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The Discussions Regarding the Belonging of Qur’anic Words in the Tradition of Tafsir and the Critique of Them

Abstract

It’s understood that God aimed to communicate with human beings and send messages to them by creating the first man
as the first prophet. To exemplify, God desired to be understood by them while sending the Torah in Hebrew, the Bible in
Syriac, and the Qur’an in Arabic. However, his Hebrew speech has a different nature from his Syriac, and his Arabic word
has a different essence from his Hebrew and Syriac. Based on this reality, when viewing the history of Islamic thought, it
is seen that scholars have tried to understand the nature of the speech of God and make sense of it. Essentially,
understanding and grasping the words of God are an effort to look from the physical realm to the metaphysical one.
Despite this fact, the scholars, as the indomitable seekers of truth, are searching for clues to say about it. While some of
them consider the “divine speech” as an attribute of God, many others view it as a “divine act”. It is also admitted by all
of them that whether being attributive or an act of God, the reflection of the divine speech is the Qur’an. In this sense,
three approaches have been put forward to the question of the belonging of the Qur’anic words. In compliance with the
dominant and preferred point of view among these views, the Qur’an belongs to God in terms of wording and meaning.
Accordingly, the revelation of the Qur’an, which was revealed to the Prophet Muhammad, consists of both wording and
meaning. Therefore, there is no intervention or contribution of Gabriel or Muhammad in constituting the Qur’an.
According to the second approach, the meanings of the Qur'anic text belong to God; however, its words pertain to
Muhammad. This perspective indicates that Gabriel revealed nothing more than the meanings of the Qur’an. Muhammad
understood the meanings conveyed to him and then uttered them in Arabic expression patterns and phrases. In
conformity with the third approach, the meanings of the Qur’anic text belong to God, however, its words pertain to
Gabriel. In other words, only the meanings of the text were given to Gabriel, and its words were formed by him. In the
present study, the mentioned approaches, which are asserted by scholars about the belonging of Qur’anic words, first will
be explained in a descriptive style. Subsequently, they will be evaluated in terms of the integrity of the Qur’an, its natural
historical atmosphere, and the transmissions of the Qur’anic exegesis (riwayat) of the classical period from an analytical
point of view. To put it briefly, it can be said that there is no disagreement among scholars in the field of the belonging of
the meanings of the Qur’anic text to God. The main disagreement is whether the Qur’anic words belong to God, Gabriel,
or Muhammad. Considering the integrity of the Qur'an, its natural historical atmosphere, and tafsir transmissions
regarding the circumstances of sending down the Qur’anic revelation, it has been determined that the prevailing view is
more coherent than the other two views.

Keywords: Tafsir (Qur’anic Exegesis), Divine quotations, Wahy (revelation), Gabriel, al-Lafz (wording), al-Ma‘na (meaning).
Oz

Allah'n ilk insany, ilk peygamber yapmak suretiyle, insanoglu ile iletisim kurmay1 ve ona hitap eden vahiyler géndermeyi
amagladig1 anlagilmaktadir. S6z gelimi Tevrat'i ibranice, Incil’i Siiryanice ve Kur'an't Arapca géndermek suretiyle insanlar
tarafindan anlagilmak istemistir. Bununla birlikte onun ibranice keldmy, Siiryanice sziinden ve Arapga keldmi da diger
dillerdeki sdziinden farkli bir tabiata sahiptir. Bu gergeklikten hareketle islam diisiince-fikir tarihine bakildiginda ilim
adamlarinmin ilah? keldamin mahiyetini, tabiatim anlamak ve bunu anlamlandirmak konusunda bir ¢abanin icerisine
girdikleri goriilmektedir. Esasen Allah’in nasil bir keldma sahip oldugunu anlamak ve kavramak, cismani/fizik dleminden
gayri1 cismani/fizikdtesine dogru bir bakis ¢abasidir. Buna ragmen hakikatin yilmaz arayicisi insan, bu konuda séyleyecek
bir s6z bulabilme cabasi igindedir. “i1ahi kelami”, Allah’in bir sifat1 olarak degerlendirenler oldugu gibi bunu “ilah bir fiil”
olarak telakki edenler de bulunmaktadir. ilahi keldm sifatinin veya fiilinin tecellisinin Kur’an oldugu da ehlince
miisellemdir. Kur’an lafizlarinin aidiyeti konusunda baglica ti¢ gériis ortaya konulmustur. Bu goriisler icerisinde hakim ve
racih bakis agisina gére Kur’an metni, lafiz ve mana itibariyle Allah’a aittir. Buna gére Hz. Muhammed’e nézil olan Kur’an
vahyi hem lafiz hem de manadan olusmaktadir. Bu telakkiyi savunan miielliflere gore vahyin olusumu ve iletimi
konusunda ne Cebriil'in ne de Hz. Muhammed'in herhangi bir miidahale veya katkis1 olmustur. Dolayisiyla peygamberin
vahiy niizQl siirecinde roliiniin tamamen pasif oldugu soylenebilir. Cibril, Kur’dn’t 6nceden yazili olarak bulunan bir
mekandan, yani levh-i mahfizdan ezberleyerek veya Allah’tan isiterek ya da Allah’'in lafizlar1 ona vahyetmesiyle Hz.
Peygamber’e indirmistir. ikinci yaklasima gére Kur’dn metninin manasi Allah’a, lafizlar1 Hz. Peygamber’e aittir. Bu
yaklasima gore Cebraiil, sadece manalar1 Hz. Peygamber’e indirmistir. Hz. Peygamber de kendisine bildirilen manalar:
kavramis ve onlar1 Arapca ifade kaliplarinda sdylemistir. Ugiincii yaklasima gdre ise Kur’an'm manasi Allah’a, lafizlart
Cebrail’e ait olmaktadir. Yani Cebrail’e yalmz mana ilkd edildi ve o lafizlar1 olusturdu. Bu ¢aligmada islam diisiince
tarihinde ilim adamlarinin keldmulldhin tabiatini anlamak ve bunu anlamlandirmak konusunda lafizlarin aidiyeti
konusunda ortaya koyduklar1 séz konusu yaklasimlar &ncelikle deskriptif (tasviri/betimleyici) bir iislupla
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incelenmektedir. Akabinde bu dogrultuda serdedilen yaklasimlar Kur’an’'in biitiinliigii ve klasik dénem tefsir merviyyati
agisindan analitik (tahlfli/istidlalf) bir bakis acisiyla irdelenmektedir. Denilebilir ki Kur’dn’in mana yéniiyle Allah’a aidiyeti
konusunda ilim ehli arasinda herhangi bir ihtilaf yoktur. Temel ihtilaf Kur’an lafizlarinin Allah’a m1 Cebrail’e mi yoksa Hz.
Muhammed’e mi ait oldugu hususudur. Kur'dn'mn biitinliigii ve vahyin niizlll keyfiyetine dair klasik dénem tefsir
rivayetleri dikkate alindiginda hakim goriisiin diger iki goriise gore daha tutarli oldugu kanaatine ulasilmaktadir.

Anahtar Kelimeler: Tefsir, ilahi nakiller, Vahiy, Cebrail, Lafiz, Mana.

Introduction*

Although the desire to understand and comprehend the nature of divine speech is an effort from
the physical world to the metaphysical, scientists, as the indomitable seekers of the truth, are in
search of something to say on this subject. In the history of Islamic thought, some consider the
“divine speech” as an attribute of God, and there are also those who acknowledge it as a divine
act (fi‘l). Within the framework of this discussion, it is also acknowledged by scholars that the
Qur’an is the reflection of the attribute or action of divine speech. In this sense, three main
approaches have been put forward regarding the belonging/ownership of the Qur’anic words.
Conforming to the dominant perspective among these views, the Qur’an belongs to God in terms
of wording and meaning. In agreement with this approach, the Qur’anic revelation sent down to
the Prophet Muhammad consists of both wording and meaning. In compliance with the second
approach, the meanings of the Qur’anic text belong to God, and its words pertain to the Prophet
Muhammad. In line with this approach, Gabriel only sent down the meanings to the Prophet, and
he pronounced the meanings in Arabic expression patterns. According to the third approach, the
meanings of the Qur’an belong to God, and its words belong to Gabriel. That is to say, only the
meanings were given to Gabriel and then he created the words. In the present study, the relevant
approaches asserted by scholars in the history of Islamic thought regarding the belonging of the
Qur’anic words to understanding the nature of the speech of God and making sense of it are
examined. These are scrutinized in terms of the integrity of the Qur’an, its natural historical
atmosphere, and the exegesis of the classical period.

To whom do the words of the Qur’anic text that the Prophet Muhammad conveyed to people
belong? I am inclined to think, this question is certainly important in the context of the belonging
of the Qur’anic words. Although it isn’t known exactly when such a question was asked and how
the debate started in Islamic thought, it can be said that the fact that Ahl al-Sunnah scholars
differentiated the word (kalam) in two dimensions as “uttered speech” (kalam lafzi) and “interior
speech” (kalam nafsi), brought about this debate to arise. When we look at the history of exegesis
and kalam in the classical and contemporary periods, it is observed that there is no disagreement
about the Qur’an’s belonging to God in terms of meaning, not in terms of wording. As Muhammad
‘Abduh (1849-1905) stated, “Even though the prophets, who communicated directly or indirectly

This article was prepared under the guidance of the supervisor, in accordance with the content of the PhD
dissertation titled “The Essence of Qur’anic Excerpts in the Context of Divine References”, which was prepared
under the supervision of Professor Doctor Abdulhamit Birigik in Marmara University Institute of Social Sciences,
Department of Basic Islamic Sciences (Tafsir). I would like to express my gratitude to Professor Doctor Ismail
Galiskan, who proofread the manuscript and made some suggestions.
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with God, had the authority to unquestionably understand the nature of the divine speech, they
could not explain the nature of this speech that they were aware of.”* For this reason, it should
be considered natural the emergence of discussions about the nature of kalam and different
approaches regarding the belonging of the Qur’anic words.

When we look at the history of Islamic thought, it can be seen that scholars are trying to answer
the following questions: Is what Gabriel sent down as the Qur’an its wording or its meaning, or is
it a text with its meaning and wording? Or does what is revealed consist only of meaning and
content? Was it transferred to the Arabic language later by the Prophet? Is this communication
between Gabriel and the Prophet revelation in the sense of “inspiration” or “verbal” revelation??
The existence of many divine quotations from the Meccan polytheists in the Qur'an and the fact
that many verses were sent down in accordance with the words of the companions make it
necessary to examine how the revelation was revealed to the Prophet and how it was realized.

1. The Classification of the Approaches on the Belonging of the Qur’anic Words

First of all, it should be noted that on the issue of the transmission of revelation to the Prophet
Muhammad, the majority of scholars arrive at a consensus that God gradually transmitted the
Qur’an in wording and meaning to Gabriel, and he conveyed it to the Prophet. In the analysis of
the tradition of Islamic thought, it is understood that this is a generally accepted approach. On
the other hand, among the possibilities narrated by Badr ad-Din az-Zarkashi (d. 794/1392) from
Abi al-Layth al-Samarqandi (d. 373/983) and quoted by Jalal al-Din al-Suyati (d. 911/1505) with
the same phrase, the second possibility is that Gabriel sent down the Qur’anic revelation to the
Prophet’s heart as meaning. In this sense, the third possibility is that the revelation of the Qur'an
came down to Gabriel as a meaning, and he expressed these meanings in Arabic and conveyed
them to the Prophet in his own words.?

Therefore, there were both those who said that Gabriel revealed only the meanings to the Prophet
Muhammad, and he revealed these meanings in the Arabic language as per the occurrence of the
facts and events, and those who said that the meanings were transmitted to Gabriel and after he
translated these meanings into Arabic, he conveyed them to the Prophet.* The relevant
possibilities, narrated by al-Samarqandi, were mentioned by many scholars, including az-
Zarkashi, al-Suyiiti, Tashkoprizada Ahmad Afandi (d. 968/1561), Husayn b. Muhammad al-
Diyarbakri (d. 990/1582), Katib Jalabi (d. 1067/1657), and Shihab al-Din Mahmid al-AlGsi (d.
1270/1854). These have been asserted as three main approaches to the belonging of the Qur’anic
words. It is possible to classify these views in some detail as follows:

“Inna al-nabiya al-mukallama nafsahu 1a yastati‘'u an yuthimahu li-ghayrihi, li-annahu laysa lahu ‘ibaratun tadullu
‘alayhi” see Muhammad Rashid Rida, Tafsir al-Qur’an al-hakim (Tafsir al-Manar) (Cairo: Dar al-Manar, 1947), 3/4.

For different approaches put forward in the context of the nature of revelation, see Nasr Hamid Aba Zayd, Mafhim
al-nass dirasah fi ‘uliim al-Qur’an (al-Maghrib: al-Markaz al-Thaqafi al-‘Arabi, 2014), 42.

3 Badr al-Din Muhammad al-Zarkashi, al-Burhan fi ‘ulim al-Qur’an, ed. Muhammad Abi al-Fadl Ibrahim (Cairo: Dar al-
Turath, 1984), 1/229-230; Jalal al-Din ‘Abd al-Rahman al-Suyuti, al-Itqan fi ‘ulim al-Qur’an, ed. Markaz al-Dirasat al-
Qur’aniyah (al-Madinah: Mujamma‘u al-Malik Fahd li-Tiba‘at al-Mushaf al-Sharif, n.d.), 1/292.

Mustafa Altundag, “Keldmulldh Halku’l-Kur’an Tartismalar: Gergevesinde ‘Keldm-1 Nefs? - Keldm-1 Lafzi” Ayirim1”,
Marmara Universitesi [lahiyat Fakiiltesi Dergisi 18 (2000), 181.
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1.1. Belonging the Wordings and the Meanings of the Qur’anic Text to God

Pursuant to the dominant and preferred approach regarding the belonging of the words of the
Qur’an, the wordings, and the meanings appertain to God. Correspondingly, the Qur’an consisted
of both wording and meaning before it came to the Prophet Muhammad. There is no intervention
of the Prophet in transmitting the revelation of the Qur’an to people in wording and meaning.
Therefore, it can be said that the role of the Prophet in the process of revelation and the formation
of it is completely passive. Gabriel sent down the Qur’anic words to the Prophet by memorizing
them from the preserved tablet, where it was previously written and perceived as a field of
existence, or by hearing them from God, or by God revealing the Qur’anic words to him. According
to the approach that the words and meanings belong to God, neither Gabriel nor Muhammad’s
intervention can be mentioned in the formation process of the revelation. There are even those
who claim that every letter of the Qur’an is fixed in the preserved tablet, and that each of the
letters of the Qur’an is the size of Mount Qaf. Therefore, there are infinite meanings in each of
them that no one other than God can comprehend.’

1.2. Attributing the Meanings of the Qur’anic Text to God and Its Wordings to the Prophet
Muhammad

Conforming to the second approach propounded regarding the belonging of the words of the
Qur’an, its meanings belong to God, and its words appertain to the Prophet Muhammad. As per
this approach, Gabriel only brings the meanings, and the Prophet comprehends these meanings
and reveals them in Arabic expression patterns.® It is seen that the scholars who asserted this
view tried to determine the place (al-mahall) where the revelation was sent down by referring to
the following verses: (i) “Say (0 Muhammad): Whoever is an enemy to Gabriel, for indeed he has brought
it (this Qur'an) down to your heart by Allah’s Permission, confirming what came before it [i.e. the Torah and
the Gospel] and guidance and glad tidings for the believers.” (ii) “Which the trustworthy Riih [Gabriel] has
brought down. Upon your heart (O Muhammad) that you may be (one) of the warners.”® According to
them, the heart is the place of meaning, not wording.’ Therefore, the mention of “brought down
upon your heart” in these verses caused them to understand that the meanings of the Qur’anic

5 al-Zarkashi, al-Burhan, 1/229-230; al-Suyiti, al-Itgan, 1/292-293; Jalal al-Din ‘Abd al-Rahman al-Suydti, al-Hawi lil-
fatawa, ed. ‘Abd al-Latif Hasan ‘Abd al-Rahman (Beirut: Dar al-Kutub al-‘Timiyah, 2000), 1/322; Ahmad b. Mustafa b.
Khalil Tashkubri zadah, Miftah al-sa‘adah wa-misbah al-siyadah fi mawda‘at al-‘ulim (Beirut: Dar al-Kutub al-‘Tlmiyah,
1985), 2/354; Husayn b. Muhammad b. al-Hasan al-Diyarbakri, Tarikh al-khamis fi ahwal anfas al-nafis (Cairo: Matba‘at
‘Uthman ‘Abd al-Razzaq, 1302), 1/9-10; Mustafa b. ‘Abd Allah Katib Jalabi, Kashf al-zuniin ‘an asami al-Kutub wa-al-
funiin, ed. M. Serefettin Yaltkaya - Rifat Bilge (Ankara: TTK Yayinevi, 2014), 2/1525-1526; Shihab al-Din Mahmad b.
‘Abd Allzh al-Alisi, Rith al-ma‘ani fi tafsir al-Qur'an al-‘Azim (Beirut: Dar Thya’ al-Turath al-‘Arabi, n.d.), 19/120-121.

6 al-Zarkashi, al-Burhan, 1/229-230; al-Suydti, al-Itqan, 1/292-293; al-Suyiiti, al-Hawi lil-fatawd, 1/322; Tashkubri Zadah,

Miftah al-sa‘adah, 2/354; al-Diyarbakri, Tarikh al-khamis fi ahwal anfas al-nafis, 1/9-10; Katib Jalabi, Kashf al-zuniin,

2/1525-1526; al-Aliisi, Rith al-ma‘ani, 19/120-121.

The Noble Qur'an English Translation of the Meanings and Commentary, ¢ev. Muhammad Taqi-ud-Din al-Hilali -

Muhammad Muhsin Khan (al-Madinah: Mujamma‘u al-Malik Fahd li-Tiba‘at al-Mushaf al-Sharif, 2013), al-Baqarah

2/97.

8 al-Shu‘ara’ 26/193-194.

Ibn Hajar al-Haytami (d. 974/1567) in his work called al-Fatawd al-hadithiyah criticizes the efforts to separate the

unity of wording and meaning in the context of the Qur’an. For detailed considerations on this subject, see Shihab

al-Din Ahmad b. Hajar al-Haytami, al-Fatawa al-hadithiyah (Beirut: Dar al-Ma'rifah, n.d.), 210-213.
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text were revealed to the heart of the Prophet Muhammad. However, in these verses, it is unclear
whether what is revealed to the heart is the wording or the meaning.

It is seen that there are some advocates and proponents in the history of Islamic thought for the
argument that the meanings of the Qur’anic text belong to God, and its words belong to the
Prophet Muhammad. In this context, as far as I can determine, Sufyan al-Thawri (d. 161/778) from
the early period, al-Ghazali (d. 505/1111) and Muhyi al-Din Ibn al-‘Arabi (d. 638/1240) from the
classical period, and Fazlur Rahman (1919-88) from modern time are among the advocates of this
approach.

1.2.1. Sufyan al-Thawri

As specified by Sufyan al-Thawr, the language of revelation is essentially Arabic. Every prophet
translated the revelation sent down to him according to the language of his tribe.' In conformity
with this view, the prophets created the words of the holy books before the Qur’an. Therefore, the
meanings of the Torah pertain to God and its words belong to Moses. Moreover, this standpoint
conveyed from him indicates that, in the context of the Qur’an, its meanings may belong to God,
and its words may be attributed to the Prophet Muhammad.

1.2.2. al-Batiniyah

When we look at the Islamic theological schools holistically, it is observed that at the level of a
sect, only al-Batiniyah claims that the Qur'an was sent down to the heart of the Prophet
Muhammad as a whole." The main argument of al-Batiniyah, which alleges that the Prophet
transformed the Qur’an into Arabic, is the following verses: “Nazala bihi al-rithu al-amin ‘ald qalbika
li-takiina mina al-mundhirina/Which the trustworthy Riih [Gabriel] has brought down. Upon your heart (O
Muhammad) that you may be (one) of the warners.”*? In Abéi Mansiir al-Maturidi’s (d. 333/944) words,
al-Batiniyah enunciates the following view: “Allah sent down the Qur'an to the Prophet
Muhammad quickly, in full meaning, without belonging to any language. Then, the Prophet
depicted the Qur’an in his mind and composed it in his own language, clear Arabic. He did it in
such a way that others were incapable of doing the same.”” It is clear that the main reason for
reaching this view and their inferences on this subject is the apparent/explicit meaning (al-ma‘na
al-zahiri) of the relevant verses. They reach this conclusion based on the fact that the Qur’an was

“Lam yanzil wahy illa bi-al‘arabiyati thumma yutarjimu kull nabiyin li-qawmihi bi-lisanihim”, see AbG Muhammad
‘Abd al-Rahman Ibn Abi Hatim, Tafsir al-Qur’an al-‘Azim, ed. As‘ad Muhammad al-Tayyib (Makkah: Maktabat Nizar
Mustafa al-Baz, 1997), 7/2234; Tashkubri Zadah, Miftah al-sa‘adah, 2/355.

For detailed explanations of some esoteric interpretations given by al-Shi‘ah al-Imamiyah to the verses of the
Qur’an, see Abdulalim Demir, “imamiyye Siasi RivAyet Kaynaklarina Gére imimlarin Masumlugu Meselesi”, fslam
Diistincesi Arastirmalart Il -Yasadijimiz Cag (Ankara: Arastirma Yayinlari, 2021), 175-176. al-Durziyah, which is a sub-
branch of the al-Batiniyah sect, believes that Qur’anic text is not a divine speech in terms of both wording and
meaning. They are of the opinion that the Qur'an was changed by recitation scholars. For detailed information on
this subject, see Mehmet Besir Ergin, Diirzilikte Kur'dn Tasavvuru ve Tefsir Yontemi (Istanbul: Marmara Universitesi
Sosyal Bilimler Enstitiisii, Basilmamus Yiiksek Lisans Tezi, 2019), 28-37.

12 al-Shu‘ara’ 26/193-194.

Abil Mansiir Muhammad al-Maturidi, Ta'wildt al-Qur’an, ed. Ahmed Vanlioglu - Bekir Topaloglu (Istanbul: Dar al-
Mizan, 2005), 10/337, 16/297.
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sent down to the heart of the Prophet. However, in the next verse, it is stated that Gabriel sent
it down to the Prophet “Bi-lisanin ‘arabiyin mubin/in the plain Arabic language.”* al-Maturidi
criticizes this perspective of the al-Batiniyah as follows: “The Qur’an was sent down to the Prophet
Muhammad in a written form (al-ma’alaf) and in sentences (al-manziim). The composition of the
Qur’an is not a result of the Prophet’s action. The verse “ld tuharrik bihi lisanak/Move not your

"6 which is about moving one’s tongue because of the rush to fully receive the revelation,

tongue
is evidence of the correctness of our view. If the Qur’an were written by the Prophet, he wouldn’t
have moved his tongue in haste while the revelation was conveyed to him. Because if the Qur’an
were like a dream, he would need to describe it in his mind. Then, after thinking, it would be
written down, and it would be possible to express it in language. Moving the tongue is only

possible in written and edited texts.”"

1.2.3. al-Ghazali

al-Ghazali discusses the nature of divine speech in his treatise called al-Ma‘arif al-‘agliyah.
According to him, the Qur’an was revealed to Muhammad’s heart directly and in meaning rather
than with both words and meaning. His statements on this subject are as follows: “The second
level is to leave the words of wisdom and the meanings of the words through revelation into the
hearts of the prophets and through inspiration into the hearts of the saints (Tlqa’u lata'ifi al-hikmati
wa al-ma‘ani al-kalimati fi qulibi al-anbiya’ bi-al-wahyi). Revelation and inspiration occur through
explanation and teaching. God leaves the words of wisdom and the meanings of the words in the
hearts of believers with light, opening them, making them successful, guiding and supporting
them... Since the essence of the Prophet is better than anyone from the ummah in terms of rank
and honor, his speech and words are more important than the words of other people in terms of
honor. The letters in the Qur’an aren't attributed to God to exalt him (al-huriifu al-wagqi‘atu fi al-
Qur’ani lam tunsab ilayhi tanzihan la-hu). We have no doubt that the letters in the Qur’an were born
from the soul of Muhammad as al-Shari‘; they entered into his precious and pure word, and

1”18

everything about the Prophet was illuminated with the light of Hayy, Qayytm, and Qadim.

In line with al-Ghazali, it is possible to find out the basis of this approach in many Qur’anic verses
and authentic hadiths.” The verses and hadiths he referred to on this subject can be listed as
follows: (i) “Al-Rahmanu ‘allama al-Qur’ana khalaga al-insana ‘allamahu al-bayan/The Most Gracious
(Allah) He has taught (you mankind) the Qur'an (by His Mercy). He created man. He taught him eloquent
speech.”® (ii) “Kataba Alllahu la-aghlibanna ana warusuli/God has decreed: “Verily, it is I and My
Messengers who shall be the victorious,” (iii) “Ula’ika kataba fi quliabihimu al-iman wa-ayyadahum bi-

For al-BursawT’s evaluations of the argument put forward by al-Batiniyah on this issue, see Ismail Haqqi al-Bursawi,
Rith al-Bayan (Beirut: Dar Thya’ al-Turath al-‘Arabi, n.d.), 6/306-307.

15 al-Shu‘ara’ 26/195.

16 al-Qiyamah 75/16.

7 al-Maturidi, Ta'wilat al-Qur’an, 16/297.

18 Abl Hamid Muhammad al-Ghazali, al-Ma'arif al-‘agliyah, ed. ‘Abd al-Karim al-'Uthman (Damascus: Dar al-Fikr, 1963),
81, 105.

al-Ghazali, al-Ma'arif al-‘agliyah, 81.

2 ar-Rahman 55/1-4.

2 al-Mujadilah 58/21.
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rithin minhu/He has written Faith in their hearts, and strengthened them with Rith (proofs, light and true
guidance) from Himself.”** (iv) “Inna Alllaha qad kataba al-Tawrata li-Miisa bi-khattihi/Indeed, God

wrote the Torah to Moses with his own hands.”%3

% in the ar-

According to Ghazali, it is possible that what is meant by the word “khalaqa al-insana”
Rahman is the human species. Accordingly, God taught man knowledge through tongue and pen.
It is also possible that the word “khalaga al-insana” in the mentioned verse refers to the Prophet
Muhammad. Because God taught him the Qur’an and wrote its meanings on his heart. God
revealed to him through Gabriel and ordered him to make a statement that was heard and known
for his ummah and his friends in his own language.” His statements are as follows: “The speech
of God (kalam Allah) is a characteristic of His essence, without the order of phrases and fusion of
letters. Because these occur over time and emerge as time varies. However, God is free from the
symptoms of time and speaking with the throat and tongue. His speech is the quality of his
essence, and the qualification is never separated from the qualified in any way and at any time.
When God wants to speak, He reveals the meanings of His speech to His prophets and messengers.
He leaves the light of revelation in their hearts through Gabriel. Until the Prophet expresses the

speech of God with his own language and speaks about him with his own statement.” *

1.2.4. Muhyi al-Din Ibn al-‘Arabi

Mubhyi al-Din Ibn al-‘Arabi is one of those who say that the Qur’an was sent down to the Prophet
Muhammad’s heart in terms of meaning. In his terminology, wahy al-Qur’an means the sending
down of the Qur’anic revelation, that is, the aspect of its descending as a whole. Wahy al-Furgan
means the tanzil dimension of the Qur’an, that is, the circumstance of revelation descending
gradually. As per him, the fact that it is not said “We sent down a part of the Qur'an” in the
following verse; “Inna anzalnahu fi laylatin mubarakatin”” This fact shows that the Qur’an was sent
down to the Prophet Muhammad as a whole. Likewise, according to him, in the revelation of the
Qur’an that came down to the heart of the Prophet, the verses and surahs weren’t made clear and
were included in a summary way (Qur’anan mujmalan). He names the “Qur’an” phase of revelation
as al-wahy al-awwal.”® However, pursuant to Ibn al-‘Arabi, neither the Prophet nor Gabriel had any
involvement in the construction of the words. According to him, the Prophet conveyed each of
the Qur’anic words to people in the same way he received them. His statements are as follows:

“The servant to whom the Qur’an was revealed is commanded to deliver it to those in charge and
to explain to the people what was revealed to them. While some of the things are visible to them,
others are absent from them. The Prophet wasn’t commanded to distort words from their proper

2 al-Mujadilah 58/22.

z Abi ‘Abd Allah Ahmad b. Muhammad Ahmad b. Hanbal, al-Musnad, thk. Abt Hajar Muhammad al-Sa‘ld b. Basytni
(Beirut, 1985), 1/281, 2/248; Muhammad b. Isma‘il al-Bukhari, al-Jami‘ al-sahih, ed. Muhammad Zuhayr b. Nasir
(Beirut: Dar Tawq al-Najah, 2001), “Anbiy4>”, 3.

i ar-Rahman 55/3.

» al-Ghazali, al-Ma'arif al-‘aqliyah, 82.

2 al-Ghazali, al-Ma‘arif al-'agliyah, 90-91.

2 ad-Dukhan 44/3.

3 Muhyi al-Din Ibn al-‘Arabi, al-Futihat al-Makkiyah, ed. Ahmad Shams al-Din (Beirut: Dar al-Kutub al-‘Ilmiyah, 1999),
1/130, 6/277.
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places. On the contrary, the Prophet relates the words from God, just as God conveys the words of
those who speak to him (yahki ‘an Allah kama haka Allah la-hu gawl al-qd’ilin). Their statement
includes absence (ghaybah) and presence (hudiir). God does not add anything to their words when
quoting from them. The Prophet is told: “Ya ayyuha al-rasiilu balligh ma unzila ilayka min rabbika/ O
Messenger (Muhammad)! Proclaim (the Message) which has been sent down to you from your Lord”* In
this case, the prophet does not turn away from the truth of what has been revealed to him and
says what is said. Because the meanings weren’t revealed to Muhammad’s heart without
composing these letters, arranging these words, listing these verses, and determining these
surahs. This is all called the Qur'an. When God established the Qur’an as a form/image in his soul,
he revealed himself as he saw it. Then the eyes see it in the al-Masahif, and the ears hear to it from
the readers. There is nothing other than the words of God, which is heard and seen... The Prophet
knows that what has been revealed to him is the words of God and preserves its form in the way
it was sent down to him. If he changes anything or alters its structure, he would undoubtedly
convey to us the image of his understanding, not what was revealed to him. Indeed, each of the
people to whom the Qur’an was sent down has a view of it. If the Prophet had conveyed the Qur’an
to us as per his understanding, it wouldn’t have been Qur’an, that is, the Qur’an that was sent
down to him. We can assume that the Prophet knew all the meanings of the Qur’an and that
nothing of its meanings remained outside his words. In response, we say: If the Prophet knew this
and the words he said while conveying the meaning indicated those meanings, why would he try
to use other words? And if he had used words of equal meaning that would correspond to them
while conveying all these meanings, the words that he used, would have to belong to other beings
other than the words that were sent down to him and which he turned away from. In such a case,
the words used by the prophet will be different from the words sent down to him in terms of

entities, even if they have the same meaning as the words sent down to the prophet.”*

As can be seen in the above passage, Ibn al-‘Arabi, on the one hand, claims that the meanings of
the revelation were sent down to the heart of the Prophet Muhammad as a whole at once. On the
other hand, he states that there is no human impact in the verbalization of the meanings and in
the literal dimension of the revelation. al-Sha‘rani (d. 973/1565), who largely adopted Ibn al-
‘Arabi’s views and examined the allegations made about him, also asks the following question in
his work titled al-Yawagit wa-al-jawahir: “Is it permissible for anyone to believe that the Prophet
Muhammad conveyed some of the Qur’anic text to us in terms of meaning?” He makes an
assessment on this issue. Pursuant to him, it isn’t permissible for a Muslim to make such a claim
and believe it. If it is assumed that the Prophet influenced Qur’an sent down to him and narrated
it with meaning, then it is understood that he explained to us the form that he understood, not
the form that was revealed, that is, the unity of wording and meaning. However, Allah said:
“Wa’anzalna ilayka aldhdhikra li-tubayyina li-nndsi md nuzzila ilayhim/We have also sent down unto you
(0 Muhammad) the reminder and the advice (the Qur’an), that you may explain clearly to men what is sent
down to them™" In this case, it is impossible for the Prophet to change the words and letters of the
Qur’an. According to him, if the Prophet had any influence on the form of the letters and words

» al-M3a’idah 5/67.
30 Ibn al-‘Arabi, al-Futahat al-Makkiyah, 5/234-235.
31 al-Nahl 16/44.
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of Qur’an, it would also be said that he conveyed what was revealed to people and what wasn’t
revealed, which no one has ever said.*

1.2.5. Fazlur Rahman

Conforming to Fazlur Rahman, a scholar of Pakistani origin who spent most of his life story in
England, Canada, and America, Ahl al-Sunnah, which was established in the 2" and 3™ centuries
of hijri, preferred to focus on the externality and literal nature of the Prophet’s revelation in a
defensive manner, in order to protect the otherness, objectivity and verbal character of revelation
in the debates about the nature of revelation, which arose partly under the influence of the
Christian doctrines. However, as specified by him, Ahl al-Sunnah did not emphasize its externality
vis-a-vis the Prophet Muhammad as much as necessary. Although revelation has an external
reality and a literal character, it cannot be considered independent and separate from the
Prophet. According to him, it is possible to trace this truth in the following verses in the Qur’an:
(i) “Say (0 Muhammad): Whoever is an enemy to Gabriel, for indeed he has brought it (this Qur'an) down to
your heart by Allah’s Permission, confirming what came before it [i.e. the Torah and the Gospel] and guidance
and glad tidings for the believers.”** (ii) “And truly, this (the Qur'an) is a revelation from the Lord of the
‘alamin (mankind, jinns and all that exists), which the trustworthy Ruh [Gabriel] has brought down. Upon
your heart (0 Muhammad) that you may be (one) of the warners.”” His statements are as follows: “But
orthodoxy (indeed, all medieval thought) lacked the necessary intellectual tools to combine in its
formulation of the dogma the otherness and verbal character of the revelation on the one hand,
and its intimate connection with the work and the religious personality of the Prophet on the
other, i.e. it lacked the intellectual capacity to say both that the Qur’an is entirely the word of God
and, in an ordinary sense, also entirely the word of Muhammad. The Qur’an obviously holds both,
for if it insists that it has come to the ‘heart’ of the Prophet, how can it be external to him?”** As
a result, according to Fazlur Rahman, the revelation of the Qur’an filtered out of the heart of the
Prophet. Therefore, it is understood that Rahman believes that the meaning of the revelation was
given to the Prophet, and he transferred it to the Arabic language patterns.

Although Fazlur Rahman seems to be consistent within himself by making inferences from the
mentioned verses, he is not seen to be in a justified and proving position in his criticisms of Ahl
al-Sunnabh. In fact, traces of the issue of wording and meaning can be found in the history of early
Islamic thought, with some clues even before the Ahl al-Sunnah. This issue can be traced in the
meanings given to the terms sunnah, hadith, and al-hadith al-qudsi as well as in the discussions
about the belonging of the recitations and the issue of khalq al-Qur’an (the Createdness of Qur’an).

32 ‘Abd al-Wahhab al-Sharani, al-Yawdagit wa-al-jawahir (Beirut: Dar thya’ al-Turath al-‘Arabi, n.d.), 1/170.

B al-Bagarah 2/97.

34 al-Shu‘ara’ 26/192-194.

35 Fazlur Rahman, Islam (New York: Holt, Rinehart and Winston, 1966), 31. See also Fazlur Rahman, Major Themes of the
Qur'an (Minneapolis: Bibliotheca Islamica, 1994), 80-105. In another work, Fazlur Rahman describes al-Ash‘ariyah
theology, an important branch of Ahl al-Sunnah, as follows: “It is to the credit of premodernist revivalism and
modernism that they tried to undermine this thousand-year-old sacred folly and to invite Muslims back to the
refreshing fountain of the Qur'an.” In this context, it is seen that he uses a pejorative style for this sect. See Fazlur
Rahman, Islam and Modernity: Transformation of an Intellectual Tradition (London: University of Chicago Press, 1984),
152.
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Moreover, the early projections of this issue can be elicited from Abi Hanifah’s (d. 150/767)
differentiation of wording and meaning into origin/principal (al-asl) and branch/secondary (al-
far‘). Therefore, Ahl al-Sunnah does not need to be influenced by the Christian doctrines to assert
a paradigm on this issue. On the other hand, as Rahman points out, there may be some clues about
the belonging of the words in the Qur’an.

As a result, in line with those who put forward this second view, which the meanings of the
Qur’anic text belong to God and the words pertain to the Prophet Muhammad, the linguistic
formation of the revelation was carried out by the Prophet himself, not Gabriel. Probably the
starting point of those who put forward the perspective that the meanings of divine revelation
belong to God and the words are attributed to the Prophet Muhammad is that about a quarter or
half of the Qur’an consists of divine quotations from the words of human beings. I can elaborate a
bit on what I mean like this; there are two categories of divine quotations in the integrity of the
Qur’an. The first type of quotations is from archaic times, and the second is from the interlocutors
of the timeline of Qur’anic revelation. Both types of Qur’anic quotations are mostly revealed in
the style of “qala/he said” and its various derivatives. These make up about a half of the holy text
between the two covers.* Therefore, those arguing the words of the Qur’an are attributed to the
Prophet Muhammad may have thought that Muhammad must have created the linguistic form of
abook that contains extensive references to the words of human beings.

1.3. Pertaining the Meanings of the Qur’anic Text to God and Its Wordings to Gabriel

In compliance with the third approach asserted regarding the belonging of the Qur’anic words,
the meanings belong to God and the words pertain to Gabriel. As per this view, only meanings
were given to Gabriel. He transferred these meanings to Arabic expression patterns and revealed
them to the Prophet Muhammad. According to those who adopt this vantage point, those in the
sky and heavens (ahl al-sama@’) recited this in the Arabic language. Then Gabriel sent them down
to the Prophet as they were.?” It is seen that there are some advocates in the history of Islamic
thought for the approach that the meanings of the Qur’anic text belong to God and the words
pertain to Gabriel. In this context, al-Juwayni (d. 478/1085) and al-Qadi ‘Abd al-Jabbar (d.
415/1025) from the classical period, and Siileyman Ates from the modern period are prominent
scholars on this subject.

1.3.1. al-Juwayni

It is understood that while al-Juwayni was making an evaluation about the revelation of the divine
word, he opened the door to the possibility of attributing the words of the Qur’an to Gabriel. His
statement on the subject is as follows: “Gabriel, who is in his place above the seven layers of
heaven, understood the speech of God. In the place called Sidrah al-Muntahd, he brought the speech

3 For detailed considerations about the Qur’anic quotations, see Zakir Demir, [lahi Nakiller Baglaminda Kur’an'daki
Iktibaslarin Mahiyeti (istanbul: Marmara Universitesi Sosyal Bilimler Enstitiisii, Doktora Tezi, 2022), 20-327.

37 al-Zarkashi, al-Burhan, 1/229-230; al-Suyuti, al-Itqan, 1/292-293; al-Suyuti, al-Hawi lil-fatawa, 1/322; Tashkubri Zadah,
Miftah al-sa‘adah, 2/354; al-Diyarbakri, Tarikh al-khamis fi ahwal anfas al-nafis, 1/9-10; Katib Jalabi, Kashf al-zuniin,
2/1525-1526; al-Aliisi, Rith al-ma‘ani, 19/120-121.
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of God to the Prophet without narrating al-kalam itself (min ghayri naqlin li-dhati al-kalam)”*® Based
on this citation, it can be thought that he believed that it was possible to attribute the words of
the Qur’an to Gabriel.*

1.3.2. al-Qadi ‘Abd al-Jabbar

Another scholar who opened the door to the possibility of attributing the words of the Qur’an to
Gabriel is al-Qadi ‘Abd al-Jabbar, Pursuant to him, saying that it was the Prophet Muhammad or
Gabriel who constructed the words of the Qur'an does not prevent the Qur'an from being a
miracle. In other words, the fact that Muhammad narrated the Qur’an with Gabriel’s words or his
own words does not mean that this style of narration cannot be considered a miracle in the name
of God. Because God gave the Prophet such knowledge that he could act in an extraordinary
manner that was not found in the masters of eloquence, and he had the opportunity to reach the
highest level of sophistication with this knowledge. Accordingly, in both cases, the Qur’an must
be a miracle of God. al-Qadi ‘Abd al-Jabbar associates this situation with God conveying the news
from the unseen through the Prophet’s tongue. According to him, just as the fact that God is the
one who conveys such news and Muhammad is the one who conveys it to the interlocutor does
not prevent the word from being miraculous, it is also the same for the Qur’an as a whole to be in
his or Gabriel’s words.*°

1.3.3. Siileyman Ates

Siileyman Ates, one of the contemporary Turkish exegetes, says that the words of the Qur'an
pertain to Gabriel and its meanings belong to God by using the phrase gawlu rasil in the following
two verses as a basis: (i) “Innahu la-gawlu rasilin karim/That this is verily the word of an honoured
Messenger.”™" (ii) “Innahu la-gawlu rasiilin karim dhi gawatin ‘inda dhi al‘arshi makin/Verily, this is the
Word (this Qur’an brought by) a most honourable Messenger. Owner of power, and high rank with (Allah)
the Lord of the Throne.” Pursuant to him, Gabriel transformed the meanings of the Qur’an into his
own phraseology and sent them down to the Prophet. In his words: “There are two possibilities
about the honoured messenger. According to some, this honoured messenger is Gabriel, while for
others, it is Muhammad. But the first view is stronger. With this expression, it’s explained that
the Qur’an was revealed to Muhammad by a valuable messenger... The Qur’an has been described
as the word of the honoured messenger because Gabriel brought the meanings coming from God

to the human level by putting them into verbal forms.”*

Imam al-Haramayn Abi al-Ma‘ali ‘Abd al-Malik al-Juwayni, al-Irshad ild qawati‘ al-adillah fi usal al-i‘tigad, thk. Ahmad
‘Abd al-Rahim al-Sayih (Cairo: Maktabat al-Thagafah al-Diniyah, 2009), 120-121.

For detailed considerations about where and how Gabriel received the Qur’an, see. Altundag, “Keldmullah Halku’l-
Kur’an Tartismalar1”, 174-175; Omer Gelik, Kur'an'in Muhataplar: (Ankara: Tiirkiye Diyanet Vakfi Yayinlari, 2021), 37-
39.

“Annahu 12 farqa bayna an yakiina al-Qur’an min qibali al-Rastil aw min gibali Allah fi kawnihi mu‘jizan.” see Aba
al-Hasan Qadi al-Qudah ‘Abd al-Jabbar al-Qadi Abd al-Jabbar, al-Mughni fi abwab al-tawhid wa-al-‘adl, thk. Amin al-
Khli (Cairo: al-Sharikah al-‘Arabiyah lil-Tiba‘ah wa-al-Nashr, 1960), 16/231.

‘“ al-Haqqah 69/40.

4 at-Takwir 81/19-20.

“3 Siilleyman Ates, Yiice Kur'dn'in Cagdas Tefsiri (istanbul: Yeni Ufuklar Nesriyat, 1988), 10/47-48, 50, 349-350. Murat
Siiliin criticizes Ateg’s assessment as follows: “If Gabriel translated the divine meanings into Arabic and everything

Kader 995
21/3, 2023



Zakir DEMIR (trans. Zakir DEMIR)

As a result, conforming to this third view, that is, its meanings belong to God and its words are
attributed to Gabriel, the linguistic formulation of the revelation was carried out by Gabriel, not
God or the Prophet Muhammad. Probably the starting point of those who put forward this view
was the intense use of indirect expressions such as gala, kallama, and awha in the narrative style
of the Qur’an. Therefore, based on the use of verbs containing indirect transfer in the Qur’an, they
may have thought that Gabriel must have made the linguistic formation of the revelation.

2. The Critique of Debates Concerning the Belonging of Qur’anic Words

Within the scope of the approaches mentioned by al-Samarqandi, az-Zarkashi, al-Suyiti,
Tashkoprizada, Husayn b. Muhammad al-Diyarbakri, Katib Jalabi, and al-AlGsi regarding the
nature of the divine speech, it is seen that there is no evaluation on the issue of whether the
Qur’an is created or uncreated, and it is reproduction (al-hikaya) or reproduced (al-mahki).
However, it can be said that the mentioned approaches that make sense of the nature of the divine
word are seminal views. The opinion that we gave first above, namely, Qur’anic words pertain to
God in terms of wording and meaning, is the dominant and preferred opinion in the history of
Islamic thought. However, it seems that the second and third views also have their defenders. The
three approaches mentioned so far will be evaluated and criticized below in terms of the integrity
of the Qur’an and various tafsir rumors of the classical period.

2.1. Gabriel’s Attitude and Place Regarding the Transmission of Revelation

The view that the Qur’anic text, in terms of its meaning, was revealed to the Prophet Muhammad’s
heart and from there to him again through Gabriel constitutes the contradictory point of the
problem. This approach expressed in both classical and modern sources can be criticized in the
following aspects: What is the wisdom behind the revelation of the Qur’an, which was left to the
heart of the Prophet Muhammad through Gabriel, over a long period of twenty-three years, being
transformed into words and meaning by the Gabriel and transferred back to Prophet? If the words
of the Qur’anic text belong to the Prophet Muhammad, what will be Gabriel’s duty towards the
revelation? Since all the revelations came to the Prophet Muhammad’s heart as a whole, the
function and importance of Gabriel is hardly ever understandable.** In summary, according to
this approach, Gabriel’s position towards revelation is dysfunctional. However, in various verses
of many surahs such as al-Bagarah (2/97), Maryam (19/64), al-Shu‘ara’ (26/192-196), and al-Najm
(53/3-6), it is clearly explained that Gabriel has an active role in sending down the revelation.

ended with him, the Qur’an should have been sent down to the ear (hearing organ) of the Prophet Muhammad, not
to his heart. Thus, the Prophet, who was a complete human being with a genius-level mind in terms of emotions,
thoughts, fear, and anxiety, would have mechanically conveyed the verses written on the screen of his mind and
fully prepared to humanity, like a lifeless, emotionless, mindless and unconscious tool. see Murat Siiliin, Kur'dn
Kilavuzu Mutlak Gergegin Sesi (istanbul: Ensar Yayinevi, 2013), 57.

For detailed information about the meanings of the terms al-lawh al-mahftz and the Qur’an, the transmission of
the words of God to Gabriel, and the transmission of revelation to the Prophet, see Ibn al-‘Arabi, al-Futahat al-
Makkiyah, 5/584; Muhammad ‘Abd al-‘Azim al-Zurqani, Manahil al-‘Irfan fi ‘ulam al-Qur’an, ed. Fawwaz Ahmad Zamarli
(Beirut: Dar al-Kitab al-‘Arabi, 1995), 1/37-54; Zeki Duman, Hakk'tan Halka Keldmulldh (Levh-i Mahfiiz’dan Mushaf-t
Serife) (Ankara: Fecr Yayinevi, 2016), 21-147.
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Therefore, it is clear that Gabriel’s role cannot be rendered dysfunctional by accepting it as an

inner spirit.

God could transform the meanings that He placed in the Prophet Muhammad’s heart into words
without the intermediary of Gabriel. Therefore, according to the view that is attributed the words
of the Qur’an to the prophet, Gabriel is in the position of a dysfunctional subject or an external
entity. In addition, the approach that the Qur'an was revealed to the Prophet gradually over
twenty-three years through Gabriel and the view that the meanings of the entire Qur’anic text
were revealed to the heart of the Prophet as a whole are seen as irreconcilable with each other.
There is a clear contradiction between the following verses and the perception that the Qur’an
descended to Muhammad’s heart as a whole in terms of its meanings: (i) “Qul man kana ‘adawan li-
jibrila fa’innahu nazzalahu ‘ala qalbika bi’idhni Alllahi/Say (O Muhammad): Whoever is an enemy to
Gabriel, for indeed he has brought it (this Qur’an) down to your heart by Allah’s Permission.”* (ii) “Nazala
bihi al-rihu al-amin ‘ala qalbika li-takiana min al-mundhirin bi-lisanin ‘arabiyin mubin/Which the
trustworthy Rah [Jibra’il (Gabriel)] has brought down. Upon your heart (0 Muhammad) that you may be
(one) of the warners. In the plain Arabic language.”® (iii) “Ma yantiqu ‘ani al-hawa in huwa illa wahyun
yuha ‘allamahu shadidu alquwa/Nor does he speak of (his own) desire. It is only a Revelation revealed. He
has been taught (this Qur’an) by one mighty in power [Gabriel].”*” The approach that the Prophet or
Gabriel played a role in the construction and arrangement of the Qur’an also contradicts with
many verses occurred in the integrity of the surahs al-A‘raf (7/203), Yinus (10/15), al-Naml (27/6),
and al-Haqqah (69/44-67).

In the following verses, which contradict the approach that the words of the Qur’an pertain to the
Prophet Muhammad or Gabriel, it is clearly stated that the Qur’an is the speech of God: “Wa’in
ahadun mina al-mushrikina astajaraka fa'ajirhu hattda yasma‘a kalama Allah/And if anyone of the
Mushrikun (polytheists, idolaters) seeks your protection then grant him protection, so that he may hear the
word of Allah (the Qur'an).”*®; “Yuridiina an yubaddiluwa kalama Allah/They want to change Allah’s
words.”*® When the verses in question are examined in detail in terms of the belonging of the
words, it is observed that the Qur’an is not called the word of Muhammad or the word of Gabriel.
Considering all these verses, Gabriel had no other role other than conveying the revelation of the
Qur’an to the Prophet. Similarly, it is understood that the Prophet Muhammad didn’t have any
function or power other than memorizing, interpreting, explaining, and practicing the revelation
sent down to him.

2.2. The Challenge Phenomenon (al-Tahaddi) of the Qur’an

The reason behind the fact the Qur’an challenged the unbelievers many times during the period
of revelation and their failure to respond to this call strengthens the idea that the Qur’an is the
word of God in terms of wording and meaning, rather than the word of Muhammad or the word
of Gabriel. In other words, considering the verses in the surahs al-Baqarah (2/23), Ytnus (10/38),

"5 al-Baqarah 2/97.

46 al-Shu‘ara’ 26/193-195.
47 al-Najm 53/3-5.

8 al-Tawbah 9/6.

49 al-Fath 48/15.
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Had (11/13), al-Isra’ (17/88) and al-Qasas (28/49), it is possible to conclude that each surah
containing the words of the Qur'an is miraculous as the minimum amount of invitation to
challenge is to produce a single surah. In this case, claiming that the words of the Qur’anic text
are the word of Gabriel or the word of Muhammad will mean that the words of the Qur’an are not
miraculous. It is known that although expression patterns alter regarding different languages, the
meanings don’t essentially change. In this context, it can be said that it’s more accurate to argue
that al-tahaddi is in the unity of wording and meaning rather than only in meaning or wording.
Moreover, as Fakhr al-Din al-Razi (d. 606/1210) pointed out, claiming that the Qur’anic text is the
word of Gabriel in terms of its wording would completely invalidate the miracle of the Qur’an.
According to him, if it’s defended that the Qur’an is the word of Gabriel, the miraculousness of the
Qur’an can only be explained by the theory of turning away/incapacitation (al-sarfah). In other
words, according to him, saying that the Qur’an is the word of Gabriel in terms of its wording is
not compatible with the miracle and challenge phenomenon of the Qur’an. al-Razi details his
approach as follows: “There is a strong problem here, which is that God has sworn that the Qur’an
is the word of Gabriel. So, we must believe Him in this way. Now, even if we do not definitively
conclude that it’s necessary to interpret these words of the relevant verse in their apparent
meaning, there is at least such a possibility. If this is the case, it is proven that this Qur'an may be
the words of Gabriel, but not the words of God. In case it is the word of Gabriel, there is a possibility
that Gabriel delivered it to Muhammad as a means of misleading. In this case, the status of the
Qur’an as a miraculous book ceases. This problem cannot be answered on the grounds that
“Gabriel is non-misleading and infallible”. Because knowledge of the infallibility of Gabriel derives
from the truthfulness of the Prophet. The knowledge that the Prophet is a true person is also
based on the fact that the Qur’an is a miracle. The fact that the Qur’an is miraculous is based on
the infallibility of Gabriel. Thus, a circular argument (al-dawr) occurs, which is also impossible.
Those claiming that the Qur’an is miraculous with only al-sarfah have adopted this doctrine to
avoid this question, that is, to prevent such a question from being asked. Because, according to
the theory of al-sarfah, the miraculousness of the Qur’an isn’t in its eloquence (al-fasahah wa-al-
balaghah); rather, it is about turning away those knowledge/sciences and reasons from the hearts.

This is something that no one can do except God Almighty.”>°

There are also those claiming that it is not right to associate the Qur’an’s being the word of Gabriel
with its miracle. In this context, as I have stated before, according to al-Qadi ‘Abd al-Jabbar,
whether the Prophet or Gabriel created the words of the Qur’an does not prevent it from being a
miracle.’! Abii Hashim al-Juba’i (d. 321/933) makes the following evaluation to express its
miraculousness in the context of discussions about the belonging of the words of the Qur’an:
“Even if the Qur'an had been created before the birth of Muhammad, it would still prove his
prophethood. However, in this case, the Qur'an would have previously indicated that he would be
a prophet. Later, when he became a prophet, the Qur’an personally proved his prophethood. As a
matter of fact, we think the same thing about other evidences that prove Muhammad’s

prophethood before his birth. Such evidences aren’t previously described as a sign or miracle.

50 Fakhr al-Din Muhammad b. ‘Umar al-Razi, Mafatih al-ghayb (Beirut: Dar al-Fikr, 1981), 31/73-74.
51 al-Qadi Abd al-Jabbar, al-Mughni, 16/231.
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Because these were expressed as extraordinary events related to the Prophet Muhammad due to

his existence, and this was only possible after he was sent as a prophet.”>?

Despite all these points, many verses show the divinity of the words of the Qur’an. The following
verse can be given as an example in this regard: “Idhd tutld ‘alayhi ayatuna gala asatiru al-
awwalin/When Our Verses (of the Qur'an) are recited to him, he says: ‘Tales of the men of old!"">® As can be
clearly understood from this verse, it isn’t the Prophet Muhammad who produces the words of
the Qur’an, but God. However, it can be said that explaining the relationship between the issue of
the word being an ancient attribute or divine act of God, and man’s deed and word constitutes the
contradictory point of the problem. This problem is discussed in the context of al-hikaya-al-
mahki, as well as in the context of al-gira’ah-al-maqri. Contrary to al-Mu'tazilah theologians, Ahl
al-Sunnah theologians evaluate the issue of the transmission of the divine word from one place
to another in the context of the relationship between al-gira’ah-al-maqr, rather than in the
context of the discussion of al-hikaya-al-mahki. In the most general terms, according to them,
kalam-al-lafz], i.e. recitation (al-gira’ah), is created; the essence of the divine word which is called
kalam al-nafsi, or al-maqri is considered as the eternal word (qadim). It is seen that Ahl al-
Sunnah theologians, who consider al-gira’ah as the opposite of al-maqri, identify al-hikaya with
al-mahki. Because the fact that al-qira’ah is the opposite of al-maqri results in al-hikaya and al-
mahki being the same.>* Therefore, while the expressions of al-qira’ah and al-tilawah are a matter
of language and wording, al-maqrii and al-matliiw are a matter of meaning. In other words, al-
tilawah isn’t related to the meaning, that is, there is no recitation without the words. In the
mentioned verse, God counted the verses among the things that were recited and attributed them
to Himself. In this case, it’s understood that the things being recited are not only the meanings of
the Qur’an but also its words.

2.3. The Issue of al-Ahruf al-Sab‘ah

Based on the discussion of the seven ahruf (al-ahruf al-sab‘ah) issue in the history of tafsir, it can
be thought that the Prophet Muhammad played a role in the construction of the words of the
Qur’an. However, when the narrations on this subject are examined holistically, it is seen that
there was no direct intervention of the Prophet in the construction of the words of the Qur’an. I
think it is important to relate some of the narrations about the seven ahruf here. (i) According to
what al-Bukhari (d. 256/870) and Muslim (d. 261/875) narrate from Ibn ‘Abbas (d. 68/687-88), the
Prophet said: “Jibril recited the Qur'an to me in one harf. Then I requested him [to read it in
another harf] and continued asking him to recite in other ahruf until he ultimately recited it in
seven ahruf.”®® (ii) According to the hadith of Ubay b. Ka‘b (d. 33/654), included in Muslim’s as-
Sahih, the Prophet said: “A message was sent to me to recite the Qur’an in one dialect, and I replied:
‘Make (things) easy for my people.’ It was conveyed to me for the second time that it should be

2 a]-Qadi Abd al-Jabbar, al-Mughni, 16/231.

53 al-Qalam 68/15.

Abi al-Hasan ‘Al b. Isma‘il al-Ashari, Magqalat al-Islamiyin wa-ikhtilaf al-musallin, ed. Muhammad Muhyi al-Din ‘Abd
al-Hamid (Beirut: al-Maktabah al-‘Asriyah, 1990), 2/267, 270-272; Sa‘d al-Din Mas‘tid al-Taftazani, Sharh al-‘Aqa’id al-
Nasafiyah, ed. ‘Ali Kamal (Beirut: Dar Thya’ al-Turath al-‘Arabi, 2014), 71.

55 al-Bukhari, “Fada’il al-Qur’an”, 5; Muslim, “Salat al-musafirin”, 270.
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recited in two dialects. I again replied to him: ‘Make affairs easy for my people.” It was again

conveyed to me for the third time to recite in seven dialects.”®

It is understood that the Prophet’s authority regarding the seven ahruf was a temporary
concession (al-rukhsah) limited to the period of revelation to new Muslims in reading the Qur’anic
text literally while preserving its meanings (al-qira’ah bi-al-ma‘na). As a matter of fact, according
to the view adopted by most of the tafsir, figh and hadith scholars such as Sufyan b. ‘Uyaynah (d.
198/814), Tbn Wahb (d. 197/813), Ibn Jarir al-Tabari (d. 310/923) and al-Tahawi (d. 321/933)

regarding the seven ahruf/dialects, it is the use of synonymous words interchangeably. Namely,
what is meant by seven ahruf is seven aspects that express a single meaning with various words.
In other words, seven dialects are words with different pronunciations but the same meaning

(alfazun mukhtalifun lafzuha muttafiqun ma‘naha). For example, the words “bij", “hee”, “;ié",
“Ju”, “Z};ﬁ" meaning “Come!” are suitable for this approach.®’ In addition, it is known that this

concession does not cover all the surahs and verses of the Qur’an, on the contrary, it is related to
the reading of some words in a very small number of verses. Moreover, since these readings did
not come from Muhammad’s mouth, they cannot be attributed to him. Based on this concession,
it is clear that it cannot be claimed that the words of the Qur’an belong entirely to the word of
Muhammad.>®

2.4. The Historical Reality of al-‘Ardah/al-Muqabalah

The activity of Jibril coming to Muhammad every night during Ramadan and mutually reading
the verses and surahs revealed up to that moment (al-‘ardah/al-mugqabalah)®®, which is included
in the tafsir and hadith texts, also shows that the meanings and wordings of the Qur’an belong to
God. On the other hand, the historical reality of this activity contradicts the claim that the words
of the Qur’an are attributed to the Prophet Muhammad. This comparative recitation of the Qur’an,
which was done once a year, happened twice in the year of the Prophet Muhammad’s demise (al-
‘ardah al-akhirah). Because if the words of the Qur’an belonged to the Prophet, there would be no
need for him to read the passages of the Qur’an that had been revealed to him every year until his
demise with Gabriel during Ramadan. In the final analysis, it is understood that this activity
attempts to prevent possible errors. Therefore, the historical fact of this activity is seen as an
important evidence in terms of showing the divinity of the words of the Qur’an.

Muslim, “Salat al-musafirin”, 270.

For detailed considerations on the issue of al-ahruf al-sab‘ah, see Muhammad b. Ahmad Ibn ‘Aqilah, al-Ziyadah wa-
al-Thsan fi ‘ulam al-Qur’an (al-Shariqah: Markaz al-Buhiith wa-al-Dirasat, 2006), 1/471-497.

For the rumors about the al-ahruf al-sab‘ah in the tafsir tradition, see al-Zarkashi, al-Burhan, 1/211-227; al-Suyti,
al-Itqan, 1/306-355; Ibn ‘Aqilah, al-Ziyadah wa-al-Thsan, 1/471-497; al-Zurqani, Manghil al-Trfan, 1/130-158.

59 al-Bukhari, “Bad’ al-Wahy”, 5; “Fad@’il al-Qur’an”, 7; “Bad’ al-Khalq”, 6; “al-Manaqib”, 25. Also see Abi ‘Abd Allah
Muhammad b. Ahmad al-Qurtubi, al-Jami‘ li-ahkam al-Qur’an, ed. ‘Abd Allah b. ‘Abd al-Muhsin al-Turki (Beirut:
Mu’assasat al-Risalah, 2006), 1/94.
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2.5. The Expression of Qawlu Rasiil

It is my considered judgment that it is not an accurate approach to use the expression gawlu rasil®®

in surahs al-Haqqah (69/40) and at-Takwir (81/19-20) as an evidence and claiming the words of
the Qur’an belong to Gabriel or Muhammad, and their meanings belong to God. First of all, this
expression of the Qur’an is used in the context where it is stated that the Qur’anic text isn’t the
word of a devil, a soothsayer, or a poet, but a word sent down by Gabriel, a respected, valuable,
reputable, powerful and reliable messenger sent down from God.®* Accordingly, the compound
gawlu rasil is a kind of idafah tablighiyah, not idafah insha’iyah. In other words, Gabriel or
Muhammad do not construct the speech by conveying the words of God, of which they are the
messengers; they only convey the speech of God to people. However, while doing this, the words
of the Qur’an can be metaphorically attributed to them.

The expression of gawlu rasil is important in terms of revealing the origin and genealogy of the
Qur’an sent down to the Prophet Muhammad. This composition is mentioned in two places in the
Qur’an. Considering the integrity of the Qur’an, it can be said that the word “rasal” in the
expression gawlu rasilin karim in the 40th verse of the al-Haggah means Muhammad. Similarly,
this word in the 19th verse of the at-Takwir means Gabriel. Among the advocates of this most
common approach are Ibn Jarir al-Tabari (d. 310/923), al-Raghib al-Asfahani (d. early 5th/11th
cent.), Muhyi al-Sunnah al-Farra’ al-Baghawi (d. 516/1122), Tbn ‘Atiyah al-Andalusi (d. 541/1147),
Fakhr al-Din al-Razi, Sharaf al-Din Husayn b. Rayyan (d. 770/1368), Jamal al-Din al-Qasimi (1866-
1914), Muhammad Tahir b. ‘Ashiir (1879-1973), Elmalili Muhammad Hamdi (1878-1942) and Abii
al-A‘la al-Mawdadi (1903-1979).”

60 The word “rasiil” in the compound gawlu rasul is etymologically derived from the root r-s-1. The words risalat, rasiil,

and mursal, which derive from the same root, mean “to send, emissary, deputation, letter, message, messenger”.
According to Ibn Manziir, the word “rasiil” is etymologically derived from the expression ja'at al-ibilu rasalan,
meaning “the camels came in groups, one after the other”. Accordingly, the lexical meaning of the word “rasal” is
“the person who conveys the news of the one who sent him, one after another”. This root, 11 forms occur 524 times
in the Qur'an. When we look at the integrity of the Qur’an, it is seen that the words nabf, rasil, and mursal are used
as equivalents to the word prophet. see Muhammad b. Mukarram Ibn Manzir, Lisan al-‘Arab (Beirut: Dar Sadir, n.d.),
11/281-285. Both the terms nabi and rastil mean “the messenger chosen by God to convey His commands and advice
to the addressees” in the Qur’an. See al-Sayyid al-Sharif al-Jurjani, al-Ta'rifat, ed. Muhammad Siddiq al-Munshawi
(Cairo: Dar al-Fadilah, n.d.), 95-96; Yusuf Sevki Yavuz, “Peygamber”, Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi (istanbul:
Tiirkiye Diyanet Vakfi Yayinlari, 2007), 34/257-262.

In the Qur’an, the compound gawlu rasiil is mentioned in two surahs: al-Haqqah (69/40) and at-Takwir (81/19-20).
According to Menzioglu Ahmed Efendi (1888-1953), the reason why Jibril is described as “al-karim” in the 19th verse
of the at-Takwir is because he conveyed the Qur’an, which is the greatest of things such as knowledge, guidance

61

and an act of showing the true path to the servants of Allah. See Menzioglu Ahmed Efendji, Siire Tefsirleri, ed. Durmus
Arslan (Istanbul: Dila Filmcilik Yayinevi, 2012), 273.

62 Muhammad b. Jarir al-Tabari, Jami‘ al-Bayan ‘an Ta'wil dy al-Qur'an, ed. ‘Abd Allah b. ‘Abd al-Muhsin al-Turki (al-Riyad:
Dar ‘Alam al-Kutub, 2003), 23/242, 24/163; Abi al-Qasim al-Husayn b. Muhammad al-Raghib al-Isfahani, Mufradat
alfaz al-Qur’an, ed. Safwan ‘Adnan al-Dawiidi (Damascus: Dar al-Qalam, 2002), 353, 689; Muhyi al-Sunnah al-Husayn
al-Farra’ al-Baghawi, Ma'alim al-tanzil fi tafsir al-Qur’an, ed. Muhammad ‘Abd Allah al-Nimr vd. (al-Riyad: Dar Taybah
lil-Nashr wa-al-Tawzi', 1993), 8/214, 349; Abii Muhammad ‘Abd al-Haqq Ibn ‘Atiyah al-Andalusi, al-Muharrar al-Wajiz
fi tafsir al-Kitab al-‘Aziz, ed. ‘Abd al-Salam ‘Abd al-Shafi Muhammad (Beirut: Dar al-Kutub al-‘Tlmiyah, 2001), 5/362,
444; al-Razi, Mafatih al-ghayb, 30/117; 31/73-74; Sharaf al-Din al-Husayn Ibn Rayyan, al-Rawd al-Rayyan fi as’ilat al-
Qur’an, ed. ‘Abd al-Halim Muhammad Nassar al-Salafi (al-Madinah: Maktabat al-‘Uliim wa-al-Hikam, 1994), 2/516-
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In compliance with Mugatil b. Sulayman (d. 150/767) and al-Qadi ‘Abd al-Jabbar, only Gabriel is
meant by the expression of gawlu rasil in both surahs.®® Pursuant to al-Qadi ‘Abd al-Jabbar, God
created the Qur’an within the structure of Gabriel. In this context, al-Qadi answers the question,
“How is it possible for gawlu rasil to be expressed as divine speech?” as follows: “Since Gabriel
heard the Qur'an from God, it is possible to belong its words to him. Because he introduced the
Qur’an and it became known thanks to him. Moreover, it is Gabriel himself who reveals the divine
word. Since the Qur’an wouldn’t be known without Gabriel, it is permissible to attribute the divine

word to him. There are many similar uses in the Arabic language.”**

As specified by Dawiid al-Qaysari (d. 751/1350), the attribution of the divine word to the
messenger in the Qur’an as gawlu rasiil is not because the prophet creates the divine word literally,
but because he conveys it to people and they hear the word from his mouth. In other words, the
divine speech is attributed to the Prophet Muhammad as he is the intermediary in the
transmission of the divine word.®® In this case, there is an idafah ma‘nawiyah (meaning-
dimensional proportion) in the composition of gawlu rasiil. The underlying structure (taqdir) of
this composition is “qawlun makhstsun li-rastl”, i.e., it is a special word to the prophet.® In this
respect, this composition indicates that the Qur’anic words belong entirely to the messenger.

While al-Raghib al-Isfahani explains the term gawl in the Qur’an, he refers to the nature of
attributing poems and orations (khutbat) to their creators as well as pertaining to their narrators
(ar-ruwat) in the context of gawlu rasil. Thus, he implies that attributing the words of the Qur’an
to the Prophet Muhammad or Gabriel is the same. According to him, while it is correct to say gawl
al-rawi for a poem or oration, it is not correct to say the narrator’s own poem or oration. Because
poetry is a figure of speech realized in a special style, the person who narrates it does not have a
status in terms of belonging.” Therefore, al-Isfahani indicates that the attribution of the divine
speech to the Prophet Muhammad and Gabriel, who are in the position of narrators, is also of this
type in terms of narration and transmission. A similar evaluation can be seen in the statements of
Fakhr al-Din al-Razi and al-Amir al-San‘ani (d. 1182/1768). al-Razi makes the following evaluation
on this issue: “The Qur’an is the word of God the Almighty, meaning that it is He who revealed it
in the preserved tablet and arranged and organized it. The Qur’an is the word of Gabriel, meaning
that he is the one who sent it down from the heavens to the earth. The Qur’an is the word of

517; Muhammad Jamal al-Din al-Qasimi, Mahdsin al-ta'wil, ed. Muhammad Fu’ad ‘Abd al-Baqi (Cairo: Dar Thya’ al-
Kutub al-‘Arabiyah, 1957), 16/5919, 6078; Muhammad al-Tahir Ibn ‘Ashar, al-Tahrir wa-al-tanwir (Tunis: al-Dar al-
Tanisiyyah, 1984), 29/141, 30/154-155; Muhammed Hamdi Elmalili, Hak Dini Kur’an Dili (istanbul: Yenda Yayinevi,
2001), 8/245, 447; Abil al-A'la al-Mawdiidi, Tafhim al-Qur’an, cev. Muhammed Han Kayani - Ali Unal (istanbul: insan
Yayinevi, 2005), 6/451.

63 Mugatil b. Sulayman, al-Tafsir al-kabir, ed. ‘Abd Allah Mahmiid Shahatah (Beirut: Mu’assasat al-Tarikh al-‘Arabi,
2002), 4/425, 602; Abii al-Hasan Qadi al-Qudah ‘Abd al-Jabbar al-Qadi Abd al-Jabbar, Tanzih al-Qur’dn ‘an al-mata‘in
(Beirut: Dar al-Nahdah al-Hadithah, n.d.), 432, 452.

o4 al-Qadi Abd al-Jabbar, Tanzih al-Qur’an, 432, 452.

63 Sharaf al-Din Dawiid b. Mahmad b. Muhammad al-Qaysari, “Kashf al-hijab ‘an kalam Rabb al-arbab”, Majmi‘ah Rasa’il
ma'rifiyah: Ras@’il al-Qaysari, ed. ‘Asim b. Ibrahim al-Kayyali al-Husayni (Beirut: Books Publisher, 2015), 25. For
detailed considerations regarding Dawiid al-QaysarT’s understanding of the Qur’anic revelation, see Hasan $ahin,
“Davud el-Kayseri’ye Gore Allah’in Kelarm”, Temasa: Erciyes Universitesi Felsefe Boliimii Dergisi 3 (2015), 30-43.

66 Necdet Gagl, ilahi Kelamin Tabiat: (istanbul: Insan Yaynevi, 2003), 71.

67 al-Isfahani, Mufradat, 689.
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Muhammad, meaning that he is the one who revealed it to human beings, invited them to believe
in it, and made it a proof for his prophecy.” ®® According to al-Amir al-San‘ani, the divine speech
can also be metaphorically attributed to proclaimer (muballigh), that is, to Gabriel or the Prophet
Muhammad.®

2.6. The Issue of Translating the Qur'an

It can be thought that in the history of Islamic thought, AbGi Hanifah (d. 150/767) differentiated
the wording and meaning in the context of the Qur'an into origin/principal (al-asl) and
branch/secondary (al-far®), gives rise to understand that the belongings of the Qur’anic words are
also different. According to him, since the meanings of the Qur’an are primary/necessary
components and its words are secondary/additional features, when the Qur’an is translated to
other languages, “the thing that is read” can be called the Qur’an. In other words, God’s own word
is not related to the words of a specific language but has a nature that is entirely related to
meaning. For this reason, there should be no difference between expressing the Qur’an in Arabic
or in other languages. Abii Hanifah refers to the Qur’anic quotations made by God in the Qur’an
to justify this view. According to Abii Hanifah, since the meanings of the Qur’an are essential, God
translated everything He quoted, including the dialogues and prayers of other prophets with their
tribes, into Arabic language. Therefore, it is valid to translate the words of the Qur’an outside the
Arabic language, just as God excerpted the expressions of the previous ummahs into Arabic.”
Accordingly, while Abti Hanifah allowed the translation of the Qur’an into another language other
than Arabic recitation, such as Persian, during the prayer, he ruled that the Qur’an is the word of
God, not in terms of its words, but in the meanings that the words indicate.”

Shams al-a’immah al-Sarakhsi (d. 483/1090), in his voluminous work called al-Mabsiit, excerpts
from Abt Hanifah about whether reciting passages from the Torah, the Bible or the Psalms during
salah corrupts the validity of it. According to Abti Hanifah, since the Qur’an is found in previous
holy books in terms of meaning, reciting the passages that are compatible with it in salah does
not make the prayer invalid. However, when passages from previous books are read during the
salah, and the recited passages are from passages that contradict the Qur’an, the prayer will not
be valid. Since it is permissible to read the Qur’an in Persian or its translation from any other
language, there should be no vengeance in reading the Syriac/Aramaic or Hebrew meanings of
passages compatible with the Qur’an in prayer. In this context, according to Abl Hanifah, the
miraculousness of the Qur’an is related to the meaning, not to the arrangement or wording. In

o8 al-Razi, Mafatih al-ghayb, 30/117.
6 Muhammad b. Isma‘il al-Amir al-Sanany, al-idah wa-al-bayan fi tahqiq ‘Ibardt qasas al-Qur’dn, ed. ‘Abd al-Wahhab Lutf
al-Daylami (al-San‘a’: Maktabat al-Irshad, 1992), 31-33. For detailed considerations on this treatise, see Zakir Demir,
“Emfr es-San‘dni'nin ilaht iktibaslarm Mahiyetine Dair el-izah ve’l-beyan fi tahkiki ‘ibarati kasasi’l-Kur’an isimli
Risalesi ve Ele Aldig1 Konularin Kritigi”, Bilimname 50/2 (2023), 207-239.

70 Siraj al-Din Abi Hafs ‘Umar b. ‘Ali Ibn al-Mulaqqin, al-Tawdih li-sharh al-Jami* al-sahih (Beirut: Dar al-Nawadir, 2008),

33/543-544,
7 ‘AlZ’ al-Din Aba Bakr b. Mas‘td b. Ahmad al-Kasani, Bada'i‘ al-sand’i‘ fi tartib al-shara’i‘ (Beirut: Dar al-Kutub al-

‘Ilmiyah, 2003), 1/527-528.
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compliance with his approach, the challenge of the Qur’an is not with the wording of the text but

with its meaning.”

Pursuant to Burhan al-Din al-Marghinani (d. 593/1197) and Badr al-Din al-‘Ayni (d. 855/1451), Abi
Hanifah’s main basis on this issue are the following two verses: (i) “Wa’innahu lafi zuburi al-
awwalin/And verily, it (the Qur'an, and its revelation to the Prophet Muhammad) is (announced) in the
Scriptures [i.e. the Torah and the Gospel] of former people”” (ii) “Inna hadha lafi al-ssuhufi al-tla suhufi
Tbrahima wa-Miisa/Verily! This is in the former Scriptures, the Scriptures of Abraham and Moses.””* In the
verses in question, it is stated that some or most of the Qur'an existed in previous books. It is
known to everyone that the Qur’an does not exist in Arabic words in the previous pages. Although
the language of the Qur’an is Arabic, the language of the books revealed to previous generations
is not Arabic. According to this proposition put forward by Abi Hanifah, although the expressions
in the books of the past prophets are not in Arabic, they are called “Qur’an” in the verses in
question. In other words, the Torah, which was revealed to Moses, is called the Qur’an, even
though it is not Arabic in terms of its wording. Similarly, the Bible sent down to Jesus and the
Psalms sent down to David are called the Qur’an, even though they are not in Arabic. This means
that the Qur’an is the meaning expressed by the words rather than its words themselves. For this
reason, when a person does not know anything about the Qur'an and can’t read it, he can read it
in his native language like Persian. Because, as is known, meanings do not change much with the
change of languages.” According to this approach attributed to AbGi Hanifah, the meanings put
into the words between the two covers, starting with al-Fatihah and ending with the al-Nas, are
called Qur’an. Therefore, the substance called Qur’an is not the words or the verses themselves,
but its meanings.

I have previously stated that Abt Hanifah deduced with the following two verses in his fatwa:
“Wa’innahu lafi zuburi al-awwalin/And verily, it (the Qur’an, and its revelation to the Prophet Muhammad)
is (announced) in the Scriptures [i.e. the Torah and the Gospel] of former people”® “Inna hadha lafi al-ssuhufi
al-ala suhufi ITbrahima wa-Miisa/Verily! This is in the former Scriptures, the Scriptures of Abraham and
Moses.””” In summary, according to his fatwa, the main principles of the Qur’an are also found in
the holy books that were revealed before it. However, in my conviction, it is not considered an
accurate approach to use the mentioned verses as a basis and claim that the revelation of the
Qur’an was sent down to the Prophet in terms of meaning, and he put the revelation into his own
words/patterns, Just as the Qur’an invites everyone to produce a book like itself, it also challenges
with the Prophet Muhammad since he is a human being. Considering the principle of respecting
the integrity of the Qur'an”, it is seen that there are didactic and instructive styles indicating

72 Shams al-a’immah Muhammad b. Ahmad al-Sarakhsi, al-Mabsiit (Beirut: Dar al-Ma'rifah, 1989), 1/37, 234.

73 al-Shu‘ara’ 26/196.

74 al-A’la 87/18-19.

& Burhan al-Din al-Marghinan, al-Hidayah sharh bidayat al-mubtadi, ed. Na‘im Ashraf Nir Ahmad (Karachi: Idarat al-
Qur’an wa-al-‘Ulim al-Islamiyah, 1997), 1/312-313; Badr al-Din al-* Ayni, ‘Umdat al-Qdri sharh Sahih al-Bukhari, ed.
‘Abd Allzh Muhammad Mahmiid ‘Umar (Beirut: Dar al-Kutub al-‘Tlmiyah, 2001), 6/29.

76 al-Shu‘ara’ 26/196.

77 al-A’la 87/18-19.

7 For considerations regarding understanding the Qur'an in its entirety, see Halis Albayrak, Kur’dnin Biitiinliigii
Uzerine: Kur’an’m Kur’dn’la Tefsiri (istanbul: Stle Yayinlari, 2011), 43-92.
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transfer, distance, inferiority, and superiority in many passages, such as “Anzala alllahu ‘alayka
al-kitaba wa al-hikmata wa‘allamaka ma lam takun ta‘lam/Allah has sent down to you the Qur’an,
and al-Hikmah (knowledge of legal and illegal things), and taught you that which you knew not.”,
“Ya’'ayyuha al-rrastilu/O Messenger”, “Ya’ayyuha al-nabiyu/O Prophet!”, “Qul ma yakiinu i an
ubaddilahu min tilqa’i nafsi/Say (O Muhammad): ‘It is not for me to change it on my own accord””,
“Wakadhalika anzalna ilayka al-kitaba/And thus We have sent down the Book (Qur’an) to you (O
Muhammad)”.” In this context, the following expressions are also within the scope of this style:

” o«

“We reveal to you...”, “we sent you...”, “Declare this...”, “Read this...”, “Say...”, “Do not do this...”,
“They will ask you...”, “Answer them...” All these expressions and styles of expression show that
the Prophet Muhammad had no influence on the formation of Qur’anic words and had no function

beyond a human being.

Although Abii Hanifah does not make reference in his fatwa to neither the Prophet nor Gabriel
played a role in the construction of the words of the Qur’an, his separation of wording and
meaning into al-asl and al-far‘, may have led to different possibilities regarding the belonging of
the Qur’anic words. However, it appears that such a distinction is not a widely accepted
understanding in Islamic thought. Therefore, there are many scholars emphasizing that wording
and meaning should be identified and making the subject of this duo inseparable from each other.
In this context, the names of Taqi al-Din Ibn Taymiyah (d. 728/1328) and Muhammad ‘Abd al-
‘Azim al-Zurgani (d. 1367/1948) can be given as examples. It is understood that Ibn Taymiyyah
identified the wording with the meaning while defining the kalam Alldh, and in this context, he
criticized the views that the essence of the Qur'an consists only of meaning. His statements on
this subject are as follows: “All Muslims arrive at a consensus that the Qur’an is the word of God.
The expression kalam Allah covers not only the meaning of the Qur’an but also its wording. The
meaning of the Qur’an cannot be attributed to God and its wording cannot be pertained to other
beings. Since it is established that the kalam revealed in Arabic belongs to God, it cannot be said
that Arabic verse is created. In short, the word of God is not created in any way. The term Qur’an
is a conception that covers both wording and meaning. Both the words and the entire meaning of
the Qur’an are the word of God, and according to the consensus of Muslims, it does not belong to
anyone other than God. 1t is blasphemy to claim that the Qur'an is the word of Gabriel, or
Muhammad, or any other created being. No one among the Muslim scholars has put forward such
a claim. The Prophet conveyed both the wording and the meaning of the Qur’'an and not only the

meaning of it revealed to him.”*

Conforming to al-Zurqani, the Qur’an, which Gabriel sent down to the Prophet, starting with al-
Fatihah and ending with the al-Nas, and consisting of miraculous words, is only the word of God.
According to him, neither Gabriel nor the Prophet has a role in the construction and arrangement
of these words. Pursuant to him, both ideas, i.e., the view claiming Gabriel revealed the meanings
of the Qur’an to the Prophet Muhammad and he expressed them in the Arabic language and view
putting forward the meanings of the Qur’an belong to God and its words appertain to Gabriel are

7 al-Nisa’ 4/113; al-Ma’idah 5/67; al-Anfal 8/64; Yiinus 10/15; al-‘Ankabiit 29/47.
80 Taqi al-Din Ahmad Ibn Taymiyah, Majmi' Fatawd, ed. ‘Abd al-Rahman b. Muhammad b. Qasim (al-Madinah:
Mujamma‘u al-Malik Fahd li-Tiba‘at al-Mushaf al-Sharif, 2004), 6/534; 12/535-538, 555-556.
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contrary to the Qur’an, ahadith sahih and ijtima‘, His statements on this subject are as follows: “I
believe that these views were inserted into the books of Muslims by fraud. How can the Qur'an
then be miraculous when the words of the Qur’an belonged to the Prophet or Gabriel? How can it
be correct to attribute Qur’an to God when its words do not belong to Him?”®' Muhammad b. ‘Abd
Allah Draz (1894-1958) and Yusuf Ziyaeddin Ersal (1879-1961) also have the same opinion as al-
Zurgani regarding accepting both wording and meaning as two pillars of the nature of the Qur’an
and make similar evaluations on this issue.®

Conclusion

In the tradition of Islamic science and thought, the dominant and preferred approach is that the
Qur’anic text as a whole, with its wording and meaning, belongs to God. However, it is observed
that there are some explanations contrary to this view in the statements of classical period
scholars such as Sufyan al-Thawri, al-Juwayni, al-Qadi ‘Abd al-Jabbar, al-Ghazali and Muhyi al-Din
Ibn al-‘Arabi, and modern period figures such as Fazlur Rahman and Siileyman Ates. There is no
disagreement among scholars that the Qur’an belongs to God in terms of its meaning. The main
disagreement is whether the words of the Qur’an pertain to God, Gabriel, or Muhammad. I am
inclined to think, the words of the Qur’an belong to God, not in terms of verses or verse fragments,
but as the whole text that came out of Muhammad’s mouth. The Qur’anic text, which is collected
between two covers and called al-Mushaf (Codex), that is, turned into a book, must belong to God
in terms of both wording and meaning, as it is recorded on the pages as it was both heard and
written by the Prophet Muhammad. The paradigm that the meanings of the Qur’anic text belong
to God and the words belong to the Prophet or Gabriel does not comply with the integrity of the
Qur’an, the material of exegesis especially various tafsir rumors (riwdyat). In fact, it seems that
building an understanding of revelation based on the distinction between wording and meaning
was not a fundamental issue at the beginning of the history of Islamic science and thought.

In the final analysis, it can be said that the fact that the Holy Qur’an is the divine word in terms of
wording and meaning is one of its most basic characteristics and pillars. Therefore, wording and
meaning are indispensable for each other. In other words, neither the wording nor the meaning
has an independent value and importance. On the other hand, it is possible to claim that the
Qur’an, with its integrity of wording and meaning, is the word of God, as it is in the form that God
has revealed in the preserved tablet. It can be said that the Qur’an is the word of Gabriel in a
figurative sense in that it descends from the preserved tablet to the heavens and from the heavens
to the earth. It is also possible to argue that the Qur’an is the word of Muhammad in a figurative
sense, as it conveys the message to humanity and recites it to them.

81 al-Zurqani, Manahil al-‘Irfan, 1/43-44.
82 Muhammad b. ‘Abd Allah Draz, al-Naba’ al-‘azim nazarat jadidah fi al-Qur'an (Dawha: Dar al-Saqafah, 1405), 19-23;
Mustafa Bektasoglu, Diizceli Alim Yusuf Ziyaeddin Ersal: Hayat1 Ve Eserleri (Ankara: imaj A.S., 2005), 93-94.
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