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Khabari Attributes in Tabari's Works

Abstract”

Tabari, who produced works in almost all branches of religious sciences
of Islam, possesses the quality of being a versatile scholar. He makes one feel
that he has a say in the field of kalam by communicating also his own
opinions after he communicates all body of knowledge and narrations in
Islamic theology, especially in booklets of tafsir and aqaid. While he advocates
acceptance of the narrations from the Qur’an and the Sunnah as they are in
doing this, he quite frequently makes emphasis on obedience on Salaf in an
appropriate manner to this. Because the fields of divinity of the religious
science of kalam in particular encompasses the theme of speculating about
Allah, it is a field where extreme caution must be exerted. Issues regarding the
essence (dhat) and attributes of God are the special and inviolable field of
Tabari in a manner of speaking and he is definitely opposed to any other thing
than narration being insinuated into this field. Because of the fact that humans
also possess the traits attributed to Allah in the Qur’an and the hadith such as
hands, feet, eyes, face, fingers, laughing, sitting, coming, going and that
besides, there is a danger of resorting to antropomorphism about Allah. Salaf
preferred to remain quiet in such issues and vehemently opposed ta'wil,
which means allegorical interpretation. Although Tabari was also dependent
on Salaf in understanding the khabari attributes and was opposed to ta'wil, he
also tried to elaborate on these attributes within the framework of the rules of
syntax-language, a situation also aided by him being a linguist and tafsir
scholar. While he only communicated the notions related to that attribute
when it came to some khabari attributes and made no comment about these
and said nothing, he criticized some points if there were any in his thinking
after he communicated his notions about some attributes and he clearly
specified it if there was any point he felt he needed to advocate. And this is
important in demonstrating his way of approaching the khabari attributes and
in us understanding his method. In this study, we will have a piece of
knowledge on Tabari's manner of approaching and comprehending the
khabari attributes, will scrutinize what his standpoint is in this issue and will
try to reach a conclusion.

5

This article has been produced by benefiting from Muhammed Yusa Yasar's thesis titled
“Tabari 's views on creedal issues”.
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Oz

Islami ilimlerin hemen hemen hepsinde eserler veren Taberi ¢ok yonlii bir
alim ozelligini haizdir. Keldm konularinda ozellikle tefsiri ve akaid
risalelerinde konu hakkindaki biitiin bilgi ve rivayetleri verdikten sonra varsa
kendi gortistinti de aktarmak suretiyle kelam alaninda s6z sahibi oldugunu
hissettirmektedir. Bunu yaparken Kur’an ve Siinnetten gelen haberlerin
oldugu gibi kabul edilmesini savunurken, buna uygun olarak selefe ittiba
vurgusunu oldukca sik yapmaktadir. Kelam ilminin ozellikle uluhiyyet
konular1 Allah hakkinda konusma temasini igermesinden dolay1 dikkat
edilmesi gereken bir alandir. Allah’in zat1 ve sifatlarina dair konular tabir
caizse Taberi'nin 6zel ve dokunulmaz alanidir ve kendisi bu alana rivayet
disinda bir seyin sokulmasmna kesinlikle karsidir. El, ayak, goz, yiiz, parmak,
gilmek, oturmak, gelmek, gitmek gibi Kur'an ve hadislerde Allah’a izafe
edilen bu tiir sifatlarin insanlarda da olmasi; 6te yandan bu konuda Allah
hakkinda bir antropomorfizme diisme tehlikesinden dolay1 selef 6zellikle bu
konularda susmay: tercih etmis, te’vile siddetle karsi cikmistir. Taberi de
haberi sifatlar1 anlamada selefe tabi olmakla ve te’vile karsi ¢ikmakla beraber
tefsirci ve dilci olmasini verdigi yetkinlikle de bu sifatlar1 nahiv-dil kurallar
cercevesinde agiklamaya da calismistir. Bazi haberi sifatlar hakkinda sadece o
sifatla alakali goriisleri aktarip, bunlar hakkinda bir yorum yapmayip bir sey
soylemezken bazi sifatlar hakkindaki goriisleri aktardiktan sonra elestirecegi
bir yer varsa elestirmis, savunacagi bir yer varsa da bunu acikca belirtmistir.
Bu da haberi sifatlar1 ele alis tarzini gostermesi ve onun metodunu anlamamiz
acisindan onemlidir. Bu calismamizda Taberi’nin haberi sifatlar1 ele alis ve
anlama tarzi hakkinda bir malumat sahibi olup onun bu konuda nasil bir
tutum icerisinde oldugu irdelenecek ve bir sonuca varmaya c¢alisilacaktir.

Introduction

Ibn Jarir al-Tabari,! having a say in almost all branches of religious
sciences of Islam, is a versatile scholar having written a lot of works in fields

1 Al-Tabari, whose full name is Aba Ja’far Muhammad b. Jarir b.Yazid, was born in the city of
Amol in Tabaristan in Hijri 224, died in Baghdad in Hijri 310 when he was eighty-seven. For
his life See: Abw ‘Abdullah Shams al-din Muhammad b. Ahmad al-Dhahabi, Siyar a’lam al-
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such as history, syntax, tafsir, poetry, lexicography, the hadith. In addition to
the fact that he incorporates narrations and thoughts put forward before him
in the works he wrote,2 he also reveals and justifies his original ideas
comprehensively.

Tabari carried on this practice also while elaborating on the issues of
aqaid. He presents a body of knowledge mostly constituting narrations in his
booklets called al-Tabsir fi ma’alim al-din and Sarih al-Sunna. He advocates3
acceptance of narrations from the Qur’an and the sunnah as they are within
this framework; he definitely does not accept ta’wil or tashbih in issues about
which there is a Qur’anic verse or a piece of the hadith.4

Tabari, emphasizing the aqidah of the Salaf in issues of faith, does not
accept ta’wil that is contrarian to the notions of the Salaf. Tabari refers to the
scholars before him by the phrase “Salaf”, companions of the Prophet
Muhammad and those who had a chance to get to know the above-mentioned
companions of the Prophet Muhammad in particular. Hence, there is no
relation between the concept of Salaf Tabari refers to and Salafism, which
became a religious sect later on.5

nubala, ed. Shu’ayb ‘Arnavat (Beirut: Muassasa al-Risala, 1983), 14: 267; Abu al-’Abbas
Shams al-din Ahmad b. Muhammad Ibn Khallikan, Wafayat al-a’yan, ed. Ihsan Abbas (Beirut:
Dar al-Sadr, nd.), 4: 191; Abu al-Qasim Ali b. Hasan b. Hibatullah Ibn Asakir, Tarih Madina
Dimashg, (Beirut: Dar al-Fikr, 1997), 52: 195; Muhammed Yusa Yasar, Taberi'nin Temel Itikadi
Gériigleri= Tabari 's views on creedal issues (Master’s Thesis, Istanbul University, 2012), 7-11.

2 When Tabari's life and works are calculated and compared with each other, it is asserted
that he wrote forty laminae of work each day. (Dhahabi, Siyar a’lam al-nubala, 14: 272).
Books of exegesis and history named Jami al-Bayan ‘an Ta'wili ay al-Qur’an and Tarikh al-
umam wa al-mulitk are the most leading and famous ones among his works. Tabari, whose
works titled Ikhtilaf al-fugaha (Aba Ja’far Muhammad b. Jarir al-Tabari, Ikhtilaf al-fugahad, tsh.
Frederic Kern (Beirut: Dar al-Kutub al- ‘ilmiyya, nd.) and Tahzib al-athar are at the forefront
in the field of figh, has a lot of works reaching and not reaching our age in addition to
these.

3 Abua Ja’far Muhammad b. Jarir al-Tabari, al-Tabsir fi ma’alim al-din, ed. “Ali b. “Abd al-*Aziz
b. “Ali al-Shibl (Riyad: Dar al-'Asima, 1996), 146.

4 Tabari, Tabsir, 140.

5 Atk Aydin, Ibn Cerir et-Taberi'nin Kur'an Anlayist ve Te'vil Tercihleri=Ibn Jarir al-Tabari's
Understanding of the Qur'an and His Preferences in Ta'wil (Doctorate Thesis, Ankara
University, 2004), 20.
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In this study of ours, we are going to dwell on Tabari's approach and
interpretation of the khabari attributes. We are going to try to explore his
method of interpretation of the khabari attributes, are going to try to delineate
a framework about his outlook on these attributes by expounding on how he
approaches these attributes. At this juncture, it is also important how much he
incorporates reason and narration, how much he puts emphasis on these.
Indeed, the fact that Tabari attempts to implement intellectual analyses while
criticizing religious sects such as the Jahmiyya, the Mu'tazilah, the Murji'ah,
the Kharijite Islam and the Shia Islam reveals the fact that he is a Sunni
scholar, one that attaches importance to reason.® Tabari, vehemently
criticizing the ta’wil of Mu'tazilah in particular, opposed all particularities the
sect in question objected to and tried to reveal the fallacy of their notions.” In
our article, we are going to include the schools in question when the occasion
arises and criticism by Tabari of the Mu’tazilah in particular.

First of all, it would be appropriate to make the reader retrieve some basic
information about the attributes of Allah. The attributes of Allah are divided
into three, being the essence attributes (sifat al-dhati), the positive attributes
and the khabari attributes. The essence attributes are attributes belonging to
the Allah's own self or traits attributed to him. These are the absolute
existence (wujud), eternity (qidam), everlastingness (bagd), oneness
(wahdaniyyah), non-resemblance to the creation (mukhalafah al-hawadith), non-
neediness of others (giyam bi-nafsihi). Positive attributes, made up of life
(hayah), knowledge (‘ilm), speech (kalam), power (qudrah), hearing (sam’), sight
(basar), will (iradah), creativity (takwin) are also approached in the category of
the essence attributes. The positive attributes are defined as attributes
encompassing the relation of Allah with the created such as the act of creation
(khalg), the act of bestowing the created with sustenance (rizg), the act of
condemnation to punishment (‘azab) and as traits attributed to Allah through
negative forms of such actions.8

6 Yusuf Sevki Yavuz, “Taberi-Itikadi Goriisleri=Tabari-Creedal Views”, Tiirkiye Diyanet Vakfi
Islam Ansiklopedisi (Ankara: TDV Publications, 2010), 39: 318.

7 Aba Abdullah Shihab al-din Yaquat al-Hamawi, Mu‘jam al-udaba (Egypt: nd.), 18: 82.

8 flyas Celebi, “Sifat=Attribute”, Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi (Ankara: TDV
Publications, 2009), 37: 105.
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The khabari attributes are concepts examined within the framework of the
essence attributes due to the fact that they bear traits belonging to the created;
regarded as among divine attributes because of the fact that they are
attributed to Allah in fixed and explicit divine statements known as nass,
though. One division of the attributes such as hand (yadd), face (wajh), eyes
(‘ayn), being established (istiwa), descension (nuzul), God's coming (ityan),
fingers (isba’), feet (qadam), smiling (dihk) are within the ayah, one division of
them is in ahad hadith. While most kalam scholars regard it as religiously
permissible to implement ta’wil of the khabari attributes in the light of
linguistic sciences and rational information, Salaf scholars advocate that the
khabari attributes have significance specific to Allah, that only Allah knows
the nature of these, that, for this reason, these attributes must be
acknowledged through their lexical meanings without being subjected to any
kind of ta’wil.? On the basis of this information, we can start to examine the
comprehension method of Tabari of the khabari attributes together with his
outlook on divinity.

1. Divinity and Attributes in Tabari

Tabari attaches special importance to the issue of existence and attributes
of Allah. His sensitivity on this issue can be easily understood through him
emphasizing unyieldingly that existence and oneness of Allah is an issue that
needs to be known by everybody that has reached puberty. He states that the
fact that someone having reached the age of religious obligation has no
knowledge of Allah's names and attributes cannot be excused in any way,
which is in a way, an answer to Mu'tazilah that denies the concept of eternal
(gqadim) attributes. In his opinion, it is imperative for a pubescent person
having reached the age of religious obligation to know Allah's attributes. The
expression “Allah is All-Knowing (‘Alim), He holds knowledge (‘ilm); He is
All-Powerful (Qadir), He holds power (qudrah); He is the Wise Orator
(Mutakallim), He has the kalam, He is Dignified (‘Aziz), He has dignity
(‘izzah)” reveals this clearly.10

9 Celebi, “Sifat=Attribute”, 37: 105.
10 Tabari, Tabsir, 149.
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Tabari takes on a very harsh attitude by saying!! “Those that do not know
that Allah is existent and he is the only creator God, that do not know Allah's
names and attributes although they have reached puberty are infidels (kafir),
shedding their blood and confiscating their commodities are halal.” That
Tabari expresses that a person regarded as under religious obligation has an
absolute religious duty to know through reason existence and oneness of
Allah from the moment he/she has reached puberty and that, what is more,
Allah needs to be known together with his “names and attributes” is a
significant issue that really needs drawing attention to.

Tabari, emphasizing that a person regarded as under religious obligation
not knowing Allah and his attributes is a situation that directly leads to
blasphemy (kufr), puts forward the same judgement also in his discussion
about whether the Qur’an is an entity (makhliq) or not. He utters these very
words: “There is no doubt about the blasphemy of those that say “Allah is not
All-Knowing, He does not have the attribute of kalam; hence, His kalam
(Qur’an) has been created. Those who believe in this way are fundamentally
infidels, they are not believers (mu'min).”12 We observe that Tabari, acting
very sensitively about Allah's names (esmd) and attributes, also act very
harshly in his judgements about those who deny these attributes. Tabari,
giving off the impression that he was on the same line as that of Hanbali
doctrine through his notions he expressed against Mu'tazilah, does not attach
importance to the notions of extreme Hanbali followers that believe that the
paper and the ink with which the Qur’an was written, the casing into which
the Qur’an is put are not entities. We can state at this juncture that he assesses
the situations that directly lead to blasphemy regarding Allah's names and
attributes separately in and on themselves. That is to say: That he clearly
states “I swear that those who say when the kalam of Allah is chanted
(tilawah), memorized or written down, it becomes hadith and an entity are
true infidels”?3 not only shows that he doesn't fall into overstatement or

11 Tabari, Tabsir, 123.

12 Tabari, Tabsir, 149; 1d, Sarih al-Sunna, ed. Badr b. Yasuf al-Ma’taq (Quwait: Maktaba al-asar,
2005), 24.

13 Tabari, Tabsir, 150.
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understatement on this issue but also shows that he does not zealously stick to
one school or one form of thought.

According to Tabari, a person that falls into doubt (shakk) by believing
Allah's names and attributes will refer to something other than the meanings
they belong to at the moment they are pronounced or written down has
already become an infidel, for it is not religiously permissible to alter Allah's
names. Likewise, the judgement of blasphemy also applies to those that do
not believe Allah has had these names and attributes since preeternity (azal)
and that doubt truthfulness of this.

In what way must these names and attributes be comprehended
according to Tabari, who we see is quite sensitive on such issues? According
to him, it suffices to refer to the Book (Qur’an) and the Sunnah on this issue.
Nobody can present evidence contrary to the ayat revealed in the Qur’an and
the narrations (riwayah) transmitted from the Prophet Muhammad about the
names and attributes. This issue is fixed on the basis of the Book and the
Sunnah and information from these two sources is absolute and beyond
dispute.?>

Tabari is very clearly observed to attach importance to narrations and the
words by Salaf on this issue. According to him, “some of Allah's attributes are
in the Qur’an and some of them are revealed by Prophet Muhammad. The
truest notion about these attributes is to accept them as they are in the ayat
and the hadith and not to resort to tashbih.” It is observed that Tabari, making
a special emphasis on fixed and explicit divine statements called nass and on
adherence-following to/of Salaf (obedience-ittiba’), tries to prevent falling into
tashbih and objectification/anthropomorphization (tejsim) by stating here that
no attribute of Allah is similar to those of any created entity.1¢

For these names and attributes are the ones with which Allah defines his
own self, with which the Prophet Muhammad defines Allah. For this reason,
Tabari is absolutely opposed to the ta’wil of names and attributes just as
Ashab al-Hadith, Ahl al-Athar, Hanbali followers, Salaf are. And he explains

14 Tabari, Tabsir, 150.
15 Tabari, Tabsir, 132.
16 Dhahabi, Siyar a’lam al-nubala, 14: 280; Tabari, Tabsir, 140.
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his own opinion in such a way: “our notion about the attributes is this: We
accept the existence of these attributes. Nonetheless, we implement no ta’wil
on these attributes in any way; we even do not hint at the slightest
opportunity for tashbih on them.l” Allah has sublated (exiled-nafy) himself
from everything that is outside him as specified in the ayah “There is nothing
like unto Him, and He is the Hearing (al-Sami’), the Seeing (al-Basir).” (al-
Shara 42/11).

In fact, it is not that Tabari completely excluded reason and closed his
eyes completely to ta’wil. Tabari, stating that just as Allah's own entity
expresses His existence, His names demonstrate the existence of His
attributes, states that the names and attributes can be known also through
reason. According to him “one group of the attributes attributed to Allah in
the clear and explicit divine statements known as mnass, but seeming
impossible to be attributed to Him by way of reason must be subjected to
ta'wil through meanings appropriate for divinity; those that cannot be

subjected to ta’'wil must be embraced by complete refrainment from
tashbih.”18

According to Tabari, the attributes present in the Book and in the Sunnah
cannot be attained through an in-depth manner of thinking or through
reasoning. Therefore, people that do not know these attributes cannot be
declared infidels due to their ignorance on this issue, for ignorance on this
issue is excused because of the fact that knowledge of these names and
attributes can only be attained through transmittal-narration. However, if the
person ignores and disregards these names and attributes after transmittal
and narrations on this issue reach him/her, he/she is not excused in any way
and is declared an infidel.

At this juncture, such things may come to mind: Absolute evidence is
required in order to be able to tell if someone is a believer (mu’min) or an
infidel (kafir). This is also the case with regard to the names and attributes of
Allah. Tabari explains the criteria on this issue in such a way: “If the
transmittal present about the attributes is such precise evidence that it is

17 Tabari, Tabsir, 140.
18 Yavuz, “Taberi-Itikadi Gortigleri=Tabari-Creedal Views”, 318.
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authentic and can be implemented into action, acceptance and adoption of
this transmittal is necessary. Such pieces of information convey absolute
knowledge as if they were seen by eyes and heard by ears. Qur’an ayat and
mutawatir transmittal can be expressed to be examples of this.”1?

From the standpoint of these statements by Tabari, information on these
attributes is absolute as if it was observed in person. If transmittal of these
attributes is not as precisely absolute as the Qur’an and mutawatir transmittal,
this must be taken into account: If the person that communicates that piece of
information (rawi) bears the conditions of honesty (sidg) and fairness (‘adl), the
person hearing the transmittal by him has to authenticate (tasdig) that piece of
transmittal. Although this piece of information, regarded as a piece of ahad
narration, does not constitute absoluteness, according to Tabari, action must
be taken obeying this piece of information.20

Notions on the Attributes of Schools of Kalam

Also what schools of kalam think regarding the issue of attributes Tabari
dwells on with so much painstakingness as mentioned above constitutes
significance for our topic to be comprehended, for Allah's names and
attributes are among issues disputed most so far among schools.

It is acknowledged by all schools that Allah is unique and sublime in
everything because of the fact that he is the One and preeternal entity (gadim).
From the standpoint of schools, not only can any thing or trait belonging to
the created not be attributed to Allah, but also any attribution or trait
belonging to Allah cannot be attributed to the created, for Allah does not
resemble the created. In this regard, all schools are in alliance.

When kalam books are examined, it is observed that the conflict among
schools arises not only due to Allah's essence (dhati) and positive (thubuiti)
attributes but also due to whether he also has the khabari attributes
mentioned in the Qur’an and in the hadith. Regarding this, many opposing
views have been put forward particularly between Ahl al-Sunnah and
Mu'tazilah.

19 Tabari, Tabsir, 132, 139.
20 Tabari, Tabsir, 140.
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According to Abt al-Hasan al-Ash’ari (d. 324/936), the founder of Ash’ari
school of kalam, Muslims had an agreement on the notion that Allah had
preeternal knowledge and he was All-Knowing due to this preeternal
knowledge and they didn't put forward any notion to contradict this before
the emergence of the sects of Jahmiyya and Mu'tazilah. al-Ash’ari states that
Mu’tazilah followers embrace the notion “Allah is All-Knowing, but he does
not hold knowledge” and that they are wrongful in this notion of theirs. al-
Ash’ari argues that a conflict arises when Allah does not have the actions of
speaking (kalam), ordering (amr) and proscription (nahy) while he is Speaking
(Mutakallim), Orderer (Amir), Proscriptive (Nahi), for He is All-Knowing with
His knowledge, He is a Judge and a Prohibitor through actions of ordering
and prohibition and there is a lot of transmitted evidence to support this.2!

According to Abt Mansar al-Maturidi (d. 333/944), “it is fixed by
narration and rational evidence to describe Allah as All-Powerful (Qadir), All-
Knowing (Alim), Dignified, Generous (Karim) and name him in this way.”2
According to what he himself narrates, attribution of some names and traits to
Allah creates a resemblance between Allah and other entities bearing the same
attributes from the standpoint of some schools (such as Mu'tazilah). Thus,
from the standpoint of those thinking in this manner, the names and attributes
in question must not be used for others than Allah. However, according to al-
Maturidi, when nomenclature regarding Allah is rejected, a resemblance also
occurs between the Divine Self and things not falling under the umbrella of
any nomenclature. If it is not religiously permissible to name Allah through
the naming manner of the created, that is, the names of entities, a resemblance
is envisaged between Allah and all that does not exist in this instance when
Allah is not named after anything, which means that the notion of the other
party is inconsistent in both situations. From the standpoint of all these, al-
Maturidi states that Allah is actually named through names after which He

2l Abt al-Hasan al-Ash’ari, al-Ibana ‘an usil al-diyana, ed. Bashir Muhammad ‘Uytn (Dimashgq:
s.n. 1990), 114.

22 Aba Mansar Muhammad b. Muhammad b. Mahmud al-Maturidi, Kitab al-Tawhid, ed. Bekir
Topaloglu, Muhammed Arugi (Ankara: Isam Publications, 2005), 70.
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names himself, that He is qualified through the attributes through which He
characterizes Himself.2

According to Mu'tazilah school, the names and attributes of Allah are
separate and other things from/than Allah Himself. Allah is extant by His
own self, He is a preeternal and eternal entity. Nothing outside Allah is
preeternal and eternal. This also applies to the names and attributes of Allah.
The attributes of Allah are things that are separate from His own self and they
are not eternal. In the same manner, from the standpoint of this school, it is
not religiously permissible to attribute the traits derived through/from the
names of Allah to Allah. For example, Allah can be said to be All-Knowing,
but this does not mean that He holds knowledge. He does not have a separate
attribute of preeternal knowledge. Tabari tried to reveal the wrongfulness of
these ideas of Mu'tazilah, advocating the same notions also for other
attributes, by putting forward some rational evidence. According to Tabari,
just as Allah's Self acts as evidence to His existence, His names act as evidence
to His attributes.?* For example, when it is said that Allah is Sami" and Basir,
He is comprehended to have the attributes of hearing and seeing. The very
attributes of hearing and seeing are comprehended through the names of
Sam1’ and Basir not only through dictionaries, but also through reason and
through their current use among people.?

2. The Comprehension Method of The Khabari Attributes According to
Tabari

It constitutes significance to provide some examples regarding how
Tabari interprets the khabari attributes after examining his attitude and
outlook towards/on his manner of comprehension of these attributes,
towards/on those denying these attributes or those subjecting them to ta’wil.
It will be beneficial to examine some khabari attributes present in the Qur’an
and the hadith for the purpose of comprehending his general standpoint.

23 Maturidi, Kitab al-Tawhid, 70.
24 Tabari, Tabsir, 129.
25 Tabari, Tabsir, 140.
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2.1Yad

The concept of “yad”, literally meaning “hand”, is one of the attributes
specific to Allah, that is present in the Qur’an. Of course, the meaning that
Allah has two hands just as humans do cannot be derived from the expression
“Allah's hands (yadullah)”. According to Tabari, approaching the word
yadayn (two hands) in the ayah “And the Jews say, “The hand of Allah is
chained.” Chained are their hands and cursed are they for what they say.
Rather, both His hands are extended; He spends however He wills.” (al-
Ma‘idah 5/64), the attribute of yadayn, specific to Allah, exists. Tabari himself
acknowledges that Allah has a “hand”; he states that His hand is not an organ
like the one in humans. Here, he does not provide slightest explanation
regarding what Allah's hand is like and what it is made up of. Tabari, not
implementing any ta’wil on this issue, tries to explain what Allah does via His
this “hand”, the nature of which humans cannot know. According to this,
both hands of Allah are not closed regarding granting benefaction to His
subjects; they are completely open and Allah provides His subjects with alms
via these “both hands”.2

Tabari explains the phrase yad in the ayah “The hand of Allah is over their
hands.” (al-Fath 48/10) revealed when Muslims paid homage to the Prophet
Muhammad on the day of Hudaybiyyah under the tree in two meanings:
According to the first, when Muslims paid homage to the Prophet, Allah's
hand was also actually on them, protecting and blessing them. According to
the other, it is that Allah's power was higher than the power of Muslims
regarding helping the Prophet and Muslims had already paid homage to the
Prophet with the aim of helping him.2” When these two meanings are
examined, we observe that Tabari reasoned on what the phrase yadullah might
mean on this issue; that, however, he did not provide slightest opinion about
the nature and manner of this as we mentioned above.

26 Ahmad Muhammad el-Havfi, al- Tabari (Misir: Maktabah al-Iskandariyyah, 2003), 164;
Tabari, Tabsir, 142.

27 Aba Ja’far Muhammad b. Jarir al-Tabari, Jami al-Bayan ‘an Ta'wili ‘ay al-Qur’an, ed.
Abdullah b. Abd al-Mubhsin al-Turki (Qahira: Dar al-Hicr, 2001), 21: 254-255.
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According to Tabari, Ahl al-Jadal? and some other schools tried to subject
the yad attribute to ta’'wil. According to one group of them, “both hands” in
the ayah refers to “alms”. From this standpoint, the phrase “Allah's both
hands” in the ayah signifies the alms by Allah to His subjects. While,
according to one other notion, yad in the ayah means “power”, it means
“possession-authority” according to one other.?

Despite the fact that Salaf scholars accept the existence of Allah's hands
while explaining the word “hand” in the ayat, they say that they don't know
what it signifies and they leave its meaning to Allah, they definitely oppose
ta'wil on this issue.30 They even express their sensitivity on this issue by
stating that saying “subjecting the ayat whose apparent meanings convey
concrete existence to brief ta’wil, that is saying Allah's hand is His attribute
without any additional characteristics”3! is necessary.

Tabari also mentions the existence of a notion that accepts the word as
“hand” itself by saying that yad is one of the attributes of Allah. Nonetheless,
from the standpoint of those holding this notion, Allah's hand is not an organ
similar to human organs and it cannot be likened to them.32 These persons
tried to reveal that the notions of the persons subjecting yad to ta’'wil into
different meanings are wrong. According to them, Allah created all His
subjects through his power and will. According to the ayah, He also created
Adam with his own hands.? According to this ayah, there is a difference in
the creation of Adam and other humans. This difference is that Allah created
Adam with his both hands, that he has opted for the creation of other humans
through his power and will. Allah creating with his “both hands” is
something only specific to Adam. Hence, under these circumstances, it is not

28 What Tabari means by Ahl al-Jadal is kalam scholars. See. Havfi, al- Tabari, 163.

29 Tabari, Jami al-Bayan, 8: 555.

30 Emrullah Yiiksel, Sistematik Keldm=Sistematic Theology (Istanbul: iz Publications, 2005), 57.

31 Omer Aydmn, “Haberi Sifatlari Anlama Yollari=Methods of Understanding Narrated
Attributes of Allah”, Istanbul Universitesi Ilahiyat Fakiiltesi Dergisi 1 (1999): 136.

32 Tabari, Jami al-Bayan, 8: 555-556.

3 See. (Sad 38/75) “[Allah] said, ‘O Iblees, what prevented you from prostrating to that
which I created with My hands? Were you arrogant [then], or were you [already] among
the haughty?’.”
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accurate to attribute the real purpose to other significance and to attribute yad
to meanings of power, alms, possession.3

2.2Yamin

Yamin, literally meaning the right hand, is an attribute specific to Allah
just as the attribute of yad is. The word yamin was attributed to Allah by
revelation of “They have not appraised Allah with true appraisal, while the
earth entirely will be [within] His grip on the Day of Resurrection, and the
heavens will be folded in His right hand. Exalted is He and high above what
they associate with Him.” (al-Zumar 39/67) in the Qur’an. According to
Tabari, Allah has an attribute of yamin as revealed in the ayah.35 This attribute
must be approached as it is without being subjected to any kind of ta’wil.
According to him, Allah has a right hand, but this is not in the form of an
organ similar to that of humans.® According to Tabari, Basra School of
Mu'tazilah subjected the phrase yemin in the ayah to ta'wil and they put
forward the notion that the meaning here is not Allah's right hand; that,
conversely, it should be thought within the context of the meaning of power
(qudrah).3” Tabari, stating that these notions of them and the meaning they
attributed to the word is religiously superstitious and that there are a lot of
pieces of narration contrary to this transmitted from the Prophet and his

3 Tabari, Jami al-Bayan, 8: 556. From the standpoint of those holding this notion, from another
perspective, Allah's hand cannot mean alms. If the word yad in the ayah “Jews said “Allah's
hands are chained’.” (al-Maidah 5/64) means alms, then “conversely, His hands are
extended” must have been said in the continuation of the ayah. On the other hand,
“conversely, His both hands are extended” is said in the ayah. Besides, when the meaning
of alms is appointed, “His two hands” in the ayah means His alms in two pieces. However,
alms by Allah are too many to be counted in numbers. Hence, appointing the meaning of
alms to the word is not accurate. For detailed information, See. Tabari, Jami al-Bayan, 8: 556;
Abu al-Hasan Sayf al-din ‘Ali b. Muhammad b. Salim al-Amidi, Abkar al-afkar fi usul al-din,
ed. Ahmad Muhammad al-Mahdi (Cairo: Dar al-Kutub wa al-Wathaik al-Qawmiyya, 2004),
1: 454.

35  Tabari, Tabsir, 133.

3 Tabari, Tabsir, 142.

37 Tabari, Jami al-Bayan, 20: 253.
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companions, specified each piece of narration related to the issue one by one
as evidence.38

For example, according to Abd Allah b. Abbas, Allah has grasped the
skies and the earth into His right hand altogether, there is nothing in his left
hand and this is so easy for Allah that it is similar to a human grasping
something the size of a speckle into his hand. Tabari also incorporated a piece
of narration transmitted from Abd Allah b. ‘Omar. According to this: “The
Prophet was delivering khutbah (sermon) on the minbar. When it came to the
ayah: ‘They couldn't appreciate the value of Allah as it should have been
done. The Earth is completely in His hands on the day of judgment” He said:
“Allah grasps the skies and the earth in seven layers, puts them inside His
hands and He says: ‘I am Allah that is the One, I am Allah that is Glorious.’
just as a child utters these in one go.” Ibn ‘Omar tells of the situation of the
Prophet at that moment in this way: “While the Prophet was saying these, he
was in such a state that he almost fell from the minbar.”3?

2.3 Nuziil (Descension), Ityan and Maji (God's coming)

The word nuziil, literally meaning descension, tending downwards, is one
of the attributes of Allah according to Tabari.# The Prophet says Allah
descends to the firmament of the earth every night: “Allah descends to the
firmament (sama al-dunya) of the earth in the final one-third of the night and
calls out “Is there anyone praying to me, I will accept his prayers, is there
anyone wishing anything, I will grant it, is there anyone repenting for their
sins, I will forgive them.” 4

Salaf state that descension here is not like what happens in humans, that it
is a kind of descension that is motionless and without transition. There are
also those that say it signifies blessing (luff) and mercy (rahmah).#2 According
to Tabari, nuzil here must be handled in the form of an apparent meaning, for

38 See Tabari, Jami al-Bayan, 20: 246-252.

3 Tabari, Jami al-Bayan, 20: 246-247; ibn Majah, “Mugaddimah”, 13.
40 Tabari, Tabsir, 136.

41 Bukhari, “Tahajjud”, 14; Muslim, “Salat al-Musafirin”, 28.

2 Amidi, Abkar al-afkar, 1: 464.
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the apparent form of the transmittal demonstrates this, it absolutely cannot be
subjected to ta’wil and there is no other way than surrendering to this.4

The concepts of ityan and maji, meaning the act of coming, are used with
regard to Allah. One group of the ayat as regards this are as follows: “And
your Lord has come and the angels, rank upon rank.”(al-Fajr 89/22). “Do they
await but that Allah should come to them in covers of clouds and the angels
[as well] and the matter is [then] decided? And to Allah [all] matters are
returned.” (al-Baqara 2/210). “Do they [then] wait for anything except that the
angels should come to them or your Lord should come or that there come
some of the signs of your Lord?” (al-An’am 6/158).

Salaf scholars accept the coming of Allah by taking the apparent form of
the ayat as basis, but they say that this act of coming does not resemble the act
of coming by humans. From their standpoint, the manner of this and how it
will happen cannot be known through reason. Among kalam scholars, al-
Maturidi, for instance, said that the ayah must be comprehended in the way of
“Allah's order has reached” while interpreting the ayah “And your Lord has
come and the angels, rank upon rank” he stated that the ayah must not be
comprehended in its apparent form.# With regard to Mu‘tazilah followers, it
is observed that they do not accept ityan and maji as they do not regarding
other attributes, that they emphasize traits belonging to the created cannot be
attributed to Allah.

According to Tabari, Allah will come to His subjects on the day of
judgment# inside cloud shades. Tabari, not subjecting this to ta’wil in any
way, also specified the notions of those attributing different meanings to ityan
and maji. While it is not religiously permissible to implement ta’wil on this
issue by taking on a rational initiative according to one group of them, there
were also those who implemented ta’wil by stating that these attributes

4 Taha Muhammad Najjar Ramadan, Usil al-din ‘inda al-Imam al-Tabari (Riyad: Dar al-
Kayyan, 2005/1426), 291.

4 Omer Aydin, “Kur’an’da Gegen Belli Basli Haberi Sifatlarin Te'vili=Interpretation of
Narrated Divine Attributes in the Qur'an”, istanbul Universitesi flahiyat Fakiiltesi Dergisi 2
(2000): 165.

45 Tabari, Jami al-Bayan, 10: 12.
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signify transition of Allah from one place to another, Allah's orders and
judgements, credit, punishment and being called to account by Allah.4

Tabari, directing his harshest criticism on this issue to Mu'tazilah,
exhibited a harsh attitude with questions and answers in a way against this
school, who absolutely do not accept the attributes of ityan and maji and claim
that these signify other things. Tabari, stating that they implement the
principle of non-ta’wil to the letter by accepting nass regarding the attributes
as they are, wants to know whether the addressee accept these ayat by
specifying three ayat* we mentioned above to them.# He asks: “If you say
you do not accept them, that you falsify these ayat, the debate on this issue
between you and me ends here (for you are denying these ayat). If you are
saying that you accept these ayat, that you do not falsify them, then why do
you deny and not accept the piece of the hadith “Allah descends to the
firmament of the earth.”# transmitted from the Prophet?”50

Tabari, also communicating the notions of those subjecting the attributes
to ta’wil to us, tries to debunk the notion of the addressee in the form of cross
questioning and responses. From the standpoint of ta’'wil supporters, the
actions such as coming-going, descending signify transition from one place to
another. However, it is unlikely for Allah to go from one place to another and
this notion is not religiously permissible, for attributes such as these only
pertain to the created. Since Allah is independent from the concept of
locality,5! he cannot have attributes that are specific to the created.

At this juncture, when Tabari asked the owner of the opposing notion
how they comprehended this ayah, what is meant by maji here by specifying
the ayah% with regard to maji, the addressee specified that this notion is
absolutely not religiously permissible regarding Allah, that the ayah must be
comprehended in the meaning “Allah's order has reached”. There is no

4 Tabari, Jami al-Bayan, 3: 605, 610-611.

47 See (al-Fajr 90/22); (al-Baqara 2/210); (al-An’am 6/158).
48 Tabari, Tabsir, 142.

49 Bukhari, “Tahajjud”, 14; Muslim, “Salat al-Musafirin”, 28.
50 Tabari, Tabsir, 143.

51 Tabari, Tabsir, 144.

52 (al-Fajr 89/22).
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apparent meaning of “has come” in the ayah; hence, this cannot be attributed
to Allah as an attribute.

Tabari opposes this piece of ta’'wil and states that what the ayah reads is
“Allah and angels come”, that the meaning that angels also do not “come” as
Allah does, but their “order” has come emerges according to this piece of
ta’'wil in the same way considering the fact that the addressee says within the
ta’'wil that Allah Himself does not come, but His order reaches. From his
standpoint, if Allah Himself does not come, but His order reaches, it means
that angels themselves do not come, but their orders reach since they are
partakers in the action in the ayah. Tabari, questioning how they have reached
this conclusion, receives such a reply: Significance of maji in the meaning of
“order” is only for Allah. The word cannot be used in the meaning of “order”
for angels.

At this juncture, Tabari states that Allah and angels are specified together;
that the narration in the ayah is in a single piece; that, hence, there must be a
basis, a piece of evidence in order to attach different meanings to the action;
that, however, those implementing the above ta’wil concoct two separate
meanings for Allah and angels and asks what is the difference between. Ta'wil
supporters responded to this question in this way: “Angels are each created
entities; hence, annihilation (zawal) and transition (intigal) are religiously
permissible (jaiz) for them. Nevertheless, this notion cannot be religiously
permissible for Allah, the creator of everything.”5

In fact, all in all, the basic principle of those subjecting the attributes to
ta’'wil in the history of kalam is the principle of non-attribution of the traits
specific to humans and all the created to Allah. For instance, the existence of
Allah (wujud) does not resemble the existence of the created, His knowledge
does not resemble that of the created. On such issues, the general nass and
narrations can be accepted and applied provided that they comply with
rational principles. If they do not comply with reason and rationalism, they
must absolutely be subjected to ta’wil. Hence, this attribute is only specific to
the created in the meaning of “transition from one place to another” from the
standpoint of this school interpreting maji on the basis of this mentality. For

53 Tabari, Tabsir, 144-145.



Khabari Attributes in Tabari's Works

this reason, the notion of such an attribute is not religiously permissible for
Allah according to them.>

At this juncture, we see Tabari ask these questions: How do you conclude
that maji and nuzil mean transition? How do Mu'tazilah, finding the notion
of these actions not religiously permissible for Allah on the basis of the notion
that Allah is independent from the concept of locality, produce such a
meaning, what is their evidence regarding this issue?

How can it not be religiously permissible for the meanings of maji and
nuzil not to communicate anything other than “transition” with regard to
Allah? This is because of the fact that for Mu’tazilah, any expression used with
regard to Allah means another thing than that in the normal parlance. To
illustrate, the names of Allah, All-Knowing and All-Powerful, mean
something other than that in the normal parlance; it is concluded on the basis
of this that He is All-Knowing, but does not hold knowledge, that He is All-
Powerful, but does not have power. On the other hand, there is no conclusion
in the usage regarding all the created outside Allah in the way of “scholar
without knowledge, powerful without any power”. Tabari repeats his general
notion about the names and attributes to the addressee, who ask “How do
you produce such meanings?” to him that asks the addressee “Then why
don't you accept the maji and nuzil of Allah?” And he states that they
produce this on the basis of the apparency of the narration, for it is obligatory
to surrender to narrations on this issue and to have faith in them.

On the basis of all these things stated, for Tabari, the truest notion with
regard to Allah's names and attributes is in the form that it is present in
narrations and meanings within the ambit of this issue do not fall outside the
manner. Hence, in his opinion: “Allah and angels lined up in rows will come
on the day of judgment. Allah descends into the firmament of the earth every
night and we don't say here “Allah does not descend, but His order does.”.
On the contrary, His orders reach at each moment, at each hour as long as all

54 Tabari, Tabsir, 145. See Footnote 1.
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the created exist. There is no hour when there is no order by Him, no moment
when His order does not reach.

2.4 Istiwa (Ascension, Being Established)

Established , meaning ascent, the act of ascension, are specified in a few
lines in the Qur’an in the form of istiwa to the throne (‘arsh) and to the firmament.
Allah is declared to ascend to the peak of heavens and to the firmament in
ayat such as “It is He who created for you all of that which is on the earth.
Then He directed Himself to the heaven, [His being above all creation], and
made them seven heavens, and He is Knowing of all things.” (al-Bagara 2/29);
“The Most Merciful [who is] above the Throne established” (Taha 20/5).5%
These ayat have been interpreted in various manners. While there are those
attributing the meaning of “going towards somewhere” to istiwa, there are
also those that think it means “being at the same level.” There are also those
that attribute the meaning of “Ascension, getting upwards, erection”%” to it.

Istiwa has been interpreted in different meanings also within the schools
of kalam. While sects such as Mushabbiha and Karramiyya state that Allah
has a place above and touches the peak of heavens and thus, take the apparent
meaning into account, Mu’tazilah have completely rejected istiwa in its
apparent meaning and comprehended istiwa in the meaning of “winning”.5

Salaf took on a harsh attitude on this issue, did not accept ta’'wil and
objectification/anthropomorphization in any way and did not express any
notion on this issue. When Malik b. Anas (d. 179/795) was asked the meaning
of istiwa, he said: “Istiwa is known, its nature is unknown. Believing in it is
necessary (wdjib), asking questions on this issue is profane innovation
(bid’ah).”5® And determined® the attitude to be taken on by Salaf especially
about the manner of comprehending the attributes.¢!

5 Tabari, Tabsir, 145-147.

5% For other ayat see. al-Araf 7/54; Yanas 10/3; al-Ra’d 13/2; al-Furqan 25/59; al-Sajdah
32/4; al-Hadid 57/4.

57 Tabari, Jami al-Bayan, 1: 454-456.

5% Aydin, “Haberi Sifatlarin Te’vili=Interpretation of Narrated Divine Attributes”, 144-145.

5% Abt al-Muin Maymian b. Muhammad al-Nasafi, Tabsira al-adilla, ed. Hiiseyin Atay (Ankara:
Diyanet Isleri Bagkanlig1 Publications, 1993), 1: 173.
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Tabari does not think in the same way as Salaf do on the issue of istiwa;
he does not take istiwa literally. When Hanbali followers asked him about
istiwa to the peak of heavens on a Friday in a mosque, he said that istiwa to
the peak of heavens is impossible to do; he voiced his opinion by reciting a
couplet which read “how venerable Allah is, who has no counterpart, there is
also no settlement on His throne (‘arsh) in the heavens”. According to one
piece of narration, Hanbali followers and hadith collectors even stoned
Tabari's house when they heard this. It is rumoured that even a small hillock
formed in front of his door due to these stones.¢2

From Tabari's standpoint, the most accurate meaning of istiwa in the ayat
is that Allah goes up and ascends over the firmament and creates the heavens
in seven layers through his power.® Tabari attributing the meaning of
“ascent” to istiwa is not that he sees this as an emotive ascent, but that he sees
it as spiritual ascent.®* On the basis of this, there are also those finding it
strange that istiwa has the meaning of ascent and not agreeing to comprehend
it in this manner. They voice the notion that if istiwa is regarded as having the
meaning of “ascent”, a meaning will come out implying Allah is going up
over something He is already under and that this will be wrongful. Tabari
regarded the state of those making such an interpretation as “utterly odd”; he
stated that the most accurate and truest notion on this issue was in the way
that he expressed it.®

60 For comprehension manners of Salaf of the attributes, see Muhammed Yusa Yasar,
“Selefiyye=Salafiyya”, Kelam Tarihi=History of Kalam, ed. Ramazan Yildirim (Istanbul: fsaret
Publications, 2019), 200-209.

61 Ahmad ibn Hanbal also has a statement similar to this. He said this on this issue: “We
believe that Allah is over the peak of the heavens by His own will without any restriction
and without any characterization by anybody on how this happens.” See Abdullah b.
Sulayman b. Salim el-Ahmedi, al-Masail wa al-Rasdil al-Marwiyya ‘an al-Imam Ahmad b.
Hanbal fi al-Aqida (Riyad: Dar Tayba, 1991), 1: 342.

62 Hamawi, Mu jam al-udaba, 18: 57-58.

63 Taha Muhammed, Usil al-din ‘inda al-Imam al-Tabari, 279.

64 Husam b. Hasan Sarsar, Ayat al-sifait wa Manhaju Ibn Jarir al-Tabari fi tafsiri maaniha
mugaranan bi arai ghayrihi min al-ulama (Beirut: Dar al-Kutub al- ‘ilmiyya, 1424/2004), 379-
380.

65 Tabari, Jami al-Bayan, 1: 457-458.
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2.5 Wajh (God’s Face)

Another attribute specific to Allah is God's face (wajh), literally meaning
“face, countenance”. In the explanation of the word wajh in the ayat
“Everything will be destroyed except His face.” (al-Qasas 28/88) and “And
there will remain the Face of your Lord, Owner of Majesty and Honor.” (al-
Rahman 55/27). It has been generally accepted that what is meant is Allah's
self (dhat). That is, what is meant by wajh is the dhat.

While Mushabbiha followers take wajh literally and state that Allah has a
face just like a human face, Salaf accept the existence of wajh without any
further interpretation and say that they only accept on this issue what Allah
says and what was transmitted by the Prophet. Mu'tazilah followers regard
wajh as “Allah's own Self” and accept in no way that it might mean an actual
organ. 66

Tabari also states on this issue that it has separate meanings specified
above; he does not give place to any ta'wil regarding this issue, he accepts
wajh as it is.¢” According to him, Allah has a wajh; however, His wajh is not an
organ made up of flesh and harbouring blood circulation inside like that of
humans.68

2.6 Qadam (Feet)

One of the attributes specific to Allah is gadam, literally meaning “feet”.
From Salaf's standpoint, it is unlikely for this to mean an organ with regard to
Allah,® for this attribute is “an attribute specific to Allah, but it is not
something similar to human feet.”

At this juncture, Tabari accepts the existence of one gadam of Allah by
providing a piece of the hadith on the issue.”” Narrated by Anas b. Malik, the
Prophet said this: “The Hell (while sinners are being put into it on the day of

6  Aydin, “Haberi Sifatlarin Te'vili=Interpretation of Narrated Divine Attributes”, 151-152.
67 Tabari, Jami al-Bayan, 18: 353.

68  Tabari, Tabsir, 134, 142.

6 Yiiksel, Sistematik Keldm=Sistematic Theology, 60.

70 Amidi, Abkar al-afkar, 1: 470.

71 Tabari, Tabsir, 134.
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judgment) will want the number of persons going into it to increase by saying
‘Isn't there more, isn't there more?” Upon this, Allah the Glorious will put his
feet on it. Upon this, the Hell will say: ‘It is enough, my God, I swear on your
glory (‘izzah)’.” 72

Tabari states that there are two different notions, one of them being that
the Hell said this after Allah put His feet on it, the other being that Allah put
His feet after the Hell wanted the number of those going into it to increase,
about the ayah “On the Day We will say to Hell, ‘Have you been filled?’, and
it will say, “Are there some more?”.” (Qaf 50/30). He states that the accurate
one is the second one in his opinion, he shows the narration transmitted from
the Prophet as evidence of this and says that the narration must be relied on.”

2.7 Dihk (Smiling)

Dihk means smiling. According to Tabari, Allah will smile at his subjects
that are believers. Allah will smile at the subjects that became martyrs for His
sake when they are summoned before Him. Tabari, not providing any
explanation about this act of smiling, also did not mention the notions of those
interpreting the word in different manners. According to him, Allah will smile
at whoever he wants to among his subjects. This act of smiling does not
absolutely resemble the sight of teeth after the mouth has been opened or
another kind of smiling specific to humans.?

2.8 Nir (Light)

The word “nar”, meaning light or luminescence, is also used in the
Qur’an by being attributed to Allah. “Allah is the Light of the heavens and the
earth”. (al-Nar 24/35) It is said that nar not only means Allah illuminating the
earth and the skies, but also Hadi, the one leading who is on the earth and in
the skies.”>

Tabari has stated that the phrase niir here means Hadi-the one leading to the
true path, the one leading the way. According to him, people find the true path

72 Bukhari, “Ayman”, 12; Muslim, “Jannah”, 14.

73 Tabari, Jami al-Bayan, 21: 443-449.

74 Tabari, Tabsir, 134, 142; Amidi, Abkar al-afkar, 1: 471.
75 Amidi, Abkar al-afkar, 1: 459.
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via Allah's niir and they are also protected from deviation by heresy via His
nar. Tabari also includes other explanations on the issue. For instance, from
one standpoint, the word here means “the one who gives discipline”.
According to another notion, nur means light in the ayah.”

2.9 Isba’ (Finger), “Ayn (Eyes)

Isba literally means a finger. Its plural form is esabi’. According to Tabari,
Allah has fingers. However, he does not resort to tashbih about the nature of
this by saying that what is meant by fingers here cannot be interpreted as the
notion of Allah having organs similar to those of humans.”” On this issue, he
showed this narration transmitted from the Prophet as evidence:”® “There is
no heart that is not between two fingers of the Compassionate. If He wills, He
will lead it to the true path; if he wills, He will deviate it from the true path.
The Prophet used to pray in this way: 'Hey, my Allah that makes hearts fixed.
Make also my heart fixed on your religion.” 7

'Ayn, literally meaning “eyes”, is one of the traits attributed to Allah in the
Qur’an. Allah has attributed eyes to Himself in the ayat “Sailing under Our
observation as reward for he who had been denied.” (al-Qamar 54/14) and
“And I bestowed upon you love from Me that you would be brought up
under my eye.” (Taha 20/39).

While Mushabbiha followers claim that Allah has eyes based on these
ayat, it is impossible to attribute organs to Allah according to Ahl al-Sunnah;
thus, the phrase “eye” in the ayah does not refer to any organ. According to
al-Ash’ari, ‘ayn is not only an essence attribute of Allah, but also it means “the
act of seeing”.80 Salaf are of the opinion “Allah's book attributes eyes to Him,
but Allah's eyes are not special organs, it is a special attribute.” 8!

76 Tabari, Jami al-Bayan, 17: 295-296.

77 Tabari, Tabsir, 138, 142.

78 Tabari, Jami al-Bayan, 5: 231.

79 Ibn Majah, “Muqaddimah”, 13.

80  Amidi, Abkar al-afkar, 1: 456.

81 Aydin, “Haberi Sifatlarin Te’vili=Interpretation of Narrated Divine Attributes”, 160.
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According to Tabari, ‘ayn in the ayat means observance. The phrase
bearing the meaning “under our observance” also means “under our
command” in a piece of narration communicated by Tabari.s2

Evaluation

One of the two basic notions in comprehending the khabari attributes is
the notion of Salaf/the hadith collectors. From this standpoint, attributes such
as these are accepted as they are and no interpretation is made on them. They
are accepted as how they have been transmitted through pieces of nass. The
Mu'tazilah school, at a complete contrariness to this notion, Ahl al-Jadal in the
words of Tabari, claim that acceptance of the khabari attributes as they are
will lead to tashbih and objectification/anthropomorphization and they say
that they must be subjected to rational ta’wil by observance of linguistic and
rational criteria provided that pieces of nass are not ignored.

While Tabari profoundly adopts the method of Salaf and advocates the
notions of Salaf against Mu'tazilah followers, he has tried to explain these
attributes within the framework of syntax rules, especially in his book of
exegesis. While we do not wish to make a complete generalization, we would
like to specify an issue that has caught our attention. While he put forward
notions closer to Salaf standpoint on the khabari attributes in the texts he
wrote with regard to aqaid, we can assert that he subjected these attributes to
exegetical analysis linguistically in his book of exegesis, most probably
because of the fact that his linguistical aspect took some precedence. Let us
state again that saying this does not mean that Tabari did not subject the
attributes to ta’wil in aqaid booklets, but he did so in his book of exegesis. We
just would like to point out that it may be said he made interpretations in a
more relaxed manner in his book of exegesis than in his works of aqaid.

All in all, Tabari tried to stick to Salaf aqidah as a method in
comprehending the khabari attributes, he accepted these attributes as they
are, he did not make any inferences about their nature. He only tried to
explain these attributes within the scope of literal meaning within the
framework of linguistic rules; he made rational interpretations while doing

82 Tabari, Jami al-Bayan, 22: 126.
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this only to the extent that linguistic rules allowed. Apart from this, he only
took the ayat, the pieces of the hadith, narrations by the companions of the
Prophet and by those who had an opportunity to see the Prophet's
companions into account; he tried not to specify his own notion on these
attributes in any way.
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