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, msfhuiai:u;attupttomotomp-
vith Fakhr al-Din al-Rasi's assessaent of Drophethood
through his concept of the prophet's impeccebility.
The first chspter examines the Qur'snic deacript‘ic;u‘
of the charectexristics of the prophet and the uhnpiné
of the doctrine of {igms in Muslim Theology. The .
second chapter is an approach to Rasi's theory of
prophethood which underlies his concept of ‘igmas.

In the third chapter Rasi's arguments for the up-
holding of the figms are translated and discussed.
The fourth chspter is a presemtation of RaszI's exe-
getical treatise with sn eye to the relationship
between his srguments snd hu, interpretation of the
Qur‘sn to prove the prophet's ‘igms. The conclusion
resched is that for RasI the prophet, who is in hime

self perfect, is sble to lead others to perfection,

and nis life is an example for the believer.
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D e Cette étude se propose d'exsminer la vision

de Fekhr al-Din al-RazI sur la prophétie, en particu-
iior par l'étud;s de Qa conception de 1l'impeccabilité
“8es prophdtes. Dans un p@x:emie;;;, chapitre, 1l'attention
se portera sur les descriptions coreniques du prop,ﬁéto
ot sur la gendse de la doctrine de ‘igma en théologie | .
musulmane. Un deuxilme chapitre trsitersa de la prophé- o
. ‘tologie razienne, qui sg\}rstmd sa conception de l'im-
> peccabihlité.‘ Ensuite, un troisidme chapitre portera
sur les arguments sur lesquels Razl fonde le sens qu'il -
donne & 1'idée de ‘igma. Enfin, le travail exégétique
qu'a entrepris RazI pour prouver le bien~fondé corani-
que de sa conception de ‘igma fera l'objet d'un quatri-
dme chapitre. L'étude se clOturera sur la conclusion _
suivante: pour RAzI, le prophdte, lui-méme doué de per-
fection, est capable de mener les croyants & la per-

fection. Ainsi, sa vie et sa conduite sont déjd comme

un exemple offert d 1'imitation des croyants.
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_ This thesis iy the result of a further re~
ieu‘ch in Muslim assessment of prophecy. I have col-
lcétod the result of my previous research in a thesis
entitled The Doctrine of the Impeccability o:

het 'I‘sA“ ce in 'an Comm
which I have writtem in partial fulfillment of the
degree of Licentiate at the Pontifical Institute of '
Arsbic Studies of Rome, During my previous rasﬁrch
in Rome I came across Razi's SIgmat al-Anbiya' from
which, however, I gonld not b@eﬁt much, since it
was edited in Persian. At McGill University an Arsbic
copy o;t the same work was availeble and I decided to
pursue my research on it. I have found that in his
¢Ignat al-Apbiya' Razi is more successful in pre—

. senting a coherent exposition of the doctrine of ‘igma
_ than in the passages of his m'g&/dihgb which I
had been able to consult before. I have thus tried to

gather the result of this mamoh in the present
fhuiu.

. Ot tho nany pmonl who have rendered pos-
libl. the writing of thc Present thesis I would like

to acknowledge my indobtodmu to Dr.R.Verdery who
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d?‘gncdurhgeci-me to undertake the research and to present
it? result as a thesi{pmposal to the Institute of
- Iﬁlmc Studies, McGﬂl\ﬂ%:ity. I am also grateml
to \Dr. W.Haddad for his suggestions in bibliographical

matters. Dr.H.Landolt has been the person to whom I

am 1:(he most indebted, especially for his encouragenm*i:
during oy rouarch, for his generosity with respect to
the time he spent helping me to formulate the results |
of my research and for the painstaking correction

that he has suggested, and most particularly for his
readiness to assist me in completing this thesis during
the summer of 198l. -

This thesis would also not have been written
without the generous support of the French-Canadian
Province of the Society of Jesus, especially in the
person of Fr. Bernard Carriazje, wvho has provided the
necessary accomodations for my study at McGill Uni-
versity. My thanks are also due to Pierre Coté, Groum
Tesfaye, Luis Morfin and Arokiasamy Iaou}'durad for their
encouragenents. I also acknowledge my indobtodness to-
the Faculty of Graduate Studiea and Ressarch, McGill
Univcraity, for the grant that I received to conduct
=y reueu-ch

Of the many persons involved in the completion
of this thesis, I would like especially to thank Ms,
Selwa Por;hian and Ms. Chris Trotter who proﬁdod ne
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" with useful indications for the dmplementation of

the technical requirements of the thesis, snd Frs.
AnYs Sama‘an Hanna and Fhilippe Laurendeau who proof=

“read the final draft.

Although all these persons have r-ndprod
invelusble g;niatmcc. any possible mistakes and error
in this study as well as shortcomings and inadequacies
are due to the writer alone.

| “All trenslations from Arsbic throughout the
thesis are ny own, unless ;.t is othexrwise specified
in the notes. Transliterstion in the thesis follows
the system of the Institute of Islsmic Studies, MoGill

University. Books lnd srticles cited in the notes are

given with the full title only in the/first reference,
and are generally abbreviated thereafter.

Y

A. Adiseputza

ugust, 1961. —~—
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e doctrine of the impeccability of the proph—
ot is & relatively minor issue in Muslia Theology.
Muslim prophetology mostly deals vith establishing the -
possibility end suthenticity of prophecy. The major
interest of Muslim prophetology is thus to establish the .
proofs for prophecy. This is show w the fact that

mirecles (mgliss) sre usually tmtdnt lenght in the

theological treatises, xince they u-o m.m the

Proof par exoellenoe ©f the truth of propheay. Im com- -

parison vith it the discussion on the charscteristics
otprmmodmlyw“nm&m.‘m r
it supposes that pnphoey itself has been anthnticln:
utahliﬁod. This notwvithstanding, the issue or _m
which is part of the charactexristics of prophethood, bas
hovever been treated vith substantial result. It is in
fact the result of the groving Muslim avareness of the
-oghhsotpmphoq.umuthnm-otthoao-
txine is ooneonod, the labor of the Muslim tu.nkm
mmwtorNMofﬁod-nt-mt
mmmndhmm'nhham'tim
lﬁmhﬂ““uhﬁn“ﬂm
coutributed to its forsatics, each with the spproach L
that is proper to it. Eowever, the shaping of the doo- =

i W L :
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‘trine would not h.}. been possible vithout an insight
that co-undn tho whole vision. Those who' most visibly
mtributo vith such an :i.nsigbt are the _g_g;; and
the Hu‘tuiln. This is true as far as the upholding of
the doctrine outside the ShI*I circle is concerned. The
hluifa contribnto vith their ides of thc perfect
nature of the prophot wvhile the Mu‘tazila with their
ides of God's greace which underlies the prophetic mission
(xisals). |
It aoeni largely shared by the scholars that
& _the use of the term igms is firstly adopted by the
| SnI¢ites in comnection with their doctrine about the | \
Imam. The impeccability of the Imam is & dogma in Snf‘-.
ite Theology, whereas the use of tho/g:n figma in
Sunnite ﬁpology does not have the same ox‘:mt of mean~
ins“, as 'we shall see in the present study. The temm
*doctrine" seoms the best to describe an idea which il.. |
‘shared by mmny in the Sunnite Community vithout becom-
ing the only 'opinion ‘on thie matter. It also makes suf-
ficient room for an id\u that is commonly shared by au-
thors belonging to one achool of thought. It is inter-)
esting to note in this co“nnoc’tion that the Ash¢
who do not share the basic i.t;uisht of the Mu‘tasile
m also less eloquent on thi- particular matter, and
tho via\l that they hold sbout it is by far less sharply
a ognc.eivod' than the MuS tasilite view. The case of Fakhr

o e——
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a1-DIn sl-EasT seems exceptionsl; we shall try to look
more into it in thc.pronnt study. '

The temm 'i-p;ccabﬂiw used :I.n the present
study also needs some clarification. This is one of the
terms that are used by the a&olm to rendexr the theo-
logical term Signa. As will be seen moxe clearly later,
this term comprises two notions, namely the notion of g
*impunity from error” and “immunity from sin”. In' the \
Shi¢ite use the emphasis IC‘I, to be more on the aspect
of the Imin's "inYallibility", that is, on his “immunity
from error” :I.n guiding his Community, whereas the
Sunnite use tends to lay more -phlli:l on the aspect of
the "sinlessness" of the prophet himself, that is, om
his "imaunity from sin®. The term "impgccability® has
beén adopted hers for seversl reeasons. First ef all, it

is to maintein the two aspects comprised in the term gg

as have been given sbove., Secondly, it has been adopted
because the less emphasized aspect in each of the two
circles seems a.‘l.;o to be considered by the authors as
Being part of the ‘igms. Thus, wvhen the Ingm is said td
be "infallible", it is implied that he is also immune
from sin, and when the prophet is said to be "sinless’

. he is somehow also immune from error. Simce we will

-

be dealing mostly with the Sunnite use in this study,
it should be bome in mind that whenever - *impeccablility™

18 used what is mesnt is the esphasis on the prophet's
"ginlessmess”. However, vhen a particular aspect s

o
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being discussed, the specific term for it will be used.
. The term "prophet” in this study is to remnder
into English the collective notion- of those persoms who
are invested with the mission of prophecy (aybywwp) in
Muslim Theology. This notion is not the same as the
not:ri\ymsm which is ususlly termed resul,

In Theology a rasul is a person who is invested

with the miksion of thn-ittingg sessage (rigslas),

and -he may be a humsn being or an angel. However, since.
the pmph:ts referred to in the Qur'sn are all nown teo
be messengers, the tnsla “prophet® snd "messenger” are
sometines used :Lntu-ch-nsnbly by the suthors. In this
-tndy, unless it :la othuviu specified, or unless tho ]
eontaxt of a passage is clurly s discussion on the
angel, "messengex” is used with referemce to the prophet.
Ononorothingcnlm.lbom. The collective noticu
of the English word 'pmhct' is also :I.-plid vhen the

"fipgma is predicated of the pz'oylut. This mesns that the

prophets are treated as a group that shares s common

identity, snd the argument that is schieved from the
study on a given prophet cen be applied te sny other

prophot.‘

In this study we shall thus look first into
the olount- vhich are taken from the Qur'an as the
‘n‘d- of the formation of the doctz:hu, and the approach- |
‘'es8.0f the various parties in the Commmity through which
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\f idea has come to be formulated. This will serve as
" an historical backgromd for our subsequent investigations.
Hgﬁﬁlnﬁomxdstomouaﬂnﬁmnthohdem-
cepts of h’-lI'l ides of prophethood, snd in the third
chapter EasI's comcept of ‘igme itself will be discuss-
ed; this will include the arguments on -which he grounds
bis wpbolding of ‘igms. The fourth chapter vill be
exclusively dedicated to BasI's exsgesis of the Qur'dn

in which he applies his arguments to respond to the
objecticns that are ususlly raised against the ‘igms .
in commection v;thcmw'iic‘mu which have
to do with thoprophm.lnthilohapﬁr Resi's treatise
will be followed closely snd wWhere necesseary a trens-
uummln»ummmmawuwegru
sn attempt to assess Rasi's achievement in the history

of ‘igmg in Muslim Theology.
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CHAPTER 1

<ISMA IN THE QUR'AN AND IN
MUSLIM THEOLOGY .
X _ -
2& in the Qur'an

The concept of the prophet "s "impeccability"
has been termed ‘igma in Muslim Theology. This basic
concept comprises msny specific aspects which together
make up the "characteristics™ of the prophet. As s mat-
ter of fact, this theological ides has been established
only grsdually in the history of Muslim Theology. Thus
it is probably qirﬁmlt to establish precisely whether
the Qur'dn itself spesks about such a specific point of
Prophethood. Nevertheless, it would be interesting to
see whether there is a relationship between this theo- '
logical term and the Qur'anic use of the word ‘igma.

mowmﬁggumchdou not occur in the
Qur'san. The root ‘gm and its derivatives sre used thir-
teen times, meaning generslly “to defend*.! T™is is the
meaning of the verb in its simple form. This verb is
transitive and governs two objects, one direct, the oth-
er prepositional. The direct object is usually & personm,
whereas the indirect object is “something menacing” or
"a precarious mto".z The eighth derivative form de-

6




s P AR vt 9 B

7
notes "to seek refuge in", and, since "rerdge"‘is usu-
ally understood in the religious semse, Allah, who is
‘the only sure refuge for man, is usually the object of
the verb.’ The tenth form occurs only once in the Qur'-

an, and it means "to resist".4 A substantive, ©igam,

" occurs in sira 60,10, in the context of the prohibition

of marriage between a Muslim and unbeliever women. The
Qur'i'n’i‘g.useﬁor the root Sgm seems thus to suggest some
Kind of "preservation". However, it does not denote any-
thing more specific beyond the ides 'of "preservation”.-
It can even be said that the root Sgm in the Qur'an
dbee not ﬁ?e an ei:plicit reference to the idea of the
"preservation from error and sin® which has later bpcomo
the meaning of the technical term figma.

However, though it seems impossible to find the
idea of "preservation from sin" in the Qur‘'anic use of
the root ¢gm, the Qur'an might suggest some aspects
which later came to be understoodss constituting the
"characteristics”" of pr‘ophethoéd. It is impossible here
to ~give£ a whole description of the Qur'anic teaching a-
bout p:z.~aphet:ho¢3d.5 Only those ideas will be deslt with
that are closely connected with the idea of "pregprva-
tion®. _ ) ,

One way to understand the Qur'an is to approach
it in the perspective of communication that God estab-

lishes with msnkind. This can be applied to the wvarious
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aspects of the Qur'anic revelation, and we shall here
A\

take this approach in understanding the office of proph- -
ethood. The communication that God establishes with man-
kind is described in some instances in terms of God's
‘"speaking" to men. At a point the Qur'an says,

"It belongs not to any mortal that God should

speak to him, except by revelation, or from

behind a veil, or that He should send a mes=-

senger and he revealed whatsoever He will,

by His leage; surely He is All-high,

All wwise."
The sending of messengers is here mentioned as one of
the ways by which God establishes relation with mankind.
It is elso a sign, among others, that bears witness to
this relation between God and men. What is more, the
sending of messengers, among whom sre the prophets, is
a sign of éomething more specific, namely of God's
*mercy® (rshma) towards menkind.’ In the Qur'anic per-
spective creation already bespeaks God's grace to man-

kind. But it comes to a climax with the sending of

_prophets (risala) one after another.>

The importance of the sending of prophets for
mankind is shown by the content of the‘message which
they are sent to deliver. In sura 6,48 the messengers
of God are called "announcers" (mubashshirun) and "warn-
ers" (mundhirun). The thing that makes the importance of
the mission in this respect is the fact that the mes-

sengers are sent .t0 announce "reward and punishment".
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In other words, on God's behalf the messengers. sanounce
"the good news" of reward for those who accept the

\ 4messageand varn the pecple who do not accept the messege

by pointing to the serious consequence of their refusal,
namely the "punishaent®.l® Beside their smnouncements
and warnings the messengers also convey the most importanté
thing, which is God's guidanco.n: This gniamco is oon-
tained in the Book, and it is to beocome the way by which
man may come to salvation. %
Notwithstanding the importance which the Qur'in
ascribes to risala, it speaks very soberly about the
nature of the prophet. In contrast vith the lofty nature
of the message that they are sent to convey the prophets
are about ordinary humsn beings,’Z snd as far as their
daily life is gencerned they are like other pecple; they
"eat and drink and walk in the market".l? me Qur'an
exphasizes very much the humanity of the prophets snd

'denies that they are sngels.*Me word bashar which is

used in this connection denotes ordinary humsn beings as
distinct from other species of creatures. ‘

In the Qur'sn man's nature is described in terms
of its beauty snd its weakness. On the one hand, kdem,
the father of the human kind is sppointed by God to be-
come His "vicegerent® on earth (khalifa) above the angels.
The ®children of Idam” are homoured by God sbove all
creation (17,70), because msn is created in the fairest

)
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pature (95,4). Men's "vicegerency” is desorided in 33,72

. a8 the mission, or "trust” (smips), which God has offered

t0o the heavens and the earth but which they refused while
man accepted. On the other hand, man was crested *a
weakling” (da¢lf: 4,28), so that he is by nature unstable
(70,19); he easily forgets God's kindness in time of

‘danger (10,12) and denies His bounties (55,13-77). Kdam,

on account of his sin, was chased from Paradise (2,34;
7,28). 80, to maintein the true relationship with God,
or to be "roligio!u",ls man must recognize that he is e
servant of God (¢abd). \
As ‘ohinary buman beings the prophets are re- |
lated to God as a servant (‘abd) is to his nast‘qr. And, )
ss the term "servant” only mskes sense in its relation-
ship to the term "master”, its use to describe !13}’ man
is vis-d-vis God seems to suggest more man's dependence
on God rether than his own weakness. On the other hand,
because the Qur'sn also assserts that the human nature is
weak, the prophet, too, is not exempt from weakness.
T™is is particularly stated in the Qur'sm in seversl

instances where it speaks about God's reprymand of the

16 Repentance ensuea

prophets on account of their errors.
on the part of the prophets, and the Qur'sn seems sctual-
1y to suggest that the prophet's errors are resl. This
would seem more explicit from the fact that the Qur'an

even spesks about the "gin" of the prophets. The word

4
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. constancy® (ilu l-‘ezm). Meir steadfastness in adverse

p b
mu&m.mmor'm'umn
‘some iut-ncu in the Qur'#n.1? .

.Bu Qur'‘sn clearly emphasises that the prophets
are oxdinary hussn beings. However, in various :I.n-tnm >
it also describe them as peopla whom God bc;ldc in preise.’
One such instance is when the Qur'an spesks about al-
sukblagin ("the purified ones®).1® In sire 38,82-83 the
mukhlagun are described as people over whom Satan has no
pover; among the are Ibrahim, Ighaq and Ya‘qub, whom God
bas made pure and who are thus Gt;d'a *best urmtu".lg

Another particular features of the prophets is
theiF "being chosen by God" (al-iptifd').?® This "being
chosen by God" entails particular charecteristics for the
prophets, especially in their relationship to the peoples
to whom they are sent. Ibrshim, ﬂIah;q and Yatqub, for in-
stance, have been appointed "leaders” (g_‘_igg)a and are |
set as “good examples™ (uswa hasana) for the believers
to rollo\w.‘?2 A special category of prophets is ging in
sura 46,35, which speaks about the prophets “who possess

times should be an example for the believers. Although in

_ sura 46,35 Mupsmmad is.enjoined to be patient like those ' ‘
§li 1-tezm, namely Ibrahim, Misi, ‘Tsi end Ny, he is

usually counted sleo among them.2> Indeed, surs 33,21
mentions him as one prophet in whom is to be found aslso

a "good example (uswa hasana) for the believers.
£
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title, namely the title of "the seal of the prophets'
(xhitam al-ngbiyyin), s is said in siire 33,40. Willism
Montgomery Watt has suggested that this tlttlo perhaps
oriéinnlly means “the prophet that confiras the ome prior
to him®.2* In point of fact the ususl mesning of this
title is "the one who closes the chains of prophets®.
This mesning msgut’u“tho idea of & sequence in time in
the sending of prophets. This sequence itself is not un-

: derstood loossly as sendings that have nothing to do with

one snother, for the prophets are said to stem from one
genealogical tree (3,33=34) snd because in seversl in-
stance (2,129; 7,157; 61,6) the Qur'an seems to point
to the finality of the sending of Mubammsd. The latter
idea, in conjunction with the Qur'snic assertion that
there is indeed a hierarchy among prophets (2,253) seems
to base the idea that, being called khjtss el-nabiyyin,
Mupsmmad's sending is the last and he himself is the
greatest of the prophets.

We can thus conclude that the Qur'@n does not
explicitly speak about the prophet's immunity from error
snd 51“' It apha:‘isen that the prophets are ordinary
humsan being, who are not exempt from weaknesses and
even sin, and who, on this acoount, are reprimanded. On
the other hand, it also speaks, ss it were, about God's
satisfaction with th-,‘ His pruise of them and His

/)
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. t0o assume that the prophets are exsmpt from humsn wveak-

13 -
praposing them as good exsmples to the believer,
\\J“\ -
‘e d t of th o . ‘
x\‘ .
Rieology ~—— » ;

The idea that the prophet is "sinless” does wot
u.tohanboummhonalydnrodu’amty in’
dogmatics by the early Muslim mm
likely that, being a minor issue in the gmersl discus-
sion of prophethood, this point had not beocome a topic
of discussion before the begimnihg of kalgs itself. In
his Muglis Creed.”® Arent Jsn Vensinck has suggested
that, wvhile traditions wvere gndmlly collected which
became the nucleus of later books on *Charecteristics
of Pmphocy' the issue of "the prophet's I:Lnlum'
did not yet exist as an object of belief.

In this: eox:noction Tor Andno?’ has mentioned
some early hadlth-s in which it appeers that in inter-
pz;cting the Qur'sn some authors did not feel the need

ness snd sin. Some of Andree‘s exsmples reveal the di-
vergent views that existed in the interpretation of the |
Qur'anic verses which seem to deny the idea of "sinl ess~
ness”.2 One of the padlth-s that Andrae cites has it
that, sbout the word gill*® in siire 93,7 Al-Suddl is : |
ssid to assert that Muhasmad follows the nlision of his

people during forty years before be is called to prophet-
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hood, On the same sure Al-KaldI reportedly says that
lhbunndmninﬂ.dnlbiﬂuhomullodtoﬂu
prophetic mission. Al-Dajpak interprets the word wigr®®
of sire 94,2 to mesn Mubammad's being s polytheist be-
.toro his prophetic n:luion Q

All this seems to Wth-tthol!ulh idea
of the prophetic mission was still in the making snd
that in the begimning the sending of someone as & prophet
was not held :I.neou#ntiblo with his being & non-believer
previously. In Louis Gardet's words,

"La premidre idbe que 1'Islam se fit du pro-

phédte, ot la plu mthcnti peut-4tre an

t musulmsn, semble b:lm avoir wo

d'un ‘homme comme les mtm', mais
parM.udoh-iuiond Tavertir® ses com-

“ fnin-,dolmmﬁicnardopunér
qu'il faut faire et ne pas faire.”
mthoothu-hmd. it seems that quite early there has
Matmqmmmtpmmuh-
oo-puutiblo vith the elect'’s being previously a polythe-

ist. It has »ot yet become a point of dogmatics, for it

. occurred only much lltcr.’o but it has Decome sufficient-

bdnrm/mhh-eutmmmm

ormmmmpmm—a.mnnm

mmﬂdmﬂmnrmhmotm
mmuammm—d'-m-m
ist before his prophetic mission. X
mmwufmﬁgmu—a,
from sy taist of polytheism is thus likely Se be the

o
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earliest discernible a:lsn of the gmv:l.ng !luu- sware-

ness of the leming of prophethood. It could further be
noted that, éven though this swareness comcerns partic-
ularly the prophet Muhammad, it also implicitly spplies

~ to the other prophets, becsuse from the beginning the
) pmphots han been treated as a mr\mich possesses

*

oonon "chmctoriltic-' 3 3

The Mus c ¢ ‘

Although the origins of the discussion of the
tigpmg wvill remain for the most part und:l.acloud before
a through hﬂﬂi@ﬂmi‘%ﬂﬁomm@t

for it in thé introduction of this idea into ShI¢iem by
Hisham b. al-Jakes in the eighth century.>' He i en im-
portent figure in vhat later becomes the Isimite Theolo~
€.3° Ho sppesrs to be in close relaticn vith the ear-
liu’t Muttasilites, such as Al-lnuin,’s ou vhom the for-
ner mamtlyhum influence, upochllam ﬂuht-
m'l phﬂooophicd outlook.>?

K:uhn holdl that, while tho Prophet (Muhammad) .
ocould commit, and indead committed a d.n by his action of

.hngcpnmmatw.thonﬁomotoo-itdn.
‘e reason he gives for this assertion is that, :I.ttho\
.‘Pmpham-it-am.hoiahtaammuw \ ’

mnlation B:Inco nnl‘tion is not g:l.m to tho Iln-n.
| . : : N

X
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they must enjoy full immunity from error and sin. Thus
they may*not even fall i::;t;o inattentivemess, which can '
induce misjudgment. Hish@m in fact also holds that it is
possible to say that the prophets can becgme inattenéi(vg “
and fall into 'misjudgment . >° .

Abu l-Hudhayl, one of the earliost leaders of
° the Mutagilites of Bagra and possibly .also a teacher

PO | |

of AJ.-Nawin,agis a contemporary of Hisham. He is re-
ported to have purticipatodqin the discussion on love in
., the salon of Yahya the Barmakid, which Hishém also at-’
tended. b l-Budhql teaches that the world has never
been without a gmup of people who are close to God and i
who are God's “friends" (awliya' Allsh). Hp says that

. these people enjoy God's preservatiom from error snd
8in; they moreover do not tell .lioa and are not guilty
of wmajor sin. By this special protection of God, these

people constitute a group that is different from the rest

of mankind, andd?y the exemplary purity of thei?r lives
‘they become "reliable reference (persons)" (hujja) for
the ~rest of n;ankind."'a

It is unclesr whether there is a relationship
ﬁetvaen Abu l-Hudhayl's conc;pt" of God's-preservation
and Hisham's concept of the Indn's Sigma. It can however
be assumed that, by the time of Hisham b. al-fakam who
d:!.ed somevwhere, between 795 and 8].5,"'3 snd by the time of
AbE 1-Hudhag1, died between 840 and 850, the con-
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cept of ‘igma had become a topic of di-cu./sﬁ.on of the
glin. This will further be corrocboreted by the fact that
Al-Naggam, who is probably yowrger than AbG 1-Hudhayl
and who attends Hisham's lectures,q's ‘also holfd- a doc—
trine of the prophet's immunity from s:L‘,n."'6 As we learm
from Fakhr.al-Din al-Razl,?’ Al-Naggiam holds that the
prophet not. only cennot commit sin, he cannoLt even have
the intention to Ldo 80. He further maintains that the
prophet cannot slip into error in intei;proting revela-—
tion. He, however, admits that the prophet can become
inattentive and forgetful, and only on this account he
is reprimanded by God. \ '

It is interesting to note the vast extemt of
Al-Naggan's concept of ‘igma, especially when one ogn—
siders that with him we are still in the beginning of
the history or'this concept. It is not unlikely that on
this matter he is also influemced by Hisham's concept
of ‘igma, the difference being that the latter ‘concept
has to do with the Imam. Al-Nagyan's closeness to the
Snicites is also evidenced by A— his siding with the
Zaydiyya-in maintaining that ¢All was in the right vhen
he called for an arbitration in the battles of §iffin.*®

Thus, from the close affinity of the idea of
¢igma held by the earliest Mu‘ tasilites with the Shltite
acceptation and from the close re{ation tlfat existed
between both circles, it msy be assumed that the intro—

I
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duction Of the concept of Sigms into the Sunnite circle
was probably due to the influence of the introduction
of the concept of the Insm's Sipmp into Eni‘ism. Ome
thing can still be suggested in addition to this. The
concept of ‘igme had become an accq;tod idea in Muslim
theology, Yet an appropriate exegesis was still not
undertaken to support it. Al-lq;ﬁ has ghed a light
on what way the Qur'amic text should be interpreted
vhen it speaks about God's reprimemd of the prophets,
Yet in this period a close exegesis of the text was still
lacking to support the idea of ‘igma.

With the two Jubba'I, Abu <A1T (d. 915) and his
son Abu Bashim (d. 933), the issue of Sigag was deslt
with in such a way that their theory becomes the "clas-
sical® theory on this matter.? For Abd cp1f, prophecy
is a "favor” (_I_L_ly_).so This ters designates something
that is given by God to a person, not because He is
obliged to give it but out of pure favor. As far as the
tipma is concerned, however, Abu €Al main that
God is bound to give it tos%mwmw%yo it is
necessary for the benefit (masighs) of mankind. Thus,
even though according to Aba Al God is not bound to
do what is best (agleh) for mankind in all matters, in
‘this specific matter He is necessarily bound to do mso.
_-According to AbE ALY, ‘igmp is thus a “nicessary grace"

(Qugs wajibdb), not in the sense that it is necessary for
~

!
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mankind first of all, but in the semse that it is neces—

sarily givem, because Abu ‘AlY holds that God is bound
to do what is best for mankind in matters of religion.”t
About the choice {of someone in particular as a prophet,
Abu <A1 wucthat the calling to prophethood may be
a "reward" (jasg') that God gives to the person whom
He chooses as a prophet, or i;.t can &lso dbe a "pure ini-
tiative on God's part* (ibtidm') which the porm does
not deamo.sz
Al-Shshrestanl informs us that the heart of
‘the prophet's "impeccability®™ according to Abu ¢AlY is
the idea that the prophet canmot evem harbor an intem—
tion to commit sin, and when he actually falls imto
erroxr his error is but am error of interpreting revela-
tion)., Though Al-Shshrestani finds that Abd ‘ni'- view
is exaggerated,”> it is very much in line with smother
idea that Abu ‘AlY holds, nsmely that the intention to
commit sin is alreedy a lin.s.' ,
There is & passage in KitSb al-Milel e 1¥ibel
vhere Al-thashrastanl states that later Mu‘tasilites do
not adopt Abu *A1lY's idea but the ides of his som Abu

Hashim; this is particularly clesr, he suggests, with o

_the Mu‘tasilite author ©Abd al-Jabbar (d. 1025).” Wnile

Abu €AlY spintains that minor sin causes aversiom -
(mupaffirs), his son holds that minor szin, even whem it
is committed vwith full intention, does not necessarily

RO N e
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' cause aversion.’Sme point en which the two authors
differ, bhovever, is not on whether the prophet can pexr—
fors deeds that cause aversion, for both msintain that
Gddaoouur:l.lrymm- hia from perfoming such
dud.l,s? bnt on the nature of minor sin itself. While
both maintein that major sin mecessarily jeopardises
the effectivemess of the n:lniu.sa Abu Hashin, s in
the classical Mu‘tasilite theory, sssesses minor sin
as only diminishing the reward that the prophet will
receive and does not in itself cause aversion.” In
sddition, in the classical Muttasilite theory the cri-
teria by vhich the thing that causes aversiom is kmown
Bay vary from sge to age.? ‘
4 Ads it is generally held by the Muttazila the
Sigas is consistently understood ih the perspective of ~
the aim of the sending of the prophet. Jor the Muttasila,
tho‘d.- of the nission being the benefit of manikind
- (magdlsha), it is port&oﬂ’; reasonable that those who
are therefore sant ought to enjoy protection against -
whatever can impair the effectiveness of the mission it-
self, !!:in "necessary grace® comprises thus the preser-
vation of the messenger from comaitting major ain.52
Moreover, since the mission and the office of prophet-
~—hood are a "favor® for the bemefit of othexa, the Mu‘=
tasilites also assume that it is necessarily a "fawvor”
for the messenger himself. On this acoount, the Mu‘ta-

- &
:
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sila assert that by virtue of the mission the prophet
becomes the "best person®™ (afdal) of his t:l-o. though
Po may not have been so prﬂimulyoaz

The mesning of ‘igus that has 80 far deen
discussed revolves around the notion of the preserva-
tion that the prophet enjoys Ifrom committing sin.
This is in fact the meening that is commonly found in
the Mu‘t ite discussion of the ‘igmg vhem it is op>

"plied the prophet. There is another notion that the

Mu‘tasilites slso include in their concept of igma.

This is their idea that the prophet is necessarily
(bi~gfirer) protected by God from being killed. 53

8 idea completes the aspects of ‘igms, which thus
mprisés the prophet’s being protected from himself -

or from betraying his mission, and from the ag-

gression of others.

/| The concept of ‘ipgms in the developing Sunni outlook

. In his Muslim Creed Wemsinck has shown that
vig-d-vis the crises that faced the Muslim Community as .
a community since the early period of its history there
have been attempts to formulate the articles of belief
in response to each challenge that faced the commumity
at a given time. The document Al-Figh al-Akbar I, for
instance, according to Wemsinck, reflects the position
of the Community yis-d-vis the sectarisn dissension of

.'!J




22
the Iharijites, Shltites and Qadarites.® Wensinck more-
over seems to suggest that there hu always been such
an éIfort that can rally the opinions of many parts in
the Comaunity in reaction sgainst the dissenting ele-
ment and that the rallying opinion is reflected in the
works of the creed-genre like Al-Pigh al—Akbar I.5?
Besides this document, which is commonly attributed to
Abu Panifa (4.767), the creed-genre work comprises also
¥agivya AbT Henfe, AL-Figh sl-Akber II and AL-Pigh el
Akbar ITI,

In the ten br!.o\.’t_ articles that compose Al-Figh
gl—Akbar I the idea of the prophet's impeccabdility does
not occur, !h:!\.a fact can be easily understood if it is
borme in mind that, ss Wensinck has also suggested,®
it does not even speak about Allsb ;nd Mubaznad. How-
ever, the document shows that discussion about prophet-
hood slready existed during the time it was written,
since it speaks about the "hierarchy of prophets®.®?

The w, a document posterior

to Al-Figh al-Akbar I, also does not mention ‘ipgma.
This document hes been dated to a period not later than

850 by Watt,®8 on the grounds that it desls with matters
that could have been at the centre of the theological
discussion only during the time of the Great Mu‘tazi-
lites. Probably for §he first time in Muslim Teclogy,®?
this document has a mention of Mubssmad's intercession

AR
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on the Last Day. On the whole, however, it does mot re-
flect an elaborate ordering of the materisls as it cam
be found in later professions of faith, especially in
the chapters dealing with Allsh and the prophets. The
statements contained in this document seem to have been
dictated by the need for defemding the articles of faith
that have suffered deviation under the thrust of
sectarian -ovelmta."o It is quite probable, therefore,
that a constituted body of creeds already existed by the
time of the writing of this document.

The earliest mention about the prophet's in-
peccabdility ocours in the document which Wensinck calls

Al-Figh al-Akbar II. On dating this document, he ha’
suggested that the time of Al-Ash®erf msy be called the

~Xerminus a guo of its or::i.si.n.71 The reason he gives for

this claim is that, accoxrding to him, the document is
the enmbodiment of the finsl position of the Community
vig-d-vis Mu‘tasilism, which is fully schieved only
with Al-Agh¢ari. Watt, on the other hand, has suggested
that at several points the document discloses matters
that could become topics of theological discussion only
during the late temth cmtuq,'n thus a little later
then the lifetime of Al-Ash¢ari.

In Al-Figh al-Akbar II the idea of the prophet's
impeccability is romulato;l a{{qllona

"Art.8. All the Prophets are exempt from sins,
both light and grave, from unbelief




2%

and sordid deeds. Yet stumbling and
mistsekes nay hsppen on their part.

Axt.9, Mubssmad is His beloved, His servant,
His :{o-tle. His Prophet, His chosen
and elect. He did not serve idols,
nor vas he at sny time a polytheist,
oven for a single moment. And he nc,gr
comnitted & light or a grave sin."

As dogmatical as the turn of the assertions msy appear,
it should, however, be understoed in its proper ocontext.

o

‘Though it is dogmatically worded, the idea is not nec~

essarily a matter on vhich there is large consensus in
the Community. This is what seems to be suggested by )
the fact that much later Aquulun! (4.1085) still omn .
say that in this matter there is no unanimous opinion

in the Community.’” Hevertheless, Wensinck is probebly
oorrect wvhen he says that from the time of Al-Pigh al-
Akbar II onwards the idea that the prophet is impecca-
ble belongs to the accepted dogmas of I-J.a-;75 this is
true, of course, as far as the Sunnite acceptation of
this dogma is concermed, and even more precisely, as
far as the Janafite-Maturidite position is concermed.
Further, it is worthy of note that the statememt about
the prophet’s impeccability such as it is wvorded in

this documemt is in fact shared by later suthors, al-
;hongh it is not necessarily the one snd only pronounce-
ment of the Community on this -‘ai:t:or."6 One further rea-

son why the dogmatic assertion of Al-Figh pl-ikber II
is not 'to be understood as the unanimous promouncement

A~
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of the Community on this matter has been suggested by
Heori Lecust.”’ The lstter believes that a fuller
knovledge of the early creeds of Islia is yeot to be
sought for, because in his Muglis Creed Wemsinck has
not included the Janbalite professions of faith., On
the other hand, as far as the problem about when the
Sisms been accepted as sn article of belief is ocon~-
cemed, Wensinck is probably still right, for Lesoust' .
also says that, vhem the ﬁa-nbal:_lto qadI Abva h‘i‘a’
(d.1066) asserts that Muhammsd is infallible he there-
with introduces a new doctrine into the Jsnbalite dog-
matics.’® In this comnection it is slso worth noting
that the concept of Sigma which is held by the Jsnbalite
theologisns, such as Abu Ya‘la and later suthors like
Ibtn Tainiyys and Ibm Qeyyim sl-JawsiYyys, is not the
e;ncept vhich is maintained in Al-Figh sl-Akbar II. As
a matter of fact, the Janbalite authors conceive of
figma in the sense of "infallibility™, namely the im-
possibility of slipping into error in tremsmitting rev-
elation, and not in the sense of imaunity from sin or
"tl:i.nlonmoxm".79

Thus, we are dealing with two differemt comcepts
of ‘igms. Al~Figh al—Akbar II, on the ome hand, affirms
"immunity from sin® but not from "error”. Om the other
hand, the Janbalite concept only comprises "immmity

. from error in trensmitting revelation”. To see if there




. throughout this section may shed some light.
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is a relaticnship between the two notioms, itnqho
necessary to pose the qnut:l.cnuto wﬁ.\mt.-

\!thrIdifu, 88 it sppears in w, \g

éopt the concept of 'dnlunou‘ vithont at tho ‘
time affirming "infallibility". To snsver this qu
the thm documents that ve have mam od

Me have noted in the foregoing that, as far as
the Panafite-Maturidite creed is concerned, the first

aspect of prophethood that is dealt with is Mubammad's

intercession with God on behalf of the sinful members

of his commmity. This aspect bas been dealt with as -
early as the writing of Wagiyys AbI Henifre.ZCvwatt has
suggested \that\ this dogmatic point has probably been
adopted to relieve despair caused by excessive ‘-onl
sarnestness which is prchninnit in the Kharijite and

Mu¢ tasilite outlooks.5! In seversl instances, in fact,
the document reflects a struggle asninlt these out~
looks.52 e idea of Mubammad's intercession sppesrs [
again in Al-Figh sl-Akbar II, (art.20),. with the uriu-\
ence that in the lstter document the intercession is
extended to all prophets. How, it is pointless to sxy
that the prophets are allowed to intercede with God on \\
behalf of the sinful membdbers of their oomitiu. un~-
less they themselves are immune from l:l.n.e"’ We have

8ls0 seen above that the Fsnafite-Maturidite creed does

X
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not explicitly affirm the ides of "infellibility", How-
ever, the assertion found in A)-~Pigh gl-Akber II (art.8)
that "stumbling snd mistakes may happen on the prophets’
part®” should not mesn that they are "fallible in trems~
mitting revelation”, since the same dooument also as~
sexts (art.l) that one of the pillars of faith is the

~Wchum.m“hnlm-ﬂu. ﬂidlh

qualified "obligatory™. It seems quite resscmable that
this point should not become 'oblintou‘. if it wexe
conceivable that Allah's books contain untruth and that
the prophets can be unfaithful in trensmitting revela-
tion.%* mus, we may conclude that the ides of the
prophet’s "infallibility in trensmitting revelation™ is

implied in Al-Figh pl-Akber II too, though it is not
‘explicitly effirmed. Gn the other hand, the clause "yet

stumbling and mistakes may hagpen on their part" is
ruini;cnt of the Qur'snic verses that record the
pivophot-' li.tlkOqus This idea is more explicitly ex-

'pressed in a oo-n-ntu'.r on Al-Figh al-Akber called
' Sharh el-Fich s1-dibar,®end in snother document called

Al-Eawiat 81-Bghiyp.%7 Beterring to the clause *yet

ltunbli.ns and mistakes may happen on their part® these
documents give some examples from the lives of some
prophets. Thus they say, for instance, that David made
sn error in that he did not wait for a revelation de~
fore he married Uria’s vife; Muhammed, however, wes




seved from error wien he marifed Zeynsb, because he had A
weited for a:revelation before. Thus, it seems clear

that "stumbling snd mistakes® csmnot mesn "being un-

faithful in trenmmitting Mclltioa" Indeed, the one

oconcept of ‘igmg that is acceptable to both the Janafite~

- Maturidites snd the Janbalites is precisely the concept

of "infallibility in tremsaitting revelatiocn". On the
other hand, vhem Abu Yectla ldwuto- the ﬁu of “in-

( rnllibility' ho is thmby oo:rtl:l.nJJ not uurhing that

the prophets are immme n'o- exror in snoal. instten-
tiveness, forgetfulness and minor sins, for this would
squarsly contredict the Qur'an as he thinks it does.58

" The Asharites appear to u&pt the concept of
"impeccability” also. Wheter Al-Ash®arl himself held
this idea is mot fully ugtntod.eg As a matter of fsct,
the profession of faith ocontained in the Ibgna, which
is one of Ash‘eri's early works, and the Luma does not
make mentiom of it. On the other hand, there is & pess—
age in RasI's Mubagpel where the latter ascribes to Al- .
Ashtarl the omcept of Sigms in the sense of the “gift
of capacity of obedience”. X Al-Beghdsdl also reports
that Al-ishterl msinteins the ides of the prophet’s
impeccability by virtue of his mission.’* However,

. Wilferd Madelung believes that the attridbution of thi.
opinion to Al-Ash¢arl may not be adbhentic. 2

Later m‘ud.to-.,povmr, usually hold the
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ides thet the prophets are mzu“unil“o in trenssitting
revelation. Furt:h“or. they are ullo unan:laoua in affip-
nins that major sin is incompatible with the office of
prophethood. Op:l.niona vary among thea about whether the
prophot{in exeapt from minor sin, and if not, whether
he cen commit sin with full intention. Regarding the
time when the ‘igma becomes effective, the Ash arites
usually hold that it is effective from the inception

_of the pniphetic iiuion. Thus, 1n general the Ash¢a~

rites agree with the Muc¢tasilites in both respects,
regarding the prophet's infallibility in trensmitting

-revelation and the incompatibility of mgjor sin with

the gignity of prophethood. They also hold the same
opinion resanlinsjthé peéeriod when the ‘igma becomes
effective. The point avhgro both -chooin differ from one
anothoi- lies, hqwevor, on a deeper level. This is re- c

. garding the claim for the existence of rational basis

r the upholding of the concept of Simg. The Muttasila

‘claim that there is such & rationsl basis, and they

based their upholding of the Sigms on this supposition,
whereas the Ash‘arites d.?ny the validity of such claim
andbaaotheirupholdins of__&gonlyon the ov:l.dcnco
of revelation. 93 '
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CHAPTER II

- FAKHR ADL-DIN AL-—-RKZI AND HIS
IDEA OF PROPHETHOOD

Some notes on lhkhr al-
DIn al-Raxl

Borm in Rayy, Iran, in 1149 Fakhr al-DIn al.-
RazY is a son o‘f Piya' a1-DIn Abl 1-QEsin, a jurist and
preacher (khatib) in the town. RasI's vast interest and
education do mnot fail to be seen in the extent of his work
that ranges from philosophy and theology to ‘ninoraiog,r and
medicine.l As a theologian he is sn Asbtarite, snd is
known to have memorized some works of his prodoqe-lors.z .
However, sometimes he shows little reluctance to: criti-
cize his fellow Ashtarites.> He has also profound knowl-
edge’ of raiaa.f y in particular the philosophy of Ibn
Sina.’ His '[Gontrove@es" also shows the acquaintance
he has with the Mu‘tasila. He undertakes a Joumney to
Khwarazm with the purpose of converting the Mutasi- ‘
lites there.” Ignas Goldsiher has suggested that, being
himgelf a ;';:e‘ree opponent of the Mu‘taxila, Rasi is in

\many respects influenced by them, and sometimes holds

a theological position clomer to the Mu‘tasils than to
the Ash®arites.” His "Controversies” also shows his smeal

4




vig-8-vis his fellow-Ash®arites has been mentiqned.

3
:2!1 defending Suxamism ;agains,t the Kerramites.® There is
even & report that he was 'poiaonad by:thm.'?
As Fethalla Kholeif has suggested,® REzT ap-

pears mostly as a controversial figure. He is so not

only in the sense that he gathers enemies around him-
self,9 but also that sometimes his independent cast of
mind eludes all classification. His independeng ‘sthnd .

Goldziher has also pointed out that Razl has a véry

- personal Jjudgment regagding the nadith-s, including the

ones that are generally regarded as reliable by Muslims;
he even .goes so far as to.reject &éc_i_—traditions that
contradict his view.lo Again, on occasions he simply
goes beyond the general stand of the Asgh¢ a.rit\:ea and
comes closer to the Mu* tazn.htes.n" : e
It is also difficult to chancteﬁze Razl 8
personality from his attitude towards Sufism. Golfiz:.her

has slso suggested that Razl rejects the Sufl allego~-

ries, while 'in other instances he does not seem to hold

12 We learn

a view altogether foreign to the SUfYI view.
thet he is acquainted with Ibn Al-¢Arabi, who reported-
ly invited him to tura to gurism.J? He is also a contem-
porary of Al-Suhrawardl al-Maqtill who has the same

teacher of phllosophy.l It ig also J.nterest:.ng to note
that he is very much admired by the Syrian poet Abu 1- \

¢Ala' al-Ma‘arri, who has a strong Isma‘Jlite temloncy. 15

)\
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w_g,ls Louis Gardet and M.-M. Anawati place RazI's
methodology in the line of development of the yia
moderna, namely the method of reasoning which admits -
an obligatory intelligiblo relationship between rea~
soning and knowledge. 'mis method - is characterised by
the prevalence of "by which"-proof (propter quid ) md
the search for a universal middle ten.]'? The use of
a middle term in reasoning -a'i-ks the end of dialectical
reasoning, which in kplam is characterised by the pro-
vision of proof by argument of “*authority". The new
method, however, does not reject argumemts of "author-
ity". With the application of reason snd its evidemtial
role it ennci;;a the treatises with “rational® proofs
where no facts are O‘ﬂlﬂﬂil.a known except through
revelation. Reason further s control on the histor—
ical accuracy ﬁ the facts given through revelation,

- where both instances, nsmely reeason and revelation,

provide dntt.la

We may pursue our investigatiom on the charec~
teristics of the nev method by posing the question
‘ vnether in this new method "traditional®™ and “"sorip-
turel® arguments still have & r0le and ifis0, to what
extent, that is, whether these arguments can lead to
"sure knowledge”. RisY snswers by saying tl;at “tradi-
tional®" snd Tscripturel® arguments 4o not give "spodic-




N\

33
tic" (gag‘I) but only "probable" (zannl) proors.19 He
ascribes also only "subsidiary" value to "traditionsl"
sources (al-nagliyyat) in matters dogmatic, and main-
tains that "sure knowledge" can only be obtained through
rational proof.ao The prevalence of the role of reason
in Razl's approach to revelation is particularly clear
in his Mubaggal; in this work, as Gardet and Anawati
put it,
v",..les évidences et déductions rationnelle?
sembleraient devenir comme le 'lieu propre
par excellence, le Coran et les traditions
ne jouant plus qu'un r8le soit de confirmatur
dans la .plupart des longs chspitres sur Dieu
et ses attributs, soit de suppléance dans
les quelques chnpitifa réserves aux questions
'¢traditionnelles'™.
Quite in this perspective Rasl says that, for a “"scrip-
tural® text to be authoritative, it must sound reason-
able and be philologically clenr.zz Indeed he also as~
serts that for a “tradition™ to be suthoritative it may
not have another "tradition™ to prove its validity,
for this is a vicious circle.2> For RazY, an argument

may not simply be nagli but it must be at the same time

'¢<aglY as well, so that an argument based on "tradition®

should in fact mean a combination of arguments based on
reason and “tredition™.

It has so0 far been assumed that reeson is
always in sccérdance with revelation and vice versa.
It is possible, however, that there be a conflict be=-
tween the two insta;ccn. I{ this actually occurs, which

4
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;t these two should then be given preferemce amd be
held "authoritative"? RasT 's answer is somevbat strik-
ing in that he asserts that, if the mn:lct cannot |
be averted, the "sgcripturel® u'gunent)mt Yield, be
csuse, either it has been established by inducing a
wrong methology or because it is incorrectly deduced
from its pran‘inol.zl’

As may be expected, RasI's option gives rise
to much criticism. Naglr al-Din al-Jusl, for instance,
does not spare criticism against him, as . : can be seen
in his commentary of His's Mubegsel. It Teimiyye
criticizes him for introducing "profane” tochniquol,%

end disdains his MafEtih sl-Giayb;27furthes, he also
asserts that in his "testament"2® RisT makes sn avowml

of the failure of his approach to the true understanding
of revelation.2? However, more ppodﬁo'llly. RasT may

be criticised, as Josef van Ess has suggested,® for
drawing too repid conclusions snd for using sophistries
in b-d.ns‘ his arguments, also for lack of systematic
rigour snd for remsining superficial. Tis notwith-
standing, his works have their own merit and do not

fail to provoke sdmiration beyond the boundary of.
Muslim intelligentsis.>® Last but not least, he is
recognised as s prominent figure in the history of '
mnmg. This aay be suggested by the fact that
he is believed to be the sixth "reovator of the faith®,




0,

35

- according to a saying attributed to the ]‘E’n)pha‘t:.32

Some features of Razi's theory of prophethood

It is convenient to look first into Ria'zi' 's
general theory of prophethood before we deal with one
of its aspects, namely with his concept of ‘igma. This:
section is meant to be a general background for th;
following chapt;rg in which Razi's concept of ‘igma
will be discussed. .

As in other aspects of Razi's though’c,a,- :
it is difficult to circumscribe his theological insight
into prophethood. This is because sometimes Rasi holds

opinions that are close to the falasifa, especially in'

the perspective of Ibn Sin'a". and yet in other works he
departs from them and criticizes the opinions that he
advocates in some of his previous works. By ‘way of
example, it can be suggested that in his Sharp al-
Isharst B3zl criticizes the falasifa's teaching about
the necessity of prophecy, although in a previous work,
namely in his Al-Mabshith al-Mashriqiyys, he advocates
the very same toaching.% There is apparently an evo-
luti‘.on in RazI's thought. This is at least what seems

to be suggested by the exsmple above. ‘
About the aim of prophecy thersiare seversl

aspects ‘that RaxY emphssises in some of vorks.
Mubssmad sl-§ilip Al-Zarkin has compared RasIi's idees
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of prophethood that he holds in his Al-Mabahith al-
Mashriqiyya, Sharh al-Isharat and Al-Matalib al—<Kliya,

and believes that on this point Razi's idea has also

undergone an evolution.35 In Al-Maggnith al-Mashrigiyya,

according to Zarkan, RazI views the sending of profhets
in terms of the need of mankind for a law to govern
and regulate\human intercourse; this lawgiver is actu-
alized in the prophets. However, according to Zarkan,
in Sharp al-Isharat Razi asserts that it is not nec-
essary that God send a messenger with & law: Finally,
in Al-Mqi:lib al-cKliys the idea that the aim of the
prophetic mission is a law~giving mission is eclipsed,
according to Zarkan, by the idea that the aim of proph=-
ecy is to turn man's eyes from the crestures towards
the Creator, and to call mankind from the care for the
world towards the care for the 539}55.36

Underlying Razl'g idea that the aim of proph=-
ecy is a law-giving mission is the idea that the proph-
et is given special intellectual capacity above the
ordinary human capacity. This is an idea that is also
held by Al-Farabl and Ibn Sini. For the former, the
prophetic intellect is extraordinarily ennobled, so
that without an external instructor it ascends by na-
ture to the stage of the "acquired" intellect, through
stages that are also the stages of the asceng of ordi~
nary humsn intellect. At this stage the prophet's in-
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tellect becomes ready to enter inéo relation with the
Active Intellig%nce and this is the~point where reve-
lation takes pla“ce.37 The idea of the extraordinary
intellectual endowment of the prophet. is taken over
from Al-Farabl by Ibn SIna. The latter, however, does
not describe prophetic revelation as the end of the
process of noetic ascent as does the former, but as
happening suddenly, somewhat like an intuition, whereby
the prophet receives all knowledge at once.38 According
to Ibn Sina, the prophet receives by nature the faculty
which allows him to be in continuous contact with the
.Universal Intelligence through emanation from the
Active Intelligence;39 by virtue of this relation
the prophet acquires the function of ruling over the
Community. R8zI's ergument for the need of mankind for
e law is in line with Ibn Sind's thought.'® His star-
ting point is the idea that human life is essentially
social; the good of humen intercourse requires a law to

govern it and this need is fulfilled in the law-giving

mission of the prophet.“l
In his Mubaggal Razil still maintains the ides

of the extraordinary intellectuasl performance of the
. prophet for guiding his Community; this function is
even extended to domains that are not strictly. spesking
religious, such as to matters that usually lie-in the
purview of natural sciences. Under the category of
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"the benefits of the sending of prophets" (Lawd'id
al-ba®tha) Razl distinguishes two things,— namely the
revelation of things that are in the purview of reason
(aql), and the revelation of th;.ngs that are beyond
the reach of reason. 2 RazI holds that the role of the
prophetic mission in matters that can be known by rea-
son is to corroborate the achievement of reason with
"revelational" evidence (ta'kid al-‘agl bi delll al-
naql). As for the benefits of the prophetic mission in
matters that are beyond the reach of reason, one of
them is the relieving of the believer's mind from fear
and uncertainty. It also includes, surprisingly, "pro=-
fane" matters like précis of astronomy which human
observation, cannot afford to reach.“z’ Finally, from
the sending of prophets mankind also enjoys the benefit
of the transmission of skills, such as dressmaking'*
and shipbuilding.”” At this point Raz is in fact
rollowipg the idea held by Ash®arite scholars before
him.% f
, The idea that the prophet is endowed with
particular intelligence is slso held by Al-Ghszall.
According to him, the thing that shows the necessity
of the sending of prophets for mankind is that with
its own intellect mankind csnnot reach ultimate values,
and the prophetic mission precisely fulfills what is
unattainable by ordinary human intelligence. Among the
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concrete things that the prophetic mission brings to
mankind is precisely the law which should re@ate
human intercourse.*’ In his Al-Munqidh min al-Dalal
Al-Ghazall actually asserts that there are matters
that the intellect cannot reach; both can ex professo
be'perceived by the prophet by virtue of his partic-~
ular intellectusl endowment.'®

The emphasis on the particular intellectual
endowment is, however, more familiar with the falssifa
than with the mutakallimun. The former emphasize that
this fac;xlty is abiding with the prophet, while the
latter consider the particular prophetic characteris-—
tics in terms of the prophet's function, namely in
terms of the conveying of God's guidance to mankind.
A~Juwayni, for instance, while maintaining that the
prophetic mission is a grace likely to arouse faith
even among intelligent people, does not explain the
capacity of the prophet's intellect in terms of the
prophet's extrsordinary nature, but in terms of God's
acf reslized in the sending itself. With this emphasis
on grace Al-Juwayni avoids to view the sending of
prophets as something which is necessary on God's part.
Jor Al-Juwayni as for the Ash‘arites in general, the
sending of piophets is sox;ething "posgible"”, that is,
®"not impossible™ in the sense that it is not unreal-
isable, snd it is not bad in itself.*?




. . The ides of the prﬁphet's particular intellec-
tual endowment caﬁ/:;so be seen in Razi's theonf\of the
degrees of the human being. He d;vidbs e human being
iﬁto three categories. First of ail, there are peoﬁip‘
« This is;
« -The

whom he cells "deficient” human being (nagi

the condition of "the common people” (al-t

second category is the category of the "perfect™ human

being. This is the condition of the awliya'. These

people are themselves perfect but do not hawve. the abil-‘

ity to lead others to perfection. The highest category
is the category of ‘the proph;t. The condition of the
prophet is described as 'bcing'hil;olt perfect” '(kamil
£3 dhati-hi) and "able to lead others to perfection”
(yaqdur ¢ala taknIl ghayri-hi). The attribute "perfect",
which applies to the awliya' snd to the prophets com=-
prises two aspects, nsmely the perfection of the in=-
tellective faculty (al-quwwa al-nazariyya) and of the
active faculty (al-quwwa gl-‘amaliyya). The highest
perfection of the inteliecti§e faculty is "the knowl=~
edge of God" (ma‘rifat Alléh)e and the highest degree

of the active faculty is “"the obedience to God" (j&‘at

Allah). In addition to "being himself perfect" in these
two aspects, the prophet is "able to lead others to

perfection" those who are weak or "deficient” in these
20 \

A

two aspects too.

/
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There is a paésage in Razi's Ma‘@lim which
can shed more iight on the notions of "perfection" and.
“abilify to lead others to perfection", This is when
RazI speaks abo;xt “"the degrees of souls" (maratib al- .
_n_u_gig).sl To classify "the souls" Razi considers two
aspects. The first aspect is the intellective faculty.
The highesf of them is the soul that is characterized
b& the pmfo@dost knowledge of divine things (al-ulim
al-qudsiyye al-ilihina). Less high than the former is
the degree of the soul which comes to the true belief
in" the divine things not through "sure proof" (8l -burhan
al-yagini) but through "conviction" (al-igna‘iyyat) or
*imitation" (al-taglid). ‘A degree 16wer is the condi-
tion of the soul which does not have true or false
belief, and the low;st of all is the 6o£difion of the

_soul which is laden with false beliefs. The second term

of classification is the aspect of the active racu}t,yz-
Here RazI distinguishes three degrees. The highest is

B ' k;,,»»-ﬁ—;p'_—’———_'—_ - ~ .
WWQ of the soul that is characterized by excel=~
i /’;/ - - ] o
: \ lent moral chsracter (al-skhlag al-fagila). The inter- .

vy,

med/iate degree is the condition of the \_sﬁ that is
Th

neither morally excellent nor depraved. lowest is

_ thé condition of the soul that is morslly depreved

“(al-puffis al-mewglifs bi lw-akhldq al-radi‘'a), and whose

chi\er charcteristic is the love for the world of \“ tters

-
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In the perspective of what has been said above,

,RazI defines the prophet as " a man who has reached the

perfection of the intellective and of the active facul-

ties to the extent that he is able to help people who
' are particularly weak in these two a.tspem:s:".52 Razl

further holds that among the awliyd' es' well as among
the prophets there is a hierarchy, namely according to

the degree of their "perfection" (kamal) and the degree

of their "ability to lead others to perfection” (takmil
al—ghayr). The highest degree of the dignity of the
prophet is achieved, sccording to EazI, in the person
of‘Huhamad; he is "the master of the prophets” (sayyid
al—anbiﬁ') ‘and ';tho model of the ﬁm' (gidwat al-
aprizat).”>

The {aligifs slsoc ascribe a particular "imag-

" instive® faculty to ‘the ‘pmphet. This faculty is, for

them, the way in which the universal simple truth that

1is perceived by the propix‘ot'- intellect is represented .
"in the form of particular, sensible images snd words.”t
. They moreover hold that this particular faculty is

active in many domains end that its field of operation
is as such not limited to the domain of religious truth.

" In the latter domain, however, the prophet, by virtue

of his misaion, becomes able to render the religious
truth accessible to the common people. The way in which
the prophet's "imsginative" faculty proceeds is de-

-
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scribed as thé evocation of symbols, which facilitates
the understanding 6f the people. Fazlur Rahmén believes
tﬁat this aspect of prophethood is distinct from the‘
"iﬁspiration" (ilham) that is acquired by some of the
pious believers.'This is because the prophetic "imagi-
native" faculty is an abiding faculty that becomes like -
a channel through which the emanation from the Active
Intelligence takes place so that it engenders real ver-
bal revelation and religious law.55

According to Zarkan, RBzI!'s idea of the proph-

et's "imaginative" faculty undergoes an evolution.56

Zarkan believes that, in his Al-Mababith al-Mashrigiyys

__RazY only takes over the idea held by Al~-Farabl and

Ibn SInd on this matter. This is becsuse Raz] asserts that
the images which only the prophet can perceive do not
have externsl appearance, and they can onl; be perceived
by ‘the prophet's internal senses, namely by the po;éx
of his "imagination'.57 Zarkan further states that, inh'
his latér works, namely in his Mulakhkhas and Sharh al-
IshEr&t, REzT implicitly negates the idea which he holds
in his work previously memntioned by postulating that
the images perceived by the prophet should have exter-
nal veslity. 58 |

It is iﬁtarssting 0 note in this connection
that Rasy also holds a theory of "families of souls™.
In his Ma‘dlim RazT asserts that there are various

/
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groups of "rational souls" (al-nufus sl-nstiga), that
ramify into species (nau‘), and each speciés is made up of

"persons" (ashkhag). Each one of the species is like a

child to one of the "celestial spirits" (al-arwah al- 2

samawiyye) that is responsible for the improvement of
the cdﬁditions of the souls that constitute the sgpecies.
This spirit is an angel. He may adopt manifold ways to
give guidance to the souls that are under his respénsi-
bility, sometimes fhrough'"intimate communicaéion“

(al-munajat), sometimes through "inspirations" (al-

ilhamat) and sometimes by breathiné into their hearts

(bi -parTq al-nafth £I 1-r3¢).”? "

Th;\ﬁﬁtagg}limﬁh are usually reluctant to

view prophethood in terms of a nature essentiall} dig-
tihct from the ordinary human nature. Underlying this

reluctance is undoubtedly the 'anic idea that the
prophet is a man like other men.eo However, ;Bére\és

—

an aspect of prophethood which is understood by the \\\\\\;\\\<

muteksllimun as something distinct from the ordinary
human nature, and this is precisel; the aspect of the
prophet's "b6§ng sent". As we shall presently see, the
idea of risaia allows the mutskallimin to ascribe par-
ticular characteristics to the prophetic nature.

- We have ségn.in the foregoing the importance
that the Mu‘tazila give to the idea of rigala. We have

also seen that this key-idea is precisely the basis of

Lo
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the Mu® tazilite upholding of the ‘igma. To avoid un=-

necessary repetition we may sim;;ly restate here the
key-ideas which lead to the Mu‘tazilite postulate of
figmar and the links with which those key-ideas are
related to one an \r. ‘

The ipportance of risdla for the Mutazila is
particularly salient in their idea that, although the
"good" and the "bad" for them reside in the esdence of
the thing itself, only the ge_nding of a prophet makes
moral values accessible té fh{inan reason by making them
explicit'.61 The idea of the "necessity of the sending
of propi'zets" is placed by the Mu‘tagila within tgeir
general idea of "welfare™" (maglaba). This means that
the sending of prophets is one of the things that are
necessary for the welfare of rﬁankmd. Since the Mu‘ta-
zila also maint;in that God necessarily wills the wel-
fare of ma.nklnd, the undiﬁg of pmi:hcts becomes incum-
bent on Him. However, the Mu‘tazila also acﬁnovledse

that "necessity" isfiot the only aspect that is found

in the sendi he prophet, because it is also s
ngrace” (lugf)
zilite idea thé g of prophcéa is & "necessary
grace” (lutf !_a;]'- ib). ‘\ '

The second idgn which emphasiszes the importance
of risala for the Mu‘tazils and which more d%frectly

commands. their upholding of ‘igms is their postulste

R aspects are expressed in the Mu‘ta-

;9
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that tpe acceptance of the mission by the people should
be secured. To remove all obstacles the Mu‘tazila pos-
tulate the removal of b‘all obstacles on the part of the
messengers themselves. This is the essence of their
claim that God must remove from His messenger all mat-
ters that may cause aversion on the people's part '
(al—munaii‘firﬁt:).62 The latter concept comprises many
.aspects, one of which is "bad reputation", in partic-
ular the reputation of being an "infidel™ (kifir) b
fore the mission, as well as the repu&:%ation"ot being
a "great sinner™ (_fi_s_i_q,).63 The necessity of the re-.
moving of al-mupaffirat is’ also. the basis of the Mu‘ ta-
zilite claim that, by wvirtue Mof his mission the prophet
enjoys God's protection against committing major sin.sa'
But the importance of risala in the Mu‘tagilite view
becomes more eviden? fron the fact that the Mu‘tazila
.include many details under their concept of "the things
that cause aversion” (al-supaffirsat). This concept com-
prises such treits as “rude tespermment® (M) and
"boorishness" (fagaza) ,65 the bad reputation of telling
lies and 81:831103-66 As far as its non-impleaentation
arouses aversion, thonnea'gmgar must not have an ugly
appoamce.67 The implementation of all these conditions-
' explains why the prophet, by virtue of his mission, be-

comes the best man of hia-ti-e.sa
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The relationship between the Mu€tazilite idea
of prophethood, in particular in connection with their
claim of €igma, with Razi's concept of €igma should
become clearer in the following chapter. Howewver, it
can already be stated at this point that the impnrtance
of the risala which, for the Mu‘tazila, ultimately ne-
cessitates the existence of specific traits in the per-
son of the messenger himself, is to a great extent algo,
the importance which Razi holds for his upholding of
the Sigma, and which underlies the exegesis of the
Qur'an that he uses to prove his point.

To complete our panorama of tl/xe ideas of
prophethood we may add some features peculiar to RasI's
theological school. The Ash¢arites flatly reject the
Mu‘ tazilite idea of the "necessity™ of the sending of
prophets as somefhing incumbent on Godjy for them, God
is beyond the obligations or necessities  of reason.®?
They conceive of prophethood more in terms of something
that is "possible”, morally (jawaz) as well as ra-
tionally ( i_:_:;k_in.).'?o Al-m:\azn‘.l.i' conceives of the neces-
sity of pr@phecy in terms of its real existence and as
a response to the inability of the buman intelleet to
reach ultimate values. The need of the humen intellect
for guidnnce7l is met, in the Ghasalian perspective,
in the person of the prophet, who possesses "a guiding
and guided intellect which is sbove all mormal intelli-
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gance".72 We have also seen that this feature is one
that is commonly predicated of the prophet by the
falasgifa. Al-Ghazali, however, differs from them in
that he views the prophetic dignity not as something
that c&n be acqﬁired by nature but only by divine fa-
vor.’? This point is also suggested in Al-Ash‘ari's
Magalat where the mutaksllimun discuss whether the
prophetic mission is a “reward" (thawab) or "pure ini-
tiative on God's part" (ibtida').’* In this tespect,

/G@zili 's opinion falls between the two possibilities.

On the one hand, he maintains that the prophetic dig~
nity is a divine favor, while on the other hand, he
also says thatsit is not given st rendom or indiscrim-
inately to all people,75 and that the eftort of the
person that is ¢—:hosen does not ru.l.‘l.ywcount for its
being obtained. However, Al-Ghasall also asserts that,
once the prophetic mission is imparted to a person,

it engenders in him a sound comt@t/u;iwﬁd excellent
character.’© b
rally held by the Ash‘srites. Purther, as we learn from
Al-GhahrastanI,/’ the Ash¢arites naintain that, on the
one hand, the sending of prophets is in itself a thing
“possible” . On the othexr hand, when & person is sent as

This 13M to be one that is gene-

God's messenger he is necessarily corroborsted bY mire-
acles and protected sgainst committing major sin.
Al-Shshrest@ni even esphasizes thst, not omly the risgls

4
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is important, :ror it is "mercy and kindness" to man-
klnd,78 but alao the messenser, for he is "mercy per-
sonified".”’ It is also worth noting that Al-Shahrestdnl
establishes a relationship between the pre=prophetic
life of the messenger and his actual calling to the
prophptic nission. He maintains that the messenger
really deserves the mission, because in his pre-proph-
etic life the prophet's body and soul already poneu
natural perfection and moral "beauty®, 80 and that he
is sent, as it were, by virtue of the perfection that
he already possesses before the niuion.q Al -Shahrastany
further thinks that the extrsordinary condition of the
prophet's pre-mission li]!.a is proiornd a.nd enhanced

“d.uring the mission, because the mission guarantees hinm

immunity from major and minor sins, and enables him to

perform miracles, if they are necessary to prove the

suthenticity of his mission.3
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CHAPTER III

PAKHR AL-DIN AL-RKZI AND THE DOCTRINE
OF THE IMPECCAEILITY OF THE FROPHET

Stat t roblem
@:ﬁa nh!oﬁ

Before we deal with RazI's concept of ‘igme
it seems useful to sum up briefly what we have &0 far
seen about Razl's theory of "prophethood” and, in this
light, to state the problem that we shall deal with in
this chapter. We have £0 far seen that Rasl is undoubt-
edly familiar with the theory of prophethood held by
Al-FarabI snd Ibn Sin&, in which prophethood is con=—
sidered as & mature distinct from the ordinary human
nsture. This basic view sllows for particular charmo-
teristics of the prophet in matters of "intellect®,
*act® and “imsgination™. Further, the relationship be-
tween these prophetic characteristics and fho ordinary
human is described ss necessary to promote the latter
to perfection. The two aspects of the philosophers'
idea of prophethood, namely the prophet in himself and
the prophet in relstiop to the ordinary human being,
Vo also emerge as besic aspects of Rasi's ides of prophet-
| hood. r
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The "philosophicel® aspect is, however, not
the only component of RizI's theory of prophethood..‘
Indeed, the vast extent of his work does not reveal
him only as a philosopher; he is also a theologian and
exegete. Nevertheless, even in his theological works,
such as Mubaggal and Ma‘alim Upul s1-DIn where he deals
with tenets of belief, R3zI's philosophicsl outlook is
unmistakably dominant. B »
This is po.rt:.cularly clear in his :.Vden of the
relationship between revelation and human reason. As
we have seen earlier, Razl maintains that "traditional®
and "scriptursl™ arguments must be provided with “re-
tional" arguments in order to reach sure knowledge.l
He al 0 uses this methodology in his ‘Igmat alj-lnbizi'.
The lairgest portion of the latter work consists in an
3:05:55.3 of the Qur'anic passages that deal with the
p;bphets, in particular those passages that seem diffie
cult to reconcile with the upholding of the idea of
¢igma. The problem which REzI intends to deal with in
his Ignat al-Anbiyd' cen thus approximately be stated
as follows: Can the idea of the prophet's impeccability
be based on "scriptural” and 'tradition-.l\',arstments?
In other words, since for Razi "scriptural" ovidanco -
nust be supported by "rationel"” evidences What evi&nco
can be found in the Scr:.ptnre and Tradition that ﬂ ~
prove the idea of the prophot's inpoccability?
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One more element is useful for the understanding
of Rasi's concerm about this specific theological issus.
m. is what RizI describes as the charge of the fash-
viyys, vho hold an idea diamet¥ically opposed to his ides.
This point will be clarified in the following section.
It may be useful, however, to state 'at this point the
direction to which RasY will lead us in his disocussion of
the igma, which he briefly susmarises in his Me‘alim |
Ugal ¢1-DIp, as follows:

*all ‘the (Qur’anic).verses that ocour om this
matter (i.e. the verses that speak about the
P ots' "errors® and "sins") are either to
be interpreted as "the dereliction of a better
course of action" or, if the action (that a
prophet commits) canmmot but be a sin, it is
to be understood as to tsko place oniy during

—

Some-motes on Easzl's SIgnat gl Apbizil
RazI's *Igmat al-Anbiyi'> is a treatise about

th'o pmphef's sinlessness, snd is divided into three
pu't-: The first part is a report’ of the opinions of
Muslim suthors on the issue of the prophet's impecca~

' bility. ™e second part is Easi's owm opinion and the

g

k%1

argumsents for its upholding. The third part is the

-largest part of the work, which is an exegesis of Qur'-~

snic passages about the prophets dealt with in chrono-

logical oxder. h .
Ras] sl1m0 has snother work, in which he deals

¢
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with the seme problemstics; this is the thirty-nm
chapter of his Arbacln £ Upit al-Dfp." Me wivision of
the SIpugt is also used in the ArbecIp. When one further
m- both works the similarity botvo;n them is not too
diftficult to see, in particular because each part of dboth
works deals with the same odbjections and pm;idu in esch
case nearly the same solutions. In other woxds, the struct-
ure of the passages dealing with the same prddlems is the
sane for both works. It can be sdded that in both works
the "impeccability” of the angel is discussed. The passage
in the AzbaIp thet deals with this problem has more abund-
ant elaboration thaw what is found in the ‘Igmat om the
gquestion. This is gquite exceptional, because in gemeral
the ‘Igmat deals more extensively with a problem thamn it
is dealt with in the Arba‘In. This point can be easily ex-
plained by the fact that, since the ‘Igmat is intemded more
gpeciﬁ.cally as a treatise on the prophet's i-pocco.ﬁuity,
it could hardly be expected that in it Rasi would also dis-
cuss whether the angel is immune fm error and sin. The

di-ciasion of the angel's impeccability esppears to be of

secondary importance in the purpose of the writing of the
It may also be noted that some instences in the
SIgmat are difficult to comprehend, which can more easily
be understood by consulting the corresponding passsge in -
the Arbg‘In. It sometimes occurs in the ‘Igmat that s

sentence seems to have been chamged without the necessary
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manmmetn«.
Some words also seem to have been dropped without new omes
being inserted to £111 the gap. This would seem clear if
one compares the axsgetical part in both documents where
Idam's sin is being discussed. Without a notice that so far
one has been dealing with the first problem, at a certain
point the gecond problem is snpounced.” e structure of

the whole passage on Kdem is lciou-or in the m‘_ﬁ.a On

several instances the Arug‘Ip is useful to bridge the gaps
tli:at are left open in the m.7 ss well as some alter-
ations of words, which make the resding difficult.®
Ono-omthinccmbonidabontthod!ortho
work. In the khutbet pl-kitgh (foreword) of the ‘Igmgt,
RasI states briefly that the work has been writter with

the intention of refuting the Fashwiyya, who
*ese attribute sins snd offences to the prophets

snd ascribe disgreceful and vile deeds to them;
g;ng:\d:%ia that all this attribution is um-
Unfortunately Rasi does not specify further who they are.
It is also n:Ln to look for more information about thes in
his 1¢tigadat Fireq sl-Muglimip, Josef van Ess has suggest-
ed that the Pashwiyya are those peocple who, among other
things, consider all kinds of speculation an offence against
true trust in God.}O1t sppears that this name is ntfr:lhut—
od to a grest many individuals,}lso that it is probebly
no more tham an opithct’iz designating sometimes 'mm:__

utmu-wl’ and sometimes 'nw.” Some

ey~
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authors have suggésted that the fashviyys are mostly found
among the ﬂmbuulit-n extrenists.)” On the other band, Rasy
8130 relates what the Hashwiyys hold about prophethood.
According to him,1® these. Ppeople hold that the prophets
can commit udorand-inor linl; .oiao: thes sven say that
Mubemmad was sn unbolicm (XELir) before his “pmphotic
mission. 17

In the Introduction to Rasi's ¢I
¢Abd sl-‘AsTs ¢Uyiin al-Sid says that RasT has the great
merit of curbing the "anthropomorphists® snd the Hashwiyys
in Herat.1® 11-8ubki1? has recorded sn event (during RiisI's
stay at Herit, where the Jashwiyya is ssid to have mani-
fested hostility sgainst him and sccused his son snd wife
of dinolntmm RasI's snswer suggests that tiu Pash-
viyys are those people usually descridbed as 'mthnpo-oa-
phists® in. Muslim nuolou In RasI's words,

oy
‘.,
‘a
P

"This lampoon ltntu that xy son is & ne'er-do-~- \

well and & fornicator; this is to be expected
of youth, it is a kind of sadness, and ve pray
that God may send reform snd repentance. As

for my wvife, women are like that unless God
mskes them chaste; I sm an 0ld man who has no-
thing to offer to women. All this is possible.
But as to me, by God I have never said that

the Creator 1. s body, and I have never likened
Him to wvhat He has ergtod. nor ascribed posit-
iop in space to Him".

‘&I‘mdod hins travels in Herdt and nvnd there for six

mmmn-“uumm.zzmumum,m-
ever, that the ‘Igmat gl-Apbiyl’' wes writtem in this period

of his life noxr is there sufficient evidemce to infer that

it was intended to refute the Jashwiyys of Nerat.”>'
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Nevertheless, the fo}lcving oonglu-im may be
suggested. The points of similarity end difference between
the Arbe‘Tn and the ‘Igmit suggest that there is a relation—
ship between them. This is shown by the fact that in both
documents the same problemstic is discussed, with the adopt~
ion of the .same structure and by using the same sets of
arguments. Viewed in this perspective there is no major
point of difference as such between them except that the
Arba¢In is more readable. '

unpmthopnmuogtbommsoftho
figmat, EasI himself states that it was intended to refute

" the Jashwiyya. He however does not give further ipod.ﬁo-

ation. His biomhu-q also give us only scaaty inforsation
sbout EisI's oconflict with the Jasbwiyya, nsmely only the
one reported of Herat. All this, indeed, is not emough
evidence to mﬁﬂ‘i:‘iif the ‘Igmgt wes written during Risi's
stay at Herst. On the other hand, we learn from Rasl
hingelf what these pecple hold, in particular rosu'di.ns
prophethood. Thus we might conclude that Rasi's conflict
with the Hashviyya at Herat may serve ss evidence for the
historical actuality of his defemce of the idea of the

prophet's impecocability.
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. e s
. On the nature of ¢ipgms

Ve come now to the discussion of Sigma itself,
The three following sections will deal with three partic-
ulax;aspects:‘ the nature of ‘ipma, its content and RizI's
arguments in. favor of it. In’ this section we shall present
RBzI's account of the discussion of the nature of ‘igma
among the Muslim thinkers. Some passages from his Mubaggal
will be translated here, in which he summarises the opin-
Aons of the scholars before hinﬁ. ?4

*™he following axre the opinions of those who hold
the idea of the prophet's immunity to sin. ﬁrst of all,
there are people who hold that someone who is ma‘gum is a
person who cannot commit sin. Socondly. there are people
who say that someone who is ma ma‘ glia still has the power to
commit sin.

"Among the upholders of the first view there are
those who believe that someone who ig ma¢ is a person
who. in his body or soul is endowed with a aracteristic
nature which necessarily precludes him from committing
sins. However, there are also those who hold that, as far
as his bodily nature is concemed, the m‘ is like

other people, and they interpret ¢i e capacity of
obedience (al-qudra €ala al-ta‘a). 8 is the teaching
- of Abu l-fasan ari.

25 *Those who do not deny (the existence of)free
will®” interpret ’1 as something which God may do to
His servant, and that (it could be acccitod that)
by virtue of this act of God the person that na‘
will not purposefully commit sin; but this special lcE ,0f
God should not be understood as a constreint (ilja’
him. The upholders of this view refute the fir ew on
several grounds.

'"lh: 'rational arguaent’ tlt)o:.- their refutation
is that, if it wom as they say e who rocoivoa
‘i CZrom God , would not deserve p tw)

enets of 'pre x:tion ad pmncxiption snd of
'rewand ‘and punishment' would as well lose their meaning.
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"The 'Traditional aigument' for their refusal is
the followin?' words of God: “"Say, 'I am only a mort
like you are'";“ "Set not up with God snother god®;
"And had We not confirmed thee, surggy thou wert near to
inclining unto them a very Ettle"; and "Yet I claim not
. that my soul was innocent".

"The upholders of the first view further maintain

' that the 'occasions of ‘_:L%'. (asbab _al-‘igma) are four._
Firstly, the body or the soul o e person at is ma‘
possesses a characteristic which renders the (existence o%)
habitus (malaka) qbligatory in him, which prevents him from
doing disgracelul deeds (m_gg_ﬁg;" the difference between

¢ God's act and the habitus 18 known. Secondly, in him is
engendered the knowledge of the baseness of sin and the
loftiness of obedience. Thirdly, this knowledge is streng-—
thened by God's uninterrupted revelations and clarificat-
ions. Fourthly, if an action of theé kind of 'the derelict-
ion of a better course of- action' occurs on his part, or
that at a-certain moment foxrgetfulness overtakes him, this
is not left unheeded;.on the contrary, he is thereby repri-
manded and warned by God; and this act of God makes him ;
feel depressed. ' R -

"(They also maintain that) when these four elem-

ents exigt together in one individual, he is effectively

une from sin. For, when the 'habitus of purity' (malakat .

~¢iffa) is existent in the essence oI the soul and, w.
it, a perfect knowledge that happiness lies in obedience
and that perdition lies in sin, this kmowledge decomes a
help to him to realize the requirements of the hsbitus of
the soul. Revelation also makes this perfect, and a little
sense of fear of being blamed enhances alertness. The
essence of %@3 is thus guaranteed by the existence of
these four elemgnts in the individual."

REsT does.not state explié‘itly his stance. But it
seems quite safe fo infer, on base of what we have seen
aoove,ao that - for him the igma really means the imposs-

wibility of the‘—prophet‘s commif:ting sins.’ This seems in

» «%. line with his viefvp ]that the pmphetwia a perfect being in
various aspects of his peraéndi:b;. Here we may takp up
again RazI's argument on the intellective, active and
in;aginative faculties of the prophet. The ability to lead

others to @efrfection, which is proper to the pm":phet:,y1

ES
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d
1 *"The Trum.tionegld mt':' for their re.mul is
the fo owmg v%vda of ]l am a
like you are'";“" "Set not upsgth mger god®;
"And had We n.ot confirmed thee, maby thou wert nesar to
inclining unto them a very Ettl *Yet I claim not

that my soul was innocent”. N

*The upholders of the nm view further maintain
that the ‘occasions of S_gﬂ (asbab, al-¢i are four.
Firstly, the body or the so

e person t is ;g:‘%)
possesses a_ characteristic vhich renders the (existence
habitus (mal obligatory in him, which prevents hia froa
doing disgrac deeds ( ur) ; the difference between
God's act and the habitus wn. Secondly, in him is
engendered the knom'of the baseness of sin and the
loftineas of obediance. Thirdly, this knowledge is streng-~
thened by God'§ uninterrupted revelations and clarificat-
ions. Fourthly, if ah sction of the kind of ‘the derelict~
ion of a better course of action' bccurs on his part, or
that at a certsin moment forgetfulness overtakes him, this
is not left unheeded; on the contrery, he is thereby repri-
manded and warned by God; mdmanctofﬁodnkelhil
feel depressed.

*"(They also maintain that) when these four elem-
ents exist together in ome individual, he is effectively
immune from sin. For, when the ' of purity’ t
al-¢iffa) is existent in the essence of the soul and,
it, a perfect knowledge that happiness lies in obedience
and that perdition lies in sin, this knowledge becomes a

the soul. Revelation also makes this perfect, ttle
sense of fear of being blamed enhances alertness. The
essence of ¢i is thus guarsnteed by the existence of

these Ignr ements in the individnnl

RazI does not state uplic:i.tly his stance. Bnt it
seems quite safe to infer, on base of what we have seen
aoove,ao that for him the figmg reeally means the imposs-
ibility of the pJ\:vophet'- committing sins. T™his seems in )
line with his view that the prophet is a perfect being in
various aspects of his personality. Heré¢ we may take up
again Razi's argument on the intellective, active and
imaginative faculties of the prophet. ho ability to lead
others to perfection, which is proper to the prophet,>t

e Bk 5 Saae e T
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is inconceivable without the prophet's being habitually in

a state of purity. The impossibility of the prophet's per-
forming disgraceful deeds is in conformity with the fact
t:hat>the px&:phet'q soul is in the highest degree of per-
fection, which is characterised by an excellent morel cha-
racter (M.Q In snother respect, the
:'.'ophet‘s intolloctin faculty is also typically charscter—-
ized by perfection ‘which is "the knowledge of God® (mp‘rifet
Allah) and the"lknowledge of divine th:i.np'(al-‘nlu- al-gqudg-
m_g;-i_lm.sz’ These go hend in hand with the perfect~
ion of his active faculty which materislises in the "obed-
ience to God" (fa‘at Allgh). All this is completed with
the perfection of his imsaginative faculty, which is an ab-
iding faculty with him, through which he is in continucus
contact with the Active Intelligence. From this comtinuous
contact revelation takes plnco." The three aspects of the
prophet’'s perfection meet the first three "occasions of
figua" (asbab al-*igms) which are mentiomed by Rasi in the
passage translated above.  The remaining aspect that is -
lacking is God's reprimsnd snd waming, if the prophet
eventually leaves a better course of action. We will come
across this arguaent in Chapter Four, where RasI's exegesis
will be more specifically dealt with, »

<




On the content of ‘igma

Vith regard to matters in which *igms is effective
there are also various opinions among the lln-li-'mithon.
RasI bhas a report ottl}isinthodl-pm.;hichapmhia
‘Igmat S'. It is intended as the gemeral comtext
for his arguments defending the prophet's immumnity from
sin. These opinions as well as Rasi's owmn arguments will
be translated in the two following sections.>”

"The controversies that exist on th.’u problems
atii et tnts Tous cotegorise,. | MPecobilify) cum be

"Firstly, there is the controverxy that is related

to (the prophet's preserved from error in) their
bcl:.ef (al-icti o The Community is unanimous in
nyhot is pmu-nd from ‘unbelief .
snd :mnontiani-' ( 1 t the 1—
iyya(?), s brench o admit possi

ity of, lunbelief* ontbopmrbcc-pm This is becsuse
they conceive that the occurrence of sin is possidle for
the prophet and, since they alsc believe that every sxin is
unbelief, they admit that unbelief is possible on the
prophct'- part. As for the Bewafrid, 'they adait (omly) the

ssibility that the p pmmnxﬂ mbclict
?o nood@g) to conceal (his trus faith)

WA
b

(the rophet  Dressrved L or in) mattecs

ed to e P ot’s P from error A

otniv:ino :Mpmm- b &

tz:uiublt,ian part to falsify

18 Do ¢ on p s

snd betrey them ! 1 Wdﬁur_

fully and/or by ined

Umitmt-o,notmthinso

relied upan.

*Thirdly, there is the controversy that is r-ht-d
to (the prophet's being preserved from error im) his 'legal
pronounceaent’' (al-fa o« The Commmity is wmnimous in

main that :I.nouwdublo ,“m-t
a aistake tnt:lm-n: There are various how=-
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'Ponrtil: thonhth.mtmnx'qthnth

related to (the prophet's being preserved from error in)
his deeds and comditions ( j-hum Wa ghw .» s ) . nu

o The Bashwiyye u:l.ntd.n that 1t i- phlo

for zhe_prophgt to dgd.d.dly commit ﬁor and minor sins

2. The -Joriq of the Mu‘tasila maintain that
it is categorically to be mlud.odﬂutth. mphcth-rbor
an intention to commit major sin
They, hovever, maintain that it is
prophet inten commit a minor sin, on the ouad:ltien
that it is not ome causes aversiom. It this minor
sin does cause aversion, it must be held impossible for
him, mchummgggingabontummubdwtho

of = habbe.

3. Ab@ Al al-Jubba’'l meintains that it is im-
pouibla that the prophet harbor sn intention of committing
major or minor sin; howvever, he may commit a sin because
13 inteq:r.ts a piece of revelation erromecusly (al-khgta’

le=t
8, Abn Ispaq Ibrehim b. Seyyar Al-Naggsm main-
tains that it is inconceivable that the p ct commit
major sin ig;cnticnnn; or due to ugi'ctinc
revelation.?’ However, he believes that it is possi
that the gmphot become inattemtive snd forgetiul
1 mditumthisaceomtmthchm
). When his awareness is greater, it jis ob-
ligatory on him to do his utmost to remain alert.

5. T™he Shi‘a®l maintain that it is not comceiv-
able that the prophet commit any sin, either major or
minor, either purposefully or by erronecusly intexpreting
revelation, either inattentively or by forgetfulness.

"There is also a controversy around the problem
of when the (existence of) ¢i ia to be considered

necessary. Some people main P%E is given from
Most

the time of birth until desth. however
believe that ¢i is neces only the pu:{od of
the prophetic The latter one is opiniom of

our fellows (the Ash¢ u'itol).

A
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any one (in the communi the believers). Thus,-.this
evidence shows that xin

reslly osmnot happen on
the prophet's part.
"2, If it were possible that sin ( ocour

on the pmphct'n part, his testimony shoul accepted.
This assumption is buod on God's woxrds "0 bolimu ;i?f an

man comes to you with a tiding, mske clear.*¥#
God sivu u the order that the truth of the vitness of a
great er b verified and that we abstain from giving
credit to it. T™is, however, cannot :ptx.aﬂ to the p eot,
bcecuuuhanaminnottob‘givm ttorhic t-
ness in matters of this world, 9 how cen his witness be
accepted in matters of religions that last until the Day
of Resurrection? Besides, God also confirms that
- God's ble and peace be upon him ~ is a vitness for
all men on the Resurrection Day, when He says: "Thus Ve
sppointed you a midmost nation that you might be witness

to the le, snd that the Messenger tbo wvitness
pﬁp T how could s man who is to tness to

dlthoummomthonuofﬂommcﬁmbointho
condition of & msn whose -gfuu is not acceptable (evem)
in less important matters?

*3. If the prophet could commit sin (dhgpd),

would be obligatory mt thq be rebuked, -because proot-52
point to the necessi £ the ordering of the good and the

rohibition of the e Hovovu', the rebuking of pmphctl

s invalidated by God'l word: '!hon \bo hurt God snd

ch-:gor - them bas cursed in th zumt vorld and
the world to ocome.”””? Thus, the possi

commit sin is° also diqmm.

"3, If it were tm that the Prophet Muhsmmed -
God‘ablouingandpucobomm-oo-itdn(gn)
two things should ensue:
3. either we are given order to imitate him
(also in this respect), ch is inedmissible,
b.orvommtomrodbomtatom(nm

Thus,

ty that the prophet

—

general sense), which is also untrue, because God says: 5%

"qu-: 5 8 4 ulonGgg follow me, and God will love you
*"Bo ovw him®.”/” As the assumption that the possibdb-
ilitythatthop ctonoo-itdnlodstoﬂuuhn

things that are false, 80 it alsc cannot be said that the
occurrence of sin on his part is also possible.

5. If it oould occur that the prophets commit
sin (ma¢ mmuormp“%m:mwm.m,
God says: udiaobcl s Messenger ’
tranagresses him He will adwit to & Fire, there-
in dwelling tognr -n& r him there avaits s mii.n;
chastisement®. The curse tGodvoulddnbowm,
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evildoera".” However, with unsninity the Community has
established that this is untrue. T™us, it is also umtrue '
that sin may occur froa the prophet.

"6. The prophets are orxdered to perfora works .
of obedience (al-ta“st) and to nbctd.n from sin. If they :
desgisted from ence and committed gin, thq would !
certainly be affeocted by this word of God: *O
believe, wherefore do you say what you do not? Voa 58
h.tom iti- to God, tlutyoummtmdono s
and, "U:L% you bid others eoﬁc and fo
selves?®™ Gﬁg is kn:;;t%t . s is utso ‘m . .
Likewise, says s Nessenger - s
blessing snd peace be uwpon him - is pure
he (Shuaydb) says, "1 desire not t%ooo-o bch:l.nd you,
bct.kinsueoﬂmtl forbid you."

ft

« God says sbout Ibranim, and Ya*qud
{ a r.lod wvith one another, hast te good
the definite article (of in the
nru fhm translated "good works" a oolleo~
tive particle designeting a thing in gemersl. Thus,
*"good works" comprises the a shuent of .ppmpri-

ate deeds and the Mm%::t ropriate deeds.
This proves that theay (Ib o I snd Ya®qud) are
smong those who perform acts of o emce and sbstain
from sinful ects.

*8. God says: "And in Our t they
Ishaq and Yagqudb) are of the ehomdg W
The two words, “the_ chom" and “the
excellent® and leaving

(in the absolute sense) Eg for it would be possible to add
@ clause of exception; for instance one ocould say: "This
person is among the chosen and the excellent
in this or that respect." The exceptiomn thus out
of the affirmation an ch. if it is not cte
said, would no gooo-o of the affirmes
s the sbove verse (vhich does n;:&l-.uitlg mention
coytion) indicates that they ( Inbaq and

!a‘ )mmthochommdﬂu w
o This, in tum, mluduﬂuocmoo )

-0

®*God also s " ahooulotthc

Motlﬂuagm, SGod chose end
Fuh the House of ‘Imren above all beings®".®’ pur-
ther, sbout Ibrshia God m-: 'Indud. We chose him
in the preset world, ﬁ. to ocome bhe shall
be among the r:\.@tmn God sxys: "I have
&om uubonull-otbrnyllwndnyvttoa-
| God alsc says:_"Remember also Our servents
Ih:‘ghfl.lmmtn‘q&-mot-idwth snd of
vigion. mw.puuuuw-um.wwu-t
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pure, the remembrence of the Abode*.58 T

One cannot sey that God's purificatiom does
mtpmntmmm-oo-itmcdnmmm
that God says: "Then We begqueathed the Book om those of
Our servants We chose; but of them some wrong thes~
selves, some 0f them are lukewarm, and oolo oute
strippers in good works by the leave of God" and that
in this verse the chosen are divided into thoudlo
thesselves, the lukewarm sand the ontnrippm
works. We maintain that the pcrmll

"but ot thea" (t refers to t- roc
npoun, namely t-"
“those We chou" t u
obl tory that a moun:our oeloom&tn‘
oned prﬂio
=9, About m.I- God says: -a-u he (Tblis),
‘Sow, by m gloxry, I shall pervert them all together,

excepting those nrnnt. anong them that are the
mmlﬁ.od ones”. blf‘ who are "the purified
s

ones”. are exempted tro- b ¢ poxv
S, B Sy s ol Bl T

at ep ones e He says:
u-n.r.&yv.pm them with & quality most pure”.”?
And sbout God says: “"He was one of Wd
servants®./< Therefore, by the fact that a0~

- knowledge that he cannot mislead "the purified ones®

and that God Himself .ol-nlz affirms that these above
mentioned p are the purified ones™, it is

anong
~px€mth-t1blllpm-r-ionmdudnctiondnmt

affect them. This, in turmn, proves that there is ad-
solutely no occurence of n:{n on the prophet's part.

*10. God ﬁ;: *Iblls proved true his opiniom
of them,

owed him, ta of the
believers” 8 "party of the evers® 4o not
follow mi- nay be either the prophets or the othor

l&l‘inm. It %:1 1.: the latter, it n

t oxrdinary evers are better pooplo than the

prophets, ror. at.a point God says: "Burely the ublé
zo;, the sight of God is the most m-turinc

4 Howom the ;na‘ of the Commumity bolds

ﬂnt it is not uibI t'tx%nt superiority to

the believers above the p Therefore, it is

absolutely obligato th-t the purt:‘ of the believers'

who do not follow " refer to0 the prophets, decause
who commits a min does by the fact fol-
low « Thus, this point also shows the

pmphotsdidnot ocommit sin.

—

T
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®1l1l. God has divided the believers who are

md, "Those are God': pu'g: why, surely God's party -

they are the prosperers."/!/ There is no doubt that
“Satan's party" are those who do what Setan wills and
orders. Therefore, if it could occur th-t the prophets
commit ain, it would be true that they be among Seten's !
« It would also be true that th be "the losers".
On the contrery, what God says would ikowiu be true
of some pious members of the Communi
pgl-Umna) that they be "the prosperers”. [T
sumption, we would be obliged to say that sny omne of
the members of the Community may be by far superior to
the prophet. However, there in no doudbt that this es~
sumption is false.

®*12. Our fellows (ths Ash¢arites) have estad-
lished that the prophet és superior to the angel. It
has likewise been shown”® thet the sngel did not wen=
ture into doing something sinful. Therefore, if it
oould happen that the prophet commit sin, there would
be no ground to assume that the prophet is exrior in
merit above the angel, for God says: "Or We nakr
those who beélieve and do righteous deeds as the workers
of corruption in the earth, o 79!1-11 We make the god-
fearing as the transgressors?®™

"13,.To Ibrehim God says: "Behold, I meke you

s leader for the people!*"CV A leader is i.ndnd

soneone wvho can be followed as a model
i-hi). If Ibrehim did commit sin, wo

g& b
atory on the creatures to follow hil in the l:l.n.
too.” This is obviously false.

"14, says: "My covenant shall not reach
the evildoers."®: It result that if one boldly ”82
mits a sin, he theredy wrongs himself, as God says.
We can g0 further and state the problem as follows:
the covenant which, as God has established shall not
embruce the evildoers may either be the covensat of_

mhothood(_mm)ormmmtof \
gé#—_&q. rmer is in fect what is
e latter seems more readily understood

This is because the covenant of imama is of a lovor
degree than the ocovenant of pro + Hence,

since the covensnt of does not embruce the evil-
doers, how much more does the ocovenant of prophethood
exclude the ovildom. )

v
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"15. It is reported t (on one 6«“12;0)
Khusayms b. Thabit el-Angari.5V od about the
veracity of the Prophet's claim 85 glthough he did not
know exactly what had really h-ppnod. He said: "I be-

lieve the truth of what you say about heavenly things;
e I not willing to believe wirat you say sbout this

‘ matter?” When he had thus spoken, the Prophet declared

that he wvas trythful and nsmed “"possessor of two

wvitnesses" e us, if it wexre pos-
sible that the Prophet commit dn.%uqu'l testinony
would be valueless.

“"We have thus terminated th sition of
the proofs for the prophet's i-poccab:lli o Vo can
now turn to the proofs for the impe 4ty of the
-nscl. Our arguments will be four in number.

*The first is God's word oconcerning the nature
of the angel: "They fear theii Lo .bovo them, and
they do what they are commanded”. 1.911.. that
all angels are bound to do all that they axe ordered
to do and to absndon all that is forbiddem. For, if
one is prohibited to do a thing, he is really comman-
ded to sbandon it.

- “me secona®® is God's word describing the
angels: "Nay, but they are honored servants that out- =89
strip Him not in speech, and perform as He ocommands."

. "The third is God's word, "glori Him by
night and in the daytime and never I Some~
one who is described as he is here could not possibly
commit sin.

"The fourth is that the angels are Messengers
of God, as, to preise them God “;f‘ *God knows very
well where to place His Message"

"We have thus mentioned the proofs for the
impeccability of the prophets and the angels - God's
blessing and peace be upon them all." .
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CHAPTER IV
REZT'S QUR*XKNIC EXEGESIB
\ POR THE UPHOLDING OF ¢ISMA
Erelimipery resarks
In upholding the idea of the prophet's im-
peccability Rasi has set up & body of arguments that

combine the given of revelation and the postulstes of
reason. We have seen this in the foregoing chapters,

in particular in Chapter Three, in which this set of
argunents has been trsnslated. What seems clear, more-
over, is that beyond these arguments there is an-idea
of prophethood that underlies Rasi's postulates. Cen-

characteristics in the person that is sent.:
which is used by Rasi himself to’ summarize ‘thu'o’

traits is "perfection". We have seen this in connec-
tion with RasI's familiarity with the falas ;l..f.a. Rar-

- ther; Razl establishes a formal link ,betwuﬁ this

characteristic of prophethood, which can be called a‘{\ -
characteristic of the prophet in himself, with the
Tigala, namely with the characteristic of the prophet

:uzg relationship to other believers. This link seems
!
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essential in Rasi's idea of prophethood.

However, the idea of the prophet's perfection
which we have s0 far seen in connection with Rasi's
closeness to the rd:sitn still has to be confronted
with the Qur'an. In fact, it does not appear clearly
at first sight that this ides is everywhere asserted
in the Qur'sn. That the matter is so is also shown by
RazI's awareness of the existence of a great many ob-
jections towards the upholding of this idea which he
himself states along his exegetical treatise. This
point ahoulci ‘become clearer when we go further in this
chapter. Among those objections there is one that is
diametrically opposed to Rasi's idea, which he has
called the Gashwi view. As we have also mentioned in
the foregoing Razi's ‘Igmat nlﬁ biyd' is written to
refute the latter view. As may be expected, ﬁho arfirm-
ation of the Prophet's sinlesmess is'problesatical when

certain Qur'anic passages are closely m-inodl In his

¢Igmat al-Apbiys' RasI will have to deal with this problem.
It would be too long to deal here with the S

whole exegetical treatise about the prophets that is

contained in REsI's ‘Igmat. We shall thus have to se-
lect ipassages that are of major interest in presenting
Razi's reasoning while following closely his own trea-

tise.
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bn the ‘igms of Kdem 3

There are several interesting points in Razi's
exegesis of the passages concerning Adam. We shall
deal here with a passage in which RazI develops one
of his basic concepts of ‘igma, namely the idea that
before the prophetic mission it is allowable that the
prophet commits sin. As has been mentioned eu:lier,l
the possibility of using this argument in conmection
vith Kdam is explored in the Arba‘ip, while in ;;gggg:
RazI only.says that it has been sufficiently dealt

with elsewhere.

In ‘Igmat the problem is stated as rollova.2

l. Kdam is sn Sagi, which mesns a great sinner.
This can be said on account of the verse: "Kdam dis-
obeyed /his , and so he erred”(20,121); the Qur'an
says that an <8I is liable to pum.lhnent in stre 4,14
(*But whoso disobeys God, and His Messenger, and t@-
éresses His bom;d, him He \;:i.ll admit to a Fire, thers-
in dwelling forever"). Moreover, the word ‘isyan,
which is used in sura 20,121 is a derogatory noun and
(ism dhamm) is only used to designate & “great sinner®.

2. Kdam is described as . "penitent” in sire
20,122( "Thereafter his Lord chose him, and turned
again unto him, and He guided him®), snd in sure 2,37
\\( "Theresfter Kdam received certain words from'his

Lord, and He tumod tovu-dl him"); nonooho who repents

!
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is undoubtedly a sinner (mudhnib).

3. Kdam commits-what is forbidden, as it is
said in sura 7,22( "Did I not prohibit you from this
tree?") and in sﬁra 7,19( "Come not nigh thig treel").
To do what is forbldden is the heart of sin.

4, God calls Xdam an 'evildoer' (&___)/'.Ln
sura 7,19( "Lest you be of the evildoers") and Xdam
dalls himself a ﬁl_l_lg in sura 7,25( "Lord, we have
wronged ourselves"). And on a fain._m is incumbent God's
curse, because the Qur'an says: "Surely the curse of
God shall rest upon the evildoers"(11,18).

5. Kdam acknowledges that unless God pardons
hlm he would. certainly be Ppng the lost: "If Thou
dost not forglve us, and hdve mercy upon us, we shall
surely beaamong% the lost“(¥,23). This proves that he )
is among great s:.nners.

6. Kdam is expelled from Paradise gn account
of Satan' 1s ppomp’c:.ng and seduction and because he
obeys him, which proves that he is a great sinner.

It has been seid in the foregoing that in .
<T ; f}?aza. responds simply by pointing out that the

£ Kdam t'akes place before he is called to proph-

" .ethood. Jn“*the Arba.‘n.n,3 the answer is provided by

A

mvestlgat:mg whether the sin cannot be said to take
placé before the mission. The following are the argu-
ments to prove the latter assumption.
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S Sire 20,121-122 (*Kdas disobeyed his Lord
and 80 he erred. Thereafter his Lord chose him, and
thirmed again unto him, and He guided him®) shows that
God chose kdsm as e p::;phct after he had oo-ittnd '
the :in, Yecause the word thumma ("therufter”) 'in
this sire is used to mark the sequence of the differ-
ent events that are described in it (14 l-taraknl).*

2. Rasl states that, when it is proved that

a sin has actually tsken place, as in this case, and
when it has also been proven om the othier hand that .
during their prophetic life the prophotl\\do Do commit
s:i.n5 there is no other way-out moyt/% censidexr that
the sin that is committed takes place before the

mission.
3. On the suwposition that Xdam is -lroond:
a messenger when he sins, the following oonsequences
Ei}culd be considered:
‘ a. it is impossible to asssume that he is
chosen as & messenger to the sngels, bemse ansol-
thenselves are God's louensors,7 and becsuse a nes~

senger does not need another messenger.

be it is als®o ilpOl;iblo to assume that he
is chosen as a messenger to mankind, because there is
y‘eot no other human being with him in Paredise except
Baws', and because God Himgelf also speaks te her with—
out Idan's intoin;dia;ivés '

x
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c. it is also pointless to assume that Kdanm
18 chosen as a messemger tO noc one. Thus, Razl states
/Ehat there 18 no other possible conclusion except to

a

say that Kdam is not yet a messenger and a prophet

when he commits the sin that iz mentioned in the Qur'i’n.g

On the €3j of B ‘

RazI's discussion about NG) is based upon the
following passage of the Qur'an: )

"And NUh called unto his lord, and said,

'0 xy Lord, my son is of ny family, and
Thy promise is surely the truth. Thou

art the justest of those that Jjudge.

Said He, 'Nup, he is not of thy family;

it is a deed not righteous. Do not ask

of Me that whereof thou hast no know-
ledge. I admonish thee, lest thou shouldst
be among the ignorant. '™ (11,45-46)

The problem that we shall deal with here is
based on the assumption that Nub's prayer for his son
is a sin (ma‘giya), because he is sdmonished by God
against doing it. This assumption also seems to be con-
firmed by the following passage that reads " 'My Lord,
I take refuge with Thee, lest I shouldst ask of Thee
\that"whereof I bave no knowledge; for if Thou forgive
est me not, snd hast not mercy on me, I shall be among
the losers.'"(11,47) which is Nk 's repentance. The
"third reason for the assumption is based on the fact
that there are two readings of the passage that is

being dealt with here. ThHis is concerning verse 11,46
‘ 0 \

ARS




7
("Inna-hu ‘amal”™ gheyr galib"). Al-Kis®'I reads it:
"Inna-hu ©amala ghayr galih", which mesns "He (thy son)
did an unrighteous deed", whereas the other Qur"in read-
ers take it as it is given previously. This is the
reading usually adopted, on the grounds that the pron-
oun hu in Inna-hu should refer to the closest preced-
ing noun, that 1s, -either to Nuh)'s preyer or to Nup's

son. It cannot refer to Nup‘'s son, because he is not
s thing (‘mnalun ghayr gsl_zg ) and, if need be, one
could only say that he is dhil ‘emasl ghayr galil. Sk,

o

the pronoun hu ‘in Inna-hu should anly refer to Niy's
prayer.®. - >

- Razl responds by saying that one can correct-
ly assume that Nup's prayer for his son is not uncone~
ditional, that is, he preys for his son only if he is
truly & believer. As regards God's admonition that is
said Nn verse 11,46 Rasi responds that the fact that
be is admonished does not necessarily mesn -that he has
comnitted the thing that he is admonished against.
RazY further emphasizes that similar cases can be found
in the Qur‘*an, as for ﬁstmce God's admonition to
Mubammad ageainst being a mushr:ik,uwhich does not ne-—
cessarily mesn that he has ever become a mushrik. The
admonition should thus be no more than a simple pro-
hibition, because Nup's avowal(ll,47?) does not prove

that he has in fact done what is rorbiQden. On the

\

il
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other hand RasY concedes that Nih's preyer ocould in
fact take place, but then it must be ccméoa as pure

o

natursl compassion,

® for, resson does not forbid mer for an

mbolimr. ﬂu mhibitiou known :

P thmush § out ot naturel -
s given that

:gid.l it.
BasY, hovever, does not accept to refer verse 11,4 (Imna-
- hu emal’™ ghayr silil) to NGy, on the grounds that, even
, 1f it should seem like smn ellipsis (igmer) irﬂuuu‘lol
is held to refer to Jih's sop, *he thinks thet wuch ellip-
sis is Ju-tinod becsuse the proofs ot the prophet's sinless-
negss are -tmgcr than the gremmatical temet that an ell-~
ipsis is a deviation of the orl;innl.l‘

On the ‘iﬂ of Ibrahim
The treatise about Ibrehim.is one of the long-

est and it responds to a great many objections. Some of
the best known ones will be related here.
Ignas Goldsiher has suggested that there is
;:nly one padith that presents resl difficulty to )
. Regardless of the validity of this assertion it is,
however, interesting to discuss here since it is pre-

‘cisely about Ibrahim. It reads: l
"Abl Hursire Allah's Mess (may
&/ - peace be ) as paying: Prophet Ibre-
. (peace bé upon him) never told a lie
but_onl ce: two times for the sake of

Allah (for example, his words): ‘I am sick
(37,89) and his words: ‘But it was the big

L]
»
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one amongst them which has done that'(21,63)
and because of Sara (his wife). She was very
good=-looking amongst the people, so he said
to her: 'If these were to know that you are
ny wife they would snatch you away froa me,
80 if they ask you tell that you are my
sister and in fact you are my sister in
Isln, and I do ngg know of any other Musl-
im in this land."”

In the ‘Igmat Ra&zl answers by referring to

the alleged lies one by one. The first is pertaining

to sura 21,62-63:

*They said, 'SBo, artt:houthounvhodid
this unto our goda, Ibrabim?' He said,
'No; it was this great one of thea that
did it. Question them, if they are able
to speak.'"

Razl states that it is pouiblo to say that
Ibrahim's answer is & reference to what is in {act un-

'seid (kinfyat ‘an ghayr madhk@r), that is, as if he

were saying: "He did it who did it." His answer thus
leaves the question unanswered. But, it is also possi-
ble, according to RasI, to consider "ksbiru-hup hadhs”
(here translated “this great one of them”) to mean
IbrahIm himself, “"because™, so says Razl, "man is
greater than any ido1".17 The third possibility is to
considexr that the order of the words could be changed,
nanely that what comes before could be put at the
back and vice versa. Thus, the verse would mean as if
TbrahTn were saying: "If they could ‘speak, gquestion
them, maybe they would tell you whether it was the
greatest one of them that did it". On this assumption




AN 2

78
the fact whether Ibrshim told a lie or not would be

known only when there had been an answer from those
idols. What RazI here implies is that IbréhIm's lie is
still to be provem. “

The second problem hag to do with sura 37,88-89.

"And: he (Ibrshim) cast a glance at the stars,
and he said, 'Surely I am sick.'"

RazI concedes that what is said by Ibrehim may
be & lie, but he also points out that there is no evi-
dence that Ibrahim was not really sick at the moment
wvhen he said so. Razl conxpa.t/'ea this with vhat a man
night say when he feels that he is about to fall ill
and at that very moment he /receiven an j.nvitation: he

f

‘would certainly say that he is .‘.1.’.-‘.%1 sick.

RazI still sees another possible solution,
namely that'in saying $q what Ibrahim really means is .
that his heart is sick. The reason that RizT sees is
to assume that IbrahIm is so sad and depressed because
of his people's unbelief and opposition.

Razl concludes his discussion about Ibréhin's
lies by commenting the hadith itself., He says,

®"This tradition is an "d-tmd.ition;le thus,
it does not invalidate e apodictic progf
(dalY1l gat¢Y) that we have given above.l
Besides, 1t is also possible to assume that
all this has to do with something which may
exteriorly seem a lie. Whereas, when Ibrea-
hIm said that S&ra was his gister, he cer-
tainly meant that she was his sister-in-the
religion, or his sister in relationship to
Kdam or other ancestors.”
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. Another passage of the Qur'an which is dis-
cussed by Rasi is sura 6,76:
"When night outspresd over him he sawv a star
and said, ‘This is my Lord.' But when it
set he said, 'I love not the setters.'"

The problem is around Ibréhims's words "This is my"

. Lord". In the Arba¢In it is solved by assuming that

Ibrehinm says so to report what his opponents say; the
verse thus neans: "They say, 'This is my Lord'". Ibra-
bim afterwards refutes it by saying: "I love not the /

T

setters.”
4y udj

In the {Igmat the problem is more specified,
as follows: vhat Ibréhim says can either be what he
says during his reflection or as a result of it; when

Al

it is taken as what he sm_duringnrenoction the fact
that he says it as something absolute shows that he
can ’say lies; if he says it .a.tter reflection he is ‘,-g;_;_

>
*

derinitely’ telling untruth, or he is even an unbeliev~
22 - , .

/’

er. ) . .-

In answering this problem RazI first of all
relates the solutions that have uéually been adopted.
Firsfly, Razl states that there are people who think
that Ibrahin says it before his adulthood; his adult-

_hood takes place precisely at the moment when he ex-—

claims: "O my people, surely I am quit of that you asso-
c:La.‘t:e."(é,‘?B)‘?5 Secondly, there are also people who
hold that this saying of Ibrahim cen be taken as some-
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3  thing which he ml‘ when he is already an ﬁult person.
(‘: ; On this assumption it cah alfo be suggested that he i
# says so during his rerlectioxv; but onlf\u something
which he is sssuming but which he afterwards refutes.?*
However, it is also possible to assume that Ibrahin ‘ma
even after reflection and while being totally convinced
of the existence of the Creator, and thal phrase that
‘ ' he says would oniy mesn IbrahIn's report of his oppo-
nents'’ qpihibn, or as something he is invu'tig-ti.ng,
or ;gnui 88 if he is making a résumé (i.‘a. a8 if he
© wWere mm; "fhey say, 'This is my Lord' or the 1ike").25
Accéording to Razi the nos‘t valid way to prove |
is truthful is to assume that what ‘he says
is said by ay.or reflection (i‘tibar), or as an lrlgu-
\::y (istidl@l) but not as an affirmation (ikhbar).
argument is, according to RazI, supported by the
. ' fact that God does not blame IbrehIm on this account,

but, quite on the contrary, He spesks in praise of him

and exalts him,26 and also by the passage itself in

which it is seid that God shows all this to IbrahIm \

80 that he may have a sure faifh.” ) &,
That Ibrahim is really immune frém error and

sin is emphasized by R&zI in connection with still an—

other passage from the Qur'sn. This instance is when

it is said that

B
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"You have had & good example in Ibrehim,

and those with him, when they said to their
people, 'VWe are quit of you and that you
serve, spart from God. We disbelieve in you,
and between us and you enmity has shown
itself, and hatred for ever, until you
believe in God Alone.' Except that Ibrahim
said unto his father, 'Certainly I shall
ask pardon for thee; but T have no power

to do aught for thee against God.'"(60,4)

The last part of this verse, hovever, still creates a
problem. This is because Ibrahin's asking pardon for

. his father is asgainst the Qur'ani¢c probibition of ask-

ing pardén for the idolaters.2® RizI snswers by stating
‘bﬁat the certa:inty that God punishes the idolaters is
known only thr;bush revelation; thus it is possible that
Ibrahim does not find this prohibition in his Shart;
this makes it understandable that he asks pardon for
his father.°? Risl also emphasiszes Khat the !abova Qur'-
anic verse should be read together with sura 9,114 in
which it is said that Ibrahim prays for his father only
when he still hopes that his father will become a be-
liever. And as a concluding remark, RasI asserts that
the clause of the prohibition of asking pardon for‘ the

idolaters only applies to the Prophet Mubammad end not

to Ibraninm.>° ﬂ ,
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On the ‘igms of Yusuf

g

In RaziI's treatise about Yusuf we have a
good example of how he uses intrs-Qur'snic evidence
to solve a problem that at first sight seems to contra=-
dict his upholding of the prophet's sinlessness. The
largest part of the treatise revolves around the story
of Yisuf in Egypt, and in particular sirs 12,23-24:

"Now the woman in whose house he was solicit-
ed him, sand closed the doors on them. 'Conme,"
she said, ‘take me!' 'God be my refuge,' he
said. 'Surely my lord has given me a goodly
lodging. Surely the evildoers do not prosper.'
For she desired him; and he would have taken
her, but that he saw the proof of his Loxd.

So was it, that We might turn away from him
evil and abomination; be was one of Qur
devoted servants.”

RizT states that this is one of the Qur;inic

episodes that the Jashwiyya coqsider as a proof against

the propimt's sinlessness. L RazI's answer is p'a.rtic-
ularly based on the episode itself from which evidence
is sought for Ydsuf's guiltlessness. The evidence that
shows Yusuf's guiltlessness, according to Razi, is to
be found in the witnesses of the persons that sare in-
volved in this affair, who, together point to Yusuf's
innocence. This evidence is.found in the nwitness of
the husband of Zulaykha (12,28-29), of the Judge
(12,26), of an Egyptian woman (12,31), of the king
(12,54), Yldsuf's own (12,26,35,52), of the procurator .
(12,32,51) and God's own teatimonny. The latter is to

&
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be found in the verse in which it is ssid that Yisuf
has been saved from evil and sbomination and that he
is one O6f God's "purified sérvanté" (al-mukhlagun),
namely in sirs 12,24. REzi assumes that the latter
verse also contains IblIs's implicit witneas, namely
that he is unable to pervert Yusuf becsuse he is one
of the mukhlagun, as the Qur'an also says:
ndaid he, 'Now, by Thy glory, I shall per-
vert them all together, excepting those Thy
servants among them that are the ified
ones (al-muichlagin). 'n(38,82-83)32
Hovev;er, _;hia Qur'anic passage about Yusuf
still presents some d:;.rﬁ.culty in that it says:

"wa laqad hammpat bi-hi wa hamma bi-ha
_Aawla an ra'a burhan rabbi-hi".(12,24)

The problem is about the meaning of the word hamma

<

o

which has ‘persons as objects here (bi-hi and b_:’._-_hj).
Four possible meanings are given by Razl; they are,
"determination® or "resolution" (al-‘azm), "the occur-
rence of a thought in one's mind" ( khutur al-ﬁhg bi
l-bal), "the closeness of something to being done"

(bi ma‘na_ l-mugaraba), and “"passion' or "natural pro-
pensiﬁ" (al-shahwa wa mayl al-fiba'). Razl himself

opts for the first nuaam'.ng;33 this has the following
consequences.
\\ 1f the word hamms is taken to mean "determi-
nation" or "resolution" the verse asbove should not be

understood literally, because the word hamma here

'K
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go;gfns persons as objects (dhat), namely "him" (in

hammat bi-hi) and "her" (in hamms bi-ha), which cannot

become the objects of “resolution" (‘azm), because it /\
cannot have persons as object. But if one assumes that
the object of hamma should be. a thing md not a person,
there is no partn,cular indiéation for it, except that
it may provide a proof for Yusuf's innocence. On this
assumption Razl says that, as it is attested by the
Qur'an and Ijma‘, the object of her "resolution” in
hammat bi—hi cannot but be an evil thing; the Qur'anic
evidence is wh;t'ia said in surs 12, 23,30,32,51, while
the evidence from the Ijma¢ is that the commentators

are agreed on saying that what the woman is determined

.to do is evil. With regards to Yusuf, Razi points out

that the witness of the persons who are involved in

this. affair has shown that Yusuf's "resolution” (in

" hemma bi-ha) cannot be an evil action. Razl thus con=

. cludes that, because the verse does not explicitly

say what Yusuf's resolution is, there is no inconven=-

ience to assume that it be "the resolution to dl;ive

her away" (dafu-hu iyya-ha an ga.:ts:i.-hi).34

The last problem which we shall deal with here .
is whether Yusuf deservis praise. The reasoning is as
follows: because Yusuf sees a proof from God, he is

confronted with an "irresistible protection" (al=-ilja‘),

°

80 mu? 80 that it is to be argued whether he has any

1
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merit for praige. R

~assumpf10n Razl seys that it is basad on sura 6,111
< whlch says,

"Though We had sent down the angels to them,
and the dead had spoken with them, had Ve
o mustered against them every thing, face to
’ face, yet they would not have been the
- : ' ones to believe, unless God willed."” . .

RazI applies this argument-to solve the problem here
; .by saying that the -fact that Yusuf sav"a proof from
‘ God does not in. itself constitute a "constraint® on
. ’ Him.>” What is implied in this is that Yasuf is not less
exempted from takllf, even whem he has seen a proof from .

L

God, and whether he deserves praise would depend entire-

1y on his attitude towards it.

On the °ig‘ of Musa

The passage which will be dealt with here is
- the one which speaks about the murder of the Egyptiuns:

"And he entered the city, at a time when its
people were unheeding, and found there two
men fighting; the one was of his own party,
and the other was of his enemies. Then the
one that was of his party cried to him to
aid him againgt the other that was of his
enemies; so Musa struck him, and despatched
him, and said, 'This is of Satan's doing;
he is surely an enemy nisleading, manifest.'
He said, 'My Lord, I have wronged myself.
Forgive me!'" (28, 15-16)
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“
asde

, Stated as follows: the Egyptian whom Musa kills either

deserves to be killed or does not; if he doeé, why does

Musa say, "This is of Satan's doing"? and, "I have wronged

myself"?; if he does not deserve to be killed, Musa's
deed is obviously a major sin, . ' . ]

“ RazY begins by congldering three po;sibni;ﬁes:
that the,Egyptiax;deserves to be killed because df'his
unbelief, or that Musa kills him by error, or that he c
only intends j:é,save the 1ife of the man of his own

party and that the killing of .the Egyptisn 1tselr has nqt

been intended. He further says that these intgrgretationa

" are held acceptable to those who admit that the prophet
may commit ninor sins;. to them the \ask:.i.ng of pardon and <3

repentance are obligatory for major as well as for minor
ains.® N . ’
RazT subsequently gives two iriterpretations
which he says are held by those who do not admit that
the prophe;: nay commit minor sins. He ﬁi;mselr 8 pﬂarent-
1y subscribes to the -latter 6pinion. The filst possi f-
ility is to assume that God recommends to Misa £o

i postpone the killing of those unbelievers and to leave

the decision of their life and death to God's omnipot-

‘ence~ so that when-he actually kills the ng-ptian,

this deed is no more than the abandoning of a thing
that is recommended ‘ (tark al—mgd"b « On this -aggess—

—
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ment his words "This is of Satan's doing™ should mean

"My undertaking of sbandoning what is recommended is
of Satan's doing"}? The second ‘pbasibility is to agss~-
ume that the sentence "This is of Satan's doing" can
also mesn the deed of the man that is killed is of
Satan's doing. Rz explains this by saying that be-
cause the Egyptian is an enemy of God on account of
bhis unbelief, he deserves to be killed. This inter-
pretation is bamed on the assusption that the pronoun
p_i'gh_&_:~-("'rhis”", in "This ;Ls of Satan's doing") refers
not to a thing but to a person.sa

To understand verse 28,16 ("My Lord, I have
v;onged nyself. Forgive me!") Risl suggests that it
can be compared with kdem's words "Lord, we have
wronged ourselves, and if Thou dost not forgive us,
and have mexrcy upon us, we shall surely be among the
lost™ (7,23) . He then says that one of the two follov—
ing interpretations can be adopted. . The firat is to
understand this verse as an expression of Misi's
self—application to God (ipgigd’ 118 AlIgh) and &
recognition of his failure to accomplish God's right
(i‘tiraf bi_ l-taggir ‘an el-giysm bi buquqi-hi), al-
though it does not imply any sin on his part. Second-
ly, the verse can be taken as it is but only in the
sense that with that deed Mis® has missed the reward
that is inherent in the performance of a recommended



88

deed (min baythu harrems nafsa-hu sl-thswab €ala £icl

al -mandub) 22

On the Sigma of Dawid L

e

In Razi's discussion about Dawid, there are

-

two problenms that he desls with; one of them occupies g
the largest part of the trestise. This problem has to
do with the story of the two brothers in dispute who
ask Dgwud to arbitrate between them, This is n_;nir-.tod
in sura 38,21 ff. Strangely enough, Rasi does not even
‘'state the probles that 5.: connected with this story;
~but, froa the response that is immediately given in the
beginning of the discussion it becomesclear that t:h)c‘
problem is the intorpz;otntion of this story which some
commentators offer, namely a—r;gnd the events that sur- ‘
round Dawid's marriage with Uria's vite.'0 REsT himself,
relying only on vhat is said in this passage (38,21 ff.)
asserts that the passsge itself disproves that Dawid \
‘has committed a major sin in order that he can marxy
Oria's wife Mt B

First of all, RazI assesses -~ the story
which is told by some commentators to explain this
passsge as "unworthy of a prophet®. This is the story
which says that Jivid, being in love with Uria's wife,

kills him in oxder that he on-mh:l.lvito..av p

-

,
-
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The second reason which RasI adduces to re~
fute the allegation of murder to Dewld is that it is
a sin greater than his marrying Uria‘'s wife. He states
that it is inconceivable that God omit this sin, which
is greater, and be contented with mentioning a less
grave sin in his account of Dawtd, >

The third reason of his refussl to accept
the alleged murder of Uria is that from the beginning
to its end the sura is an attack against those who
deny prophecy. That is the reason why, according to
Ragl, to defame one of the greatest prophets with an
abominable sin is incompatible with the purpose of
the sira itself.**

To complete his arguments Rasl adduces a se-
ﬁes of Qur"n'n:i:c verses, which sums up around the ides
of the laudatory discourse Uith which God describes
Dawid.*” The first charecteristic that is said sbout
Dawid is that he is & "msn of might" (dhil l-ysd). This
is said in verse 38,17. He suggests that ypd, which
commonly means "power® or ®"might®, in this verse
should mesn the "power in religious affairs® (al-guwwa
£Y 1-dIn), because he considers that power in worldly ~
affairs can be possessed by unbeliever kings, who,
however do not thereby deserve puiu.'a RasY fur-
thexr specifies that "power in religious affairs®
nesns precisely that the men who possesses it has the
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resolute mind to perform what is. presé:ribed and to
abandon what is forbidden. Dawud.is ?réher described
as one of "the masters of reaolution (ST 1-fazm).
This is said in sura 46,35. In this verse it is also
said that Muhamad is ordered to imitate them. From this
RazI concludes that "to ha've firm resolution” is one
of the highest virtues. ’as a consequ;nce, Razl af- ‘
firms that there is no ;onse in attributin; such a char-
acteristic to an individusl if he does not have enough -
mastery over himself so as not to succumb into dis-
gracetul deeds (W and murder.*8

Lnoth.r characteristic which is attributod

to Dawid is’ swwad (38,17). Riisl emphasises that this - ¢ -

form of adjective has a 'nitmtiv" meening. In thil'
sense, it is impossible that Bﬁ:ﬁd, who is "rocnrrcntly
turning his mind to God" (awwgb), be st the same time
assiducus in performing grave sins.’? '
Pm-thovmathttpmodothcm:qortho
mutimtbmthmhs{dnmmmrem
Scriptural arguments. These are, “the m;thcning of -

Dawid's kingdom® (38,20) and "the gift of wisdom and

decisive speech” (38,20). He suggests that "the streng- .

thening of Divid's kingdom®™ should oomprise the domain
ottho'vorlﬂy'uwdlum'nlwm
Msmtionnmodmthti&thntho"‘vdtm
that is based only on "worldly® prosperity is but a

24
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characteristic of, unbel:.ever kmgs, whereas "the gift
of wisdom", for RazI, underlmes also the religious as-
pect of the welfare that is given to Diwiid, namely the

‘one that is based. on a perfect knowledge of what is to

be known and to be done accordlng to God's will. Thus,
RazI concludes that this gift is absolutely incompat=-
ible with "what even the most evil-spir;i.ted devil
would detest, namely the lust for mrriage."so

R5zI also. elaborates more proofs for Dawid's
sinlessness from the v"e'rses that follow the episode
of the two litigant brothers. The first argument is
taken from sdre 38,26 in which it is said that Dawad
is appointed God's vicegerent (khalifs) on earth. To

"take this verse to prove that Déwid is however not
_ immune to major sins as, for instance the alleged mur-

der of Uris, is a?oomirig to REsT untensble. He ex-
plains it by comparing it to so oon:l}.a appointed
God's vicegerent at the moment :
his use, he commits a major l:l.n\ 1
The two remaining Scriptural proofs are taken
from sires 38,46-47 snd 38,25. The first bespeaks the
gift of pure quality to God's messengers which mekes
them "the chosen, the excellent”. The existence of
this quality in the -mm:l; % asserts, precludes
them from committing disgreceful deeds. The second verse
relstes thet DivGd has a "place nesr to Goda®. Rasl \

P S I
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argues that this characteristic cannot exist together

.~ 'with disordinate passion (£ishgy) and the guilt of

Lurder, ‘and concludes that the usullption that Dawud
mla Oria in order to marry the lnttor'- wife is un~-
.found[d.52 \ )

To close this section it is worthwhile &o
mention RazI's remark om ‘the report itself. He empha-
sizes that the stoxy that is umnlly amtioned by the
commentators is o M—tndim, and inédsts that

this kind of report only conveys sn "Up:l.nion" (gapn),

s ,,vf:ich can be used ocily as an argumemt to establish

the authenticity of™» "practice" (gl-‘gmeliyyst). He
_ophcludes thit such e report should not be teken into
sccount here, because the whole passage about Dawud
is not oonco.ming a matter of "practice”. >3
m the -rs\nentl ‘mentioned uhov- are suffi.

cient for RasI to reject the allegation ot Déwid's
‘dnotmmgﬂm. and the remaining problem to
clarify is Dawid's asking for pardon (38,24). This
pz;)blc- is treated under two possidbilities. Frstly,
Yy considering mi: the aiking of pardon may be for

" the benefit of others as vell as for oneself, RanY

interprets it in terms of Dawud's asking pardon for

4 the two brothers who have come to hi-.s‘ This, he says,
— .__is in consistency with the words of the Qur'an itself, of

hi\ah the meaning can be readily found, thexre being no
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. need to resort to metsphorical interpretation.5® On the
® C ) " other hand, :.r the asking pardon is to be understood as
[l/ »
F

DEw;ad's asking pardon for hinult,Bisf only sdmits
that it is probably because Dawud has suspected that
the two comers would kill h:in, which turns out to be
wrong. Rzl concludes that at sny rete the Qur'én
itself at this point does not state uv tmlionl

8113t) on Dawud's part.>® '

Ono"ot

[

. This section of Rasl's c'xogﬂ:ical'jbnnti:o
. is visibly the one that deels with the most numerous .
- problematics, which in the figmat are classified under
y - 17 headings and into 16 headings in the corresponding
treatise in the Arba‘In. We shall here present some -
of them that are particulariy significant of RasI's
basic ideas for his upholding of the prophet's uix;:-
lessness. _
| The first Qur'anic verse that Risl mentions
as- being a ground for the objectiom against the idea
. of the prophet's sinlessuess is 93,7 (*Did He not find
thee erring, and guide thee?"). The problea has to do
more specifically with the use of the word m,
because it implies the possibility of mesning "to err
froa the right path" in the religious semnse.
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In the m,” RisY answers thia probles
very brioﬂj by confronting sire 93,7 with sure 53,2
("Your comrsde is not astrsy, neither errs”), in which
the word gallg is also used. He points out that in the

v

, first sura ¢g11®" means “to be unsuccessful in worldly
"affairs®, whereas in the second sira it can only mean
®*to go astray” in the religious sense.

In the ‘Igmat,’" HisT sppsrently sssumes that
tl}u“word*@_’f- used in siirs 93,7 msy not mesn "to
embrece an erronecus belief*, and explains that "to go
.away fro=s®, mich is the mesning gf galla, should have

‘s prepositional object which, however, is not mentioned

explicitly in the verse. This allows Risl to suggest
some possible meanings, even though thq do not/hgyo
explicit connection with the verse i‘tnalt.. Pirst of
all, relying on sura 42,52 ("Thou knewest not what the
Book was, nor belief”), RazI suggests that the woxrd
481 in sira 93,7 may be understood to mean "to de-
viate from the path of prophethood” (ga11®® ¢ap g1
pubuwwe). The three other possible intcz'j;retntiou
are "growing ever more unsuccessful in earning J:ivoli-
hood" (dgll’” <ep sl-wa‘Ighs we teriq el-kagb), “to

be lost in the desert in childhood” (g&ll®® £I samin
al=gabiyy fI ba‘d al-mafiwiy) snd "to be infringed

_ upon his rights by the people” (magl@L®" <ep-ny £I

gmm 15 ye°rifGn hagoe-ia).”? BisT seems thus to
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suggest that & *o+ » "error of belief" is precluded,
the objection based on this sire sgaid} the upholding
of - the ‘pmpdhe"t'l sinlessness has been mfticimtly
done awsy with. | ‘

. - We now turn to the second problematic. This

‘/ is the discussion sbout verse 22,52:

'Hnncml-na-ingnbli-h-inmlm
uhnnbim;idhatmal al-~
ti-hi -ylnltkhu

bl'{gl-hi wa llIl u-w
The first problem that this verse gives rise to is that
it suggests that Satsm oould indmce into -the Prophet's-
aind something that leeds into confusiomn; more spe-
ciﬁcuny the problea that is to be solved is that,
if that were true, nothing of what this Prophet con-
mt:could ever be trusted. The second problem pex~
tains more specifically to the report that is described
os "the Gharfipfg-erfeirs.®! e regort has it that
the Prophet was anguished by the opposition of the
Mekksn people against hilpmch:l.ns so much so that
he duimd that God send a rcnlution which could -

" ultisstely convince them to esbrace Islia. When one

dvhcmattmdingn:ittingvithaputw@r—

syshites of Mekka Suret gl-Neim was revealed. He set

out to recite it, and when he arrived at verse 20
("Have you considered Al-L&t snd Al-‘Ussi snd Manit
the third, the other?") Sstsn instilled into his

. . N
. —
B
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mouth the words &W&m

sbaff‘sta-hunps le-turtas™ ("these sie the swans ¥
bxnlted' whose intcrcoalion il ta be hopod tor").

On hurins this the Qumnhitu were hi&ly elated, .

_ pnca\uo they thought thnt the Prophot’m praising
‘their divinities. In the evening Jibril came to him
/and sdmonished bim for having recited what he had not
trenswitted, and the Prophet became very depressed,

but wmmmmmmvom(zz,foz).
Mmmthoﬁrnmu-wm
that it is inconceivable that the’ Pmybot mw—
thinuortholmﬂutilmaldﬁom ‘!opran
itmprmm%u'mcm;wm

*Had he invented against Us Wic'
mm:mmwm .

mightest forge sgainst Us another, snd
then they would have taken thee
as ¢ friend; axd had onot::nxinca
thee, surely thou wert near inclining
unto them a very little® (17,73-74),

that W strengthen heaxt
thnct';i (25, 32; :n.i,l, b

"Ve shall make thee recite oot
mmmmls'. (W:G?m

e A WA R s £ o RN ) Vgt
u

"
&a




. 1lieves it to bc n&,/

- Razi seems to

- alone. Therefore, for | » the appmmto aesning
.. of umpiyys here is the “ )

97 Q
The hou-!: of tho second pmbla is, ﬁccozg-
ingto RuI“tho meaning that is to bcudopﬂd for

. " . the word M in verse /23 52. He mntl that it

hantwonuninp moly'dnim'(w
' 55m£u.nmm$:

my conenta.tou ndo thc r:u-t meaning bnt he- bo—
becsuse it does not teke suffi-

cient account of the/ fact that the umpiyys should be-

come & tuptstiou for the unbcliovors. as ;u: ia uid

in verse 22,53; a-sﬁ believes that the Prophot him-
self should be avare that it was so meant.®® st
here is that this. -t-pm:im'
cannot take pllcu‘ ess mt Ssatan wents to insert
in the rmphct' tation is houw;l by the pecple

Based on the

‘mlyu_-n'neiutm'hm,vl‘ﬁ{-huammmbn-

pretations of the verse thst are at varisnce with
bis ides of the prophet’'s sinlessness. First of all,
it is believed that neither the Prophet nor Hetsn said
the phrese mentioning the "ghariinlg”, but some un-
believers present there who believed to hear it and

_pronounced it themselves as they had usually heard.

M’m-mm.wmum.u-
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cause it is based on the assumption that the Prophet .
hadipmlly pronounced the phrese, which is wrong.
This intérpretation is also wrong, according to RazI,
boéinse, were it true, the origin of the ambiguity
and confusion would not have been attributed to Sa-
tan's ’interfomc..67 '

The second intu-pretation that RazY nentions |

.88 being unacceptable is whcn it 13 assuned that the
Prophet pronounces the. phme, intentionally or simply
by inadvertemce. The resson why it is inconceivable,
according ”tc; RasY, that the Pmp;:ot pronounces it

intentionally is that it would demolish his credibile- "
ity. The same Teason slso arplies to the incomgruence
‘of the sssumption that the Prophet says it simply

through inadvertence. Moreover, concludes RasI, it |
is not likely that somecne who is insdvertent cmm

nonethiné vhich has l cont:l.nnity of expressions, form

and mesning with what he bas said before.%®

BEsT also rejects the interpretation which
says that it: is the Prophctm pronounces the phrese
sbout the Gharinlg, bntcnl:mdo;&tn*n compulsion.
He mentions two 'ntia;d' argusents for it. Firstly,
itthi‘sulu-ptiqav.ro-tm"c.&mmldb.abloto
“induce everybody into erroxr, 50 much 80 that what any-
mmntwtmmumtom'nmﬂsim
Secondly, irthismvmtm, not even the

[}
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_® “ Prophet would be exempted from Sét" 8 compulsion.
E® . " RazT, however, points out that in two instances the
Qur'i'n clearly "says 'fhat Satan camot overpower the
Prophet as well as the believers. This is said in
sira 14,22 ("[Setan says]'for I halno authority over
you'"), in 16,99 ("Heli.e. Satan]has no authority
over those who believe and trust in their Lord") and '
in 38,82-83 ("[Satsn said] 'Now, by Thy glory, I shall
pervert them all together, excepting those Thy serve
ants among them that are si:ncere"‘).sg
¢, . ‘ The only interpretation thst RazI accepts is
the one that attributes the ‘origin of the phrase mer=,
tioning the: Gharanig to S;tan. The uaumption is that,
Satan being of the angelic nature hia natural way of
speaking is similar to the angel's vhich is usually
"heard by the Prophet when & revelation is conveyed to

/

him. Moreover, it can be undeifstéod that those who

g ' hear thia voice identify ii: with the Prophet's voice,
since Satan can speak without being seen. This inter-
pretation is acceptable, according to RazI, because .
iit does \&;t defame the Prophet;'s dignity and becsuse
Ait.does not ascribe the origin of .the phrase that
brings sbout confusion as coming "rrom .the Pmphe‘t.?o
It 'm, hovever, be obijected that, if such a thing ~

‘ can happen ' durins the Prophot'a recitation, what-in .
his uyins can be trusted?. To it HuI rupondl that

L4

e e Do
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this assumption is valid; but if it does happen,
God must clarify the whole problem, such as it actu-

. ally happened with this affair, that is, God puts an

end to the ambiguity of this affair.’t

We now turn to the last topic ‘of this section.
1t has been said in the first chapter that the word
dhanb, which is one of the common words for "sin", is\
used in seversal instan%‘es in the Qu.r'En.72 In three ine ‘
stances the form li-dhanbi-~ka is used, all of them be-
ing God's words addressoed to the Prophet. We shall here
deal with one of them. Sira 48,1-2 reads:

"Surely We have given thee a manifest . °

victory, that God may forgive thee Thy
former and thy latter sins, and complete

His blessing upon thee, and guide thee
on a straight path, and that God nay

help thee with mighty help.”

'/.Rszi states that, in epite of the use of the
word dhanb here, it is possible to interpret/ this verse

in conformity with the idea of the prophet's sinless-

ness. The first way is to understand dhanb as sin
proper, but only in the meaning of ?:ho gsins that were
committed before the prophetic mission, or only minor
sins, if the period of the migsion is concerned. Even
though he seems ‘to admit this, he apparently subscribes
to the ta'wilat of M. which he mentions subsequently.
One of them is to take dhanbi-ka to mean dhanbi ummati-

7k, in which case the sentence is assumed as being said -

to the Prophet but in fact is addressed to Jhe Commu—
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nity. Moreover, according to Razi, it is slso custom-
ary that the word dhanb is used to designate the act
of the abandoning of a better course of am:'!:ic)n.'?3
The third wey is to consider dhanb as a magdar, which
can designate an action done by the person that it
governs (igafa jila al-fa‘il), or an action suffered by
the person that it governs (igafa ila al=maf¢ul). In
this sense, dhanbi-ka may mean respectively "the sin
that‘ you have committed" and "the s8in that they have
committed against you"s But ﬁiz{ even goes on to say
that the purpose of this verse is deeper. As he sees
it, the verse is meant as an exaltation of the dignity
of the p:n'c:phe?.:.74 He explains this by taking the verse
to mean "if you ever committed any sin, I would cer-
tainly pardon it". He believes that this assumption
is spplicable to the verse, as he thinks that.a posi-
tive statement can be interpreted as a conditional,
if the context permits it.’” PFinally, EasI thinks that
one has the right to interpret dhanbi-ka otherwise
than to mean "sin", because, had the Prophet committed
a 8in, he would certainly have repented of it; but,
since it is also unanimously held by the Community
(pi l-ijma®) that the Prophet did not boldly venture
into committing sin, even when he spesks of his own
repentance it should be understood that in reality
he has not committed any si_n.76
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CONCLUSION

In his ‘Igmat al-Anbiya' Rari is chiefly con-
cerned with the question whether the idea of the proph~
et's impeccability can be affirmed in light of what the
Qur'an says about the prophets. This work is not the
only one in wt;ich he deals with this problem, as there
is also a chapter in his Arba‘In fT Ugul &1-DIn in
which he deals with the seme problem, and also his
commentary on the verses concerning the prophets in his
MafatTh sl-Ghayb. The ‘Igmat, however, informs us more
specifically about Razl's interest in this aspect of
prophethood, as it is especially intended to refute
the Pashwiyya, those people whom Raszi identifies as his
extreme opponents in this respect. This is the reason
why the ‘Igmat appeers defensive. Nurther, the ‘Igmat,
which usually contains more elaboration and covers
vaster grounds than the Arbe‘In, also has the merit of
providing a "life-situstion® (Sits im Leben) to the idea
o.f‘tho prophet's sinlesmness, which othervise might seem
to be no more than an academic issue. ’

The problem of the prophet's impeccability
had become a topic of kaldm discussion before Risi's
time. It is comprebensible, therefore, that this fact

o 102
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bears some influence on the latter's stand. Among

those who appear to have had an influence on Razi's
concept of ‘igma are the Mu‘tazila and the faldsifa.
From the former RazI has retained the idea of the
importance of the prophetic mission (risala), which
underlies the Mu‘tazilite postulate of the prophet's
imminity from major sin and minor sin that causes aver-
sion. Razi's basic insight into prophethood seems, how-
ever, to have its origin in the falasifa's idea of the
perfect nature of the prophet. This is particularly
shown in his idea that the prophet is in himself per-
fect and at the same time able to lead others to per-
fection. ,

This basic insight appears as the recurrent
theme underlying Rasi!s e‘xogesia of the Qur'snic de=
scriptions of the prophets. is an ¢arite theologian,
however, he has to found his concept of ‘igma meinly
on the Qur'an and the Tradition. The Qur'an, indeed,
does not only spesk in preise about the prophets. The
challenge that Ras has to face is precisely to con-
front his idea of the prophet's perfection and abil-
ity to lead others to perfection with the Qur'anic
description of the prophets. The methodology that he

_ has adopted for his exegesis can be described as the
shaping of basic concepts taken from the Qur'snic
descriptions of the prophets around the idea of the
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prdphet's perfection. Among them can be mentioned his
concept of the prophetic mission as the greatest favor
that God bestows on lun%kind (ni*ms), God's order to
imitate the prophets (iqtida'), the prophet's being )
purified (igtifa') and the p::oph;t's being a good ex-

ample for the believer (usws hassns). Moreover, RasI’

is carerul enough not to omit the fundamental asser-
tions thlt have become acceptable to the Muslim doc=-
tors (Ijma®). All this together becomes a viable
framework for Razl to conduct his exegesis. Interw
estingly enough, he arrives more or less at the same
conclusion where the Mu‘tazila have arrind before
him, namely that the préphot is preserved from commit-
ting major sin in the period of his mission and, if '
he commits & minor “sin", it is but a sin of the kind
of the abandoning of a better course of action.

The ‘igma in Razi’'s conception thus meens

God's pnsenition of the pigphet from error in trans-

mitting Tevelation and of thelprophet's deeds from
moral defects, so that the prophet’'s behavior not only
does not impair revelation but becomes an axinnplq for
the believer. - R

N
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13okn Penrics, “W
Lhe Koxrgp (New York: l’nosu- y Do

tic% le of this form ocours
’

, 2Qur'@n 5,67; n,&;insa.r;; the z;ﬁln‘gu—
]

3Ibid. 3,101,1054 4,146,175,
Mbia. 12,32,

5Uum1 notes on the Qur'amic ducri.ptim
or revelation and prophethood csn be found in e.g.

William Montgomery Watt, Bell's Introduction to th
Qg_ﬁ_(minburghz The UnIversity Fress, I&’NJ

i Fazlur Rahmen, Hﬁor Themes of the %

inneapo is: Bibliotheca ca, 0}, PPe .

Qur'in 42,51; the trenslation used in this
study is taken from ’Arthur J. Arbe ___%
Interpreted (Oxford: The University 88,

7Ibid. 21,107.

B¢f, Ibid. 4,163-165; as it has been hinted

' 4in the Introduction, the prophet is but one of those
who are called “messengers™, because this term com-

prises also the angel. Since we are dealing with Proph

éthood in this s s it is to be bome in mind that,
vhenever "messenge ’is used therewith the prophet is
meant, unless it is otherwise stated. On the other
hand, “"messenger®, not “"prophet" is used in this pas-
sage, because it has immediate kinghip with the idea
of "mission" which is being discussed.

9ct. Ibid. 7,188.

100¢, 'Ibide 2,119; 7,188, .
Het, Ibide eoge 2,2,975 3,84 5'*4““'?
121psa. 18,1205 41,6.

105



- "who is purified"”.

106
15m¢. 23,333 25,7,20.

nIbid. 6,8,50; 11,12,31;3 25,7. )
1%c¢, Rahman, Themes, 27.

161p34.°7,23; 8,68; 17,74~75; 21,87; 28,16
66,1;»30,1-8. s&£9§ 9,003 ’ [ '1-r41 208

17&. clause 11 dodmthg a
por=
son occurs in Ibid. w, ; 48,2.

- 1Bppia. 38,82-83; literally means
‘rborq %ﬁu it "the sincere",
vhuiigg seems l?u oconvenient, boenuo tit c.'l.oum
m ig than to m 13 e ac¥ive p -
ciple of mﬁalﬁm i%% E- $ “to purity®), ecf.
Penrice, PP 43414, In mukhl ¢ emphasis
is more on the rongit of God's act oY "purifying some-
one"; mukhlag is thus "the purified one®. It suggests
the idea oI "election®, although not in the semse of .

-prophetical election, tor the severel occcurences of
the plurel (al-mukhlagin) in 15,40; 37,%.74.128.160.169;

38,835 concerns the coamunity of 6n.t . Joln
Wansboro % 'mic Studi (Oxfordz
Press, 1 5 Pe

19rpia. 38,46.

20
Ibid. 2,130 3,33 71448 753 38,46,
hgotherwithikh"zo "138 " i i:vu’.'b

od - to see Vans
1y ug S lma’ °. 55 pnph ’ TOuUgh,

_ 2l1pia. 21,733 Otto Pants bas t
tho here neans a person whose good are set
ll e, in Otto Pguts, Muhg . ) on de;

(L‘i .183 J 0.
o, p.

&Qu'-m m"'s.
22Louis_Gardet, Digs st ls qagtinge de
l'ho-l‘g (m.: Je vm, s PPe » .

2vatt, Introduction, p. 28.
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261mt Jan Wensinck, W (Coa- -
bridge: The University Press, 1 s Do . _

Walter de Gnvtor, , Pe

321 enss Goldsiher, "Aus d des
Fachr al-DlnCeleiasTe, Der Iaiem 3101201235 w5,

35?01- instance, "miracle” is considered essen-~
tial for authentifying the claimant’s prophethood; the
occurrence of "mirscle” is_thus assumed, too for the
prophets, of whom the Qur'sn does not mention any mir-
acle. Another instsnce of this is that sometimes it is
said that there is a genealogicsal oont:i.nu:l.t-y

the prophets; ror this, see, Vatt, M Pe 156.

'm, w P Eieﬁﬁﬁfmﬂ" pg% Eﬁe. ’ and do’ BeVe

Pui111am Montgomery Vatt, Se Jormative Periods
S B, (Ruovure e '

%Iudo’ Ppo 158'1%.

WM., P 187.



£ o SRR
.

' OQ .‘

P AT Sl

. . .
. .
b o oy o s b e B, Rt AAR A §
- -
.
e -

P e
« ey

_ Zerpative, P. 296

el

Byate, Zomative, p. 186.

7. Mgl pe 219
Mrysa. ‘

“Snz, 8.v..51gms, P. 183.

‘ ¥’ %aihr a1-DTn el-HasT, ¢ a',
odited with a foreword and p 7] r's
life and work by <Abd al-¢ ‘géb al (Himes

.Al-Maktsbat al-Islsmiyys, 1 » De 2.
mm‘.ﬁ’ ] L4 50 2

"92[2. s.v. ‘Igmg, pP. 183

2. 263 EOW’ Milpl, pe 75; Ashtarf, Naol)iE,

Slpghcarl, MagElEt, pp. 248,575; Watt,

ZashtarI, Mpqilit, P M8. |
53ghahrestani, Milal, p. 78.
5% entart, Magglat, p. 270.



O " Pmushrestinl, Nilal, 7. 78.
] f\ . l .
55_::2, s.v. SIgmg, p. 183.

L g I .
-QadT <and abbar -
Xbanps, ed. ‘Abd al-Xarfa *Uthmiin' : " P-

e " °

P" 1 - . -

F . oy Do 575

2

£ : ’ ¢
,

:

¥

591b1d.; on the problem whether the prophet
euintnﬁcun; commit :inr sin, there l:o
sensus among the Mu‘tasilites; see, Ashari, uﬂ,

’ ”Q"Mo
Go‘Abd nlqhbb'-'r, m. Pe 575,

ﬂm’g P. 780, . . 3

RSV

: QIMA..P-”G-'“

. . 53‘...:.;-:: S+ P. 264; the Mu‘tasils
also use the word ) oconnection with "the
liever” over™ .

C but with & t are different from
of the word when it is used vith referemocs to the
_prophet; see, Ibid. :

. MNeosinex, oreed, p. 126,
‘ $5rvid., p. 103. .
%6rvid., p. 123.
571‘:1:1.4., pP. 115..
Gaﬂntt. Rraative, p. 13_3. ‘ ‘ :
69I\::i.tl., P. 138,
[ - ﬂ Pyvenginek, SCreed, p- 185.'

,i | . nIbid., P 206,

,
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72uatt, Rrsgtive, p. 133

73vmok, Greed, p- 192.

Ay eyl g T
tre and ody .Jo~D.

’ 1936)9 Pe 205 ( Anuc). P 304 (M&>0

”umcx,. Creed, p. 218. °

76@1“31! tor instance, asserts the contrery

. of the dogmas when he says that the prophntl also com=

nit sins and are therefore entance
: Toga" CUlie s1-Ih (Onizes

see, Abu Pamid al—(builf ' e Caixros
A iatbata a1+ Uthasniyza %m

Book %I ( wa l €
(> »
36) Book 1'(Altauba); Rika 1, Beyea 4, D-

77Henri Laoust, "Les premidres professions de

foi hanbalites”, Mlsnges Louiy Masgignop (Demescus,
1957 [] Po 9. ' 4 . 3
761“4. s Vo 350

7Ig12, s.v. <Igma, p. 183.
Ovensinox, greed, p. 130 (Art. 25). :

Sluatt, Jormative, p. 138. :

82pyterence may be made to other points that
trntod in the dooument, such as the snalysis of
h:-an act (art. 15). tho uncreatedness of the Qur'an
(art. 9) and the the ites re-
n-bor Commmity (art. &),

H-nd.nck, Creed, pP. 12;-128; of; Watt, Rorsgtive,

y. 133.

‘ es of this will de in Chapter
II1 vhen we be dealing with arguments
ia favor of the ‘igmg; see, below, pp. 62-67

P e
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Da‘irat sl-Ma‘arif al-Nigamiyys, 1903), p. 26 (the
tirst section of the book), It is also argued Ibid. -
that the prophets can commit minor d.na because

xinor sin is only like ":tmbl:l.ng' or "error*,
831pia,
‘ 861p14. o
s, 1322 B0, o e s (B
abad, 1322 H.), p. 613 s WO s also yeproduced in
¢ work cited in the previous note; on the plagiaris-

tic nature of this document, see, Watt, Formative
Ppe 313.31‘. ] ) ’ 9 \

% - - - L
Al=Qadl Abu Ya‘la b, al-Farra’, Kita
al-Mu tamad % Uéid-%' od. Wagic 2, éadml "
uths s 1978), p. 247,

89g2, s.v. (Igma, p. 183.

POsn s AfkEr al-Mutaga
1-Muta'ekhkhi ros a ’
132% H,), PP. 198=159 RasI states expli tl{ that

er's concept

Ashéari nolds the idea of ‘igma; the latt

"~ of %& is "the capacity of obediemce” which, however,

is viewed in the gemerel context of the prophet’s in~-
cspacity to commit szin. :

91»0, EI2, s.v. ‘Igns, p. 183,
9271p14a.

Brpia.

°rvid., p. 17. .
51&6,.; K2, s.v. "Jakhr al-lln al-MsI",
P ”2’ by C.G. imaweti. '



)

, 112

*Paul Kraus, "The !Controversies’ of Fakhr
al-Din al-Razi*, Islamic Culture 12(1938) €132,

SGoldziher. "Theologie®, p. 225,
E'Kraus, "Contrgversies", P. 132.
?EL2, 8.v. "Fakhr al-Din®, p. 752.
8knoleis, Stu __dz pp. 9-15.

9E12, S.Ve "Fakhr nl-DIn", P. 752.
1°Goldziher, *Taeologie®, p. 250.
Lypia., p. 236.
lzIbid., P. 229.
1holeiz, M,‘pf 10.

1%7pid., p. 6.

P

158 enri Laoust, %JW
(Paris: Payot, 1965), p. L
15:.ouia Gardet and M.-M. Lnnwnti
théologie 5’%
[ ppo ’ [ ] ‘
(]r'?Ibid.o, P 412. T T, . T
18rpid., po 416,

91pid., p. 04,

0400 Ipusﬁoldsihor.%%*ﬁhloi o
1'T trc ¥. Arin (M“ ', »

P p- 268 n. 71. .

a‘w and Anawati, Introduction, p. 391.
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° 23Gardet and Anawati, Introduction o 414 ‘
citing Pakur al-bin al-Rass, BavETiD VR o1 -biy, p. 6.
2%van Ess, Erkepntnislehre, p. 415 citing,
Fakhr al«-DIn al-Raz¥, Iﬁ al-TaqdYs, pp. 172, 174 £2,

“hasTz 1T el fhel, elihip alubepsal,
. ed. A, Nurani' (Tehran: Mc versities, 1359/

1980); cf. Gardet and Anawati, Introductiom, p. 162, n. 1.

primerie de
;9;9), Pe 1840

27Kholeis Study, p. 5; E2, s.v. "Fakhr al-
DIn®, p. 754. ’ o (3 "

28p521's "testament” is translated in Kholeit,

Study, pp. 21-22, and reads as followss
us says the slave Mupammad Ibn ‘Umar al-Razl, who

returns to God's mercy, trusting in the benovolence of
his Lord, and is ‘about to end this life and to enter on
the next, in the moment when the hard heart is softemned
and every simnner turms to his Lordese o¢e¢ kmow that 1
was a lover of kmowledge, sand I wrote about every ques-
tion that I might know its quantity and quality, irre-
spective of whether it was true or falgseese eeo I haVe
examined the methods of theology smd philosophy dI
did not find_in them the profit I found in the 'an,
for the gl_r_'_a_x_l_ ascribes glory and majesty to God,

‘forbids preoccupations with obscurities and contradic-

tions. These serve only to teach us that the human in-
tellect disintegrates in these deep narrows and hidden
waySses"; Ibn Taimiyya makes an echo of this "testament®
of RazI wlnle criticizing him; see, Taqiyy al-DIn Ibn
=Nu ‘(Cairo: Al-Taba‘at al=-Munir-

iWa9345-,PP- .

2)bn_Taimiyya, Nubuwwa, pp. 108-109; in
ibid., p. 148 Ihn Tainiyya cizes Rasl in the fol-

lowing termms: "...in his woiks.one camnot find the
.- proof of Egroghegz, for the foundation of prophecy is

3
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the idea that God is powerful and that He creates mir-
acles in order to authenticate the mission of the proph-
ets. As'a matter of fact, in his work, there is no real
proving that God is powerful, or that He wills a thing,
because his work is more oriented towards relating
proofs against those who argue against God's powerfule-
ness and will, without completing it with the othexr side
of the approach.”

30ven Ess, Erkenntpislehre, p. 31.

- 3l1pid. and EI2, s.v. "Fakhr al-Din", pp. 753-

o 3]2-%oleif, Study, p. 9; Kraus, "Controver—
Sles [ p. [ ] -

33ps has been suggested by van Ess, Razi's
epistemology also undergoes evolution; van Ess, Erkennt-
nislehre, pp. 60,147,

@

s _ 2"Mupemmad Al-galip Al-Zarkin, Fekhr al-Din

’ al-Razl wa Ara'u-hu l-Kalamiyye wa l-Falsafiyya wsﬁeran:
DE H-Fm, n.a.), Pe 556.

35Ibldc, PPe 550551,
361bldo, Pe 5510

37 Feg1ur Rehmen, Prophecy in Islam (London:
George Allen and Unwin, 1958), p. 31.
i
381pid., pp. 31-32.
3%1vid., p. 34.
waido, PDe 52‘530
4128.1‘](511, F&khl‘ al-Din' p. 550‘ o

42R§z£, Mubaggal, De. 156.

at

*S1bid., p. 157. A
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M'Ibld., RezI is referring to Qur'an 21,80
("And We teught him | Dawad] the fashioning of garments").

45 Ibid.; RezI_is referring to Qur'sn 11,37 and
23,27 ("Make thou [Nub] the Ark under Our eyea")

"’SZarkan points out that in this matter RazI
follows other Ash‘arite scholars like AledJu I and
Al-Ghazall, but_algo Al-Maturidl and Al-Nasafl; see,
Zarkan, Fekhr al-Din, p. 548 n. 2. RazY h:unselr en—
lists 12" fawB'id al-ba‘tha in Mubsaggsl, pp. 156-157.

47Rahman, Prophecy, pp. 96-97.

483 Panid al-Ghazall, Al-Munqidh min al-
alal, tr. Farid Jabre (Beyrouth: Commission lLibsnaise
gour la Traduction des Chefs-d'0Oeuvre, 1969), p. 42
(Arabic), p. 105 (French).

49393, €. Juvayni, Irshad, p. 269 (Frencl;).

> oThe whole passage has. been outlined from

RazI, Ma‘alim Uﬂ al—D:.n, on the margin of Razi,
- HMubaggal, Pe 9%

>11pid., pp. 126-127.

22Tbid., p. 96.

>3Tbid.

“Rehnan, Prophecy, p. 36. {
551bid., pe 39.

26Zerkan, Fakhr al-nfn, PP. 554-558.
57Ibide, pe 554, |
>B1bid., pp. 554=555.

>9RasT, Ma‘Elim, pp. 127-128.
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6Oe.g. Qur'an 18,110.
61Ge.1~det, Dieu, p. 159.
62¢Avd al-Jabbar, Sharh, pe 573.
63pant arl, Magdlit, p. 226.
64539 above, p. 19.
63¢Abd al-Jabbar, Shary, p. 573.
661bid., P. 575,
671pia.
681bid., p. 576
®9shshrastint, Milal, p. 93.

70Gaz~det, Dleu, p. 163; Juwayni, Irshad,

Vs .« 269 (French).
’ 7Gnesg1T, Mungidh, pp. 42-43 (Arabic
De 105 (French). L] s PP _ 3 ( "/\' 1c)’ o

72Ratman, Prophecy, p. 96.
?31vid. -
Ash‘arI m, P. 448.
75 Rahman, Prophecy, p. 96.
7E’Ibid., Pe 99.
7?Shahrestinl, Milsl, p. 93.

78¢Apd al-Karfm al-Shahrestinl, N t -
TqdEm ri' <Tlm el -Kalam, rgr.l;gg)od. 1%46 : ish)
amp o . Engl
pP. 463 (Ara.b:.c). ' ' P ’
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Notes to Chapter Three
liardet and Answatd, Jpiidctisn; p. AA-N5;
ven Ess, Erkemnptniglehre, p. #0.
%maxY, Mpglin, p. 109. //
ot 3:;; Carl Bz:ockolun%: ! oa3)
1 Leiden: °
» PPe s 88D+ P. 668, 8 I, pp. 920-924, ’

o-p.p.922.!moodi onotthicwrkﬁ;tiluodhou
is Rkhr al-Din ti;gr_&;g%_' odited with
a foreword and p 8 life and
work by <Adbd al-‘isIs ‘Uyun al-Sud (Jimg: Al-Mektsbat
al=Iglamiyya, 1388/1968).

edition which i n.od foxr thi is
_ng Ry oz'x Mhich 8 or 8 ltndy
(Wdar;badz Da‘'iret . o)e

5c.i.'. Slgmat, p. 8, vhere the problem which is
about to be dilcnuod l stated, with ibid., p. 12,
where the gecond problea 1s smmounced.

6ldem <Tn, p. 338 -n
5 is stated, STEETElAL. 72 330 trens
i. -1” ltlt.d. -

Id- t, p. 63 1. 14, Where again
mblen . %ﬁ'ﬁ il civen, and

ct. dem, s Pe 361, vmgr ¢ problem is mtod,
and idid., ’ here the Jevadb is givenm.

84.8. Idm, ‘Igmat, p. 17, vhere it reads
acull end vhich does Mot make uq.! but of. Idem,
s P« 341, vhere it reads ta vhich is the
vord in this ocontext.
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—yatt, B » PP. 121,225; Laoust,

12yqtt, hativ;, P+ 270; Lacust, Schimmes,

P. 459; EI2, s.v.
13L.onat, Schismes, p. 103.
1%cardet, Dieu, p. 165,

1%Gardet and Anawati, Introductian, 7. 54,57,

153.,{h Igmst, p. 2; cf. n. 2 above. B

17Ide-, Mubagspel, p. 160,

181den, ‘Igmat, pp. bi’' and jTm.

191385 al-DIn sl-Subkl, Tabagat al-Shafi
al-Kubra (Cairo: Al-Mapbaat Il ’
BTes g Al-aiete

ao ‘
Al-S8afadl has "the Jenbalites” instesd of
*the fJashwiyya®, loe, Salah :l-DIn al-Safedl, AI-U2
fﬂ‘a%

bi lﬂaf%i od, Hellmut Ritter (Istanbul:
Ay ). volo 4, Pe 250.
leholoi:, Study, p. 2. “

221134,
23bia., Pp. 19-22.

251!10:0 are the Muctazila. The id.a of
which is discussed in this passage has sn e¢cho in .

€Y Pe 39; sn example of the spplication of the
ﬁ‘ﬁ'nt is discussed in this passage csn be found

below, pp. 83-84,
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SQur*an 18,110; 41,6, .
2/1bid. 17,22.%. '
2Brpia, 17,74.

© 291pid. 12,53,

Hce, above, pp. 34-43,
nabvo, P 39.

»/321bove. p; 40,

3Sabove, pp. 39-40.

3"almvo, P. 42; cf. pp. 35~36.
3Mme passage that is trenslated in this

| section is taken from Rasi, ‘Imat, PP. 1-3; of.

Appmdix B. - ’
351 Idem, <Igmst, pp. 1-2 and Idea, «Tp,
P. 329 the clause tha ates the view of the ¢

reads: "ighsr kalimat al-kufr ‘ala ssbll al-tagiyys"
the. wording W, P. 160 is "ighar al-kufr ‘.1'5
sabil al-taq , is followed by the following ex-
*They (the Rawafigd) are unsnimous in maintain-
ing this opinion (i.e. that_it is lawful for the be-

‘liever to declare to be a in oxrder to conceal his

t:t.'u; belief) :n ]t:l:{ p:mda 1#, it cno;: cgcclgngion
o onging to am is unavoidably con ve eing
ml”g;d, this declaration is not permissible, because it
is tantamount to exposing ome's owm life to danger.”

378abba is a measure of weight. ‘Abd al-‘Asis

‘Uyun al explains that 100 amount to the
weight of a mugtard seed, which 1s of a
(4.68 g); in RasI, *Igmst, p. 2 m. 2.

384 slight error is found in HExY, ¢Igmat,
o 2, vhich reads: "wa 13 bi l-ta‘'wil wva l—kﬂF".
‘In, p. 330 ("wa 13 dbi l-ta'wil

e wording of the
al=xhata’") seems to be the correct wording.,
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3¥n ' Pe 330 t0 "...to do this utmost
t0 remain ale ndd.od"tobo’ tiiful in his words
4 to be observant” (si=gidg wa l-caaLfus).

40
Instead of "Al 8" vhich is the namg
u‘dmm Pe 3,@:9.530“'“-%.-

‘*Lmo whole section has been tmnhtna Lrom

42“.' nbovi, P«53 and n.9.

4’3'Inn. .G < € €
§am ni‘am Allsh nhl-ibudhin
ni‘ nt al-rissly wa l-nubuwwa®, in_ibid., 3; "Inna
ni‘am Allsh €ala 1-‘ibad i‘ta'u-hm ‘mat al-
ri a wa l-nubuwwa®, m, pP. 330.

Mur'an 33,32.
451v1d. 33,30

"i_n_ty_ﬁ designates a free man who has reached
puberty, o reason and has consummated marriage -
with a woman who is also free andhumdndpubom;
ot SR S B
(Beyrouth: Imprimerie que ,
A person who is not s to vhic.h cat

also the slave, whi cd.iatolr men

in his subsequent argument, is only 1liasble to .f of

the chastisement of a free person, namely 50 lauhoq
instead of one hundred (Qur'sn 4 25; cf. 24,2), More

. about this is to be found in e.g. EI2, s.v. ‘Abd,

PP 25-29 by Re Bms&‘igo -

47'11313 is A.J.Arberry's translation. Dewocod
translates it "Believers, if sn evil=doer brings you
a plece of news inquire first into its truth."

48,
Amara l-tathabbut wa l-tawaqquf 1%
qubul shshadat al-lt,%aiq" in RasI, ¢Ipgmat, p.3.

49!!!11: is the tem used in the ‘_E_Fgg, Pe 3

the ¢In, p. 331 bas insteed of "in ma of this
Méﬂ in such a little thing"
. ™
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PQur'n 2,143.

5}3,,_., the right word seexs to be the one
used in the Arba‘ip, p. 331, which reads Y l-habbe".

52 .

This is the wording in ‘Igmat, p. 4; the
%_{g_. pP. 331 reads: "because the proofs that point
; e necessity of the oxrdering of the good and the

prohibition of the evil_apply universally” (li-amn
al-dale‘il & 4 bi 1 -mat Tl

BQur'an 33,57.

/ SMpid, 3,31

. 55 '‘an 7,158. This citatiom of a ‘snic
verse is given in ¢Igmat, while in the <

: the former citation is_given. The verse d in the
: ¢Igmat reads fa-ttabi‘u-hu which in the Qur'an occurs
i . ice (ioeo s and 6,155) and both are

referring not to a person but to a H

*And that this is My path, straight; so do
p {ou follow it, snd follov not divers paths
A : est they scatter you from His path" 6,153),
i ] *"Mis is the Book we have sent down, blessed;
. so follow it, amnd be godfearing® (3,155)3
: The verse wvhich refers to a pe reads wa~ttabi®u-hu
¥ -and is found in 7,158 ("Believe then in »
{ His Messenger, the Prophet of the common folk;{"who
S believes in God and His words, and follow him").
1

BQur'an 4,14,
‘: : R “ 71bid. 11,18,
S 81pnid. 61;3.
Fpid. 2,44,
®rbid, 11,88,
Slmig verse is cited in ¢ N 5
i, 202 Ty fynaal T BRURE
| .

- \ ’
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which, however, ig not about Ibrabhim, Ishaq snd Ya*
. but &bout Zakatiye', his vife and Tabya. bk

62Qu.r'3n 58,47.

63u yataniwalin jualet al-ar<dl wa l-purik® . -

tlgmat, p. 5.
S Qurtan 22,75. .
65Ibid. 3,33, . . | .
%1b14. 2,130,

67rbid. 7,184,

@Ibido 38,‘5—“6 .°
%9rbid, 35,32,

_ Mrpig, 38,82-83: "Qfla fp-bi-‘issati-ka
, la~ughwiysnna-hun ajma* illa €ibeda-=ia min-hum
——al-aukhlapun” . Arberry has "the sincere" for gl-
!E%%ﬂol;hich seems less correct; ses, above,
Pe Ne .

Nqur'n 38,46,
721pia. 12,24,
Proia. 34,20,
. Mbia. 29,13, |
T Y e
PQur'sn 58,19.
7'1pid. 58,22,

| ”m.i-totmmg.mmeum:gm

snna l-mala'ika ma aqgdamu ‘als shay' min al-dh
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in ¢Igmat, p. 6. It is interest to note that the
corresponding passage in the Arb re.dlz "We shall
presently provide proof that the sngels did not bold~

- 1y undertake sinful” (wa sa-nuqizu al-dalals

€ala_anna al a'ika ma aqdemu “ala shay min al-
dhunub), in Arba‘{n, Pe. 334. As a matter of fact,
immediately Tollowing the ﬁﬁ:emth ent for the
upholding of the prophet's Razl sets out to
prove the idea of the ang el esaness. On the
other hand, although the ‘I t already has “it has
likewise been shown", immedia following the fif-
teenth argument for the upholding of the prophet's
Cigma a series of arguments is also given for the
upholding of the a.ngel's sinlessness; this is almost
word for word identical with the corresponding passage
in the Arba‘In. This is even true of the sentence
which in the Arba‘In opens up the exegesis of the ver-
ses about the angels, which reads: "Know that tle

-problems raised by the opponents against the idea of

the angel's sinlessness are numerous, and we ahall
mention them -~ God willing - by way of

which, however, is not followed by the exagen.a pro-
miged, but about Adam. The latter discussion in the
Arba‘in, p. 338 follows the discussion about the
angels; for this, see also above p. 45.

rd
'

7qur*@n 38,38.
rpid, 2,126,
8l1pid.

' 825 o, in Ivid. 35,32.

85mis verse is also referred to by Al-§illl
for his uphold.i.ni of the Iman's i-unity to exror and
sin; see Al-jilli, Al- ix': 65 and
the comentu:r by Y o Ibid.,
po 68. o * -

S%mis is Khusayma b. Thabit sl , the
father of U o He is one of the first B ovcrl

al-SEbi al-alwalin and was killed
e fought with ‘nﬁ

Abnad b Hnnbal, Musnad (quuthx Al-Maktadb -IllllI,
ncdo)‘ ¥, De 189.

85
™is is a hadith reported .28 Uunbll
Ibid., V, pp. 215-216, Ab%h Divud, ‘gﬁv v
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n-n. abl 21 1371/1952). 1I, 2)s ks PP

276-277 snd
sl-MJjariyys al~
Kubru n.d tab al-nqu‘ P+ 301-302. The contemt *

of th 8 adith is as follov.: the Prophet ome day

" bought a raormnaBeduinbutthaBodm.nwouldnot

recosniao that. the Prophet had bought it, =0 he asked
him to bring a witness. Khusaysa, who was not there-
vhen all this happened, passed by and said that the
Prophet was right. On hearing this the Prophet named
i Khug “the possessor” of the witness of two men
dhu l-shehedateyn). .

86

As in the procedins .
ig spite of the use of the defini
% it means not the two t tho

t simply the two witne

cin order to establish the truth ot a mt-mt. !h
.locations given in the preceding note memtion this,

and see also w be Wbll, Ibid.. V, Pe 189.
87Qur'an 16,50.
83mig is the second et in the €I
P. 7 but the third in tho(gﬁggz‘p. 335. The
is also inverted for the follo argument.
Sur'an 21,26-27.
PO1pia. 26,20.

91’1!:1- is the only vmo ven tor the fourth
aigument in &%t. Pe 7. In, p. 335, the ar-
guments .are o 86 arrang as Iollows

®*The fourth argument is that the els are
Messengers of God, as God says: °*

inted the angels to be messengers' (
§§.1 ); and the messenger enjoys God's pm-
tection sgainst committ sin (5_5_-_), for
to praise him God ss * kmows
"1154 v):hm to place His Message' (Qur'sn

' [ ]
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1...’ above, p. 55.

'\2&Io SIgmgt, PP. 8-9.
514-9 Arve‘in, PP' 359’5.0
*Dia., p. 9. o |

5mfi-hmmtorﬁ.ngtohilﬁﬁow-r-
guments that have b«n tmilutod above, pp. 62-67.

E’Idc-, ﬁ.lﬁ In, .p. 339. It can be nddod here
that, even for the pre-prophetic period the possibil-
ity that the prophet commit sin is_also affirmed only
with qualificetion. This is when RasI says %
=Sunna admit that it is possible that the p oth
major sins bororo their sending, although this
happensonly Trarely a8 88b. snd only
occasionally; nlao Tepent on them and do not per-
sist in them. Ba.:i concludes that, on this assumption
the prophets are seen by the believers always in a
conditon of righteousneéss snd never in the condition
of gomeons who is notorious »t diuoluto 1ife. Jor.

this, see, Idem, Mubspsal, p. 1
‘ I3
7Qur'an 35,1.
alm 7419,

9&:! __’_g.p.m. | ' “ ]

10m. e uhol;%ggo has been parephresed from

Idem, ‘Igmpt, pp. 1

nm‘:ﬂ . ’650 )
' 123-‘:’:‘ Ipmat, . 36-
AN

,a')’




| 1}&&. reading would then follow Al-Kisa'I‘s
| W which is Y waccepted
or the gramma oconveniencies abov
, 14y : _
- bid., p. 17; cf. Arbg‘ix_:! Pe 3413 “Inna l-
ot igmar_khilaf ak;ag .ta-\'v_n_Japa -3agir 11? ithbat_hadha

l-igmar tawfI - hadhihi l-8ya wa bsyna sl-ayat
al-dalla ‘al@ thubit ‘igmat al-anbiya®' ‘alayhin al-salam".

15Goldziher, *Theologie”, pp. 241-242,

16me trenslation that_is given here has.been
. teken from Muslim, J&ni‘¢ -al s tTre by ‘Abdul Pamid

$1ddiqi (LﬁhOl‘G: M » 1975)’ vole. 4, .
2-1263; this is a translation from Muslim‘'s ?&,
« 5, 128, Bab al—Anbiya’, n. 9. This hadIth 18 reported

Al-Bukharl, Muslim, Apmad b. Fanbal, Abu Dewid and
Al~Tirmidnhi. 'hze Qur'an, however, has no mention of
. Ibr%xim‘s saying "This is my sister"; cf. Razi, ‘Igmat,
. P . ’ B

l 175&:,-‘1 at' p' 250

LY

18\ has been noted above, p. 30, Rarl stands
against accepting an abad-report if it is in apparent
contradiction with his idea. This is not so much because
he is against the validity of such a report in itself,

-~ but because, as it is also said in this citation, the
"rational® proof_for the contrary view (i.e. to what is
said in a given abad-report) is stronger. See also above,
PP+ 32=33 about his stand when there is a conflict be-
tween "rational™ and "Scriptural® argumemts.

.19!&5.8 seems to be snother reference to his

ﬁﬁeen arguments that have been translated above, pp.
63-68. . ‘ B

20 = -

RazY, ‘Igmat, p. 25; it is interesting to

, note that Razl uses %e’me u’rsunents in his Mafat
al-Chayb. As Goldsiher has suggested, "Theologie”, P.
ﬁ! argues that if one has to_choose between_the

trensmitter of this pedith aud Ehalfl Allgh (Tbrahin)os being
,, the one who tells a lie, he hims WO cextainly
IR ' choose the former.
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RazI, Arba‘in, p. 341. .
22Tdem, ¢Igmat, p. 17.

231t is thereby assumed that IbrahIm is not to
\ be held responsible before the La¥“for what he says.
The words that are used to describg ‘adulthbdod' here
are bulggg and ta.kllf' see lIbid. ~—

B

\ 24ppig is the solution that is given in the
Arba‘in; cf. above and n. 21.

2 ldem, ‘Igmat, pp. 17-18.

2OpazT is referring to sura 6,83,

/g is a reference to sura 6,75.
2ur'an 9,113.
© g7, Igmat, p. 3.
O1pid.
BIbid., p. 35.
21bid., p. 36. s

33In fact RE=I puts it in conditional ("If we
take it to mean 'resolutior' the following are the con- -
sequences"), Ibid., p. 37, but then he does not de—-
velop the 1dea. that it is impossible to use other
meanings for the word hamma which he has just mentioned;
cf. Ibidb’ PP. 37"39. v

R 34‘1‘113 whole paragraph has been pmphrased .
ufrom Ibid., p. 37.

-

35‘Ibido’ po ‘590 ! . ’

¥
361'113 whole passage has been parephrased from
Ibid., p. 44. In the Arba’in, p. 350, this problem is

solved very briefly by saying: "mhis event took place

. <,
»
T , ) «
QL : -
' o
v
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before (Musa' s) phetlc migsion; moreover, one could
also say (wa ai ) that Musa killed him by error, and
the asking pardon for an error is a good action

(pasan) and recomnmendable (mandub)."
37ldem, <Igmat, p. 44.
381bid.
31bia.

“Othe Qur'sn itself (38,21 ff.) does not make

allusion to this event, which in the Bible (II Samuel 12)
is presented in a different story. Tabari, who usually
mentions the opinions of various commentators, is also
reticent on this regard. He mentions only that the num-
bers "99" and "1l" represent respectively the number of
Dawlid's wives and the wife of one of the people against
whom he made_a raid, whom he marr:l.ed after he won the
raid; see AbQ Jat far al-Jabarl, Jami¢ al- an ‘en X
al-Qur'an (Cairo: Mustafa al- "'b

s Pe 143, In Ibid., p. 146, Tabarl also does not
make reference to Uria's wife to explain the identity
of the woman whom Dawlid married, but about the latter's
asking of pardon he relates that some people say that
this is’' because Dawiid remembers the good fame that God
has granted brahIm, Ighaq and Ya®qub; with this
prayer Dawud is'in fact asking God to grant him the
same gift. In his Mafatg al-Ghayb Razi shows _that he
is aware of the existence o e tale about Dawud's
marriage with the wife of Jria, whom he has killed, but
he argues that "this story has been forged by the {ash-
wi"; what one can gather from such an affirmation is
unfortunately only his own re_pugnance against the Pash-

wiyya; see Fakhr al-Din al-Razl, Maratih al b
(Calro' Matbaca Migriyya, 1953), . s Pe .
41 -

RazI, ‘Igmat, p. 48.

i"zlbld s+ "unworthy of a prophet™ is indeed
one of Razis basic assumptions which, however, is not
fully clearly defined, snd what is materially “worthy"
and "unworthy"™ is sometimes a matter of conjecture.
Nevertheless, this can be reminiscent of the Mu‘taszilite
idea of al-munaffir¥t, namely those t or charact-
ers which arouse aversion if they exist the person
of the prophet; or, more positively, this may be an
assumption that is not clearly defined but that is

/'
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inherent in Ragi's idea of the prophet's perfection.

Moreover Bazi defines “the good" and "the bad" in terms
of their relationship with “perfection” and “defective-
ness” to "nature™: "husn and qubh designate respective-
ly the 'harmony of na AN ¢ amat al-tab¢) and its
'disharmmony' (munafarati-hi), an ) of a thing

as an attribute ol perfection or defectiveness (wa kawn
al-shaz' gifat %ﬁ wa nugg%z'. in RasT, W
P « He insists, however, Ibid. that the spplic~

ation of these 'rational' notiona to various 'actus’

80 that the latter things camn be called liable to re-
vard, or punishment, or preise or reprimand, is ghari,
in- contrast with the Mu‘tagila, who see "the good” an
"the bad™ in the things or acts themselvesa. For the
relativity of these notions, see below n. 73.

431vid. ®
Mlbid.o s+ Do 49,

45 Ibid.; what is here meant is the verses
that immediat precede the passage about the two
litigants (38,21).

#67pid.

471bid.

*1bid.

43rpid.

ZO1vig.

511vid., pe 50.
521bid., PpP. 50-51.
>3Ibid., p. 52.

)

o~
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failed, two of them pretend that they come to ask him
to arbitrate between them on their dispute. But Dawud,
who sees beyond the outward appearsnce, perceives
their real intention snd asks forgiveness for them.

25Ibid., p. 53.
61bid.

571den, ArbacIn, p. 362; in the ‘Igmat, the
problem is not specilically stated.

581de-, SIgmat, pp. 63-64.
59Tbid., p. 64.

6OI*.: is prefersble to reproduce here the verse
in Arebic, because the discussion revolves sround the
word tamann] which is used in this verse. A.J. Arberry
translates it "We sent not ever any Me er or Proph-
ot before thee, but that Satan cast into his fancy,
when he was fan s but God snnuls what Satan casts,
then God confirms His signs - surely God is All-know-
ing, All-wise.”

6lmip hadith is assessed unrelisble by some
authors; see Rasi, ¢Igmat, p. 65 n. l.

62mmis is Bell's trunslation to be found in

. 1959), V. 2, p. 580 n. 8. In Ibid., p. 54l n. 8
.Bell believes that it is very improbable that such a
story would have been invented.

63&5. ¢Igpmat, pp. 64-65: Taberli gives a
copious rt on the cause of the revelation of this
verse (22,52) and states briefly the mein linie as fol-
lows: "Satan had thrown into the mouth of the Prophet
while he was reciting the verse some words which Allgh
in fact had not revealed. Being thereby sdmonished by
Jib the ot became sed, snd therefore

comforted him by rev this verse”, see
Tebari, Jgm3t, VIII, t. 17, pp. 186=190.

o b s o s Arepatan 7 b2t

- -
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6"’Surp:m.s:.ngly enough RazI does not directly
respond to the allegation of the badith, but switches
the problem to another issue, namely by focussi the
response on the meaning of umniyya in verse 22,52;
cf. Razi, ‘Igmat, pp. 66-68.

S>For the latter meaning, namely "recitation®,

RazI refers to 'an 2,78 (wa min-hum la ya¢lamun ale
klta illa aman}), where the plu ol umniyya (1.e.
18 used and which he explains aﬁ?&ns that

Ee common folk does not know the Book by reading it
but only through memorizing it by recitation.

Smisg argument is not found in his Arba‘in,

where he mentions both possible mterpretat:.ons withe
out, however, assessing wvhich of them is appropriate
here, see Arba‘In, pp. 362-363. In his Mafat al-Ghayb
RazI still holds that both interpretations are possxgi
and believes that Satan can cast false thoughts into

‘the Prophet's mind. He admits that when the Prophet was

thinking seriously it might happen that he shpped in-
to inattentiveness and became less aware of Satan's
promptings. Razi concludes that in this respect the
prophets are like other humsn beings, and that they are
to be followed only in so far as their deeds are the
result of their full awareness; cf. Razi, MafatI} al-
G’hSZb’ t. 231 ppo 48-55.

v

®7r8xT, <Igmat, pp. 66-67.

68Il:o:i.d., P. 67; he compares it to someone who .
is reciting a poem: when he becomes inattentive he can-
not possibly utter words that are in sequence with what

" he has said precedingly in terms of metre, expression

and meening.
$1nid., p. 67.
1pia.
711via., p. 78.

{

72,. 10 snd n. 16 on that pege.
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73At this point an allus;on is made to the
saying: "basanat al-abrar sayyi'at al-mu arrabin” (the

good deeds of the plious are the ba o ose who
are brought near), cf. Annemarie Schlmmel Mystical
Dimensions of Islam (Chapel Hill: Unive. or () Iol-

ina Press, 1957, p. 204. Al-Shahrastanl also cites

this saying to explain that the intemnsity or meaning of
sin is not the same for the prophet and_for the_simple .
believer; see ‘Abd al-Karim al-Shehrestani, Kitab Ni-

hayat al-I dam fI Ilm al-Kaldm, tr. and ed. by Kllred
GuiIIaume Eranaon' Humphrey Milford, 1934), p. 143
(English trsnslation), p. 445 (Arsbic texts

741b1d., pP. 75.

?51pid.
761pid.
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