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Abstract

Lutf, which means delicacy, elegance, and favor in dictionary, as a concept, refers to God's directing his
servants to faith and preventing them from committing sins. In general, the theory of lutf, which was
founded on the principle of ‘adl (justice) and moderation of the theory of aslah (the optimal), was un-
derstood by the Mu'tazilites of Basra as making certain actions obligatory for Allah, and from this aspect,
it caused controversies. These discussions were also reflected in the interpretation of the Qur’an, and
the verses were interpreted by Muc‘tazila to form a basis for the theory of lutf. al-ZamakhsharT (d.
538/1144), who is a member of the Basra school of Mu‘tazila, defends the theses of his denomination
in a scattered manner in al-Kashshaf. This situation, which appears between the lines, is known as the
general feature of his tafsir. This knowledge we have about the work in general needs to be confirmed
through various examples. This study, prepared for this purpose, reveals how much the Mu‘tazilite as-
pect is reflected in his tafsir, based on his ideas about lutf in al-Kashshaf. As a matter of fact, while
interpreting the verses about lutf, he constantly emphasizes Mu‘tazilite principles and objects to oppos-
ing ideas through Mu‘tazilite arguments. In this respect, we can say that he acted like a Mu‘tazilite
theologian on the subject of lutf. Our study aims to contribute to filling the gap in the literature by
revealing this situation. In this regard, our research is limited to reading al-Kashshaf through the kalam
literature within the framework of the theory of lutf. Therefore, we will not go into the details of other
theological issues, and our references to tafsir works other than al-Kashishaf will be limited. Thus, the-
ological background of al-Kashshaf will be scrutinized on one subject and this study will constitute a
reference point for its denominational aspect.

Key Words: Tafsir, Kalam, Mu‘tazila, Lutf, Aslah, al-Zamakhshari, al-Kashshdayf.

Oz

Sozliikte incelik, zarafet, iyilik gibi anlamlara gelen liituf, kavram olarak Allah’in kullarin1 imana y6-
neltmesi ve onlar1 giinahlardan alikoymasini ifade etmektedir. Genel anlamda aslah teorisinin yumusa-
tilmasi ve adalet prensibi tizerine kurulan liituf teorisi Basra Mu’tezilesi tarafindan Allah’a baz fiilleri
vacip kilinmasi seklinde anlagilmis ve bu yoniiyle tartismalara neden olmustur. Bu tartismalar Kur‘an
yorumuna da yansimig ve ayetler Mu‘tezile tarafindan liituf teorisine zemin teskil edecek sekilde tefsir
edilmistir. ItikAd? olarak Mu‘tezile’nin Basra akoliine mensup olan Zemahseri el-Kessaf’ta dagimik bir
bicimde Mu‘tezili tezleri savunur. Satir aralarinda karsimiza ¢ikan bu durum onun tefsirinin genel 6zel-
ligi olarak bilinir. Eserin geneli hakkinda sahip oldugumuz bu bilginin ¢esitli 6rnekler {izerinden teyit
edilmesi gerekmektedir. Bu amagla hazirlanan bu ¢aligma Zemahseri’nin el-Kegsdf taki litfa dair fikir-
lerinden hareketle Mu‘tezill yoniiniin tefsirine ne kadar yansidigini ortaya koymaktadir. Zira o liitufla
ilgili ayetleri tefsir ederken siirekli Mu‘tezili fikirleri 6ne ¢ikarmakta ve karsit fikirlere Mu‘tezili argii-
manlarla itiraz etmektedir. Bu yoniiyle onun liituf konusunda bir Mu‘tezile kelamcisi gibi hareket etti-
gini sdyleyebiliriz. Calismamiz bu durumu ortaya koyarak literatiirdeki boslugu doldurmay1 amagla-
maktadir. Diger taraftan arastirmamiz el-Kegsdf'1 liituf teorisi ¢ergevesinde kelam literatiirii iizerinden
okumakla sinirhdir. Dolayisiyla diger itikddi meselelerin ayrintisina girmeyecegimiz gibi el-Kegsdf di-
sindaki tefsirlere atiflarimiz da sinirh diizeyde olacaktir. Bdylece bu ¢alisma ile el-Kegssdf n itikad1 ar-
kaplani bir konu 6zelinde derli toplu sekilde incelenmis ve onun mezhebi yonii ortaya konmus olacaktir.
Anahtar Kelimeler: Tefsir, Kelam, Mu‘tezile, LUtuf, Aslah, Zemahseri, el-Kessdf.
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Introduction

The science of tafsir aims to understand and explain the Qur’an. For this purpose, the
exegete must have experience in some disciplines including linguistics and sira (life of the
prophet) since the Qur’an is an Arabic text based on certain linguistic characteristics and has a
dimensionof historical narrative. In addition, the Qur’an contains creedal, juridical, and moral
rulings. Therefore, it is necessary for the exegete to have a certain perspective on kalam (theol-
ogy), figh (jurisprudence) and zuhd (asceticism). These disciplines have become quite diversi-
fied since the Tabi‘@in (the successors) period, when the first commentary was written.! Because
different sects were formed in figh and kalam, and the science of isnad emerged in hadith. This
situation necessitated mufassir to deal with the problem from a certain point of view. This point
of view has generally been in line with the environment in which the exegete grew up and the
orientations of the doctrine that dominates the environment. Thus, the exegetes from different
denominations reflected the principles and sensitivities of their own denominations in their
works. This situation has led to the emergence of the concept of denominational tafsir in clas-
sical tafsir historiography.

Denominational tafsir means interpreting the verses considering the principles of a de-
nomination. In this context, an exegete brings the general opinion of his denomination to the
fore in his tafsir work. He sometimes does this by presenting a statement in a way that supports
the view of his denomination, and sometimes by finding evidence against the view of the op-
ponent denominations. Another aspect of denominational affiliation in tafsir is the distinction
between the contents of muhkam (clear) and mutashabih (ambiguous) verses or, truth and met-
aphor in the Qur’an. Accordingly, while the exegete interprets the statements that will support
his own sect as muhkam and truth, he accepts the statements that support the opposing view as
mutashabih or metaphorical. Thus, the interpreter has a general reading of the different expres-
sions of the Qur’an in a way that supports his sect.

T2

The expression of “the denominational tafsir” refers a pejorative meaning and this de-
notation has a reductionist character. Because this classification brings along a wrong point of
view of generalizing the commentator's attitude of certain situations to the whole work. As a
matter of fact, the exegete highlights his ideological interpretations in certain parts of his work,
but it does not consist of only ideological interpretations. Therefore, only a part of the tafsir
shows denominational characteristics. However, the expression of “the denominational tafsir”
gives the feeling that the work is based on a group ideology from beginning to end.?

Another problem of “the denominational tafsir” as a concept is that the scientific inter-
pretations in the work which are called “denominational” are sacrificed to generalization and
devalued. Because mufassir may have mentioned many other remarkable meanings of a verse
and just highlighted the one that is suitable for his denomination. In other words, his work does
not have only the denominational reflections but also many other acceptable interpretations.

1 For the formation process of the science of kalam and its relation with other sciences, See: Ilyas Celebi -

Hayrettin N. Giidekli, “Kelam Ilminin Tesekkiilii ve Diger islami [limlerle iliskisi”, Isldmi [limlerde Metod-
oloji: Usiil Mes elesi, Temel Islam Ilimlerinin Ortaya Cikisi ve Birbirleriyle Iligkileri Tartismali Ilmi Ihtisas
Toplantis: (Istanbul, 2014), 389-392. Ibrahim Coskun, “Kelam ilminin Orjinalligi ve Tesekkiiliine Yol Agan
1k Meseleler: Hicri 1. Asirda Kelam”, Hicri Birinci Asirda Islami [limler -WI- Hadis, Islam Hukuku, Keldm,
Mezhepler Tarihi Arap Dili ve Siyer (Istanbul: Ensar, 2020), 2/398. For the science of hadith to become a
systematic science, See: Ahmet Yiicel, “Hadis I[lminin Ortaya Cikis1 ve Diger Islami [limlerle Tliskisi (Rivayet
Dénemi/ilk Ug Asir)”, Islami [limlerde Metodoloji: Usiil Mes elesi, Temel Islam Ilimlerinin Ortaya Cikigt ve
Birbirleriyle Iligkileri Tartismal: Iimi Ihtisas Toplantisi (Istanbul, 2014), 210.
2 Mustafa Karagoz, Tefsir Tarihi Yazimi ve Problemleri (Ankara: Arastirma Yayinlari, 2012), 128-131.
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Therefore, we can say that the expression of “the denominational tafsir” is very superficial and
may mislead the reader about the real value of the work. In this context, while accepting that
the use of the expression gives an idea about the exegete, it should not be forgotten that it might
be an arbitrary statement from the point of the value of the work.

The most well-known among the denominational tafsir works is likely al-Zamakhshart's
(d. 538/1144) book al-Kashshaf an haqa ‘iqg gavamid al-tanzil wa ‘uyin al-aqawil fi wujith al-
ta’wil, which is considered in the category of Mu‘tazilite tafsir. The most important feature of
this work is adaptation of Abd al-Qabhir al-Jurjani’s (d. 471/1078-79) theory of nazm (the dis-
course arrangement) into tafsir with a great success and its being the pinnacle of tafsir in terms
of language and rhetoric.> On the other hand, the work reflects the Mu‘tazilite views of its
author in a scattered way. For this reason, the work has come to the fore with its Mu‘tazilite
identity. Nonetheless, al-Kashshaf was considered important not only in Mu‘tazilite circles but
also by almost all exegetes of the other schools. Many studies such as commentary, gloss,
abridgement, and compilation have been made on the work, Mu‘tazilite ideas have been dis-
cussed and criticized, and even many of his ideas have been purified from traces of al-Mu‘tazila
and used in Ahl al-Sunna exegeses. In this respect, al-Kashshaf has taken its place among the
most important works in the history of tafsir.*

Since it constitutes our subject, it would be appropriate to mention the basic features of
Mu‘tazilite tafsir in which al-Zamakhshar is included. Mu‘tazilite tafsir is basically a tafsir
activity based on the five basic principles of Mu‘tazila consisting Tawhid (Oneness of Allah),
‘Adl (His justice), al-Wa‘d wa al-Wa‘id (His promise and threat), al-Manzilah bayna al-Man-
zilatayn (a position between the two positions) and al-Amr bi al-Ma‘raf wa al-Nahy an al-
Munkar (commanding what is right and forbidding what is wrong).> For example, based on the
principle of ‘adl, which also constitutes our subject, it is emphasized that Allah does not create
evil and that the actions of the servant belong to the servant himself, and expressions such as
lutf, hidaya (guidance) and inayah (the divine assistance) are explained in a way that does not
cause jabr (coercion/compulsion).

The school of Mu‘tazila used rational and narrative evidence in the interpretation of the
verses. However, Mu‘tazila, who adopted the principle that religious knowledge can be ob-
tained primarily through reason, prioritized the rational approach in tafsir.® Accordingly, the
narrative evidence used in the interpretation of the verses is subject to rational evidence.” If
there is an element contrary to the basic principles in a narration, it is interpreted with various
arguments or another meaning of the expression is preferred. If the statement clearly contradicts

8 See: Taha Boyalik, Dil, S6z ve Fesahat-Abdiilkahir el-Ciircani’nin Sézdizimi Nazariyesi (Istanbul: Klasik
Yayinlari, 2016), 245.

4 Mesut Kaya, Tefsir Geleneginde el-Kessaf, (Istanbul: MUIF Yayinlari, 2019), 27-28; Taha Boyalik, el-Kessaf

Literatlrii-Zemahseri nin Tefsir Klasiginin Etki Tarihi (Istanbul: Isam Yayinlari, 2019), 29-33.

For example, in accordance with the principle of tawhid, while Allah is the only one kadim (pre-eternal) in His

essence and attributes, the things other than Him are accepted as hadith (contingent). In this context, the Qur’an

has been considered in the category of creatures and the verses dealing with this subject have been interpreted

within this framework. In addition, ru‘yat Allah (the vision of Allah) was rejected based on this principle

(tawhid), and the verses about it were interpreted accordingly. Mustafa Bilgin, Tefsirde Mu 'tezile Ekolii (Bursa:

Uludag University, Institute of Social Sciences, Ph.D. Dissertation, 1971), 15-26.

® Mustafa Bilgin, Tefsirde Mu’tezile Ekolii, 5; Abii al-Hasan Abd al-Jabbar ibn Ahmad al-Qadi Abd al-Jabbar,
Sharh al-usul al-khamsa (Egypt: Maktabat al-Wahba, 1996), 89.

7 Mustafa Oztiirk, “Mu’tezile ve Tefsir”, Marife, 111/3 (2003), 106.
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Mu‘tazilite principles, a different meaning is assigned by various rational arguments. This point
will be better understood when we examine al-ZamakhsharT's interpretations on hidaya and lutf.

The “five basic principles” of Mu‘tazila have been the most important criterion in the
distinction between muhkam and mutashabih verses. The verses whose conformity with these
principles are clearly revealed are accepted as muhkam and the others which has no conformity
with the principles are called mutashabih. When a muhkam and a mutashabih verse meet,
muhkam meaning is preferred and mutashabih is interpreted in accordance with the “muhkam”
one.? As a result, a mutashabih verse that contradicts any of the five basic principles has been
interpreted with the principles derived from the muhkam verses. For instance, Mu‘tazilite exe-
getes, based on the principle of tawhid, considered the verses containing al-sifat al-khabariyyah
(the revealed attributes) as mutashabih and interpreted them metaphorically®. Although there is
a distinction between muhkam and mutashabih, the fact that this distinction is based on the five
principles has confirmed the result that the final meaning is determined according to the five
principles. In this context, the five principles were effective in Mu‘tazilite tafsir as well as in
Mu‘tazilite kalam. In sum, Mu‘tazilite tafsir has entered the literature as the general name of
tafsir that solves general tafsir problems based on the five principles.

1. al-Zamakhshart and the Conceptual Framework of Lutf

Before moving on to the theory of lutf in al-Kashshaf, it would be appropriate to speak
of lutf which is a Mu‘tazilite theory and al-ZamakhsharT's ideas about lutf in general. Lutf refers
to the actions that Mu‘tazila of Basra used to base hidaya, tawfiq (divine success), shari‘a (re-
ligious law) and nubuwwa (prophethood) and which they considered obligatory to Allah. In this
context, lutf has been defined as “anything that one chooses with which is wajib/obligatory and
avoids evil, or that brings one closer to what is obligatory or away from evil”.® Accordingly,
if Allah knows what will require His servants to choose the obligatory or to stay away from
evil, He must create it. If he does not do this, he would not act wisely. On the other hand, lutf
is given only to those who will believe. It is not obligatory on Allah to give lutf to someone
who is known to be unbelieving. God's obligation to them is only to create an opportunity for
faith. By doing this, he would do His share and remove their excuses of Hereafter. Therefore,
Allah does not have to give lutf to those who will not believe. He bestows guidance only on
those whom he knows will believe.!!

al-Zamakhsharf is a scholar in the line of al-Bahshamiyya who follows Abii Hashim al-
Jubba’1 (d. 321/933) and of al-Husainiyya, which expresses those who follow Ab( al-Husayin
al-Basri (d. 436/1044), both from the Mu‘tazila of Basra.'2 As to the line he stands on the subject

8  Mustafa Oztiirk, “Mu’tezile ve Tefsir”, 103-105; Ziilfikar Durmus, “Zemahseri’nin Muhkem ve Miitesabih’e
Dair Gériislerinin Analitik Incelemesi”, Marife, 111/3 (2003), 263.

9 Mustafa Oztiirk, “Mu’tezile ve Tefsir”, 97.

10 al-Qadi Abd al-Jabbar, Sharh al-usil al-khamsa, 519.

11 Ebi’l-Hasan el-Es‘ari, Makalatii'I-Islamiyyin: Ilk Dénem Islam Mezhepleri, trans. Omer Aydin — Mehmet

Dalkili¢ (Istanbul: Yazma Eserler Kurumu, 2019), 362; Abii al-Hasan Abd al-Jabbar ibn Ahmad al-Qadi Abd

al-Jabbar, al-Mughni fi abwab al-tawhid wa al- ‘adl: el-aslah -istihqaq al-dhamm- al-tawba (Cairo: al-Dar al-

Misriyya, 1963), 14/53-54.

This issue has been discussed by various researchers. However, when it comes to lutf, it will be easily seen in

the quotations we will make in the coming pages that al-Zamakhshari is on the line of al-Bahshamiyya.

12
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of lutf, he is on the Bahshamiyya line.'® One of the most famous names among the representa-
tives of this school is al-Qadi Abd al-Jabbar al-Hamadani (d. 415/1025), who compiled the
ideas of the school and completed the systematization. He conveyed the accumulation of
Mu‘tazilite thought up to his time in detail in his famous corpus called al-Mughni fi abwab al-
tawhid wa al-‘adl. In addition, the literature produced by his contemporaries and students who
followed him allows for a comprehensive analysis of the Mu‘tazila of Basra. This will also open
a few doors for us to understand al-Zamakhshari. Because al-Kashshaf presents a disorganized
appearance to compile the theological ideas included. By presenting these scattered ideas in a
systematic way, the Mu‘tazilite literature provides a suitable ground for understanding both al-
Zamakhshari and al-Kashshaf. Thus, Kalam literature of Basra will facilitate our work in illu-
minating the ideas of the school, on the one hand, and will also help us to understand the theo-
logical views of al-Zamakhshari on the other hand.

Although al-Zamakhshar understands lutf in al-Kashshaf like the Mu‘tazila of Basra,
he does not explain the issue in a methodical way. Instead, he talks about the details of lutf in
relevant verses. Thus, by nature of the classical mawzi‘1 tafsir method, he deals with the issue
where the words such as hidaya, tawfiq and ‘isma (the immunity from sin) are mentioned. This
naturally results in discussing the topic in a disorganized way. This scattered view will be com-
bined within the framework of the problematic of the theory of lutf.

al-Zamakhshari does not notice the semantic differences between the near-synonymous
words for lutf such as tawfiq, ‘isma, hidaya and maslaha in his tafsir although there are notional
differences between them. He was even criticized by later scholars because of this attitude.*
This situation will determine the limits of our expectation from al-Kashshaf regarding lutf. Be-
cause we will not look for the differences between the concepts such as hidaya, lutf and ‘isma.

2. The Word of Lutf and its Meanings in the Qur’an

The word lutf does not take place in the Qur’an, but in one place the verbal form el
“fa-l-yatalattaf” from the same root and the word <kl “latif” in seven places. One of them is
mentioned in the context of human relations, and the other six are mentioned as a name of
Allah. In the verse associated with certain people, it is used to mean “to keep an act secretly, to

13 The difference between al-Bahshamiyya and al-Husainiyya regarding lutf is whether lutf is valid in worldly
matters. As a matter of fact, while al-Bahshamiyya thinks that lutf is valid only in religious matters, al-Hu-
sainiyya claims that it is valid in all His actions. For the controversy on this issue, See: Orhan Sener Kologlu,

“Mu’tezile’nin Hiiseyniyye Ekoliiniin Diinyevi Aslah Konusuna Yaklasimi”, Isldm Arastirmalart Dergisi, 39
(2018), 10.

14 Abi al-Kasim Mahmiid al-Zamakhshari, al-Kashshdf an haqd’iq al-tanzil (Beirut: Dar al-Kitab al- ‘Arabi,
1987), 2/539. The commentator of al-Kashshaf, al-Tibi (d. 743/1343) cites that Ibn al-Munayyir (d. 683/1284)
criticized al-Zamakhshari for falsifying the concept of hidayah since he turned hidayah into lutf. Saraf al-Din
al-Husayin al-Tibi, Futith al-ghayb, (Dubai: Ja’izat al-Dubai al-Dawliyya, 2013), 6/388. In addition, al-Tib1
quotes a sentence from Najm al-Din al-Zahidi al-Khawarizmi (d. 658/1260) about the difference between these
concepts. Accordingly, if lutf takes place in something that is obligatory, it will be tawfiq. If it is related to
abandoning the evil, it will be ‘isma. If it brings closer to wajib or abandoning the evil, lutf becomes al-lutf al-
mukarrab. al-Tibi, Futith al-gahayb, 2/140.
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be careful”.’® In other verses'®, it states that Allah is Latif; He is All-Kind, “He knows every-
thing with its subtleties”.!” In the interpretation of these verses, al-Zamakhshari usually empha-
sizes that Allah knows the subtleties of everything implicit-explicit, visible-invisible.!® Five of
the verses mentioned as the name of Allah came with the name al-Khabir (the All-Aware). The
name al-Latif means knowing all the subtleties and being aware them, especially where it comes
with the name al-Khabir. However, al-Zamakhshari, subject to the theory of lutf, brought to the
fore Allah's knowledge of the conditions and possibilities, that is, lutf, for his servant's benefits
and for him to continue his religious life correctly. For example, in the interpretation of the 34%"
verse of Strat al-Ahzab, al-Zamakhshar1 explained the expressions al-Khabir and al-Latif to-
gether by saying “He knows the things that are beneficial for you and will improve your reli-
gious life, and He bestows them to you”. “Things that will be beneficial to man and his religious
life”, which forms the basis of the theory of lutf, are highlighted here in the names of Allah, al-
Latif and al-Khabir. Again, in the explanation of the 63" verse of Sirat al-Hajj'°, he emphasized
that Allah's knowledge or grace reaches all the subtleties and that He is aware of the things that
will be for the benefit and interest of people. In the two verses, Allah's being gracious and
compassionate are mentioned together, and it is emphasized that he does everything in truth
and wisdom. In the 103" verse of Siirat al-An‘am?, explaining the name al-Latif says, “He sees
the subtle beings, penetrates the subtleties and is subtle. He is too subtle for the eyes to perceive
Him.”?! And He is al-Khabir, that is, aware of all subtleties. Here again the two names are
mentioned together.

al-Zamakhshari's constant emphasis on Allah's knowledge and awareness in the places
related to the word lutf stems from his Mu‘tazilite sensitivities. Because, in the Mu‘tazilite
understanding, there is a very close relationship between lutf and knowledge of Allah.?? al-
Zamakhshari also makes an explanation that Allah knows the result, emphasizing this relation-
ship in matters such as lutf and hidaya in the relevant parts of his tafsir.2> However, al-Za-

15« _.So send one of you with these silver coins of yours to the city, and let him find which food is the purest, and
then bring you provisions from it. Let him be [exceptionally] cautious, and do not let him give you away.” (The
Clear Quran, Accessed June 10, 2023, al-Kahf 18/19).

16 al-An‘am 6/103, Yiisuf 12/100, al-Hajj 22/63, al-Shiira 42/19, Lugman 31/16, al-Ahzab 33/34, al-Mulk 67/13-
14.

17" Lugman 31/16, al-Mulk 67/13-14. al-Zamakhshari, al-Kashshaf, 3/538.

18 In the external meaning of the aforementioned verses, we do not find the meaning that Mu‘tazila and al-Za-
makhsharT attributed to the conceptualized word "lutf" at first sight. In fact, in studies on the theory of lutf, we
see that the concept of lutf used by al-Mu‘tazila is criticized by stating that it is not related to the expressions
in the Qur’an. See: Mahsum Aytepe, llahi Yardim ve Ozgiirliik Diyalektigi (Istanbul: Endiiliis Yayinlar, 2018),
112. We can say that al-ZamakhsharT remained faithful to the theory in the verses where the word Latif is
mentioned. In other words, it would not be correct to say that al-Mu‘tazila acted completely independent of the
verses while putting forward the theory. However, we cannot say that they formed it a concept completely
independent of the meaning in the Qur’an. Within the framework of their own interpretation of the Qur’an, the
meaning in the Qur’an and the meaning in the theory are very compatible.

19 “Do you not see that Allah sends down rain from the sky, then the earth becomes green? Surely Allah is Latif

and Khabir.” (al-Hajj 22/63).

“No vision can encompass Him, but He encompasses all vision. For He is.” (al-An‘am 6/103).

21 al-Zamakhshari, al-Kashshaf, 2/54.

22 al-Qadi Abd al-Jabbar, Sharh al-usil al-khamsa, 302.

23 The theory of lutf occupies a big place in al-Kashshaf as we can see his emphasis on the relevant issues inter-
lines. His definition of hidayah is the most basic reason of this situation since he takes these two (hidayah and
lutf) in the same meaning. Therefore, it could be possible to touch the theory of lutf in many places of his tafsir

20
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makhsharT does much more than comment on the theory of lutf in al-Kashshaf. While he ex-
plains and defends the theory in some places, he raises objections to opponents of different
ideas in others. Sometimes, it protects the ground of the theory with various interpretations.
Therefore, we can say that the theory of lutf occupies a big place in al-Kashshaf. As we examine
the details and their meanings in the following sections, it will be better understood how much
space the theory of lutf occupies in al-Kashshaf.

3. The Concept of Lutf in al-Kashshaf
3.1.  Lutfis Obligatory Upon Allah/Wajib ala Allah

Wajib ala Allah is a concept in Mu‘tazila that expresses the responsibility of Allah to-
wards His servants and lays the groundwork for theories such as aslah and lutf. Here, the ne-
cessity of Allah always creating what is best for His servants or directing them to faith is ex-
pressed by wajib ala Allah.?* In this context, although it is not welcomed in Ahl al-Sunna cir-
cles®, this concept is frequently used in Mu‘tazilite theses about the actions of Allah.

al-Zamakhshart thinks that it is obligatory for Allah to give lutf those whom He knows
will believe in Him. He supports this idea with the interpretation of various expressions of the
Qur’an. As a matter of fact, he interpreted the expression sl Wle &) in the 12! verse of Strat
al-Layl as “what is obligatory for us is to provide evidence and guide the truth by revealing the
shari‘a”. Therefore, he interpreted the expression “alayna” as obligation. Interpreting the 38"
verse of Stirat al-Nahl in the same way, he says that Allah has declared it obligatory for Himself
to remain true to his promise here, based on the expression laa 4ile 122 “It is a true promise
binding on Him.” Again, he interprets the “waqa‘a” in the expression &) e 3’1 &85 34 “Thejr
reward has already been secured with Allah” in the 100" verse of Siirat al-Nisa’?, as “wajaba”
(being obligatory). According to him, the creation here is obligatory in accordance with Allah's
promise and it is unthinkable Him not to do this. With these preferences, al-Zamakhshari would
like to show that the idea of “wajib ala Allah” and the necessity of lutf in this context can be
based on the Qur’an.

al-ZamakhsharT also elaborates on what actions are obligatory for Allah and why they
are obligatory. As a matter of fact, when he interprets the expression 4e (31 3 5 “This (first
creation) is even easier for Him” in the 27" verse of Siirat al-Riim, he also makes a theological
explanation of the subject. He states that it is not obligatory for Allah to create for the first time;
but the second creation is obligatory. He systematically explains the distinction between what
is obligatory and what is not. He says:

“Another interpretation is this: To create for the first time is in the form of tafaddul/ihsan in
which the agent is free between doing and not doing. Recreating is in the form of obligatory,
which is necessary since re-creation is to recompence of the deeds. Verbs [i] are either muhal—
which means impossible, out of capacity, never possible to do—Tii] or actions that have a quality
that prevents the haktm (wise) from doing it; -This feature is that the verb is bad. These actions
are substitutes for muhal, and fall into the same category; because, just as being muhal prevents

-despite being scattered because of the nature of the traditional tafsir method- as the concept of hidayah is one
of the basic emphases of the Qur’an itself.

24 al-Qadi Abd al-Jabbar, al-Mughni, 14/53.

25 In Ahl al-Sunna, hidaya is from Allah and it is by His will. And He makes it special to certain people. al-Tibf,
Futith al-ghayb, 3/537. ) )

26 40 e sl gy 28 &y sall A8 )N S al gl ) haleh 4 e 530 (A ey 1588 a2 154 (i 3Y) G e s 3 Dalad (25
Ls) 155 & 585 “Those who leave their homes and die while emigrating to Allah and His Messenger—their
reward has already been secured with Allah. And Allah is All-Forgiving, Most Merciful.” (al-Nisa’ 4/100).
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that action from being done, the preventive quality of these actions also prevents it from occur-
rence- [iii] or they are actions done to be a blessing or a benevolence; -This is a normal situation;
the person who will do them has the authority to do or not to do them.- [vi] or they are obligatory
actions that must be done and there is no way to abandon them. Now, the actions that are oblig-
atory to do are the actions that are farthest from muhal and closest to occur. Since it is obligatory
to resurrect people (to recompense their deeds), this has been the most distant deed from muhal,
when it was the most distant action from muhal, it was included in the scope of ta’anni (delib-
erateness) and convenience in the best way and thus it was counted as one of the easiest actions;
When it is one of the easiest actions, it was seen as easier than creating it for the first time.”?’
Here, with the expression “ahwanu alayhi”, al-ZamakhsharT says that re-creation is the
worthiest deed to be done because it is obligatory, and therefore it is described easy. In other
words, easiness stems from obligation. The classification of obligatory-possible-impossible,
which he has mentioned here, is based entirely on the Mu‘tazilite ground.?® In addition, the idea
that the first creation is not obligatory but subsequent creations are obligatory is the most com-
mon example used by the Mu‘tazila of Basra within the scope of the theories of aslah and lutf.?®
Therefore, al-Zamakhshari does not only stand on a Mu‘tazilite line in his interpretation; He
also expresses this within the framework of Mu‘tazilite terminology.

3.2.  Lutfis a Consequence of Allah’s Wisdom and Mercy

al-Zamakhshari shows that he stands on a Mu‘tazilite ground with his explanations
about being the actions of Allah obligatory. In addition, he faces the consequences of his theo-
logical choice in his work. In this context, he has to explain to Allah that some actions are
obligatory. Because those who oppose the necessity of lutf generally refer to the limitlessness
of Allah's power and that nothing will oblige Him.3® Therefore, the nature of something being
obligatory for Allah is a problem that needs to be explained. In this context, al-Nazzam (d.
231/845), one of the early theologians, argues that Allah always created aslah and that there is
no better or worse than the one He created within His power. The theologians of Basra oppose
this idea and prefer to explain the necessity with Allah's justice, wisdom, and mercy.3! al-Za-
makhshart supports this idea and states that the necessity attributed to Allah is the consequence
of wisdom and mercy and that some verses in the Qur’an indicate this. While interpreting the
statement <t 3l Jeoadl 5 AR B 5A shde &I “Or [is it because] they possess the treasuries of
the mercy of your Lord—the Almighty, al-Wahhab (the Giver of all bounties)” in the 9" verse
of Sarat Sad, he said that these expressions indicate that Allah distributes His treasury in ac-
cordance with His wisdom and justice. As for the 40" verse of Siirat al-Nisa’, he reveals his
approach to the subject more clearly. It is not because of the inadequacy of the power of Allah's
oppression, based on the statement that “Indeed, Allah does not oppress anyone by the tiniest
amount”; He says it's because of his wisdom:

2 al- Zamakhsharl, al-Kashshaf, 3/477. The related verse: S i Ay adle G3aT 5hp s £ Gl a3l h g
asall 580 55 (=215 il “And He is the One Who originates the creatlon then will resurrect it—which is
even easier for Him. To Him belong the finest attributes in the heavens and the earth. And He is the Almighty,
All-Wise.” (al-Rum 30/27).

2 For the classification of Allah's acts as obligatory-possible-impossible in the Mu‘tazila of Basra, See: al-Qad1
Abd al-Jabbar, al-Mughni, 14/53.

2 al-Qadi Abd al-Jabbar, al-Mughni, 14/53.

30 al-Qadt Abd al-Jabbar, al-Mughni, 13/201.

81 el-Es‘ari, Makalatii’I-Islamiyyin, T46.
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“In this verse, there is evidence that if Allah reduces the reward or punishes too much, it will be

cruelty. And it is not because he has no power; There is evidence that he did not do it because

of his wisdom.”%?

al-Zamakhshari, by emphasizing justice and wisdom, and by expressing clearly, states
that the matters that are obligatory for Allah are not related to power; asserts that it is a moral
imperative. Thus, he claims that although Allah is able to do so, He shows people the right path
and act in this way out of His wisdom and mercy.

3.3.  The Scope of Lutf

What is obligatory for Allah is one of the problems between the theologians of Basra
and Baghdad. In fact, there is a debate between them as to whether all the actions of Allah are
obligatory. The theologians of Basra said that Allah is only responsible for doing aslah (the
best) in matters related to taklif (imposition of obligation), in other matters, they argue that he
may not create what is aslah.3® However, the theologians of Baghdad think that it is obligatory
for Allah to create aslah in all matters. Because, as we mentioned above, the theologians of
Baghdad consider all the actions of Allah within the scope of wajib. Thus, according to them,
Allah creates the best for His servants in all their religious and worldly situations. Because the
rule that applies to some of his actions must also apply to others. However, the theologians of
Basra claim that Allah will only create aslah in religious matters. They defend this idea through
a critique of the general aslah theory.34 In fact, according to this idea, aslah and lutf mean the
same thing. al-Zamakhshart continues the line of the Bahshamite school of Basra in this matter
as well and argues that Allah will create aslah only in religious matters. The first of the mean-
ings he chose for the expressions | 5ua Wkl (8 &) “Allah is Latif and Khabir” in the 34" verse
of Siirat al-Ahzab is that “He knows your religious interests and benefits and will send it down
for you”. The second meaning is that Allah chose what was beneficial for the Messenger of
Allah and his family.

al-ZamakhsharT says that it may have been meant in two senses.® While the first mean-
ing here supports the idea of aslah of the theologians of Basra, the second meaning does not
adapt it. There is no expression in external meaning of the verse that will evoke the first meaning
above. However, al-Zamakhshari is very willing to interpret the name of Allah al-Latif with
maslaha(benefit) in religious matters by first mentioning the (aforementioned) first meaning
and then saying that both meanings are valid. On the other hand, al-Zamakhshart also limits the
expression with religious issues. In fact, there is no need for such a thing according to Mu‘tazi-
lite principles. For, Allah's creation of what is beneficial is sufficient for the theories of aslah
and lutf. However, he particularly prefers to limit it to religious matters. Thus, he interprets that
statement in line with the preferences of the Mu‘tazila of Basra.

3.4. Lutfis Given to Those Who Deserve It

Another discussion regarding the scope of lutf is whether Allah grant lutf on those who
will not believe. The theologians of Baghdad thought that Allah created lutf for everyone, just
as they claimed that He would create aslah in all matters.®® However, the theologians of Basra
argued that lutf will only be given to those who are known to believe and that lutf will not be

32 al-Zamakhshari, al-Kashshaf, 1/511.

33 Rukn al-Din ibn al-Malahimi al-Khawarizmi, Kitab al-fa’iq fi usiil al-din (Tehran: Mu’assasa-yi Hikmat wa
Falsafa-yi Iran, 1966), 291-292.

3 al-Qadi Abd al-Jabbar, al-Mughni, 14/56, 62 etc.

% al-Zamakhshari, al-Kashshaf, 3/58.

3% el-Es‘ari, Makdlatii ’Z-fsldmiyyfn, 786.
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given to anyone who will not believe.®” For, it is useless to do favors to a person who is known
not to believe. Therefore, Allah does not grant lutf on anyone who will not believe.

al-Zamakhshari defends this view of the school of Basra in various places. To do this,
he interprets the verses that state that hidaya will be given to believers or that unbelievers de-
serve the situation they are in. As a matter of fact, while he is interpreting the 5" verse of Siirat
al-Bagara, he says that hidaya is given only to those who are known to believe. He says that
with the expression il (53 “It is a guide for those mindful of Allah” in the 2" verse of Siirat
al-Bagara, the Qur’an is declared to be a guidance only for those who believe.® He states that
the expressions in the 6™ verse of Sirat al-Bagara, “Whether you warn the unbelievers or not,
they will not believe” point out that lutf will not be given to those who are known to not be-
lieve.®® Thus, in the interpretation of the verses stating that believers deserve guidance and un-
believers deserve misguidance, he defends the view that lutf will be given only to believing
servants who deserve it. By doing this, he continues the Bahshamite line of Mu‘tazila of Basra.

There are verses in the Qur’an which state that guidance is only for believers, and there
are also verses suitable to be interpreted through the divine will of Allah. Because some verses
point out more clearly that guidance and misguidance are from Allah. al-ZamakhsharT interprets
these verses appropriately in their own context. Thus, in the tafsir of the 272" verse of Siirat
al-Baqara “You are not responsible for people’s guidance [O Prophet]—it is Allah Who guides
whoever He wills”, he says:

““It is not your duty to guide them.” It is not your duty to guide them by making them avoid

what they are forbidden to do, such as begging, torture, and spending unclean things for help.

Your only duty is to convey the prohibitions. ‘Allah guides whom He wills’ Allah gives lutf

those who will benefit from it and stay away from his prohibitions.”*

al-Zamakhshart here explains hidaya as directing the right action rather than making
him believe. Accordingly, it is only Allah who will show the right path. On the other hand,
showing the right way does not take place without a reason. Allah will give guidance to anyone
who will benefit by following his orders. Afterall, he interprets it as “Allah gives lutf to those
who will benefit from it and stay away from his prohibitions” and says that Allah does this with
the knowledge that they will choose the right way. Thus, al-ZamakhsharT attributed the guid-
ance to the knowledge that the servant will be guided because of lutf, instead of directly attrib-
uting it to the will of Allah. Therefore, lutf is not given to everyone, as the people of Baghdad
think, but only to those who deserve it. al-Zamakhshari opposes Ahl al-Sunna as well as the
people of Baghdad on this issue. As a matter of fact, Ahl al-Sunna scholars have understood
the same verses more literally by explaining the guidance with the will of Allah and attributes
hidaya to Allah in a real sense.** Nevertheless al-Zamakhshari attributes the act of hidaya met-
aphorically to Allah and literally to people. In this respect, al-ZamakhsharT clearly stands in the
position of the Basra Mu‘tazila and opposes the rest.

37 Abii al-Hasan Abd al-Jabbar ibn Ahmad al-Qadi Abd al-Jabbar, al-Mughni fi abwab al-tawhid wa al- ‘adl:al-
tanabbu ‘at wa al-mu ‘jizat, 15/254; al-Khawarizmi, Kitab al-fa’ig, 291.

% al-Zamakhshari, al-Kashshaf, 1/43.

% al-Zamakhshari, al-Kashshaf, 1/46.

40 al-Zamakhshari, al-Kashshaf, 1/317.

41 al-Tibi says: “According to us, Allah creates hidayah in whomever He wishes. There is no obstacle for him to
give guidance. Because the creatures are subject to the will and the decision of Allah. All his actions are wise
and true. Even though the reason of his actions is hidden from us.” al-Tibi, Futih al-ghayb, 7/67.
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3.5. Lutfis Not Jabr (Coercion)

Giving lutf only to believers brings with it the question of whether it compels the servant
to believe. Because, according to the theory, lutf will lead the person to faith. Allah gives lutf
based on this knowledge. If a person does not believe, Allah will not grant lutf on him.*? This
situation has led to questioning whether lutf is a coercive effect.

According to the Mu‘tazilite principles, Allah has left the servant free in his choice and
an effect that would eliminate it would contradict the principle of justice. In this context, lutf
does not force the servant to guidance; it only brings him closer or directs him towards it. As a
result, the servant believes with his own will. If there is an effect that compels the servant of
lutf to believe, it means that Allah's mercy is reserved for some of the people. Therefore, lutf
should not be a coercion. al-ZamakhsharT also discusses this issue in his tafsir and argues that
lutf is not an effect of compulsion. As a matter of fact, he interpreted the expression “Had your
Lord so willed, He would have certainly made humanity one single community” in his tafsir of
the 118" verse of Sirat Hiid as a rejection of jabr. He says:

“‘Had your Lord so willed, He would have certainly made humanity one single community’,
that is, he did not force them to become one ummah which is the nation of Islam. As in the
phrase ‘Indeed, this nation of yours is one nation.’**These words eliminate compelling (izdirar).
Because He did not compel people to unite in the true religion. However, he cautioned them as
to be the basis of taklif. Thus, some of them chose the right and some chose the wrong. This is
how they differed. That's why [Allah] said, ‘They still differ.” By “except those shown mercy
by your Lord™** is meant the people to whom Allah gives lutf and guides. As a matter of fact,
they were united in the true religion without any disagreement. The word <l in the expression
ala &IN5 <And so He created them” refers to the meaning that the first statement indicates and
covers. In other words, He created them for the tamkin and ikhtiyar, with whom they chose
different paths. Thus, he will reward those who choose the right for their good choice and punish
those who choose the wrong for their bad choice.”*

While al-Zamakhshar deduces that Allah did not force people to the right path (hidaya)
since He did not make a single ummah, he says that those who are exempted from disagreement
and mentioned with Allah’s mercy in the other part of the verse are those who are given hidaya
and lutf and fulfill the requirements of this. In other words, those who are given lutf are those
who will prefer to fulfill its requirements. Then, by emphasizing tamkin and ikhtiyar, he again
emphasizes the preference of the servant. In this context, lutf is not what makes a person be-
lieve; but expresses the action that brings him closer to it. Therefore, the servant believes with
his own will. If Allah, by His lutf, would lead His servants to faith instead of bringing them
closer to faith, this would be jabr and the reasoning of the unbelievers, “If God had willed, He
would have guided us to the right path” would be valid. For this not to happen, lutf must only
be a means to faith. al-ZamakhsharT refers to this situation in the 22" verse of Sirat Ibrahim.
He says:

42 el-Es‘ari, Makalatii'I-Islamiyyin, 786. Those who have the strict idea of aslah do not oppose this view. Because

they say that Allah will create the best anyway.

4 al-Anbiya 21/92.

4 Hud 11/119. ) ) L

% al-Zamakhshart, al-Kashshaf, 2/438. The related verse: s> ba V) Galids & 55 Y3 5aal 5 431 Gull Jaad ol 2 55
Ounadd G5 25811 (e alea HIAY 8L A8 iy agald N5 &5 “Had your Lord so willed, He would have certainly
made humanity one single community [of believers], but they will always [choose to] differ except those shown
mercy by your Lord—and so He created them [to choose freely]. And so the Word of your Lord will be fulfilled:

“I will surely fill up Hell with jinn and humans all together.” (Hud 11/118-119).
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““You have come to me when I have called you and led you astray, and for not responding to
your Lord ‘So do not blame me; blame yourselves.” This is evidence that the happiness or mis-
fortune that befalls him is chosen by the person himself. For, from Allah comes tamkin and from
the devil comes tazyin (embroidering). If it were as al-Mujbira said, [the devil] would have said:
Do not blame me or yourselves. Because Allah has prescribed disbelief to you and compelled
you to do so.”
al-Zamakhshari says that these expressions point to the truth even though they are said
in the language of the devil. Therefore, even if lutf comes from Allah, it is not an effect of force,
but a means that shows the way of hidaya. His divine will also does not refer to coercion because
the will in al-Zamakhshari refers to Allah’s acting in accordance wisdom.*’ If there is an effect
of force, the will of the servant will disappear and Allah does not act in accordance with wis-
dom, which is an unacceptable result according to the basic Mu‘tazilite principles.

3.6.  Hidhlan/Deprivation of Lutf

Hidhlan is the opposite of lutf and expresses Allah's misguidance of His servants. How-
ever, the nature of this misguidance differs among the schools. In this context, the Mu‘tazila
does not understand misdirection of Allah as forcibly leading astray or misdirecting. According
to them, misguidance of Allah is lack of lutf; that is, He does not create what will lead to faith.
Here, the problems in the context of deprivation of lutf are discussed under the title of hidhlan.

al-Zamakhshari maintains his Mu‘tazilite attitude about both misguidance (dalala) of
Allah and His guidance (hidaya). According to him, misguidance is not a distraction from the
right path, but rather withholding of lutf from the person and abandoning him. As a matter of
fact, when interpreting the expression &€ 3K 54 (a s363 ¥ 4 &) “Allah certainly does not guide
whoever persists in lying and disbelief” in the 3™ verse of Siirat al-Zumar, he says that prevent-
ing guidance is deprivation of lutf.*® Again, in the tafsir of the 4" verse of Siirat Ibrahim, he
states that the meaning of misguidance in the expression “Allah leads astray whomever He
wills” is to deprive him of hidaya and lutf.*® Accordingly, Allah guides some people to guid-
ance, but does not lead others to misguidance. He only deprives them of lutf. If he led them to
misguidance, the reasoning of the unbelievers that Allah led them astray would be valid.>® For
this reason, Allah should not abolish the choice of the servant in His dalala as well as in His
lutf.

According to al-Zamakhshari, the reason why Allah does not grant lutf to unbelievers is
that they will not believe even if they gain lutf. Since Allah knows this, He does not grant lutf
on them. He says in tafsir of the 36" verse of Sarat al-Nahl:

“‘But some of them were guided by Allah, while others were destined to stray.” Namely, their
abandonment (hidhlan) and their deprivation of lutf became fixed. Because [Allah] knows that
they are determined to disbelieve and that no good will come from them.”®!

For al-Zamakhsharf, it is a necessity rather than an opportunity for Allah to leave his
servants in dalala, whom he knows will not believe. Because, despite this knowledge, if He
grants lutf on them, he will be doing a futile deed. He says in his tafsir of the 50" verse of Siirat
al-Qasas:

46 al-Zamakhshari, al-Kashshaf, 2/550.
47 “His will is subject to His wisdom.” al-Zamakhshari, al-Kashshaf, 2/341.
48 al-Zamakhshari, al-Kashshaf, 4/111.
49 al-Zamakhshari, al-Kashshatf, 2/539.
%0 al-Zamakhshari, al-Kashshaf, 2/550.
51 al-Zamakhshari, al-Kashshaf, 2/605.
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“In his religion, ‘without any guidance from Allah’, that is, deprived of divine blessings/altaf,
with his heart sealed, is there anyone who is more astray than the one who only follows his ‘aql’
(reason)!? Allah does not grant lutf and beneficence to a community whose zulm (wrongdoing)
is constant and permanent, in which a person who gives them lutf and beneficence would be

deemed to have engaged in futile! The expression 3 i is hal (the circumstantial adverb) and

means ‘being abandoned, not interfering between him and his ‘aql (reason) with [lutf]’.”%?

According to al-Zamakhshari, another reason why Allah does not grant lutf on a person
who will not believe is that the punishment of that person would not increase. Because the
severity of ingratitude is measured by the size of a blessing which is denied. If Allah gave lutf
to a person who would not believe, it would not have been just absurd; it would also be bad for
that person with increase of his unbelief. Therefore, one of the reasons why Allah does not grant
lutf on them is that lutf will increase unbelief. al-ZamakhsharT mentions this in his commentary
on the 13" verse of Siirat al-Ma’ida:

“But the denial after this support is much more obvious and sinful. Because denial gains

severity in proportion to the size of the blessing being ungrateful, and as much as the

blessing increases, the badness of ungratefulness/denial increases and deepens.”

Since al-Zamakhshari understands hidhlan as the deprivation of lutf, all his comments
on the subject are shaped within the framework of the possibility and necessity of lutf. He, at
this point, agrees with the whole Mu‘tazila, not just of Basra. However, the pioneers of Ahl al-
Sunna, whom al-Ash‘ari (d. 324/935-6) called “Ahl al-Ithbat”, defined hidhlan as (I) the poten-
tial (istita‘ah) to disbelieve or (II) the creation of unbelief directly in the person.>* The first view
is the view of al-Ash‘arT; It is said that the second opinion is the opinion of al-Mujbira.>® There-
fore, they do not understand hidhlan as the deprivation of lutf. However, al-Zamakhshari con-
siders lutf as a result of the actions of the servant rather than a coercion to the believer within
the framework of principles of al-Mu‘tazila.

3.7. Nubuwwa in the Context of Lutf and Hidhlan

Although it is obligatory for Allah to grant lutf on His servants who will believe, which
action is obligatory and why is a matter that needs to be discussed separately. Because while an
act is a lutf for one person, it can be a hidhlan for another. What al-Zamakhshari mentions about
nubuwwa in his tafsir is a good example of the Mu‘tazilite way of thinking on this issue.

Although nubuwwa is an obligatory lutf to Allah, it is not the basic condition of belief.
Because the basic thing required for the servant to believe is the reason/intellect, and Allah has
already given it to people. Even if a prophet is not sent, people have to find the truth with their
reasons. In this case, the institution of prophethood may not be necessary. Therefore, it would
be meaningless for this institution to be obligatory upon Allah. al-Zamakhshari deals with this
problem in tafsir of the 15" verse of Siirat al-Isra’. After mentioning this problem, he says that
prophethood is necessary in that it leads to reasoning and rational evidence.

“No soul burdened with sin will bear the burden of another. And We would never punish until
We have sent a Messenger.”

“So, every soul is a carrier of burden. But he carries his own burden, not someone else's. ‘We
would never punish.’ It is possible for us to destroy people only after we send a prophet to them

52 al-Zamakhshari, al-Kashshaf, 3/420.

5 al-Zamakhshari, al-Kashshaf, 1/615.

5 el-Es‘ari, Makdlatii ’l-fsldmiyyfn, 386.

5 flyas Celebi, "Hizlan", TDV Islam Ansiklopedisi, https://islamansiklopedisi.org.tr/hizlan (Accessed June 26,
2023).
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and refuting its excuses and evidence against us, in a wise way. If you say, ‘The evidence is
necessary before a prophet came to them. Because they have reason, thanks to which they know
Allah. They neglected reasoning (nazar) even though they had the opportunity, and the reason
why they deserve the punishment is because they neglected reasoning and denied it. Otherwise,
it is not only because they neglect the shari‘a obtained with tawfiq. Besides, it is possible to act
according to the shari‘a after faith.” [As against] I say: Sending a prophet is a type of drawing
attention to reasoning and awakening the heedless from their sleep. So that they should not say:
‘We were unaware (heedless), but a messenger could have been sent to guide us to reasoning
and the proofs of reason’.”%®
While al-Zamakhshart here states that the prophethood is maslaha (beneficial) in terms
of removing the excuses of the disbelievers, he expands the topic in accordance with Mu‘tazila

and he says in his tafsir of the 165" verse of Siirat al-Nisa’. He says:

“While the prophets conveyed the duty entrusted to them by clearly explaining the matters re-
lated to religious subjects, explaining the states of obligation, and teaching the divine rules, as
you can see in the scholars of Ahl al-°Adl wa al-Tawhid they awaken people from heedlessness
and lead them to contemplation based on observation. In this respect, sending prophets is in-
tended to eliminate excuses and to ensure that the evidence binds people. That is, people should
not say, ‘If you had sent us a messenger, if he had woken us from the sleep of heedlessness, he
had drawn attention to the issues that we needed to pay attention to!””%’

From the explanations of al-Zamakhshari, it appears that prophethood is necessary in
two ways. The first is that it is beneficial for people, and the second is that its absence causes
evil. al-ZamakhsharT expresses these in al-Minhaj as maslaha in two ways. The first of these is
the maslaha that arises from the fulfillment of the responsibilities and the second is to be away
from the wrongdoings.>® Therefore, prophethood is obligatory not only for being beneficial but
also its absence causes evil.

His explanations of the obligatory prophethood indicate how well al-Zamakhshari was
aware of the details of Mu‘tazilite accumulation. He not only knows and conveys Mu‘tazilite
ideas, but also handles them with a great skill in particular problems. In this respect, he seems
to leave his identity as a mufassir at some points and act as a theologian. In another word, he
handles the verses related to the matters of faith in accordance with the theological purposes
and motivations.

Conclusion

In his work, al-Zamakhshari defends the Mu‘tazilite understanding of lutf in a scattered
manner. He handles Mu‘tazilite ideas not only on a creedal ground but also at a theological
level. In other words, he not only penetrates the creed of the denomination, but also grounds
that creed in the context of theological problems and principles. As a matter of fact, the reason
why lutf is obligatory for Allah is a Mu‘tazilite -theological- problem and an exegete is not
expected to discuss it. However, al-Zamakhshari mentions the theological problem and tells of
its solution in his tafsir. Again, he solves the problem within the framework of Mu‘tazilite/the-
ological principles. Because associating wajib with sharia and taklif is a common method in
Mu‘tazila. Similarly, his explanation of “wajib” as “being a necessity based on mercy and wis-
dom” points to the Mu‘tazilite backround and creedal concern of him. Because wajib ala Allah

% al-Zamakhshari, al-Kashshaf, 2/653.

5" al-Zamakhshari, al-Kashshaf, 1/591.

58 al-Zamakhshari, Kitab al-Minhaj fi usiil al-din, ed. Sabine Schmidtke (Beirut: Dar al-Arabiyyat al-Uliim,
2007), 41; Hasan Tiirkmen, “Niibiivvetin Ispati Baglaminda Zemahseri’nin Mucizeye Bakis1”, Dilbilimleri
Akademik Arastirma Dergisi, 18/2 (2018), 170.
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is an issue on which there is intense criticism against Mu‘tazila. By responding these criticisms,
al-ZamakhsharT establishes the Mu‘tazilite ground on wajib. Therefore, al-Zamakhshari makes
his theological interpretations in al-Kashshaf by considering Mu‘tazilite principles and prob-
lems. In this respect, he reveals his extensive knowledge of Mu‘tazila in al-Kashshaf. Although
he has not created new theories or doctrinal systems within the sect, he discussed the issues and
reflect them in a unique way in his tafsir.

al-Zamakhshari bases the theory of lutf in al-Kashshaf on a Mu‘tazilite ground. While
doing this, he also tries to stay within the borders of the Mu‘tazila of Basra. In this context,
while saying that lutf is obligatory for Allah, he tries to explain why it is obligatory to non-
Mu‘tazilite groups. He follows the same line regarding the scope of lutf and argues against
other Mu‘tazilite groups that lutf is valid in religious matters. Thus, in his interpretation, he not
only stands on the Mu‘tazilite line, but also stands in a more special place which is the line of
Bahshamiyya school of the Mu‘tazila of Basra in terms of lutf.
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