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 Muhkam and Mutashabih:

 An Analytical Study of al-Tabarl' s and
 al-Zamakhshari's Interpretations of Q.3:7

 Sahiron Syamsuddin
 McGILL UNIVERSITY AND IAIN SUNAN KALIJAGA

 He it is Who hath revealed unto thee (Muhammad) the Scripture

 wherein are clear revelations [muhkamdt] - They are the sub
 stance of the Book [umm al-kitdb] - and others (which are) alle

 gorical [mutashdbihdt]. But, those in whose hearts is doubt pur
 sue, forsooth, that which is allegorical seeking (to cause)
 disssension by seeking to explain it. None knoweth its explan
 ation save Allah. And those who are of sound instruction say:

 We believe therein; the whole is from our Lord; but only men of

 understanding really heed. (Q.3:7)'

 Introduction

 Verse 3:7 of the Qur'an is one of the most debated passages in tafsir literature both in

 terms of the meaning of certain words and the grammatical questions that it raises.2 In

 the case of the meaning of the words muhkamdt and mutashdbihdt, for example, al

 Tabarl records at least five different opinions3 in his Jdrnf al-baydn.4 The five opin

 ions are as follows. First, on the authority of Ibn cAbbas (d.87/688) and Muqatil

 (d. 150/767), the muhkamdt are defined as the abrogating verses (al-ndsikhdt) - an

 opinion later adopted by al-Farra' (d.207/822) in his Macdni al-Qur'dn5 - whereas the

 mutashdbihdt are the abrogated verses.6 Second, on the authority of Mujahid ibn Jabr

 (d. 104/722), those verses containing pronouncements on haldl wa-haram (lawful and

 forbidden things) are called the muhkamdt, while all others may be regarded as

 mutashdbihdt, in that they resemble one another.7 Third, according to Muhammad ibn

 Jacfar ibn Zubayr, the muhkamdt are the verses which have only one interpretation,

 whereas the mutashdbihdt are those that can be interpreted in many ways8 - a view

 taken up by Abu cAlI al-Jubba'i (d.303/915).9 Fourth, Ibn Zayd is reported to have said

 that the muhkamdt are the verses and the stories of the previous prophets, in which

 God affirms His message and gives information in detail. The mutashdbihdt, accord

 ing to Ibn Zayd, are those containing stories repeated in various suras, but in an ob

 scure manner; the same story may be reported several times differently worded but

 having the same meaning, or with the same words but dissimilar meanings.10 The fifth

 and the last opinion cited by al-Tabari is given on the authority of Jabir ibn cAbd Allah,

 who claimed that the muhkamdt are those verses whose meanings can be understood
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 by culama' (scholars), whereas the mutashdbihdt are known only by God, as is the case

 with the meaning of the huruf al-muqattaca (mysterious letters) and the date of the Day

 of Judgement.11

 The grammatical problems to be found in Q.3:7, such as the singularity of the expres

 sion umm al-kitab and the conjunction in the words wa-md yaHamu ta'wilahu ilia

 Allahu wa'l-rdsikhuna fi'l-Hlmi yaquluna amannd bihi, also constitute matters for

 dispute among Qur'an commentators.

 These points were critical to discussions concerning the extent to which Q.3:7
 provided justification for the practice of interpreting the Qur'an, a controversial topic

 in itself in the early history of Qur'anic hermeneutics. On the one hand, the verse is

 regarded by many as validating the exegetical tradition in Islam.12 The Muctazilite

 scholars, as Abu Zayd says in his al-Ittijah al-caqli fi'I-tafsir, even regarded it as the

 foundation for practising ta 'wil (rational interpretation) of the mutashdbihdt (ambigu

 ous verses).13 Al-Zamakhshari (d.538/1144), in his introduction to al-Kashshdf, re

 minds the reader of the content of the verse, saying: and He [God] revealed the

 Qur'an [to the Prophet] in two parts: muhkam and mutashdbih.']4 On the other hand,

 many SunnI orthodox scholars differ in their view of the verse. TJmar's punishment of

 Sabigh ibn Tsl for interpreting certain mutashdbih verses indicates, according to

 Abbott, his disapproval in principle of the practice of interpreting such verses.15 Such

 actions and the emergence of orthodox opposition to tafsir bi'l-ra'y (interpretation

 based on personal opinion) during the second century AH, as Birkeland notes in his

 Old Muslim Opposition,16 indicate that the verse was not understood as a religious

 justification for hermeneutical exercise (ta'wll). Al-Tabari's tripartite division of the

 Qur'anic materials, based on Q.3:7 and two other verses,17 into verses that can be

 interpreted only by the Prophet, those known only by God and those that can be inter

 preted only by experts in the Arabic language,18 suggests that the possibility of reach

 ing a partial understanding of the Qur'an, either through the Prophet's explanation or

 through linguistic expertise, was recognized. Equally, it serves to uphold the notion of

 the impossibility of comprehending some Qur'anic passages. The question that we
 must ask ourselves is why the controversy over the above points has lasted since the

 early history of the interpretation of the Qur'an.

 In doing so, we will focus on the interpretations of the verse, particularly those of al

 Tabari (d.310/923),19 representative of orthodox exegesis, whose interpretation is

 classified as tafsir bi'l-ma'thur (interpretation on the basis of traditions),20 and
 al-Zamakhshari (d.467/1075),21 a Muctazilite exegete, whose interpretation is based on

 ra'y (reason).22 The purpose of this paper is to analyse their explanations of some of

 the more controversial aspects of the above verse. This is not to say that Western

 scholars have neglected this task, for there are, at least, three works, written by

 Goldziher, McAuliffe and Kinberg, studying Qur'an commentators' understanding of
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 Muhkam and Mutashabih 65

 the verse. Goldziher in his Richtungen der islamischen Koranauslegung discusses al

 Zamakhshari's commentary on the verse in an attempt to discover his exegetical
 method.23 McAuliffe, in her 'Quranic Hermeneutics', compares al-Tabari's under

 standing of the verse with that of Ibn Kathir.24 Kinberg, in his work entitled
 'Muhkamdt and Mutashdbihdt (Koran 3/7): Implication of a Koranic Pair of Terms in

 Medieval Exegesis', focuses his study on the debate among Muctazilite, Shfi, Sunni

 and Sufi commentators concerning the problems surrounding the term mutashdbihdt}5

 However, none of them traces analytically the arguments which lead Qur'an commen

 tators to their conclusions on this subject. In this paper I will examine how al-Tabari

 and al-Zamakhshari build their arguments in support of their positions on these

 matters, and what other classical exegetes thought of al-Tabari's and al
 Zamakhshari ' s interpretations.

 The Meanings of the Words Muhkamdt, Mutashdbihdt and Umm al-Kitab
 I: Muhkamdt

 Dealing with the beginning of the verse: Tt is He who sent down to you al-kitab [the

 Book; the Qur'an] in which are muhkamdt [clear verses] that are umm al-kitab [the

 essence of the Book] and others that are mutashdbihdt [unclear verses]', al-Tabari in

 his Jdmic al-baydn26 interprets the word muhkamdt as signifying the Qur'anic verses

 which are consolidated by explanation (bayan) and particularization (tafsll) and which

 give strong arguments and evidence for the position that they take. These often relate

 to questions of what is lawful and forbidden (haldl wa-hardm), promise and threat

 (wacd wa-wacid), reward and punishment (thawab wa-Hqdb), command and rebuke

 (amr wa-zajr), informational statement and simile (khabar wa-mathal) and exhorta

 tion and admonition (Hza wa-Hbar).21 There are two points in particular that can be

 inferred from his definition of muhkamdt. First, the muhkamdt consist of halakhic,

 haggadic, masoretic and rhetorical Qur'anic passages. The other is that the criteria by

 which the verses are identified as muhkamdt lie not only in their clarity of expression,

 but also in the availability of detailed arguments and information from other sources

 about the subjects treated in the Qur'an. In another passage he says:

 Called muhkam is a verse which has one meaning, so that it does

 not allow for more than one interpretation. It is in no need of

 explanation from the explainers (mubln) [God and the Prophet].
 Included among the muhkam is also a verse which allows several

 meanings and permits many ways of interpretation. But, the in

 dication of the intended meaning (al-macnd al-murad) is derived

 from either God's explanation [in another verse] or the Prophet's

 information to his Companions [hadith]. The knowledge of the

 muhkam does not escape the culama' (scholars).28
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 It seems that these criteria are derived from his understanding of the Qur'anic usage of

 words that have the same root as the word muhkamdt, such as in Q.l 1:129 where the

 word uhkimat (being consolidated) is followed by the word fussilat (being given

 detailed explanation), or Q.24:18, in which the word yubayyinu (to illustrate) is related

 to the word hakim (the Wise; God who explicates His words), or finally Q.24:58-9,

 wherein God gives detailed commands about good behaviour and at the end of which

 the words yubayyinu and hakim appear. When dealing with the words suratun

 muhkamatun in Q.47:20, al-Tabari also interprets them as 'muhkamatun bVl-baydn

 wal-fara'id' (consolidated with explanation and obligations).30 In short, in defining

 the word muhkamdt al-Tabari takes the Qur'anic usage of the roots h-k-m,f-s-l and b

 y-n into consideration. Al-Zajjaj (d.311/923), one of al-Tabari's contemporaries, sup

 ported the latter's opinion by saying that the muhkamdt, or verses which are affirmed

 by explication (ibdna), do not need ta'wil (deep interpretation).31 However, al-Jassas

 (d.370/982) did not agree with the technique of cross-referencing the Qur'an that al

 Tabari employed in his search for the meaning of the term muhkamdt. In his Ahkam al

 Qur'dn, al-Jassas argues that the words uhkimat dyatuhu in Q.l 1:1 and Q.l0:1,32

 which characterize the whole of the Qur'an as muhkam32, do not refer to the clarity of

 every Qur'anic verse, but pertain rather to the correctness (sawab) of the Qur'anic

 materials and the perfection (itqan) of the language of the Qur'an, through which the

 Qur'an surpasses any other speech.34 Al-Jassas' interpretation of these two verses,

 which is consonant with that of al-Baghawi (d.516/1117) in his Macalim al-tanzil,35

 tries to emphasize the idea of the Qur'an's icjdz (inimitability). In addition, for al

 Jassas, the method of cross-referencing the Qur'an (al-Qur'an yufassir bacduhu
 bacdan) in order to determine the correct meaning of a Qur'anic word does not always

 result in the right answer.

 In addition to the cross-referential method, al-Tabari also considers previous opinions

 related to the subject, recorded in traditional reports (riwayat) attributed to earlier

 authorities. However, he does not take them for granted. Rather, he provides them and

 then chooses some which he considers to be sound in terms of their content (mutun).

 Thus, looking at his definition of muhkamdt, one can say that al-Tabari's position

 represents a synthesis of what Jabir ibn cAbd Allah, Mujahid and Ibn Zayd had to say

 on the issue, opinions already quoted in the introduction to this paper.

 Al-Zamakhshari for his part defines the word muhkamdt as verses whose expression

 (Hbara) is affirmed (uhkimat) in the sense that they are free from similarity (ihtimal)

 and obscurity (ishtibah),36 The clarity of muhkam verses, therefore, lies in their own

 wording. There is no need for any explanation from extraneous sources, i.e., other

 verses, prophetic traditions (ahadith) or linguistic investigation, in order to understand

 them. In this respect, he differs from al-Tabari. Al-Zamakhshari's view is very similar

 to those of many other interpreters, such as Muhammad ibn JaTar ibn Zubayr, the

 Muctazilite Abu cAli al-Jubba'i (d.303/915),37 the Hanafi jurist al-Jassas (d.370/982),38
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 the Shfl commentator al-Tusi (d.460/1067),39 and the Sunn! interpreter Ibn Kathir

 (d.774/1373).40

 Unlike al-Tabari, who interprets the word muhkamdt by means of both cross
 referential and lexical approaches, al-Zamakhshari seems to base his epistemological

 hermeneutics concerning the word muhkamdt on a purely lexical approach. Ibn

 Manzur in his Lisdn al-carab glosses the word ahkama shay 'an (a verbal use of the

 root of muhkam) with atqanahu (to bring something to perfection) and manacahu min

 al-fasdd (to protect it from decomposition or imperfection).41 In the light of this lexical

 meaning, al-Zamakhshari then interprets the word muhkamdt (the ism al-maful of

 ahkama) as hufiiat min al-ihtimdl wa 'l-ishtibdh (the verses that are protected from

 ambiguity and obscurity)42 It is to be noted that his definition of hufiia has the same

 meaning as manaca (to protect). Moreover, his words min al-ihtimdl wa'l-ishtibdh are

 placed in apposition to the words min al-fasdd. Al-Zamakhshari prefers not to relate
 the word muhkamdt in this verse to other words which are derived from the same root,

 such as uhkimat mentioned in Q.l 1:1. Dealing with this latter verse, which reads: 'Alif

 Lam Rd' kitdbun uhkimat dydtuhu thummafussilat min ladun hakimin khabiriri (Alif.

 Lam. Ra'. [This is] a scripture the revelations whereof are perfected and then ex

 pounded. (It cometh) from One Wise, Informed), he interprets uhkimat dydtuhu as

 meaning that 'its verses are composed firmly and perfectly; there is neither contradic

 tion nor imperfection in them' (nuzimat nazman rasinan muhkaman la yaqacu flhd

 naqd wa-ld khalal).43 It would appear that he saw no relation between the word

 muhkamdt in Q.3:7 and uhkimat dydtuhu in Q.l 1:1. His explanation of uhkimat

 dydtuhu here rather refers to the idea of the inimitability of the Qur'an.44 In this

 instance, al-Zamakhshari is very much closer to the position of al-Jassas. Al-Khazin,

 in his Lubdb al-ta'wll attempts to combine al-Tabari's definition of muhkamdt with

 that of al-Zamakhshari, by saying: 'Muhkam verses are those that are explicated
 (mubayyanat), given detailed information (mufassalat) and whose wordings (Hbara)

 are free from obscurity.'45

 II: Mutashdbihdt

 In trying to define the meaning of the word mutashdbihdt, al-Tabari explains that it

 can be applied to passages 'similar in wording (mutashdbihdt fi'l-tildw a), differing in

 meaning (mukhtalifdt fi'l-macnd).'46 For the purpose of convincing the reader of this

 interpretation, al-Tabari then mentions two verses in which the words mutashabih and

 tashdbaha occur, although the two words are employed in different contexts. The two

 verses are Q.2:2547 and Q.2:70 48 In the first verse, which tells of God's rewards for

 the pious in heaven, there appear the words wa-utu bihi mutashdbihan (they are given

 things in similitude). Al-Tabari comments that the word mutashdbihan here means

 various kinds of fruits which resemble each other (mutashabih fil-manzar mukhtalif

 fVl-mafam).49 Likewise, according to him, the statement in the second verse, namely

 inna 'l-baqara tashdbaha calaynd (indeed, the cow is alike for us), means tashdbaha
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 zalaynafi'l-sifa wa-in ikhtalafatfi anwdHhi (the cow is unclear to us in its characteris

 tics, even though its types are various).50 Although the three words (mutashdbihdt,

 mutashdbih and tashabaha in Q.3:7, Q.2:25 and Q.2:70, respectively) are used in
 different contexts, they have the same basic meaning: 'being ambiguous and difficult

 to understand'. The ambiguity of mutashdbih verses is due to the unavailability of

 divine clarification of other Qur'anic passages, prophetic explanation and linguistic
 references.51 Al-Tabari then identifies the mutashdbih with the concealed materials in

 the Qur'an, knowledge of which is confined only to God, such as the meaning of the

 mysterious letters (al-huruf al-muqattaca), the arrival of the Day of Judgement, the

 appearance of Christ and the Dajjal before the Last Day.52 This identification is de

 pendent on the reports of the asbdb al-nuzul (occasions of revelation) of the verse.

 Among these reports, there is one stating that the verse was revealed concerning Abu

 Yasir ibn Akhtab, his brother Hayy ibn Akhtab and the Jews who argued with the

 Prophet about the meaning of the mysterious letters, such as Alif Lam Mim, Alif Lam

 Mim Sad, Alif Lam Mim Ra' and Alif Lam Ra' in an effort to discover the fate of
 Muhammad's followers.53

 Compared to al-Tabari, al-Zamakhshari pays less attention to defining the meaning of

 mutashdbihdt than he does to the word muhkamdt. He simply glosses mutashdbihdt as

 a combination of mushtabihat and muhtamilat.54 He neglects to state any explicit argu

 ments for this view. However, one might say that al-Zamakhshari interprets the word

 literally. Ibn Qutayba (d.276/889) and Ibn Manzur (d.711/1311) mention, in Ta'wil

 mushkil al-Qur'an and Lisan al-carab respectively, that mushtabihat is synonymous

 with mushkilat (difficult passages)55 which are subject to several interpretations
 (muhtamilat). With regard to this point, he echoes al-Jubba'i, saying: 'al-mutashabih

 huwa ma yahtamil wajhayni fa-sacidan> (the mutashdbih is the verse which permits

 two meanings or more).56 In addition, al-Zamakhshari identifies clearly what Qur'anic

 materials can be termed mutashdbihdt by giving two examples of mutashdbih verses

 in which theological points are mentioned, namely Q.75:22-3 57 and Q.17:16.58 These

 two verses, which convey the literal message that God can be seen in heaven and that

 God commands people to destroy a town seem, according to Muctazilite interpreters,

 to contradict other Qur'anic verses, such as Q.6:10359 and Q.l'.lS,60 which are consid

 ered muhkamdt and which state the converse, namely the impossibility of seeing God

 and the absurdity of the idea that God can command bad actions 61 From these two

 examples, one can say that, according to al-Zamakhshari, the idea of muhkam and

 mutashdbih is limited to the theological aspects of the Qur'an. Those verses which

 support Muctazilite doctrines are considered muhkamdt, whereas those which contra

 dict them are regarded as mutashdbihdt.62 With respect to the definition of the two

 words, therefore, al-Zamakhshari can be said to be reductionist, at least in the sense

 that by seeing the Qur'an as divided into muhkamdt and mutashdbihdt verses, he limits

 its scope to theology, when in fact the Qur'an is much more than a book of theology.
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 Indeed, his classification of Qur'anic verses into two parts is more a reflection of

 Muctazilite doctrine than of the nature of the Qur'an itself.

 Ill: hunna ummu 'l-kitabi

 In Q.3:7 we find the statement hunna ummu 'l-kitdbi, which is literally translated as

 'they [the muhkam verses] are the mother of the Book.' This Qur'anic expression

 raises questions about its meaning and grammatical aspect. In relation to its meaning,

 al-Tabari holds the view that umm al-kitab63 means 'the essence of the Qur'an (asl al

 kitab) which incorporates the pillars of faith (cimdd al-din), obligations (fara'id), lim

 its (hudud) and other religious matters of which human beings are in need.'64 In equat

 ing umm al-kitab with asl al-kitab (the essence of the Book),65 al-Zamakhshari is in

 agreement with al-Tabari. However, they differ in the reasons they give why

 muhkamdt verses are called umm al-kitab or asl al-kitab. According to al-Tabari,

 muhkam verses are called umm al-kitdb because they constitute the majority of

 Qur'anic passages and the source of assistance for those in need of it (maudf mafzac

 ahlih Hnd al-haja), just as the phrase umm al-qawm (literally 'the mother of society')

 is employed by the Arabs to indicate 'the flag which unites people in troops'.66 His

 interpretation of umm al-kitdb, which is adopted by Abu Hayyan in his al-Bahr al

 muhlt,61 therefore represents a philological interpretation only. He does not refer to

 any other usage of the word umm al-kitdb elsewhere in the Qur'an, such as in verses

 Q.13:39 68 and Q.43:4.69 Al-Zamakhshari, on the other hand, points out that the reason

 why muhkam verses are called umm al-kitdb is because they are there to serve as a basis

 for interpreting mutashabih verses (tuhmal al-mutashdbiha calayhd wa-turadd ilayhd).10

 Such an interpretation, according to al-Jassas and al-AlusI, is also supported by an a

 fortiori argument (fahwd al-khitab) derived from the implicit tenor of Qur'anic speech in

 the same verse: 'But, those in whose hearts is doubt pursue, forsooth, that which is alle

 gorical, seeking (to cause) dissension by seeking to explain it.' For them, this sentence

 implies the necessity of referring mutashabih verses to muhkam ones.71 This opinion was

 then adopted by, for example, al-Tusi and Ibn Kathir. The former says in his al-Tibydn:

 'MaQndhu [umm al-kitdb] asl al-kitab alladhl yustadall bihi Qald al-mutashdbih wa

 ghayrihi min umur al-dlri (the meaning of umm al-kitab is the foundation by which the

 mutashabih is given meaning).72 The latter says in his Tafsir al-Qur'dn al-cazlm:

 '[Mutashdbihdt] tuhtamal daldlatuhd muwdfiqata al-muhkam' (the meaning of
 mutashabih verses must be understood in accordance with the muhkam) P

 Al-Zamakhshari then gives two examples illustrating how a muhkam verse can
 provide the foundation of a mutashabih one. Q.75:23, which he considers a
 mutashabih verse, must be interpreted in the light of a muhkam verse, Q.6:103.

 Similarly, Q.17:16 must be understood in accordance with Q.7:28.74 It can be inferred

 from these examples that, according to al-Zamkhshari, every muhkam verse may be

 regarded as umm al-kitdb. This view might be problematic,, however, if the word

 hunna in Q.3:7 is understood as the mubtada (subject) and the word umm al-kitdb as
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 its predicate, an issue on which al-Zarnkhshari remains silent. We will consider this

 problem in more detail below.

 Grammatical synchronism between the subject of the sentence (mubtada') and its

 predicate (khabar) in terms of their syntactic forms is, according to the rules of Arabic

 grammar, imperative.75 However, asynchronism might occur if there is a special

 meaning involved. In relation to this, the grammatical structure of the word hunna,

 (which refers to muhkamdt), with the mubtada' in plural form and its predicate, umm

 al-kitab, in the singular, is unique. Al-Tabari sets forth the reason for this syntactic

 incompatibility by saying that God means all muhkam verses as a whole, not each

 verse in particular, to be the mother of the Book (umm al-kitab) J6 If the meaning, he

 argues, was that each of them is umm al-kitab, then clearly God would have said:

 'hunna ummuhat al-kitab" (they are the mothers of the Book).77 Al-Tabari supports his

 opinion, later followed by al-Baghawi,78 by quoting Q.23:50 in which the same

 grammatical problem occurs. This verse, which reads: 'wa-jacalna 'bna maryama wa

 ummahu ay atari (And We made the son of Mary and his mother a portent), rather than

 '... dyatayni (two portents), implies the divinely miraculous state of the two beings as

 a whole.79 He disagrees with those Basran grammarians who said that the singular

 form of umm al-kitab constitutes a literal quotation of the very word (cald wajh al

 hikdya)f? almost as if the question had been asked: 'Which one is umm al-kitab' (the

 essence of the Qur'an)? The answer to this being 'hunna ummu '1-kitabV (muhkam

 verses are the essence of the Qur'an).81 Al-Tabari's disagreement is based on the fact

 that there is no reason to believe that God's use of umm al-kitab is itself a quotation.82

 Al-Tabari's consideration of muhkam verses as a whole to be the essence of the Qur'an

 is intended to respond to the Muctazilite principle that each of the muhkam verses can

 serve as the foundation for interpreting each of mutashdbih verses. On the basis of this,

 I agree with Gilliot's and Smith's conclusion that al-Tabari was an orthodox theolo

 gian who was opposed to the Muctazilites.83 Unfortunately, al-Zamakhshari does not

 elaborate on his opinion concerning this problem of syntax to counter al-Tabari's

 view, in spite of the fact that the former was a leading grammarian. It might be that he

 considered it sufficient to support his opinion concerning the meaning of umm al-kitab

 by glossing the word umm as 'something that is referred to'.84

 The problem of justifying the interpretation of the mutashdbih

 The debate over whether or not Q.3:7 justifies the practice of interpreting mutashdbih

 verses is closely related to Muslim understandings of the word ta 'wil and the particle

 wdw between the words Allah and al-rasikhun in the Qur'anic statement 'wa-md

 yaHamu ta 'wilahu ilia Allahu wa 'l-rasikhuna fi 'l-Hlmi yaquluna amanna bihi kullun

 min Hndi rabbina' The word ta 'wil in the verse is interpreted by early scholars differ

 ently: as the end of the lives of Muhammad's followers, according to Ibn c Abbas; as

 the end of the Qur'an (cawaqib al-Qur'an), according to al-Suddi and as the interpreta
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 tion (tafsir) of the Qur'an, according to Muhammad ibn Jacfar ibn al-Jubayr.85 Al

 Tabari identifies the term with inqidd' al-mudda (the end of time).86 In his treatment of

 the Qur'anic condemnation of those who followed the mutashabih, desiring dissen

 sion (fitna) and ta'wll (fa-ammd 'l-ladhlnafi qulubihim zayghun fa-yattabfiina ma

 tashdbaha minhu 'btighd'a ta'wllihi), al-Tabari says that Ibn 'Abbas' and al-Suddi's

 definitions are closer to the true meaning (awld bi'l-sawab)F Commenting on the
 same verse, he says:

 No one knows the date of the Day of Resurrection, the end of the

 life of Muhammad and his people and everything that is known

 only to God, but not to human beings, who seek to obtain knowl

 edge of it by the use of chronograms (hisdb al-jummal) and

 soothsaying. As for those who are firm in knowledge they say:

 'We believe in that. All is from our Lord.' They do not know it.

 Nevertheless, their dignity over others is their knowledge that

 God is the only one who knows.88

 Al-Tabari's position, which is also in agreement with al-Samarqandi's,89 supports
 those of Ibn c Abbas and al-Suddi, partly on the basis of asbdb al-nuzul. In other words,

 for him, there is nothing in the word ta'wll that justifies undertaking the interpretation
 of the mutashabih.

 Concerning the grammatical problem of wdw, al-Tabari points out that in this sentence

 it is not a conjunctive particle (wdw al-catf) linking the word Allah and al-rdsikhun

 fi'l-Hlm. It is rather wdw al-isti'ndf marking the beginning of the sentence.90 Actually,

 there are two views concerning this point, both of which are recorded by al-Tabari.

 The first opinion, which is attributed to cA'isha bint Abi Bakr, Ibn cAbbas in one

 report, TJrwa, TJmar ibn cAbd al-cAziz and Malik, is that the particle does not link the

 two words. On this basis, the meaning of the Qur'anic statement is that God himself

 knows the meaning of mutashabih verses 91 According to the other opinion, which is

 attributed to Ibn c Abbas in another report, Mujahid, al-Rabf and Muhammad ibn JaTar

 ibn al-Zubayr, the wdw here is a conjunctive particle (harf al-catf) that links the two

 words, so that the meaning of the sentence is that not only does God have knowledge

 of mutashabih verses, but also that 'those who are firm in knowledge' (al-rdsikhun

 fi'l-Hlm) can interpret them92 Al-Tabari supports the first opinion by giving corrobora

 tive evidence, showing that, in the qiradt (readings) of Ubayy ibn Kacb and cAbd

 Allah, the sentence says: '... wa yaqulu 'l-rdsikhuna fi'l-Hlmi dmannd bihV (...And

 those who are firm in knowledge say: 'We believe in it [the mutashdbihY) and '...In

 ta'wlluhu ilia Hnda Alldhi wa'l-rdsikhuna fi'l-Hlmi yaquluna dmannd bihi...'

 (...There is no interpretation of the mutashabih except by God. And those who are

 firm in knowledge say: 'We believe in it'.. .).93 In addition to this, al-Tabari's support

 for the first opinion is also influenced by his definition of the word mutashdbihdt as
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 concealed materials known only by God, concerning matters such as the Day of Judge

 ment and the re-emergence of Jesus, as mentioned above. This opinion was later ac

 cepted by, for example, al-Samarqandl,94 al-Baghawi95 and al-Suyuti.96 In short, for al

 Tabari, there is nothing in this verse justifying the interpretation of mutashabih verses.

 Al-Zamakhshari, by contrast, agrees with the view that the verse may be regarded as

 justification for performing interpretation. He interprets the Qur'anic condemnation of

 those who followed the mutashabih in which he uses the word ta W, by saying:

 Those whose hearts are perverted: they are the ahl al-bidac...

 fthey] follow the mutashdbih that permits what the mubtadf
 wishes which does not conform to the muhkam and that

 [mutashdbih] which conforms to what the ahl al-haqq hold ...

 for the sake of turning people away from their religion ... and to

 seek the interpretation they desire.97

 The mutashabih, according to him, can be understood not only by God, but also by

 those who are firm in knowledge (al-rdsikhun fil-Hlm). The argument for this notion

 is based on his interpretation of the particle wdw as a conjunctive element. He says:

 'God and those who are firm in knowledge can guide us to the true interpretation of the

 mutashdbih.'9* However, when al-Zamakhshari mentions the qiraat of Ubayy ibn

 Kacb and cAbd Allah ibn Mascud, on which al-Tabari bases his position, the former

 does not comment on them at all.99 This attitude seems unconvincing, especially in

 view of the controversial nature of the subject. Regardless of his insufficient elabor

 ation, we can say that, according to al-Zamakhshari, this verse tells us that mutashdbih

 verses can be understood by those who are 'firm in knowledge'. In other words, a

 religious justification for interpreting them is derived from the meaning of the very
 verse.

 This debate inspired other interpreters of the classical period to join the discussion.

 Abu Hayyan, for example, after quoting the two opposing opinions, held that al

 Tabarl's position is more sound than that of al-Zamakhshari. Using a 'semiotic'100

 approach to the Qur'anic text, he argues in his al-Bahr al-muhit that the Qur'anic

 condemnation of those who seek to interpret the mutash'dbih, and the praise for those

 who are firm in knowledge, who say: 'We believe in it', indicate that the mutashabih is

 known only to God.101 Long before Abu Hayyan, al-Jassas did not agree with these

 arguments, even though his opinion did not quite coincide with that of al

 Zamakhshari. Al-Jassas says in his Ahkdm al-Qur'dn that the reproach against those

 who follow the mutashabih does not signify that it is impossible to interpret these

 verses. Rather, it means it is necessary to interpret the mutashdbih in the light of the

 muhkam. They are faulted only because they fail to do so. It is not possible, he says,

 that the verse, on the one hand, should point to the necessity of this kind of interpreta
 tion and yet on the other hand deny the possibility of understanding the mutashdbih}02
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 However, al-Jassas was of the opinion that not all of the mutashabih can be interpreted

 by Qur'anic exegetes; the Qur'an in his view does conceal some of its messages.

 When commenting on the particle wdw, he states that those who consider it to be harf

 al-istVndf understand that some of the mutashabih cannot be known by humans,

 whereas those who regard it as a conjunctive particle (harf al-catf) understand the

 phrase to say that some of the mutashabih can be interpreted in the light of the

 muhkam.m This moderate position was also held by Ibn Kathir, who says in his

 commentary that the mutashabih may be interpreted, although its real meaning

 (haqiqat al-macnd) is known only to God.104 In short, al-Jassas and Ibn Kathir, to some

 extent, regard the verse as a religious justification for the interpretation of the
 mutashabih.

 Conclusion
 From our discussion we can draw several conclusions. First of all, in defining the
 words muhkamdt and mutashdbihdt, al-Tabari and al-Zamakhshari utilized different

 methods. Unlike al-Zamakhshari, who relied on lexical materials, al-Tabari sought an

 approach that combined a lexical method with cross-referencing the Qur'an in a

 search for internal clues. However, al-Jassas did not regard al-Tabari's method as

 sound, because he was not aware of the different contexts of words that may have the

 same root but express different meanings, as in the case of the terms under discussion:

 muhkamdt and mutashdbihdt. Al-Zamakhshari, on the other hand, can be considered

 reductionist in defining the two words, because he referred them only to the Qur'an's

 theological aspects, when in fact the Qur'an speaks of them not only in terms of

 theology, but also in other aspects, such as halakha and haggada. In addition, the

 different definitions result from their different beliefs. Al-Tabarl is concerned to sup

 port the Sunni orthodox position, whereas al-Zamakhshari expresses the rationalist
 views of the Muctazilites.

 The other point concerns the problem of the verse justifying interpretation of the

 mutashabih, on which al-Tabari and al-Zamakhshari express two widely divergent

 positions. Relying on the reports of the asbdb al-nuzul, the former does not regard it as

 justifying the practice. On the other hand, according to al-Zamakhshari, the verse

 clearly signifies that one is justified in interpreting such verses. Al-Jassas and Ibn

 Kathir see these positions as only partial understandings of the verse. Accordingly,

 they seem to attempt to reconcile the two opposing opinions.

 NOTES

 I would like to thank Dr Issa J. Boullata, Dr M. Amin Abdullah and Yudian Wahyudi, M.A. for
 encouraging me to publish this essay. I am also grateful to the anonymous Journal reviewers for
 their constructive criticism.

 1 The translation of this verse and those of other verses in this paper are taken from Muhammad
 Marmaduke Pickthall's The Meaning of the Glorious Koran (Delhi, World Islamic Publica
 tions, 1981).
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 2 Wansbrough in his Quranic Studies explores the opinions held by early exegetes on some of
 these issues. See John Wansbrough, Quranic Studies: Sources and Methods of Scriptural Inter
 pretation, London Oriental Series, 31 (Oxford University Press, 1977), pp. 148-70.

 3 Abu Hayyan (d.754/1344) in his al-Bahr al-muhlt lists more than twenty opinions concerning
 the meanings of muhkamdt and mutashdbihdt. For more detailed information about this, see
 Abu Hayyan, Muhammad ibn Yusuf, al-Bahr al-muhlt (Riyad, Maktaba wa-Matabic al-Nasr al
 Haditha, n.d.), 2:381-2.

 4 See al-Tabari, Abu Jacfar Muhammad ibn Jarir, Jdmic al-baydn fi tafsir al-Qur'an (Beirut,
 Dar al-Macrifa, 1986), 3:113-7.

 5 See al-Farra', Abu Zakariyya Yahya ibn Ziyad, Mandril al-Qur'dn, ed. Ahmad Yusuf Najati
 and Muhammad cAlI al-Najjar (Beirut, Dar al-Surur, n.d.), 1:190.

 6 See al-Tabari, Jdmf al-baydn, 3:114; Muqatil ibn Sulayman, Kitdb tafsir al-khams mi'at dya
 min al-Qur'an (Dar al-Mashriq, 1980), p. 275; al-Baghawi, al-Husayn ibn Mascud al-Farra',
 Macdlim al-tanzil, ed. Khalid cAbd al-Rahman al-cAkk and Marwan Suwar (Beirut, Dar al
 MaWa, 1986), 1:279; al-Jassas, Ahmad ibn cAlI al-Razi, Ahkdm al-Qur'dn (Beirut, Dar al
 Kitab al-Arabi, n.d.), 2:3; al-Jawzi, cAbd al-Rahman ibnc All, Zddal-maslrft Him al-tafslr (Bei
 rut, al-Maktab al-Islami li'l-Tibaca wa'l-Nashr, 1964), 1:350-1; al-Tusi, Muhammad ibn al
 Hasan, al-Tibydn fi tafsir al-Qur'dn, ed. Ahmad Shawql al-Amln and Ahmad Hablb QasTr
 (Najaf, Maktabat al-Amin, 1957), 2:395; al-TabarsI, al-Fadl ibn al-Hasan, Majmdr al-baydn fi
 tafsir al-Qur'an (Beirut, Dar al-Kitab al-Lubnanl, 1957), 3:15; al-Khazin, Ali ibn Muhammad,
 Lubdb al-ta'wll fi macdni al-tanzil (Cairo, Matbacat al-Taqaddum al-cIlmiyya, 1955), 1:269;
 Abu Hayyan, al-Bahr al-muhlt, 2:381; al-Suyuti, Jalal al-Din cAbd al-Rahman ibn Abi Bakr, al
 Durr al-manthurfi'l-tafsir bi'l-ma'thur (Beirut, Dar al-Kutub al-cIlmiyya, 1990), 2:6; al-Alusi,
 Shihab al-Din, Ruh al-macdnlfi tafsir al-Qur'an al-cazlm (Beirut, Dar Ihya' al-Turath al-cArabi,
 n.d.), 3:82; Wansbrough, Quranic Studies, p. 150.

 7 See al-Tabari, Jdmf al-baydn, 3:115; al-Baghawi, Macdlim al-tanzil, 1:278-9; al-Tusi, al
 Tibydn, 2:395; al-TabarsI, Majmac al-baydn, 3:15; al-Suyuti, al-Durr al-manthur, 2:7; al-Alusi,
 Ruh al-macdnl, 3:82.

 8 See al-Tabari, Jdmic al-baydn, 3:115-6; al-Baghawi, Macdlim al-tanzlU 1:279; al-Tusi, al
 Tibydn, 2:395; al-Tabarsi, Majmac al-baydn, 3:15.

 9 See al-Tusi, al-Tibydn, 2:395; al-Tabarsi, Majmac al-baydn, 3:15; Daniel Gimaret, Une
 Lecture MuHazilite du Coran: le tafsir d' Abu cAli al-Djubba'i (m. 303/915) partiellement
 reconstitue a partir de ses citateurs (Paris, Peeters, 1994), p. 167.

 10 See al-Tabari, Jdmic al-baydn, 3:116; al-Tusi, al-Tibydn, 2:395.

 11 See al-Tabari, Jdmf al-baydn, 3:116; al-Baghawi, Mdrdlim al-tanzll, 1:279; al-Tusi, al
 Tibydn, 2:395.

 12 Andrew Rippin, 'Tafsir' in Mircea Eliade (ed.), The Encyclopedia of Religion (New York,
 Macmillan, 1987), 14:238.

 13 Nasr Hamid Abu Zayd, al-Ittijah al-caqll fi'l-tafsir: dirasa fi qadiyyat al-majaz fi'l-Qur'dn
 Hnd al-muHazila (Beirut, Dar al-Tanwir, 1982), p. 164 and p. 180.

 14 Al-Zamakhshari, Mahmud ibn TJmar, al-Kashshdf can haqa'iq ghawdmid al-tanzil wa
 cuyun al-aqdwllfl wujuh al-ta'wll (Beirut, Dar al-Kitab al-Arabi, n.d.), 1:2.

 15 Nabia Abbott, Studies in Arabic Literary Papyri II: Qur'anic Commentary and Tradition,

 University of Chicago Oriental Institute Publications, 76 (Chicago University Press, 1967),
 2:110. See also Fred Leemhuis, 'Origins and Early Development of the tafsir Tradition' in
 Andrew Rippin (ed.), Approaches to the History of the Interpretation of the Qur'an (Oxford,
 Clarendon Press, 1988), pp. 16-18.
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 16 See Harris Birkeland, Old Muslim Opposition Against Interpretation of the Koran (Oslo,
 I Kommisjon Hos Jacob Dybwad, 1955), p. 30.

 17 Q.l6:44 says: 'With clear proofs and writings; and We have revealed unto thee the Remem
 brance that thou mayst explain to mankind that which hath been revealed for them, and that
 haply they may reflect.' The other is Q.l6:64 saying: 4 And We have revealed the Scripture unto
 thee only that thou mayst explain unto them that wherein they differ, and (as) a guidance and a

 mercy for a people who believe.'

 18 Al-Tabarl, Jam? al-baydn, 1:25-6. See also Jane Dammen McAuliffe, 'Quranic
 Hermeneutics: The Views of al-Tabarl and Ibn Kathir,' in Rippin (ed.), Approaches, pp. 49-50.

 19 Born in 224 or 225/839 in Amul in northern Iran, in the region then known as Tabaristan,
 twelve miles south of the Caspian Sea, Abu Jacfar Muhammad ibn Jarir ibn Yazld ibn Kathir al
 Tabari was a prolific writer. He was also a great exegete of the early period. In GAL
 Brockelmann includes al-Tabari among the great historians, whereas Sezgin in GAS emphasizes
 that he was a theologian. He was also classified as the founder of the J army a school of law that
 was disbanded after his death. He wrote many books, among them are the vast collection of
 annals called Tdrikh al-rusul wa'l-anbiyd' wa'l-muluk wa'l-khulafd' (History of the Messen
 gers, Prophets, Kings and Caliphs), Jam? al-baydn fi tafsir al-Qur'dn (The Comprehensive
 Exposition of the Interpretation of the Qur'an), Kitdb al-qird'dt wa-tanzil al-Qur'dn (The Book
 of Recitations and of the Revelation of the Qur'an) and Ikhtildf al-fuqahd'. He died in 310/923
 in Baghdad. For detailed information about his life and works, see, e.g., Ibn Khallikan, Ahmad
 ibn Muhammad ibn Abi Bakr, Wafaydt al-acydn wa-anbd' abnd' al-zamdn, ed. Ihsan Abbas
 (Beirut, Dar Sadir, n.d.), 4:191-2; al-Dawudl, Muhammad ibn All, Tabaqdt al-mufassirin, ed.

 All Muhammad Umar (Cairo, Maktabat Wahba, 1972), 2:106-14; Carl Brockelmann,
 Geschichte der arabischen Litter atur (Leiden, E.J. Brill, 1937-49), i: 143, S I 217; Fuat Sezgin,
 Geschichte des arabischen Schrifttums (Leiden, E. J. Brill, 1967), i: 327; J. Cooper, in his intro
 duction to his translation of Jamic al-baydn entitled The Commentary on the Qur'an (Oxford
 University Press, 1987), 1 :ix-xxxv; Jane Dammen McAuliffe, Quranic Christians: An Analysis
 of Classical and Modern Exegesis (Cambridge University Press, 1991), pp. 38-45; R. Paret,
 'Al-Tabari' in M. Th. Houtsma (ed.) E. J. Brill's First Encyclopaedia of Islam (Leiden, E. J.

 Brill, 1987), 8:578-9.

 20 See, e.g., al-Dhahabl, Muhammad Husayn, al-Tafsir wa'l-mufassirun (Cairo, Dar al-Kutub
 al-Haditha, 1961), 1:207; Ignaz Goldziher, Madhdhib al-tafsir al-isldmi, translation of his Die
 Richtungen der islamischen Koranauslegung by cAbd al-Halim al-Bakhkhar (Cairo, Maktabat
 al-Khanajl, 1955), pp. 116-7; Jane I. Smith, An Historical and Semantic Study of the Term
 Tslam' as Seen in a Sequence of Qur'an Commentaries (Missoula, Scholars Press, 1975), p. 62.

 21 He was Mahmud ibn Urnar ibn Muhammad ibn cUmar al-Zamakhshari. Born in 467/1075

 in a small town in Khawarizm called Zamakhshar, he was a philologist, theologian, exegete and
 geographer. He wrote many books, among them are al-Kashshaf can haqd'iq al-tanzil, Kitdb al
 unmudhajfi'l-nahw, Asds al-baldgha, Kitdb al-amkina wa'l-jibdl wa'l-miydh and al-Minhdjfi
 usul al-din. The latter has been edited and translated by Sabine Schmidtke under the title A

 MuHazilite Creed of az-Zamahsari (d.538/1144). Al-Zamakhshari died in 537/1144 in his home

 town. For detailed information about his life and works, see, e.g., Ibn Khallikan, Wafaydt al
 acydn, 5:168-74; Lutpi Ibrahim, 'Az-Zamakhshari: His Life and Works', Islamic Studies, 19
 (1980), pp. 95-110; Andrew Rippin, 'Al-Zamakhsharl', in The Encyclopedia of Religion,
 15:554-5; McAuliffe, Quranic Christians, pp. 49-54; Schmidtke's introduction to his transla
 tion of al-Zamakhshari's al-Minhdj fx usul al-din, tr. as A MuHazilite Creed of az-Zamahsari (d.
 538/1144) (Stuttgart, Deutsche Morgenlandische Gesselschaft & Franz Steiner, 1997), pp. 7-11.

 22 See, e.g., al-Dhahabl, al-Tafsir wa'l-mufassirun, 1:432; Goldziher, Madhdhib al-tafsir al
 isldmi, p. 140; Smith, An Historical and Semantic Study, p. 89.
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 23 See al-Dhahabl, al-Tafslr wa'l-mufassirun, 1:454-5; Goldziher, Madhahib al-tafslr al
 ls lami, pp.151-2.

 24 See McAuliffe, 'Quranic Hermeneutics,' pp. 49-50.

 25 See L. Kinberg, 'Muhkamdt and Mutashdbihdt (Koran 3/7): Implication of a Koranic Pair
 of Terms in Medieval Exegesis', Arabica, 37 (1988), pp. 143-72.

 26 In Egypt this commentary has been printed several times. It was published for the first time
 in 1903 at al-Matbaca al-Maymuniyya. It was printed a few years later at al-Matbaca al

 Amlriyya, again in 1954 at Mustafa al-Babl al-Halabl and again in 1969 at Dar al-Macarif. See J.
 J. G. Jansen, The Interpretation of the Koran in Modern Egypt (Leiden, E. J. Brill, 1974), pp. 56
 ff.

 27 Al-Tabari, Jam? al-baydn, 3:113. See also McAuliffe, 'Quranic Hermeneutics,' 51.

 28 Al-Tabari, Jdmic al-baydn, 3:117.

 29 The verse reads: 'Alif Lam Ra, kitdbun uhkimat dydtuhu thumma fuss Hat min ladun hakimin
 calim.'

 30 Al-Tabari, Jdmf al-baydn, 26:34.

 31 Al-Zajjaj, Abu Ishaq ibn Ibrahim ibn al-Sarl, Macdni al-Qur'an wa-frabuhu, ed. cAbd al
 Jalil cAbduh ShalabI (Beirut, cAlam al-Kutub, 1988), 1:376.

 32 The verse reads: 'Alif Lam Ra', tilka dydtu 'l-kitdbi 'l-haklm' (Alif. Lam. Ra'. These are
 verses of the wise Scripture).

 33 See al-Jassas, Ahkdm al-Qur'an, 2:2; al-Khazin, Lubab al-ta'wll, 1:268; and Abu Hayyan,
 al-Bahr al-muhlt, 2:381.

 34 See al-Jassas, Ahkdm al-Qur'an, 2:2; al-Khazin, Lubab al-ta'wll, 2:268; and Abu Hayyan,
 al-Bahr al-muhlt, 2:381.

 35 See al-Baghawi, Macdlim al-tanzil, 1:278.

 36 Al-Zamakhsharl, al-Kashshdf, 1:337-8. See also Goldziher, Madhahib al-tafslr al-isldml,
 p. 151.
 37 Al-Jubba'I said: 'Par muhkam, il faut entendre ce qui ne peut se comprendre que d'une seule
 facon.' See Gimaret, Lecture, p. 167.

 38 He says: 'Fa-inna 'l-murad bihi (muhkam) al-lafu alladhi la ishtirakafihi wa-la yahtamilu
 Hnda samfihi ilia macnan wahidan' See al-Jassas, Ahkdm al-Qur'an, 2:2.

 39 He says in his al-Tibydn fi tafsir al-Qur'dn: 'Fa'l-muhkam huwa ma culima al-murdd bi
 idhirihi min ghayri qarlnatin taqtarinu ilayhi wa la daldlatin tadullu cald al-murdd bihi li
 wuduhihi" Al-TusI, al-Tibydn, 2:394. See also al-Tabarsi, Majmac al-baydn, 3:14.

 40 Isma'Il ibn Kathir al-Dimashql, Tafsir al-Qur'dn al-cazim, ed. Yusuf cAbd al-Rahman (Bei
 rut, Dar al-Macrifa, 1987), 1:352. He says: 'Yukhbiru tacdld anna fi'l-Qur'dni dydt muhkamdt
 hunna umm al-kitab ay bayyindt wadihat al-daldla la iltibdsa fihd cald ahad...' See also
 McAuliffe, 'Quranic Hermeneutics', p. 59.

 41 Muhammad ibn Mukarram ibn Manzur, Lisan al-carab al-muhlt, rearranged in alphabetical

 order by Yusuf Khayyat (Beirut, Dar Lisan al-cArab, 1988), 1:289.

 42 Al-Zamakhshari, al-Kashshdf, 1:338.

 43 Al-Zamkhsharl, al-Kashshdf, 2:377.

 44 According to Boullata, al-Zamakhshari often comments on Qur'anic verses in the light of
 the idea of the Qur'an's Fjdz mostly in relation to its eloquence. See Issa J. Boullata, 'The
 Rhetorical Interpretation of the Qur'an: ifdz and Related Topics' in Rippin (ed.), Approaches,
 p.147.
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 45 His own words are ' [muhkamat] yacni mubayyanat mufassalat uhkimat min ihtimal al-ta 'wil
 wa'l-ishtibdh.' Al-Khazin, Lubdb al-ta'wll, 2:268.

 46 Al-Tabarl, Jdmic al-baydn, 3:114. See also McAuliffe, 'Quranic Hermeneutics', p. 51.

 47 The verse reads: 'And give glad tidings (O Muhammad) unto those who believe and do good
 works; that theirs are Gardens underneath which rivers flow; as often as they are regaled with
 food of the fruit thereof, they say: This is what was given us aforetime; and it is given to them in

 resemblance. There for them are pure companions; there for ever they abide.'

 48 The verse reads: 'They said: Pray for us unto thy Lord that He make clear to us what (cow)
 she is. Lo! cows are much alike to us; and lo! if Allah wills, we may be led aright.'

 49 Al-Tabari, Jam? al-baydn, 1:136; and 3:114. See also Kenneth Cragg, The Mind of the
 Qur'an: Chapters in Reflection (London, George Allen & Unwin Ltd., 1973), p. 41.

 50 Al-Tabari, Jam? al-baydn, 1:274-5 and 3:114. See also Ibn Manzur, Lisdn al-carab, 3:266.

 51 This idea is what I infer from al-Tabari's division of Qur'anic materials, as outlined in my
 introduction to this paper, into three parts: (1) those which can be understood through the Proph
 et's explanation (2) those which are known only by God (3) those that can be comprehended by
 experts of Arabic language. For more detailed information about this point, see al-Tabari, Jam?
 al-baydn, 1.25-6.

 52 Al-Tabari, Jam? al-baydn, 3:120. See also al-Samarqandi, Bahr al-culum, 1:246-7; al
 Khazin, Lubdb al-tanzil, 1:270.

 53 Al-Tabari, Jam? al-baydn, 3:118. See also al-Khazin, Lubdb al-tanzil, 1:270; al-Suyutl, al
 Durr al-manthur, 2:8.

 54 \\-Zzmdk\\s\\dLX\, al-Kashshaf, 1:338.

 55 See Ibn Manuur, Lisdn al-arab, 3:266 and Ibn Qutayba, Ta'wll mushkil al-Qur'dn, ed.
 Ahmad Saqr (Cairo, Dar Ihya' al-Kutub al-Arabi, n.d.), p. 75.

 56 Gimaret, Lecture, p. 167.

 57 The verses read: 'That day will faces be resplendent, Looking toward their Lord;...'

 58 The verse reads: 'And when We would destroy a township We send commandment to its
 folk who live at ease, and afterward they commit abomination therein, and so the Word (of
 doom) hath affect for it, and We annihilate it with complete annihilation.'

 59 The verse reads: 'Vision comprehendeth Him not, but He comprehendeth (all) vision.'

 60 The verse reads: 'And when they do some lewdness they say: We found our fathers doing it
 and Allah hath enjoined it on us. Say: Allah, verily, enjoineth not lewdness. Tell ye concerning
 Allah that which ye know not?'

 61 See Abu Zayd, al-Ittijdh, pp. 139 ff.

 62 See, e.g., al-Dhahabl, al-Tafsir wa'l-mufassirun, 1:455; Kinberg, 'Muhkamdt and
 Mutashdbihdt', p. 160.

 63 The word kitdb and its plural kutub are employed in the Qur'an 261 times. The word is
 literally translated as 'book'. However, it has various meanings. In his article 'Taban's Exegesis
 of the Qur'anic Term al-Kitab\ Berg studies al-Tabari's interpretation of the word. Berg
 records that, according to al-Tabarl, the meanings of kitdb is comprised of a marriage contract,
 any piece of writing, a record of deeds (kitdb al-acmdl), Allah's knowledge (Him), the Qur'an,
 the Torah and the Bible. The word al-kitdb, particularly used in Q.3:7, refers to the Qur'an. For
 more information, see Herbert Berg, 'Tabarl's Exegesis of the Qur'anic Term al-Kitab', Jour

 nal of the American Academy of Religion, 63:4 (1995), pp. 761-74. I do not see any disagree
 ment among the classical interpreters about the reference of the word kitdb in this verse of the

 Qur'an. See al-Tabari, Jam? al-baydn. 3:113; al-Samarqandi, Bahr al-culum, ed. cAli
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 Muhammad Mucawwad, cAdil Ahmad Abd al-Mawjud and Zakariyya Abd al-Majid (Beirut,
 Dar al-Kutub al-cIlmiyya, 1993), 1:245; al-Jassas, Ahkdm al-Qur'dn, 2:2; al-Zamakhshari, al
 Kashshaf, 1:338; al-Tusi, al-Tibydn, 2:394; al-TabarsI, Majmac al-baydn, 3:14; al-Suyutl, al
 Durr al-manthur, 2:6; al-Alusi, Ruh al-macdnl, 3:81.

 64 Al-Tabarl, Jdmf al-baydn, 3:113. See also Berg, JAAR 63:4 (1995), p. 765; Kinberg,
 'Muhkamdt and Mutashdbihdf, p. 151.

 65 Al-Zamakhshari, al-Kashshaf, 1:338.

 66 Al-Tabari, Jdmf al-baydn ,3:113.

 67 Abu Hayyan, al-Bahr al-muhlt, 2:382.

 68 The verse reads: 'Yamhu Alldhu ma yashd'u wa-yuthbitu wa Hndahu ummu 'l-kitab' (Allah
 effaceth what He will, and establisheth (what He will), and with Him is the source of ordinance).

 69 The verse reads: 'Wa-innahu fi ummi 'l-kitdbi ladaynd la-caliyyun hakimun\ (And lo! in the
 Source of Decrees, which We possess, it is indeed sublime, decisive.)

 70 Al-Zamakhshari, al-Kashshaf, 1:338. See also Schmidtke, MuHazilite Creed, pp. 44 and 82.

 71 Al-Jassas, Ahkdm al-Qur'dn, 2:3; al-Alusi, Ruh al-macdni, 3:82.

 72 See al-Tusi, al-Tibydn, 2:395. See also al-Tabarsi, Majmac al-baydn, 3:14.

 73 Ibn Kathir, Tafsir al-Qur'dn al-cazim, 1:352.

 74 Al-Zamakhshm, al-Kashshdf, 1:338.

 75 Ibn Malik (d. 672/1274) says in his Alfiyya: 'Mubtada'un zaydun wa cddhirun khabar in
 qulta zaydun cddhirun man ftadhaf (the subject is [the word] Zayd, and [the word] cddhir if
 you say: 'Zaydun cddhirun man ftadhar" The words Zayd and cddhir are consonant with one
 another in terms of their singular (mufrad) and musculine (mudhakkar) forms. See Ibn Aqil,
 Kitdb sharh Ibn cAqil cald Alfiyyat Ibn Malik, ed. Ramzi Munlr Baclabakl (Beirut, Dar al-Tlm
 li'l-Malayln, 1992), p. 94.

 76 Al-Tabarl, Jdmf al-baydn, 3:113.
 77 Ibid.

 78 Al-Baghawl, Macdlim al-tanzil, 1:278.

 79 Al-Tabari, Jdmf al-baydn, 3:114. See also al-Tusi, al-Tibydn, 2:395; al-Tabarsi,Majmac al
 baydn, 3:15. Al-Tabarsi adds in his Majmac al-baydn that there is no portent in Mary without
 Jesus, and conversely there is no sign in him without her.

 80 Al-Tabari, Jdmf al-baydn, 3:114. See also al-Tusi, al-Tibydn, 2:395.

 81 Al-Tusi, al-Tibydn, 2:395.

 82 Al-Tabari, Jdmf al-baydn, 3:114.

 83 See Claude Gilliot, Exegese, langue et theologie en Islam: Texegese coranique de Tabari
 (Paris, J. Vrin, 1990), p. 281; Smith, An Historical and Semantic Study, p. 61.

 84 See Ibn Manzur, Lisdn al-carab al-muhit, 1:104

 85 See al-Tabarl, Jdmf al-baydn, 3:121; al-Samarqandi, Bahr al-culum, 1:247; al-Tabarsi,
 Majmac al-baydn, 3:15-16.

 86 See al-Tabari, Jdmf al-baydn, 3:121; and All ibn al-Husayn al-Asbahanl, Kashf al
 mushkildt wa-idah al-mucdildt, ed. Muhammad Ahmad al-Dall (Damascus, Matbucat Majmac al

 Lugha al-Arabiyya, n.d.), 1:216.

 87 Al-Tabari, Jdmf al-baydn, 3:121.

 88 Ibid., p. 122.

 89 Al-Samarqandi, Bahr al-culum, 1:247.

This content downloaded from 103.25.55.251 on Mon, 11 Dec 2017 03:03:55 UTC
All use subject to http://about.jstor.org/terms



 Muhkam and Mutashabih 79

 90 See al-Tabari, Jdmf al-baydn, 3:123; al-Samarqandi, Bahr al-culum, 1:247.

 91 See al-Tabari, Jdmic al-Baydn, 3:122; al-Samarqandi, Bahr al-QUlum, 1:247.

 92 Al-Tabari, Jdmf al-baydn, 3:122. See also al-Jassas, Ahkdm al-Qur'dn, 2:4; al-Alusi, Ruh
 al-macanl, 3:83; Ahmad ibn Muhammad al-Nahhas, Frdb al-Qur'dn, ed. Zuhayr Ghazi Zahid
 (Baghdad, Matbacat al-Ani, 1977), p. 310.

 93 Al-Tabari, Jdmf al-baydn ,3:123.

 94 See al-Samarqandi, Bahr al-culum, 1:247.

 95 See al-Baghawi, Macalim al-tanzil, 1:280.

 96 See al-Suyuti, al-Durr al-manthur, 2:10-1.

 97 Al-Zamakhshari, al-Kashshdf, 1:338.
 98 Ibid.

 99 On this, al-Nahhas comments in his Frdb al-Qur'dn that the qird 'a of Ubayy and Abd Allah
 is not authoritative, because it is not consonant with the cUthmanI mushaf. See al-Nahhas, Frdb
 al-Qur'an, p. 310.

 100 This term is derived from the Greek semiotikos, meaning 'mark' or 'sign'. Derrida said
 that a text signifies full meaning, and even that there is nothing outside the text. See William L.
 Reese, Dictionary of Philosophy and Religion (New Jersey, Humanities Press, 1996), pp. 167
 and 696.

 101 Abu Hayyan, al-Bahr al-muhit, 2:384.

 102 al-Jassas, Ahkdm al-Qur'dn, 2:4.
 103 Ibid.

 104 Ibn Kathir, Tafsir al-Qur'dn al-cazim, 1:335.
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