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Abstract Research Article

The Quran is the eternal miracle of the Prophet and includes the plan for
the guidance and salvation of mankind. Many orientalists, including
Rippin, consider this divine book a literary or historical text. This research
attempts to analyze some of Andrew Rippin’s Quranic foundations with a
descriptive-analytical method to highlight their shortcomings compared to
the correct Quranic foundations. Some of Rippin’s Quranic foundations
are as follows: The Quran does not provide a method of exegesis, and
Muslims’ understanding of the Quran is mainly based on the life of the
Prophet. The Quran should be examined as a literary or historical text. The
Prophet gradually wrote the Quran. Differences in readings indicate
ambiguity in certain Quranic verses. This research shows that the Quran,
the hadiths of the Prophet and the Ahl al-Bayt provide methods for the
tafsir of the Quran. The Quran is an eternal miracle of God which should
be interpreted with correct methods, not with opinion-oriented method
(tafsir bi ra’y). Not only the meanings and words, but also the arrangement
of the verses of the Quran is based on divine revelation, and the Prophet is
not the author of the Quran. The difference in readings should be evaluated
according to authentic sources to determine the correct reading. As long as
Orientalists such as Rippin are not guided to the revelatory aspect of the
Quran, they cannot provide a fair and accurate evaluation of the Quran, its
structure, and its teachings.
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Introduction

The Quran is a profound and eternal miracle of the Prophet, containing a
comprehensive blueprint for the guidance and salvation of humanity.
Despite its divine nature, some orientalists, such as Rippin, approach this
sacred text merely as a work of literature or history, overlooking its
spiritual and revelatory significance.

Andrew Rippin (1950-2016) was born on May 16, 1950, in London.
After completing elementary and high school education, he entered the
University of Toronto in 1968 and studied religious sciences at this
university until 1974. In the same year, he went to McGill University to
pursue his master’s degree. In this university, Rippin turned to Islamic
studies and turned his attention to the Quranic sciences. His main field of
study and research is Quranic studies and interpretation (Rippin, 2023).

Some of Rippin’s works are as follows: monographs including The
Qur’an and Its Interpretive Tradition as well as three special essays on the
Qur’an, Tafsir, and Theology for the Oxford Bibliographies series; edited
collections including The Blackwell Companion to the Qur an; textbooks
including Muslims: Their Religious Beliefs and Practices; and
sourcebooks including Classical Islam: A Sourcebook of Religious
Literature (EIl-Badawi, 2017).

Background

One of the important theses written about Rippin is “Naqd-i mabani wa
rawish-i mutali ‘ati-ye Andrew Rippin” [Critique of the Foundations and
Methods of Rippin’s Quranic Studies] (2012) by Parviz Azadi, which
thoroughly critiques Rippin’s Quranic foundations. In the article, “Naqd-i
mabani mutali ‘ati-ye Andrew Rippin” [Critique of the Foundations and
Methods of Rippin’s Quranic Studies] (2020) by Parviz Azadi, in Mutaliat
Islami dar jahan-i mu ‘asir [Islamic Studies in the Contemporary World],



Aellall lissll daols (: The Quran: Contemporary Studies
Al-Mustafa International University ‘ Third year, Number 7, Spring 2024
s 3 )3 e i 9ol acine 0

Issue 1, some of Rippin’s foundations such as the influence of the Bible
on the Quran, allegorical words in the Quran, occasions of revelation,
different readings (gira’at), and compilation of the Quran two centuries
after the Prophet are addressed, and the writer explains Rippin’s theories
well concerning his various works. In the article, “Tahlil-i intigadiye
magqali-ye ‘Shutur ya Risman’ niwishti-ye Andrew Rippin” [A Critical
Analysis of Andrew Rippin’s Article ‘Camel or Rope’] (2020) by Sayyid
Muhammad Husayni Pour, in the Qur’an pajihi-ye khawarshinasan [The
Quran from Orientalists’ point of view], Issue 28, an attempt has been
made to critically examine Rippin’s claim while examining the term
“Jamal” [camel], the background of its various readings, the authenticity
of the famous reading and its conformity with the reading of the Prophet
is proven. In the article, “Naqd-i magqali-ye ‘Abzarha’t baraye mutali i-ye
‘ilmi-ye Qur’an’ Andrew Rippin” [A Critique of Andrew Rippin’s Article,
‘Tools for the Scholarly Study of the Qur’an’] (2017) by Sayyid Kamal
Keshik-nevis Radawi, in the Qur’an pajihi-ye khawarshinasan [The
Quran from Orientalists’ point of view], Issue 22, the author refers to some
of the shortcomings of Rippin’s article, such as not referring to the Quranic
software, books on Quranic sciences, exegetical hadiths, and in general,
insufficient research by Rippin. In the article, “A Comparative Analysis of
the Quranic Foundations of Imam Khamenei and Andrew Rippin” (2023)
by Babak Mashhadi in The Quran: Contemporary Studies, Issue 3, the
author compares certain Quranic foundations of Andrew Rippin with
Imam Khamenei’s Quranic views to highlight the correct Quranic
foundations expressed by the esteemed Leader as opposed to the deficient
and incorrect Quranic views of Rippin.

What distinguishes this article from other research is its attempt to
highlight the drawbacks of Rippin’s views with a purely Quranic and
hadith-based approach. Its goal is to expose the unrealistic portrayal of the
Quran and its comprehensive teachings presented in Rippin’s works.

The Concept
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Mabant (Foundations)

As Allamah Mustafawi points out: “The basic principle in this word [ba-
na-ya] is to combine parts and materials together to create a specific
structure, whether material or spiritual” (Mustafaw1 2020, 1:371). An
example of the material foundation is found in the verse, “Is it you whose
creation is more prodigious or the sky which He has built?”® (Quran
79:27), and verse, “Is he who founds his building on God wariness™*
(Quran 9:109) refers to the spiritual foundation and shows that the
construction of a program of conduct and the building of one’s religion on
firm, established principles of piety, righteousness, and contentment is
better than a structure built on a weak foundation, on the edge of a steep
and precarious cliff (ibid, 1:372).

About the difference between construction (al-bina’) and creation
(khalg), Allamah Mustafawi states that “creation is the act of bringing
something into existence, as well as forming it. Construction, on the other
hand, is the act of giving shape and combining elements together, after the
materials are already present” (ibid). Raghib Isfahani says that “Al-Bina ™
is a noun for what is being built or constructed. God Almighty says: “for
them there will be lofty abodes with [other] lofty abodes built above
them’® (Quran 39:20) (Raghib al-Isfahani 1991, 147).

“Mabani” (foundations) is derived from the word “mabni,” which
means a place. This term is used in reference to buildings, structures,
foundations, and bases (Dihkhuda 2011, 2:2573; Anwart 2002,
7:6591&6603). Foundations are the infrastructures and substructures upon
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which the issues of a scientific discipline or a subject matter are based

(Eskandarli & “Alawt 2020, 10).

Within the scope of the present research, the Quranic foundations
pertain to the fundamental viewpoints of the Orientalists regarding the
Quran, encompassing its revelatory origins and diverse aspects relating to
the Quran itself, including exegetical elements, literary attributes, variant
readings, and more.

Among the Quranic foundations that Rippin relies on are the following:
1. Failure of the Quran to Present Exegetical Methods

Rippin believes that the common orientalist approach is to interpret the
Quran by following the Muslim community’s internal framework; that is,
to interpret in terms of the biography and career of Muhammad which
works quite well within the limits of its own presuppositions, but getting
outside the circle produced by the interaction of the Quran and the sira
seems to be impossible (Rippin 1991, 154). Rippin conceives of the Quran
as a self-referential work which provides little information to its readers
for its interpretative strategies (ibid, 153).

Analysis

One of the exegetical methods is the Quran-by-Quran method, which dates
back to the beginning of Islam and the time of the Prophet, and the Ahl al-
Bayt. For example, when the Prophet was asked about “wrongdoing”
(zulm) in the verse, “and do not taint their faith with injustice”® (Quran
6:82); he replied citing the verse, “Polytheism is indeed a great injustice”’

(A7 05¥1) €l dibont Igindi 47 5 . 6
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(Quran 31:13), that the meaning of injustice in the first verse is
“polytheism” (Rida’1 Isfahani 2006, 51). Certain exegetes, such as
Allamah Tabataba'1 in al-Mizan exegesis, have used this method of tafsir
and have extracted valuable knowledge from the Quran. Allamah
Tabataba’1 in the introduction to al-Mizan exegesis, referring to the verse,
“We have sent down the Book to you as a clarification of all things”®
(Quran 16:89), states that it is impossible for the Quran to be a clarification
of all things but not clarify itself (Tabataba'1 1996, 1:11).

In addition, in the Quran, some verses are definitive (muhkam), and
some are metaphorical (mutashabih). Ayatullah Makarim Shirazi states
that definitive verses are the basis and root of other verses, and to
understand metaphorical and complex verses, one must refer to definitive
verses because the meaning of such verses is clear, but the meanings of
metaphorical verses are complicated due to various possibilities and one
must refer such verses to definitive ones in order to clarify their meaning.
Verses such as “Say, He is Allah, the One”® (Quran 112:1); “Nothing is
like Him”'° (Quran 42:11), are examples of definitive verses, and verses
such as “the hand of Allah is above their hands™*! (Quran 48:10) which is
about God’s power, and “Allah is all-hearing, all-knowing”*? (Quran
2:224), which refers to God’s knowledge, are examples of metaphorical
verses (Makarim Shirazi 1995, 2:431-435). Also, he says about
metaphorical verses:

Another point which exists about the metaphorical [verses] in the
Quran and the reports of Ahl al-Bayt confirms is that the existence of
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such verses in the Quran proves people’s intense need for divine
guides, the Prophet and the Infallibles, and causes people to refer to
them due to their scientific needs, and as such to confirm their
leadership in practice and to benefit from their other sciences and
guidance, and this is similar to the case of certain educational books
that the explanation of some parts is left to the teacher, so that the
students do not cut off their relation with the teacher and because of
this need to get inspiration from his thoughts in everything, and in
fact, the Quran is an example of the famous hadith of the Prophet who
said: “I leave two precious things among you: the book of God and
my Household, and these two will never be separated until they reach

me on the Day of Resurrection next to [Kawsar] fountain.” (ibid,
2:437)

Therefore, Rippin’s remark that the Quran provides little information to its
readers for its interpretative strategies does not seem sound, because some
Quranic verses interpret some others, and the definitive verses clarify the
meanings of the metaphorical ones. In addition, the Infallibles are
introduced as the true interpreters of the Quran so that people, by referring
to them, quench their thirst for the sublime teachings of the Quran.

It seems that Rippin according to his belief that the Quran does not
provide an interpretative strategy, considers the common way to interpret
the Quran in the Muslim community to refer to the biography of the
Prophet, which works well within the limited scope of the Islamic Ummabh.
However, the sira of the Prophet is one of the tools to better understand
the verses of the Quran, and the Prophet himself has used the Quran-by-
Quran method to interpret certain verses.

The Ahl al-Bayt and the companions of the Prophet, in addition to the
Quran-by-Quran method, have benefited from the hadith-oriented method,;
that is, using the hadiths of the Prophet in tafsir; moreover, from the second
century onwards, the influence of the thoughts and sciences of Greeks and
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Iranians led to the formation of other methods (rawish) and approaches
(girayish), such as theological approaches; also, the religious differences
that began in the first century led to the formation of jurisprudential
schools which influenced the interpretation of jurisprudential verses of the
Quran (Rida’1-Isfahani 2006, pp. 24-25). Therefore, various exegetical
methods such as reason-based ( 'ijtihadi), hadith-oriented (riwa 7), allusive
(ishari), scientific (ilmi), and various approaches based on denominations
(such as Shii, Ismaili and so on), styles (such as literary, jurisprudential,
philosophical and so on), and exegetical orientations (such as educational-
spiritual, political and so on) all indicate the great capacity of the Quran in
presenting its teachings in different dimensions.

In addition, the concept of 7a ‘wil or batn in the Quran, according to
exegetes such as Ayatollah Ma‘rifat, based on the hadiths related to this
topic, is a broad, durable, and permanent meaning that is obtained from the
content of the verses (Rida’i-Isfahant 2019, 174). Ayatollah Ma rifat
considers the following steps necessary to extract the batn: 1. Discovering
the purpose of the verse, 2. Abolishing the characteristics of time and place
and people who are not involved in the actual fulfillment of the purpose of
the verse, 3. Inferring a general rule from the verse, 4. Applying the
aforementioned general rule to new examples (ibid, 179). For example, in
the verse, “Let him go with us tomorrow so that he may eat lots of fruits
and play”® (Quran 12:12), after performing the above-mentioned steps,
the purpose of the verse is extracted as such: Fathers should take care of
their children so that cunning people do not separate them from their father
with evil plans and under the pretext of eating and playing (ibid, 181).
Based on this, ta ‘wil, which refers to the purpose of the verse, according
to some exegetes, is another piece of evidence against Rippin’s view that

(0 / wg) €l 3 &3 10 Waa dhuwjiy . 13
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the Quran lacks an interpretative strategy, or the only exegetical method

used by the Muslims is to refer to the biography of the Prophet.

2. Examining the Quran as a Literary or Historical Text

Rippin believes that the Quran has an original meaning specific to the
Prophet and his hearers and this meaning can be determined or approached
through historical analysis. However, he is not satisfied with the historical
approach and poses the question of why we should not approach the Quran
as a literary text like the Bible and then complains if he makes this
suggestion, he is apt to be accused of methodological imperialism. He also
writes that the pitfalls of approaching the Quran as literature are due to the
researchers’ failure to embrace the possibility of a plurality of methods or
even a pluralistic attitude towards method (Rippin 1983, pp. 43-44).

Analysis

Although the Quran is a comprehensive book that includes both the history
of the prophets and literature, facing the Quran as a mere literary work is
a kind of one-sided approach to the Quran, and methodological pluralism
not only does not lead to a correct understanding of the Quran but also
limits the Quran and distances it from its true spirit. If by pluralistic method
or approach, Rippin means facing the Quran with acceptable and logical
means of interpretation such as literary, lexical, mystical, hadith-oriented,
philosophical, or Quran-by-Quran interpretation, such pluralism is not
reprehensible; rather, it depicts different dimensions of the Quran and
increases the scientific richness of the audience. However, if, by
methodological pluralism, he means interpreting the Quran with a purely
literary approach, such an approach is reducing the Quran to a mere
literary-historical book and alienating the audience from the broad and
comprehensive teachings of the Quran.

&
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Of course, we should not forget that the Quran and hadiths have
specified limits for the interpretation and understanding of the Quran,
beyond which it is not permissible. For example, the fifth introduction of
Safi exegesis mentions various hadiths concerning the prohibition of
interpreting the Quran by opinion (tafsir bi ra’y) and its reason. For
instance, it is narrated from the Prophet that anyone who interprets the
Quran according to his own opinion and it is right, has committed a
mistake!*, and in another hadith from the Prophet, the fire awaits the one
who interprets the Quran according to his opinion®® (Fayd Kashani 1994,
1:35; Ibn Ab1 Jumhiir 1984, 104:4).

In addition, the hadiths referring to the inseparability of the Quran and
the Household of the Prophet®® (Tabrist 1982, 1:263; Hurr ‘Amuli 2004,
2:134; Majlist 1982, 2:285) or introducing some verses of the Quran as
confirming some others!’ (MajlisT 1982, 2:285) or introducing some verses
as interpretations of some others and some verses as evidence for some
others!® (Nahj al-Balaghah, Sermon 133) all point to a certain kind of
exegetical methodology in approaching the Quran. Rippin’s main
problem, like many orientalists, is to deal with the Quran as an outstanding
literary text rather than a divine revelation.

3. Introducing the Prophet as the Author of the Quran
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In “Reading the Quran with Richard Bell,” Rippin writes:

Abrupt change in rhyme patterns, repetition of rhyme words, rupture
in grammatical structure, sudden variation in verse length, and
unwarranted shift in personal pronouns all point to revisions
undertaken by Muhammad due to a change in purpose sometime
during his career. Bell suggests that three periods may be separated in
Muhammad’s career: the early period in which “signs” and praise of
God play the predominant role; next, the Quran period which covers
the later Meccan and Medinan era up to the year 2 A.H.; and finally
the Book period which is from the year 2 A.H. on. (Rippin 1992, 641)

Richard Bell believes that Prophet Muhammad tried to enforce his
message through the threat of punishment, and when he acquired more
knowledge of Christianity and Judaism, he substituted for, or combined
with this, the eschatological ideas of judgment (ibid). Rippin writes: “If
the distinction between the ‘J” and the ‘E’ strands of Genesis suggested, to
some people, two literary texts being woven together, then, on the evidence
of the Muslim tradition itself, the same could be envisioned for the Quran:
a weaving together of a text, involving duplications and abrupt breaks, just
as in the Bible” (ibid, 642).

Analysis

Richard Bell’s judgment stems from his false view of the nature of the
Quran. He does not believe in the revelatory aspect of the Quran, while the
Quran is a miracle both in its words and meanings. The Quran emphasises
this issue in verses, “Nor does he speak out of [his own] desire: it is just a
revelation that is revealed [to him]”'® (Quran 53:3-4); “Had he faked any
sayings in Our name, We would have surely seized him by the right hand
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and then cut off his aorta”?® (Quran 69:44-46); (So exalted is Allah, the
True Sovereign. Do not hasten with the Quran before its revelation is
completed for you, and say, My Lord! Increase me in knowledge?*) (Quran
20:114). It seems that Richard Bell considers the Quran to be a literary or
historical text, while the Quran is not a literary text or merely an account
of the Prophet’s life or goals. If there are similarities between the Quran
and the Testaments, it indicates the revelation of the Quran, because, in
addition to the similarities, there are also differences between the Quran
and the Testaments, and the Quran refers to the signs of the Prophet in the
Holy Book:

o1 31,501 b e g 4;9.»0 31 A1 21 Jgu) g ‘_,.».mé
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“Those who follow the Apostle, the uninstructed prophet, whose
mention they find written with them in the Torah and the Evangel,
who bids them to do what is right and forbids them from what is
wrong, makes lawful to them all the good things and forbids them
from all vicious things, and relieves them of their burdens and the
shackles that were upon them those who believe in him, honour
him, and help him and follow the light that has been sent down
with him, they are the felicitous.” (Quran 7:157)

About the aforementioned verse, Ayatollah Makarim Shirazi believes
that in none of the verses of the Quran, there are five reasons for proving
the prophethood of the Prophet en bloc, and if we pay attention to the seven
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attributes that God gave to the Prophet in this verse, we will find five
reasons for proving his prophethood: Prophet Muhammad’s unlettered
(ummi) status and the profound impact of the Quran challenge traditional
beliefs about the need for formal education to achieve such feats, while
prophetic signs in previous scriptures and unique prophecies affirm his
truthfulness. His teachings, which advocate for virtuous behavior and
denounce evil, are rational and ethical, reflecting compatibility with reason
and wisdom, and resonating with innate human nature. Furthermore, his
message aligns with principles of equality and brotherhood, as evidenced
by his efforts to free humanity from societal chains of ignorance, idolatry,
discrimination, and class divisions, providing concrete proof of his divine
mission and selfless intentions (Makarim Shirazi 1995, 6:399-400).

One of the well-known foundations of the exegetes is that the
arrangement of the verses of the Quran is based on wisdom. Contrary to
what some orientalists such as Rippin suppose about the Quran to be the
work of the Prophet, both the words of the Quran and the arrangement of
the verses are Divine revelation. Ayatollah Marifat, referring to the verse,
“Indeed We have sent down the Reminder, and indeed We will preserve
it”?2 (Quran 22:9), considers the order of the verses and their arrangement
in the siiras in certain numbers to be through Divine decree (tawgifi) and
the order of the Prophet?® (Ma rifat 2009, 1:278) and points to reasons such
as the challenges (tahaddi) and miraculous aspects of the Quran (i jza-i
Quran) and the consensus of the Islamic Ummabh in all historical periods
that the existing order of verses was made through divine revelation (ibid,
1:279). Also, he states that the order of the verses of the Siiras is based on
the order of their revelation, except for the rare cases that the Prophet, with
God’s permission, due to the close compatibility of certain verses and
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others that were revealed before, recorded them next to each other (ibid,
1:281). Therefore, not only the verses of the Quran are miracles and divine
revelation in their wording and meaning, but also in their arrangement in
the siiras.

Rippin’s statement that the Quran was written by the Prophet or taken
from the Holy Book is not correct, because first of all, as the verses of the
Quran indicate, the Quran is divine revelation and the Prophet has only
received and communicated its verses; Secondly, the signs of the Prophet
have been clearly stated in the Bible; So, how is it possible that the Prophet
is the writer of the Quran? Fourthly, the verses of the Quran are not only
Divine revelation in their wording and meaning, but also the arrangement
of the verses is according to the command of God and based on the Divine
wisdom, and the Prophet was only the messenger of revelation and did not
interfere in the verses of the Quran.

4. Variant Readings due to Ambiguity in the Verses

In the article “A ban is upon any town,” Rippin mentions in the footnote
two exegetical views about “Yarji @“n” in (Quran 21:95) by referring to
certain Sunnite Exegeses: 1. Baydawi (4:64); Al-Shawkani (3:412): it
refers to the unbelievers’ physical return at the apocalypse; 2. Sufyan al-
thiir (163); Zamakhshar (3:134-135): it refers to their non-repentance and
non-Muslim status from which they do not return (Rippin 1979, 43). He
writes: “As will be seen, most of the variant readings on this verse
represent what would appear to be conscious attempts to come to grips
with an obscure passage by alternative grammatical constructions and
lexical variations; it seems unlikely that all the variants represent equally
probable original readings” (ibid, 44). He also says: “The use of variants
to solve the problems of this verse was not limited to annahum/innahumi,
indeed, a mass of variants has come down to us for the word haram” (ibid,
48).
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Analysis

Rippin does not mention any Shiite exegeses of the above-mentioned
verse, while for a comprehensive and fair understanding of Islamic
teachings, one should also refer to the Shiite exegeses as well. In Nimiinih
exegesis, those who wish to return to the world and the pronoun “Yarji tn”
refers to them, are those who, after witnessing divine punishment or going
to the middle world (barzakh) and the removal of the veils of ignorance
from their eyes, wish to return to the world to make up for their mistakes
(Makarim Shirazi 1995, 13:502). In Al-Mizan exegesis, the pronoun
“Yarji un” returns to the people of such cities who wish to return to the
world to do righteous deeds and regain the blessing of life (Tabataba't
1996, 14:324).

In Majma * al-Bayan exegesis, three possibilities are stated for the above-
mentioned verse: 1. “La” is superfluous in the verse, and the verse means
that it is forbidden for the people of a village that was destroyed due to
punishment to return to the world, and in this way, the purpose is to scare
the disbelievers of Mecca so that they know that if they are punished for
their sins, they will not return to the world. 2. It is forbidden for a village
that is going to be destroyed due to sin to accept any action from its people
because they do not return to repentance; 3. It is forbidden for them not to
return after death, rather they return for punishment (Tabrast 1993, 7:99-
100). In Kanz al-Daga’ig exegesis, the forbidden thing for such people is
to return to repentance or life (Qummi Mashhadt 1989, 8:471).

In Nuar al-Thagalayn exegesis, in a hadith from Imam Bagir about the
meaning of the aforementioned verse is stated that those who perished due
to divine punishment will not return to the world?*. In another hadith
narrated from both Imam Bagqir and Imam Sadiq, it is said that every town
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destroyed due to punishment, their people will not return to the world in
the Return (raj ‘at), and this verse is one of the greatest signs of the Return
[of some of the dead before the Day of Judgment] because none of the
Muslims denies that all people, whether they have perished through
punishment or not, will return on the Day of Judgment?. In another hadith
from Imam Sadiq, it is mentioned that people who perish due to divine
punishment will not return in the Return (raj ‘at); But pure believers and
pure disbelievers and people who have not perished due to divine
punishment will return® (‘Aris1 Huwayzi 1994, 3:458). In addition, some
scholars of literature such as Darwish have suggested that “la” is
superfluous and the meaning of the phrase “/@ yarji un” is to return to faith
in this world after destruction until the Day of Resurrection, when they
will return, and if we take “la” as a negating word, the meaning of the
phrase is as follows: (liannahum /a yarji un) “Because they will not
return” (Darwish 1994, 6:361-362). Referring to the Arabic grammar book
written by Wright, Rippin states that there is a possibility of “la” being
superfluous in such sentences where the verb comes with the meaning of
prohibition or fear or the like and is followed by “an,” and mentions the
Verse ¢asad Yl Sxiw L (What prevented you from prostrating) (Sira al-

A rafl12) as an example (Rippin 1979, 45; Wright 1896, 2:304).

Therefore, what the context of the verses points to, and does not distort
the meaning of the verse from a literary point of view, and is also
confirmed by certain hadiths, is the non-return to the world of people who
perished due to divine punishment, whether it is after witnessing divine
punishment or death or it is at the time of Return, according to the hadiths
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that consider this verse to be related to Return and as a proof of belief in
the Return. Therefore, Rippin’s claim that this Quranic phrase is
ambiguous and the interpretation of the exegetes, due to different readings,
are probably different from the original readings of the Muslims at the time
of the Prophet, does not seem correct.

Conclusion
The results of this research are as follows:

1. Contrary to Rippin, who considers the Quran to be a self-referential
book and considers the Muslims’ original understanding of the Quran
apparently limited to the life of the Prophet and considers the Quran to be
deficient in providing exegetical methods, the method of interpreting the
Quran-by-Quran can be seen in the Quran itself which guides its readers
to refer the metaphorical verses to the definitive ones, and the sira of the
Prophet also attest to this method. In addition to this, the numerous
exegetical methods with various approaches, as well as the method of some
exegetes such as Ayatollah Ma'rifat, in extracting the general purpose
(batn) of certain verses, all indicate the dynamism and multiplicity of
exegetical methods of the Quran.

2. Rippin’s understanding of the Quran as merely a literary text, or
confined to the time of the Prophet and his audience, is insufficient in
comprehending its eternal divine nature. Proper exegesis requires the use
of precise tools and methods, such as analyzing the Quran with the Quran
or hadiths. Failure to do so not only impedes true comprehension of the
Quran, but also leads to wrong interpretation and consequent misguidance.

3. Rippin considers the Prophet to be the author of the Quran, while the
Quran is a revelation not only in its meaning and wording but also in the
order and arrangement of its verses; furthermore, the challenge of jinn and
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human to bring a book or even a siira like the Quran and their inability to

meet the challenge is clear proof of the miraculous aspect of the Quran.

4. Rippin takes the difference in the readings of the verse (Al-
Anbiya’l95) as evidence of the ambiguity of some verses and believes that
it is unlikely that these readings show the original possible reading.
However, he does not refer to Imamiyah sources which provide a clear and
logical analysis and interpretation of the variant readings of the verse in
question in accordance with the well-known reading of the verse.

5. As long as the orientalists such as Rippin are not guided to the
revelatory aspect of the Quran, they are not expected to present a fair and
logical understanding of the nature, teachings, and structure of the Quran.
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