar's statement in ms Mughm~ part VI, p. 198, as

follows:36

We say that motion, rather than the body, is the cause ('il/a) (of the fact) that the
moving (body) moves. For motion cannot possibly exist without the body (in
which it inheres) moving. Whereas the body may exist without moving.

The relation between 'il/a and ~ukm is so correlated that the presence or absence of the

one implies or entails that of the other.

Similarly, the Ash'arites approve of this necessary causality. AI-Biiqilliini", the

contemporary adversary of 'Abd al-Jabbar, writes in his Tamh/ï1:

The proof affirming the accidents is that a body moves after it rested. This is so,
either per se (li-naftihi) or in virtue of a cause ('il/a). Were it to move per se il
would not be possible that it should rest. Thus (the fact), that it is possible for it
to l'est after moving, is a proof that il moves in virtue of a cause (li- 'il/a), namely

and intiqafj a/- 'ada. See Abü Rashi"d, a/-Nubuwwa in Ziyadat a/·shar~, ed. R.C. Martin,
pp. 1,2, 5 ff.

3'See D. Gimaret, La Doctrine d'a/-Ash 'ari(Paris: Les Éditions du Cerf, 1990), p 59.
Sce also Frank's "Ka/am and Philosophy, A Perspective from One Problem," in Is/amic
Philosophica/ The%gy, ed. P. Morwedge (Albany: State University of New York Press,
1979), pp. 76-77.

36See Schwarz, "The Qii"i" 'Abd a1-Gabbar's Refutation of the As'arite Doctrine of
'Acquisition' (Kasb)," IDS, vol. 6 (1976), p. 241.
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motion. This proof is the proof of affirming colours, and smclls, composition, lifc
and death, knowledge and ignorance, power and impotence, und the like,J7

Besides the 'il/a, the Ba~ra School presents anothcr kind of cllusalily which is

unanimously rejected by the Ash'arites. This cause is called sababJ! (generuting cause)

or tawallud. Like the Baghdad School, the Ba~rians too believe in the concept of

tawallud. The difference between the two is that the Baghdadïs maintuin that the elTccts

of a generated cause follow with necessity.J9 The Ba~ra School, on the othcr hand,

insists that the generating cause (sabab) does not necessitate the generated elTects

(musabbab).40 The relation between the two is quasi-necessary; the onc who nccessitates

the generated effect is the one who determines the sabab,

The Basra Mu'tazilites' concept of tawallud also diverges from Bishr b.

Mu'tamir's extreme theory. The latter asserts that man can create, by way of generation,

color, taste and smell, sight, hearing and the rest of the sensations in another. This is in

direct contrast to the ideas espoused by the Ba~rian Mu'tazilïs. The latter, although

J7See, Frank, "Ma 'niî," p. 250.

J8Whiie both terms 'il/a and sabab are used interchangeably in fa/safa, the
mutakal/imün utilize them different/y. Gimaret defines the former as "cause qualifiante"
and the latter as "cause génératrice." See Doctrine, p. 59. See also, L. Gardet, '''IlIa,''
in Elz, vol. III, pp. 1129-1132; van Ess, "The Logical Structure of Islamic Theology," in
Logic in C/assical lslamic Culture, ed. G.E. von Grunebaum (Wiesbaden: Otto
Harrossowitz, 1970), pp. 21-50.

J9See a1-Mufid, Awiî'il, p. 85. "every generated effect is a necessary effect."

40' Abd al-Jabbiir, Mughm: part IX, p. 49. Hecker misses the important word
"necessarily" when she translates al-sabab ft al-~aqrqa Iii yüjib al-musabbab. Sec,
Hecker, "Reason," p. 127. Cf. Idem, "Sorne Notes on Kitab al-Tawlïd from the Mughnï
of the Qii4ï 'Abd al-Jabbiir," J8Al, vol. 2 (1980), p. 302, n. 123.
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admitting the existence of these aets "at the time of our action" ('inda fi 'linii), insist that

the generated acls arc in reality the result of 'iida (habit) established by God. These

generated acts, according to 'Abd al-Jabbar, "come about upon the occurrence of other

things for [various] l'casons, and they do not come to be in the same way" (lii tajl'r 'alii

tal'rqa wiihida).41. .
Thus, it seems to be quite clear from their discussion of nature and generated

effeets, vis-a-vis the direct acts belonging to the original aets of humans, that the Basra

School upholds the oceasionalistie view. This view, as S. Pines has shown in his book

Bei/l'âge ZUI' islamischen Atomenlehre;2 paved the way to a total denial of eausality by

the Ash'arites, as we will see below.

3. The Rejeetion of "Nature" and Tawallud by the Ash'arites4J

The Ash'arites are weIl known for their belief in the absolute omnipotence of God.

To the Ash'arites, as eloquently expressed by Wolfson, "by His unrestricted power, God

crcates the world aU by Himself without any intermediary so also by His unrestricted

41See 'Abd al-Jabbiir, Mughm~ part IX, p. 61; Heckel', "Reason," p. 160. Cf. Gimaret,
Théories, p. 45.

42Cited by Schwarz in his "Refutation," p. 25 J.

43Although the sources for the Ash'arite doctrine are numerous (see D. Gimaret,
"Bibliographie d' A~'ari: Un Re-éxamen," JA, vol. 273 (1985), pp. 223-292), this chapter
mainly studies the doctrine of al-Ash'ari (d. 324/935-936), as it is preserved in Ibn
FÜ1'ak's (d. 406/1015) Mujarrad, ed. D. Gimaret (for more information on the importance
ofthis book, see Gimaret, "Un Document Majeur pour l'Histoire du Kalam: Le Mugarrad

"Maqiiliit al-As 'arrd'Ibn FÜ1'ak," Arabica, 32 (I985), pp. 185-218), and that ofal-Baqillani
(d. 403/1012) in his various works.
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power does He govern the wodd ail by Himself without any intermediary causcs. Evcry

thing in the world that comes into being comes into being directly by an acl of crealion

by God."44 Through this occasionalistic view, which atlributes causal el1icacy 10 divine

will, not only do the Ash'arites reject the concepl of nature bul at the same time refuse

the doctrine of tawlia.

The Ash'arites deny the concept of natural efticient eausality on logical and

empirieal gl'Ounds.45 On logieal grounds, in accordance with the Basrian MU'lazilï, al-

Ash'ari argues that the concept of nature is a term void of intelligible meaning (/afzfiiriglz

min ma 'nii ma 'qül),46 because nature, al-Ash'ari daims, is neither substance nor

accident. It eannot be substance since substances are homogeneous (1IlIitajiinisa) and,

therefore, they do not have specific characteristics but rather share the same accident.

Similarly, it cannot be an accident, beeause if it is, it must have the proper characleristic

to distinguish it from the other accidents.47

Therefore, the Ash'arites insist, an event which occurs uniformly ('alii wall;'a

wii~ida) is not due to inherent necessity but beeause of 'iida (custom) dccrecd arbitrarily

44Wolfson, Philosophy, p. 520.

45Cf. Majid Fakhry A History ofIslamic Philosophy (New York: Columbia University
Press, 1970), p. 318, where he adds the theological ground sinee the necessary causality
"militates against the Qur'anic coneept of God's absolute power and His unconditional
prerogative to aet freely and miraculously.

46Ibn Fürak, Mujarrad, p. 131. Cf. al-Biiqillani, Tamhfd, p. 43, whcre he says that
the concept is inconeeivable either with experience, perception or immediate knowledge
('ilm bi-al-il!!iriir). For al-Biiqilliini's argument against nature see Bernand,"Critique," pp.
75-81.

47Ibid.
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by God.'" Al-Baqillanï, in his book al-Bayii.n fi al-farq bayna al-mu jizii.t wa al-

karii.mii.t, defines cuslom as "lhe repelition of the knower's knowledge and of the modes

of lhe cuslomary thing in one and the same way, either by the renewal and repetition of

ils quality, or by its remaining in the same stale."49 But, God will never break the order

of lhings whieh He has made except for one single purpose: to establish the veracily of

one of His prophels by means of a rupture in the order of things, which is His custom.

The cuslom of God must not be understood in the sense that God is accustomed to a

certain order of things but rather that men are accustomed to the order of things as

produced by God.

Nalural causality is further rejected by al-Baqilliinï on the empiricallevel. As an

illustration, he gives burning and the heat of fire, and intoxication and a high degree of

drinking. "What we observe and sense," he confidently states, "is the alteration of the

body's state 'al' ('inda) the drinking ofwater and the proximity of the fire,"(inna alladhr

nushii.hiduh wa nu~issuh innamii. huwa taghayyur ~ii.l al-jism 'inda tanii.wul al-shurb wa

mujii.waral al_nii.r)SO anù not 'by means of or 'through' ('an) the fire or the drinking.

The one who actually creates the burning is God through His custom.

That is the case with natural causality. The Ash'arites, however, do not confine

48See M.E. Marmura, "Causation in Islarnic Thought," Dictionary of the His/ory of
ldeas, ed. Philip P. Wiener (New York: Charles Scribner's Sons, 1973), vol. 1, p. 266.

49AI-Baqillanï, Bayii.n, p. 57.

sOAI-Baqilliinï, Tamhi'd, p. 43. This argument is developed later by al-Ghazalï in his
book TF in his refutation of natural causality. See, for exarnple, Marmura, "Ghazali and
Demonstrative Science," JHP, vol. III (1965), pp. 183-204.
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such divine action to the realm of the inanimate and thc irrational, they go on to lIffil'lll

that the individual human act, like any other occurrence in the world, is also the direct

creation of God. Man only acquires (kasaba, iklasaba) it.5I ln this case, the Ash'arile

position differs from that of the Mu'tazilitcs. Whilc the Ash'arites intend to safeguard

God's omnipotence, their opponents attempt to establish God's justice.

Therefore, in addition to their rejection of nature, the Ash'arites, at the same time,

oppose the concept of causation or generation (Iawlrd). For al-Ash'arï, both the thesis of

nature and that of causation have the same meaning, Le., "qu'elles prétendent substituer

au libre vouloir de Dieu, et à la causalité purement extrinsèque par laquelle Il fait, li Su

guise, se produire les phénomènes, une nécessité intrinsèque aux choses."52 For the

naturalists (al-{abtiyyün), it is the proper nature of the stone whieh determines its l'ail, but

for the supporter of lawlid, il is the accident of weight, inhering in it, which causes its

fall. 53 That is why, al-Ash'arï, as is evident l'rom numerous pages in al-Muja/'/'ad of Ibn

Fiirak, assimilates systematically the two theses which, according to him, the one is

derived from the other, and consequendy, the rejection of nature on the one hand but

holding the concept of tawlia on the other, will reveal a contradiction.

51For a thorough discussion on this concept see Schwarz "Acquisition," pp. 355-387;
Frank, "The Structure ofCreated Causality according to al-As'arï," SI, 25 (1966), pp. 13­
75; and B. Abrahamov, "A Re-examination of al-Ash'arï's Theory of Kasb according to
Kitiib al-Luma'," JRAS (1989)ii, pp. 210-221.

52Gimaret, Doctrine, p. 406. For al-BaqilHinï's refutation of tawlia, sec his Tam"rd,
pp. 296-302.

531t seems that al-Ash'arï misunderstood the Mu'tazilïs' concept ofal-Tawlid, becausc
the latter ascribe the cause, not to the accident, but to the one who initially acts.
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B. Mu'jiza and Us Possibility

Having presented the argument of these mUlakallimiin, we should note that in a

discussion of nature, thcy are divided into two main groups. First, there are those who

insist on, let us say, the sunnal Alliih5
; (laws of nature created by God). They declare

lhal whalcvcr happens in this world cannot happen but within the chain of cause and

effect ('il/a wa ma '/iif), and that even God cannot violate these laws of nature. Rosalind

W. Gwynne in hcr article, "The Neglected Sunnah: Sunnat Allah (The Sunnah of God),"

states that one of the characteristics of sunna is that it is meant to be imitated and not

changed.55 The naturalists (a/-{abi'iyyiin) inc1uding the Baghd1idï Mu'tazilïs bclong to

lhis group.

The second group are the Ba~ra Mu'tazilites and the Ash'arites who deny

catcgorically the theory of nature and utilize the notion of 'iida (the custom of God)

instead. They assert affirmatively that God can occasionalistically and miraculously

rupture the normal course which is habitually considered as cause and effect. This second

group, however, differs with regards the concept of law/id or sabab. While the Ba~rian

School believes in that theory, the Ash'arites hold conc1usively that.God is "le seul Être

et seul Agent". "Les asbiib," writes Gardet, "n'ont aucune [cause] efficace, ni par eux-

5'For the Ash'arite definition of sunnal Alliih as "the custom of God" see L. Gardet,
Dieu el/a Deslinée de l'Homme (Paris: Librairie Philosophique 1. Vrin, 1967), p. 48.

5sRosalind W. Gwynne, "The Neglected Sunnah: Sunnat Allah (The Sunnah ofGod),"
in AJJSS, vol. 10 no. 4 0993), p. 455. Besides this characteristic, the sunna is set
intcntionally by the one having the authority to do so, namely, the imam, but in the
occurrence of sunnal Alliih it is God; and the imam or God who sets the sunna shares
rcsponsibility for the deeds of those who imitate him.
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mêmes, ni par une force créée en eux. Entre eux et les effets produits, il n'y a aucune

consécution rationnelle ou logique, mais un simple "licn d'habitude" ('cidCl, .l'IIII/Ill) quc

Dieu peut toujours rompre comme il Lui plaît. "56

Bearing this distinction in mind, we will now proceed to study the doctrine of

mu 'jiza on the basis of the previous discussion.

1. The Baghdad Mu'tazilites on the Possibility of MII'jiza

Wc do not have any conelusive information on whether al-Ka'bï believed in the

concept of mu 'jiza or not. Our main source of al-Ka'bï's doctrine, AlVii 'il, has ncithel' a

theoretical discussion of miracles, nor a list of the miracles ascribed to Mul)ammad. The

only miracle mentioned in Awii 'il and attributed to Mul)anlmad, is the miraeulous aspect

of the Qur'iin (i'jiiz al-qur'iin). AI-Mufid, following the doctrine ofal-Na?-~iim, says:

"1 say that it [i'jiiz al-qur'iin] eonsists of God's prevention (al-.rCllfa) of the
masters of language and eloquence from opposing the Prophet, with its equal in
order, upon his challenge (taIJadd!) of them to do so. Moreover, he made them
fail in producing its like, even though it was in their power to do so, as a proof
of his prophetic mission. And God's favor (lut}) in preventing this will last until
the end of time. This is a most clear proof and a wondcrful pieee of evidence.
It is the doetrine of al-N~m. The mass of the Mu'tazila oppose il."57

However, this statement, unlike his other statements, does not explicitly indicate if al-

Ka'bï was in favor of this doctrine or not. Having this limited information, we can only

guess at his concept of miracles by anaiy "is doctrine of nature and making an

•

analogy with the views of those who propagated the same view of nature.

56Gardet, Dieu, p. 48.

57Al-Mufid, Awii'il, p. 31.
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Wolfson in The Phi/osophy ofKalüm mentions only two Mu'tazilïs who believed

in causality through nature.S8 They are Mu'ammar and al-N~am. Wolfson does not

include al-Khayya! and the latter's pupi!, al-Ka'bi who, as we have tried to show, also

upheld the concept c.- nature and necessary causality. The problem with al-Ka'bi's

doctrine, however, is that we have conflicting statements ascribed to him and certainly one

of them must be wrong or must be interpreted in the light of his other doctrines.

The !irst statement occurs in al-Ash'ari's Maqiiliit, according to which al-Ka'bi

believes that, .accidents, ail of them, do not endure (yabqii) for two instances

(waqtayn)."S9 This statement, for Wolfson and Dhanani60 indicates that accidents are

continuously created and hence al-Ka'bi is an occasionalist. However, there are other

statements, as we have seen in our discussion of nature, which denote that al-Ka'bi

believed in nature and causality in natural events. Therefore, it is quile probable that,

although al-Ka'bi upheld the non-endurance of accidents, yet, he may not have meant it

as a "continuous creation" as al-Ash'ari believed. If he had really meant il, it would have

created a major contradiction within his entire doctrine.

Having established the position of al-Ka'bi, we can now make an analogy between

his opinion and that of his predecessors who also believed in nature. One such

predecessor is al-N~ who denied the attribution of such miracles as the splitting of

S8Wolfson, Phi/osophy, pp. 559-578.

S9AI-Ash'arï, Maqiiliit, p. 358. See also al-Baghdadi, U~ul, p. 50; Abii Rashid,
Masii'il, p. 122; and al-Mufid, AlVii'il, p. 78.

6°Wolfson, Phi/osophy, pp. 522-526. Due to this statement, Dhanani, eategorizes al­
Ka'bi's position as having a "modified version of occasionaIism." Physical, p. 43-44.
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the moon to Mu~ammad, the praising of God by stones in his hand, and the springing

forth of water from between his fingers.61 The rejeetion of these alleged miracles by al·

N~iim is quite probably due to the làct that they contradict naturc."2 This ease is also

evident in Mu'anm1ar's rejection of miracles. In his vicw, God docs not crcate accidentai

effects but rather that the latter are effected by the nccessity of nature. As slleh, a

miracle, being an accident, cannot be created by God.6J

It is highly possible that al·Ka'bi, following his predeccssors who insistcd on

natural callsality, rejected the occurrence of miracles rcported in Mllslim Tradition. Thc

only miracle of Mu~ammadhe might have accepted is the Qllr'an; thc miraclliolls aspcct

of which is its content of prophecy and the unseen information (ghuyüb).

2. The Ba~ra Mu'tazilite Doctrine or Mu'jiza

Unlike the uncertainty surrounding the doctrine of the Baghdad Mu'tazilitcs on

miracle, the sources of the Ba~ra School of Mu'tazilites provide us a wcalth of

information on the latters' views on miracles.64 Even without these sources, wc can still

6lBaghdadi, Farq, 132, 149, 344-345.

62cr. Wolfson's interpretation of al-Na~m'stheory of miracle. Philosophy, pp. 569­
572.

6JHans Daiber, Das The%gisch-Philosophische System des Mu 'ammar Ibn 'Abbiid
as-Su/ami (Beirut: Orient-Institut der Deutschen Morgenliindischen Gesellschaft, 1975),
p. 592. See also, Wolfson, Philosophy, pp. 572-575.

64There are at least three sources on this subject: 1) 'Abd al-Jabbar's a/-Mughm~ part
XV on a/-tanabbu 'iit wa a/-mu 'jiziit (prophethood and miracles), 2) SharlJ by Mankdim
and finally 3) the work of Abü Rashid al-Nïsabüri on a/-nubuwwa from his Ziyiidiit a/­
shar~, ed. RC. Martin. For the identification of the latter work see Martin, "The
Identification of Two Mu'tazilite MSS," JAOS, vol. 98 (1978), pp. 389-93; idem, "A
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surmise that, due to their rejection of nature and their employment of the notion of 'iida,

the Ba~rian Mu'tazili"s did not have much difficulty in explaining the possibility of

miracles. Miracles, according to them, are the events which disrupt the patterns of habit.

ln làct, one of the conditions (shurü{) they stipulate for a mu'jiza, is its interruption of

'iida.

Beginning with lexical considerations, 'Abd al-Jabbiir observes that the antonym

of mu 'jiz is muqdir; the latter meaning "his act to make someone else have the capacity

to act" (ja '/uh ghayrah qiidir). As such, mu'jiz, then, cornes to indicate that "another

makes him unable to act" (ghayruh l'a 'a/ah 'iijiz).6s Both these tenns, in his opinion,

should be ascribed to God alone since He is the only one who has the power to cause

ability (iqdiir) or inability (i 'jiiz) in others.

Arguing with the lexicographers who define mu'jiza based on etymology, 'Abd al-

Mu'tazilite Treatise on Prophethood and Miracles. Being Probably the biib 'alii 1­
nubuwwah from the Ziyadat al-sharQ [sic] by Abü Rashi"d al-Nïsâbüri" (Died First Half of
the Fifth Century A.H.) Edited in Arabic with an English Introduction, Historical and
Theological Commentaries," Unpublished Ph.D. dissertation, New York University, 1975.

6S'Abd al-Jabbiir, Mughni, part XV, p. 197. Cf. Mânkdi"m, SharfJ, p. 568. Many
scholars, such as Peters, Martin and McDermott, in their discussion of mu'jiza refer
mostly to SharfJ and regard it wrongfully as the work of'Abd al-Jabbiir. See McDermott,
The%gy, pp. 84-86; Peters, God's Crealed Speech, pp. 97-99; and Martin, "Mu'tazilite,"
pp. 68 ff. Gimaret has shown confidently in many of his writings that SharfJ is not 'Abd
al-Jabbiir's but Mânkdi"m's commentary on 'Abd al-Jabbiir's a/-U~ü/. See Gimaret,
"U~ül," pp. 47-96; and his review of Peters' God's Crealed Speech, in JA, 265 (1977),
pp. 387-398, where he says that "cet ouvrage [SharfJ] n'a pas été écrit sous la dictée du
maître ... mais qu'il est un commentaire (Ia'/ïq) original et critique du Sayyid Mânkdi"m
sur le SarfJ de 'Abd al-Gabbiir. Il convient donc de l'utiliser avec précaution et de garder
présent à l'e~rit que les points de vue qui y sont exposés ne sont pas nécessairement ceux
de •Abd al-Gabbiir." p. 392.
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Jabbar observes that the technical meaning (i~'!ila~l)" of mil 'jiz as givcn by thc

mlltakallimün is more appl'Opriate and comprehensivc (amass) than thc ctymological onc,

eventhough the former is not necessarily connected ta etymology. In tact, thc

mutakallimün resorted ta giving the term another meaning when they rcalized that it

makes paal' sense ta say that one could be rendered incapable of doing that which he was

not capable of in the first place.

There are four conditions (aw~af, shara 'iO which have ta be fulfilled in arder ta

make an act a miracle.'7 (1) A miracle must come fl'Om Gad either directly 01' indirectly

66'Abd al-Jabbar does not give the technical meaning of mil 'jiza. 11 is Miinkdim who
defines it as "the act which indicates the truthfulness of him who claims ta be a prophet."
See SharJ;, p. 568.

67See 'Abd al-Jabbar, Mughni', part XV, p. 171, 195-212; Miinkdim, Shar~l, pp. 569­
571. Peters mistakenly says that 'Abd al-Jabbiir (sic. Miinkdim) in the Shar~l mentions
five criteria. The fifth criteria, which is not given in the MlIghm~ is that "it must come
from sorne one who performs it and is just and wise (jü'il 'adl J;aklin) because only in
that case the authorization proves the truth of the message". See his God's Created
Speech, p. 98 and n. 321. After a careful and thol'Ough reading, however, it bccomes
clear that this statement is not one of the conditions of mu 'jiza and does not refer ta "the
one who performs il". Ii refers instead ta Gad "the Just and Wise." This conclusion is
attested ta by the fact that the structure of this statement is quite similar ta that of the first
criteria. Compare the statement which according ta Peters belongs ta the fifth criteria:
"an yakün min jihat là 'il 'adl J;akïm awfi al-J;ukm ka 'annah min jihatih," with the first
criteria "an yakün minjihat Alliih awfi al-J;ukm ka'annahu minjihatih."

Nevertheless, il is perhaps correct ta say that the Mu'tazilis insist on the quality of the
prophet who performs a miracle because, according ta them, pl'Ophecy is "the recompense
of action" (jazii' 'alii 'ama/). See'Abd al-Jabbar, Mughni', part XV, p. 16. This view
is in direct contrast ta that of the Ash'aris who maintain that prophecy is neither the
recompense of action nor the reward for obedience. Ii is, however, "the direct and pure
favor" (ibtidtÏ 'jal//) given by Gad ta whom He wills. This concept is based upon thc
verse of the Qur'iin 2:269; "He grants the wisdom (al-lJikma) unto whom Hc wills". Thc
I}ikma is interpreted by Ibn Mas'ud as the nubuwwa and risiila. Sec Ibn Furak, Mujarrad,
p. 175. For a full discussion of the meaning and the distinction bctwccn nabr and rasül
see Gimaret, Doctrine, pp. 455-459; 'Ali Mabruk, al-Nubuwwa min 'ilm al- 'aqii 'id ilii
falsafat al-tiirikh: mulJiiwala fi i 'iidat binii' al- 'aqii 'id (Beirut: Dar al-tanwir li-aJ-!ibii'a
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(an yakün waqi' min Alliih I;aqrqa wa laqdrr/8 (2) A miracle must break the habit

('ada) of thc pcople to which it is brought (an yakün min ma lanqucJ bih al- 'ada al-

mukhla.l'sa bi-man azhar al-mu 'jiz fth)69 (3) People must be unable to perform it (a.. .
miraclc) with rcspect to its kind (jins) or its quality (~'ifa) (an yala 'adhdhar 'ala al- 'ibad

ji'i mithlihji'jinsih aw ~'ifatihfo (4) A miracle must be peculiar to the one who claims

prophethood (an yakün mukhla~':f bi-man yadda 'r al-nubuwwa). 71

The miracle must first of ail come from God either directly or indirectly, because

the purpose of it is to authenticate the one who claims to be a prophet and to indicate that

this authority lies only with God. Besides, creatures must not be able to perform any

miracles either of its kind or its degree.72 In his Shari;, 'Abd al-Jabbiir's pupil,

MiinkdIm clarifies the distinction between the twO.73 He says that mu'jizal are of two

kinds. The first is the act which is theoretically possible for man to perform (maqdür al-

qudar); while the other one is that which is not humanly possible, such as Jesus' miracle

of raising the dead and Moses transforming the stick into a serpent. Such events are

wa al-nashr wa al-lawzI', 1993), pp. 189-192,272-273.

68'Abd al-Jabbiir, Mughm: part XV, p. 199. Cf. MiinkdIm, SharJ;z, 569.

69Ibid. In Sharl; this condition is placed in the fourth, see Miinkdïm, Sharl;, p.571

70Ibid. The Sharl; does not specify this thesis as a separate condition, it includes in
the first category, see MiinkdIm, Sharl;, p. 569.

7lIbid. This category appears in the second and third theses of Shari; (a) it must occur
following the claim of him who claims to be a prophet and (b) it must correspond to that
claim. Sce MiinkdIm, Sharl;, pp. 569-570.

72Ibid., p. 200.

73Miinkdïm, Sharl;, p. 569. Cf. Martin, "Mu'tazilite," pp. 71-72.
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humanly impossible and, therefore, come directly l'rom God.

Other miracles, such as the destruction of cities and the moving of mountains, arc

events within the capacity of man but are nonetheless highly unfeasiblc with respcct to

their degree (~ifa) of difficulty. The theoretical possibility of performing thesc cvcnts lics

in " amassing enough quantity of capacity (qudar) to move a mountain or to split a

sea"74 The miracle of the Qur'an is also of this kind because, "it belongs to the gCllllS

of the sound which is classified as possible for humans to perform (maqdlÏr al-qudar).

Therefore," Miinkdïm continues, "if we think about it, we must allow that it comes l'rom

a prophet, in which God must have given an increase of knowledge, enabling him thereby

to produce it. ,,75 Thus, these miracles come indireetly l'rom God (ka 'annah min jihalih).

The second condition for a miracle is that it must interrupt habit (niiqitf Ii-al- 'iida).

'Abd al-Jabbiir finds it necessary to add that this 'iida is the "habit of the people to whom

the miracle is brought" (al- 'iida al-mukhta~~'a bi-man a~har al-mu 'jiz fih) or, in the words

ofMiinkdïm, "the habit of the people in whom it occurs" (Ii- 'iidalman bayna ~ahriinayh).

As such, when God intends to establish a proof for His prophet, He starts by creating the

habit of the people to whom the prophet will be sent. This explains the difference

between the 'iida and mu 'jiza of Moses, Jesus and Mu~ammad. Since people derive their

knowledge l'rom this 'üda, God, according to the Ba~ra Mu'tazila, will not arbitrarily

interrupt this habit. He would interrupt it only if His intention is to establish an

74Cr. Martin, "Mu'tazilite," p. 72.

75Miinkdïm, Shar~, p. 569. Cf. Martin, "Mu'tazilite," p. 73.
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unequivocal proof for the one who lays c1aims at prophethood.76

In his Mughm~ 'Abd al-Jabbar denies the occurrence of miracles in the hands of

non-prophets, such as kariima in the hands of saints. Attacking al-I;lallaj's kariima, 'Abd

al-Jabbar, following al-Jubba'ïs, considers them as "feats of prestidigitation, performed

with the help of accomplices and by using faked houses and rooms.'077 The reason for

the denial of the occurrence of kariima in the hands of saints is, that it makes it difficult

to distinguish between the true prophet and the non-prophets. However, Abü Rashïd dis-

misses this argument by noting that the c1aim (da 'wU) of prophethood, which constitutes

the fourth shar{ of mu 'jiza, distinguishes the mu 'jiza of a prophet and that of a non-

prophet.78

The third condition of a mu 'jiza is that people must be unable to perform il. This

condition, which is clearly based on the first and the second category, renders that there

is no distinction within the inability to perform a miracle with respect to its kind or to its

degree. In this discussion, 'Abd al-Jabbar refutes the opinion that a miracle is that which

is humanly impossible to perform, such as the miracle of Moses or that of Jesus. Keeping

the miracle of the Qur'an in mind, 'Abd al·Jabbar then says that the proof ofprophethood

does not lie in a miracle's genus. Rather, il lies, in ils interruption of the 'iida. Hence,

there is no distinction between the conversion of the rods into serpents and i 'jiiz al·

76'Abd al-Jabbar, Mughni, part XV, p. 189,217.

77See Gardet, "Kar1irna," Elz, vol. IV, p. 615.

•
78See Abü Rashïd, Ziyiidiit, pp.

Martin, "Mu'tazilite," pp. 77-79.
146-163. For a brief discussion of this matter see
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Qur 'on, because they similarly break the habit.

Finally, the mu jiza must be peculiar to the one who claims to hold the oflicc of

prophecy. This condition clearly refutes the occurrence of a miracle in the hands of non-

prophets, such as the karoma of saints, because they would be too numcrous and this

would make it difficult to distinguish between the proof of a prophet and that of a saint.

In the last paragraph of his discussion, 'Abd al-Jabbar further states that a miracle

must correspond with the prophet's claim, which must precede the miracle itself. He does

not consider the events which occur miraculously before or after the claim as 1/111 jizu,

because the legal consequence (~ukm) of the claim, that is, "the claimant must accept the

message and the people to whom he is sent must obey him," is ineffective during those

periods.79

To the problem as to whether God can manifest a miracle through a liar, 'Abd al-

Jabbar responded negatively. He believed that if this was the case, there would not be

any distinction between the good man (~oli~) and the liar (kadhib), between the true

prophet (nabi) and the l'aise prophet (mutanabbi). His pupil, Abü Rashïd, on the other

hand, argued that God can manifest a miracle through a liar by producing a miracle

contrary to what the latter requested or said he can produce. In this way, God demon-

strates that the claimant is a fraud. 80

These are the four conditions universally recognized in the classical doctrine of

79'Abd a1-Jabbar, Mughnï, part XV, p. 213.

BOAbü Rashïd, Ziyodot, p. 4. Cf. Mankdïm, Shar~, pp. 570-571; 'Abd al-Jabbiir,
Mughnï, part XV, pp. 236-241.
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mu liza which were not only held by the Ba~rian Mu'tazilïs81 but also, as we shall see

later, by the Ash'arïs, although, as we have seen in the case of the Ba~ra School, not ail

points were unanimously agreed upon.

'Abd al-Jabb1ir further articulates that the miracle by which God indicates that a

prophet is to be trusted and that the message he bears is really His message is of two

kinds. The first kind consists of a message (khi{iib) from God and fulfills the four

conditions of a true miracle; while the second kind comprises ail the other miracles which

accompany a prophet as a proof that his message cornes from GOd.82 Peters names the

latter "the circumstantial miracle. "83

ln the case of Mu~ammad, the veracity of his prophethood was confirmed by both

kinds of miracles. The message, that is the Qur'an, is a miracle since it surpasses ail

human capabilities in its eIoquence.84 As weil as ail the other "circumstantial miracles"

811t seems that the concepts of "challenge" (taIJaddlj and "attempt to match"
(mu 'iiraeja) are missing in 'Abd al-Jabbiir's discussion of muliza, however they appear
extensively in his discussion of i liiz al-Qur 'iin. See, for example, Mughnz~ part XVI, p.
236 ff. Because of these and other concepts which are remarkably comparable with those
of the Ash'arite, Mabrük baselessly assumes that 'Abd al-Jabbiir's theory of mUliza's
similarity with the Ash'arites is due to the former's hidden Ash'arism, his previous
theological belief, which influences his doctrine. See Mabrük, Nubuwwa, p. 284, 290 n.
160. The concepts of 'iida had been discussed widely before his time, and even during
the time of a1-Jubb1i'ïs. It is also the case with the theory of "challenge" and mu 'iiraeja.
They had been broadly used in Arabie poetry, see, for example, G.E. von Grunebaum's
discussion of mu 'iiraeja, "The Concept of Plagiarism in Arabie Theory," JNES, III, no.
4 (1944), p. 242 ff. Besides, taIJaddfis the interpretation of the verses of challenge in the
Qur'an.

82<Abd al-Jabbiir, Mughni; part XV, p. 164.

8Jpeters, God's Created Speech, p. 99.

84'Abd al-Jabbiir's theory of iliiz al-Qur'iin will be discussed later in the third
chapter.
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God has granted to Muhammad. ,,85 ln his recently editcd book, Kitüb al-Ils/il al-klza//lsa,. .
'Abd al-Jabbiir affirms that these circumstantial miracles are not humanly possible 10

perform (laysa jï //Iaqdür al-bashar).86

3, The Ash'arite doctrine of Mu'jiza

AI-Ash'arï, as reported by Ibn Fiirak, defines //lU 'jiza as "the events which occu!'

contradicting the past custom" (al-ulIlür al/a/; /a~dlllh lIüqi(la Ii-al- 'üda al-

lIlu/aqaddillla).87 A miracle has no other purpose but to prove the authenticity of

prophethood and the truth of what the prophet had said. Besides the prophet's perfor-

mance of a miracle, al-Ash'arï says that there are three other ways through which the

authenticity of a prophet can be known: (1) other personalities must altest to his quality

of prophethood; (2) necessary knowledge ('ibn bi-al-qarüra) must prove his veracity; and

finally (3) there must be declarations by previous prophels regarding Ihe description of

the next prophet.88

ln order to prove the authenticity of a prophet, al-Ash'arï affirms that a miracle

should not only oeeur at the moment of the claim (da '\Vii) of prophelhood, but should al50

be preceded by a challenge (/a~addlj to match it; and people should bc incapable of

851n his Ta/hbil, 'Abd al·Jabbiir offers an extended treatment of Muhammad's
miracles. See Ta/hb;/, vol. 1, pp. 5-91; idem, Mughn~ part XVI, pp. 407-423'.

S6'Abd al-Jabbiir, al-U~ül al-khalllsa, ed. D. Gimaret in the latter's "Les U~'ül," p. 90.

871bn Fiirak, Mujarrad, p. 176.

88Ibid., p. 176. Cf. Gimaret, Doc/rine, p. 459.
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matching il.89

AI-BaqilIiinï adds another important element which does not seem to be explicitly

stated by al-Ash'arï. The former asserts that a miracle should be something over which

God alone has power, and which cannot fall within the scope of the powers of creatures,

be they angels, men orjinn.90 A mu'jiza, al-Baqillanï continues, does not falI within the

scope of the power of creatures (maqdür), not because of their being prevented (man ')

from effecting it or because of their inability ('ajz) to effect it, but because the mu 'jiza

cannot be an object of their power.

Therefore, al-Baqilliinï insists that the real meaning of mu 'jiza is not "to establish

(ilhbiil) an inability to effect," although this description is etymologically correct

according to the linguistic demands (müjab al-Iugha) and the requirements of convention

(muqlatfii al-muwiitfa 'a).91 In arriving at the real meaning of the mu 'jiza, al-Baqillanï

suggests, we must not rely on etymology alone, but on reasoning and proof as weil. The

reason for his denial of the etymological meaning is based on a principle, which is called

by McCarthy as his "metaphysics."92 This principle affirms that "it is wrong to predicate

inability of a subject unless for the deed he is able to effect" (innahu Iii ya:ri~~ 'ajz al-

khalq il/ii 'an-mii la:ri~~ qudraluhum 'alayh).93 In other words, this principle assumes

89Ibid., p. 177.

90AI-Baqilliinï, Bayiin, p. 6.

9IAI-Baqilliinï, Bayiin, p. 13. Cf. McCarthy's introduction of Bayiin, p. 14.

92See Richard J. McCarthy, "AI-Baqilliinfs Notion of the Apologetic Miracle," in
Siudia Biblica el Orien/alia, vol 3, Analecla Biblica, vol. 12 (1959), p. 249.

93AI-Baqilliinï, Bayiin, p. 9.
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that just as it is possible to characterize someone with the inability to perform a miracle,

it is also possible to admit that this 'ajz can be replaced by an ability (qudm), since the

absence of the one entails the presence of the other. However, a miracle is something

over whieh creatures have no power, hence, "it is impossible (mu~liil) to predieate to crea-

turcs an inability to effect something which is impossible as an object of their power"

(annahu mulJiil waifal-khalq bi-al- 'ajz 'an-mii yastalJl? kawnuh maqdür lalll/IIl):'

Concerning the Mu'tazilite dual classification of miracles, that is a miracle over

which God alone has the power; and a miracle which is classed under the power of

creatures (maqdür al-qudar), al-Baqilliïnï does not entirely reject it,9' Nevertheless, he

argues, in effecting the second type, the miraculousness (i 'jiiz) lies in the violation of

custom by creating the ability (qudra) to move the mountain or to ascend to the heavens,

or by preventing others l'rom doing ordinary actions. This violation of custom is some-

thing over which God alone has the power.

Therefore, al-Baqilliïnï divides miracles into two groups: The miracles which God

alone can effect, such as the miracles of Moses and Jesus; and the miracles which arc

theoreticaUy possible for humans to effect,96 Richard J. McCarthy caUs these

94Ibid., p. 10.

9'Thus, Martin's opinion that al-Baqilliïnï rejects this classification (sec Martin,
"Mu'tazilite," p. 72) does not conform with al-Baqilliïnï's own statement that "what they
say is not far-fetehed." (laysa bi-ba'id). See Bayiin, p. 16. See also McCarthy, "al­
Baqilliïnï," p. 250.

96AI-Biiqilliini, Bayan, p. 23. Cf. al-Ash'arj"'s dual classification: the miracle whose
occurrence is difficult to understand; and miracles which might be able te be understood
after serious thought and anaiysis. Ibn Fürak, Mujarrad, p. 178.
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rcspcctivcly "thc absolutc miraclc" and "the modal miracle. "97 Thc modal miracle, in

turn, may bc subdivided into two types. The first is thc small amount, the ordinary action

(qalt7 mu 'Iiid), which cannot bc considered a ,niracle.9' The second type of the modal

miraclc is thc cxtraordinary amount (kalhrl' ghayl' mu 'lad) of something which God

cnablcs the prophet to effect. In the case of a modal miracle, it is not the kind (jins) of

action which is to be considered as a miracle, but the way in which the action is effected.

Mu~ammad, according to the Ash'arites, is supported by these two kinds of

miracle. First is the Qur'iin, the greatest and the most important miracle of

Mu~ammad.99 This unique book distinguishes il from other revealed books, i.e., the Old

and the New Testament since they were not qualified as miracles nor did they include a

challenge (ta~addlj.100 The second kind of miracle is that of the circumstantial miracle

reportcd in Muslim tradition and sira.

ln addition to his performance of these two kinds of miracles, the authenticity of

Muhammad's prophethood, according to al-Ash'arï, is supported by the declaration of the

97McCarthy, "Al-Biïqilliinï,' p. 250.

9'McCarthy assumes that this includes a miracle whose miraculousness lies in God's
preventing men from doing such actions on the occasion of the prophet' s challenge. See,
McCarthy, "al-Biïqilliïnï," p. 252. But, as the explanation continues, it is implicitiy stated
that the small action cannot be a miracle since it does not violate custom as is the case
with the extraordinary action. See, al-Biïqilliinï, Bayiin, pp. 24- 25.

991bn Fiirak, Mujal'rad, p. 178. According to al-Ash'arï, the miraculous nature of the
Qur'an lies in four aspects: its composition, its contents of prophecy, its contents of
ancicnt tales and finally ils influence on hearts. See pp. 178-179. AI-Biiqilliinï's i 'jaz a/­
quI' 'an will be discussed in the next chapter.

IOOlbid., p. 179.
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previous prophets who announced his coming. IOI

I-Iaving discusscd thc Ba~rian Mu'tazilïs and lhc Ash'arïs' conccpt of II/Ii :;i:a, wc

find the remarkable similarities belwcen lhe Iwo concepts intcrcsling. 130lh of lhclll

discuss the real meaning of II/U 'jiza, its conditions, and ils kinds in almosl thc salllc

language and the same method of reasoning. 13ut, il may not be ussulllcd lhut lhis

similarity is due to, as Mabrük suggesls, 'Abd al-Jabbür's previous lheologicul bclicf

influencing his doctrine, because in sOllle points thcy diflèr signi iicantly.

The tirst point is that the majority of the Ba~ra Mu'tazilites, unlike lhe Ash'arilcs,

deny the occurrence of a miracle, sueh as kariima, in the hands of non-prophcIS. 11I2

Another main differenee is the Ba~rian's assertion regarding the qualities of whoevcr is

assigned by God as a prophet. In direct eontrast to the Ash'rites' absolute oceasionalislll,

the Mu'tazilites insist that the office of prophethood is the reward and recompense granled

by God to those who eonduet good deeds and fulfill their duties. The last diflèrcncc,

whieh we will diseuss in the next chapter, is their concept of i 'jiiz ai-QuI' 'iin.

1011bid., p. 180.

I02The Ash'arites unanimously believe that God can perform miracles as He pleases,
through sorcerers as well as through saints. See the Ash'arites' discussion of kariima in
Gardet's article, '''ilIa,'' p. 616; Louis Massignon, The Passion ofal-Halliij: Mystic and
Martyr of Islam, translated from French by Herbert Mason (Princeton: Princeton
University Press, 1982), vol. 2, pp. 40-42.
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CHAPTER TWO

THE THEORY OF l'JAz AL-QUR 'AN

A. Earlicst Works on l'jiiz

Having examined, in the previous chapter, the concept of mu 'jiza from which the

validity of prophethood is attested, in this chapter, the discussion will foc us on the

miracles of Muhammad and specifically his most famous miracle, i 'jaz al-Qur 'an.

Historically, the literature on the concept of i 'jaz al-Qur 'an grew from the

thirdlninth century onwards. 1 Among the most important early works, which have come

down to us and contributed to the development of this idea, are al-Nukat jï i 'jaz al-

Qur'an2 of Abü al-l:Iasan 'Ali b. 'Ïsa al-Rummiini (d. 386/996), and Bayan i'jiiz al-

lFor a brief summary of these works, see Issa J. Boullata, "The Rhetorical
Interpretation of the Qur'iin: i'jaz and Related Topics," in Approaches to the History of
the Interpretation ofthe Qur 'an, ed. Andrew Rippin (Oxford: Clarendon Press, 1988), pp.
143-54; idem, ''l'jiiz,'' ER, vol. 7, pp. 87-88. See also Na'irn al-l:Iim~i, "Tiirïkh fikrat
i'jiiz al-Qur'iin mundhu al-bi'tha al-nabawiyya !,latta al-'a~r al-!,la~ir, ma'a naqd wa ta'liq,"
in MMIA, vol. 27 (1952), pp. 240-63; 418-33; 571-86; vol. 28 (1953), pp. 61-78; 242-56;
vol. 29 (1954), pp. 104-14; 239-51; 417-24; 573-9; vol. 30 (1955), pp. 106-13; 299-311.
(Due to the late discovery ofal-Mughnï, al-l:Iim~i does not discuss 'Abd al-Jabbiir's l'jaz).
And 'Abd al-Karim al-Kha~ïb, l'jaz al-Qur 'an: Al-i 'jiiz jï dirasat al-sabiqin. Dirasa
kiishifa li-kha~a 'i~' al-baliigha al- 'arabiyya wa ma 'iiyiriha, vol. 1 (Cairo: Diir al-fikr al­
'arabi, 1964) and l'jaz al-Qur 'an: Al-i 'jazjïdirasat al-sabiqin. Dirasa kiishifa li·kha~a 'i~

al-balagha al- 'arabiyya wa ma 'ayiriha. Al-i 'jazjïmajhümjadid, vol. 2 (Cairo: Diir al-fikr
al-'arabi, 1964). However, al-Kha~ïb surprisingly did not include in his book the work
of al-Rummiini, although the author had consulted Thalath rasa'il. (About the latter's
book see note two infi'a)

2Published in Thalath, pp. 67-104. For translations ofthis text, see Awad al-Jemaey,
"al-Rummiini's al-Nukat fi i'jiiz al-Our'iin: an Annotated Translation with Introduction,"
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Qur'cin l of his contemporary, Abü Sulaymiïn ~Iamd b. Mul~ammad al-Kha!!iibi (d.

388/998). Al'ter these two came the work of al·Biiqilliilli (d. 403/1012) entitlcd / 'jci: ClI-

Qur'cin,4 and that of his contemporary, 'Abd al-Jabbiir, a work with the smne title.5

This work was incorporated into his SUIIIIIICI TheologicCl, ClI-lvIug/lllijl Clbll'iib ClI·tall'~IÏlI

WCI CIl· 'adl, part XVI.

At this point, it is important to note that these four respective scholars represent

different schools of thought. For instance, al-Rwnmiïni was associated with a separate

wing of the Baghdad Mu'tazilites and was a pupil of Abü Bakr AI~mad b. 'Ali al-Ikhshid'

(d. 326/937). The latter had relinquished ail tics with Abü Hiishim of Ba~ra and had

Unpublished Ph.D. dissertation, Indiana University, 1987. pp. 101-94, or an abridged
translation in Andrew Rippin and Jan Knippert. ed. and tr., Textual Sources for the S/lldy
of Islam (Manchester: Manchester University Press, 1986), pp. 49-59. For a brief
swnmary of the content of the book, see Boullata, "Rhetorical," p. 143; G.C. Anawati,
"Textes arabes anciens édités en Egypte au cours des années 1955 ct 1956," lvI/DEO, vol.
3 (1956), pp. 290-1. It should be noted that instead ofrecording ten clements of baliighCl,
Anawati shows four elements only.

lPublished in ThaiiÏth, pp. 17-65. Claude-France Audebert has translated this work
into French al-Hal/cib; etl'inimitabilité du Coran: Traduction et introduction ClU Bayiin
i'gaz al-Our'an(D~as: Institut Français de Damas, 1982), pp. 115-155. For its summary,
see Boullata, "Rhetorical," pp. 143-144; Anawati, "Textes," p. 289; Audebert, al-Ija!!cibl~

pp. 85-6; and Hava Lazarus-Yafeh's review of Audebert's book in IJlvIES, vol. 18 (1986),
pp. 80-81.

4This book has been partly translated into English by Gustave E. von Grunebaum, A
Tenth-Century Document ofArabic Literary Theory and Criticism. The Sections on poetry
ofal-Bciqillcinr's l'jaz al-Our'iïn. Translated and annotated (Chicago: The University of
Chicago Press,1950). Besides l'jciz, al-Baqilliïni demonstrates the inimitability of the
Qur'iïn in his other works, such as al-Tamhiéi, pp. 141-159 and a/-In~cif, pp. 54-55. J.
Bournan has studied al-Biiqilliïnï's theory of i'jiÏZ in his book Le Conflit autour du Coran
et la Solution d'al-Bciqillcin;(Arnsterdam: Jacob van Campen, 1959).

sThis work will be studied in the third chapter.

6For his biography, see l-C. Vadet, "Ibn al-Ikhshid," E11
, vol. III, p. 807.
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founded the lkhshüliyya in Baghdad. His contemporary, al-Khagabi, on the other hand,

was a traditionist (mu~addilh), jurist (faqih) and man of leUers (adib). Al-Baqillani and

'Abd al-Jabbiir respectively represented the Ash'arite and Ba~ra Mu'tazilite Schools of

thoughl.

Given the faet that the first three works noted above, have been extensively studied

by Western seholars,7 it should be sufficient here to discuss their most salient points, in

ocder to provide sorne background knowledge of'Abd al-Jabbar's l'iaz. However, before

embarking upon this endeavor, it is worthwhile to examine the motivations behind the

writing of works on i 'jaz. One would like to know the reasons that prompted such

authors to write about prophecy, particularly about the prophecy of Mul]ammad, and i 'jaz

al-Qur 'an.

B. Rcasons for Writing on Nubuwwa

1. Bariillillla

By reading the works on prophethood and i 'jaz, we can easily deduce that these

works were written in response to many attacks levelled at the Prophet's mission and the

Qur' iin.g Among the most vocal attackers were the rationalists, who supposedly denied

7See nn. 2, 3 and 4 supra.

g, Abd al-Jabbiir, the author of al-Mughnï, has written many books refuting the attacks
on the Qur'iin and prophets, such as Tanzih al-Qur'an 'an al-ma!a'in, Mutashabih al­
Qur'an, cd. 'Adniin MuI]ammad ZarzÜf and TathM dala'il al-nubuwwa and l'jaz al­
Qur'an. In bis introduction ta 'Abd al-Jabbiir's Mutashabih, ZarzÜf remarks that
Mu'tazilis were the first to wcite books defending Islam and refuting the attacks levelled
at the Qur'iin. (ZarzÜf, Mutashiibih, p. 51).
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the possibility of prophecy, and the heretics; such as Bariiilima. 1O

ln his Tamilla, al-Baqilliinï identifies two different groups of Barühima, Il The

first group categorically rejccls the exislence of prophets, whitc thc second group duims

that either God has sent no prophets except Adam, or no prophels cxeept 1briihïm.

Concerning the second group, al-Baqilliinï states:

"As to those of the Bariihima who affirm the prophecy of Adanl whitc dcnying the
prophecy of those after him, and those who affirm the prophcey of Abraham white
denying those after him, they have admitted the permissibility ofsending prophets,
and that they have existed and their message been transmitted, although lhey
dispute with us on the prophecy of particular individuals. Thc elaim of lhis group
is not that of those who deny prophecy absolutely. We say to them, What is your
proof for the prophecy of Adam or Abraham? If they say, The appcarance of
signs at their hands, we say, What is your proof for the validity and truth of thesc
signs-granted that we have not witnessed them, nor met those who did so? If they
say, It is the transmission of those whose numbers guarantee them against Iying,
then they are opposed by like arguments in respect of Moses, Jesus and
MU~anl11lad. And the dispute with them lakes the form of thc dispute wilh thc
Jews."12

9B. Lewis has written an article, "Sorne Observations on the Significance of Heresy
in the History of Islam," in SI, vol. 1 (1953) pp. 43-63 in which he explains the meaning
of heresy in Islam and the technical terms used to denote heresy. 'Abd al-RaI]miin
Badawï clarifies the difference between heretics in the West, and thosc among thc Arabs
(Islam). White the former declare their heresies by claiming, as Nietzsche had said, "God
is dead," the latter maintain that "the idea of prophecy and prophets is dead. " (laqad IlUilal
filerat al-nubuwwa wa al-anbiyii '). See Badawï, Min türikh al-il~iid jï al-Islüm (Beirut:
al-Mu'assasa al-'arabiyya Ii-al-diriisat wa al-nashr, 1980), p. 5.

IOScholars do not agree upon whether these Barühima correspond to the Indian
Brahnlins. See the article by Norman Calder, "The Bariihima: Literary Construct and
Historical Reality," in BSOAS, vol. LVII, part 1 (1994), pp. 40-51. See also F. Rahman,
"Bariihima," EP, vol. l, p. 1031; and Sarah Stroumsa, "The Bariihima in Early Kaliim,"
JSAI, vol. 6 (1985), pp. 229-241.

IIAI-Baqilliinï, Tamhid, p. 104. 'Abd al-Jabbiir in his Mughm~ part XV, pp. 109-146
advances the arguments of Bariihima and, at the same time, refutes them. However, he
does not differentiate between the two types of Bariihima as al-Biiqillanï does.

12AI-Baqilliinï, al-Tamhza, p. 104. Translation from Calder, "Barahima," p. 44.
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In the above statement, al-Biiqillanï argues against those who affirm the prophecy

of Adam or Ibrahïm only, and trics to demonstrate a set of propositions. These

propositions arc: that Mul,1ammad was a prophet, that his prophethood was convincingly

proven by miracles, and that knowledge of these miracles is grounded in reliable

transmission.

As far as the first group is concerned, al-Biiqillanï raises several of their

arguments, two of which, according to M.E. Marmura, "attempt to show that the supposi-

tion of prophecy as a genuine revelation of God to man would contradict sorne divine

attribute[s]."13 The first argument maintains that since ail men are of the same genus,

there is no specific trait to differentiate between one man and another to hold the

prophetic office. Consequently, it would be a contradiction in God's justice if He were

to prefer one individual over another with His revelation. 14 The second argument

attributed to the Bariihima relates to divine wisdom. Since God endows men with reason,

which in turn enables them to arrive at the good, the act of revealing the good to them

13M.E. Marmura, "Avicenna's Theory of Prophecy in the Light of Ash'arite
Theology," in The Seed ofWisdom. Essays in Honor ofT.J. Meek, ed. W.S. McCullough
(Toronto: University of Toronto Press, 1964), p. 162.

14Ibid., pp. 162-163. Mul,lammad b. Zakariyyii al-Razï (d. 320/932), who is reported
not to believe in revelation and prophecy, has a1so used the same argument rejecting
prophethood. For his argumentation, see P. Kraus and S. Pines, "al-Razï," EF, vol. III:
2, p. 1136; Badawi", Tiiri7ch al-ilQiid, p. 168, 171; idem, "Mul,1ammad Ibn Zakarïyii al­
Razï," in A His/ory of Muslim Philosophy, ed. and introduced by M.M. Sharif, vol. 1
(Karachi: Pakistan Philosophical Congress, 1963), pp. 445-446; and idem, Histoire de la
Philosophie en Islam, vol. II (Paris: Librairie Philosophique J. Vrin, 1972), p. 590.
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through prophets becomes superfluous. And, a superfluous act is an wlwise act. 15

Alas, neither al-Baqilliinï nor 'Abd al-Jabbar clearly states who these Bc/rahillla

reallyare. In his, "Beitrage zUr islamischen Ketzergeschiehte," published in /ISO, vol. 14

(1934)16 Paul Kraus, in the Iight of al-Majalis al-Mu'ayyadiyya of the lsmii'ïlï ela'fal-

Mu'ayyad fi al-Din (d. 470/1077) in whieh Ibn al-Riwandï'sl7 (d. about the end of the

thirdlninth century) al-Zumurrudh is refuted, aseertains that it is Ibn al-Rïwandï who

aetually puts the irreligious thesis, rejecting the possibility of prophethood, in the moulh

of the BariihimaY Whereas Josef van Ess, who bases his argument on al-Tall'~lfd of

Abü Man~ür al-Maturïdï (d. 333/944), argues in several articles,19 that it is not Ibn al-

ISlbid., p. 163. See al-R1izï's argwnent relating to the supremaey ofreason in Badawï,
Tiirikh al-il~iid, p. 166-167; and idem, "al-R1izï," p. 439-440, 445. Aceording to Badawï,
al-R1izï is a pure rationalist and believes in reason and reason alone by which not only
good and evil can be distinguished, as the Bariihima believe, but also the knowledge of
God. (See, Tiirfkh al-il~iid, p. 166-167).

16Has been translated into Arabie by Badawï in Tiirikh al-il~iid, pp. 67-154.

17Scholars do not agree on the spelling of his name, al-R1iwandï, al-Riwandï or al­
Rëwandï. Abdul-Amir al-A'asam, knowing the two different locations in Khurasiin:
Rawand and Riwand, believes that the right spelling is Ibn al-Riwandï, since Rïwand is
the nearest place to Marw al-Rüdh where he was born and spent his childhood. See al­
A'asam, Ibn ar-Riwandi 's Kitab Fadihat al-Mu'tazilah: Analylical Siudy of Ibn ar­
Riwandi 's Melhod in his crilicism oflhe Rational Foundalion ofPolemics in Islam (Beirut
- Paris: Editions Oueidat, 1975-1977), p. 7, n.l and p. 19. 1 have accepted his persuasive
argument regarding the spelling oflbn al-Rïwandï, and 1 will use it as such in this thesis.

18p. Kraus, "Ibn al-R1iwandï," El', Supplement, p. 95. See also G. Vajda, "Ibn al­
R1iwandï or al-Rëwendï," EP, vol. 3, pp. 905-6; Badawï's translation of Kraus's
"Beitriige" in Tiirikh al-il~iid, p. 130.

19van Ess, "Ibn ar-Rëwandï, or the Making of an Image," al-Ab~iilh, vol. 27 (1978­
1979), pp. 5-26. See also his article, "al-Farabï and Ibn al-Rëwandï," HI, vol. 1Il no. 4
(1980), pp. 3-15; and "Une lecture à rebours de l'histoire du Mu'tazilisme," in REl, vol.
46 (1978), in particular, pp. 164-191 on Ibn al-Rïwandï.
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Rïwandï who is a heretic, but rather his friend and mentor Abü 'Ïsa al-Warraq2o (d. the

end of the thirdlninth century). In agreement with van Ess, Sarah Stroumsa asserts that

in the Zumurrudh, Ibn al-Rïwandï appears as the defender of prophecy while al-Warraq

plays the role of the one who attacks prophecy.21 But, unlike Kraus whose opinion

depended on the Majii/is and van Ess's who relied on the Taw~lrd, Stroumsa maintains

that:

"[T]here is no contradiction between Maturïdï's accountand those of Mu'ayyad
and 'Abd al-Jabbiir [Ta/hbit dalii'il al-nubuwwa]. Rather, when the accounts of
these three sources are examined in detail, it becomes evident that the three
complement each other."22

Although the question of which of the two opinions is the correct one is beyond

the scope of this thesis, it is worthwhile mentioning that 'Abd al-Jabbiir, in his Ta/hblÏ

dalii'il al-nubuwwa, always refers to both ofthem together.23 While in the Mughnrpart

XVI, he dearly indicates Ibn al-Rïwandï by name, along with the latter's book Ki/iib al-

Diimigh, in which the latter daims that there is an internai contradiction (laniiquifJ in the

2°For his biography, see L. Massignon, "Warrak," El', vol. IV:2, p. 1125; S.M. Stern,
"Abü 'Ïsa Warriif," EP, vol. l, p. 130; and W.M. 'Watt, "AM 'Ïsa Warraq," Elr, vol. 1,
pp. 325-326.

2lStroumsa, "The Blinding Emerald: Ibn al-Riiwandï's Ki/iib al-Zumurrud," JAOS, vol.
114, no. 2 (1994), pp. 163-185. She is of the opinion that Ibn al-Rïwandï was a true
freethinker who rejected the authority of any scriptural or revealed religion. (see,
Stroumsa, "Emerald," p. 178, n. 108).

22lbid, p. 184.

23For example, 'Abd al-Jabbiir, Ta/hbit, vol. l, 51, 128, 129 and vol. II, p. 371,374,
508 and 657. See 'Abd al-Jabbiir, Ta/hM/, index.
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Qur'an.24 In addition to this, as Stroumsa tells us, •Abd al-Jabbiir al50 evidently draws

sorne points from al-Zumurrudh, although in doing 50, he does not explicitly mention the

name of the book.2' In the Zumurrudh, Ibn al-Rïwandi argues against prophecy on

several grounds. These arguments were divided by Stroumsa into five groups,26 the first

and apparently the most important of which seems to be the denial of the value of

prophecy. This denial surprisingly fits well with the report recorded by al-Baqillani and

•Abd al-Jabbiir. The argument is as follows:

"God has bestowed upon human beings the gift of intellect, by which they can
judge right and wrong. If what the prophets announce corresponds to what the
intellect decrees, then prophets are superfluous. If it contradicts what the intellect
decrees, then one should not listen to them.'127

Concerning the Qur'an and its unmatchable style, al-Zumurrudh suggests that there

are several natural interpretations to explain why the Arabs did not take up MuJ:uunmad's

challenge and produce a document similar to the Qur'an. One of them is that

M~ammad's opponents were too busy fighting with MuJ:uunmad in battle, and had no

24.Abd aI-Jabbiir, Mughni, part XVI, p. 390. Ibn al-Rïwandi al50 bas 1IIl0ther book
attaeking MuJ:uunmad and the Qur'an, that is al-Farid. H.S. Nyberg lists this book in his
preface to Kitab al-inti~ar under the name al-Farand (see al·Khayyii~, Inti~ar, p. xxix).
But, Amin al-Khiili, the editor of •Abd al-Jabbiir's IYiiz al-Qur 'an, believes that the
correct name is al-Faria (see Mughni, part XVI, p. 9, n. 1).

2'Stroumsa, "Emerald," p'. 172.

2~ese five arguments relate to: (1) the primacy of intellect, (2) the Qur'an, (3)
Muslim traditions, (4) miracles, and (5) Muslim rituals. (See Stroumsa, "Emerald," pp.
181-184). Kraus, however, divided them into three groups. See bis division in Badawi's
translation in Tarikh al-illJQd, pp. 97-98.

27Stroumsa, "Emerald," p. 181; Badawi, Torikh al-illJOd, p. 88. van Ess mentions this
very argument for denying prophecy, sec, "al-Fiirabi," pp. 6-7.
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lime to compete with him in a literary composition.2I

In addition to Ibn al-Riwandi and Abü 'Isa al-Warriiq, 'Abd al-Jabbiir also men-

tions a number of other scholars such as 'Umar b. Ziyad al-l;Iaddiid, Abü Sa'id al-l;Iu~ri,

Abü Shiikir al-Day~iini, Ibn Talüt together with Iwo philosophers, al-Kindi (d. after

257/870) and al-Riizï (d. 320/932).29

2. AI-N~im (ca. 165-2211782-83~)

Another figure, whose opinions on the inimitability of the Qur'iin were repeatedly

mentioned but were, in most cases, also refuted, is al-N~. Commenting on the theory

of this mutakallim, Abdurrahman Badawi writes: "L'opinion d'al-N~ sur

l'insupérabilité du Coran est l'opinion la plus courageuse jamais émise par un musulman

jusqu'à nos jour,"30 because, Badawi continues, unlike most Muslims, al-N~ does

not consider the style of the Qur'iin inimitable.

21See Stroumsa, "Emerald," p. 182. Cf. Melhem Chokr's discussion of zindi"qs and
the mu 'liraI/a of the Qur'iin in Chokr, Zandaqa et Zindi"qs en Islam au Second Siècle de
l 'Hégira (Damas: Institut Français de Damas, 1993), pp. 153-170.

29See 'Abd al-Jabbiir, Tathbi't, vol. l, p. SI, 128, 129 and vol. II, p. 371, 374, 508,
657. See also 'Abd al·Jabbiir, Tathbrt, index. The tirst tive tigures are considered by the
author of the Fihrist as "chefs des Manichéens, mutakallimün, extérieurement musulmans,
intérieurement zindi"qs." See G. Vajda, "Les Zindiqs en pays d'Islam au début de la
periode abbaside," RSO, vol. XVII (1937), pp. 181 and 192-197. See also G. Monnot,
Penseurs Musulmans et Religions Iraniennes. 'Abd al-Jabbiir et ses devanciers (Paris:
Librairie Philosophique J. Vrin, 1974), pp. 60-68. For al-Kindï's and al-Razi"s ideas
which were refuted by 'Abd al-Jabbiir see, Tathbi't, pp. 629-632; see also nn. 14 and 15
supra.

~adawi, Histoire, vol. l, p. 109. Mul,uunmad 'Abd al-Hadi Abü Rida has collected
the mutakallimün's accounts ofal-N~'sview of i'jaz al-Qur 'lin in his book Ibrlihi'm
bin Sayyiir al-N~am wa ara 'uh al-kallimiyya al-falsaflyya (Cairo: Ma~ba'a lajnat al-ta'iif
wa al·tarjama WB al-nashr, 1946), pp. 32-40.
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In Ki/iib far/z7!at al-Illu 'tazi/a of Ibn al-Iliwandï, which was cntircly rcfutcd by al-

Khayya~, Ibn al-Iliwandï reports al-N~I1's views of i 'jiiz:

"He [al-N~ ] maintained that thc Qur'iin's arrangement and ordcr [/lU~1Il II'U

ta 'lij) are not proof of the Prophet - may God bless him -, and that mcn arc ablc
to produce something similar to il. This is in spite of what God - the Grcat and
Glorious - says: "Say, if men and demons should combine togethcr to bring thc
like of this Qur'an, they could not bring the like of it."31

AI-Khayya! replies to this account by asserting that, according to al-Naf~ll1, thc

Qur'iin's significance as proof of Mu~ammad'sprophethood lies in the Qur'an's contcnt

of prophecies (ukhbiir al-ghuyüb).32 This statement is actually not a rcfutation of Ibn

al-Iliwandi's accusation but an approval of it, that there is no i 'jiiz in thc stylistic lonl1

of the Qur'iin, since the eloquent Arabs could have produced a documcnt similar to the

Qur'an or even better.33 The reason why Mu~ammad's opponents did not producc a

similar book was not due to their permanent inferiority in literary acumcn, but rather to

'a temporary inability created in them by GOd.34 This created inability is calicd by al-

N~ "al-~arfu" which means that their desire to compose a text rivaling thc Qur'an,

was miraculously tumed away by God. The miracle of the Qur'an was, thcrefore, a

historical one, Le, it does not continue up to now. This notion of ~'arfu was later accepted

31See al-Khayya~, Inti~iir, p. 28. See also al-A'asam, Fadihat, p. 178.

32Ibid, p. 15; al-Ash'ari, Maqiiliit, p. 271.

33This account is also reported by al-Ja~i?-, Ifujaj al-nubuwwa, p. 184; Baghdadi,
Fàrq, p. 143; idem, U~'ûl al-dln, p. 184; Shahrastiini, Mi/al, p. 39. See also Gimarct's
notes in Religions, p. 209.

34van Ess, "Abü Es~aq N~," EIr, p. 279.
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by a fcw scholars only, likc Hishiim al-Fuwa!ïJ5 (d. c. 218/833), 'Abbiid b. SulaymiinJ6

(d. c. 250/864), al-Rummiinï, al-Shaykh al-Mufid (d. 413/1022) and his pupil, al-Sharïf

al-MurtaeW7 (d. 436/1044) and the Ash'arite, Abü Is~iiq al-1sfarii'ïnïJ' (d.418/1027).

Bournan thinks that al-Nazziim, with his controversial theory ofsarfa, did not want.. .
to put forward a ncw argument on i 'jiiz, but rather to look for the reason why the

IIlU 'iirada (imitation) did not occur.J9 However, as the theory is recorded repeatedly in

many books of i 'jiiz, eventhough its inventor is sometimes not mentioned explicitly, it can

bc said with certainty that al-Na~~m had advanced ~arfa as an aspect of i 'jiiz.

C. The Works of 'Abd al-Jabbar's Predecessors

1. AI-Rummiinï's Nukat

A/-Nukat is considered by Issa 1. Boullata as "one of the earliest systematic works

having the word i 'jiiz in their title."40 However, it is not an easy task to historically

J5About his other doctrine see Ch. Pellat, "Hishiim 'Amr Fuwa!ï," El2
, vol. III, p. 496.

J6For his doctrine see W.M. Watt, '''Abbiid Sulaymiin," El2, vol. l, pp. 4-5; W.
Madelung, '''Abbiid Sa1miin," Eir, vol. l, pp. 70-71.

J7For his biography, see C. Brockelmann, "al-Sharïfal-Murtagii," El2
, vol. VII, p. 634.

Concerning al-Murtagii's doctrine of~arfa, see Richard C. Martin, "A Mu'tazilite Treatise
on Prophethood and Miracles. Being Probably the biib 'alii I-nubuwwa:h from the Ziyadat
al-shar~ [sic] by Abii Rashïd al-Nïsiibiirï (Died First Half of the Fifth Century A.H.)
Edited in Arabic with an English Introduction, Historical and Theological Commentaries,"
Unpublished Ph.D. dissertation, New York University, 1975, p. 91 ff.

J'For his doctrine, see W. Madelung, "al-Isfariiyïnï," El2, vol. IV, pp. 107-108.

J9Bouman, Conflit, pp. 22-33; Audebert, !fa!!iibï, p. 80.

4°Boullata, "Rhetorical," p. 143; see also G.E. von Grunebaum, ''l'lliiiz,'' p. 1020.
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trace when the term i 'jaz was created,41 and who was the tirst to use il. Ibn al-Nadi"m

in his fourth/tenth-century index of authors and books, al-Fihrisl, considers the work or

al-Runmlanï as the second work to use the word i 'jaz in its tille. The tirst to use the

same word in the tille is Mul]ammad b. Yazi"d or Zayd al-WüsiF42 (d. 306/918) who

entitled his work Kitab i'jaz al-Qur'anfi'naflllih wa la'lifih. Unrortunately, that book is

not extant.

According to al-Rummani", the miraculous nature of the Qur'ün lies in seven

primary aspeets,43 they are: (1) the abandonment of the imitation [of the Qur'ün],

despite tl1e presence of abundant motives and a dire need to do so (Iark al-lIlu 'circu!a /lUi 'li

lawafJur al-dawa 'i wa shiddal al-J:zaja), (2) the [Qur'ün's] challenge to every one (1I1-

laJ:zaddi lial-kiifJa), (3) al-~arfa, God's turning of humans attempts away l'rom imitation,

(4) al-balagha, the Qur'an's eloquence, meaning its rhetoric and its aesthetic effective-

ness, (5) the [Qur'an's] truthful information coneerning future events (al-akhbar al-'l'adilJlI

41Bouman c1aims that the Mu'tazilite attacks (al-N~üm's) against the style of the
Qur'an, constitute tl1e most important cause behind the writing of a book by the
lIlulakallilllm refuting the former's opinion and employing the tec1mical tcrm i 'jaz al­
QUI' 'an. (Bournan, Conflit, p. 45). We have shown in the !irst chapter the two kinds of
IIlU 'jizal al-nabl~ l'jaz al-QuI' 'an, which is derived l'rom the same root 'ajz, was invcntcd
to differentiate between the two types.

42See Ibn al-Nadi"m, al-Fihrisl, p. 245. See also Audebert's introduction and chart in
Ijauab/: pp. 58-64.

43AI-Rummanï, al-Nukal, p. 69. See also al-Suyu!i", al-lllJan, p. 122; Boullata,
"Rhetorical, p. 143; Aleem, 'Ijaz," p. 223; Rippin, Texlual, p. 49; al-Jcmacy, "al­
Rurnmani"," pp. 103-104; ~aqr's preface to al-Biiqillani"'s l'jaz, p. 12; and Bournan,
Conflit, p. 46.
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'an al-umür al-mustaqbala), (6) the [Qur'an's] breach of custom (naqfj al- 'iida),44 and

(7) the [Qur'an's] analogy to ail other inimitable miracles (qiyiis bi-kull mu 'jiza).

Of the seven aspects of i 'jaz, al-Rummanï devotes most of his attention to the

fourth element, Le., al-baliigha which he defines as "the conveying of meaning to the

hcart in the best of verbal forms (i~iil al-ma 'na ila al-qalb fi aljsan ~üra min al-laft). ,,45

This detinition, according to one of al-Nukat's editors, MU~ammad Zaghlül Salliim, bears

two possible meanings.46 The tirst meaning, "the communicating of meaning to the

heart," concerns the psychological effect of eloquence on the heart (al-athar al-nafti li-al

baliigha), while the second, "the best of verbal forms," refers to the literary structure or

the rhetorical aspects of the Qur'an.

With regards to the structure of the Qur'an, al-Rurnmanï divides eloquence into

three different classes.'7 The first constitutes the highest level, the second is the lowest,

while the third lies between the previous levels. The highest level, in the opinion of al-

Rummanï, is the miracle par excellence. It is exemplified in the Qur'anic eloquence,

whereas the middle and the lowest degrees of eloquence are possible for men to imitate.

44AI-Jemaey mistakenly translates it as "the surpassing of natural law." See al­
Jemaey, p. 104, 190. As we have explained in the first chapter, al- 'iida is not "the natural
law" but "the custom." Cf. al-Jemaey," al-Rummanï," p. 104, n. 189.

45AI-Rummanï, al-Nukat, p. 75.

46M~arnmad Zaghlül Salliim, Athar al-Qur 'iinfita{awwur al-naqd al- 'arabrilii iikhir
al-qarn al-riibi' al-hijri(Cairo: Diir al-ma'iirif, 1961), p. 236.

471~an 'Abbiis claims that al··Rummanï's classification of baliigha was influenced by
the Greek triple ranking of structure: the high (rafi'), the middle (mutawassi{), and the
ordinary ('iidj). See'Abbas, Tiirikh al-naqd al-adabi 'ind al- 'arab: naqd al-shi 'r min al­
qarn al-/hiinï ljallii al-qarn al-thamin al-hijrï (Beirut: Diir al-thaqafa, 1978), p. 340.

50



•

•

•

In order to show the eloquence of the Qur'an, he lists ten rhctorical aspccts:~' concisc-

ness (ijiiz), simile (tashbih), metaphor (isti 'iira), concordancc (ta/cï '11111), articulations

(fawiiifil), paranomasia (tajiinus), alteration (ta.tri]), implicitncss (ta{lmïn), hypcrbolc

(mubiilagha), and clear exposition (~llIsn al-bayiin).

Not surprisingly, al-Rummani dcvotes a large section of his book lo a discussion

of these rhetorical aspects and their occurrencc in thc Qur'an.49 According to Sallull1,

seven of the ten rhetorical terms had appearcd in previous studies of the QUI" un, cxccpt

for al-talii'um, al-taifrffand al-taifmïn, which were novcl conccpts addcd by al-Rull1muni

to the study of the rhetorical terms of the Qur' an.50

Aside from his discussion of the ten rhctorical terms, al-Rummani also suggcsts

that there is i'jiiz in the Qur'an's influence on the reader's and hearer's heart. An aspcct

which makes the Qur'anic i 'jiiz more penetrating and influentiaL Thus, in his cOll1ment

on concordance, for example, he says:

"The advantage of concordance lies in the beauty of the speech upon thc car and
the ease of its pronunciation, as weil as the receptivity to its meaning in thc
hearer's mind when the beauty of the form and the way of detcrmining it is
pointed OUt."SI

48AI.Rummani, al-Nukat, p. 70. See alsoBoullata, "Rhetorical," p. 143; al-Jemaey,
"al-Rurnmani," pp. 92-93. Cf. Rippin, Textual, pp. 49-50; ~aqr's preface ofal-Baqilluni's
l'jiiz, p. 12; and Bournan, Conflit, p. 46.

49Ibid., pp. 70-10J.

sOSall1im, Athar, p. 236. Shawqi Qayf notes that al-Rummiini has invented somc
terms for Arabic literary criticism, but he does not clearly identify these inventions. See
J;>ayf, al-Baliigha: ta{awwur wa tiirïkh (Cairo: Dar al-ma'iirif, 1965), p. 107.

s'AI-Rummani, al-Nukat, p. 88. Cf. al·Jemaey, "al-Rummiini, p. 153; Rippin, Textual,
p.53.
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An interesting factor in al-Rummani's Nukat is his inclusion of ~arfa and

doqucncc, which secm to be contradictory, as two aspects of / liiz. 52 The idea of ~'arfa

was firstly inventcd by al-Na~jjm in order to argue that men arc quite capable of

composing a counterpart to the Qur'an and even surpassing it, but God deprived them of

doing so. The ~'arja seems also to be in contradiction to his other aspects, namely, the

abandonment of imitation and the breach of custom.

The assumption that al-Rummiini had tried to integrate these different theories, led

R. Martin to conclude that al-Rummani's Nukat "is not a theological work, [for] the

author was primarily a philologian and grammarian by profession."53

2. AI-KhaHiibï's Bayall

Like al-Rurnmiini, his contemporary, al-Khartabi also accepted the rhetorical

uniqueness of the Qur'an as one of the aspects of / liiz. In addition to this, he also

discusses in his book Bayiin three other theories which make the Qur'an miraculous.54

52See Aleem, '''Ijaz,'' p. 223; J:Iim~i, "Fikrat," vol. 28, p. 63; and 'Ali Mahdi Zaytün,
1liiz al-Qur 'iin wa atharuh jï ta!awwur al-naqd al-adabl~' min al-qarn al-khiim/slal-iJiidi
'C1shar Uii n/hiiYClt al-qarn al-siib/ 'Ial-thiilith 'ashar (Beirut: Dar al-mashriq, 1992), p. 38.

53Martin, "The Role of the Ba~ra Mu'tazila in formulating the Doctrine of the
Apologetic Miracle," JNES, vol. 39 (1978), p. 187. M.G. Carter's, "Linguistic Science
and Orthodoxy in Conflict: The Case of al-Rummiinï," ZGAIW, band 1 (1984), pp. 212­
32, argues against Martin's thesis and wishes to prove that throughout his works, al­
Rwnmiinï presented Mu'tazilite ideas. Cf. al-Jemaey's opinion of al-Rummiinï in, "al­
Rummiini," p. 97.

54AI-Kha!!abi, Bayan, pp. 19-21.
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They are: the Qur'iin's challenge,s5 the ~Q/fa and the Qur'an's forctelling of lùture

events.56

The first aspect, the Qur'an's challenge, is considered as the central argumcnt 101'

the miraculous inimitability of the Qur'an.57 In this respect, Audebert quotes al-

KhaHâbï's statement: "J'estime que parmis tous les aspccts de l'inimitabilité du Coran

qu'on a pu dégager celui-la [taQaddzl est le plus aisé à établir,"5s Thc challcngc wns

launched by Mu~ammad to his Arab contemporaries for twenty years,59 however,

instead of producing a single süra similar to the Qur'iin, they vied with him in baUle.

This response of the Arabs is seen by al-Kha!!iibï as an indication of theil' being incapable

of matching the Qur'iin.

Unlike the previous aspect of i jiiz, the second and the third aspects were rejcclcd

55M. Khalafallah in his article, "Two Fourth Century A.H. Approachcs to the Theory
ofI'jiiz," in BFAUA, vol. 8 (1954), p. 13 does not include this argument as an aspect of
Qur'iinic i jiiz. Nonetheless, a clear examination of al-Kha!!iibï's prefacc (pp. 19-20) may
reveal that it is one of ils aspects. See also, Boullata, "Rhetorical," pp. 143-4.

56Because of this and other points, al-Jemaey claims that al-KhaHabï was influenced
by al-Rummiinï (ai-Jemaey, "al-Rummiinï," p. 2, 92). But Audebert argues that due to the
absence of knowledge of the precise dates of the two books, it is impossible to know
exactly who influenced whom (Audebert, al-!ja!!iibz~ p. 73; 108).

57AI-Khaniibï mentions it in Bayiin, pp. 19,25,31-33 and 43.

5SAudebert, !ja!!iibz~ p. Il6.

59There are other versions of the duration of the challenge; al-Jubbii'ï, for example,
states that the challenge was advanced for twenty-three years. See,'Abd al-Jabbiir,
Mughnï, part XVI, p. 397. Cf. al-J~i~, lfujaj. p. 145 "nayyif wa 'ishrFn sana" (over
twenty years).
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by al-KhaHiibï.60 Refuting the ~arfa, which implies that the Arabs could have matched

the Qur'iin if God had not deterred them, al-Kha!!iibï quotes the verse of the Qur'iin

which ascertains that humans and jinn will never produce the like of the Qur'iin. (Q.

17/88).61

ln rejecting the third idea of Qur'iinic i 'jiiz, that is its prophecy of future events,

such as Q. 30/1-3 and 48/16, al-Khagiibï argues that this concept is not evident in the

general character of ail verses of the Qur'iin. Moreover, God's challenge is not

specifically to compose one aspect of Qur'iinic content, but to produce one süra.

Finally, al-Khattiibï proposes a theory involving the rhetorical Ulliqueness of the

Qur'iin. Like al-Rurnmiinï, who classifies eloquence into three categories, al-KhaHiibï

divides speech (ka/iim but not ba/iigha aS al-Rurnmiinï had suggested) into three different

categories of varying degrees of lucidity and eloquence. The first is the highest in

sublimity and strength of style; the second is the medium one which is eloquent and easy,

while the third is the nearest to ordinary speech.62 However, unlike al-Rurnmiinï who

ascribes the highest degree to the Qur'iin, al-KhaHiibï states that the distinguishing feature

of the Qur'iin is the fact that il partakes of each of these categories in a harmonious

manner, thus producing a unique species of composition which combines both sublimity

60AI-Kha!!iibï, Bayiin, pp. 20-21. See also Audebert, Ija!!iibï, pp. 80-84; al-Kha!ïb,
l'jiiz, pp. 161-163; Boullata, "Rhetorical," pp. 143-144; KhàIafallah, "Two Fourth," p. 13;
~aqr's preface to al-Biiqilliinï's l'jiiz, pp. 14-15; and Bournan, Conf/it, p. 47.

6lBoullata, "Rhetorical," pp. 143-144; Khalafallah, "Two Fourth," p. 13; al-Kha!ïb,
l'jiiz, p. 162.

62AI-KhaHiibï, Bayiin, p. 23. See also al-Suyüp, a/-Itqiin, p. 121; al-Kha!ïb, l'jiiz, vol.
1, p. 164; Khalafallah, "Two Fourth," p. 14; Aleem, '''Ijaz," p. 224; ~aqr's preface to al­
Biiqilliinï's l'jiiz, p. 16.
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and sweetness. Although, these two qualities are contrary to onc another, yet thcir

successful juxtaposition in the composition (na:flll) of the Qur'an serves as an honor

(farJI7a) granted by God to the Qur'an. This great honor is bestowed on the Prophet in

order to consolidate his prophethood. For al-KhaHübï, ail speech, be it divine or IlUman,

consists of words (a!fà:f) conveying mealling, ideas (ilia 'ani) cxisting in words, and a

structure (na:flll) arrangillg both.63 Human speech may excel in one or another of these

aspects but the Qur'an, which is believed to come from God, has achieved the highest

excellence in ail, This is due to its revelation in the most eloquent wording, and in thc

best possible composition, containing the highest and noblest meanings. The source of

this excellence does not only lie in the placement of each word in its right placc but also

in the choice of words, so that any changing of place or words will disturb the

construction of its elegance.

Lastly, at the end of his dissertation, al-KhaHübï points to another secret of the

Qur'an's miraculous superiority, that is the effect of the Qur'an on man's heart and soul.

He says:

"There is no other composition, in poetry or in prose, other than the Qur'ün which
if you listen to il produces in your heart a state of sweetness and ecstasy and a
sense of awe and admiration. The soul becomes elated at the hearing of the
Qur'an and when it has been absorbed in its majesty it becomes filled with awe

63Ibid., p. 24. Mustansir Mir considers al-Khagabï to be the first writer to suggcst
na:fm as, an aspect of i 'jaz. See Mir, Coherence in the Qur 'an: A Study of I.ylaiJi's
Concept ofNafm in Tadabbur-i Our'an (Indianapolis: American Trust Publication, 1986),
p. 11. Although al·J~i~' sKi/ab nafm al-Qur'an is not extant, we can still find his theory
of na:fm in his ather books, such as lfujaj al-nubuwwa, which is earlier than al-KhaHabï' s.
See for examp1e, p. 120, 143, 146 of Ifujaj.
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and piety, and forgoes its stubbornness and opposition. ,,64

Although al-KhaHiibI's treatment of i jaz does not exhibit a satisfaetory degree of

thoroughness or detail, whieh, according to J;>ayf, can be attributed to al-KhaHiibI's career

as a traditionist and jurist,6S one must also state that the latter, as weil as al-RummiinI,

had influenccd al-BiiqilliinI's Ijaz.

3. AI-Baqillanî's l'jiiz al-Qur'iill

Compared to his predecessors' works, al-BiiqilliinI's Ijaz is perhaps the most

studied.66 The reason for this, as von Grunebaum puts it, is that: "BiiqilliinI's treatment

of the problem appears thus considerably more elaborate and systematic than that accorded

it by his predecessors. ,,67

AI·BiiqilliinI advances three arguments to demonstrate the miraculousness of the

Qur'iin:68

64lbid, p. 68. Translation from Khalafallah, "Two Fourth," p. 15.

65J;>ayf, al-Balagha, p. 103.

66To name sorne western scholars, though only a few: Bournan in his, COIIJlit, pp. 54·
83; and idem, "Fondaments de l'autorité du Coran chez al-Biiqilliinî," Le Monde Non­
Chrélien, Nouvelle Série, 34 (1955), pp. 154-71; Grunebaum, Tenlh; Angelika Neuwirth,
"Tarîqat al·Biiqilliinî fi i~iir'jiiz al-Qur'iin," Siudia Arabica el Islamica: Feslschrift for
I~lsan 'Abbas on his SiXlielh Birlhday, ed. Wadiid al-Qii(:Iï (Beirut: Arnerican University,
1981), pp. 281-96.

67Von Grunebaum, Tell/h, p. xviii.

68AI-Biiqilliinî, Ijaz, pp. 48-54. Idem, al-In~af, pp. 54-5. Cf. al-Tamhïd, p. 141
where he mentions two aspects of i jaz al-QuI' 'an, i.e., prophecies about the future and
the composition of the Qur'iin. But, on p. 154, he differentiates between prophecies about
the future and the ancient tales. See also al-Suyü!î, al-!Iqiin, pp. 118-119; Boullata,
"Rhetorical," pp. 144-145; Aleem, '''Ijaz,'' p. 225; al-l;Iim~î, "Fikrat," p. 76; al-Kha!w,
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1. The Qur'iin contains prophecies about future events and this is beyond the power or

man.

2. It is weil known that Mu~an1ll1ad was an IIl1llllr (illiterate). Il is also known that he

was not conversant with the books of the aneients or their talcs and biographies.

Nevertheless, he recapitulated ail the important evcnts that had happened l'rom the creation

of Adam down to his own prophecy. Thus, there is no other way but to conclude that he

had reeeived ail of the aboye-information direetly l'rom God through revclation.

3. The style of the Qur'iin is original in structure and wonderful in composition and

reaehes the ultimate in rhetoric, surpassing the limit man ean reach in composition, style

and eloquence.

From the explanation of those three propositions, it is clearly shown that al-

Baqilliinï mainly insists on the inimitability of the Qur'iin in tenns of its content and style.

He also affirms that the latter is more important than the former, because it is this

inimitable style that distinguishes it l'rom the other revealed books, i.e., the üld and New

Testaments.69 The miracle of these books lies only in their content of propheey not in

their style. As such, the inimitability of the Qur'an ean only be compared with Moses'

miracle of transforming a staff into a serpent and Jesus' miracles of healing the blind and

raising the dead. The reason for sueh a eomparison is that ail of these miracles were

!'jaz, pp. 181-183; ~aqr's preface to al-Baqilliinï's l'jaz, p. 78.

69Bouman thought that al-Baqilliinï was the first to compare the Qur'ân to the üld and
New Testaments. (See Conflit, p. 87). With the diseovery of Ibn Fürak's MlIjarrad,
however, it becomes permissible to say that al-Baqillanï's opinions were influeneed by al·
Ash'ari See Ibn Fürak, Mujarrad, p. 180; and D. Gimaret, La Doctrine d 'al-Ash 'arr
(Paris: Les Éditions du Cerf, 1990), pp. 465-466.
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beyond their eontemporaries' eapabilities and are considered unusual events which break

the natural habit. Moreover, their contemporaries were challenged (ta~addl) to produce

similar miracles but they could not.

Since the miracle of the Qur'an lies in its style, only the people who know the

linguisties ofArabie and the methods of ka/iim can understand and explain its supernatural

quality.70 Hence, al-BaqilHinï indicates that it is not possible for those whose language

is not Arabie, or even for those who only speak the language but have no taste for its fine

points, to appreciate the style of the Qur'iin and to be certain of its uniqueness.

Consequently, they must depend primarily on the judgment ofthose whose business is to

distinguish between the ordinary and the extraordinary styles.71 In other words, the argu-

ments of the i 'jiiz for those who are not weil versed in Arabie or who are non-Arabs

(a 'jaml) are only islidliil (deduction);72 meaning that if the Arabs could not imitate the

composition of the Qur'an, neither could they.

According to al-Baqilliinï, one can only understand the inimitability of the Qur'an,

when one understands and realizes the singularities of its style. These singularities are:73

1. The first point which is a general one is that the style of the Qur' iin, with ail its

different phases and aspects, goes beyond ail the known styles and is special to the Qur'iin

7°AI-Baqilliinï, /'jiiz, p. 9.

7lAleem, '''Ijaz,'' p. 78.

72AI-Baqilliinï, l'jiiz, p. 393.

73Ibid., pp. 51-69. See also ~aqr's preface to al-Baqilliinï's l'jiiz, pp. 79-81; Aleem,
'''Ijaz,'' pp. 225-226; Bournan, Conflit, pp. 67-69; idem, "Autorité," pp. 165-166; al-J:lim~ï,

"Fikl'at," vol. 28, pp. 76-78.
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alone.74

2. The Arabs have got no piece of composition which can rival the Qur'ün in ils

eloquence and purity of style.75

3. The style of the Qur'iin retains its high level in ail phases of expression. For cxamplc,

the QUI" iin contains tales and sermons, arguments and exhortations, promises and

warnings, ethical teachings and other issues, and j'et, in spite of these different aspects,

the style never degenerates, as is the case with evel1 the best of poets and orators. They

excel only in one elass of subjects while the Qur'iin excels in ail of them with the same

perfection and without any incongruity.76

4. In the composition of the best authors (even on one subject), there is often one part

which does not compare with the others. This is particularly the case when the authol'

shifts l'rom one idea to another. Whereas in the Qur'iin, the most divergent topics are

treated in such a way that they appear to be one whole.77

5. The style of the Qur'iin is not only superior to that of men but also to that of jill/l.

It might be said that this is a c1aim about which we cannot be sure because it is beyond

the range of our knowledge. However, we can be sure, at least, that the style of the

74Ibid., pp. 51-52; Aleem, p. 225; Bouman, Conflit, p. 67; idem, "Autorité," p. 165;
a1-l;Iirn~ï, "Fikrat," p. 76.

75Ibid., p. 53; Aleem, p. 225; Bouman, Conflit, p. 67; idem, "Autorité," p. 165; al­
l;Iim~ï, "Fikra.t," p. 76.

76Ibid., pp. 54-56; Aleem, p. 225; Bouman, Conflit, pp. 67-68; idem, "Autorité," p.
165; al-lf.im~ï, "Fikrat," p. 77.

77Ibid., pp. 56-57; Aleem, p. 225; Bouman, Conflit, p. 68; idem, "Autorité," p. 165;
al-l;Iim~ï, "Fikrat," p. 77.
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Qur'an is superior to the style of those compositions which the Arabs believed to be the

compositions of the jinn.78

6. All the diffcrent forms of expression like dilation and elision, collection and

distribution, metaphor and explicitness, etc. which are found in many Arabie compositions

are also 10 be found in the Qur'an. Neverthless, the Qur'anic forms of expression exceed

those of the Arabs in every respect.79

7. It is more difficult to coin words for new ideas than to coin words for current ones.

Yet, in the Qur'an, we find such words which express the Qur'anic ideas about sharr'a

in a way which is beyond the power of man.80

8. The excellence of a composition and the height of its eloquence are established when,

on taking out of a word and putting it in another sentence or verse, this word catches the

attention of the reader or hearer. This is exactly the case with the words of the Qur'an

which, when used in other compositions, shine like jewels or pearls.81

9. The letters of the alphabet on which the Arabie language is based are twenty-eight,82

78Ibid., pp. 57-62; Aleem, p. 225; Bournan, Conflit, p. 68; idem, "Autorité," p. 165;
al-l:Iim~ï, "Fikrat," p. 77.

79Ibid., pp. 62-63; Aleem, p. 226; Bournan, Conflit, p. 68; idem, "Autorité>' p. 166;
al-l:Iim~ï, "Fikrat," p. 77.

8°Ibid., p. 63; Aleem, p. 226; Bournan, Conflit, p. 68; idem, "Autorité," p. 166; al­
I~im~ï, "Fikrat," p. 77.

"Ibid., pp. 63-66; Ak:em, p. 226; Bournan, Conflit, p. 68; a1-l:Iim~ï, "Fikrat," p. 77.

82'Imad al-Dïn Al]rnad l:Iaydar, another editor of al-Baqillanï's l'jliz al-Qur'lin, also
mentions twenty-eight letters. (See l:Iaydar's edition, p. 64). ~aqr, hO"lever, mentions
twenty-nine. (See ~aqr's edition, p. 66). The difference in enurnerating the letters of
Arabic alphabet is due to the fact that the people who mention twenty-nine letters
distinguish two kinds of a/if: layyina (soft) and mutaIJarrika (movent). The former is
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and the chapters of the Qur'fin which begin with letters of the alphabet number twenty·

eight. Moreover, the letters of the alphabet used in an initial position arc fourteen, i.e.,

exactly half of the total number of letters. This is to show that the composition of the

Qur'fin is based on the very alphabet the Arabs used. The letters of the Jlphabet have

been classified in different categories by different people as for example non·vocal

(mahmüsa) and vocal (majhüra),8l guttural and non·guttural,84 strong and weak,K5

eovering and open letters.86 The remarkable fact is that half the lettel's l'rom ail these

classes are used at the beginning of Qur'anie ehapters. This classification dates li'om long

after the appearance of the QUI" fin and the faet that eXlIetly half the number l'rom every

class are used is li proof of li knowledge of the future and possible only to GOd. 87

10. The language of the Qur'fin is simple and easy and its meaning is quickly understoou.

Il does not contain uncouth words or expressions. Nevertheless, it is impossible to rival

its style. 88

These are the ten points whieh make the style of the Qur'fin, the mosl important

aspect of the i 'jiiz al-Qur 'iin, unique and perfeet.

properly called alifand the latter is hamza. (See E.W. Lane, Lexicon, p. 1).

8lFor the difference between the two, see Baqillfinï, l'jiiz, pp. 66·67. See also Lane,
Lexicon, p. 476 and 2902.

84Ibid., p. 67; Lane, Lexicon, p. 630.

8SIbid.; Lane, Lexicon, p. 1519.

86Ibid.; and Lane Lexicon, p. 1827 and 2329.

87Ibid., pp. 66·69; Aleem, p. 226; Bouman, Conf/il, pp. 68·69.

88Ibid; Aleem, p. 226: Bournan, Conf/il, p. 69; al-I;Iim~ï, "Fikrat," p. 78.
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Opposing the opinion of his contemporaries, al-Baqillanï shows that the Qur' an

is not and does not contain shi 'r (poetry)89 or saj' (rhymed prose).90 Aside from

quoting the verses of the Qur'an: 36/69 and 26/224, which declare that it is not poetry,

he adduces other evidence, which Bournan caUs the "BaqiUanian argumeutation. ,,91 This

evidence includes the argumentation concerning the Qur'an's challenge (ta1laddl) and the

argumentation regarding its imitation (mu 'iiraga) or the attempt to match il and meet the

challenge:

"If the eloquent people among the Arabs, in the time when the Qur'an was
revealed, had considered it as poetry, which had not been beyond their style, they
would have immediately imitated it (mu 'iiraga), because poetry was practicable
and easy for them. However, since we do not see them trying to do so, we
understand that they did not believe it to be [poetry]. ,,92

ln another place, he suggests that if the Qur'an had been in rhymed prose, it would

not have been beyond their style and would have even been imitable.93 On the basis of

these arguments, al-Baqillanï sought to reject the possibility that poetry and rhymed prose

89lbid., p. 76-85. For a discussion ofal-Baqillanï's refutation of shi'r and saj' in the
Qur'an, see M. Badruddin Alavi, "Inimitability of the Qur'an," lC, vol. 24 (1950), pp. 9­
12.

90lbid., p. 86-100. Devin J. Stewart in his article, "Saj' in the Qur'an: Prosody and
Structure," JAL, vol. XXI, part 2 (1990), pp. 101-139 presents two opposing opinions over
the question of whether the Qur'an contains saj' or not. The rest of his article, however,
convincingly demonstrates that the greater part of the Qur'an is saj'.

91Bouman, Conflit, p. 69.

92Al-Baqillanï, l'jiiz, p. 80.

93lbid., p. 87. However, Al,unad ~aqr, the edilor ofal-Baqilliinï's l'jiiz, does not agree
with al-Baqillanï on this point. The former says that rhymed prose is a characteristic of
the art of composition which must be present in the Qur'an. See ~aqr's preface in l 'jiiz,
pp. 85-87.
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can be found in the Qur'an. He believed that the concept of thc inimitability of thc

Qur'iin may not be compared to any type of sublunary composition, since the Qur'ün

represents one of God's attributes, Le., His Speeeh.94 Another reason for the

impossibility of comparing the Qur'iinic composition to any hwnan composition is thc

presence of many incongruities (taftiwIII) in human creations. The composition of the

Qur'iin, on the other hand, is totally consistent, as it is stated in the Qur'ün (4/82): "Do

they not consider the Qur'iin (with care)? Bad it been l'rom other than God, they would

surely have found therein much discrepancy."

Basing his argument on the belief that the QUI" iin may not be comparcd to human

compositions, al-Biiqilliinï, although accepting the rhetorical uniqucncss ofthc Qur'ün and

endeavoring to demonstrate its rhetorical superiority over all forms of Arabic litcraturc,9l

sees that the rhetorical inimitability is not a necessary argumcnt for i 'jiiz, sincc it could

be taught or studied. What could not be emulated, however, is thc composition of the

QUI" iin, as it has no guide to be imitated.

In the end, like al-RUIllmiinï and al-KhaHiibï, al-Biiqilliinï considers thc psycho-

logical effect of the Qur'iin as one important aspect of iliiz al-QlIr'iin. In this rcspcct,

al-Biiqilliinï says: "... it [the Qur'iin] has the effect on thc hcarts and influencc on thc

mind, of making [someone] sad or happy, disturbed or amused, encouragcd or dcspcratc,

94See al-Jn~iif, p. 62 where al-Biiqilliinï quotes Mu~arnmad's tradition saying: "Thc
superiority of God's Speech over other speeches is the same as His supcriority over His
creatures."

9lAI-Biiqilliinï lists and discusses ten rhetorical tcrms of al-Rummiinï, but docs not
mention the latter's name. See al-Biiqilliinï, Jliiz, pp. 396-435.
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laughing or weeping .... ,,96 Indeed, it is this powerful composition that had affeeted

Muhammad' s contemporaries and all other people after them,97 whether rhetoricians,

literary critics or people who had only the simple ability to recognize the verbal power

of the Qur' an.

Lastly, one can deduce from his argumr-nts that al-Biiqillanï was certainly

influenced by his predecessors who were not only erudite in the field of i 'jiiz but also in

Arabic literary criticism.98 This influence can be clearly diseerned eventhough he does

not aeknowledge them. Finally, the most remarkable feature of his work might be his

effort and his ability to collect and to synthesize between the ideas of previous writers on

i )'iiz and of literary critics before adding to them and produeing a work that is uniquely

his own.

96Ibid., p. 419.

97For the Qur'iinie effeet on the early Arabs, see al-BiiqiIlanï, I)'iiz, p. 38.

98Von Grunebaum, for example, has shown the influence of Abii Hiiiii aI-'Askarï (d.
394/1004) and Qudiima b. la'far (d. after 320/932) on al-BiiqiIlanï's l'jiiz. See von
Grunebaum, Tenth, p. xx, and pp. 116-119.
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CHAPTER THREE

'ABD AL-JABBÂR'S l'JAz AL-QUR'AN

A. Name and Nature of the Book

1. The Title

Due to ils late discovery, J'jaz al-Qur'an by 'Abd al-Jabbar has not bccn studicd

extensively.' The afore-mentioned work is the sixtecnth part vuz ') of al-Mug/lIIfif

abwab al-tawlJië1 wa al- 'adl, which was discovered in ~an'a', Yemen, in 1951 by a

scholarly expedition sent by Dr. Tiiha I;l.usayn, the Minister of Education in the Royal

Egyptian Government. After spending sorne months photographing manuscripts, the

expedition, which was led by Khalil YatJ,ya Niimï and Fu'ad Sayyid, returncd to Egypt

with great success. They brought with them approximately Huee hundred photographed

manuseripts, among which was al-Mughm~2

'At this point, one should mention the work of Richard C. Martin, "A Mu'tizilite
Treatise on Prophethood and Miracles. Being Probably the bab 'ala I-nubuwwah from the
Ziyadat al-shar~ [sic] by Abü Rashïd al-Nïsabürï (Died First Half of the Fifth Century
A.H.) Edited in Arabie with an English Introduction, Historical and Thcological
Commentaries," Unpublished Ph.D. dissertation, New York University, 1975. Although
this book studies the doctrine of the Mu'tazilite School of B~ra, it discusses the doctrine
of Abü Rashïd al-NÏsabürï more than it discusses that of his teacher, 'Abd al-Jabbar.

2For information on this expedition and manuscript, see G.C. Anawati, "Une oeuvre
mu'tazilite inédite: Le Mugnfdu Qa<;iï 'Abd al-Oabbïïr," in Akten des Vierundzwanzigsten
Internalionalen Orientalisten-Kongresses. Miinchen 28 August bis 4 September J957, ed.
H. Franke (Wiesbaden: Deutsche MorgenHindische GeseIlschaft, 1959), p. 288-292; and
idem, R. Caspar and Mahmoud el-Khodeiri, "Une somme inédite de théologie mo'tazilite:
le Moghnfdu Qadï 'Abd al-Jabbïïr," MIDEO, vol. 4 (1957), pp. 281·316.
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The Mughni originally consisted of sixteen volumes (mujal/ad) containing twenty

parts, only twelve of which were found in ~an'â'. They werc parts IV to IX, XI to XIV,

XVI and XX. As far as part XVI is conccrned, a second manuscript was found in Dâr

al-kutub, Cairo, together with sorne other parts, which were not extant in the library of

~an'ii', such as parts XV and XVI!.J The ~an'â' manuscripts are generally referred to

as the .y mansucript, while the Cairo manuscripts as the!. According to Dr. Amin al-

Khüli, who was entrusted by Dr. Tâhâ ~Iusayn with editing the sixteenth part, the !

manuscript is more complete than the !f manuscript. The latter lacks one entire page in

its discussion of the mu 'ararfa of the Qur'ân.'

ln contrast with the other parts of Mughm~ the sixteenth part was the first text to

bc ;Jrinted and published by the General Culture Administration of the Ministry of Culture

and National Guidance of the United Arab Rcpublic.s Il appeared in 1960 in Cairo,

under the tide l'jaz al-Qur'an (The Inimitability of the Qur'ân). This tide, however, is

not quite appropriate, since i 'jaz al-Qur 'an constitutes only a trcatise (kalam) on the four

JConcerning these Cairo manuscripts, see Mahmoud e1-Khodeiri, "Deux Nouvelles
Scctions du Mag/mi du Qâ9i 'Abd al-Jabbâr," MIDEO, vol. 5 (1958), pp. 417-424.
According to J.R.T.M. Peters, el-Khodeiri's data about the discovered manuscripts in Dâr
al-kutub were not complete, since the library has also preserved parts V and VI of
Mug/mï. See Peters, God's Created Speech: a study in the speculative theology of the
Mu 'tazili Qaqi l-Quqat Abü l-Ijasan bn A~mad al-Hamagani (Leiden: EJ. Brill, 1978),
p. 26, n. 114 and p. 27.

'See Amin aI-Khüli's preface in Mughm~ part XVI, p. 3 and 5. See also the missing
pagc from dle manuscript !f on pp. 257·259 of the present Mughnï.

SSce Peters, God's Created Speech, p. 27. See also G.C. Anawati, "Textes arabes
anciens édités en Egypte au cours des années 1961 et 1962," MIDEO, vol. 7 (1962-1963),
p. 153.
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discourses explored in that part.6 Moreover, in thc exp/icit of the manuseript of volume

twelve or at the end of Mughnr part XVI, it says: "... The cnd of the book on prophecies

follows -God willing - the seetion in which we explain the aspects of the knowlcdge or

the meaning of God's and the Prophet's words."7 In addition, al the end or the Mug/lllr

part XIV, it says: "We now begin to talk about the prophethood ... Wlmt follows - God

willing - is the discussion on prophecies."s Therefore, it can bc assumcd that parts XV

and XVI originally belonged together and discussed the same topic; that is prophecy.

In his introduction to the discussion on prophecy, 'Abd al-Jabbiir classities the

subject into three categories vins): jawaz bi 'Ihal a/-anbiya', thc possibilily or

prophethood; wuqü' a/-bi 'tha, the occurrence of prophethood; and nubuwll'al nabiyyimï,

the prophecy of our prophet [Mu~ammadV Here, in the latter category, the concept or

6Those treatises are: (1) [Some sections on] a/-ka/am}t a/-khabar, (2) a/-ka/am jr
jawaz naskh a/-shara'i', (3) a/-ka/am}t thubüt nubuwwa! Mu~alllmad wa F i'jaz a/­
QUI' 'an wa sa 'il' a/-mu 'jizat al-~ahira 'alayh, (4) al-ka/am}tithbat sa 'ir/llu 'jizat a/-rasü/,
siwa al-QuI' 'an. Cf. Anawati, "Une oeuvre," p. 291 where he mistakenly mentions the
first as "al-khabar al-wa~id," and the third as "l'opposition au Coran" (mu 'aracjat a/­
QUI' 'an). The topies in the tirst pages of Mughnrpart XVI clearly show that they arc the
continuation of the sections diseussed in the treatise of khabar which begins in Mughlll:
part XV, p. 317. See also the explicit of Mughnï, part XV, p. 419, and of the malluscript
in el-Khodeiri, "Deux," p. 420.

7See Anawati, "Une somme inédite," p. 313. Sec also 'Abd al-Jabbiir, Mughlll~ part
XVI, p. 433; Peters, God's Created Speech, p. 33.

S'Abd al-Jabbiir, Mughlll: part XIV, p. 461. Sec also Peters, God's Created Speech,
p. 33; Anawati, "Une somme inédite," p. 310.

9See 'Abd al-Jabbiir, Mughm: part'XV, pp. 7-8.
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i jaz al-Qur 'an is discussed. 1O Wc can thus determine that part sixteen of the Mughnf

is propcrly not entitled "The Inimitability of the Qur'iin," but rather "The Prophecy of

Mu~ammad:'which consists of four discussions: the transmission, the possibility of the

abrogulion of religion, the inimitability of the Qur'iin ~nd the affirmation of other miracles

by Mul)all1ll1ad. In this chapter, however, 1 will confine my analysis to the third point,

that is the discussion of i 'jaz al-Qur 'an. Il

2. The Structure of the Text

The MUghm~ as al·I~iikim al·Jushami (d. 494/1101), one of the biographers of the

Mu'tazila tells us, is one of 'Abd al-Jabbiir's works which are usually characterized as

amalf (dictateà) works12 to distinguish them from the works written by hill1self

(lIIu.l'annafJ. The proof of this fact is the author's remark at the end of the Mughm~n

ln it 'Abd al·Jabbiir said that he had spent twenty years dictating this voluminous work

together with his other books. Moreover, having examined ail the manuscripts, Daniel

lOIn Mughm~ part VII, p. 5 'Abd al·Jabbiir writes: "We postpone (nu'akhkhir and not
mïjiz) the discussion of the inimitability of the Qur'iin, the related question of the aspect
(wajh) of its inimitability, the cessation of the attacks ofthose who attack it, and mention
of its judgements till the chapter on the prophecies, God willing." See Peters, God's
Crealed Speech, p. 285.

"'Abd al·Jabbiir, Mughm~ part XVI, pp. 143·406.

12Al.Jushami, Shar~ al-'uyün, in Faifl al·i'liziil, p. 376; Ibn al·Murta~ii, Tabaqiil al­
lIIu'lazila, p. 113. See also G. Monnot, Penseurs Musulmans el Religions Iraniennes.
'Abd al·Jabbiir el ses devanciers (Paris: Librairie Philosophique J. Vrin, 1974), p. 272;
and Peters, God 's Crealed Speech, p. 28.

n'Abd al·Jabbiir, Mughm~ part XX!2, p. 258. See also Peters, God's Crealed Speech,
p. 28; Gimaret in his review of Monnot's Penseurs, in JA, vol. 263 (1975), p. 457.
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Gimaret states confidently thatthe word imhi' appears quite clearly in each volume or the

~an'ii' manuscripts. 14

In addition, Gimarct displays two other points to dcmonstrute that the MlIglmf is

an amalr work and to differentiate between the dictated works and the commentaries

(shurü~).15 Firstly, in the Mughnz~ the author eonstantly speaks or himselr and l'etèl's to

his other books using the plural form, for example, he says, allalfbayyallluïJziiF al-kaliim

'ala al-barahima (MughnfXVI, p. 144), kami/ naqüluJzF bi/b al-ibii(1ll (MlIglmfXVI, p.

195). On the other hand, in the eomment~.ries, the author speaks of another person and

refers to the latter's books. This is quite clear in in Ki/Lib al-Majmü' which, contrary to

the assumption of J.J. Houben, the editor of its first volume, who believes that this is

'Abd al-Jabbiir's work, is a paraphrased eommentary of 'Abd al-Jabbiir's al-Mutu! bi al-

laklffwritten by his student, Ibn Mallawayh (d. 469/1076). Inthis book, Ibn Mallawayh

refers to 'Abd al-Jabbiir and to his book in the third person, such as wa qad qcïla F

ki/abih, and wa qad asharaFal-kili/b. The second mark of distinction conccrns the style

ofboth genr'~s. Like many amalfbooks, the Mughnz~ in its composition and style, mostly

takes the 1'01'111 of a dialogue, eomprising su'al wa jawi/b,16 whercas a commentary

usually does not.

14See Gimaret's pref~ee in Ki/ab al-Majmü', vol. II, p. 20; and idem, "Les U~'ül al­
hamsa du Qiidï 'Abd al-Gabbiir et leur commentaires," in AI, vol. 15 (1979), p. 53.
v •

15See, Ibid, pp. 21-22.

16M. Cook in his "The Origins of Kali/m," BSOAS, vol. 43 (1980), pp. 32-43 shows
that the dialectieal technique of Muslim kali/m is a borrowing l'rom Christianity and other
sources.
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ln presenting a dialogue, the author of amalfvolumes usually followed one oftwo

ways.l? He, either responded to a hypothetical interlocutor who questioned the thesis

the author holds, so that the forl11 of dialogue would be in qala ... qulna ... ("if he were

to say ... wc would reply ..."), in qala ... yuqal lah ... ("if he were to say ... he will be

told ..."). Or, he would display a dialogue as if it had occurred between two real people.

The l'orm is qala If ... qultu lah ... ("he said to me ... 1 told him ..."), qala ... qala lah ...

("he said ... so he said to him"). The Mug/lllf adopts seemingly the first type of dialogue

which very often leads to difficuity in determining the sa 'ils 'Abd al-Jabbar relers to,

since the latter mostly speaks of them in impersonal terms.

3. The l'Ian of the Text

a. A/-Mughnf

The text of i 'jaz a/-Qur 'an is to be found in the sixteenth part of the Mughm~ The

text bears the title: "A discourse concerning the truthfulness of the prophecy of

Mu~ammad,peace be upon him, and the inimitability of the Qur'an and ail his miracles."

(a/-Ka/am ft thubüt nubuwwat Mui;zammad, ~a/awat Allah 'alayh, wa ft i 'jaz al-Qur 'ail,

wa sa 'ir al-mu 'jizat a/-;ahira 'alayh, 'alayh al-salam).18 The treatise, which covers 263

pages (l'rom page 143 to 406) and is divided into thirty-two sections (fa~f), may be

17See S. Stroumsa, "The Blinding Emerald: Ibn al-Rawandï's Kitab al-Zumurrud,"
JAOS, vol. 114, no. 2 (1994), p. 166. Cf. Josef van Ess, "The Logical Structure ofisiamic
Theology," in Logic in Classica/ Islamic Culture, ed. G.E. von Grunebaum (Wiesbaden:
Otto HalT"ssowitz, 1970), p. 23.

18,Abd al-Jabbar, Mughm~ part XVI, p. 143. The last topic, namely the other miracles
of Mu~ammad, actually belongs to the last discussion of the book.
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classified into four major sections. 19

The first section (pp. 143-190) deals with thc manner by which the prophcthood

of Mul}ammad and the Qur'iin can be determincd. In it, 'Abd al-Jabbiir sccks to show

that the existence ofMu~ammad and the Qur'iin were transmilled by numcrous authorities

(mutawGtir) and that they therefore are known necessarily and inll11ediatc1y (<l,miri).

Then, he briefly discusses the criticism raised by the Imiimites,20 the ~lashwiyya and ahl

al-~adrth.21 The former c1aim that there were some alteralions in the 'Utlulliinic Qur'iin

and the latter argue that the Qur'iin was not transmitted through lIlutawGtir traditions but

rather through a single authority. At the end of this section, 'Abd al-Jabbiir provides

several arguments on the Qur'iin's authenticity and its being an indication of

MlÙ).arnmad's prophethood.

In the second section (pp. 191-225), al-QGt/r elaborates upon various styles of

speech and the superiorily of the style of the Qur'iin over other speeches. Inthis section,

he argues that speech is an action (fi '/); and that when this action is cxecutcd in a certain

manner, it beeomes one of the precise acts (al-af'GI al-mu~kallla).22 ln the next sections,

'~his classification is mine.

2oConeerning this group, see, for example, W. Ivanow, "Imam," SEI, pp.165-166; W.
Madelung, "Imama," Ef2, vol. 3, pp. 1163-1169.

21Coneerning this group, sec Anonym.')us, "J:Iashwïya," SEI, p. 137; editors of E11
,

"J:Iashwiyya," E12
, vol. III, p. 269; and J. Schacbt, "Ahl al-I;Iadïth, E12

, vol. l, pp. 258-259.
Cf. Peters, Gad's Created SJeech, p. 22.

22By ineluding speech in the domain of action (fi '/), 'Abd al-Jabbiir intentional1y
rejeets the doctrine of "the eternity of the Qur'iin" beeause of ils being in the mind of
God, and upholds "the createdness of the Qur'an." For a discus~ion of this matter, see
Peters, God's Created Speech, p. 280 ff.; and J. Bournan, "TI'e doctrine of 'Abd al­
Djabbi:r on the Created Word of Allah," in Verbum (Nov. 14th J964), pp. 67-36.
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he explains the definition offa.ra~a, the ways ofmaking a speeehfa~l~ and the soundness

(.ri~llJa) of ehalIenging other people to eompete in the e10quent speeeh.23 As we shalI

sec, 'Abd al-Jabbiir's theory of the aspect of i 'jaz a/-Qur 'an centers on these sections.

ln his third section, (pp. 226-336) which is the most important section, 'Abd al-

Jabbiir dcals primarily with the arguments on the inimitability of the Qur'iin. Firstly, he

clarifies the meaning of inimitability of tb~ Qur'iin; then, in the following sections, he

discusses the arguments supporting its inimilablity, sueh as the Qur'iin's challenge to

produce a document similar to it, the historiea! and psychologiea! proofs of the absence

of efforts to rival the Qur'iin, and finally the aspects cf the miraculous nature of the

Qur'iin.

The last section (pp. 337-406) is as important as the third one, since it usually

appears in 'Abd al-Jabbiir's discussion of the Qur'iin and its miraculousness. Il contains

a/-Qarlts argument against the criticism raised by the allackers of the Qur'iin, such as Ibn

al-Rïwandï and his friends, the Imiimites and the Bii!iniyya24 of the Shï'ites.

Besides Mughnrpart XVI, 'Abd al·Jabbiir' s views on the i 'jaz are also to be found

23It is important to mention here that the challenge, according to 'Abd al-Jabbiir, is
to produce something similar to the QUI" iin and not to reproduce or imitate. See for
exarnple, Mughm~ part VII, p. 203 where 'Abd al-Jabbiir writes: inna a/-talJaddrinnama
lI'aqa' an ya 'tü bi-mithlih Jrfa~alJatih wa ba/iighatih min ghayr an ya 'tü bih 'a/ii sabl1
aHlikiiya li-anna ityanah 'a/ii hadhii a/-wajh /ii yata 'adhdhar 'a/ii kull alJad. See also
Mughm~ part XVI, pp. 222-223; Peters, God's Created SpeL'ch, p. 390.

24Concerning tllis group see B. Carra de Vaux, "Bii!inïya," SEI, pp. 60-61; M.O.S.
Hodgson, "Bii;:iniyya," E12

, vol. 1, pp. 1098-1100.
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in his other books, sueh as Ta/hbl1 dalii 'il al-Il/lb/lll'lI'a and al-U.~·1Ï1 al-kham.l'a,25 as well

in his student's book, [Ta 'Iic/] Shal'~1 al-/lflil al-khamsa by Mankdim Sheshdiv (d. 425/10-

34).

b. Ta/hbû dalii 'il al-Ilubuwwa

ln this book, whieh is c1assified by 'Abd a1·Karim 'Uthman among the works

about tradition,26 'Abd al-Jabbar, basing himself on the Qur'an and the tradition of

Mu~ammad, maintains that the miracles of Mu\mmmad, both the sensory miracles (al-

hissiyya) and the miracle of the Qur'iin, prove that he was truly a prophel.

Having diseussed the sensory miracles in the first pages of Ta/hbli, 'Abd al·Jabbal'

begins his discussion of the miracu10us nature of the Qur'iin on page eighty-five. Hc

starts by citing the Qur'iinic verse which categorically states that neither Immans nol' jillll

can produce a text similar to the Qur'iin. (Q. 17/88) This is followed by thrce arguments

supporting the inimitability of the Qur'an. These arguments speak of the Qur'iin's

eloquence (fafii~a); its information (akhbiil' al-ghuyüb) on hidden matters; and its

injunction (/allbih) to use reason. However, the rf'~t of the discussion (pp. 86·234), as 1

25His books Mughllf parts VII and XV, Tallzln ai-QuI' 'iill 'ail al-ma!ii 'ill and
Mu/ashiibih ai-QuI' 'iin must also be included. Although these books do not discuss the
doctrine of i 'jiiz specifically, yet they l'l'ovide numerous examp1es and explanations on Ihis
theory. Moreover, while interpreting the verses of the Qur'iin, both Mutashiibih and
Tanzln, counter the critieism 1evelled at the Qur'iin.

26'Uthmiin, Qiiljfal-quljii/ 'Abd al-Jabbiir ibn A~mad al-Hamadhiinf(Beirut: DUr al­
'arabiyya, 1967), pp. 59-60. Curiously, the Ta/hM is not mentioned by the biographers
of'Abd al-Jabbiir, such as al-l;liikim al·Jushami in Shar~ al- 'uyün, or Ibn al-Murta~ü in
his Tabaqii/ al-mu '/azila.
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see il, is devoted solc1y to the second aspect of its i 'jéiz, Le., information on the hidden

things,27 including the doctrine of Christianily,28 and sorne counter-arguments against

the criticism levelled at Mu~ammad and the Qur'an.29

c. A/-U~'ü/ a/-khamsa

This book was both mentioned and published for the first time by D. Gimaret in

his "Les Usü/ a/-Hamsa du Qadï 'Abd al-Gabbar et Leurs Commentaires."JO Like the. ~ .
Talhbz1, the U~Ü/ is also not listed among the works of 'Abd al-Jabbiir by such

27Cf. 'Uthmiin's preface to Talhbfl, p. z.

28G. Monnot has discussed 'Abd al-Jabbiir's argument against the Christians. See his
"Les doctrines des chrétiens dans le 'Moghnï' de 'Abd al-Jabbiir," MIDEO, vol. 16
(1983), pp. 9-30.

291,t is interesting to note the comment (ta 'liq) written on the margin of the manuscript
(See 'Abd al-Jabbiir, Tathbii, p. 234, n. 1) which says:

"May God favor you, our master, the distinguishedjudge, a/-Qéiqf'Abd al-Jabbiir.
You have argued weil against the disbelievers, the accursed, the liars, the
apostates, the sinners, the corrupted and the evil dissenters, may God defeat them
and banish them, so that they may not succeed in their enterprise, casting doubt
upon the integrity of the Companions of the Prophet, Peace be upon him and them
ail.
1 said [it is not clear to me who gives this comment]: 1 have not seen a book
refuting the dissenters' argument better, or more accurately, more reliably and
firmely presented than the argument mentioned by a/-Qéicjf'Abd al-Jabbiir in this
book. Therefore, anybody interested in refuting these people, must refer to this
blessed book which is rare and is not known to many people. And even if they
know its name, they do not know ils many benefits. Therefore, preserve and
analyze it repeatedly. Unfortunately, the author of this book is famous fol' his
i 'tizéi/ ideas [being Mu'tazilite] and once he gives his seclusion up, his place will
be - God willing - in the highest level of Paradisc with the other ancestors, due
to the benefits which his arguments provided the Muslims with, and God knows
best.

JDSee AI, vol. 15 (1979), pp. 79-96.
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biographers of the Mu'tazila as al-Jushamï and Ibn al-Murtaç!ü (d. 840/1437).)1

Nevertheless, basing himself on the fact that there is no contradiction between this book

and'Abd al-Jabb1ir's entire doctrine 01' thc latter's style in diclating thc book, Gimarcl

firmly asserts that this book is of'Abd al-Jabbür's creation.J2

Commenting on the simplicity of the book, which covers only sevcntccll pagcs in

the printed text, and 'Abd al-Jabb1ir's intention in writing this book, Gimarct says that:

"[1]1 s'en [Ki/ab] tiént cependent aux options fondanlentales, ct traditionnelles, du

Mu'tazilisme sur le plan des u~ül al-din; il en donne une présentation simplifiéc, aisémcnt

accessible à un public moyen, dépouillée autant que possible dc l'apparcil

«philosophique)) dont il l'entoure ordinairement."))

In the discussion ofprophethood, (pp. 89-91) where the doctrine of i jaz is usually

expounded, 'Abd al-Jabb1ir affirms that the prophethood of Muhammad is attcstcd to and

consolidated by the presence of several miracles, some of which he explains in tU1'1l.

Although Gimaret asserts that in this simple book'Abd al-Jabb1ir docs not discuss thc

criticism voiced by the Barahima on the possibility of prophecy, thc author of this lhcsis

finds that 'Abd al-Jabb1ir responds to their criticism on the QUI" fin cvcn if he docs not

explicitly refer to that group by name. See, for example, the criticism pcrtaining to thc

verses of the Qur'fin which contradict each other. This criticism and the verses which arc

31See al-Jushamï, Shar~ al- 'uyün, pp. 367-369 and Ibn al-Murtaçlii, Tabaqiit a/­
mu 'tazila, p. 1I3.

32Gimaret, "Les U~Ü/," p. 74.

33Ibid, p. 75.
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brought to exemplify the contradiction are almost the same as the criticism discussed in

the Mughnz: J4

d. [Ta 'liq] Shar(l al-uifiil al-khalllsa

Following the publication of Kitab al-u!fiil (l/-khalllsa in the afore-mentioned

article, Gimaret went to much pain in affirming that Shar~ al-u!fiil al-khalllsa is not the

work of •Abd al-Jabbiir himself, as had been previously claimed by 'Uthman, Peters,

Monnot and others.35 Instead, Gimaret declared that this book is the critical commentary

of his student, the Zaydï Imiirn Miinkdïm Sheshdïv (d. 425/1034).36 As such, Gimaret

advocated caution in utilizing it as a source of'Abd al-Jabbiir's doctrine. However, the

doctrine of i 'jaz as propounded in this book does not seem to be in contradiction with

'Abd al-Jabbiir's own doctrine.

The text on i'Jaz al-Qur'an in the Shar(l, comprises two sections.37 The first

section discusses the reason behind the Qur'an's miraculousness, while the second answers

the attacks hurled at the Qur'an. Apart from the division into two sections, there are also

sorne words written in the margin of the printed text, which seem to suggest a sub-

3'See, for example, Mughni, part XVI, pp. 394-395.

35Such 'lS, Claude-France Audebert, al-Hallabiet l'inilllitabilité du Coran. Traduction
et introduction au Sayan i'gaz al-Our'an (D~as: Institut Français de Damas, 1982), p.
73; and G.F. Hourani, islamic Rationalism: The Ethics of 'Abd al-Jabbiir (Oxford:
Clarendon Press, 1971), p. 7.

36Gimaret, "Les U~'iil," p. 50 ff. See also idem, "Mu'tazila," Ei2, vol. VII, p. 793; and
idem, "Review of Peters's God's Created Speech, in JA, vol. 265 (1977), p. 392.

37See Mankdïm, Shar~, pp. 585-606.
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division of the text into separate sections.38 If we arc to follow thcse words, the

following division of the text will el11crge:

1. An introduction to the concept of the inil11itability of the Qur'un, (pp. 585-598) which

comprises:

a. The challenge to produce something similar to thc Qur'un.

b. The absence of the mu 'iiralja.

c. The way of knowing its i Yiiz for the non-Arabs.

d. The rest of Mu~ammad's miracles.

II. The criticisl11 raised against the Qur'Ü11 (pp. 598-606) including:

a. The question of the benefits of al-iiyiil al-mulashiibihcïl.

b. The question of the meaning or \1u~lkam and MUlashcïbih.

c. The Refutation of the Imiimites.

d. The Refutation of the Bii!iniyya.

e. The Criticism of A~~iib al_waqf.39

38Cf. Peters, God's Crealed Speech, p. 281, n. 13.

39A~~iib al-waqf/al-Iawqif are the revelationists or theologists, as opposed to the
conventionalists, who believe that the origin of language comes from God. For a detailed
discussion ofthis matter, see Bernard G. Weiss, "Language in Orthodox Muslim Thoughl:
A Study of "Waçl' al-Lughah" and !ts Development," Unpublished Ph.D dissertation,
Princeton University, 1966; idem, "Medieval Muslim Discussions on the Origin of
Language," ZDMG, vol 124 (1974), pp. 33-41; H. Loucel, "L'Origine du Langage d'après
les Grammairiens Arabes," Arabica, vol. JO (1963), pp. 188-208,255-281; and Gimaret,
Les noms divins en Islam. exégèse lexicographique ellhéologique (Paris: Les Éditions du
Cerf, 1988), especially pp. 37-50 on "le débat sur l'origine des noms divins."
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r. The Critieisrn of the Murji'a.40

By paying close attantion to these sources, we can conclude that they demonstrate

the pattern of 'Abd al-Jabbiir's approach to the question of i'jiiz al-Qur'iin. They speak

of the special attention he dcvotes to the criticisrn of the Qur'iin by his opponents. In

addition, these sources give us sorne idea about the sii 'il or the opponent to whom 'Abd

al-Jabbiir vaguely refers during the dialogue. Above ail, these sources provide us with

authentic sarnples of'Abd al-Jabbiir's doctrine of i 'jiiz al-Qur 'iin. Hence, the following

pages will discuss these two issues respectively and will end with an examination of'Abd

al-Jabbiir's influence on the work of future generations.

B. The Sii'i! and Mas'Ü/ in the Text

1. Mas'ü/

ln a dialogue, the mas 'ül is often the author himself. This is the case with the

Mughlll~ where 'Abd al-Jabbiir plays the role of the one who defends his thesis. However,

in the course of his debate, 'Abd al-Jabbiir often refers to others, such as shaykhunii (Our

Master) or shuyükhunü/mashiiyikhunii (Our Masters). The singular shaykhunii denotes

individual scholars, such as shaykhunii Abü 'Alï (d. 303/916)(MughnïXVI, p. 152,162,

etc.). shaykhunii Abü Hiishirn (d. 32I/933)(MughnïXVI, p. 164, 190, etc.) and shaykhunii

4oConcerning this group see AJ. Wensinck, "al-Murf!.j.i'a," SEI, p. 412; W. Madelung,
"Murf!.ji'a," EP, vol. VII, pp. 605-607. Their criticism on the Qur'iïn, however,
concentrates on 'umüm al-laf:; (general terrn). They deny the existence of conventional
tCrIU that denotes universality, and if it exists, they argue, it does not irnply the shumül
nor al-istighriiq (universal inclusion). See Miinkdïrn, Shar~, pp. 604-605.
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Abu 'Abd Alliih (d. 369/980)(MlIglmF XVI, p. 190)." And whenever there was a

disagreement between Abu 'Ali and Abu Hiishim, 'Abd al-Jabbiir usually adopted lhe

son's argument. The plural f(llmS shllyzikhllnii or mashiiyikhlllui, on the other hand,

rnostly refer to the previous scholars of the Mu'tazîla.

2, Sil'il

Upon a decp analysis of the sources wc have eonsulted, one is led to believe that

'Abd al-Jabbiir's opponents, eoneerning the issue of /liiz ai-QuI' 'rin m'e the Btmï/ril/l/l,

The laller were represented by Ibn al-RIwandi and his friends.'2 There arc at leasl tluee

of Ibn al-RIwandi's books listed in the MlIghnï, together with the books of 'Abd al-

Jabbiir's Masters that refute the former's books. These books are NaqrJ al-/miima 'alii /bn

al-Riiwandi"3 and Naqcj al-Diimigh44 by Abu 'Ali, and Naqrj al-l'arütl1 by Abli

Hiishim. In al-Diimigh, for example, Ibn al-RIwandi daims that there are contradiclions

in the Qur'iin. Referring to the argument of his Master, Abu al-Hudhayl al-'Alliif (d.c.

227/841), 'Abd al-Jabbiir retorts that the Arab eontempcraries of Mul,lammad were most

41In addition to these three Masters, 'Abd al-Jabbiir has another teachcr, who is his
direct teacher, i.e., Abu Is!)iiq al-Ba~rï. For more information on these Maslers sec,
Peters, God's Crealed Speech, pp. 17-19. See also 'Uthmiin, Qii:ll~ pp. 47-49.

42For their doctrine see chapter two. Peters, surprisingly, does not mention Ibn al­
RIwandi in his list of'Abd al-Jabbiir's opponents (Peters, God's Crealed Speech, pp. 19­
23). That list is revised by Gimaret in his review of Peters's God's Crealed Speech. (Sec
JA, vol. 265), p. 389.

43'Abd al-Jabbiir, MlIghnï, part XVI, p. 152.

44Ibid, pp. 389-390.

41Ibid, p. 310.
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erudite and proficient in the idiosyncrasies of Arabic spccch; and henee, if they had fouml

any "contradiction" in the Qur'an, they would have rcvealed it when Mul.uullmad

challenged them to do so. Therefore, since they did not take up his challenge on lhis

issue, we can rest assured that no such contradiction exists in the Qur'an:l
" ln addition,

'Abd al-Jabbar maintains that a contradiction oecurs when one of two speeches eontains

a denial of an affirmed statement or an affirmation of a denied one." l-lowever, the

QUI" iin is free l'rom any conflieting l'Cmarks.

To support his thesis, 'Abd al-Jabbar clarifies the meaning of those verses whieh

were deemed by Ibn al-Rïwandï to be contradictory. For example, the verse: laysa ka-

mithlihi shay'un48 was said to contradict ja 'a rabbuka" while wa ma k/llllaqlll al-

jinna wa al-insa il/a li-ya 'budüni50 is not consistent with wa laqad dilara 'na /i-

jahannama kalhi"ran min al-jinni wa al_insi. 51 According to 'Abd al-Jabbar, these verses

will not be found to contradict each other, once they have been interpreted in accordanec

with reason. Henee, the verse "There is nothing whatever like unto l-lim" is consistent

withja'a rabbuka, when the latter is interpreted asja'a amru rabbika (The coml11and

46Ibid, p. 387. Cf. Miinkdïm, Shar~, p. 599.

47Ibid, p. 388. On page 389, 'Abd al-Jabbiir quotes Abii 'Ali's argument in the
latter's book Naqr/. al-diimigh, where the Master says that the contradiction occurs when
the Qur'iin contains affirmation and denial at the}ame time (fï 'ayn wa/;lida). Sec also
Gimaret, "Matériaux pour une bibliographie des Gubbii'ï," JA, vol. 264 (1976), p. 2lJ4.

48Q. 42/11.

49Q. 89/22.

50Q. 51/56.

51Q. 7/179.
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l'rom your Lord came/2 or jii'a man yataIJammalu amrahu ([those] who bear His

command have come).5) This rational interpretation also applies to another verse. "1

have only created jillns and men that they may serve Me" is in agreement with "Many are

the Jinns and men We have made for Hell," if we know that the meaning of the latter

implies the result of their deeds ('iiqiba or ma~·ir).54

ln his exposition of i 'jiiz al-Qur 'iin, 'Abd al-Jabbiir fiercely opposed the Shï'itcs.

He argues against the Imamitcs who orten insisted that many things have been purposely

omitted or inserted into the Sunnï Qur'iin for the purpose of concealing and refuting ail

evidence supporting the truth of the Shi'i doctrine.55 These allegations were swiftly

refuted by 'Abd al-Jabbiir who also denied the theory of "the inner meaning" (bii!in) of

the Qur'iin and "the na{iq imams" of the Biitiniyya.56 While mentioning the book of al-

JiilJif (d. 255/868-869) Fi na~m al-Qur'an wa salamatih min al-ziyada wa al-nuq~iin,

'Abd al-Jabbiir, in the Tathbit, affirms that these accusations were nothing but a tool

52' Abd al-Jabbiir, U~ül, p. 90.

5)Ibid, p. 380 and 394.

54Ibid, pp. 394-395; and idem, U~ül, p. 90.

55Ibid, p. 153 and pp. 384-386. This issue has been much discussed in scholarly
circles; see I. Goldziher, Madhiihib al-tafsfr al-Isliiml~ traus. 'Abd al-I;lalim al-Najjiir
(Cairo: Maktabat al-Khiinjï, 1955), p. 293 l'l'.; 1. Eliash, "The Si'ite Qur'iin: A Reconsider­
ation of Goldziher's Interpretation," Arabica, vol. 16 (1969), pp. 15-24; E. Kohlberg,
"Some Notes on the Imiimite Attitude to the Qur'iin," in Islamic Philosophy and the
Classical Tradition, ed. S.M. Stern, A. Hourani, V. Brown (Columbia: University of
South Carolina Press, 1972), pp. 209-224; Mahmoud Ayoub, "The Speaking Qur'iin and
the Sïlent Qur'iin: A Study of the Principles and Development ofImiimi Shi'i tafs;r," in
Approaches ta the History of the Interpretation of The Qur 'an, ed. A. Rippin (Oxford:
Clarendon Press, 1988), pp. 177-198. See also, F. Buhl, "T$if," SEI, p. 561.

56'Abd al-Jabbiir, Mughm:part XVI, p. 345 and pp. 367-369..
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cmmingly devised to attack Mul)anlmad and his kllll/aft' a/-rcïshidlÏ/l,5' and uililllatdy

to destroy Isianl," To refute their daim, 'Abd al-Jabbiir aflirllls thal the Qur'iin is

known epistemologically with a ncccssary knowlcdgc (~/al'lïl'l) lhl'ough lI/-lIlI,!/ lI/-

mulawiitir.'· Therefore, it is impossible that the lransmitters altered the Qm'iin in any

way. What is more, the Qur' iin, sinee its revelation, had been memorized by nUlllel'OUS

people, a faet which protects it from any alterations.60

As to the daim of the Ba~iniyya, 'Abd al-Jabbiir advances those verses or the

Qur' iin6\ whieh elearly state that "Nothing have we omitted from the Book," (Q. 6/38)

and "We have sent down to thee the Book explaining ail things, a Guide, a Mercy, and

Glad Tidings to Muslïms." (Q. 16/89) Following this argument, 'Abd al-Jabbiir also

refutes the assumption that the iiyiil mushlab/hal comprise the inner meaning of the

Qur'iin. To disprove this view, 'Abd al-Jabbiir, first of ail, explains the l'casons or the

advantages of "the ambiguous verses." He provides four l'casons, whieh could be

summarized as follows: the ambiguity verses encourage people to think or reason, and

when they use their reasoning, the reward of their effort will be greater than blindly

"Idem, Talhbli, p. 63.

s81dem, Mughnï, part XVI, p. 162.

s·'Abd al-Jabbiir, Mughm: part XVI, p. 153 ff. and 384 ff. Related to this argument
is 'Abd al-Jabbiir's opposition of the view of al-J:lashwiyya wa ahl al-J.tadith who daim
that the Qur'iin is known through a single authority. ('Abd al-Jabbar, Mughm: part XVI,
p. 153, 156, 345).

6°Miinkdïm, Sharb, p. 601-602.

6\<Abd al-Jabbiir, Mughnï, part. XVI, p. 365. See also Miinkdïm, SharQ, p. 604.
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imitating others.62

In light of that explanation, 'Abd al-Jabbar suggests that in order to understand the

mCl1iling of the ambiguous verses, ail Muslims, not only the Imams, should refer to the

context (qarina) of the verscs, either from the unambiguous verses, or by resorting to

reason.63 Interestingly, he declares that when the Qur'iin seems to contradict reason, it

must be re-interpreted to fit the dictates of reason! Besides the Ba!iniyya, M:ïnkdïm

includes a!f~liib al-waqfOf al-tawqij' in the group which denies tht: possibility of knowing

the real meaning of the ?iihir verses. These people assume that since the words in the

Qur'an are al-alftif al-mu~tamala, Le., that they apply to both particular and general

words (makh~üif aw 'iim), we should suspend judgment (natawqqaj) and not establish the

meaning ofany verse until we determine the context (qarina) which distinguishes between

the two.64 To refute this assumption, 'Abd al-Jabbiir, as the proponent of the convention

(muwii{ia 'a) and the opponent of aiflJiib a/-tawqïf, says that speech is communicative

(lIlujïd) and has meaning because of the conventions which many people agree upon. As

for the Qur'iinic speech, in particular, people agree that the meaning of the Qur'an can

62Ibid, pp. 373-374. Cf. idem, Uifü/, p. 91; and Miinkdïm, Shar/;l, pp. 595-600. In his
Mutashiibih a/-Qur'iin, 'Abd al-Jabbiir· clarifies the difference between muhkam and
lIlutashiibih. The mu~kam verses are the verses which imply only one mean:ing. The
mutashiibih verses, on the other hand, demand a special analysis in order to conform to
the meaning of the mulJkam verses and the dictates of reason. See'Abd al-Jabbiir,
Mutashiibih, pp. 6-7. Cf. Miinkdïm, Shar/;l, pp. 600-601.

"'Ibid, pp. 378-383; idem, Uifü/, p. 90; idem, Mutashiibih, pp. 6-7; and Miinkdïm,
SharlJ, pp. 600-601.

64M:ïnkdïm, SharlJ, p. 604. Cf.'Abd al-Jabbiir, Mughnï, part. XVI, pp. 359-360.
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be derived l'rom the indications within iL or l'rom the contexts rclated to il.65

In addition to these people, the same as his opponents in the Mug/lIlr part Vil on

"The Qur'an and God's Other Speech,"66 in the discussion of "the inill1itability of the

Qur'iill," al-Ash'arï, Ibn Kulllib (d. 241/855) and Hishlilll b. al-J:Iakam appcar to be his

oppollents as wel1.61 'Abd al-Jabbiir rejects the Traditionalist view that the Qur'iin was

a miracle by virtue of being Mu~ammad's recilation of the eternal speech (ka/am qacliill)

of God. He argues that if the Qur'iin were the eternal speech of God, the l'rophct would

have been challenging his opponents to do something humanly impossible.68

Lastly, we should mention the proponents of na?m and ~arfa who were also among

the opponents of 'Abd al-Jabbiir.69 Theil' doctrine will be discussed below.

C. 'Abd al-Jabbar's Theory of l'jiiz

One might be correct in assuming that in Muslim works dealing with miracles and,

especially wilh i'jaz al-Qur'an, the autllor's primary aim was always "practical," that is

65an yadull huwa 'alayh aw qarma taqtarin ilayh aw yadull huwa ma 'a al-qarina.
'Abd al-Jabbiir, Mughm~ part. XVI, p. 360. Cf. l'eters, God's Created Speech, pp. 304­
305.

66l'eters does not agree with the title "The Createdness of the Qur'an" (khalq al­
Qur 'an) given by Dr. Ibriihïm al-Ibyiirï, the editor of the Seventh part of Mughm~ The
former argues that this given title "over-emphasizes one aspect of the discussion." See
l'eters, God's Created Speech, p. 37.

67See l'eters, God's Created Speech, pp. 20-22. 'Abd al-Jabbiir deliberately discusses
the doctrine of Hishiim b. al-I;Iakam in his Tathbil.

68'Abd al-Jabbiir, Mughni', part XVI, pp. 318-320.

691bid, p. 318.
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to defend and to prove the prophethood of Mul).ammad.70 'Abd al-Jabbiir's work,

however, aside from its practical aim, has also theoretically delved into the nature and

conditions of the miracle as sueh, before examining the Qur'an. His work is even more

systematic and thorough than that of his contemporary adversary, al-Baqillanï, who

seallers his thoughts on the nature of prophecy in his Talllhia, Bayan and I 'jaz al-Qur 'an.

'Abd al-Jabbar, on the other hand, studies each topie distinctly and extensively in his

systematic work, Mughnt parts XV and XVI, whieh originally belonged together, and

were solely devoted to the subject of propheey. Il is not an exaggeration that the author

names his work al-Mughl1l~ "The Sufficient Book."

Having listed the four criteria, four conditions whieh have to be fulfilled to make

an aet a miracle, 'Abd al-Jabbiir artieulates that in addition to the sensory miracles, the

Qur'an also serves as Mu~ammad's proof of prophethood, since it fulfills ail the

conditions of a miracle.7l The Qur'iin, first of ail, is from God and was given to

Mul.Jammad as a proof of his prophecy. Mu~ammad, who claimed to be a prophet, in

turn ehallenged his contemporaries to produce something similar to the Qur'iin, which

they failed to do as it was beyond their 'iïda.72

That Mu~ammad challenged his contemporaries is known from both the neeessary

knowledge and the acquired knowledge. Il is known "necessarily" because his challenge

70See, for example, the comment of Richard J. McCarthy in his introduction to al­
Baqilliinï's Ki/ab al-Bayiïn, p. ID; and idem, "al-Biiqilliinrs Notion of the Apologetic
Miracle," in Studia Biblica et Orientalia, vol. 3, Analecta Biblica, vol. 12 (1959), p. 248.

7l'Abd al-Jabbiir, Mughl1l~ part XV, p. 164.

72Ibid, part XVI, p. 246.
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was transmitted in many traditions (khabar); and transmission, according ID 'Abd al-

Jabbiir, proves the occurrence of a challange. In his discussion about the transmission,

'Abd al-Jabbar says: "We know the absence of something because of the absence of

transmission, and if that thing is supposed to exist there must be a record explaining its

existenee. ,,73 In addition to the transmission, the challenge is also recorded in the verses

of challenge in the Qur'an, whose existence is known nccessarily." The occurrence of

the challenge can also be deduced through the acquired knowledge. This knowledge leads

us to the hypothesis that Mu~anm1ad could have chosen not to challenge his conlempo-

raries with the Qur'an for two reasons only. First of ail, he could have not challenged

them because he did not believe or claim that the Qur'an is a miracle, or seeondly that

he claimed the miraculousness of the Qur'an but did not wantto challenge others with il.

Neither ofthe two, however, is correct, since Mu~ammad, with his excellentj"'Yü~lU, knew

that it is a miracle and henee challenged his people, in order to prove the validity of his

prophecy.7S

The fact that no attempts to rival the Qur'an were made ean also be proven l'rom

the absence of transmissions stating otherwise. In this regard, 'Abd al-Jabbür quotes the

opinion of his Masters:

"Our Masters (shuyükhunii) say: If the people produced something similar to the

73annii qad na 'Lam intifli' aL-shay' li-faqd aL-khabar, idhii küna dhülik al-shay' min­
mii Law küna thiibit La-wajab fuhür aL-khabar 'anh. 'Abd al·JabbÜr, Mughm~ part XVI,
p.250.

74Ibid, p. 238; Mankdïm, SharfJ, p. 587.

75Ibid, p. 244-245. Cf. Mankdïm, SharfJ, p. 587.
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Qur'an, its [document's] position must be the same as that of the Qur'an, and,
therefore, must have necessarily been transmitted, since both of them occurred at
the same time, and their needs and motives were the sanle. And if that was the
case, both of them must have been transmitted on the same level ('a/ii (lGdd
wii~id). [But] when there is no transmission of mu 'iirarja, we know that it did not
occur. tl76

As for the claim that a mu 'iirarja did occur but was not transmitted, 'Abd al-Jabbar

maintains that if such an argument is truc, wc can also argue that at the time of

Muhammad, another more eloquent Qur'an did exist but unfortunately was not

transmitted. Or, wc may also say that during the time of Mu~ammad, there was another

prophet, also supported by miracles, but of whom no transmissions were passed down.

The obvious falsity of these statements proves the invalidity of their claim.17 Moreover,

'Abd al-Jabbar argues that if the defective and weak imitation of the Qur'an, made by

Musaylama and his friend, was preserved, then surely the realmu 'iirarja would have been

transmitted too! 78

The real reason, according to 'Abd al-Jabbar, for the absence of mu 'iirarja was the

recognition of the excellence and power of the Qur'an, which was beyond the 'iida of

Mul)ammad's contemporaries. People like al-Walïd b. al-Mughïra, Labïd and al-Naçlr b.

al-l;liirith admitted this facl. Al-Walïd b. al-Mughïra, for example, says: "1 have heard

numerous speeches, poetry and jargon of sorcerers, but ail of them are nothing compared

76Ibid, p. 252. Cf. Mankdïm, Shar~, p. 588.

17Ibid, p. 254.

78Jbid, p. 253; Miinkdïm, Shar~, p. 589. See the words used by 'Abd al-Jabbiir a/­
ml/ 'iiracja a/-rakika a/-ma~kiyya. The last word, a/-ma~kiyya, proves that the mu 'iirarja,
according to 'Abd al-Jabbiir, is not the reproduction or imitation of the Qur'an, but the
production of something similar to the Qur'an.
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to this [the Qur'iin].79 Because of the il' recognition of the supcriority of the Qur'un, they

(the adversaries of Mul.1Ummad) did not compctc with him in thc literury lield but in the

battlefield.

Having demonstrated the arguments supporting thc inimitability of thc Qur'un,

'Abd al-Jabbiir then discusses thc aspects of its miraculousncss, which wcrc still dcbatable

in his time. Without naming his advcrsarics, 'Abd al-Jabbur lists val'ious theol'ies of i 'jcïz:

"Learned men have differed on the aspect of thc inimitability of thc Qur'un.
Some make it a miracle on account of its special degrec of cloquence, which is
beyond the 'iida. This is the view we take, and we havc explained the doctrine
of Our Masters on il.
Others hold that because of its special order, quitc diffcrent from what is known
among them, it is a miracle.
Others make it a miracle because men's motives were tumed away from produeing
something similar to it, eventhough they had the ability to do so.
Others make it a miracle because of the truth of its ideas and thcir lasting
character, upon examination, and their agreement with rcason. "'0

'Abd al-Jabbiir rejects the doctrine of .Yalj'a for two main l'casons. Firstly, because

it contradicts the verse of the Qur'iin stating that neither jinn nor human can rival the

Qur'iin, and secondly because it makes a miracle of something other than the Qur'ün, that

is the tjarfa, the prohibition l'rom production, and not the Qur'iin itscll:'1 ln addition to

this, according to'Abd al-Jabbiir, the doctrine of tjarfa displays four major wcakncsscs: (1)

it ignores the well-known fact that the Arabs of Mu~ammad'stimc had acknowlcdgcd thc

superior quality of the speech of the Qur'iin, (2) it is in dircct contrast to thc mcaning of

79Ibid, p. 269. See also Ibn Is~aq's account of al-Walïd b. al-Mughïra in The Life of
Mu~ammad, p. 121.

80Ibid, p. 318.

8tIbid, p. 219, 322-323.
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the verses of the Cha!!cnge, (3) it implies that the Qur'an is not a miracle, (4) it asserts

that the Arabs were out of their mind (khuruj 'an al- 'aql). This doctrine, in faet, claims

that they could have produced the rival of the Qur' an, but they decided against doing so.

This means that eithcr there was a contradiction between their motives, or that they Viere

out of their minds. 82 Therefore, aecording to 'Abd al-Jabbiir, the correct meaning of

.yarfa is that thdr motives to rival the Qur'an disappeared (in~arafa) because of the

recognition of their inability to do SO.83

As to the nafm of the Qur'an, 'Abd al-Jabbar, tirst of ail, refers to the view of his

Master, Abü Hashim, who says:

"Any speech is regarded as eloquent (ja~i7.1) because of the clearness of its word
(li-jaziilaf laftih) and the beauty of its meaning (li-~usn ma 'niih). The two of
them must be considered together, because the speech, whose word is clear but
whose meaning is weak, is not considered fa~ÙJ. Therefore, it [the eloquent
speech] must combine the two of them. And the eloquent speech does not need
a special composition (na;:m makh~ü~), because an orator may be more eloquent
than a poet, eventhough the na;:m is different. What 1 mean by napn is the
difference in styles, even when the composition or genre may be the same. ['1'0
sum up] the uniqueness in speech lies in the fa~ii~a; the meaning of which we
have mentioned. ,,84

This view clearly shows that Abü Hashim does not consider the composition as

821bid, p. 325. Martin, 1 think, fails to understand this fourth objection when he
translated "it asserted that the Arabs were temporarily deprived of their knowledge of
cloquent speech." See Martin, "Mu'tazilite," p. 90.

83See 'Abd al-Jabbiir, Mughnï, part XVI, pp. 324-327. See also Munir Sultan, l'jiiz
al-QI/riin bayna al-mu 'Iazila wa al-ashii 'ira (Alexandria: Munsha'at al-ma'iirif, 1986),
pp. 90-91.

S41bid, p. 197.
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an aspect of i 'jo.z ai-QuI' '0.11. 85 'Abd al-Jabbar, howcvcr, docs nol aecepl this vicw uf

his Master,86 and being aware of the lack of his Masler's thcory, hc aùds:

"Eloquence does not appear in particular words, but it is nllUlifcst in the joining
(ai-gallllll) [together of the words] in a spccialmanncr (fi fari'qa /IIakhl·lÏ.~a). lt is
necessary that, together with this combination, cach word has its own chaructcristic
(~ifa). This characteristic may be derivcd l'rom the lIIull'ûc.la 'u [a convcntion of the
people agreeing upon the mcaning of an cxprcssion] which includes thc combina­
tion, or l'rom the syntax (i 'ro.b) which is also part of the combination, or li'Qlll the
order of the words and place of each word in that order (lIIall'qi '). These t\uee
kinds do not have a fourth. 87

The essence of this view is that, according to 'Abd al-Jabbar, cloquenee ùoes not

rely on the clearness of words and the beauty of the meaning alone, as asserted by his

Master, Abu Hashim, but also on the arrangement of the speech (farti'b ul-kulûlII), which

he names al-gamm. An eloquent speech must contain these three aspects." Besides

complementing the theory of Abu Hashim, this view of 'Abd al-Jabbiir also complements

85See Sul!an, l'jo.z, p. 94; Shawqï J;>ayf, al-Balo.gha ta{all'wur wa tiirikh (Cairo: Dar
al-ma'iirif, 1965), p. 116; A~ad Abu Zayd, al-Mall~o. al-i'tiziil(flal-bayiill wa i 'jiiz al­
Qur'iill (Raba!: Maktabat al-ma'iirif, 1986), pp. 291-292; and 'Abd al-Sallal' al-Riiwï, al­
'Aql wa al-~urriyya: diro.sa fi fikr al-Qo.cji' 'Abd al-Jabbo.r al-mu 'tazili' (Beirut: al­
Mu'assasa al-'arabiyya li-al-diriisat wa al-nashr, 1980), p. 127.

86Issa J. Boul1ata in his "The Rhetorical Interpretation of the Qur'iin: i 'jiiz and Rclaled
Topics," in Approaches ta the History ofthe Interpretation of the QUI' 'iin, cd. A. Rippin
(Oxford: Clarendon Press, 1988), p. 145, does not diffcrentiate betwcen thc thcory of Abü
Hiishim and that of ~Abd al-Jabbiir. See also, idem, "1'jaz," ER, vol. 7, p. 88; and von
Grunebaum, ''l'Qiiiz,'' EI2

, vol. III, p. 1019.

87'Abd al-Jabbiir, Mughm~ part XVI, p. 199.

88In Qadiyyat al-i 'jo.z ai-QuI' 'iini' wa atharuhii fi tadwih al-baliigha al- 'arabiyya
(Beirut: 'ÂI~ al-kutub, 1985), p. 425, 'Abd al-' AZIZ 'Abd a\-Mu'F 'Arafa assumes that
this view of'Abd al-Jabbiir has been influenced by his Sunnite predecessor, al-KhaHabï
and the latter's division of sentences into three parts: dictions (alfli;;), ideas (ma 'iini) and
na;;m. (See al-Kha(!iibï, Bayo.n, p. 24). Even if this assumption is true, 'Abd al-Jabbiir's
discussion is more rational than that of al-Kha!(iibï.
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the thcory of na~1Il of al-Baqilliinï, his contemporary :\sh'arite. The latter, with regards

to the na~lIl, says:

"[The composition of the Qur'iin] exceeds ail the known styles of the Arabic
tongue, and clearly differs from the customary order of their orations, because it
has a special composition (al/adhr lahu uslüb yakhla~~· bih).89

It is as if 'Abd al-Jabbar, by his exposition, wishes to explain the meaning of uslüb

yakhla~·.y bih, which al-Baqillanï leaves without explanation. Thus, a unique composition,

according to 'Abd al-Jabbar, derives from three characteristics: a change in the form of

words (al-ibdiil),90 the place ofwords at the beginning or the end of sentences (mawqi')

and the different endings of syntactic vowels ((wrak:il al-i 'rëib).91

As such, one can deduce from 'Abd al-Jabbar's explanations that he lays great

stress on the arrangement of the words (Iarlib a!-aljà~). Ideas and meanings (Illa 'ani), on

the other ha.'1d, are relegatcd to a seeondary position. He argues that despite their impor-

tance, meanings are not a contributing factor to fasaha. Therefore, two writers may

express the same meaning with varying degrees offa§·a~a.92

ln addition to the eloquence of its speech, the disclosure of information on hidden

89AI-Baqillanï, l'jaz al-Qur'an, pp. 50-51.

90Boullata defines muwiiqa 'a as the choiee of the words. See, "Rhetorieal," p. 145.

91'Abd al-Jabbar, Mughnï, part XVI, p. 200. See also 'Alï Mahdï Zaytün, I)'az a/­
Qur 'an jï lalawwur al-naqd al-adabï (Beirut: Dar al-mashriq, 1992), p. 69; 'Arafa,
Qarjiyyat, p. 427.

9lIbid, pp. 199-200. See also Zaytün, l'jaz, p. 68; 'Arafa, Qatjiyyat, p. 427; Abü
Zayd, al-Man~ëi, p. 292.
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things (ikhbiil' 'ail al-ghuyzib) constitutes another aspect of i 'jaz:] This information.

aecording to 'Abd al-Jabbiir, does not only come l'rom God but also li'oll1 Mul)llmmad.

whom God has favored with the knowledge of these hidden aspects:'

'Abd al-Jabbiir also supported the theory of his Masters, Abü 'Ali, Abü Hàshim

and their predecessors. Like them, he too believes that the Qur'àn is miraculous becllusc

of the absence of any contradictions in it, as it is statcd in thc Qur'àn: "Do thcy not

eonsider the Qur'iin (with eare)? Bad it been l'rom other than God, they would surc!y

have found therein much discrepancy." (Q. 4:82). Abü 'Ali had said that it would be 'f,

extremely far-fetehed to think that even the most eareful writers, could avoid errors in

their writings. While Abü Biishim had followed in his father's footsteps by allirming that

the faultlessness of the Qur' iin is beyond the 'iida of human specch (al- 'ada /am Iqjl'i bi-

mi/hl dhiilikjï kaliim al- 'ibiid).95 Unlike them, however, 'Abd al-Jabbiir does not limit

himself to the proof found in revelation. Indeed, he tries to prove the miraculous naturc

of the Qur'iin through rational proof and arguments as weil. This attempt is similar to

his previous one in conti'Dnting the criticism of the Qur'iin raised by the opponents of

Islam.96

9]'Abd al-Jabbiir, Mughllï, part XVI, p. 330 ff.; idem, Talhbzï, p. 86 fI'. 'Abd al­
Karïm al-Khatïb wrongly assumes that 'Abd al-Jabbiir did not consider the information
on the hidden matters as an aspect of i 'jiiz. (See al-Khatïb, l'jiiz al-QuI' 'an jï dil'asa
kiishifa li-kha~ii 'i~ al-baliigha al- 'al'abiyya wa ma 'iiyïl'ihii (Cairo: Diir al-likr al- 'arabi,
1964), pp. 214-216).

94lbid, pp. 333-334. See also Mughm~ part XV, p. 193.

95lbid, p. 328. See also Martin, "Mu'tazilite," p. 85.

96See Ibid, pp. 336-406.
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D. 'Abd al-Jabbar's Influence on Future Generations

While it is justified to claim that 'Abd al-Jabbar has benefitted from the works of

his predecessors and his contemporaries, it is also true to assert that he has influenced the

later generation, be they Ash'arites or Mu'tazilites. In this section, 1 will briefly discuss

his influence on the work of the leading scholars of the fifth/eleventh century from each

of these Schools, respectively represented in Dalii 'il aloi 'jiiz of'Abd al-Qiihir al-Jurjanj'J7

(d. 470/1078) and Sirr al-fa~ii~a of his contemporary, Ibn Sinan al-Khafiijj'J8 (d.

465/1073).

'Abd al-Jabbiir's theory, and in particular the section on llafm, is quite evident in

al-Jurjanï's Dalii'il.99 However, being an Ash'arite, al-Jurjanï quotes 'Abd al-Jabbiir's

theory in order to refute it and to elaborate upon the theory of nafm in accordance with

his School's doctrine.

97Besides Dalii 'il, al-Jurjanï has another book Asriir al-baliigha dealing with the
figures of speech. His doctrine has been studied extensively by K. Abu Deeb in al­
Jurjiini) Theory of Poetie lmagery (London: Aris & Phillips Ltd, 1979) and '''Abd-al­
Qiiher JorIanï," EIr, vol. l, pp. 134-137. In addition to the works on al-Jurjanï Iisted in
the above article, the work of Margaret Larkin, "The Inimitability of the Qur'an: Two
Perspectives," in Religion & Literature, vol. 20.1 (1988), pp. 31-47 should also be
considered.

98Vicente Cantarino has partly translated this work into English in Arabie Poeties in
the Golden Age (Leiden: E.J. Brill, 1975), pp. 152·156. AI-Khafiijï's theory offa~ii~a,

has also been summarized by G. von Grunebaum in "F~~a," El2, vol. II, p. 825.

99Both Mu~arnmad Zaghlül Sal1iim and I~san 'Abbas do not admit the influence of
al-Qiiljï'Abd al-Jabbiir on the work of al-Jurjanï. See Salliim, Tiirikh al-naqd al- 'arabi
min al-qarn al-khiimis ilii al- 'iishir al-hijri (Cairo: Diir al-ma'iirif, n.d.), p. 214; and
'Abbas, Tiirikh al-naqd al-adabï 'inda al- 'arab: naqd al-shi 'r min al-qarn al-thiini~allii
al-qarn al-thiimin al-hijri (Beirut: Diir al-thaqiifa, 1978), p. 421. Abu Deeb and Larkin,
however, assert 'Abd al-Jabbiir's influence. See Abu Deeb, Poetic, p. 6 and 8; idem,
'"Abd-al-Qiiher," p. 135; and Larkin, "Inimitability," p. 39 ff.
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In rejecting the theory of tartib al-alfliz of 'Abd al-Jabbâr which is not eoneerned

with meanings, al-Jurjiini", while distinguishing bctweeen thcarrangcment of lctters and

words, writes:

"The arrangement (na~m) of the words, howcvcr, is not likc that [thc arrangemcnt
of letters], for in placing them, you follow thc tracks of mcanings, and you
arrange (turallib) them in accordancc with thc way thc mcanings arc arranged in
your mind. Therefore, it is a [kind of] ordcring (Ila~m) in which thc situation of
one part of it in relation to the rest is takcn into considcration; it is not that kind
of ordering (na~m) that means joining (4amm) one thing to anothcr in a random
manner.\OO

Meanings are very important in the theory of al-Jurjiini". In Asriir, he says that thc words

are servants (khadam) to the meanings; and to let the words win over the meaning is to

cause things to deviate from their normal way.101 In fact, he goes as far as aceusing

others of heresy, when they declare that the same meaning ean be expressed in two

different ways, one being more eloquent than the other.\02

These statements elearly show that al-Jurjiini" has read 'Abd al-Jabbâr's work and

that he modified and elaborated upon the work of the latter. AI-Jurjiini"'s argument eould

also be seen as a defence of the Ash'arite concept of kaliim naj~r (inner speech) and

kaliim lani (audible speech). This appears in his premise that the arrangement of words

follows the meaning in one's mind.

The concept of kaliim nafti and kaliim laniwas certainly not accepted by 'Abd

\OOAI_Jurjiini", Da/ii'il, p. 94. Cf. Larkin's translation in "The Inimitability," p. 39.

IO\Idem, Asriir, p. 8. Cf. H. Ritter's introduction to Asriir, p. 7; Cantarino, Arabie,
p. 50; and Boullata, "Rhetorical," p. 146.

102See Abu Deeb, '''Abd-al-Qiiher,'' p. 135. Cf. 'Abd al-Jabbâr's opinion in Mughnï,
part XVI, pp. 199-200.
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al-Jabbar; therefore, Ibn Sinan al-Khafiijï rose to the defence of 'Abd al-Jabbiir's theory.

In his book Sirr al-fa,ra~a, 103 which refules the theory of al-kalam al-nafi,.f which al-

Khafiijï attributes to the Mujbira, he holds that speech is the genus of the articulated

sounds (al-a,~'Wal al-mutaqa!!i 'a). 104 This definition re-affirms that fa~aha can be

altributed to the aljQ~, if certain requirements (shurii{) are met. He then explains those

conditions which make the words cloquent, whether in isolation (al-aljQ~ al-wii~ida ft

injiradihii) or in combination with each other (al-alfiif al-manfiima ba 'rjuha ma 'a

ba 'r!). 105

Finally, although he does not discuss in detail the concept of i 'jiiz al-Qur 'iin, al-

Khafiijï seems to argue that the inimitablity of the Qur'iin lies in the degree of eloquence

it achieves. Interestingly, however, al-Khafiijï also believes in the ~arfa.106 ls there any

contradiction between his theory of fa~ii~a and ~arfa? No, because he does not

differentiate between the eloquence of the Qur'iin and that of human speech. lo
, Both

of them are in the same level. The speech of humans becomes eloquent when its words

103D. Gimaret has remarked upon the importance of this book in understanding the
theory of speech in "the School of Jubba'Ï," Gimaret writes, "les quarante premières
pages comportent un exposé remarquablement informé de la théorie de la parole dans
l'école gubba'ite." See JA, vol 264 (1976), p. 308, n. 15; ibid, vol. 265 (1977), p. 398.

104AI_Khafiijï, Sirr, pp. 30-31. See also Zaytiin, l'jiiz, 121; al-Riiwï, al- 'Aql, p. 129.
Cf. Peters's discussion of "the articulatçd sound" in his God's Crealed Speech, p. 296,
302.

IOSAI_Khafiijï, Sirr, pp. 54-100. See also von Grunebaum, "Fasaha," p. 825.. .
1061bid, p. 89. See also Salliim, Tiirikh, p. 253, 261; and al-Kha!ïb, l'jiiz, pp. 347-350.

10'lbid., pp. 89-90. Cf. al-Rummiinï who holds the theory of ~arfa but at the same
time believes that the Qur'iin is in the highest level of eloquence. See al-Rummiinï,
Nukat, p. 75.
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meet the conditions of eloquenee, and eontains five perfeet elements as weil. According

to al-Khafiijï, the perfection of ail arts consists in five clements: subjeetmatlcr (l//llll'4Ü '),

agent (~iini J, form (~üra), instrument (ii/a) and aim (ghllra~f). 10' The application of

these elements in the diseourse are the words, the pcrson who joins togcthcr the words in

the diseourse, the form of discourse, the eomposer's natural gift and the sciences that he

has learned beyond these natural gifts, and the aim determined by the discourse. IU9 The

theory of ~arfa is explained when the person's natural gift and sciences are deprived

(suliba) so that he eannot produee a document similar to the Qur' an.

IO'lbid, pp. 82-83. Cantarino believes that these five clements were based on the live
Aristotelian eausae: malerialis, efficiens, formalis, inslrumenlalis and finalis. Sec
Cantarino, Arabie, p. 67.

\09Ibid, pp. 83-84. See also Cantarino, Arabie, pp. 67-68, 152.
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CONCLUSION

Unlike his predecessors and contemporaries who discussed the subject ofprophecy

in a partial and sporadic marUler, 'Abd al-Jabbar has examined the topics he dealt with

extcnsivcly and systematically in his magnum opus, al-Mughnïjïabwab al-Iaw~ïd wa al-

'adl parts XV and XVI. These two parts, which originally belongcd together, delved into

the possibility of prophethood, the proofs validating prophethood and the prophecy of

Mul~ammad. As far as the tide of the Mughm~ part XVI, is concerned, however, 1 have

shown that ''l'jaz al-QuI' 'an," the tille which was given by Dr. Amin al-Khüli, is not quitc

appropriate, since it overemphasizes one section of the book and, accordingly, does not

reflect its entire content. 1 am suggesting in this thesis that the tide should be "The

Prophccy ofMu~ammad," which encompasses ail aspects of the latter's prophetic office. 1

In the discussion of mu'jiza, although 'Abd aI-Jabbar's idea is remarkably similar

to that of the Ash'arites, it is quite apparent that this conception is not the product of his

being an Ash'arite during the first years of his life. The similarity between the two,

however, lies in their occassionalistic view of the world, meaning, that occurrences in this

world are a mere 'ada (habit) created arbitrarily by God and which, only He can

miraculously change.2 This view is in contrast to that of the Baghdad Mu'tazilite, who

ICr. Chapter III, pp. 66-68.

2Cf. Chapter One, p. 15, 19-20. It should be remembered, however, that 'Abd al­
Jabbar's occassionalistic view is not as "absolute" as that of the Ash'arites, since the
former, in agreement with most Mu'tazi1ïs, believes in the volitionaI cause of man. Cf.
Chapter One, pp. 12-13, 17-18. Concerning the Ash'arite rejection ofthis causality, see
p. 21 of the same chapter.
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assert that ail things in this world have their own nature. Accordingly, the supposed

miraculous events are rejected by the Baghdüdï Mu'tazilïs since they eontradict the luws

of nature.3

I-Iowever, apart from this similarity, ail other Ash'urite doctrines dilTer

significant1y from 'Abd al-Jabbar's. First1y,'Abd al-Jabbar denies the occurrence of u

miracle, such as kariima, at the hands of non-prophets.4 Hc, moreovcr, strongly insists

on the presence of qualities in whoever is assigned by God as a prophet. l'rophethoOlI is

not God's gift to whom He wills, but rather His recol11pensc or rcward to sOl11cone's

actions.s

Fina11y, 1 must point out that 'Abd al-Jabbar's exposition on i 'jiiz li/-QUI" 'UII,

exhibits a number of "mu 'Iazi/isl" features and is in line with the general tendeneies of

that School. Furthermore, in order to demonstrate the miraeulous nature of the Qur'ün,

not only does 'Abd al-Jabbar base his argument on sam' (revelation), but also on rcason.

Similarly, he maintains that the iiyiilmulashiibihiil, should be interpreted (Ill 'wI1) on thc

basis of "the unambiguous verses" and reason.6 His theory of i 'jiiz, moreover, is lirmly

grounded in the belief that the Qur'iin is created (makh/üq) and that speech is the genus

of the articulated sound. Therefore, the uniqueness of the Qur'an, according to him, lics

in the fa~ii~a of its words; since meanings and ideas, do not rea11y enhancc the

3Cf. Chapter One, pp. 10-1 l, 23-25.

4Cf. Chapter One, pp. 30-31.

sCf. Chapter One, p. 27.

6Cf. Chapter Three, pp. 82-84. It should be noted here that 'Abd al-Jabbar considers
the Qur'iin's motivation to use reasoning as one aspect of its i 'jiiz.
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inimitability of the Qur'iin.7

Besides, the eonsulted sources clearly demonstrate that 'Abd al-Jabbiir also pays

special attention to the eriticism of the Qur'an by his opponents. ln order to save the

miraculousness of the Qur'an from any weaknesses, he takes much pain to swiftly refute

this criticism."

7ef. Chapter Three, pp. 89-91.

BCf. Chapter Three, p. 79 ff.
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