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DON’T JUDGE A BOOK BY ITS COVER:
CHRONOLOGICALLY READING IBN ‘ATIYYAH’S
INTERPRETATION OF THE ZAKAH PASSAGES

Muammar Zayn Qadafy”

Abstract: This paper traces a chronological interpretation of the
Qur’an in a synchronic tafsir work (musalsal-type). It investigates Ibn
‘Atiyyah’s commentary (al-Muhkarrar al-Wajiz) on seven zakah verses
(7:156, 27:3, 41:7, 2:43, 2:277, 5:55, 9:71), which represent the
Meccan, early Medinan and late Medinan revelations, according to the
traditional theory of chronology. The macro-analysis is carried out by
approaching al-Mukarrar as a commentary that gathers, abridges and
refashions its six sources, including the tafsir books of: (1) TabarT (d.
923), (2) al-Zajjaj (842-922), (3) al-Nahhas (d. 949), (4) Tha‘labi (d.
1035), (5) al-Mahdawt (d. 1039) and (6) Ibn Abi Talib (d. 1046). This
study finds, despite having wealthy traditional materials at hand,
Tabari and those who followed him did not possess diachronic
awareness of them due to their loyalty to the synchronic methodology
of displaying Qur’anic commentary on the one hand and the structural
analysis of the Qur’anic verses on the other. In contrast, Ibn ‘Atiyyah
has maintained his chronological awareness by accommodating three
meanings of the Qur’anic zakah, each of which corresponds to a
different period of revelation.

Keywords: display, medieval tafsir, /bn ‘Atiyyah, chronological
reading of the Qur’an, the zakah verses

PRESENTING A DIACHRONIC INTERPRETATION OF THE QUR’AN

A diachronic reading is one that sees the Qur’an not as a flat literary work with a stable
meaning in which all its units are assumed to be equally present all the time. Rather, it
regards the Qur’an as a one-of-a-kind work that emerged from a gradual process that is
documented within itself.> This diachronic approach is divided into two camps: those who
propose a temporary form in which the book may have existed prior to its ultimate shape, and

This year, | obtained my PhD from the Department of Islamic Studies at Albert-Ludwigs Universitat,
Freiburg, Germany. My research focuses on the development of the diachronic-chronological reading of
the Qur’an. | am also interested in the history of tafsir literature in non-Arabic speaking regions, especially
the Malay-Indonesian World.

This article is part of my PhD on the chronology of the Qur’an in al-Mufkarrar al-Wajiz of Ton ‘Atiyyah. |
am grateful for the financial support | received from LPDP of the Indonesian Government for my four
years study in Freiburg.

! Marianna Klar, “Text-Critical Approaches to Sura Structure: Combining Synchronicity with Diachronicity
in Sirat al-Bagara. Part One,” Journal of Qur’anic Studies 19, no. 1 (2017): 30, https://doi.org/10.3366/
j0s.2017.0267.
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those who propose a probable trajectory of theological or narrative growth as the text began
to consolidate. Both viewpoints advocate for the “Qur’an as a Process” movement, which
promotes the notion of making the Qur’an an active actor in late antiquity.? Because working
on the first genre necessitates understanding late antiquity traditions and languages, which are
complicated, it is no surprise that the second genre is more popular nowadays and that second
sort of diachronic approach is what a chronological reading of the Qur’an is all about.

This approach manifests in practical exegetical activities as a chronological reading of the
Qur’an (al-tafsir al-nuzalt li-1-Qur’an), which always begins by rearranging the ‘Uthmanic
sequence of Qur’anic chapters and verses into chronological order drawn
from traditional Islamic treatises® or modern scholarly theories.* According to Wijaya’s
classification, the first type to arise in the Islamic world is the fractional chronological

2 Two prominent scholars of this movement are Angelika Neuwirth and Nicolai Sinai. See: Angelika
Neuwirth, Der Koran. Band 1: Frilhmekkanische Suren: Poetische Prophetie [The Qur’an, Vol. 1: Early
Meccan Siirahs: Poetic Prophecy] (Berlin: Verlag der Weltreligionen, 2011); Angelika Neuwirth, Der
Koran. Band 2/1: Frihmittelmekkanische Suren: Das Neue Gottesvolk: ‘Biblisierung’ Des Altarabischen
Weltbildes [The Qur’an. Volume 2/1: Early Middle Meccan Stirahs: The New People of God: ‘Biblization’
of The Old Arabic Worldview] (Berlin: Verlag der Weltreligionen, 2017); Nicolai Sinai, “The Qur’an as
Process,” in The Qur’an in Context: Historical and Literary Investigations into the Qur’anic Milieu, ed.
Angelika Neuwirth (Leiden; Boston: Brill, 2009); Nicolai Sinai, The Qur’an: A Historical-Critical
Introduction, the New Edinburgh Islamic Surveys (Edinburgh: Edinburgh University Press, 2017); Nicolai
Sinai, “An Interpretation of Strah Al-Najm (Q. 53),” Journal of Qur’anic Studies 13, no. 2 (2011).

3 Among them: al-Zuhri, Al-Nasikh Wa al-Mansiikh [The Abrogating and Abrogated Verses], ed. Hatim
Salih al-Damin (Cairo: Mu’assasah-I-Risalah, 1998); Ahmad Ibn Abi Ya‘qub Ibn Ja‘far Ibn Wahb al-
Ya‘qubi, Tarikh-1-Ya ‘qibt [The History by al-Ya'qubi] (Leiden: Brill, 1883); Muhammad Ibn Ayytb Ibn-
I-Durais al-Bajali, Fada il-1-Qur'an Wa Ma Unzila Min al-Qur an Bi Makkah Wa Ma Unzila bi-1-Madinah
[The Merits of the Qur’an and the Qur’anic Parts that were Revealed in Mecca and Medina], ed. Urwah
BudairT (Beirut: Dar-I-Fikr, 1987); Muhammad Ibn Ishaq al-Nadim and Rida Tajaddud, al-Fihrist [The
Index] (Tehran: Dar-I-Masirah, 1971); Ibn Habib al-Nisabari and Naurah Bint ‘Abdillah al-Warathan, “al-
Tanzil Wa Tartibuhu” [The Revelation and its Order], in al- ‘Ulam al-Tarbawiyyah Wa al-Dirasat al-
‘Islamiyyah [The Educational Sciences and Islamic Studies] (Riyadh: al-Mamlakah al-‘Arabiyyah al-
Su’adiyyah, 2002); Ab@ Bakr Ahmad Ibn-I-Husain al-Baihaqi and ‘Abd-I-Mu‘tt Qal‘aji, Dala il-I-
Nubuwwah Wa Ma ‘rifah Ahwal Sahib-1-Shari ah [Evidence of Prophecy and Knowledge on the
Circumstances of the Man of Law] (Beirut: Dar-I-Kutub al-’Timiyyah, n.d.); al-Ja‘bari, Qasidah Taqrib-I-
Ma’mil FT Tartib-1-Nuzil [A Poem of Estimating the Hoped Thing of the Order of Revelation], ed. Ahmad
Salim (Mecca: Maktabah-I-Shingiti li-I-Khidmat al-‘Tlmiyyah wa al-Bahthiyyah, 2013); “Ali Ibn
Muhammad al-Khazin, Lubab-I-Ta 'wil fi Ma'‘ani-1-Tanzil [The Door of Interpretation on the Meanings of
Revelation] (Beirut: Dar-I-Kutub al-Timiyyah, 1995); Abii ‘Amr al-Dani al-’ Andalust and Ganim
Quddawari al-Hamd, al-Bayan Fi ‘Add Ay-1-Qur’an [The Explanation on the Numbers of Qur’anic Verses]
(Kuwait: Markaz-1-Makhtiitat wa al-Turath wa al-Watha’iq, 1994); Jalal-I-Din al-Suyuti, al- ltgan fi
‘Uliam-1-Quran [Proficiency in the Sciences of the Qur’an] (Beirut: al-Risalah, 2008); Abt ‘Abdillah al-
Zanjani, Tarikh-1-Qur an [The History of the Qur’an] (Tehran: Munaddomah-I-‘Alam al-’Islami, 1983);
Muhammad Ibn ‘Abd-l-Karim al-Shahrastani, al-Milal Wa al-Ni%al [Religions and Beliefs], ed. Ahmad
Fahmi Muhammad (Beirut: Dar-I-Kutub al- Timiyyah, 1992).

4 Gustav Weil, Historisch-Kritische Einleitung in Den Koran [Historical-Critical Introduction to The
Qur’an] (Bielefeld: Velhagen & Klasing, 1878); Gustav Weil, “An Introduction to the Qur’an. I1,” trans.
Frank Sanders and Harry W. Dunning, The Biblical World 5, no. 5 (1895); Hubbert Grimme, Mohammed:
Einleitung in Den Koran, System Der Koranischen Theologie [Muhammad: Introduction to the Qur’an,
System of the Qur’anic Theology] (Munster: Aschendorffsche Buchhandlung, 1895); Theodor N6ldeke et
al., The History of the Qur’an, Texts and Studies on the Qur’an (Leiden; Boston: Brill, 2013); Hartwig
Hirschfeld, New Research into the Composition and Exegesis of the Qoran (London: Royal Asiatic
Society, 1902); Richard Bell, Introduction to the Qur’an (Edinburgh: Edinburgh University Press, 1963);
W. Montgomery Watt, Bell’s Introduction to the Qur’an (Edinburgh: Edinburgh University Press, n.d.);
W. Montgomery Watt, “The Dating of the Qur’an: A Review of Richard Bell’s Theories,” The Journal of
the Royal Asiatic Society of Great Britain and Ireland 1/2 (1957).
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Qur’anic commentary (al-tafsir al-nuzili al-tajzi 7), which works on the entire Qur’an. This
method, in which Qur’anic commentary is based on verses (al-musalsal),® may be observed
in the tafsir book by Muhammad ‘lzzah Darwazah (1888-1984),6 ‘A’ishah ‘Abd-l-Rahman
Bint-I-Shati’ (1913-1998),” As‘ad Ahmad ‘Al1,® ‘Abd-1-Qadir al-Diziiri,® al-Maidani*® and
Quraish Shihab.*! Another approach, as demonstrated in Jabir’’s (1935-2010) Fahm-I-
Qur’an,* divides the Qur’anic verses into blocks before reading them chronologically (al-
Tafsir al-Nuzalt al-"\jmali). In terms of presentation, these works use a diachronic style while
reconstructing the Qur’an — in the most popular arrangement — from sirah 96 (al-*Alaq) to
siirah 5 (al-Ma’idah).*® They divide the Qur’an into sections based on the stages of
Muhammad’s prophetic mission.** Since their major goal is to situate the Qur’an within the
context of Muhammad’s career, their diachronic significance is limited to what they sought to
accomplish. There is no flowing diachronic analysis of the evolving Qur’anic terms in them,
which is supplied afterwards by the second sort of genre: the thematic chronological Qur’anic
commentary (al-Tafsir al-Nuzili al-Maudii 7). Sayyid Qutb’s (1906-1966) Mashahid-1-
Qiyamah®® and Ibn Qarnas’s Aksan-1-Qasas®® are two great examples of this type. All these
books are organised in accordance with one of the chronological lists of Qur’anic sirahs
contained in the classical Islamic texts.

Western academics have also put their mark on the genre. For example, Thomas
O’Shaughnessy (1913-2000),'7 the most consistent user of this methodology | am aware of,
conducted thematic chronological studies on a variety of topics, including the Qur’anic spirit

> Wijaya uses the term al-tak/ilt (analytical) instead of al-musalsal (serial). Aksin Wijaya, Sejarah Kenabian
Dalam Perspektif Tafsir Nuzuli Mukammad Izzat Darwazah [The Prophetic History According to
Muhammad lzzat Darwazah’s Chronological Exegesis] (Bandung: Mizan, 2016), 46.

6 Muhammad ’Izzah Darwazah, al-Tafsir al-Hadith: Tartib-I-Suwar Hasba-l-Nuzal [The Contemporary
Tafsir: Arranging the Siirahs According to Its Revelation] (Tunis: Dar-I-Garb al-’Islami, 2008).

7 ‘A’ishah ‘Abd-lI-Rahman Bint-I-Shati’, al-Tafsir al-Bayani li--Qur an al-Karim [A Rhetoric Interpretation
of the Noble Qur’an] (Cairo: Dar-I-Ma’arif, 1990); Sahiron Syamsuddin, “An Examination of Bint-I-
Shati’’s Method of Interpreting the Qur’an” (masters diss., McGill University, 1998).

8 As‘ad Ahmad ‘Ali, Tafsir-I-Qur an al-Murattab: Manhaj li-I-Yusr al-Tarbawi [The Interpretation of the
Arranged Qur’an: A Methodology for Educational Ease] (Damascus: Alsouaal Publishing House, 1979).

9 ‘Abd-I-Qadir Malla Huwash al-Gazi al-‘ Ani, Bayan-|1-Ma ani [The Rhetoric of Meanings] (Damascus:
Matba’ah-I-Turqi, 1962).

10 Hasan Habannakah, Ma ‘arij-I-Tafakkur Wa Daga ig-1-Tadabbur [The Paths of Reflection and the Minutes
of Contemplation] (Damascus: Dar-I-Qalam, 2002).

1 Quraish Shihab, Tafsir Al-Qur’an al-Karim: Tafsir Atas Surat-Surat Pendek Berdasarkan Urutan
Turunnya Wahyu [The Translation of the Noble Qur’an: A Commentary of Short Strahs According to the
Chronology of Revelation] (Bandung: Pustaka Hidayah, 1997).

12 Muhammad ‘Abid al-Jabiri, Fahm-I-Qur ’an al-Hakim: al-Tafsir al-Wadih hasba Tartib-I-Nuzil
[Understanding the Wise Qur’an: A Clear Explanation According to the Order of Revelation] (Beirut:
Markaz Dirasat-I-Wahdah al-‘ Arabiyyah, 2008).

13 In contrast, if a tafsir book follows the ‘Uthmanic arrangement of the Qur’an (from al-Fatihah to al-Nas), it
is — in terms of style — synchronic.

14 They may differ from each other in determining these blocks. Instead of the famous three Meccan phases,
al-Jabiri, for instance, divides the Meccan suras into six phases.

15 Sayyid Qutb, Mashahid-1-Qiyamah [Scenes of the Hereafter] (Cairo: Dar-I-Shuriiq, 2006).

16 Ibn Qarnas, Ahsan-1-Qasas; Tarikh-1-Qur an ka-ma Warada Min al-Masdar Ma ‘a Tartib-1-Suwar Hasba-
I-Nuzil [The Best Story: The History of the Qur’an as Reported in the Source with the Stirahs
Arrangement According to the Revelation] (Beirut: al-Jaml, 2010).

17" Sources on his biography are very limited. The only certain things are the dates of his published articles
that span from 1948 to 1986.
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(1953),%8 hell (1961),%° death (1969)%° and youth-old age (2001).2* Marilyn R. Waldman
(1943-1996) worked on the concept of unbelief (kufr)??> and Frederick M. Denny on the
Qur’anic ummah.?® This thematic genre continues to grow with the emergence of fresh
research of this type, typically based on Néldeke’s Qur’anic chronology.?* In this genre, once
an exegete has identified key terms, he or she gathers all Qur’anic verses containing them,
arranges these verses in chronological order based on a certain theory and begins searching
for the evolution of meaning. In the analysis, one could use other instruments.
O’Shaughnessy, for example, incorporates Biblical and Midrashic materials in his study,
while Waldman uses pre-Jahili poetry.?

The presentation of certain Qur’anic commentary clearly has something to do with the
ultimate composition’s purpose. A chronological examination of the Qur’an is more likely to
be found in commentary that displays the text in chronological sequence. Does this imply
such a thing cannot be discovered in commentary that follows the ‘Uthmanic arrangement? If
the classical-medieval Qur’anic commentaries were organised according to the synchronic
order, does this mean they did not have diachronic awareness of the Qur’anic meanings?
These enquiries will be explored and answered in the following discussions. For the sake of
arguing against the above assumptions, al-Mukarrar al-Wajiz by Ibn ‘Atiyyah, which was not
composed based on the Qur’anic chronological revelation, will be meticulously studied to
reveal the author’s awareness of the Qur’an’s diachronic meanings. The Andalusian’s
Qur’anic commentary will be compared to its six sources: (1) Jami -1-Bayan by Tabari (d.
923)?8, (2) Ma ‘ani-1-Qur’an?®’ by Abu Ishaq Ibrahim Ibn Sahl Ibn-I-SarT al-Zajjaj (842-922),
(3) Ma ‘ani-I-Qur’an®® by al-Nahhas (d. 949), (4) al-Kashf wa al-Bayan?® by al-Tha‘lab1 (d.

8 Thomas O’Shaughnessy, The Development of the Meaning of Spirit in the Koran (Rome: Institutum
Orientalium Studiorum, 1953).

¥ Thomas O’Shaughnessy, “The Seven Names for Hell in the Qur’an,” Bulletin of the School of Oriental and
African Studies (1961).

2 Thomas O’Shaughnessy, Muhammad’s Thoughts on Death (A Thematic Study of the Qur’anic Data)
(Leiden: E.J. Brill, 1969).

2l Thomas J. O’Shaughnessy, “The Qur’anic View of Youth and Old Age,” in The Qur’an, Style and
Contents, ed. Andrew Rippin (Aldershot, Hampshire; Brookfield, VT: Ashgate, 2001).

22 Marilyn Robinson Waldman, “The Development of the Concept of Kuft in the Qur an,” Journal of the
American Oriental Society 88, no. 3 (1968): 442, https://doi.org/10.2307/596869.

2 Frederick Mathewson Denny, “The Meaning of ‘Ummah’ in the Qur’an,” History of Religions 15, no. 1
(1975).

24 See, for instance, Peter G. Riddell, “Reading the Qur’an Chronologically: An Aid to Discourse Coherence
and Thematic Development,” in Islamic Studies Today: Essays in Honor of Andrew Rippin, ed. Majid
Daneshgar and Walid A. Shaleh (Leiden; Boston: Brill, 2017); Fadhli Lukman, “Asma’ al-Qur’an Sebagali
Self-Identity” (Masters diss., Sunan Kalijaga Islamic State University, 2015).

% Waldman, “The Development of the Concept of Kuft in the Qur’an.”

% Tbn Jarir al-Tabart, Jami -1-Bayan ‘an Ta 'wil Ay-1-Qur'an [The Collection of Explanation About the
Interpretation of the Qur’anic Verses], ed. ‘Isam Faris al-Harastani (Beirut: Mu’assasah-I-Risalah, 1994).

27 Abii Ishaq Ibrahim Ibn-I-Sari al-Zajjaj, Ma ‘ani-1-Qur’an [The Significances of the Qur’an], ed. ‘Abd-I-
Jalil (Beirut: ‘Alam-I-Kutub, 1988).

28 Ahmad Ibn Muhammad Ibn Isma ‘1l al-Nahhas and Muhammad ‘Al al-Sabiini, Ma ‘ani-l-Qur an [The
Significances of the Qur’an] (Mecca: Umm-I-Qura University, 1988). Another work by Nahhas is: Ahmad
Ibn Muhammad Ibn Isma Tl al-Nahhas, / r7ab-1-Qur an [The Grammar of the Qur’an], ed. Halid al-*Al1
(Beirut: Dar-1-Ma ‘rifah, 2006).

2 Abii Ishaq Ahmad al-Tha‘labi, al-Kashf Wa al-Bayan [The Unveiling and the Explanation], ed.
Muhammad Ibn ’Ashiir (Beirut: Dar Ihya’-I-Turath al->Arabi, n.d.).
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1035), (5) al-Tahsil li Fawa'id Kitab-\-Tafsil al-Jami‘ li- ‘Uliim-1-Tanzil®® by Ahmad lbn
‘Ammar al-Mahdawi (d. 1039), and (6) al-Hidayah ila Buliig-1-Nihayah by Makki Ibn Abi
Talib (d. 1046).3

IBN ‘ATIYYAH AND AL-MUHARRAR AL-WAJIZ

The story of the ‘Atiyyah’s clan in al-Andalus began with the arrival of ‘Atiyyah Ibn
Khalid Ibn Khufaf Ibn Aslam Ibn Mukram al-Muharibi, who participated in the early Arab
invasion of the Iberian Peninsula (711-712).% Al-Andalus was separated into two regions
after the conquest. The southern part was for the Arabs, to whom ‘Atiyyah Ibn Halid
belonged, while the rest was for the Berbers.3® This great-grandfather of Ibn ‘Atiyyah the
exegete settled in the village of Qunainilah, Granada, Elvira province, and laid the economic
and political foundations for his family’s prominence.3* With the passage of time, the
‘Atiyyah clan evolved to become one of the most influential families in Granada, with its
members well-known for their knowledge of Islamic law, hadith and Arabic literature.®
According to al-Nubahi (1313-1390), a fifteenth-century Andalusian historian, Ibn ‘Atiyyah’s
family was a home of wisdom (bayt ‘ilm), merit (fadl), splendour (karam) and intellect
(nabl).36

30 Ahmad Ibn ’Ammar al-Mahdawi, al-Tahsil li Fawa 'id Kitab-|-Tafsil al-Jami ‘ li ‘Ulim-|-Tanzil [The
Compilation of the benefits of the Detailed Book, the Collection of the Sciences of Revelation], ed.
Muhammad Ziyad Muhammad Tahir Sha ‘ban and Farah Nasri (Doha: Wizarah-I-’ Auqaf wa al-Shu’an al-
‘Islamiyyah, 2014).

81 Makki Ibn Abi Talib, Al-Hidayah Ila Buliig-1-Nihayah [A Guide to Reach the End], ed. Mustafa Muslim
(Mansaq Majmii’ah Buhiith-1-Kitab wa al-Sunnah, 2007); Makki Ibn Abi Talib, Mushkil | 7ab-1-Qur’an
[The Problematic Qur’anic Grammar], ed. Hatim Salih al-Damin (Beirut: Mu’assasah-I-Risalah, 1984).

32 Itis not clear whether he joined the first army led by Tariq Ibn Ziyad in 711 or the second one by Miisa Ibn
Nasir a year later. ‘Abd-I-Wahhab Fayid, Manhaj Ibn ‘Atiyyah FT Tafsir-1-Qur’an al-Karim [1bn
‘Atiyyah’s Methodology of Interpreting the Noble Qur’an] (Cairo: al-Hay ah al-‘Ammah 1i Shu’an-I-
Matabi‘ al-Amiriyyah, 1973), 13.

3 The land distribution was part of the process of ethnic division. The Arabs occupied the best lands and the
Berbers were confined to the mountainous region of Galicia, Leon, Asturias and the arid region of
Extremadura and La Mancha. See Roberto Marin-Guzman, “Ethnic Groups and Social Classes in Muslim
Spain,” Islamic Studies 30, no. 1/2 (1991): 43.

% lbn Farhiin, al-Dibdj al-Mudhhab fi Ma ‘rifah A ‘yan ‘Ulama -1-Madhhab [The Shiny Clothes on
Knowledge of the Nobles of the School’s Masters], ed. Muhammad al-Ahmadi Aba-I-Nir (Cairo: Dar-I-
Turat, 1922), vol. 2, 57.

%5 Fayid, Manhaj Ibn ‘Atiyyah, 17.

% ‘Abdullah Ibn-l-Hasan al-Nubahi al-Andalusi, Tarikh Qudah-1-Andalus: Kitab-1-Margabah al- ‘Ulya fi-
man Yastakiqqu al-Qada’ Wa al-Fataya [The History of the Andalusian Jurists: A Book of a High
Observation on those who have Right to Issue Legal Judgements and the Fatwas] (Beirut: Dar-l-Afaq al-
Jadidah, 1980), 109. In a similar tone, Ibn-l-Abar says his house is sweaty with knowledge (baituhu ‘arig
fi-l- ‘ilm). See Ibn al-Abar, al-Mu jam fi Ashab-1-Qadi al-Imam Abi ‘Alf al-Sadafi [The Index of the Friends
of the Jurist Abu ‘Ali al-Sadafi] (Dahir: Maktabah-I-Thagafah al-Diniyyah, 2000), 260. Al-Suyuti says it
was the house of knowledge and honour (bait ‘ilm wa jalalah). Jalal-I-Din al-Suytti, Bugyah-1-Wu'ah fi
Tabagqat-1-Lughawiyyin Wa al-Nuhah [Seeking the Experts among the Linguists and the Grammarians], ed.
Muhammad Abi-I-Fadl Ibrahim (Cairo: ‘Tsa al-Babi al-Halabi wa Shuraka’: 1965), vol. 2, 73.
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Ibn ‘Atiyyah was born in 1088 in Granada, two years after the battle of Sagrajaz
(Ma ‘rakah-\-Zallagah).®” His full name was ‘Abd-1-Haqq Ibn Galib Ibn ‘Abd-I-Rahman Ibn
Galib Ibn ‘Abd-I-Ra’dif Ibn Tamam Ibn ‘Atiyyah Ibn Khalid Ibn ‘Atiyyah al-Muharibi.%8 lbn
‘Atiyyah lived during the reign of the three Almoravids rulers: Yasuf Ibn Tashfin (reigned
1061-1106), ‘Alr Ibn Yusuf Ibn Tashfin (reigned 1106-1143) and Tashfin Ibn “Ali Ibn Yasuf
Ibn Tashfin (reigned 1143-1145). He lived during a period when the Almoravid government
sponsored academic endeavours actively, and as a result, education in al-Andalus was very
vibrant.3® The biographical writings show him as an enthusiastic student who carefully and
patiently pursued his studies. Ibn Khaqan al-"Andalust (d. 1135), a contemporary, praises his
arduous attempts to master the sciences throughout his childhood, saying in an exaggerated
style, that Ibn ‘Atiyyah studied day and night with barely a stop.® The author also uses Ibn
‘Atiyyah’s poetry to demonstrate his dedication to his studies. He had no desire to have fun
and play like other young people (wa huwa yarkudu al-lahw bi taraf jamih), since he had a
definite goal in life (wa yanduru li-l-muna bi taraf tamih).** It is no surprise that he became
well-known later on as a master of several traditional disciplines,*? including figh, hadith,
tafsir, adab, shi 7 (poetry) and grammar.*® Ibn ‘Atiyyah was a conscientious student and
teacher. His book al-Fihris chronicles his remarkable journey in looking for sciences. For his
teaching activities, a detailed catalogue of Ibn “Atiyyah’s pupils is provided by the editors of
his Fihris, Muhammad Abi-I-’Ajfan and Muhammad al-Zahi.** Although one might be
dubious of these Ibn ‘Atiyyah’s portrayals, but they are all we have in the way of
biographical records.

The Umayyad Caliphs in al-Andalus adopted the Maliki school of figh. This was true
throughout the reigns of numerous kingdoms; Malikiyyah texts remained vital references and

37 For the battle of Sagrajaz, see ‘Abd-I-Wahid al-Marakishi, al-Mu ab fi Talkhis Akhbar-I-Magrib [The
Wonder of the Summarisation of the Western Tales], ed. Muhammad Sa’id al-‘Aryan and Muhammad al-
‘Arabi al-‘Ilm1 (Cairo: al-Istiqgamah, 1949), 132-35.

There was a little controversy in the full list of Ibn ‘Atiyyah’s grandfathers. Fayid has resolved the

controversy by referring to Ibn ‘Atiyyah’s writings in the Fihris. See Fayid, Manhaj Ibn ‘Atiyyah, 15-16.

39 At that time, there were many madrasas in Cordoba, Granada, Murcia and Sevilla. Fayid, Manhaj Ibn

‘Ariyyah, 26.

It is said: “wa lamma yanaddu thaub shababihi, admana al-ta ‘ab fi al-sidud jahidan. hatta tanawala al-

kawakiba qa ‘idan wa-ma-ittakala ‘ala awa’ilihi wa ld sakana ila rahat bukarihi wa asalihi. Atharuhu ft

kulli ma ‘rifah ‘alam fi ra’sihi nar wa tawali uhu fi afiaqiha subuh aw nahar [And as his youth’s garments
expanded, he relished working hard in the dark until he reached the planets (knowledge) while seated, and
he did not rely on his early days and did not relax day or night. His imprint is in every piece of knowledge,

a flag in his mind is fire, and his omens are on their horizons, morning or day].” al-Fath Ibn Muhammad

Ibn ‘Ubaidillah al-Ishbili Ibn Khaqan, Qala id-1- Iqgyan wa Mahasin-1-A ‘yan [The Golden Necklaces and

the Virtues of the Nobles], ed. Husayn Yasuf Kharytis (Urdun: Maktabah-I-Manar, 1989), 656.

4 Ibid., 657.

42 Tbn Bashkuwil said Ibn ‘Atiyyah had extensive knowledge (kdna wdsi ‘a-l-ma ‘rifah) and mastered many
sciences (mutafanninan fi-1- ‘ilm). Abu-l1-Qasim Ibn Bashkuwal, al-Silah fi Tarith A immah-1-Andalus wa
‘Ulama ihim wa Muhaddithihim wa Fugaha ihim wa Udaba ihim [The Connection in the History of
Andalusian Leaders, Religious Scholars, hadith Experts, Jurists and Poets], ed. Bashshar ‘Awwad Ma ‘raf
(Tunis: Dar-I-Garb al-Islami, 2010), vol. 1, 487.

4 al-Andalusi, Tarikh Qudah-l-Andalus, 109.

4 See ‘Abd-l-Haqq Ibn ‘Atiyyah, Fihris Ibn ‘Atiyyah [The Catalogue of Ibn ‘Atiyyah], ed. Muhammad Abu-
I-Ajfan and Muhammad al-Zahi (Beirut: Dar-I-Garb al-Islami, 1983).
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were taught everywhere.* Ibn ‘Atiyyah was appointed the judge of Almeria in 1135, at the
age of his 48, with authority to enforce the law (wa ‘adula fi-I-hukm wa a ‘azza al-khifrah),*®
giving his people stability in their life.*” Ibn ‘Atiyyah’s Qur’anic commentary was composed
at the pinnacle of his scholarly career, just before accepting the invitation to become a judge.
Although his tafsir work was opposed to the group known as Batini, those who were
primarily concerned in the esoteric interpretation of the Qur’an,*® it is important to note that
Ibn ‘Atiyyah did not want al-Mukarrar to be unduly polemical towards other parties.
Although he acknowledges disagreeing with the esoteric reading of the Qur’an, his Qur’anic
commentary was not intended to be primarily a rebuttal to the Stfis.

CHRONOLOGICALLY READING THE ZAKAH VERSES IN AL-MUHARRAR
AL-WAJIZ

In this chapter, the following strategies are applied: (1) gathering key Qur’anic verses on
the zakah, using al-Mu jam al-Mufahras li-’Alfaz-1-Qur’an al-Karim for the first step;
(2) rearranging these verses in chronological order; and (3) reading Ibn 'Atiyyah‘s
commentary chronologically. At least nine theories in nine books were developed prior to 1bn
‘Atiyyah’s time.*® However, one fact about these theories will help us solve the dilemma of
choosing; they do not greatly differ from one another. Even if there are discrepancies, such as
the place of a particular sirah before or after another, they are still located in the same block;
therefore, not disrupting the chronological flow of the Qur’anic narratives. | presume lbn
‘Atiyyah’s knowledge of the Qur’an’s chronology did not differ from the information given
by the three books closest to his lifetime: al-Tanzil wa Tartibuhu by Ibn Habib al-NisabiirT (d.
1015), al-Bayan fi ‘Add Ay-1-Qur’an by al-Dani (d. 1052) and Dala il-l-Nubitwah by al-
Baihaqi (d. 1066). That Ibn Habib’s al-Tanzil wa Tartibuhu was one source of 1bn ‘Atiyyah’s
Qur’anic commentary means the latter reads the former’s book and considers it.*° | therefore
use Ibn Habib’s chronology as the major instrument to chronologically orient my reading of

4 Among the famous Maliki judges in twelfth century Andalusia were Abii-I-Walid Muhammad Ibn Ahmad
Ibn Rusd (d. 1126), the grandfather of Ibn Rusd, the commentator (d. 1198), Aba-I-Qasim Ahmad lbn
Muhammad Ibn Ward al-Tamimi (d. 1146) and Aba Bakr Muhammad Ibn ‘Abdillah Ibn-I-‘Arabi (d.
1149). Fayid, Manhaj Ibn ‘Atiyyah, 28.

4 lbn Farhiin, al-Dibdj al-Mudhhab, vol. 2, 57.

47 Khair-1-Din al-Zirikl1, al-4 ‘Iam (Qamiis Wa Tarajim) [Names: Dictionary and Explanations] (Beirut: Dar-
I-Tlm li-I-Malayin, 2002), vol. 3, 282; Ibn al-Abar, al-Mu jjam fi Ashab-1-Qadr, 260.

48 This view can be associated with Sufism, philosophy and Isma‘Tliyah, separately or together. Maribel
Fierro, “Batinism in al-Andalus. Maslama Ibn Qasim al-Qurttbi (d. 354/964), Author of the ‘Rutbat Al-
Hakim’ and the ‘Ghayah Al-Hakim’ (Picatrix),” Studia Islamica 84 (1996): 105-6.

4 They were Tanzil-1-Qur ‘an of al-Zuhri (d. 742), Fada il--Qur ‘an wa Ma ‘alimuhu wa Adabuhu of Abi
‘Ubaid al-Qasim Ibn Sallam (d. 839), al- ‘Al wa Fahm-1-Qur an of al-Harith al-Muhasibi (d. 857), Tarih-
I-Ya ‘qibi (d. 897), Fada 'il-1-Qur’an of Ibn-1-Durais al-Bajali (d. 907), Fihrist Ibn-1-Nadim (995), al-Tanzil
wa Tartibuhu of 1bn Habib al-Nisabiri (d. 1015), al-Bayan fi ‘Add Ay-1-Qur’an of al-Dani (1052) and
Dala’il-l-Nubiwah of al-Baihaqi (d. 1066).

%0 Just like Ibn Habib, who divides the Meccan revelation into three periods (beginning/ibtida’, middle/wasat
and ending/intiha’) and assembled the Medinan verses into three similar fragmentations (ka-dhalika), Ibn
‘Atiyyah did so. al-Nisabari and al-Warathan, “Al-Tanzil Wa Tartibuhu,” 622; Muhammad Ibn ‘Abdillah
al-Zarkashi, al-Burhan ft ‘Uliam-|-Qur’an [The Argument in the Sciences of the Qur’an] (Cairo: Dar-I-
Hadith, 2006), 135.
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al-Mufarrar. In some situations where an alternative of the chronology is required, | turn to
al-Dani because Ibn ‘Atiyyah also admits to knowing Dan1’s book.>! The word zakah appears
32 times in the Qur’an.>? From this number, | have selected seven occurrences that | believe
are essential to highlight the chronological appearance of the word zakah in the Qur’an, as

follows.

Table 1: The key chronological appearance of the word zakah in the Qur’an

Chronology | Location | Qur'anic verse Translation

First phase, 7:156 ...wa rahmatr wasi ‘at kulla shai’, wa sa- ...but My mercy encompasses all things. |

Meccan aktubuha li-Iladhina yattaqina wa will specify it for those who act righteously
yu’'tdna al-zakah wa al-ladhina hum bi- and give the zakah and those who believe in
ayatina yu’mindn. our sign”.

273 Al-ladhina yugimdna al-salah wa yu’tdna | who keep up the prayer, give the zakah, and
al-zakah wa hum bi-I-akhirah hum believe firmly in the life to come.
yaqindn.

41:7 Al-ladhina Ia yu'tdna al-zakah wa hum bi- | who do not give the zakah and refuse to
I-akhirah hum kafirdn. believe in the world to come!

Second 2:43 Wa aqimii al-salah wa ata al-zakah wa- Keep up the prayer, give the zakah, and bow
phase, early irka ‘G ma ‘a al-raki‘in. your heads [in worship] with those who bow
Medinan theirs.

2:271 Inna al-ladhina @mandi wa ‘amild al- Those who believe, do good deeds, keep up
salinat wa aqama al-salah wa ata al- the prayer, and give the zakah will have their
zakah lahum ajruhum ‘inda rabbihim wa |a | reward with their Lord: no fear for them, nor
khauf “alaihim wa I& hum yahzanan. will they grieve.

73:20 ...fa-iqra’G ma tayassara minhu wa aqimii | ... recite as much as is easy for you, keep
al-salah wa atu al-zakah wa aqridullah up the prayer, give the zakah, and make
qardan hasanan... God a good loan...

Third phase, | 5:55 Innama waliyukumullgh wa rasluhu wa Your true allies are God, His Messenger,

late Medinan al-ladhina @mand al-ladhina yugimdna al- | and the believers—those who keep up the
salah wa yu 'tdna al-zakah wa hum prayer, give the zakah, and bow down in
raki‘dan. worship.

9:71 Wa al-mu’mindina wa al-mu 'minat The believers, both men and women,

ba ‘duhum auliya’ ba ‘d ya’'murdina bi-I-
ma ‘riif wa yanhauna ‘an al-munkar wa
yugimdna al-saldh wa yu 'tdina al-zakah.

support each other; they order what is right
and forbid what is wrong; they keep up the
prayer and give the zakah; they obey God
and His Messenger. God will give His mercy
to such people: God is almighty and wise.

5L See the preamble of Ibn ‘Atiyyah’s tafsir on surah 89. Ibn ’Atiyyah al-Andalusi and ‘Abd-I-Salam ‘Abd-I-
Safr Muhammad, Al-Mufkarrar al-Wajiz Fi Tafsir-1-Kitab al- ‘Aziz [A Brief Edition on the Interpretation of
The Noble Book], 3rd ed. (Lebanon: Dar-l1-Kutub al-‘Timiyyah, 2011), vol. 5, 476.

%2 1 do not include its derivative words, such as zakkd, azka and tazakka. Muhammad Fu’ad ‘Abd-I-Baq, Al-
Mu jam al-Mufahras Li Alfaz-1-Qur an al-Karim [The Indexed Lexicon for the Words of the Noble
Qur’an] (Cairo: Dar-I-Kutub al-Misriyyah, n.d.), 331-32.
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NOTES ON CHRONOLOGY

The seven passages are from seven distinct Qur’anic sirahs: 7, 27,41, 2, 73,5 and 9. The
chronological order of siarah 7 (al-A‘raf) is disputed. While Ibn Habib and Dani place it in
the early stage of Muhammad’s preaching, between sirah 38 (Sad) and sarah 72 (al-Jinn),
this sirah is absent from Baihagi’s book. Noldeke, on the other hand, believes this sirah is
Medinan.®® Particularly at verse 156 where the term zakah emerges, Noldeke says, while the
verse has numerous clues that betray a Meccan origin, this verse, together with the next two
verses, are best seen as Medinan.> Ibn ‘Atiyyah adheres to the traditional chronology,
claiming all verses of this sirah are Meccan (wa hiya makkiyah kulluhd).>® There is no
disagreement among the three versions of the chronology and Ibn ‘Atiyyah on the chronology
of siarah 27, 41, 2 and 9. All accounts agree that sirah 73 (al-Muzzammil) is from the early
Meccan period. However, in the preamble, Ibn ‘Atiyyah asserts that verse 20, which is
considerably lengthier than the rest, is Medinan.®® In terms of sirak 5, Ibn Habib places it
among the latest Medinan revelations, while the other two theories push the dating earlier.
Although Ibn ‘Atiyyah does not directly state anything in the preamble, he does describe
three events that might be related to the revelation of this verse: the pact of Hudaibiyah (628),
the conquest of Mecca (fath Makkah) and the last pilgrimage (kajj-l-wada ) (632). They
occurred at the end of the Prophet’s life. It is therefore reasonable to assume, according to Ibn
‘Atiyyah, sarah 5 is at the end of the Medinan period.

Another point worth noting is that virtually all references to zakah are accompanied by
references to prayer (salah). Only two of the preceding seven verses (7:156 and 41:7) do not
share a similar pattern. The former associates al-zakah with the al-ragwa (piety), while the
latter associates it with faith in the afterlife. Both verses, as previously said, are among the
early revelations. From the revelation of 2:43 onwards (from the beginning of the Medinan
period), the Qur’an has always mentioned salah and zakah together. It is also worth noting
that the last three verses in Table 1 introduce new elements, such as faith (al-ladhina amani),
good deeds (wa ‘amili al-salihat) and a mutual call for good and prevention from evil (al-
amr bi-I-ma ‘riif wa al-nahy ‘an al-munkar). Although these subtleties are outside the scope
of this research, they strengthen the sense that the Qur’an recounts a process in and of itself
and may be chronologically read.

% He divides this sirah into five sections: verses 1-56 (the temptation of Adam and admonition addressed to
the children of Adam), verses 57-100 (the sending of the ancient prophets), verses 101-173 (Moses and the
subsequent fate of the Jews), verses 174-185 (on an anonymous enemy of God) and verses 186-205 (the
Last Hour). Néldeke et al., The History of the Qur’an, 129.

5 Noldeke says: “...the contrast between the prophets, who originated from Pagans and the People of the
Book was of Less importance at Mecca; the Torah and the Gospel are never mentioned in Meccan Suras.
Also, the word ‘Azzarthu wa Nasarthu unmistakably indicate the Ansar.” All these make the three verses
Medinan appendixes. See Noldeke et al., The History of the Qur’an, 129-30.

% Ibn ‘Atiyyah al-Andalust, Al-Muharrar al-Wajiz Fi Tafsir-1-Kitab al- ‘Aziz [A Brief Edition on the
Interpretation of The Noble Book], ed. Majd Makki (Beirut: Dar Ibn Hazm, 2003), 682.

% lbid., 1911.
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TABARI

It is worth noting that works in the rafsir musalsal genre typically follow a common
pattern in the body of interpretation. The exegete always expends a significant amount of ink
discussing a certain Qur’anic concept in the first verse where it appears (in the ‘Uthmanic
order). This is one of the reasons why their explanation of the first sarahs, notably 2 (al-
Bagarah), 3 (Ali ‘Imran) and 4 (al-Nisa’), consume many more pages than their subsequent
surahs.>” It is common for an exegete to bypass the debate because he believes he has taken
adequate notes previously, using reasons such as “qad bayyanna sifataha fi-ma mada bi-ma
agna ‘an i‘adatihi”’/“We have explained it previously and there is no need for repetition.”
TabarT says this in his commentary on zakah in 7:156.58 After stressing this, TabarT adds only
one narrative from Ibn ‘Abbas, claiming “yu ‘tina al-zakah™ in this context implies “obeying
God and His Messenger”/“yufi ‘unallah wa rasiilah.” Tbn ‘Abbas, TabarT continues, interprets
(ta’awwala) zakah as praiseworthy actions that can purify and cleanse the soul (al- ‘amal bi-
ma yuzakki al-nafs wa yutahhiruha min salihat-l-a ‘mal).>® This extra comment from lbn
‘Abbas plays no important part in Tabari’s interpretation. However, TabarT recognises that
Ibn Abbas’ remark was intended to comment on this passage. In the second verse (27:3),
Tabari clearly states zakah refers to compulsory almsgiving (al-zakah al-mafriidah). Again,
TabarT mentions an alternative meaning offered by an anonymous authority (wa gila) who
prefers the broader meaning of zakah (cleaning souls of the impurities of evil deeds).®® He
then repeats the synchronic formula that he does not need to explain what he has already
expressed.5!

Qur’an 41:7 is our final zakah verse of the Meccan phase. This verse attributes two
characteristics to the polytheists (al-mushrikiin): they do not give zakah and do not believe in
the afterlife. Tabari lists several interpretations. Ibn ‘Abbas’ name reappears as a
representative of those who claim the Qur’an addresses individuals who do not believe in the
oneness of God (/a yuwahhidiinahu®?) and do not undertake such actions that can purify their
bodies.%® Other exegetes argue the Qur’an is targeting people who refused to pay the
compulsory zakah.%* To supplement these two opposing viewpoints — the first based on the
basic definition of zakah as anything that purifies the soul and the second based on the
terminological definition of zakah as a certain portion of wealth that a Muslim must give after
certain conditions are met — TabarT presents several narratives about the high status of zakah
in Islam. He quotes Qatadah as saying that zakah is the bridge of Islamic religion (gansarah-
I-Islam). Tabari also recounts Abi Bakr’s tough attitude, which he took against the apostates

5 Despite that they are already long sirahs with many verses.

8 al-Tabari, Jami “I-Bayan, vol. 10, 487.

% Ibid., 488.

80 He says: “ma ‘nahu wa yutahhiriina ajsadahum min danas-1-ma ‘asi.” al-Tabari, Jami “|-Bayan, vol. 18, 6.
81 “Wa-gad bayyannd fi-ma mada bi-md agna ‘an i ‘adatihi fi hadha al-maudi ‘. al-Tabari, Jami “I-Bayan,
vol. 18, 6.

In the other narratives from Ibn Abbas and ‘Ikrimah: people do not want to say that there is no God but
Allah (al-ladhina la yashhadina (la yaqiliuna) alla ilaha illallah). al-Tabari, Jami -1-Bayan, vol. 20, 379.
“ma ‘nahu al-ladhina la yu ‘tunallah al-ta‘ah al-latt tutahhiruhum wa tuzakki abdanahum.” al-Tabari,
Jami “1-Bayan, vol. 20, 379.

8 lbid.
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when they refused to pay zakah. At the end, Tabari states he prefers the terminological
meaning of zakah, rather than the generic one. According to him, interpreting “do not want to
pay zakah” in this verse as “do not want to acknowledge the oneness of Allah” overlaps with
the verse’s ending where the Qur’an declares that those individuals “do not believe in the
hereafter” (wa hum bi-l-@khirah hum kafirin).%®

The three samples | have shown here perfectly illustrate how Tabart strictly uses the flat
synchronic reading of the Qur’an. He does not rehash what he has already elaborated on. This
aids researchers in looking for Tabari’s views on issues. They can refer to his interpretation
of the first verse that appears on a particular topic. Despite its ease, a synchronic writing
mode is not intended to reveal the chronological development of the term’s meanings. When
it comes to the meaning of zakah in these Meccan verses, Tabarl sees each of them as
compulsory zakah. Narratives that link this term with a broader connotation are also cited by
him, but they have no bearing on his conclusion. As shown in the last case, Tabari focuses on
a structural study of Qur’anic word construction rather than historical analysis based on
existing narratives.

In Qur’an 2:43 (the zakah verses in the early Medinan phase), Tabari provides a detailed
explanation of the lexicographical definition of the term zakah. To begin with, TabarT claims
that verse 43 and several preceding verses destroy Jewish priests who summon people to
conduct prayers and pay the zakah while they do not perform them. Tabari then refers to
Qatadah’s remark that both actions are obligatory (faridatani wajibatani) before using again
the magical synchronic statement to emphasise that he would not re-explain here the prayers
(salah), which he has already described.®® Tabari understands the word zakah to mean
obligatory almsgiving (al-sadagah al-mafriidah). He goes on to say that the term zakah
originally meant “growth, productivity, and wealth increase” (nama u-l-mal wa tathmiruhu
wa ziyadatuhu). He provides numerous ancient poetries to back up his point. Zakah,
according to him, is taken from someone’s wealth to serve as a reminder of God’s kindness to
him and purify his other assets. That is why the Qur’an characterises someone who is sinless
as a zakki (18:74).%7

In siirah 2, the word zakah appears five times. After repeating the synchronic formula,®®
Tabari proceeds in verse 83 by detailing the customs of zakah during the time of the Banu
'Isra’il. In his comments on verse 110,%° he uses the synchronic formula once more. In verse
177, he explains the distinction between compulsory zakah and sadagah to clarify the
meaning of “wa ’ata al-mal ‘ala hubbihi.”’® TabarT adds nothing to explain verse 277, except

8 1bid., 380.

% The word salah initially appears in Qur’an 2:3. See: al-Tabari, Jami -I-Bayan, vol. 1, 611.

67 “And so they travelled on. Then, when they met a young boy and the man killed him, Moses said, ‘How

could you kill an innocent person? He has not killed anyone! What a terrible thing to do!”” al-TabarT,

Jami “1-Bayan, vol. 1, 611.

“Qad bayyanna fi-md mada qablu ma ‘na-\-zakah wa ma asluha.” al-Tabari, Jami -I-Bayan, vol. 2, 198.

8 “Keep up the prayer and pay the prescribed alms. Whatever good you store up for yourselves, you will find
it with God: He sees everything you do.” al-Tabari, Jami -1-Bayan, vol. 2, 425-26.

0 “Who give away some of their wealth, however much they cherish it.” al-Tabari, Jami “I-Bayan, vol. 3, 80-
82.
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an emphasis that zakah mafiiidah is meant here.”* Our analysis of the five verses in sirah 2
underlines the qualities of Tabar’s interpretation as a synchronic work even more. As a
result, we may conclude that Tabari, as a Qur’anic commentator, possesses an extensive
tradition. Despite the same term appearing in two or more verses, the narratives used to
explain each of these verses are different. However, TabarT lacks diachronic awareness of
those many meanings. My reading of his interpretation on the remaining verses (73:20,?
5:55" and 9:9174) reveals no new finding. Tabar is constrained by his synchronic approach.

POST-TABARI

Tabari’s contemporary, Zajjaj (842-922), makes no valuable remarks in any of the verses
under consideration.”™ The evolution of the meaning of the word zakah does not pique his
interest, as though he believes his readers are already well-informed about it. His sole
pertinent comment is on 41:7 (a Meccan verse in our dating), where Zajjaj states that zakah is
made mandatory here.”® Al-Nahhas’ (d. 949) book is identical to that of Zajjaj. Nahhas
provides brief remarks on only two of the eight verses under consideration.”” In 7:156, he
claims that God has made prayers and zakah obligatory (katabahallah jalla wa ‘azza li-
hadhihi al-ummah’®) while in 41:7 he quotes Qatadah as stating zakah is the foundation of
Islam: whoever pays it will be saved and whoever neglects it will perish (al-zakah fitrah-1-
Islam, fa-man addaha bari’a wa naja wa-man lam yu'addiha halaka'™). Zajjaj and Nahhas
are more ignorant of the Qur’anic diachronic-chronological concept than Tabarf.

Tha‘lab1’s (d. 1035) tafsir likewise does not offer any new nuances to the way the word
zakah may be treated chronologically; he just repeats Tabari’s explanations of the word zakah
in two verses. He maintains that zakah in verse 43 is an obligatory almsgiving.® In 41:7, he
quotes Ibn ‘Abbas’ utterance that “ ita ‘u-l-zakah” here means witnessing there is no deity but
Allah and he follows it with some accounts indicating that zakah here is something connected
to giving a share of someone’s wealth. A quote from al-Dahhak and Muqatil indicates that
zakah is al-nafaqah fi al-ta ‘ah (charity in obedience to God). Tha‘labi also inserts an account
about how apostates (ahl-I-riddah) refused to pay zakah after the death of Muhammad.
Ta‘labi concludes his comments with a quote from al-Farra’, stating the Qurai$ who used to
feed the pilgrims (hujjaj) did not do the same for those who believed in Muhammad.?!

7 1bid., vol. 5, 48.

2 1bid., vol. 23, 398.

3 1bid., vol. 8, 530-532.

" lbid., vol. 11, 556.

s al-Zajjaj, Ma ‘ani -I-Qur’an, vol. 2, 380; vol. 4, 107-108; vol. 1, 123-124; vol. 1, 257-259; vol. 5, 243-244;
vol. 2, 183-184; vol. 2, 461-462.

6 |bid., vol. 4, 380.

7 al-Nahhas and al-Sabiini, Ma ‘Gni-I-Qur’an, vol. 5, 113.

8 |bid., vol. 3, 89.

7 In Tabarl’s commentary, the wording used in Qatadah’s utterance is “ganzarah,” while in Nahhas’
commentary, it is “fifrah.” al-Nahhas and al-Sabuni, Ma ‘ani-l-Qur an, vol. 6, 244.

8 al-Tha‘labi, Al-Kasf Wa al-Bayan, vol. 1, 118.

8 |bid., vol. 8, 286.
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Following Zajjaj and Nahhas, Tha‘labi makes no comments about the remaining Qur’anic
passages.®?

As a commentator whose work is significantly influenced by Tabari’s exegetical materials,
Ibn Abi Talib (d. 1046) has the opportunity to reverse the genre. In 7:156, he adds two
Isra’tliyyat tales from Zaid Ibn Aslam (d. 753) to Ibn ‘Abbas’ assertion on the broad meaning
of the term zakah. The first story concerns the virtue of the devout and wise, while the second
is about God’s love for the tiniest actions of Muhammad’s followers.8 Unfortunately, in 27:3
(belonging to the first phase in our chronology), Ibn Abi Talib has already associated the
word zakah with forced almsgiving.®* In 41:7, Ibn Ab1 Talib like Tabari elaborates on the
different meanings of the word zakah. In the end, he comes to the same conclusion as
Tabari.? In terms of Ibn Ab1 Talib’s remarks on the zakah verses during the Medinan period,
he primarily links them with obligatory almsgiving.8® Only at 2:2278% and 5:55% does he
offer no comments. Without a doubt, Ibn Abi Talib is well acquainted with Tabari’s book and
he even uses it as the major source for his al-Hidayah. Tbn Abi Talib’s understanding of the
word zakah is identical to that of Tabari, whom he admires greatly. His remarks on 2:43,
which summarise what TabarT has said, are a real example of that point.®® Just like Tabari,
Ibn Abi Talib does not affirm the evolution of the meaning of the term zakah in the Qur’an.
Unsurprisingly, Mahdaw1’s (d. 1039) approach to this topic is similar to that of Ibn Abi Talib.
We find another quote from Ibn ‘Abbas in Mahdaw?’s comment on 7:156% as well as a
statement linking the word zakah in 2:43 with obligatory almsgiving.®* We also find one of
TabarT’s typical explanations in MahdawT’s interpretation on 41:7,%2 while Mahdawi says
nothing on the rest.%

IBN ‘ATIYYAH

The following table shows Ibn ‘Atiyyah’s comments on each zakah verses under
discussion.

8 bid., vol. 4, 291; vol. 7, 188; vol. 2, 284; vol. 10, 66; vol. 4, 79; vol. 5, 68.

8 Ibn Abi Talib, Al-Hidayah Ila Buliig-\-Nihayah, 2586-87.

8 lbid., 5368.

8 |bid., 6480-6482.

8  Ibid., 7810, 3067.

8 Ibid., 908.

8 There is a discussion on the verse’s addressee. Ibn Abi Talib, Al-Hidayah Ila Buliig-\-Nihayah, 1787.
8 Ibid., 252.

% al-Mahdawi, Al-Tahsil Li-Fawa id, 107.

% lbid., vol. 1, 206-207.

% lbid., vol. 6, 8.

% Ibid., vol. 5, 81-82; vol. 1, 600-601; vol. 6, 153; vol. 2, 468-469; vol. 3, 270-284.
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Table 2: A chronological presentation of Ibn ‘Atiyyah’s interpretation on zakah verses

Chronology | Verse Ibn ‘Atiyyah’s comments Translation
First phase, 7:156 Al @ e palall {3850 ogims ) tadds | And about his word (and they give the zakah). The
Meccan Jlally dsianall 8S  Ladl { 0535 } term ‘yu 'tiina’ indicates outwardly that zakah here
Yl Ledaa 5 Ll Wy i KA Lia Lead s | relates to someone’s wealth, and God specifically
90 b e cpl Ji 5 Slellall aaal | mentions it here to glorify it and make it an
Lo O5S0n  Jlae ) (i : 4ie example for other sorts of obedience. Ibn ‘Abbas
gl said in a report narrated from him: (yu 'tina al-
zakah) means to conduct acts by which people
can purify their souls.

273 e 0sSE- o Jaing la {BSNY And the term (zakah) here may refer to non-
aing s ¢« el 4505 ) 5l (Y 4 ,aall | obligatory ones because the surah is from the
b8y i e Gedams il osS3 of | early Meccan (period), but it, without further
o2l (e b jledall ey L {31831 explanation, possibly also refers to the obligatory
A ol L Dla s ones. It is said zakah here means cleansing (the

souls) from bad deeds and sticking to noble
character.

41:7 JE {83 ogm Y ol ) s Jaiad@s | And about His words (those who do not perform
OB ) (A e e 5 BalE 5 Gl the zakah). Al-Hasan and Qatadah and others
Leadad (e ¢ 2Dl 8B BS 3 : (59,5 | said: it is the zakah of wealth. And it is reported:
Ja sl 1) a5 lla Lewila 5« a3 | zakah is the bridge of Islam; whoever passes on it
JE s Ll sl d S o sk would be safe and whoever avoids it would perish.
oda A {35 s ) seeally ube ol This interpretation is based on Abil Bakr's
o 5a OB LS s i) 00 ) Al Y 2 W) statements on zakah during the apostasy periods.
T{SHoNllda} gl Ibn ‘Abbas and the majority said: the zakah in this
AW of doslad) 138 s 05 [ 18 ¢ le 5W | verse is (a declaration) that there is no god except
cal 3 i) Juall 38 35 ¢ Sl Jl g Allah, or the tawhTd, just like what Moses said to
sl ¢ ol s QA 518 5 038 i) 5 « Auadly | Pharaoh: ‘would you be willing to purify yourself?”
alaealliy ¢ aleall gl JA (a0 nedai | (al-Nazi“at:18). This interpretation is preferred by
b sira s Jilia g sl JE g an i the status of this verse as early Meccan, whereas
dclhall b daall ; La {als 3l the zakah verse that relates to one’s wealth was

revealed in Medina. Hence, this refers to the
zakah of heart and body, or cleansing them from
associating partners with God and doing evil, as
said by Mujahid and al-Rabr1’. Al-Dahhak and
Muggatil also said: the meaning of al-zakah here is
the almsgiving that is given in the context of
obedience to God.

Second 2:43 Ly piall oo V) o & (B3N ) And (zakah) in this verse is the obligatory

phase, early Cler e s e AVl glaal 454 | almsgiving with the evidence that there is a

Medinan i 1) o i) S5 3 sale {38301 5 | consensus on the obligation of this command.

A 58Sy Jall e ) DAY (cany e 2l s
AL SHASLL el Eus (e die
(S50} s Sl 4 Ay 53
@l OO LS ¢ el (e sdsale
olsd ¢ Jey) faa all s e ek
Lﬁﬂ\éﬂ\hwa*}aﬁdﬁ\wc)&‘
) O Y ¢ pslaal 48 ) Jaa
Lo sl b am plus e ) La
Cob LTS L Ay

“zakah” is taken from the zaké (verb) of a thing if it
grows and increases, and the (charitable) giving of
money is called zakah to address shortage, and it
brings increased blessing or reward which God
gives to the performer of the zakah. And it is said
that zakah is derived from purification, as it is said:
so-and-so zaka, meaning that someone purifies
himself from the defilement of a wound or
omission. It is as if the expenditure of money
cleanses him from the responsibility of right which
God made it there for the poor. Don't you see that
the Prophet, may God bless him and grant him
peace, named (as) in the Muwatta’ (of Malik)
what comes out in zakah is people’s defilement.
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Chronology | Verse Ibn ‘Atiyyah’s comments Translation
2:277 2 ,SAL {aSHl ) 5 {33all } gads | He pointed out “salah” and “zakah”, and he
¢ Lagd L { cilallall } dae Wgiasi | included them in doing “good deeds” to honour
a1l Laa 3) ¢ Laa 38 e ey | them and to emphasise their value, as they are the
el 38305 ¢ ) Jeef 8330l | head of deeds, prayer in bodily deeds, and zakah
Judl in monetary deeds.
Third phase, | 5:55 ple Lal la ooy c {3830 simy ) (And they give zakah); It is here a general term for
late Medinan Sy Adaally g ohaill g i g jaall 818 50 the obligatory zakah and for voluntary charity and
3 yedae Ciliwall Apais 4 3 ¢ Ll Jladl for all acts of righteousness, as it is the
059 O s salld ¢ g iy e e pall development of good deeds that cleanse one from
e latul joay JSelb o the defilement of sins, so the believers give them
all, according to the ability of each of them.
9:71 b OsSE 138 iy : deae ol B8 JB | A-QAT Abl Muhammad said: the zakah here is
Jalsilly (gie zaally ¢ g sdall {3301 obligatory. Praise for the supererogatory is more
Al (5 pal 815l as e 3) ¢ &l appropriate to me, as the one who performs the
il supererogatory is more likely to perform the
obligatory (zakah).

Ibn ‘Atiyyah says in his commentary on 7:156 that the term “yu tina” indicates on the
surface (al-zahir) that zakah here is something connected to wealth (al-mukhtassah bi-l-mal).
This remark should not lead us to believe that Ibn ‘Atiyyah has already associated the term
zakah in this verse with money, because he is only describing the impression readers may get
when reading the word “yu ‘tiina.” Ibn ‘Atiyyah follows his sources by quoting Ibn ‘Abbas’
saying that zakah in this context typically refers to actions that might purify souls (al-a ‘mal
al-latt yuzakkiina biha anfusahum).® The word al-zakah in the initial phase of its appearance
referred to “deeds” rather than “wealth.” Qur’an 27:3 is the second verse in the chronological
order that I have determined. Just as with the previous verse, Ibn ‘Atiyyah links the term
zakah here with “issuing wealth.” However, unlike Tabar1, who claims this verse is connected
to obligatory zakah, 1bn Atiyyah says unequivocally that its status as an initial Meccan sirah
(makkiyyah qadimah) brings it closer to un-obligatory almsgiving.®® Ibn ‘Atiyyah then adds
another meaning that the word zakah here means “to cleanse the spirit of vile traits and to
become acclimated to doing good practices” (al-faharah min al-naqa’is wa mulazamah
makarim-1-akhlaq).%

In his reading of 4:17, Ibn ‘Atiyyah’s demonstration of his diachronic understanding of the
chronological meanings of Qur’anic words becomes more evident. He begins by recounting
Tabar’s argument that the zakah here is zakah- |-mal, based on a statement from Qatadah and
the tale of how Abii Bakr raised his swords against the disavowals of zakah.%” If Tabari
(followed by Ibn Abi Talib and Mahdawi) wants to keep this as an already established
terminological meaning of zakah, Tbn ‘Atiyyah keeps its more general basic meaning as

% al-Andalusi, Al-Mujarrar al-Wajiz, 749.

% al-AndalusT, 1412.

% al-Andalusi, 1412.

% He also includes a quote that the zakah is the bridge (Qanzarah) of Islam. al-Andalusi, 1646.
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“everything that purifies the soul.” Basing his argument on Ibn ‘Abbas, who says zakah here
means tau/kid (oneness of God) as contained in 79:18,% Ibn ‘Atiyyah says:

This interpretation (that the zakah means the tauhid) is strengthened by the fact that the
ayah is early Meccan (min awwal -I-Makki), while the (verses on) zakah-1-Mal were sent
down in Medina. Hence, this refers to the zakah of heart and body (zakah-I-galb wa al-
badan), or cleansing them from associating partners with God (al-shirk) and doing evil (al-
ma‘asi), as said by Mujahid and al-Rabi1’. al-Dahhak and Mugqatil also said: the meaning of
al-zakah here is the almsgiving that is given in the context of obedience to God (al-
nafaqah fT al-ta‘ah).%

Ibn “Atiyyah uses chronology as the basis of his argument. For him, it makes more sense
to refer the word al-zakah in the early Meccan period to its broad meaning, rather than its
narrow terminological meaning. By doing so, he exposes layers of Qur’anic meanings. His
historical consideration of the early history of zakah practices enlightens him on the
chronological historical meaning inherent in each Qur’anic word. When he finds passages
instructing individuals to give a specific portion of their wealth to other people, Ibn ‘Atiyyah
consistently employs this chronological line of thought. In 70:24,'% he refuses to refer the
haqq ma ‘lim to obligatory zakah since sirah 70 is Meccan and the endorsement and
elucidation of zakah only happened in Medina,'® while Tabari only lists all possible
meanings without adding his judgement.%? Ibn ‘Atiyyah also refuses to associate the zaqq in
6:1411% with the obligatory zakah, merely because sirah 6 is Meccan.1%4

Although it is obvious that Ibn “Atiyyah possesses diachronic awareness, it is important to
remember his book is written in a synchronic-musalsal style. A specific term or concept will
be sufficiently elaborated by him in its first mention in the Qur’an. In his commentary on
2:43, after demonstrating that zakah refers to obligatory almsgiving (al-zakah al-mafiridah),
Ibn ‘Atiyyah discusses two lexicographical interpretations for the word, which TabarT had
already explored.% Ibn ‘Atiyyah just summarises Tabar’s explanation. A similar case occurs
in Ibn ‘Atiyyah’s comments on 2:83% and 2:177.1%” However, Ibn ‘Atiyyah never spells out
the synchronic expressions in the lines under consideration. When he does not wish to say
anything more about particular passages, he simply leaves them unexplained without warning
the reader whether he has already covered similar discussions before. The most apparent
example is his commentary on 2:110 in which he leaves no comment on the meaning of al-

% The verse declares that Moses says to Pharaoh: “hal laka ild an tazakkalhave you a desire of attaining to
purity?”

% al-Andalusi, Al-Mujarrar al-Wajiz, 1412.

10 “Wa al-ladhina fi amwalihim haqq ma ‘lim”/“and in whose possessions there is a due share,
acknowledged.”

101 al-Andalust and Muhammad, Al-Mufkarrar al-Wajiz, vol. 5, 368.

102 al-Tabari, Jami ~|-Baydn, vol. 23, 270-271.

103 In the phrase: wa dtii haggahii yauma hasadih/“So when they bear fruit, eat some of it, paying what is due
on the day of harvest”.

104 al-Andalusi, Al-Muharrar al-Wajiz, 668.

105 al-Andaltist and Muhammad, Al-Mujarrar al-Wajiz, vol. 1, 136.

106 |bid., 173.

107 Ibid., 243.
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zakah.'%® As for the last zakah verse in siirah 2, Ibn ‘Atiyyah only says that zakah and salah
are the culmination of the deed (ra’s-l1-a ‘mal). The first is the culmination of deeds of the
body (ra’s a ‘mal-lI-badan) and the second of deeds of wealth (ra’s a ‘mai-I-mal).*®

Ibn ‘Atiyyah’s commentary of the zakah verses of the last Medinan phase is also
fascinating, especially when we consider that, on one hand, this is the final phase of the
Qur’an’s revelation, and on the other hand, Ibn ‘Atiyyah understands it well. According to
him, the word zakah in 5:55 is a general word (lafz ‘amm) that can apply to what is
compulsory (al-mafridah), recommended almsgiving (al-nafagah li-I-tazawwu ) or all good
acts (li-kulli af*al-1-Birr) because it is a reflection of the cultivation of qualities that can
purify a Muslim’s self from the impurities of sins (idh hiya tanmiyah li-l-hasanat
mugahhiratan li-l-mar’ min danas-\-dhunub). The concluding sentence by Ibn ‘Atiyyah is
crucial to my analysis. According to him, “believers can perform one of the three actions
(min dhalika kullin) according to their abilities.”*!% Only when we consider Ibn ‘Atiyyah as
having a chronological awareness can we comprehend how he accommodates three meanings
for this passage. In a tafsir book that is produced with the author’s chronological awareness
of Qur’anic meanings, all possible meanings that the word might have absorbed during its
evolutionary phase will be included. Also, on 9:71, Ibn ‘Atiyyah inserts the two former of al-
zakah he has already mentioned in 5:55.%1!

CONCLUSION

Instead of reading the Qur’an chronologically, this paper does so via the medieval
Qur’anic commentary of Ibn ’Atiyyah, assuming, although it was composed in a synchronic
style, the author has in his mind an awareness that the Qur’anic concepts evolved gradually
responding to the development of Muhammad’s preaching and the emergence of the Muslim
community in Mecca and Medina. This paper shows, unlike Tabari and those who follow him
(who lack diachronic awareness of the Qur’anic terms due to their loyalty to the synchronic
methodology of displaying Qur’anic commentary on the one hand and to the structural
analysis of the Qur’anic verses on the other), Ibn ‘Atiyyah has a chronological awareness to
the Qur’anic meanings. He underlines the different connotations contained by the term under
discussion, according to periods when it emerged. For him, zakah in the Meccan phase means
generally any actions that purify the soul and only the term zakah, which appeared in the
Medinan period meant obligatory almsgiving. Ultimately, in the last revelation period, the
word covers the two meanings together.

What does Ibn ‘Atiyyah’s chronological mindfulness of the Qur’an mean to our
understanding of medieval Qur’anic commentary on the one hand and on modern
chronological readings of the Qur’an on the other? First, we must be more cautious in

108 bid., 197.

109 1bid., 373.

10 “Fa al-mu 'minina yu tina min dhalika kullin bi-qadr istita ‘atihi.” al-Andalusi and Muhammad, Al-
Mukarrar al-Wajiz, vol. 2, 208.

11 bid., vol. 3, 58.
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claiming that chronological interpretation is the enterprise of modern Qur’anic scholarship.
Although Ibn ‘Atiyyah’s Qur’anic commentary is not written following the chronology of
revelation, it accommodates a possibility to be read chronologically. When being treated so, it
speaks and tells readers a story. Furthermore, since Ibn ‘Atiyyah uses and summarises
accounts of earlier commentators as a basis of his chronological reading of the Qur’an, if one
wants to use chronology as the main tool for understanding the Qur’an, one needs to be
familiar with the theory of chronology and to be willing to explore the exegetical traditions
that are widely spread in classical and medieval commentaries. Second, this paper shows that
a commentator’s understanding of the Qur’an is one thing, while the way they convey and
embed their understanding in a tafsir book is another. A chronological Qur’anic exegesis can
be easily found in a book that is based on a chronology of revelation, regardless of whether it
deals with the whole Qur’an or only specific themes. Ibn ‘Atiyyah’s Qur’anic commentary
clearly does not follow one of two styles, yet it can still spoil readers with astonishing
chronological details and analysis.
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