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introduction; the outline of al-Radd al-jamīl and its place in the history ofMus-
lim refutations of Christianity.
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chapter 1

The Context and Authorship of al-Radd al-jamīl

The Context of al-Radd al-jamīl

al-Raddal-jamīl li-ilāhiyyat ʿĪsā bi-ṣarīḥ al-Injīl, (A fitting refutation of the divin-
ity of Jesus from the evidence of the gospel) is a long polemical work refuting
the Christian concept of the divinity of Jesus Christ and is attributed to the
famous eleventh century scholar Abū Ḥāmid al-Ghazālī (d. 1111). Three ver-
sions of this text exist: two are in the Aya SophiaManuscript Library in Istanbul
under the numbers 2246 and 2247, and the third copy is found in the Univer-
sity of Leiden under the classification or828. The two Aya Sophia manuscripts
attribute the text to al-Ghazālī, whowrote a significant number ofworks in phi-
losophy, logic, Islamic jurisprudence, kalām and Sufism.1 In many of his books,
al-Ghazālī refers to his other writings and in his work al-Munqidh min al-dalāl
he mentions many of his other important works. None of these known works
by al-Ghazālī refer to al-Radd al-jamīl, which has led several modern scholars
to doubt that al-Ghazālī is the author of the refutation.

The text of al-Radd al-jamīl is a refutation of the divinity of Jesus in three
sections: the first is an exegetical study of six Biblical texts. Themain argument
of the author here is that the criterion for accepting a certain concept is its
agreement with the clarity of the intellect, bi-ṣarīḥ al-ʿaql, a sentence repeated
very frequently throughout the treatise. If a text in itself is clear to the intellect
then it should not be interpreted, but if it contradicts other texts or it cannot
be rationally accepted then these passages must be clarified and considered as
metaphorswith a symbolicmeaning. Following this principle, the author inter-
prets the six Biblical texts in order to refute the concept of the divinity of Jesus.
The second section is a refutation of the divinity of Jesus as believed by three
Christian sects: the Melkites, the Jacobites and the Nestorians. The third sec-
tion discusses the titles that Christians attribute to Jesus to support his divine
status. The author argues that such titles must be understood metaphorically,
and shows that similar titles were also given to other Biblical prophets.

Concerning the context in which the refutation was written, it is generally
agreed that al-Radd al-jamīl comes from an Egyptian Coptic milieu, based on

1 The manuscript is bound with other manuscripts of al-Ghazālī, al-Munqidh min al-dalāl,
Fayṣal al-tafriqa and Shifāʾ al-ghalīl by Imam al-Haramayn al-Juwaynī.
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external and internal evidence. The external evidence is the fact that al-Radd
al-jamīl was first mentioned by the thirteenth century Coptic priest Abū al-
Khayr Ibn al-Ṭayyib (d. circa 1270).2 He quoted parts of al-Radd al-jamīl in
his work, Maqāla fī-l-radd ʿalā al-Muslimīn alladhīna yuttahimūn al-Naṣārā bi-
l-iʿtiqād bi-thalāthat āliha (Treatise containing a refutation of Muslims who
accuse Christians of believing in three gods). But he did not provide any details
aboutal-Raddal-jamīl thatmight havehelpedhis reader understand thenature
of al-Radd al-jamīl as a polemical work.

The internal evidence is, firstly, that the author quotes theCoptic translation
of John 1:14 to defend his interpretation of the text, thus appearing to believe
that the Gospel was originally written in this language rather than in Greek.
Secondly, the author seeks to refute the divinity of Jesus through a discussion of
the concept of the union of the divinity and humanity in Jesus, as interpreted
by the three main Christian sects. As Gabriel Reynolds rightly maintains, his
argument is based on a sound knowledge of the Jacobites and their refutations
of the other two sects.3 Thirdly, his comparison of the relationship between the
Father and the Son with the relationship of the soul to the body is taken from
the Jacobite explanation of the incarnation and union.4 Since the Egyptian
Copts were followers of Jacobite rather than Melkite or Nestorian Christology,
this is further support for the view that the author was highly familiar with
Jacobite/Coptic writing.

To estimate when al-Radd al-jamīl was written is a difficult task, since it
depends on the identity of the author. Those who accept al-Ghazālī as the
author agree that itmust have beenwritten during his supposed trip to Alexan-
dria after his visit to Jerusalem, which is mentioned by some historians. Other
scholars date al-Radd al-jamīl to a much later period, up to the lifetime of Ibn
al-Ṭayyib. The latter rely on the following arguments: the style of writing is not
that of al-Ghazālī, the work is not mentioned in any of his authentic works,
which do not show the same depth of interest in the Biblical text as al-Radd al-
jamīl, the discussion of Christians and Jews in the authentic Ghazalian works
differs from that in al-Radd al-jamīl, and the Biblical quotations appear to be
from a thirteenth century Arabic translation of the Bible. Those who accept
al-Ghazālī as the author of al-Radd al-jamīl argue that although the writing

2 Abū al-Khayr Ibn al-Ṭayyib, ‘Maqāla fī-l-radd ʿalā al-Muslimīn alladhīna yuttahimūn al-
Naṣārā bi-l-iʿtiqād bi-thalāthat āliha’, in P. Sbath, Vingt traités philosophiques et apologétiques
d’auteurs arabes chrétiens du ix au xiv siècle, Cairo, 1929, pp. 176–178.

3 G.S. Reynolds, ‘The ends of Al-Radd al-Jamīl and its portrayal of Christian Sects’, Islamochris-
tiana 25, 1999, pp. 45–65.

4 F.E. Wilms, Al-Ghazalis Schrift wider die Gottheit Jesu, Leiden, 1966, pp. 41–42.
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style of the work differs from that of his knownwriting, the ideas, concepts and
discussion are typical of al-Ghazālī.

The Authorship of al-Radd al-jamīl

In 1932, Louis Massignon discovered two copies of al-Radd al-jamīl in the Aya
Sophia library and published an article entitled, ‘Le Christ dans les Evangiles
selon al-Ghazālī’ in the Revue des Études Islamiques, in which he gave a good
summary of this treatise and argued for its attribution to al-Ghazālī.5 In 1939,
Robert Chidiac edited the text of Aya Sophia 2246 and translated it into French.
He followed Massignon’s argument concerning authorship, while noting that
the textmay have beenwritten by a studentwhohad takennotes at al-Ghazālī’s
lectures.6 J.W. Sweetman also gave a detailed summary of al-Radd al-jamīl,
with a translation of many passages, in his two-volume work Islam and Chris-
tian Theology in 1945.7 He believed that the character and thought world of
al-Ghazālī was present in the text: ‘al-Ghazālī’s debate is quite probably not
written by his hands, but bearing clear marks of personality and method,
and undoubtedly a faithful record of a discussion following his course, in
Alexandria, during his visit to that city.’8 Arthur J. Arberry gave an English
translation of a part of the text of al-Radd al-jamīl in his Aspects of Islamic
Civilization in 1964, and appeared to accept that al-Ghazālī was the author.9
Franz-Elmar Wilms produced a German translation of Chidiac’s Arabic text
in 1966, and argued at length for the authorship of al-Ghazālī.10 In 1986, the
Egyptian scholar Muḥammad al-Sharqāwī published an edition of the Ara-
bic text, defending al-Ghazālī as the author.11 All these scholars accept al-
Ghazālī as the author of al-Radd al-jamīl, many of them with the reservation
that the text could represent lecture notes taken by one or several of his stu-
dents.

5 L. Massignon, ‘Le Christ dans les Evangiles selon al-Ghazālī’, Revue des Études Islamiques
6, 1932, pp. 523–536.

6 Abū Ḥāmid al-Ghazālī, Al-Radd al-jamīl li-ilāhiyyat ʿĪsā bi-ṣarīḥ al-Injīl, ed., and trans.,
R. Chidiac, Paris, 1939.

7 J.W. Sweetman, Islam and Christian Theology 1:2, London, 1945, pp. 262–309.
8 Ibid., p. 307.
9 A.J. Arberry, Aspects of Islamic Civilization, London, 1964, pp. 300–307.
10 F.E. Wilms, Al-Ghazalis Schrift wider die Gottheit Jesu.
11 AbūḤāmidal-Ghazālī, Al-Raddal-jamīl li-ilāhiyyat ʿĪsābi-ṣarīḥal-Injīl, ed.,M. al-Sharqāwī,

Cairo, 1986.
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The first challenge to the authorship of al-Ghazālī came in 1959 from the
French scholar Maurice Bouyges, in his Essai de chronologie des oeuvres d’al-
Ghazālī.12 He placed al-Radd al-jamīl among the books only doubtfully attri-
butable to al-Ghazālī. A. Badawī followedBouyges, considering thiswork as one
of the doubtful works of al-Ghazālī.13 W. Montgomery Watt and F. Jabr made
absolutely no mention of this book when dealing with al-Ghazālī’s works.14
However, in 1975, Hava Lazarus-Yafeh’s Studies in al-Ghazzālī presented a seri-
ous challenge to the assumption that this book was an authentic product of
al-Ghazālī.15 G.S. Reynolds supported Lazarus-Yafeh’s criticism of the idea of al-
Ghazālī as author of al-Radd al-jamīl and added some significant points to the
debate inhis 1999 article, ‘The ends of Al-raddal-jamīl and its portrayal ofChris-
tian Sects’.16 Ines Peta translated the text into Italian in her 2010 doctoral thesis
and argued against the authorship of al-Ghazālī. She explained that al-Radd
al-jamīl quotes from an Arabic version of the Bible known as the Alexandrian
Vulgate.17 Although this version was in circulation from as early as the ninth
century, Peta couldnot find any example of an author quoting from it before the
thirteenth century.18 Martin Whittingham, in a 2011 article, ‘The value of tahrīf
maʿnawī (corrupt interpretation) as a category for analysing Muslim views of
the Bible: evidence from Al-radd al-jamil and Ibn Khaldūn,’ argues that the
author of al-Radd al-jamīl should be considered as ‘Pseudo-Ghazālī’.19

I have played an active role in this debate, and in 2007 published the article,
‘Al-Radd al-Jamīl: al-Ghazālī’s or Pseudo-Ghazālī’s?’20 In this article, I defended
the position of those who accepted al-Ghazālī as the deliverer of the main

12 M. Bouyges, Essai de chronologie des oeuvres d’al-Ghazālī. ed., M. Allard, Beirut, 1959;
Appendix vi, pp. 125–126.

13 A. Badawī, Muʿallafāt al-Ghazālī, Kuwait, 1977, p. 262.
14 W.M.Watt, ‘The Study of al-Ghazālī’,Oriens 13–14, 1961, pp. 121–131. F. Jabre, ‘La biographe et

l’oeuvre de Ghazali reconsidères à la lumière des Tabaqat de Sobki’, Mélanges de l’ Institut
Dominicain d’Etudes Orientales 1, 1954, pp. 73–102.

15 H. Lazarus-Yafeh, Studies in al-Ghazzālī, Jerusalem, 1975.
16 G.S. Reynolds ‘The ends of Al-Radd al-jamīl’, pp. 45–65.
17 SeeH.Kachouh,TheArabicVersionsof theGospels, theManuscriptsand their Families, PhD,

University of Birmingham, 2008.
18 I. Peta, ‘Il Radd pseudo-ghazaliano: Paternità, Contenuti, Traduzione’, Officina di Studi

Medievali, Collana Machina Philosophorum, Palermo, 2010.
19 M. Whittingham, ‘The value of taḥrīf maʿnawī (corrupt interpretation) as a category for

analysing Muslim views of the Bible: evidence from Al-radd al-jamīl and Ibn Khaldūn’,
Islam and Christian–Muslim Relations 22, 2011, pp. 209–222.

20 M. El Kaisy Friemuth, ‘Al Radd al-Jamīl: Al-Ghazālī’s or Pseudo-Ghazālī’s?’, in D. Thomas,
ed., The Bible in Arab Christianity, Leiden, 2007, pp. 275–294.
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material edited and produced in an independent form as al-Radd al-jamīl. It is
indeed possible that al-Ghazālī himself was never aware of the existence of this
book. However, my involvement in the editing of the present work has given
me further opportunities to reconsider carefully the question of authorship.
I believe that those who reject al-Ghazālī as author have made important
observations, which may lead to the book being described as Pseudo-Ghazālī.
The most important observation is the deep knowledge of the author of the
whole Bible, which cannot be observed in any work known to be written by al-
Ghazālī. In addition, the considerable awareness of Coptic Christology and the
arguments against other Christian sects from a Monophysite Coptic position
are qualities not present in al-Ghazālī’s authentic writing. On the other hand,
those scholars who have attributed the work to al-Ghazālī rely on the fact that
although al-Radd al-jamīl does not mirror his style of writing, it does represent
his thinking and worldview. This can be seen in many parts of al-Radd al-
jamīl, as demonstrated below. I will present both arguments and provide an
analysis of their plausibility, before giving my own reflections on the question
of authorship. To begin with, I examine, among al-Ghazālī’s works, the sources
thatmention the book, and those that mention al-Ghazālī’s short trip to Egypt.
Then I discuss the attitude of the author towards the Bible.

The Sources that Attribute the Book to al-Ghazālī
al-Radd al-jamīl was totally unknown to many historians who have dealt with
the biography of al-Ghazālī. M. Bouyges points out that the work appears
for the first time in modern lists compiled at the beginning of the twentieth
century by al-Qabbānī and al-Ḥilmī.21 In addition, while al-Ghazālī had the
habit of referring to his previous works, he never refers to this book when
talking about the Jews and the Christians in some of his other works.22

The earliest reference to al-Radd al-jamīl is by the thirteenth century Egyp-
tian Coptic scholar Abū al-Khayr Ibn al-Ṭayyib.23 There is a long quotation in
his treatise Maqāla fī-l-radd ʿalā al-Muslimīn from al-Radd al-jamīl, which Ibn
al-Ṭayyib has taken from a Muslim text, which claims to quote from the well-
known and important polemical work al-Radd al-jamīl written by Abū Ḥāmid
al-Ghazālī.24 Interestingly, this quotation from al-Radd al-jamīl contains some
differences from the three existing copies of al-Radd al-jamīl, which indicates

21 Bouyges, Essai, p. 126.
22 Lazarus-Yafeh, Studies, pp. 459–460.
23 Ibn al-Ṭayyib, ‘Maqāla fī-l-radd ʿalā al-Muslimīn alladhīna yuttahimūn al-Naṣārā bi-l-

iʿtiqād bi-thalāthat āliha’, pp. 176–178.
24 See the Appendix for the complete text.
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that other copies of al-Radd al-jamīl existed and that the three extant copies of
al-Radd al-jamīlmay have been altered.25

al-Radd al-jamīl is also mentioned by at least three historians. Ḥajjī Khalīfa,
the Ottoman historian (d. 1658) mentions the book among the works of al-
Ghazālī in his Catalogue vol. iv, no. 9650, under the title al-radd al-jamīl ʿalā
man ghayyar al-Tawrāt wa-l-Injīl.26 Wilms points out that the second part of
this title of the book is problematic, as it gives the impression that al-Ghazālī is
accusing Christians and Jews of corrupting the text of scripture; however, this
impression is false. It is possible that in a later period the title was intentionally
changed tomake the bookmore popular amongMuslims.27 al-Murtaḍā Ibn al-
Ḥusayn al-Zabīdī (d. 1791)28 also mentions, in his Itḥāf al-sāda al-muttaqīn,29 a
book with the title al-Qawl al-jamīl fī-l-radd ʿalāman ghayyar al-Injīl among al-
Ghazālī’s works. Since the title mentioned here differs from Ḥajjī Khalīfa’s, it is
possible that al-Zabīdī took this title from another source. This title was copied
by ʿAbd al-Qādir Ibn ʿAbdallāh al-ʿAydarus Baʿalawī in his book Taʿrīf al-aḥyāʾ
bi-faḍāʾil al-iḥyāʾ, which is written in the margins of al-Zabīdī’s book.

25 Paragraph 111 is the beginning of the quotation from al-Radd al-jamīl. Comparing the quo-
tation in Ibn al-Ṭayyib’s treatise with the Aya Sophia manuscript, we make the following
observations. There is no doubt that the later of the Aya Sophiamanuscripts was edited in
at least four places: 1. Ibn al-Ṭayyib’s text has the words al-dhāt al-ilāhiyya on p. 177, line 5
from the bottom, which is dhāt al-ilāh in the Aya Sophia ms. 2. On p. 178, line 3, Ibn al-
Ṭayyib’s dhāt Allāh is dhāt al-ilāh in the Aya Sophia ms. 3. Ibn al-Ṭayyib’s al-Bāriʾ taʿālā on
p. 178, line 4 is al-ilāh in the Aya Sophia ms. 4. Ibn al-Ṭayyib’s al-ʿAql is al- ʿAql al-mujarrad
in the Aya Sophia ms.

The Aya Sophia ms also adds a short passage as an explanation to paragraph 112, as
follows: ‘So the Father connotes the idea of Existence, the Word (or the Son) connotes
the idea of Knowledge and the Holy Spirit connotes the idea of Essence, of the Creator
being intellected by Himself.’ This addition shows that the author of the Aya Sophia ms
is interested in these details as if he wants to defend the Christian Trinity rather than
refute it. This passagemainly presents the argument that the Father represents the (pure)
intellect, al- ʿaql, the Son is the intellector, al-ʿāqīl, and the Holy Spirit is intellection, al-
maʿqūl. Thus it seems that the later Aya Sophia ms is an edited text while the earlier text
quoted by Ibn al-Ṭayyib is probably lost. See Appendix below.

26 Kashf al-zunūn ʿanasāmī al-kutubwa-l-funūn is a very importantwork of Ḥajjī Khalīfa, list-
ing more than 14,500 books, along with detailed information about them. See F.E. Wilms,
Al-Ghazalis Schrift, p. 34, n. 4.

27 Ibid.
28 Lazarus-Yafeh, Studies, p. 461.
29 al-Murtaḍā Ibn al-Ḥusayn al-Zabīdī, Itḥāf al-sāda al-muttaqīn bi-sharḥ asrār Iḥyāʾ ʿulūm

al-dīn, 10 vols, Princeton, 1963, vol. 1, p. 42.
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Thus, al-Radd al-jamīl was actually associated with al-Ghazālī in the thir-
teenth century, but then disappeared from the list of his works until the ref-
erence by Ḥajjī Khalīfa in the seventeenth century. This leads to the question:
what happened to the book and why did it disappear from the list of the works
of al-Ghazālī for so many centuries? Chidiac’s answer is that historians were
silent about al-Radd al-jamīl because it accepts the sovereignty of the Biblical
text and considers it a source of true knowledge.30

Part of the answer to the question of the whether the work can be attributed
to al-Ghazālī depends on whether or not he visited Egypt. M. al-Sharkāwī
argues that the visit to Egypt took place after al-Ghazālī left Jerusalem.31 Al-
though Ibn ʿAsākir, Ghazālī’s contemporary, did not report this trip, Yāqūt al-
Ḥamawi (d. 1229),32 Ibn Khallikān (d. 1282),33 al-Subkī (d. 1355),34 al-Ṣafadī
(d. 1363), and al-ʿAynī, (d. 1451), confirm this visit. al-Ṣafadī seems to be the first
to report it in great detail.35 He narrates that after al-Ghazālī left Jerusalem:

He set himself towards Egypt and stayed a while in Alexandria. It is said
that he intended to sail towards Morocco to meet the prince Yūsuf Ibn
Tashfīn because of what he had heard of his enthusiasm and support for
people of knowledge. But after he [al-Ghazālī] was informed of his death
he returned to his own land, Ṭūs.36

Wilms attempts to give a more plausible interpretation of this visit, going
beyond al-Ghazālī’s plan of going to Morocco. He believes that al-Ghazālī was
probably ordered by the Caliph to write a series of polemical works against
those scholars and sects who might introduce instability into the empire.
These are his polemical works against the philosophers, the Ismāʾīlīs, and the
Christians (of Egypt).37 al-Ghazālī, therefore, was probably sent to Egypt to
meet some Muslim scholars involved in polemics against the Coptic Chris-
tians.

30 Chidiac, Al-Radd al-jamīl, p. 20. See also Wilms, Al-Ghazālīs Schrift, p. 35.
31 M. al-Sharkāwī gives the date 489–490ah in his edition of al-Radd al-jamīl, p. 15, but this

date is not found in other sources.
32 Wilms, Al-Ghazālīs Schrift, p. 23.
33 Ibid.
34 Tāj al-Dīn Ibn Naṣr al-Subkī, Ṭabaqāt al-shāfiʿiyya, Cairo, n.d., vol. 6, p. 199.
35 Ṣalāḥ al-Dīn Ibn Aybak al-Ṣafadī, al-wāfī bi-l-wafayāt, Istanbul, vol. 1, 1931, p. 275.
36 Ibid., p. 274.
37 Wilms, Al-Ghazālīs Schrift, pp. 27–31.
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The Attitude of the Author to the Bible
Before discussing different opinions on the question of authenticity, the au-
thor’s attitude towards the Bible needs to be examined. The fact that the author
provides all his arguments against the divinity of Jesus on the basis of his
interpretation of five texts from theGospel of John, and argues for his humanity
on the basis of other texts from the Bible, shows that he accepts the text of
the Bible and is arguing for a better form of interpretation. On this basis, he
presents a very careful interpretation of Biblical verses that attribute divinity to
Jesus, by using other Biblical verses that demonstrate his humanity. Applying
this method to argue against Jesus’s divinity, he claims that the Bible is being
used here as a source for disclosing the reality of Jesus. Moreover, the author
shows full respect to the evangelists, as well as to Paul whom he calls a prophet
‘ لوسرلاصلوب ’. He claims that Paul also understood the divinity implied in the
Gospels to be metaphorical. He says:

اهرهاوظتسيلصوصنلاهذهنامهفوهانمهفامنيعمهفهناىلعلّديهنمحيرصتلااذهو

ةدارم

[…] He (Paul) understood the essence of what we have understood, and
that he comprehended that these passages are not intended literally.38

Nevertheless, when he refers to the crucifixion he uses the expression ‘in their
opinion’, demonstrating that he does not accept the Biblical version. This is a
clearMuslim position, showing that the author holds that the Biblemay report
what some thought happened but not the reality. In the case of the crucifixion,
the Qurʾān discloses in sūra 4:157 that although someone was on the cross, it
was not Jesus but someone who looked like him, so that ‘it was made to appear
to them’ that hewas crucified. Thus the sentence ‘in their opinion’ heredoesnot
necessarily demonstrate the author’s doubt about the Biblical text, but that the
text describes what Christians think happened rather than the reality of what
took place.

Reynolds does not consider the author of al-Radd al-jamīl to be loyal in his
acceptance of the integrity of the Bible and sees this as ‘thoroughly pragmatic’,
a tactic employed to find common ground from which to launch his attack.39
Whittingham agrees with this,40 and also argues that the author does not

38 al-Radd al-jamīl, (our text).
39 Reynolds, ‘The ends of Al-Radd al-jamīl’, p. 62.
40 Whittingham, ‘The value of taḥrīf maʿnawī ’, p. 213. Whittingham also adds to the above
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represent the concept of taḥrīf maʿnawī which shows acceptance of the text
and rejection of its interpretation. His main argument is that the author uses
the phrase ‘in their opinion’, which is widely used by Muslim polemicists such
as al-Juwāynī who rejects the integrity of the Bible.41

In contrast, the phrase ‘in their opinion’, could be referring to the Christians’
conviction that Jesus was crucified and had pain as the text supports this
understanding. Thus this phrase refers to the text of the crucifixion story as
well as to the interpretation of it. It seems that the author adopts the opinion
expressed by al-Ghazālī in his Mustaṣfā42, namely that one should believe that
the Christians witnessed the crucifixion. However, it was not real because they
did not know that God had replaced Jesus with someone else. Thus, al-Ghazālī
is defending the integrity of the Christians who reported this event, while not
considering it a true report. Therefore, I consider that the author of al-Radd
al-jamīl does not doubt the text itself, but questions the way Christians read it.

There is no doubt that the author is selective, taking statements out of
context and playing them against each other in order to prove his case. This
is a widely-used legitimate exegetical method, taking verses out of context in
order to support a theological position. Nevertheless, Whittingham uses these
arguments in order to demonstrate that the author should not be considered
to be using taḥrīf maʿnawī (hermeneutical corruption of the text) but is only
using this concept as a tactic to prove his case.

Both Whittingham43 and Reynolds44 consider that the work is clearly not
intended for Christians but for faithful Muslims, in order to support them in
their discussions with or refutation of the Christians.45 Yet why would the
author adopt such an unfaithful and pragmatic attitude of accepting the au-
thenticity of the Bible when he is speaking exclusively toMuslims?Whywould
he make all this effort in a brilliant exegetical work, when he knows that it

arguments the fact that al-Ghazālī frequently uses cross-references to his other works
which are absent in al-Radd al-jamīl. al-Sharqāwī explains that, although this is the
case, al-Ghazālī did not cross-reference all his known works. He also adds that Muslim
polemicists usually avoided mentioning cross-references to other works. He believes this
assisted in the silence about al-Radd al-jamīl in later writing. Moreover, al-Ghazālī did not
refute the divinity of Jesus elsewhere in his writing, so he could not refer to this in al-Radd
al-jamīl. See al-Sharqāwī, Al-Radd al-jamīl, pp. 30–31.

41 Whittingham, ‘The value of taḥrīf maʿnawī’, p. 214.
42 al-Ghazālī, al-Mustaṣfā min ʿilm al-uṣūl, Cairo, 1905–1908, vol. 2, p. 157.
43 Whittingham, ‘The value of taḥrīf maʿnawī’, p. 214.
44 Reynolds, ‘The ends of Al-Radd al-jamīl’, p. 62.
45 Whittingham, ‘The value of taḥrīf maʿnawī’, p. 214.
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is of no benefit to his audience who do not accept the authenticity of the
Bible? On the contrary, al-Radd al-jamīl must have been directed at Muslims
whowere highly educated in philosophical thinking andwerewilling to accept
the authenticity of the Bible, but needed someone, other than a Christian, to
explain the parts that attribute divinity to Jesus.

After dealing with the sources, the possible visit to Alexandria and the
attitude of al-Radd al-jamīl towards the Bible, we now focus on the arguments
presented by those who accept al-Ghazālī as the author.

Arguments Supporting the Authorship of al-Ghazālī

Massignon, who first brought attention to al-Radd al-jamīl in 1932, did not
doubt the attribution of al-Radd al-jamīl to al-Ghazālī and encouraged Chidiac
to translate the text into French.46 Chidiac did not hesitate to connect the
work to al-Ghazālī but questioned its linguistic style. Being convinced that the
work represented al-Ghazālī’s thought, he came to the conclusion that thework
must have been turned into a book by an Egyptian student of al-Ghazālī who
had listened to him delivering lectures.47 This solution satisfied Chidiac, and
seemed plausible to G. Hourani who trusted the opinions of Massignon and
Chidiac.48 Wilms also considered that the likelihood that al-Ghazālī did not
write the work himself was a reason for the book being so unfamiliar among
Muslims.49

Wilms, who translated al-Radd al-jamīl into German, was very interested
in the question of authorship and offered lengthy arguments defending its
connection to al-Ghazālī, which are discussed here in detail. For Wilms, the
fact that the Aya Sophia manuscripts mention al-Ghazālī as the author, and
that this is confirmed by the quotation of the thirteenth century Coptic priest
Ibn al-Ṭayyib, are important pieces of evidence in attributing it to al-Ghazālī.
To any objections based on the fact that the work is not mentioned or quoted
by Muslim writers, he responds with two reasons. Firstly, al-Ghazālī seems to
accept the authority of the Gospels in order to be able to defend his theory that
Christians misconceived Christ’s teaching in them. Therefore, it was probably
not well received by other Muslim teachers who did not find it useful in their

46 Massignon, ‘Le Christ dans les Evangiles selon al-Ghazālī’, pp. 523–536.
47 Chidiac, Al-Radd al-jamīl, p. 23.
48 Ibid. SeeHourani, ‘The Chronology of Ghazālī’sWritings’, Journal of the AmericanOriental

Society 79, 1959, pp. 225–233.
49 Wilms, Al-Ghazālīs Schrift, p. 33.
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refutation of Christians. This made the work unpopular among Christians, as
Muslims did not use it in their polemical works. Secondly, since al-Radd al-
jamīl was delivered orally, as evidenced by the style of writing, it is not easy to
refer to these arguments in other works by al-Ghazālī.50 Wilms believes that
the work was not directed at Christians, but rather at Muslims in Alexandria to
support them in their discussions with Coptic Christians in Egypt by providing
an exegetical study of the verses used by Christians in their arguments for the
divinity of Jesus. In addition, the sharp polemical tone of al-Radd al-jamīlmade
Christians reluctant to use the text and popularize it.51

Moreover, Wilms provides internal evidence connecting al-Radd al-jamīl to
al-Ghazālī’s thought world.52 al-Radd al-jamīl fits into al-Ghazālī’s methodol-
ogy of polemical writings. In al-Munqidh min al-dalāl, al-Ghazālī outlines his
method of refutation. First, one should present accurately and thoroughly the
theory and viewpoints of the opponents. Second, the method employed to
refute the arguments of the opponents should be presented.53 Wilms adds a
third aspect to the method, which is to show that the opponents’ arguments
are ridiculous and insult their approach and capacity for clear perception. The
reasoning and argumentation used in al-Radd al-jamīl are very close to those
used by al-Ghazālī in two other polemical works, one against the philosophers,
Tahāfut al-falāsifa,54 and the other against the Ismāʿīlīs, Faḍāʾiḥ al-bāṭiniyya.55
al-Radd al-jamīl follows these rules, by which the author starts by present-
ing the problem, which he considers as the core of his research (the divinity
of Jesus), then follows by presenting the texts that the Christians point to as
evidence for the divinity of Jesus (the use of exegetical methodology). He dis-
cusses each text thoroughly and demonstrates the hermeneutical errors of the
Christians. He does the samewhen discussing the three Christian sects. A com-
parison of al-Radd al-jamīl and Tahāfut al-falāsifa shows a similarity of argu-
mentation.

50 Wilms, pp. 33–35.
51 Ibid., p. 34.
52 He argues that al-Radd al-jamīl belongs to a polemical series of works which al-Ghazālī

set out to write beginning with Tahāfut al-falāsifa, then Faḍāʾiḥ al-bāṭiniyya, which was
written immediately after Tahāfut al-falāsifa. Wilms thinks al-Radd al-jamīl is next in the
list of polemical treatises by al-Ghazālī.

53 al-Ghazālī, al-Munqidh min al-dalāl, Cairo, 1924, p. 15.
54 al-Ghazālī, Tahāfut al-falāsifa, ed., S. Dunya, Cairo, 1972. See also the English translation

by M.E. Marmura, The Incoherence of the Philosophers (Tahāfut al-falāsifa), Provo, 1997.
55 Wilms, Al-Ghazālīs Schrift, pp. 27–30. al-Ghazālī, Faḍāʾih al-bāṭiniyya, ed., M.A. Qutb,

Beirut, 2001.
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Tahāfut al-falāsifa

،ءاكذلاوةنطفلاديزمب،ءارظنلاوبارتألانعزيمتلامهسفنأيفنودقتعيةفئاطتيأرينإف

،تاولصلافئاظونمنيدلارئاعشاورقحتساو،تادابعلانممالسإلافئاظواوضفردق

ديلقتريغمهرفكـلدنتسمالو،…هدودحوعرشلاتادبعتباوناهتساو،تاروظحملانعيقوتلاو

،مهدالوأومهؤشنمالسإلانيدريغىلعىرجذإ.ىراصنلاودوهيلاديلقتكيفلأ،يعامس

لايذأبرثعتلانعرداصديلقتلب،يرظنثحبنعال،مهدادجأومهؤابآجردهيلعو

56هبشلا

I have seen a group who, believing themselves in possession of a dis-
tinctiveness from companion and peer by virtue of a superior quick wit
and intelligence, have rejected the Islamic duties regarding acts of wor-
ship, disdained religious rites pertaining to the offices of prayer and the
avoidance of prohibited things, belittled the devotions and ordinances
prescribed by the divine law … There is no basis for their unbelief other
than traditional, conventional imitation, like the imitation of Jews and
Christians, since their upbringing and that of their offspring has followed
a course other than the religion of Islam, their fathers and forefathers hav-
ing [also] followed [conventional imitation], and no [basis] other than
speculative investigation, an outcome of their stumbling over the tails of
sophistical doubts.57

al-Radd al-jamīl

كلاسملاةَرِعوىوقلاَةيهاوينابملاةفيعضمهدئاقعبةقلعتملاىراصنلاثَحابمتيأريناف

.هبرانمريسيلاىلعاهديقعتنمفقيالو،هبجعةياغاهيلاتحنجلٍوقعنملمأتملاىضقي

ضهنيملونولوّألااهقلطأَرِهاوظىلعذجاونلابنيضّاع،ضحملاديلقتلاىلعّالااهيفنولّوعيال

هيلعىسيعمهلهعرشيذلاعرشلاوهكلذنابنيّناظ،نورخآلامهروصقلاهلكشمحاضيإب

ليوأتللةلباقريغركفللةرهاقاهنانودقتعيصوصننمدروامباهداقتعانعنيرذتعممالسلا

.ريسعاهرهاوظنعاهفرصناو

56 al-Ghazālī, Tahāfut al-falāsifa, p. 37.
57 al-Ghazālī, the Incoherence of the Philosophers, trans., M. Marmura, pp. 2–3.
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I have found the opinions of the Christians related to their doctrines
to be weak in construction, lacking in power, and shameful in method.
The one who researches them is filled with amazement at intelligent
people so inclined to them, and he is unable to achieve his aims with
ease as a result of the complexity of them. They only rely on following
bare tradition in them, clinging stubbornly to the literal meaning which
the earlier Christians gave to them, while Christians of the present day,
due to their indolence, do not endeavour to explain their obscure aspects,
thinking that this is the divine law which Jesus, on him be peace, gave
them. They offer as an excuse for holding to them by what is mentioned
in texts they take as controlling their thinking, which are not susceptible
to metaphorical interpretation.

Thus,methodologically, al-Raddal-jamīl follows al-Ghazālī’s concept of polem-
ical writing. The author also uses the insulting ironical style of al-Ghazālī,
for example when he writes, ‘This point of view invites an excuse, but it is
laughable, it is really laughable’, and ‘I know no other group who are so inso-
lent towards God.’ In fact, al-Radd al-jamīl is full of such insulting speech,
which proves that it was not intended for Christian ears but rather for Mus-
lims involved in polemical dialogue. This feature is also found in Tahāfut al-
falāsifa, as pointed out by Wilms, for example in the lines, ‘I see the veins of
stupidity running in their stupid heads’,58 and, ‘Only those influenced by the
mentality of a small group of people who have degenerate and disturbed opin-
ions would oppose this.’59 Wilms gives several examples of speech common to
the three polemical works in order to demonstrate that al-Radd al-jamīl shares
al-Ghazālī’s way of thinking.60 These examples raise the question of why the
author of al-Radd al-jamīlwas careful to imitate themethod, way of presenting
the subject and usage of insulting speech, but failed to fully imitate the style
of al-Ghazālī’s writing? This can be a feature of how students reproduce lec-
tures by teachers, providing themethod, insulting terminology, familiar speech
patterns and illustrations of the teacher, but without being able to completely
imitate the teacher’s style of writing.

58 Ibid., p. 38.
59 Ibid., p. 39.
60 Wilms shows that the author of al-Radd al-jamīl uses in his argument for the miracles

of Jesus, images which al-Ghazālī uses in his polemical works, such as the fertilization
of the mother by the male sperm which is absent in the case of Jesus, found in Faḍāʾih
al-bāṭiniyya and Tahāfut al-falāsifa. This is also true of the usage of the example of the
miracle of Moses’ rod turned to a snake. See Wilms, pp. 37–38.
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al-Radd al-jamīl and Tahāfut al-falāsifa
Continuing with the comparison of al-Radd al-jamīl and Tahāfut al-falāsifa,
Wilms notes a similarity between al-Ghazālī’s attitude to philosophy and phi-
losophers in the two works, which can be seen in al-Radd al-jamīl where the
text says, ‘In addition, what weakens their belief in this issue is the theory of
the philosopher concerning the soul and its connection (to the body) … Even
though they are not capable of presenting proofs for it.’ This is exactly how al-
Ghazālī describes, in Tahāfut al-falāsifa, the theory of al-nafs as explained by
the philosophers and how they are not able to provide proofs for it.61

al-Radd al-jamīl presents the theme of Tahāfut al-falāsifa in which the au-
thor accuses the philosophers of unbelief:

However, those who accept this teaching must also follow the philoso-
pher in: that prophecy can be acquired, that the world is eternal and
does not experience becoming and decay, that the Creator does not know
particulars, that the One only gives rise to one, and that the God of
creation is pure existence who does not possess knowledge or life or
power or similar things in his essence, by which they reject the injunc-
tions of the legislators and who make liars out of the prophets that were
sent.62

This passage repeats a similar list found in Tahāfut al-falāsifa, which accuses
the philosophers of making the prophets out to be liars. This idea is also
mentioned in Fayṣal al-Tafriqa where al-Ghazālī considers that the Jews, the
Christians and the philosophers are making the prophet out to be a liar.63

al-Radd al-jamīl and the Sufi Writing of al-Ghazālī

There are concepts inal-Raddal-jamīlwhich reflect al-Ghazālī’s Sufi thought, as
well as his criticism of thosewho believe in unionwith God in a literal sense. In
refuting the concept of union, which Christians hold to support the divinity of
Jesus, the author of al-Radd al-jamīl compares this notion with the blasphemy

61 al-Ghazālī, Tahāfut al-falāsifa, p. 206.
62 al-Radd al-jamīl, (our text).
63 al-Ghazālī, Fayṣal al-tafriqa, ed., M. Bijo, Cairo, 1993, p. 26.

وهقدانزلاوهيونثلاوهمهاربلاىلوالاقيرطلابمهبقحتلاوىراصنلاودوهيلايفصوصنلاتدرودق

وهفرفاكلكورفاكوهفلوسرللبذكملكفلوسرللنوبذكممهنايفنوكرتشممهلكوهيرهدلا

لوسرللبذكم



the context and authorship of al-radd al-jamīl 15

attributed to al-Ḥallāj or al-Biṣṭāmī because of their usage of a kind of mystic
mysterious speech, in the moment of union, which confused their followers
who took their words literally.

al-Radd al-jamīl

لوقعلاحئارصتبجوارهاوظبمهقلعتقئاضملاهذهيفمهعقوأيذلاو

كلتءاملعهلوّأولقعلاحيرصلمداصمرهاظنمةعيرشلكيفدرومكفاهتدارامدعبعطقلا

ام”:رخآلالاقو“يناحبس”:لاقمهضعبفرباكالانمةعامجكلذلثميفعقودقوةعيرشلا

ّبجلايفاموهّٰللاانا”:جالحلالاقو“ينأشمظعأ ءايلوالالاوحاىلعمهنمكلذلمحو.“هّٰللاالٍاةَ

الوىوطتركسلاسلاجموىراكسءالؤه”:مهضعبلاقىتحلاقملايفظفحتلانعةلغاشلا

.64ةدارمرهاوظلاهذهنوكةلاحتسابلقعلاحيرصءاضقلكلذلك“ىكحت

What caused them tobe entangled in thesedifficulties is their attachment
to literalmeaningswhich soundmindsmust affirmarenot intended.How
many literal meanings contrary to sound reason would appear in every
revealed law, unless experts in these laws interpreted them metaphori-
cally? Indeed a number of leading people have fallen into this kind of
error; one of them said, ‘glory be to me’, another said, ‘how great is my
state’.65 al-Ḥallāj said, ‘I am God, and there is nothing in my robe except
God’.66 That is induced in the saints during their ecstatic experiences
which distract them from being cautious in speech, so that one of them
says, ‘these people are drunk, and the speech of drunkards should be hid-
den and not made known’. All this has convinced people of sound mind
that a literal meaning could not have been intended.67

Mishkāt al-Anwār:

ركذلالوهّٰللاريغركذلالعستممهيفقبيملوهيفنيتوهبملاكاوراصفمهلوقعاهيفتيفوتساو

مهدحألاقف،مهلوقعناطلسهنودعفداركساوركسف،هّٰللاالإمهدنعنكيملف.اضيأمهسفنأ

قاشعلامالكو)هّٰللاالإةبجلايفام(رخآلاقو)ينأشمظعأاميناحبس(رخآلالاقو)قحلاانأ(

64 al-Radd al-jamīl, (our Arabic text).
65 These are sayings of Abū Yazīd al-Bisṭāmī (d. 874).
66 al-Ḥusain ibn Mansūr al-Ḥallāj (d. 922).
67 al-Radd al-jamīl (our text).
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وهيذلالقعلاناطلسىلإاودرومهركسمهنعفخاملف.ىكحيالوىوطيركسلالاحيف

68داحتالاهبشلبداحتالاةقيقحنكيملكلذنأاوفرع،هضرأيفهّٰللانازيم

No capacity remainedwithin them save to recall allah; yea, not somuch
as the capacity to recall their own selves. So there remained nothing with
them saveAllah. They became drunkwith drunkennesswherein the sway
of their own intelligence disappeared; so that one exclaimed, ‘I am The
One Real!’ and another, ‘Glory be to me! How great is my glory!’ and
another, ‘Within this robe is nought but Allāh!’ … But the words of Lovers
Passionate in their intoxication and ecstasymust be hidden away and not
spoken of … Then when that drunkenness abated and they came again
under the sway of the intelligence, which is Allāh’s balance-scale upon
earth, they knew that that had not been actual Identity (union), but only
something resembling Identity (union).69

He uses the same examples in al-Maqṣad al-ʾasnā in his criticism of a union of
the attributes of God with the attributes of humans.70

In another passage in al-Maqṣad al-ʾasnā he explains his difficulty in accept-
ing the full union with God claimed by some Sufis:

يأولخيالفهبدحتاوورمعراصاديزناليقمثهدحوورمعوهدحوديزلقعاذاانلقنال

ورمعوادوجومديزوانيمودعمامهالكوانيدوجومامهالكنوكينااماداحتالادنعلاحلا

…ثلاثءيشثداحلالعلوامدعلبادحتاامفنيمودعماناكناو…سكعلابواامودعم

71لاحماقلطمنيئيشلانيبداحتالاف

If we say: if Zaid and Amr are known as individuals and then it is said
that Zaid becameAmr and unitedwith him there could be no other result
than a union. Either they both exist or both vanished, or Zaid exists and
Amr has vanished or the opposite. If they have vanished then there was
no union but nullification. Perhaps the result is something third … Thus
a union between two things is absolutely impossible.

68 al-Ghazālī, Mishkāt al-Anwār, p. 11.
69 al-Ghazālī, The Niche of Lights, trans., W.H.T. Gairdner, London 1924, pp. 106–107.
70 See al-Ghazālī, al-Maqṣad al-ʾasnā ed., M. al-Khisht, Cairo, pp. 135–137.
71 Ibid., p. 136.
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The author of al-Radd al-jamīl explains the union in a similar way:

ّتُمهيفرهظمثمالسلاهيلعىسيعتوسانقلخهلالانانودقتعيمه داحتالابنونعيوهبًادحَِ

ةرياغمةثلاثةقيقحتثدحقلعتلااذهعممثندبلابسفنلاقلعتدحىلعقلعتهبهلراصهنا

دحاولكلبجيامعيمجبةفوصومتوسانوتٍوهالنمةبكَّرمنيتقيقحلانمةدحاولكل

مهبقلخالاناكحئاضفةقيقحلاهذهتابثايفاوبكترادقوناسناوهلاوهثيحنمامهنم

72ءاشاملاقحتسيملاذاقرخالاو،اهرتس

They believe that God created the humanity of Jesus, on him be peace,
then he appeared in it, and united with it. Theymean by the Union that a
connection occurred between him and it like the connective relationship
between the soul and the body. Then with this connective relationship, a
third reality occurred, different from each of the two realities, composed
of divinity and humanity, and having the attributes of all that is required
from each of them, with respect to him being God and man.73

He also makes the following observation in al-Maqṣad al-ʾasnā connecting the
way that Sufis aremisled to theway thatChristians are alsomisled in their belief
in the Trinity:

74توسانلابوهاللاداحتايفمهنظيفىراصنلاطلغامككلذيفطلغدقنوكينااما

They are mistaken in this just as the Christians are mistaken in their
supposition concerning the Union of the divinity and humanity.

al-Ghazālī uses the Christian expressions nāsūt and lāhūt in referring to the
union between God and humanity, and these are also to be found in al-Radd
al-jamīl.

All these examples show that the style of argumentation in al-Radd al-jamīl
is similar to the thinking of al-Ghazālī.75We now turn to an examination of the
arguments of those who reject the attribution of al-Radd al-jamīl to al-Ghazālī.

72 al-Radd al-jamīl, (our text).
73 al-Radd al-jamīl, (our text).
74 al-Ghazālī, al-Maqṣad al-ʾasnā, p. 137.
75 Sweetman, Islam and Christian Theology, p. 307.
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Arguments against the Authorship of al-Ghazālī

Lazarus-Yafehwas the first scholar to argue systematically that the literary style
ofal-Raddal-jamīl is different from that found in al-Ghazālī’sworks, though she
admits that the text does also contain some expressions typical of them.76

In her Studies on al-Ghazzālī, Lazarus-Yafeh presents the theory that al-
Ghazālī used a substantial amount of philosophical terminology after his con-
version to Sufism.77 If al-Radd al-jamīl is genuinely the work of al-Ghazālī it
must be connected with his visit to Egypt, which, if true, must have taken place
during his Sufi period. She evaluates the style using this criterion and decides
that al-Radd al-jamīl is pseudo-Ghazālī. However, this argument is not quite
proven because al-Ghazālī used different styles, depending on his target read-
ership. To give an example of this, his works Tahāfut al-falāsifa and al-Iqtisād
fī-l-Iʿtiqād were written during the same period but in totally different styles.
The philosophical language of Tahāfut al-falāsifa is very different from the
style that al-Iqtisād fī-l-Iʿtiqād is written in, as the latter is directed at theolo-
gians.78

However, Lazarus-Yafeh’s main argument against the authorship of al-Gha-
zālī is that the author of al-Radd al-jamīl appears relatively familiar with the
Bible and different writings of Christian sects, a feature not found in any of
al-Ghazālī’s other works, which allows for the possibility that the author of al-
Radd al-jamīl could well have been a Coptic convert to Islam.79

76 Lazarus-Yafeh, Studies, p. 467.
77 Ibid., pp. 468–469.
78 al-Ghazālī, Al-Iqtisād fī-l-iʿtiqād, ed., H. Atay and I. Cubkcu, Ankara, 1962. See also the

English translation by D.M. Davis, On Divine Essence: a translation from the al-Iqtisād fī-
l-iʿtiqād, Provo, 2005.

79 Lazarus-Yafeh, Studies, pp. 472–473. See also Reynolds, ‘The ends’, p. 55. It is quite clear
from al-Radd al-jamīl that the author is fairly well acquainted with the New and Old
Testaments, which demonstrates that he made a thorough study of the Bible before
producing his criticism, a feature which well evokes al-Ghazālī when his efforts to master
philosophy and his completing the important work Maqāṣid al-falāsifa before writing his
polemical work Tahāfut al-falāsifa are taken into consideration. Of course, this feature
is not limited to the author of al-Radd al-jamīl, as Martin Accad demonstrates in his
2001 Oxford University PhD thesis, ‘The Gospels in the Muslim and Christian exegetical
discourse’, but is common to all Muslim polemicists who demonstrated great knowledge
of both the Bible and the early Christian writings of different sects, polemicists such as al-
Qāsim Ibn Ibrāhīm, al-Jāḥiẓ, al-Bāqillānī, ʿAbd al-Jabbār, IbnḤazm, and finally al-Ghazālī’s
teacher al-Juwaynī. Besides, most of them benefited greatly from the detailed works
of Abū ʿĪsā al-Warrāq in refuting Christian concepts. See Early Muslim Polemic against
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However, in which of his writings would al-Ghazālī have been expected to
demonstrate Biblical knowledge? Although al-Ghazālī mentions Jesus in some
parts of his Iḥyāʾ ʿulūm al-dīn, he mainly refers to him as a prophet presenting
Sufi wisdom. Peta observes that in the authentic works of al-Ghazālī, there are
only six quotations from the Bible, five quotations in Iḥyāʾ ʿulūmal-dīn and one
in Ayyuhā-l-walad.80 However, these quotations also show that the Bible was
certainly not unknown to al-Ghazālī.

In addition, al-Ghazālī hints of knowledge of the Bible in the following
passage in al-Musṭaṣfā min ʿilm al-uṣūl:

اولقنيملانلق,هبلصيفمهقدصوىسيعنعثيلثتلالقنيفىراصنلاقدصملعنلفليقناف

ظافلأبكلذاومهوتنكـلوليوأتلالمتحيالحيرصصنبىسيعنعاعامسوافيقوتثيلثتلا

لتقاما…اهانعماومهفيملرابخاوتايآنمهيبشتلاهبشملامهفامك,اهازغميلعوفقيملهمهوم

81مهلهبشهنكـلوالوتقمىسيعهبشياصخشاودهاشمهنايفاوقدصدقفمالسلاهلعىسيع

If it is said we know of the truthfulness of the Christians in transmitting
the Trinity from Jesus and their truthfulness about his crucifixion, we
say they did not transmit the Trinity from Jesus on the basis of direct
hearing of a text which cannot be interpreted metaphorically. But they
imagined this through metaphorical phrases whose reference they did
not understand just like the anthropomorphists understand verses and
reports without understanding their meaning, such as ‘Jesus (on him be
peace) was killed.’ They were truthful in that they witnessed someone
who looked like Jesus being killed, but ‘it was doubtful to them’.

This remarkable passage mentions the main theme of al-Radd al-jamīl, where
al-Ghazālī clearly argues that the problem is not with the text itself but in

Christianity, Abū ʿĪsā al-Warrāq’s ‘Against the incarnation’, ed., D. Thomas, Cambridge,
2002.

80 I. Peta, ‘Al-Radd Al-Jamīl: L’épineuse question de la paternité Ghazālienne: une nouvelle
hypothèse’, mideo 30, 2014, pp. 129–138, p. 130. Peta says that this last argument is the
most significant. Having searched all of al-Ghazālī’s acceptedworks, she found six biblical
quotations introduced by thewords, raʾaytu fī-l-Injīl, ‘I have seen in the Gospels’, or similar
words. Three of these come fromMatthew’s gospel. The first comes fromMatthew 11:17, the
second fromMatthew 5:38–41, the third is fromMatthew 6:3–4 and 17–18. See al-Ghazālī,
Iḥyāʾ ʿulūm al-dīn, ed., T. Badawī, 4 volumes, Cairo, 1957, vol. ii, p. 279, vol. iv, p. 70, vol. iv,
p. 328.

81 al-Ghazālī, al-Mustaṣfā min ʿilm al-uṣūl, Cairo, 1905–1908, vol. 2, p. 157.
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how it is interpreted. If Christians interpret their Bible properly they would
understand that the divinity of Jesus could only be meant metaphorically. He
goes on to explain that the same problem arises for Muslims who understand
the anthropomorphic verses in the Qurʾān literally. Similarly, the author of al-
Radd al-jamīl accepts their testimony that they saw Jesus on the cross, but
believes they were mistaken, interpreting Q4:157, shubbiha lahum as, ‘It was
doubtful to them’. This short passage does show clearly that al-Ghazālī dealt
with the problem of the Trinity in the same way as the author of al-Radd al-
jamīl.

Lazarus-Yafeh observes that the Hebrew and Coptic phrases in al-Radd al-
jamīl are not found in any of al-Ghazālī’s recognised works.82 Wilms notes sev-
eral characteristics linking the work to a Coptic milieu. The author of al-Radd
al-jamīl uses the words جازتماوطالتخا , mixture and blending, بيكرت , compo-
sition, هقيقح , reality, to explain the Trinity, and these are also found in the
writings of the Coptic theologians Severus ibn al-Muqaffaʿ (d. 987) and Abū-
l-Barakāt ibn Kabar (d. 1324) in their explanation of the relationship between
the Father and the Son. Their appeal to the relationship between the soul
and the body to illustrate this relationship is present in al-Radd al-jamīl in
the discussion of the union between the Father and the Son.83 However, if
the author was a Copt who converted to Islam, then how could he have held
the view that the Gospel of John was written in Coptic? No knowledgeable
Copt would have entertained such a belief. Besides, the author’s knowledge
of Coptic and Hebrew is quite limited, as Arberry points out.84 Nevertheless,

82 Lazarus-Yafeh,Studies, p. 469. Lazarus-Yafehmaintains that al-Ghazālī never quotes verses
in a foreign language in his recognisedwriting. The author of al-Raddal-jamīl includes two
sentences in Hebrew and one in Coptic. She argues that it is very unlikely that al-Ghazālī
knew Hebrew or Coptic, since no other source suggests that he did. The first sentence
is the saying of Jesus on the cross in Matthew 27:46, ‘My God, my God why have you
forsaken me?’ The author believes that Jesus spoke in Hebrew. The second sentence is
the statement in John 1:14, ‘The Word became flesh’, which the author quotes in Coptic
to argue that it should be interpreted as ‘the Word was made flesh.’ The third sentence
is in connection with a miracle of Moses in Exodus 4:6, ‘Behold his hand was leprous as
snow’, which the author quotes in Hebrew. While there seems to be no obvious reason
for quoting the latter sentence in Hebrew, the former two sentences are quite famous and
are used in many Muslim refutations of the concept of the divinity of Jesus. Thus it is
possible that the author copied these sentences from other writers. Chidiac, nevertheless,
considers the author to have had no thorough knowledge either of Hebrew or Coptic, for
all three quotations are inaccurate.

83 Wilms, Al-Ghazālis Schrift, pp. 41–42.
84 Arberry, Aspects, p. 300.
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it is almost certain that al-Radd al-jamīl was written within a Coptic milieu.
Wilms concludes that al-Ghazālīmust have been collecting, fromCoptic Chris-
tian writing, any material which he would use in his polemical presentation,
arranging these texts systematically and using them to construct his argu-
ment.

Thus, while Lazarus-Yafeh, Reynolds, Peta and Whittingham argue that the
Coptic character of al-Radd al-jamīl is evidence for considering the author to
be a Coptic convert to Islam, Wilms considers that the Coptic character of the
work proves that al-Ghazālī must have written al-Radd al-jamīl in Egypt, and
that this also is evidence that he travelled to Alexandria. Peta observes that the
entire discussion in al-Radd al-jamīl is based on Jacobite thought. The author is
familiar with Jacobite arguments against theMelkites and Nestorians and uses
them to refute the latter two sects. The author also uses Jacobite Christological
terminology, ʿaql, ʿāqil and maʿqūl to explain the Trinity, and ḥaqīqa to refer to
the nature of Christ instead of ṭabīʿa.85 Peta reaches the same conclusion as
Reynolds in that such borrowing from Jacobite sources excludes al-Ghazālī as
the author. Wilms, on the other hand, argues that this borrowing does not rule
out al-Ghazālī as author, since he had the habit of refuting opponents by using
their writings and arguments.86

In addition, Peta claims that the first writer to use the term ḥaqīqa for
the nature of Christ is the thirteenth century Coptic scholar Abū-l-Barakāt
ibn Kabar (d. 1324). Wilms, in contrast, shows that the tenth century Coptic
theologian Severus ibn al-Muqaffaʿ (d. 987) used this term in his work History
of the Councils.87

Reynolds88 and Peta89 consider the author’s attitude to Christians in al-
Radd al-jamīl as quite negative while al-Ghazālī is moderate in his judgment
of Christians. Petamentions his tolerance in Fayṣal al-tafriqa bayn al-Islamwa-
l-zandaqa,90 yet it is in this very book that he accusesChristians and Jewsof kufr
(unbelief). He states that kufr should be applied to those, including Jews and
Christians, who consider the prophet Muḥammad to be a liar, in the following
passage:

85 Peta, Al-Radd al-jamīl, p. 136.
86 Wilms, Al-Ghazālis Schrift, p. 23.
87 Wilms, p. 42, referring to Severus ibn al-Muqaffaʿ, History of the Councils, Patrologia Ori-

entalis iii p. 147, p. 186, and p. 213.
88 Reynolds, p. 52.
89 Peta, Al-Radd al-jamīl, p. 132.
90 Ibid.
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وهيونثلاوهمهاربلاىلوالاقيرطلابمهبقحتلاوىراصنلاودوهيلايفصوصنلاتدرودق

رفاكوهفلوسرللبذكملكفلوسرللنوبذكممهنايفنوكرتشممهلكوهيرهدلاوهقدانزلا

91لوسرللبذكموهفرفاكلكو

‘The accounts that Jews andChristians are typically attached to first of all,
including Hindus, and secondly the atheists and freethinkers, show that
all of them are guilty of shirk in their lies about the Prophet, and every liar
about the Prophet is an unbeliever and every unbeliever is a liar about the
Prophet.’

Although al-Ghazālī tries to encourage tolerance, he condemns Jews andChris-
tians for their mistrust of the Prophet’s mission. Nevertheless, he does not
directly accuse them of corrupting their scriptures in this work.

Reynolds further argues that in accepting the integrity of the Bible, the
author of al-Radd al-jamīl contradicts al-Ghazālī’s teacher, al-Juwaynī, who
accused the Jews and Christians of corrupting the Bible. Reynolds thinks that
al-Ghazālī would not have dared to adopt a concept which contradicted his
teacher. However, this is to ignore the evidence presented by Margaret Smith,
which clearly shows that al-Ghazālī did not follow al-Juwaynī in several
issues.92

In addition, Reynolds observes that the author of al-Radd al-jamīl hardly
ever uses Ḥadīth in his refutation and when he does, he mentions no isnād.93
This is, however, also observable in al-Ghazālī’s recognized polemical works. In
Tahāfut al-falāsifa he uses very few Ḥadīth, and for one of these he did not give
the isnād, but simply says, ‘The Prophet of God said this, the blessing and peace
of God be on him.’ ملسوهيلعهّٰللايلصهّٰللالوسرلاق .94 In Faḍāʾiḥ al-bāṭiniyya he gives
a Ḥadīth saying, ‘He said this, the blessing and peace of God be on him.’ يلصلاق

ملسوهيلعهّٰللا without mentioning whether the Ḥadīth comes from Muḥammad
or from one of his companions.95

91 al-Ghazālī, Fayṣal al-tafriqa bayn al-Islam wa-l-zandaqa, p. 26.
92 M. Smith, al-Ghazālī the Mystic, London, 1944, pp. 15–20.
93 Reynolds, p. 53.
94 See Tahāfut al-falāsifa p. 42, and p. 237. On page 237, al-Ghazālī quotes the following

Ḥadīth, تعمسنذأالوتأرنيعالامنيـحلاصلايدابعل تددعأ and later mentions the same
saying as a Qurʾānic verse on p. 241!

95 See Faḍāʾiḥ al-bāṭiniyya, p. 30, p. 43, and p. 45. On page 45, al-Ghazālī quotes a Ḥadīth from
ʿAlī but in al-Munqidhmin al-dalāl he says that the same Ḥadīth comes from the Prophet.
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When was al-Radd al-jamīl Written?

Another argument for denying that al-Ghazālī could be the author of al-Radd
al-jamīl is the rejection of the possibility thatal-Raddal-jamīlwaswritten in the
lifetimeof al-Ghazālī. Petamakes this argument bynoting that the biblical quo-
tations in al-Radd al-jamīl conform to the Arabic version of the Gospels known
as the Alexandrian Vulgate.96 According to Hikmat Kachouh, the Alexandrian
Vulgate is an Arabic version, which possibly entered circulation from the tenth
century onwards.97 However, the earliest manuscript of this version dates to
1174. Vööbusmentions a tenth century copy, which had been kept in the Orien-
tal Library in Beirut but today is lost.98 Texts of this version are only available
from the early twelfth century.99 Peta believes that author of al-Radd al-jamīl
must have used this version.100 However, she notes that she could not find any
author who quoted from this version before the thirteenth century. As a result,
she argues that al-Radd al-jamīlmust have been composed not earlier than this
period, which would exclude al-Ghazālī as its author.101

Although this theory seems to present evidence against the authorship of
al-Ghazālī, the case cannot be so easily resolved. There are several important
questions that remain unanswered: Do the Biblical quotations in al-Radd al-
jamīl come only from the Alexandrian Vulgate? Assuming this is the case, then
when did the Alexandrian Vulgate start being circulated? Is it an independent
version or is it mixed with other families? Is there a possibility that al-Radd al-
jamīl provides evidence of its being in circulation in the tenth century, since
Kachouh and Vööbus believe that it existed in the ninth century?102

Dealing with the first question, Constance Padwick says in her article ‘Al-
Ghazali and the Arabic Versions of the Gospels: an Unsolved Problem’ that she

96 Peta, Al-Radd al-jamīl, pp. 130–132.
97 SeeH. Kachouh, TheArabic Versions of theGospels: theManuscripts and their Families, p. 9.

Kachouh studied about 200 Arabicmanuscripts of the Canonical Gospels from the eighth
to the nineteenth century. He used twomethods to date them: examining the relationship
between different families in the same period, and noting quotations in writings which
enable an estimation of the circulation of a certain version in a certain period.

98 G. Graf, Geschichte der christlichen arabischen Literatur, Vol. 1, Rome, 1944, p. 156. See
A. Vööbus, EarlyVersions of theNewTestament:Manuscripts Studies, Papers of theEstonian
Theological Society in Exile, No. 6, Stockholm, 1954, p. 289, and p. 294. See also Kachouh,
The Arabic Versions, p. 124 and p. 214.

99 Kachouh, The Arabic Versions, pp. 214–215. See also footnote 3, p. 215.
100 Peta, Al-Radd al-jamīl, p. 132.
101 Ibid.
102 Kachouh, The Arabic Versions, footnote 3, p. 215.
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compared the Biblical quotations of al-Radd al-jamīl with several early Arabic
versions of the Bible. She discovered that the Gospel quotations are identical
to amanuscript of the Arabic Bible in the Coptic collection of the Vaticanmark
‘G’ which has the Coptic version on one side with the Arabic translation on the
other. She suggests that al-Ghazālī might have had this version as he looked
at John 1:14 and compared the Arabic word ṣāra ‘became’ with the Coptic
equivalent afer.103 This version is dated 1204–1205, but there is the possibility
that there were earlier versions. Kachouh investigated the bilingual version
of the Vatican codex vat. Copt. 9 mark G but concluded that it is not the
Alexandrian Vulgate.

This family, known as the ‘Alexandrian Vulgate’ or the ‘Egyptian Vulgate’,
has been believed by scholars to be an eclectic recension of an Arabic
version originally translated from the Coptic Bohairic similar to the text
preserved in the Codex Vat. Copt. 9: a Coptic-Arabic bilingualmanuscript
copied in 1204/5.104

Thus the argument that the quotations of al-Radd al-jamīl come only from the
Alexandrian Vulgate is not reliable, as a result of comparing the text with early
versions of the Arabic Bible. According to Kachouh, copies of different fam-
ilies have similarities to one another, which probably reveals that translators
were not producing new versions but ratherworking on and refining old extant
copies, as in the case of Ibn al-ʿAssāl.105 In answering the second and third
questions, namelywhen theAlexandrianVulgate emerged andbeganbeing cir-
culated andwhether it is an independent version ormixedwith other vulgates,
Kachouh concludes that it is not possible to identify a fixed date for the emer-
gence of the different versions of the Arabic translation families. One can only
observewhen a certain familywas quoted orwas being circulated,what he calls
‘the witness of the family’. He points out that different family versions are often
mingled with one another. For example, the Alexandrian Vulgate often agrees
with Ibn al-ʿAssāl’s version, known as family L, but sometimes has similarities
with other families.106

Thus it is not easy to confirm that a quoted text can only belong to one
specific family version without taking into consideration the possibility that

103 C. Padwick, ‘Al-Ghazali and the Arabic Versions of the Gospels: an Unsolved Problem’ The
MoslemWorld 29, 1939, pp. 130–140.

104 Kachouh, The Arabic Versions, p. 214.
105 Kachouh, pp. 290–292.
106 Ibid., p. 226.
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it can also belong to another attached family unless there is other evidence
beyond the text being studied.

However, the fact that Peta did not find any writer who quoted from the
AlexandrianVulgatebefore the thirteenth centurydoesnotnecessarily confirm
its non-existence in the eleventh century, it only proves that it was not quoted
during this period.107 Indeed it is quite strange that although the Alexandrian
Vulgate appears to have existed from the ninth century, no one quoted from
it until the thirteenth century. In short, assuming that the Biblical quotations
come from the Alexandrian Vulgate and that no one quoted from it before the
thirteenth century does not exclude the possibility that al-Radd al-jamīl was
written by al-Ghazālī.

Peta also observes that in the recognised works of al-Ghazālī, he quoted six
times directly from the Bible. Five quotations in Iḥyāʾ ʿulūm al-dīn, and one
in Ayyuhā-l-walad all come from another version of the Bible not used in al-
Radd al-jamīl.108 She asks why, if the author of al-Radd al-jamīlwas al-Ghazālī,
did he use another Arabic version? The answer relates to the place where he
composed or delivered al-Radd al-jamīl. If al-Radd al-jamīl was composed in a
Coptic environment then it is obvious that the authorwould use the copy of the
Arabic Bible in circulation among the audience of his lectures. It is very unlikely
that al-Ghazālī, assuming he is the author, would have owned anArabic version
of theBiblewhichhe carried fromplace toplace. Therefore, it is highlyprobable
that he would have used the Arabic version available in the place where he
composed his work.

WhoWrote al-Radd al-jamīl?

There is agreement among the above authors that al-Raddal-jamīl did not orig-
inate from al-Ghazālī’s pen. This is an assumption which both Chidiac and
Lazarus-Yafeh share on the grounds of the literary style of al-Radd al-jamīl.
The Coptic character of al-Radd al-jamīl has made several more recent schol-
ars reject its connection to al-Ghazālī. The consensus among the majority of
those who have examined al-Radd al-jamīl is that it was written by an Egyp-

107 Assumingwith Peta that the author used the Alexandrian Vulgate in his quotations, and if
there is evidence to prove that al-Radd al-jamīlwas written by al-Ghazālī then this would
provide evidence for the circulation of the Alexandrian Vulgate in the eleventh century.

108 Peta found six Biblical quotations in the recognised works of al-Ghazālī, one in Ayyuhā-
l-walad, and five in Iḥyāʾ ʿulūm al-dīn. None of them follow the Alexandrian Vulgate. See
Peta, ‘Al-Radd al-jamīl’, pp. 130–131.
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tian author who was well acquainted with Coptic Christology. While Lazarus-
Yafeh, Reynolds, Whittingham and Peta consider this Egyptian to be a Coptic
Christian convert to Islam, Chidiac, Sweetman, Wilms, and El-Kaisy Friemuth
consider him to be a Muslim student of al-Ghazālī.

I defended thedirect connectionofal-Raddal-jamīl to al-Ghazālī in 2007 and
2011.109 However, I am now inclined to believe, after all the evidence is taken
into consideration, that the author of al-Radd al-jamīl was writing the work
independently of al-Ghazālī. The Coptic character of the work, which all the
above authors agree upon, ultimately makes it difficult to maintain the claim
that the work is directly related to al-Ghazālī. I have come to the conclusion
that the most problematic question in linking it directly to al-Ghazālī is that
of why he would make such an effort to adopt a Coptic position in arguing
against the divinity of Jesus when his audience were exclusively Muslims? This
is indeeda verydifficult question to answer. Thebest response is that the author
was a Muslim polemicist who was intent on refuting Coptic Christians with
their own arguments. This is the most plausible answer for the question of
authorship.

In outlining the possible characteristics of the author the following elements
can be considered. First, the insulting language used by the author shows that
he wrote from a clear distance to Coptic Christians. While his knowledge of
the Bible could indicate that he was a Coptic convert to Islam, other Muslim
polemicists have shown similar Biblical knowledge without them falling under
the suspicion that they were once Christians. The fact that the author was very
probably Egyptian made it easy for him to have access to Coptic writing, and
it is highly probable that his focus was on learning all the arguments used
by Coptic theologians to defend their Christological position against other
Christian sects.

Second, the references to al-Radd al-jamīl by the Coptic theologian Ibn
al-Ṭayyib are from a Muslim work which quotes from al-Radd al-jamīl and
attributes it to al-Ghazālī.110 This observation confirms that the textwas known
in a Muslim milieu before it was known among Coptic authors, which adds

109 SeeM. El-Kaisy Friemuth, ‘Al-Radd al-jamīl: al-Ghazālī’s or Pseudo-Ghazālī’s’ inD. Thomas
ed., The Bible in Arab Christianity, Leiden, 2007, pp. 275–294; and M. El-Kaisy Friemuth,
‘al-Ghazālī’, in Christian-MuslimRelations. A Bibliographical History, vol. 2, eds., D. Thomas
and A. Mallett, Leiden, 2011, pp. 363–369.

110 He says in the first quote: رصتخمنمانههُرصتقانكـلةلصفممهدئاقعتركذلةلاطالاةيشخولو

لوقافهنايبيتأيسامىلعمهليواقا the quotation in the quotation starts with يأرلااذهىكحدقو

لاقف،ليمجلادرلابفورعملاهباتكيفيلازغلادمحمدماحوبأملاعلامامالامهنع . Thus there is no doubt
that Ibn al-Ṭayyib is quoting someone who is quoting al-Ghazālī. See the text below.
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confirmation of the likelihood that the author was a Muslim and not a Coptic
Christian convert to Islam. Thus the argument that the author of al-Radd al-
jamīl was a Coptic convert to Islam on the basis of his knowledge of the Bible,
Coptic Christology and Coptic arguments against other Christian sects is not
proven.

If the author was a Muslim polemicist who had deep knowledge of Coptic
theology, why did he write in al-Ghazālī’s name and how faithful was he in
his presentation of al-Ghazālī’s thinking and worldview? The answers to these
questions may be speculative, but attempting to answer them might enable
readers of al-Radd al-jamīl to better understand the context of the work.

Firstly, why would such a good author prefer to write in someone else’s
name? The answer must take into account that al-Radd al-jamīl was written
before the death of Ibn al-Ṭayyib in around 1270. al-Ghazālī died in 1111, so the
desire of the author of al-Radd al-jamīl to represent al-Ghazālī means that the
work must have been written after al-Ghazālī had become a famous Islamic
scholar, whose name would attract readers for al-Radd al-jamīl. During this
period in Egypt, the Fāṭimid caliphate gave way to Ayyūbid rule between 1171
and 1199. Christians had been privileged under the Fāṭimid rulers, with the
exception of the rule of al-Ḥākim (r. 996–1021). Therefore, it is possible that al-
Radd al-jamīlwas written in the Fāṭimid period, with the purpose of producing
a plausible work that could help Muslims in their arguments against Coptic
Christians. Such a refutation had to be carefully written in order to survive the
Christian intellectuals who in that period probably enjoyed a good degree of
authority. It is possible that an author as knowledgeable as this would have had
access to the writings of al-Ghazālī, especially his polemical works. The author
could have seen al-Radd al-jamīl as an additional polemical work to Tahāfut
al-falāsifa and Faḍāʾiḥ al-bāṭiniyya, which would further increase the fame of
al-Ghazālī and, at the same time, enable the work to reach a vast number of his
followers.

In this light, it is possible to understand the author’s noble aims. But was
he successful in being faithful to al-Ghazālī? No doubt the author adopted
al-Ghazālī’s thought world fully and wrote in the way he believed that al-
Ghazālī would have written. He used every chance to imitate the ideas al-
Ghazālī’s polemical works. The above section containing the analysis of those
who argued for the authorship of al-Ghazālī, describes how Wilms identified
the author’s way of mirroring the various themes of Tahāfut al-falāsifa and
Faḍāʾiḥ al-bāṭiniyya, trying to imitate the polemical character of al-Ghazālī’s
writing. Wilms also demonstrated how the author exemplified the Sufi char-
acter of al-Ghazālī’s writing in his refutation of the union of the divinity and
humanity in Jesus Christ.
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However, the author was not completely successful in imitating al-Ghazālī’s
style of writing, since his language was more complicated and sometimes
unclear.He also failed topresent awell-structuredbook, unlike aswas typical of
al-Ghazālī,most ofwhosebooks containeda table of contents dividinghiswork
into chapters, sections and subsections. This structure is completelymissing in
al-Radd al-jamīl. The author’s knowledge of al-Ghazālī was relatively limited,
appearing unaware of the fact that al-Ghazālī most probably did not master
Hebrew and Coptic, because none of his works demonstrate his acquaintance
with these languages.

Finally, on the grounds of the discussion above we can safely say that al-
Raddal-jamīlwaswritten by aMuslimpolemicist before the thirteenth century.
The author wrote in such a way that it fits into al-Ghazālī’s thought patterns.
However, al-Radd al-jamīl also strongly reflects a Jacobite Christology, which
shows that the author used Coptic material in his refutation. Therefore, unless
further evidence is discovered which could prove that al-Radd al-jamīl belongs
to al-Ghazālī’s works, we will describe al-Radd al-jamīl as attributed to al-
Ghazālī.

Appendix

Below is the complete article of Ibn al-Ṭayyib:

مسابمهودّمعوممألالكاوذملتواوضما”:لسرلللاقحيسملانا:نيملسملاضعب”111لاق

فالخال:مهانبجأ،“ةهلآةثالثبنودقتعتمكنأبحّرصدقاهف“سدقلاحورلاونبالاوبآلا

لوسرلاسلوبلئاسروديجملاليجنالايأءايشأةثالثلتارمثيهةيحيسملاةعيرشلامولعنأيف

هلإهّٰللانأبدوجولاراطقأيفةدهاشةثالثلابتكـلاهذهو،راهطالانييراوحلالسرلاصصقو

مهئاملعتاعوضومعيمجو،ةدحاولاهتاذلفاصواسدقلاحورلاونبالاوبآلانأودحاو

ُرصتقانكـلةلصفممهدئاقعتركذلةلاطالاةيشخولو،كلذبةدهاشرومعملااياوزعبرايف

beginning):لوقافهنايبيتأيسامىلعمهليواقارصتخمنمانهه of the quotation from

Al-Radd al-jamīl)

111 Abū al-Khayr Ibn al-Ṭayyib, ‘Maqāla fī-l-radd ʿalā al-Muslimīn alladhīna yuttahimūn al-
Naṣārā bi-l-iʿtiqād bi-thalāthat āliha’, in P. Sbath, Vingt Traités, Cairo, 1929, pp. 176–178.
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هناولامكـلاتافصبفوصومدحاورهوجىلاعتئرابلانا:نولوقيىراصنلانا⟩111⟨

،سدقلاحورلاونبالاوبآلا:يهوعراشلااهبرمأةيتاذةيتوبثفاصواةثالثبفصوي

رهوجلاىلانبالابو،دّرجملالقعلااذئرابلاهنومسييذلارهوجلامساببآلاىلانوريشيو

هنومسييذلاروكذملارهوجلاىلاسدقلاحورلابو،هتاذللقاعلالقعلااذهنومسييذلاروكذملا

تحمسامناو.لحملانعينغلاهتاذبمئاقلارهوجلاىلاانهنوريشيو،هتاذللوقعملالقعلااذ

end).نومهفيثيحنمممأللًةبطاخمكلذبىلاعتهفصوبةيحيسملاةعيرشلا of quotation)

درلابفورعملاهباتكيفيلازغلادمحمدماحوبأملاعلامامالامهنعيأرلااذهىكحدقو

new)لاقف”،112ليمجلا quotation):”يفةدحاوىلاعتئرابلاتاذنأىراصنلادقتعي

اهلبقةفصدوجوىلعاهدوجوفقوتيالةفصبةديقمتربُتعاناف:تارابتعااهلوعوضوملا

دوجوىلعاهدوجوفقوتيةفصبتربُتعانإو.بآلامونقأمهدنعىّمسُيكلذف،دوجولاك

مهدنعىمسملاوهكلذف،دوجولاباهفاصتاىلعفقوتيتاذلافاصتاناف،ملعلاكاهلبقةفص

مهدنعىمسيكلذف،اهلةلوقعماهتاذنوكديقب⟩112⟨تربُتعانإو.ةملكلاوانبالامونقأ

تاذلانأحالطصالااذهلصاحو.هلةلوقعمئرابلاتاذنوكـل،سدقلاحورلامونقأ

113.ميناقألاهذهنممونقألكبةفوصومعوضوملايفةدحاوةيهلالا

ىنعمنعةرابعيه،ةفصرابتعابالتاذلايهثيحنمتاذلانا:لوقينم114مهنمو

اذهف،اهتاذلةلقاعيهثيحنمتربتعانإو.بآلامونقأبمهدنعىمسملاوهو،لقعلا

نإو.ةملكلاوأنبالامونقأبمهدنعىمسملاوهو،لقاعلاىنعمنعةرابعمهدنعرابتعالا

ىمسملا،لوقعملاىنعمنعةرابعمهدنعرابتعالااذهف،اهلةلوقعماهتاذنوكديقبتربُتعا

،طقف115هّٰللاتاذنعةرابعلقعلانوكيحالطصالااذهىلعف.سدقلاحورلابمهدنع

فدارمهملكلاونبالاواهتاذلهلقاعاهنوكديقبهتاذنعهرابعلقاعلاو.هلفدارمبآلاو

112 The words of the Muslim scholar who is quoting al-Ghazālī and who is quoted by Ibn al-
Ṭayyib.

113 This part is not in Aya Sophia.
114 Aya Sophia adds a section which explains the above paragraph:

ئرابلاتاذنوكسدقلاحورنموملاعلاىنعمنبالاوةملكلانمودوجولاىنعمبالانمًاذاموقيف

نممونقالكبةفوصومعوضوملايفةدحاوهلالاتاذنوكيفحالطصالااذهلصاحاذه.هلةلوقعم
لوقينممهنمو.ميناقالاهذه

115 The same as in footnote 93 above.
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لاقمث116“هلفدارمسدقلاحورلاو،هلةلوقعمهتاذيذلاهلالانعةرابعلوقعملاو.اهل

ّحصاذاف”⟩113⟨117مدقتامىلاًاريشم هيلعحلطصياميفالوظافلألايفةّحاشمالفيناعملاتَ

“.نوحلطصملا

(end of the quotation from al-Radd al-jamīl)

وهثيحنمحيسملايفىراصنلاداقتعاهنعهّٰللايضريلازغلادماحوبأخيشلاىكحدقو

119ىلاعتئرابلانأنودقتعيمه”:لاقف،118هركذمدقملاهباتكيفميرمنمذوخأملاناسنالا

هبهلراصهنأداحتالااذهبنونعيمهفً،ادحتمهيفرهظمث،مالسلاهيلعىسيعتوسانقلخ

لواحينملمهداقتعاةقيقحنيلوقلانيذهبهحيرصتبهّٰللاهمحرنابأف120“دسجلابسفنلاقلعت

121.ةيمكحلامولعلاةفرعم

Refutation ofMuslimswho accuse Christians of believing in three gods
Composed by the excellent father and scholar, the priest Abū al-Khayr
ibn al-Ṭayyib122

Some of the Muslims say, ‘Christ said to the apostles, “Go forth and make
apostles of all the nations and baptize them in the name of the Father and
the Son and the Holy Spirit”, so here it is said openly that you believe in
three gods!’

We respond to them: There is no doubt that the sciences of the Chris-
tian Law are the fruits of three things—the glorious Gospel, the letters of
the Apostle Paul, and the stories of the pure apostles and disciples. These
three books testify in all the corners of existence that God is one god, and
that the Father and the Son and the Holy Spirit are attributes of His one
essence. All the writings of their scholars in the four corners of the inhab-

116 The complete quotation is in Chidiac, pp. 44–45.
117 مدقتامىلاًاريشملاقمث this phrase is added from the Muslim source which is quoting the

text above and shows clearly that the text of al-Radd al-jamīl is in front of the writer and
he is only quoting from the points which he needs in his discussion.

118 This statement is from the onewho is quoting al-Radd al-jamīl and not from Ibn al-Ṭayyib.
119 In Aya Sophia, هلالا

120 In al-Radd al-jamīl, ندبلاب p. 20.
121 This whole paragraph is clearly not from Ibn al-Ṭayyib but is quoted from the Muslim

source which is quoting al-Ghazālī.
122 Translated by S. Noble. See http://www.tertullian.org/fathers/sbath_18_Abu_al-Khayr_ibn

_al-Tayyib.htm

http://www.tertullian.org/fathers/sbath_18_Abu_al-Khayr_ibn_al-Tayyib.htm
http://www.tertullian.org/fathers/sbath_18_Abu_al-Khayr_ibn_al-Tayyib.htm
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itedworld testify to this. If not for fear of it taking too long, Iwould recount
their beliefs in detail, but I will be brief here and summarize their state-
ments as will become clear, and I will say:

TheChristians say that theCreator,may he be exalted, is one substance
endowed with the attributes of perfection and that He is endowed with
three eternal essential attributes which the Lawgiver has commanded,
and they are the Father and the Son and the Holy Spirit. They indicate by
‘the Father’ the name of the substance which they call the Creator, who
possesses pure intellect. By ‘the Son’ they indicate the aforementioned
substance which possesses an intellect that intelligizes itself. By ‘the Holy
Spirit’ they indicate the aforementioned substance which possesses an
intellect that is intelligible in itself. Here they indicate the substance
that is subsistent in itself and is free of location. The Christian Law only
permitted Him (Jesus), may He be exalted, to be described in this way in
order to speak to the nations in the way in which they understand.

The scholar and imam Abū Ḥāmid al-Ghazālī gave this opinion about
them in his book known as al-Radd al-Jamīl: ‘The Christians believe that
the essence of theCreator,mayHebe exalted, is objectively one and that it
has aspects. If it is regarded with relation to an attribute whose existence
does not depend on an attribute prior to it, such as existence, then they
call this the hypostasis of the Father. If it is regarded in relation to an
attribute whose existence depends on the existence of a prior attribute,
such as knowledge, since the essence’s having attributes depends on its
having the attribute of existence, then they call it the hypostasis of the Son
and theWord. If it is regardedwith relation to its essence being intelligible
to itself, then they call this the hypostasis of the Holy Spirit, because the
essence of the Creator is intelligible to Himself. This usage of terminology
means that the divine essence is objectively one and is characterized by
each of these hypostases.

Some of them say that the essence qua essence without regard to
attribute is an expression for the intellect and they call this the hypostasis
of the Father. If it is regarded from the perspective of it intelligizing itself,
then this perspective expresses for them the intelligizer, which they call
the hypostasis of the Son or the Word. If it is regarded with relation to it
being itself, then this perspective is for theman expression of the intelligi-
ble,which they call theHoly Spirit. According to this usageof terminology,
“the intellect” only expresses the essence of God and the Father is synony-
mous with it. “The intelligizer” expresses of His essence with regard to its
intelligizing itself, and the Son or the Word is synonymous with it. “The
intelligible” expresses the God whose essence is intelligible to Himself,
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and the Holy Spirit is synonymous with it.’ Then he says, with reference
to the above, ‘If these meanings are true, then the terms are indisputable,
as are the technical terms that those who set them down agree upon.’

The shaykh Abū Ḥāmid al-Ghazālī, may God be pleased with him,
recounted the belief of the Christians about Christ with regard to His
being the human taken fromMary in his previously mentioned book. He
said, ‘They believe that theCreator,mayHebe exalted, created the human
nature of Jesus, peace be uponhim, thenHe appeared united in him. They
mean by this the union that He became in him by this in the way the soul
is attached to the body.’ By making these two statements openly, he, may
God have mercy on him, made clear the truth of their belief to those who
attempt to gain knowledge of the sciences of wisdom.
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chapter 2

Outline of al-Radd al-jamīl—AFitting Refutation
of the Divinity of Jesus from the Evidence of the
gospel

The manuscript is said to be written by Abū Ḥāmid al-Ghazālī, who promises
at the outset to critique the Christian doctrine of the union of the divine and
human in Jesus Christ, particularly to refute those who depend on philosophy
to apply the analogy of the union of the soul and the body to the union of the
divine and human in Christ.

The opening section has three arguments

There is a false use of analogical reasoning to connect divinity and humanity
in Jesus. No connection can be made between God and the essence of any
human being, in a similar way to the connection between a soul and a body.
Even if it is proven that there is a connection between the soul and the body,
Christians can make no use of it to establish the divinity of Jesus, because God
has a directive relationship with each creature and not just with one particular
one such as Jesus Christ.

Christian attempts to prove Jesus’ divinity from his performance ofmiracles
are futile. Moses performed similar miracles, but Christians do not argue that
he is divine. Elijah and Elisha raised the dead but Christians do not believe that
makes them divine.

Christians are misled in their reliance on philosophy. Depending on philos-
ophy for the union of the divine and human in Christ surely means that Chris-
tians must accept other beliefs of the philosophers, such as the eternity of the
world and the limitations imposed on a creator of that world.

The author concludes by introducing his study of the teaching of Jesus in
the gospels which will demonstrate to Christians that need to understand the
metaphorical meaning of those passages that they have interpreted literally.

The second section of the work is an interpretation of Jesus’ teaching from
John’s gospel
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The author precedes this investigation by announcing his interpretivemethod.
Reason should be the principle guide to understanding meaning. What Jesus
says should be understood either literally ormetaphorically by applying reason
to the interpretation. Seemingly contradictory passages should be reconciled
by the use of reason.

Jesus claims to be one with his Father

John 10:30–36 is quoted. Jesus says ‘I and the Father are one’, but the Jews picked
up stones to throw at him, because they accused him of blasphemy, claiming
to be God.

The author argues that the Jews understood Jesus to be making a literal claim
to union with God, but that Jesus himself did not. He was merely suggesting
that the word he shared with God was being declared to them. This is like the
saying of the Prophet,

Whoeverwants to come close tomewill come closest by performingwhat
I have prescribed for him. Then the worshipping servant will continue to
come close tome by performingmore than I have prescribed, and so Iwill
love him. When I love him I will be the ear with which he hears, the eye
with which he sees, the tongue with which he speaks, and the hand with
which he strikes.

God is not present in any of these members of the body, so the saying is
metaphorical in meaning rather than literal. God enables the believer to speak
with the tongue and strike with the hand. Jesus intended such a meaning by
offering help to others to come close to God.

Jesus prays that his followers will be one as he is one with his Father

The second saying of Jesus is from John 17:11, where he prays for his disciples
that they be one as he and his Father are one.

The author argues that if Jesus saw his unity with God to be unique to him
then how could he ask for the same unity to be granted to the disciples? Thus
Christians are simply wrong to claim that the unity of Jesus with his Father
makes Jesus divine. He is talking of friends being one.



outline 35

The author quotes from the apostle Paul, from 1Corinthians 6:17, ‘Whoever
clings to our Lord becomes one spirit with him’, as support for hismetaphorical
reading of unity.

Jesus passed on the glory given to him by the Father to his followers so they
could be one

The third passage is taken from John 17:17–22, where Jesus prays that just as the
Father dwells in him so might the Father dwell in his disciples, and that the
glory he shares with his Father be granted to the disciples.

Jesus is really asking that the glory given to him by Godwill also be given to the
disciples so that they can love what God loves, hate what God hates, and will
what Godwills. He did not intend that his disciples bemade into divine beings.

John 12:44 supports this interpretation. Jesus says there, that ‘whoever believes
in me does not believe in me alone but also in the one who sent me, and
whoever has seen me has seen the one who sent me’. He means that he speaks
the truth about God: Jesus’ command is God’s command and his prohibition is
God’s prohibition.

John also wrote in such terms in his first epistle, in 1 John 4:12–14, where he says
that God dwells in us and we dwell in him. If he thought that the dwelling of
God in Jesus implied that he was divine, then he must also have thought that
the believers shared that divinity. It is certain that John did not think this.

When Jesus speaks of the glory of God given to him he means the glory given
to prophets. This is confirmed by many statements in the gospels showing the
humanity of Jesus, such as Mark 15:34 where he says, ‘my God, my God, why
have you forsaken me?’ He demonstrated hunger in Mark 11:12–13 when he
approached a fig tree looking for fruit to eat. Upon finding no fruit he cursed the
tree. This demonstrates that Jesus was like a Sufi master who endures hunger
as a test of faith. It is not evidence of his power to cause death.

Jesus confesses ignorance about future events

The author diverges from the gospel of John for his choice of the fourth passage,
which he takes from Mark 13:32, where Jesus says that does not know the hour
of judgment; ‘Concerning that day and that hour, no-one knows, not the angels
that are in heaven, nor the Son, but only the Father alone’.
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The author interprets this to mean that Jesus denies having knowledge of the
future that only God has, which supports his argument that Jesus confesses to
being human and not divine.

Jesus claims to be sent by the one true God

The fifth passage comes in John 17:1–3, where Jesus asks the Father to grant
eternal life to the disciples, and to grant them to ‘know that you alone are the
one true God and that the one you sent is Jesus Christ’.

Jesus clearly said that God is one and that God sent him. Jesus ascribed divinity
and oneness to God not to himself.

The apostle Paul held the same view when he said in 1Corinthians 15:28, that
at the resurrection ‘the Son will be subject to the one who subjects all things
to himself ’. Jesus is subject to God at the resurrection. Paul also states in his
epistle to the Ephesians 1:16–17, that he is praying to the God of Jesus Christ.
Paul says in his first epistle to Timothy 2:5, ‘There is one God and there is one
mediator between God and humans, the man Jesus Christ’. Paul’s testimony is
to the humanity of Christ and his submission to God.

Various passages in the gospels point clearly to the humanity of Jesus, particu-
larly, his sayings at the time of his death, as it is portrayed in the gospels. He is
supposed to have implored God in Mark 14:36, on the night of the crucifixion,
‘if it is possible then take this cup fromme’. He is represented as saying, inMark
15:34, whenhewas crucified, ‘myGod,myGod,why have you forsakenme?’ The
author does not understand how Christians fail to see that Jesus saw himself as
separated from God rather than united with him. Only the blind can persist
in the belief that the union of Jesus with God is literal rather than metaphori-
cal.

Jesus says he is a man who has listened to God

The sixth passage is also from John’s gospel at 8:39–40, where Jesus claims to
be, ‘a man who has told you the truth that he heard from God.’ This admission
of human status is backed up by other sayings of Jesus from John 8:26, ‘the One
who sentme is Truth andwhat I have heard from him I speak in the world,’ and
John 12:49–50, ‘for I do not speak for myself, because the Father who sent me
gave me the command about what I should say.’
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Paul agrees with this in his epistle to the Hebrews, when he said, ‘consider this
messenger, the great high priest of our faith, Jesus Christ, entrusted by the one
who sent him and he is like Moses in all of his house.’ Paul sees Jesus as God’s
messenger, like Moses, and that God guides the nation through them.

The terms ‘father’ and ‘son’ must be understood metaphorically. Jesus never
intended that they be taken literally. Those who argue that Jesus regarded
himself as divine as a result of using these terms for God and himself are blind
to the true meaning of his teaching.

The union of divinity and humanity in Jesus according to the three main
Christian communities

The author turns from Biblical exegesis to a refutation of the Christology of the
threemaindenominations inhis day. The firstChristian group is themiaphysite
Copts,who arenamedas Jacobites at the endof the author’s discussionof them.

The union according to the Jacobites

They believe that God created the humanity of Jesus and then God united with
the humanity in the same way that a human soul is united with a human body.
As a result of this union, a third reality comes into being, composed of divinity
and humanity, and called ‘the Messiah’.

But this means that God needs the human being, and that is impossible,
because God would then be bound to his creation. He would also be adding
a new attribute to himself, which would compromise his eternal nature.

The so-called third reality cannot exist since it is a combination of perfect
divinity and perfect humanity, which is impossible. They try to use the analogy
of the soul in the human body, but this analogy cannot be applied to God
uniting with a human body. The only use for this analogy is to say that there
is a spiritual connection between God and a human being, which is precisely
what the author is arguing for. He will not allow a union of being.

The union according to theMelkites

The second group is called ‘the Melkites’ by the author. They were the uphold-
ers of the Chalcedonian definition, and aminority group in Egypt. They believe
that the Messiah is the union of the divine hypostasis with the universal hu-
manity.
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This concept of universal humanity resides only in the mind but not in actual-
ity. They believe that Godwas crucified, which is absurd. If they argue that only
the universal humanity was crucified this does not make sense because there
is no such thing as ‘universal humanity’, only individual human beings.

More recentlyMelkites have begun to argue that the union took place between
the divine hypostasis and an individual human being. But they still are bound
to admit that the divine hypostasis is crucified. They try to put all the suffering
of the crucifixion onto the humanity of the Messiah, to prevent the divine
hypostasis from being affected, but this is impossible, if there is a true union
between them.

The union according to the Nestorians

The Nestorians are the third denomination to be considered. They were hardly
present in Egypt but were the majority Christian population in Mesopotamia
and Persia. They say that the union of divine and human in Christ occurs in the
will.

The author questions the validity of this notion given that Nestorians claim
that God willed the crucifixion of Jesus. But the gospels show that Jesus felt
abandoned by God on the cross. So how could Jesus’ will be the same as God’s
will when there was such separation between them?

The next section deals with names that Christians give to Jesus implying his
divine status.

Titles applied to Jesus by Christians

‘God’ applied to Jesus

When Christians apply the term ‘God’ to the Messiah, they are guilty of the
greatest folly if they believe this literally. Some Sufi masters have expressed
similar sentiments, such as al-Ḥallāj, who said, ‘I am God, and there is nothing
in my robe except God’. He probably intended a metaphorical rather than a
literal meaning since he spoke in an ecstatic state.
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‘Lord’ applied to Jesus

The title, ‘the Lord’, could refer either to God or to a human owner, as in the
sayings, ‘lord of the house’ and ‘lord of the property’.

Paul said in 1Corinthians 8:4–6 that, ‘there is no God but God alone … since
many gods and many lords are found, we have only one God; He is God the
Father fromwhom everything comes, and we are in him, and there is one Lord;
he is Jesus Christ who holds everything in his hand, and we are also in his
grasp’.

Paul called Jesus ‘Lord’ rather than ‘God’ because he made a distinction
between God the creator of all and Jesus, the ‘owner’ established by God the
creator.

The author proceeds to refute the notion of inherited sin and the redemption
they believe comes from the sacrifice of Christ for sin. He asks God to forgive
them for their stupidity.

‘Sonship’ applied to Jesus and ‘fatherhood’ applied to God

They attribute the fatherhood toGod, and the sonship to Jesus. But the concept
of sonship is also found in the Torahwhere the voice of God calls Jacob ‘my first
born son, Israel’. Moses is commanded by God, ‘Say to Pharaoh, if you do not
send my first born son to worship me in the desert, I will surely kill your first
born son’, meaning by ‘my son’, the children of Israel. David said to them, ‘you
are all sons of the Most High’. Jesus applied this to himself and to them, when
he said, ‘I am ascending to my Father and your Father, to my God and your
God’.

Jesus employed a metaphor when he called God his ‘father’, meaning that God
was merciful and affectionate towards him. He also employed a metaphor in
applying ‘sonship’ to himself, meaning that he revered and glorified God. The
sonship of Jesus does not affirm any characteristic which distinguishes him
from other people, because John 1:12 says, ‘He gave them authority to become
sons of God.’

The author turns back to the exposition of John’s gospel in the following
section, since there are three passages there that Christians rely on for their
belief in the divine nature of Jesus.
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Three passages in John’s gospel that Christians suppose support the divinity
of Jesus

Jesus entitled ‘word of God’ in the opening chapter of John’s gospel

The first passage is John 1:1, ‘In the beginning was the word and the word
was God’. The author describes the Trinitarian language used by Christians to
interpret this passage. From the Father originates the status of existence, and
from the word and the Son the status of the knowledgeable one, and from the
Holy Spirit the essence of the Creator being intelligible to himself. The essence
of God is one in substance having the attribution of each of these hypostases.

So when he said, ‘in the beginning was the word’, he meant, in the beginning
was the knowledgeable one.Whenhe said, ‘andGodwas theword’, hismeaning
was, this word that indicates the knowledgeable one, this knowledgeable one
is God. There is no indication at all of the divinity of Jesus.

John 1:10 says that, ‘the word was in the world and was made by him yet the
world did not know him.’ Christians are wrong to understand Jesus as the word
here, because these attributions belong to God alone and cannot be identified
with Christ.

John 1:14 says, ‘the word became flesh, and lived among us, and we saw his
glory’. According to the Coptic version, the meaning is, ‘the wordmade a body’
because ‘afer’ means in Coptic, ‘he made’. In other words, this body which God
made was Jesus, who appeared and whose glory was seen.

Christians interpret the saying tomean that the word became human. But how
can Christians believe that the knowledgeable one, God, was buried? In other
words, a metaphorical meaning must be adhered to in order to protect God
from being demeaned in this way.

In the end the Christians are talking about three gods, not one God.

Jesus’ claim to have existed before Abraham

The secondpassage is John8:56–58, ‘Abrahamyour fatherwanted to seemyday,
he did see it andhe rejoiced. The Jews said to him, youhave not yet reached fifty
years and you have already seen Abraham, and Jesus said to them, truly, truly I
say to you, I am before Abraham was.’
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The author argues that these words were spoken as a metaphor because Jesus
existed after Abraham. ‘Seeing’ refers to perception but not to physical vision.

Paul said in 1Corinthians 2:7, ‘butwe speakby thehiddenwisdomofGod, by the
secret which is always hidden from the worlds, and Godwho is eternal decreed
it before the worlds existed.’ Paul perceived the secret, but he did not do this
with his physical eyes.

Peter said in the Acts of the Apostles 2:2, ‘O children of Israel, listen to these
words; Jesus of Nazareth was a man who appeared among you from God
with power and signs which God performed by his hands among you, as you
yourselves know, and this iswhatwasdecreed forhim fromtheprior knowledge
of God and his will.’ Peter declared that Jesus was a man whose signs were not
done by him but by God.

Jesus’ claim that whoever saw him had seen the Father

The third passage is John 14:8–12, ‘Philip said to him, “Master” show us the
Father and it will be enough for us, and Jesus said to him, I have been with you
all this time and you have not knownme, Philip; whoever has seenme has seen
the Father, so how can you say showus the Father? Do you not believe that I am
in the Father and the Father is in me? These words which I speak are not from
me but from my Father who dwells in me, he performs these deeds; believe in
me that I am in the Father and the Father is in me, if not, believe as a result
of the deeds; truly, truly, I say to you that whoever believes in me will perform
the deeds that I perform, and even greater than them he will do, because I am
going to the Father.’

When he was asked to show them God he said, ‘Whoever has seen me has
seen the Father.’ He meant that, since God cannot be seen He ordained the
prophets to transmit his decrees instead of himself, just like kings who are
hidden from sight but convey commands and prohibitions through interme-
diaries.

When he said, ‘But my Father who dwells in me performs these deeds,’ he
meant that all of the deeds that were witnessed he performed by means of
God’s power. He intended a metaphorical meaning since it could in no way be
conceived by any human being that his deeds would be greater than the deeds
of God.
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If he was himself really the Father why did he say, ‘because I am going to the
Father’. It cannot be conceived that anyonewould say, ‘I amgoing toZayd’when
he is actually Zayd himself.

Christian appeal to Jesus being called ‘word from God’ in the Qurʾān to
support his divinity

Some Christians suppose that ‘the word’ implies the divinity of Jesus because
of the use of this expression in theNoble Book, theQurʾān 4:171, ‘O people of the
book, do not exaggerate in your religion, and only speak the truth about God.
Surely the Messiah is Jesus, son of Mary, messenger of God, and his word cast
into Mary and a spirit from him; so believe in God and his messengers, and do
not say three, Desist! It will be better for you; surely God is one.’

A human person is created from one of two causes; the testicles which are
the indirect cause and the power in the sperm which is the direct cause. Jesus
had no direct but only an indirect cause, the word of God, because everyone
is created by the word of God, the One who says to every creature ‘Be and
it exists’ [Qurʾān 7:43]. The saying, ‘cast it into Mary’, means that although a
child is usually created from the sperm cast into its mother, this child was only
created by the casting of the word into his mother. So then the word ‘cast’ is
metaphorical.

Jesus and Adam share in not being created by normal causes. The Qurʾān 3:58
says, ‘Jesus is the same in the sight of God as Adam whom He created from
dust’. The phrase, ‘and a spirit from him’, means Jesus is a spirit whose creation
originated fromGod but is not connectedwith the normal causes to which this
would usually be attributed.

The author enters into a discussion of Arabic grammar. Is the phrase ‘Be and
it came to exist’ a command or a statement? The author argues for the position
of the Traditionalists who consider the word by which the command is made
to be a cause. What happens after the command is the effect of the command
even if the real cause is beyond the command. So God is the ultimate cause,
though his word of command is the proximate cause of Jesus’ existence.
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chapter 3

al-Radd al-jamīl in the Context of Muslim
Refutations of Christianity

al-Radd al-jamīl comes after several centuries of Muslim refutations of Chris-
tianity and repeats themes common to previous treatments of Christian beliefs
by Muslim writers. To make a comparison of the arguments of this Muslim
polemicist with those of others who preceded him, it is necessary to reflect on
the way he presents them. The six sections of the refutation do not have an
obvious coherence, since the writer seems to move abruptly from one topic to
another, and then to return to an already discussed theme after a detour. How-
ever, a further look shows that he is perhaps attempting to introduce topics that
can with profit be discussed in greater detail at later stages in the treatise. Two
examples are his repeated references to the Christian argument that the union
of the soul and body is an analogy for the union of the divinity and human-
ity of Jesus, and the way he keeps returning to Christian scripture to refute the
divine nature of Jesus. With both topics there is a spiral of intensity of engage-
ment with the argument, from the more straightforward in earlier parts of the
work to the more complex in later sections. As a result of this intensification
of debate as the work progresses, it is best to make comparisons with earlier
refutations in the light of the complete presentation of each theme.

The opening section briefly covers three foundational arguments; Christians
misguidedly use analogical reasoning to defend the divinity of Jesus, they
mistakenly rely on Jesus’ performance of miracles to support his divine nature,
and they are selective in their appeal to philosophical thought to undergird
their faith. Section two attempts to show that the Christian gospels, and in
particular the fourth gospel, provide evidence that Jesus did not claim to be
divine. Sayings of Jesus that Christians have interpreted as Jesus’ claims to
divine status have been misunderstood because they have been taken literally.
On the contrary, Jesus spoke in metaphors, but Christians have failed to follow
his intention. The third section offers a critique of the way the three main
Christian communities understand the union of the divinity and humanity of
Jesus. The ‘one nature’ Christology of the Jacobites receives the most detailed
criticism for appealing to the union of the soul and the body as analogous to
the union of the divinity and humanity of Jesus. This is a mistaken argument
because the union of aspects of the created world cannot be analogous to
a union of the created and uncreated in Jesus. The ‘two nature’ Christology
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of the Melkites is regarded as deficient in logic since they believe that the
divine and human natures of Jesus are fully united, yet the divine nature did
not suffer death on the cross. Therefore, the Melkites actually hold to the
separation of the two natures. The Nestorian conceptualisation of a union of
divine and human wills is quickly passed over as being contradicted by the
testimony of the gospels that Jesus’ will was not always in conformity to thewill
of God. The fourth section analyses three titles applied to Jesus by Christians,
‘God’, ‘Lord’ and ‘Son of God’. The mistake that Christians make in giving Jesus
these titles is that they think of language in too literal a way, failing to make
room for symbolism. A perusal of the way these terms are actually used in
the scriptures of the Christians confirms that a metaphorical interpretation
of the titles is intended. Section five studies three passages in the gospel of
John that Christians believe clearly teach the divinity of Jesus. The first of these
is the prologue of the gospel, John 1:1–14 in which Jesus is identified with the
eternal word of God become human. The critique offered is the most detailed
of any of the textual interpretations in al-Radd al-jamīl, showing the author’s
realisation of the central significance of these verses for Christian faith in the
incarnation. The author attempts to show that the word of God is not the
pre-incarnate Son of God but is rather the speech of God which Jesus utters.
The second passage is John 8:56–58, where Jesus claims to have existed before
Abraham, and which Christians believe is evidence for the pre-existence of
Jesus.However, if Abrahamcould see the future comingof Jesus inhis prophetic
role then Jesus did not actually exist before Abraham. The third passage is John
14:8–12, inwhich Jesus proposes thatwhoever has seen himhas seen the Father.
Christians take this as fact, but they should be reminded that Jesus elsewhere
makes a distinction between himself and the Father, so that in this passage he
must be referring to the unity of thought and will between himself and the
Father. The final, sixth section refutes the appeal of Christians to Jesus being
called ‘a word fromGod’ in the Qurʾān to support his divinity. A correct reading
of the Qurʾān is that God created Jesus through his word without the normal
means of a human father, in a similarway that he createdAdamwithout human
means.

The following themes emerge from the above outline. Jesus’ miracles do not
confirm his divinity. The gospels provide evidence for the fact that Jesus was a
messenger sent fromGod. Passages in the fourth gospel that Christians propose
as literal proof for the divinity of Jesus should be interpreted metaphorically.
The Jacobite belief that the union of the soul and body is an analogy for the
union of the divinity and humanity of Jesus is inappropriate. The Melkite
separation of the divine and human natures in Jesus at the point of his death is
irrational. The Nestorian conviction that the will of Jesus was united with the
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will of God is not supported by the Christian gospels. Christian scriptures show
that titles given to Jesus that Christians believe point to his divine status should
be taken as symbols of his spiritual eminence as a messenger of God. Christian
appeal to the Qurʾān to support the divinity of Jesus is mistaken.

Jesus’ Miracles Do Not Confirm His Divinity

Thewriter denies that themiracles performed by Jesus are a sign of his divinity
on the grounds that others produced similar prodigies. The scriptures read
by Christians have stories of Elijah and Elisha raising the dead, and Moses
changing a staff into a snake, dividing the sea, and withdrawing his hand
leprous fromhis cloak, and then returning it to its former state. The latter event
is used to clarify miraculous actions. ‘God empoweredMoses tomake his hand
leprous without harm, and to return it to the colour of his body without any
modifying power, so that through a special capacity he was able to perform
unprecedented miracles in conflict with well-known custom’.1 In other words,
according to the author, the miraculous actions of Jesus fit into a pattern in
which God grants power to certain individuals to perform signs that conflict
with normal expectations. There is no extra dimension in the miracles of Jesus
that warrant Christian belief that Jesus’ miracles are a product of his divine
nature.

Debate over the miracles of Jesus in similar terms is found in earlier Muslim
refutations of Christianity as well as in Christian defences against Muslim
polemic. From the Christian side, the eighth century Anonymous Apology for
Christianity argues that theQurʾān supports the divine power of Jesus by stating
that Christ spoke and created from clay what looked like a bird. Since only
God creates then Christ must be divine when it is said that he created.2 A

1 Section 1:3.
2 SeeM.D. Gibson, ATreatise on the TriuneNature of God, London, 1899, p. 84. The writer of this

Anonymous Apology says at the end of the treatise, ‘If this religion was not truly from God, it
would not have stood firm nor stood erect for seven hundred and forty-six years’. S.K. Samīr
calculates 750 from the birth of Christ, while M. Swanson suggests 788 based on the ending
of Jesus’ life. See S.K. Samīr, ‘The Earliest Arab Apology for Christianity’, in S.K. Samīr and
J.S. Nielsen, eds, Christian Arabic Apologetics during the Abbasid Period (750–1258), Leiden,
1994, pp. 57–116, p. 61, andM. Swanson, ‘SomeConsiderations for theDatingof fī Tatlīt allāhal-
wāḥid (Sinai Ar. 154) and al-Gāmiʿ wugūh al-īmān (London, British Library op. 4950)’ in Parole
de l’Orient 18, 1993, pp. 118–141, p. 140. However, S.H. Griffith argues that Palestinian scribes
were more likely to compute the date from the beginning of the year of the incarnation, thus
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ninth century contribution comes from Theodore Abū Qurra (d. circa 830),
a Melkite theologian from Harran who had a reputation for debating with
Muslims. He compared the miracles of Moses and Jesus and concluded that
Moses accomplished miracles by the power of God and not by his own ability,
whereas Jesus had the divine power in himself to perform miracles and to
empower others to performmiracles in his name.3

Muslim response to such arguments can be seen in the Refutation of the
Christians by the ninth century convert to Islam, ʿAlī ibn Rabban al-Ṭabarī (d.
circa 860). He counters the Christian claim that Jesus’ miracles prove his divin-
ity by pointing out that Elijah andElisha raised the dead, and thatMoses parted
the sea, and brought plagues on the Egyptians.4 A similar denial of the Chris-
tian argument for the divinity of Jesus based on his miracles is found in the
tenth century Ashʿarī writer Abū Bakr Muḥammad ibn al-Ṭayyib al-Bāqillānī
(d. 1013). His Book of the Introduction includes a refutation of Christianity in
which he understands Christians to argue that Jesus’ miracles demonstrate
his divine nature. His first response is to assert that God performed the mir-
acles through Jesus. But supposing the Christian argument is granted then
Moses must also be divine since his miracles are not of a different kind from
those performed by Jesus. If Christians subsequently reply that Moses had
to ask God to perform the miracles through him, then the Christian gospels
record Jesus imploring God to act. There is no escape for the Christians if
they then plead that Jesus asked God to act for the sake of his disciples since
this only shows that Jesus was as dependent on the action of God as Moses
was.5

placing the composition around 755; see S.H. Griffith,TheChurch in the Shadowof theMosque,
Princeton, 2008, p. 54.

3 Abū Qurra, ‘Maymar fī taḥqīq nāmūs Mūsa al-maqaddus wa-l-anbīyāʾ aladhīna tanabʿu ʿalā
al-Masīḥ’ (Treatise on the Holy Law of Moses and the Prophets who Predicted the Messiah),
ed., C. Bacha, Un Traité des Oeuvres Arabes de Théodore Abou-Kurra, Paris, 1905, pp. 8–9. For
biographical information see S.H. Griffith, ‘Reflections on the Biography of Theodore Abū
Qurrah’, Parole de l’Orient 18, 1993, pp. 143–170, and for English translations of his treatises see
J.C. Lamoreaux, Theodore Abū Qurrah, Provo, 2005.

4 ʿAlī al-Ṭabarī, al-Radd ʿalā al-Naṣārā, eds, I.-A. Khalifé and W. Kutsch in Mélanges de l’Uni-
versité Saint Joseph 36, 1959, pp. 113–148, p. 144. For biographical information see D. Thomas,
‘ʿAlī ibn Rabban al-Ṭabarī: a Convert’s Assessment of his Former Faith’, in M. Tamcke, ed.,
Christians and Muslims in Dialogue in the Islamic Orient of the Middle Ages, Beirut, 2007,
pp. 137–155, and for his treatment of the Bible, D. Thomas, ‘The Bible in Early Muslim Anti-
Christian Polemic’, Islam and Christian-Muslim Relations 7, 1996, pp. 29–38.

5 Abū Bakr al-Bāqillānī, Kitāb al-tamhīd, ed., R.J. McCarthy, Beirut, 1957, pp. 98–99. See D.
Thomas, Christian Doctrines in Islamic Theology, Leiden, 2008, pp. 144–203 for the Arabic text
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The author of al-Radd al-jamīl adopts the same kind of arguments as al-
Ṭabarī and al-Bāqillānī, which shows that he is familiarwith this type ofMuslim
polemic. The fact that the debate about Jesus’ miracles is the first theme in the
refutation and that the topic is never mentioned again may be an indication
that the author regarded the miracles of Jesus as introductory to his main
arguments, or as ground clearing work that needed to be done before the
more important work of the treatise. Nevertheless, this repetition of Muslim
insistence that the miracles of Jesus are to be understood as similar to those
performed by Moses or other prophets points to a continuing need to counter
claimsmade by Christians that the divinity of Jesus can be seen in his miracles,
and that a complete refutation of the divinity of Jesus required a rebuttal of this
Christian argument.

The Gospels Provide Evidence for the Fact That Jesus was a
Messenger Sent from God. Passages in the Fourth Gospel That
Christians Propose as Literal Proof for the Divinity of Jesus Should
be InterpretedMetaphorically

At the heart of this treatise is the presupposition that the Christian gospels can
be accepted as evidence for the fact that Jesus claimed only to be a messenger
of God and that he did not believe that he was the incarnate Son of God.
The author argues that the gospels portray the humanity of Jesus, but that
Christians have tended to read claims to divinity into some of the sayings of
Jesus. This sort of Christian interpretation is most frequent in their reading of
the gospel of John and therefore he intends to concentrate on passages from
that gospel. His method is to analyse supposed claims to divine status on the
part of Jesus as metaphors rather than literal statements in order to align them
with the basic humanity of Jesus. Thus when Jesus says ‘I and the Father are
one’ [John 10:30] he must have intended a metaphor for the unity of will and
love between himself and God. When he prayed for his disciples that ‘They
may be one with you as we are’ [John 17:11] he clearly meant a unity of will
and love since if he had meant a divine status then he must have prayed that
his disciples become gods. This is backed up by Jesus’ subsequent prayer that
thosewhowould come to believe in himwould also ‘Become one aswe are one’
[John 17:21]. He intended to ask that the words and deeds of future disciples be

with an English translation of al-Bāqillānī’s refutation. The comparison of Moses and Jesus’
miracles is found on pages 192–195.
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in accord with God’s will, otherwise once again he would be asking for them
to become divine like him, which would be impossible. Ultimately, his saying
‘Whoever has seen me has seen the one who sent me’ [John 12:44] can only
be taken in a metaphorical sense of seeing. Jesus’ commands and prohibitions
are what God commands and prohibits, so listening to him is like listening to
God. The author uses evidence fromother gospels to back up his argument that
Jesus claimed to be a human messenger sent by God. He confessed ignorance
of the future, which he said was known only to God [Mark 13:32] and he felt
forsaken by God during his crucifixion [Mark 15:34]. So when John’s gospel
contains Jesus’ prayer that people come to ‘Know that you are the one true God
and that you sent him, Jesus Christ’, it is clear that Jesus prays that they will
believe that he is God’s messenger and not that he is divine.

The author of al-Radd al-jamīl stands out from previousMuslim polemicists
in his willingness to accept the whole range of sayings of Jesus in John’s gospel
including all the texts in which Jesus seems to claim divine status. Of the Mus-
limwriterswhoquoted from John’s gospel, only al-Bāqillānī accepted the possi-
bility that such texts could be authentically from Jesus if interpretedmetaphor-
ically rather than literally. al-Radd al-jamīl extends this figurative reading to
the whole corpus of Jesus’ teaching in order to prove that Christians are mis-
guided in their understanding of the onewho spoke about his relationshipwith
God in the first place. al-Bāqillānī and the author of al-Radd al-jamīl represent
one attitude to the Christian gospels among Muslims in the ʿAbbasid period.
Another approach was to find supporting evidence for the Qurʾānic account
of Jesus in the gospels. Thus any texts in the gospels that showed Jesus to be
a human messenger sent by God were referred to in a bid to show the conti-
nuity between the gospels and the Qurʾān. Only texts from John’s gospel that
obviously refer to Jesus’ sense of submission to God are quoted by al-Qāsim ibn
Ibrāhīm al-Ḥasanī al-Rassī (d. 860) and ʿAlī al-Ṭabarī, who follow this method.
A third attitude to the gospels was expressed by ʿAbd al-Jabbār al-Hamadhānī
(d. 1025) and Abū Muḥammad ibn Ḥazm (d. 1064), who accepted only literal
interpretations of the gospels. Ibn Ḥazm concluded that hardly any of the say-
ings of Jesus were genuine, having been put into his mouth by people who set
out to deliberately deceive others about his true character.6

6 See for more detail, see M. Beaumont, ‘Muslim Readings of John’s Gospel in the ʿAbbasid
Period’, Islam and Christian-Muslim Relations 19, 2008, pp. 179–197, and ‘Appropriating Chris-
tian Scriptures in a Muslim Refutation of Christianity: the Case of al-Radd al-jamīl attributed
to al-Ghazālī’, Islam and Christian-Muslim Relations 22, 2011, pp. 69–84. For a Christian re-
sponse to the deception theory, seeM. Beaumont, ‘ʿAmmār al-Baṣrī on theAllegedCorruption
of the Gospels’, in D. Thomas, ed., The Bible in Arab Christianity, Leiden, 2007, pp. 241–256. For
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al-Qāsim ibn Ibrāhīm al-Ḥasanī al-Rassī is the earliest known Muslim po-
lemicist to accept thatmuchof Jesus’ teaching found in the gospelswas authen-
tic. In his Refutation of the Christians, written possibly as a result of debating
with Christians in Egypt between 815 and 826, he quotes virtually the whole of
the ‘Sermonon theMount’ fromMatthew’s gospel as evidence for his argument
that Jesus did not think of himself as the exclusive Son of God but included
himself among his disciples as children of God, since Jesus continually asked
his disciples to call God their Father. al-Qāsim refers to two texts from John’s
gospel to support this interpretation. John 1:12 shows that those who believed
in Jesus were born of God and so God has many sons, and in John 8 Jesus told
his audience that if they obeyed God then they would be God’s sons. As a result
Christians must interpret the fatherhood of God and the sonship of Jesus and
other believers as the gospels present them.7 However, al-Qāsim does not con-
sider the texts from John’s gospel that take up so much attention in al-Radd
al-jamīl and that were used by Christians precisely to argue for an exclusive
sonship for Jesus with his Father over against a more general sonship for disci-
ples with their Father.

The same is true of ʿAlī al-Țabarī when he appeals to texts from John’s gospel
to support his contention that Jesus did not teach that hewas divine. He selects
those texts that appear to show the humanity of Jesus and studiously avoids the
texts discussed by the author of al-Radd al-jamīl. His list begins with John 17:3
where Jesus says, ‘You are the one true God and you sent Jesus Christ’, which
al-Ṭabarī takes to be a statement of oneness (al-tawḥīd).8 This is confirmed by
Jesus in 6:38, ‘I did not come to do my will but the will of the one who sent
me’. 20:17, ‘I am going to my Father and your Father, to my God and your God’
is the clearest evidence that Jesus regarded himself as subordinate to God so
how could Christians make out that Jesus had the status of God himself? He
lists several other texts where Jesus speaks of being sent by his Father; 14:24,
‘My words are those of the one who sent me’, 14:31, ‘As my Father commanded
me so I do’, 14:28, ‘My Father is more glorious and greater than I am’, and 15:1
where Jesus says that he was the true vine and his Father was the vinedresser,

discussion ofMuslim attitudes to the Bible and Christian responses see S.H. Griffith, ‘Arguing
from Scripture: the Bible in the Christian/Muslim Encounter in theMiddle Ages’, in T. Heffer-
manandT. Burman, eds, ScriptureandPluralism, Leiden, 2005, pp. 29–58, andD. Thomas, ‘The
Bible and the Kalām’, in D. Thomas, ed., The Bible in Arab Christianity, Leiden, 2007, pp. 175–
192.

7 al-Qāsim ibn Ibrāhīm, Radd ʿalā al-Naṣārā, ed., I. De Matteo, ‘Confutazione contro i cristiani
dello zaydita al-Qāsim ibn Ibrāhīm’, Rivista degli Studi Orientali 9, pp. 301–331, pp. 322–324.

8 ʿAlī al-Ṭabarī, al-Radd ʿalā al-Naṣārā, p. 122.
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making a distinction between himself and God.9 This extraction of suitable
texts from John’s gospel becomes almost reckless when he quotes 1:18, ‘No one
has ever seen God’, along with 8:40, ‘I told you the truth I heard from God
Almighty’ to prove that God did not reveal ‘himself ’ but only his ‘word’. He
finds the hidden-ness of God in the very context of 1:14–18 where John speaks
about thewordbecoming flesh andbeing seenbyhumans and theone andonly
Sonwho is truly Godmaking him known.10 Therefore, al-Ṭabarī uses the gospel
of John in a one-sided way to back up his assertion that Jesus never claimed
to be divine, but fails to deal with Johannine texts that appear to make that
claim.

ʿAbd al-Jabbār al-Hamadhānī (d. 1025) in The Confirmation of the Proofs of
Prophecy, written in 995, counsels caution with the notion of a metaphori-
cal interpretation of statements allegedly made by Jesus in John 8:58, ‘I am
before Abraham’ and John 17:21, ‘I am in my Father and my Father is in me’.
He advises his Muslim reader, ‘You do not need a recounting of this or knowl-
edge of it … You have no need for speculative interpretation of revelation.’11
In the final analysis, if metaphorical interpretations are given by Muslims
to alleged sayings of Jesus this will not satisfy Christians who take them lit-
erally. Therefore Muslims should be aware that Christians are not content
to say ‘Christ is the son of God in that he is honoured, as a metaphor’, but
they confess that Christ is ‘Entire god from entire god, true god from true
god, from the substance of his Father.’12 ʿAbd al-Jabbār rejects the Christian
scriptures as largely spurious. In the four gospels there are ‘Many impossi-
bilities (al-muḥāl), falsehoods (al-bāṭil), absurdities (al-shukhf ), manifest lies
(al-kidhb al-ẓāhir), and clear contradictions (al-tanāquḍ al-bayyin) … There is
a little in them of the speech of Christ, his commandments, and his works.’13
For this polemicist, the detailed attention given to metaphorical readings of
Christian scripture by the author of al-Radd al-jamīl is simply a futile exer-
cise.

Ibn Ḥazm shares this attitude of ʿAbd al-Jabbār towards the gospels. In the
secondof four volumesof his Bookof theClassificationofReligiousCommunities,
Sects and Creeds he issues a severe attack on their reliability, arguing that they
were written by people who had few witnesses to Jesus. The gospel that Jesus

9 Ibid., pp. 124–125.
10 Ibid., p. 129.
11 ʿAbd al-Jabbār al-Hamadhānī,Critique of ChristianOrigins, Tathbīt dalāʾil al-nubuwwa, eds,

and trans., G.S. Reynolds and S.K. Samir, Provo, 2010, p. 41.
12 Ibid., p. 46.
13 Ibid., pp. 96–97.



the context of muslim refutations of christianity 51

brought was lost with only a few fragments to be found in the four extant
gospels.14 The search for genuine fragments of the true gospel producesmeagre
results. There are numerous discrepancies between theQurʾān and the gospels,
as well as inconsistencies between gospels in the telling of the same stories,
such that the real Jesus is hardly seen. This is especially the case with John’s
gospel which he regards as ‘The greatest of the gospels in unbelief (kufr),
the biggest in contradictions (tanāquḍ) and the most complete in frivolity
(ruʿūna)’.15 Therefore, when Jesus is reported as saying that the Father has
handed over judgment to the Son in John 5:22–23, this cannot be authentic
because God does not give such authority to humans but retains it to himself.
In 14:20 Jesus says that he is in his Father and the disciples are in him and he
in them, but he could not have said this because God would be confined to
a human body. Nevertheless, John’s gospel does contain authentic fragments,
such as the sayings in 6:38, where Jesus says he has come not to do his ownwill
but the will of the one who sent him, and in 10:29, where he says that his Father
is greater than he is.16 At this point, Ibn Ḥazm resorts to the same arguments
as al-Qāsim, al-Ṭabarī and ʿAbd al-Jabbār. It is notable that none of these four
accepts the genuineness of texts in John’s gospel that suggest a divine status for
Jesus.

However, Abū Bakr al-Bāqillānī does refer to texts from John’s gospel that
Christians interpreted as evidence for the divinity of Jesus. John 10:30, ‘I and
my Father are one’ and 14:9, ‘Whoever has seenme has seenmy Father’ are two
such texts, but al-Bāqillānī thinks that they can be understood asmetaphorical
statements by Jesus. So Muslims should say to Christians that Jesus was refer-
ring to God as his teacher and sender when he used the metaphor of father,
and that people encountered God when they saw Jesus in the sense that they
‘Had seenhimandheard hiswisdomandhis commands andhis prohibitions’.17
If these sayings are taken literally then Jesus would be claiming to be one with
his Fatherwith the result that birth and deathwould be attributed to the Father
and the Father would have a human body. Thus al-Bāqillānī appears to be the
first Muslim to argue for metaphorical intentions in the sayings of Jesus in
John’s gospel that Christians took to be literal claims to divinity.

14 ibn Ḥazm, Kitāb al-faṣl fī-l-milal wa-l-ahwāʾ wa-l-niḥal, vol. 2, Cairo, 1900, p. 5. See further,
T. Pulcini, Exegesis of Polemical Discourse: Ibn Hazm on Jewish and Christian Scriptures,
New York, 1998.

15 Ibid., p. 61.
16 Ibid., p. 65.
17 al-Bāqillānī, Kitāb al-tamhīd, p. 102. See also Thomas, Christian Doctrines in Islamic Theol-

ogy, pp. 198–201.
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The author of al-Radd al-jamīl follows al-Bāqillānī’s lead in a systematic way
by interpreting in a metaphorical sense all the texts that taken literally would
support the divinity of Jesus. He even uses the same interpretation of 14:9 as the
earlier polemicist in arguing that seeing the Father in Jesus is hearing his com-
mands and prohibitions. The resort tometaphorical interpretation is therefore
not unique to al-Radd al-jamīl, but no previous Muslim polemicist is as thor-
ough in his treatment of Johannine texts. Perhaps the most important passage
for the Christian assertion of the divinity of Jesus is the opening prologue of
John’s gospel 1:1–18, where the only begotten Son of the Father became human
to confer sonship on others. The author of al-Radd al-jamīl understands the
significance of these verses for Christians who take 1:1, ‘In the beginning was
the word and the word was with God and the word was God’ to mean that the
word is the second person of the Trinity who is the Son of the Father. Even if
this interpretation is granted, theChristian view that theword is identifiedwith
Jesus is not secure despite the fact that 1:14, ‘The word became flesh and dwelt
among us andwe have seen his glory’ is understood tomake that identification.
The author accepts that the text in Coptic can be read to teach that the word
fashioned a human body inwhich to dwell among humans, but this translation
must be wrong since it leads to the conclusion that God made a human body
for himself in which to dwell among humans. No intelligent person could pos-
sibly accept that such an event could take place. The correct reading must be
that the word was in human beings in the sense that they received the word
of God and became his children as in 1:12, where those who received the word
were given the right to be God’s children. This understanding is supported by
the concept of the light of God coming to humans in verses 4–9. God shone his
light on humanity yet many remained in darkness, another way of saying that
God spoke by His word of truth to bring humanity out of darkness. So verse 10,
‘The word was in the world’ means that God spoke to humanity and enabled
those in darkness to be His sons.

This metaphorical interpretation contrasts with Ibn Ḥazm’s literal reading
which accords with the Christian understanding of the passage that the word
is both God and human.18 Ibn Ḥazm understands John to say that God became
flesh (ṣara laḥm) and lived among them (sakana fī-hīm), but this cannot have
happened because 1:18 says that no-one has seen God, and how can they have
not seen God if God really became human?19 The contrast between the literal
and figurative interpretations is very vivid. Ibn Ḥazm follows the Christian

18 Ibn Ḥazm, op. cit., pp. 61–62.
19 Ibid., p. 63.
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reading of the passage and denounces it. The author of al-Radd al-jamīl denies
the validity of Christian literalism by finding metaphor in John’s writing that
can be made to cohere with Muslim presuppositions of the humanity of Jesus
and the transcendence of God. Ibn Ḥazm accepts the Christian reading of 1:14
that theword entered theworld in human flesh, not as inspired speech given to
Jesus by God, but as the very nature of God in Jesus. His adherence to literalism
in hermeneutics accordswith the naturalmeaning of the text, and his rejection
of the truth of the teaching follows an accurate reading of the verse. However,
the author of al-Raddal-jamīl relies on Islamic thought to interpret the concept
‘became’ in 1:14. Since God and the created world are absolutely separate, God
cannot ‘become’ human, and therefore the ‘becoming’ of the word of God has
to be read as a metaphor if the text is to be accepted as making a truthful
contribution to the understanding of Jesus. Ibn Ḥazm’s interpretation is in line
with the semantics of the text, but the author of al-Radd al-jamīl fails to pay
proper regard to the obvious meaning of the phrase.

Another text that is singled out in al-Radd al-jamīl is 8:58, where Jesus says ‘I
am before Abraham was’. While 1:14 is a confession of faith by the writer of the
gospel, and could possibly be regarded as not truly representative of Jesus’ own
teaching about himself, this saying of Jesus that he existed prior to Abraham
could be taken asmore direct evidence for Jesus’ own viewof his status asmuch
more than a messenger sent by God. Indeed, Christians referred to this text in
dialogue with Muslims to support their claim that Jesus himself taught that he
was divine. One example is Ḥabīb ibnKhidmaAbūRāʾiṭa, a Jacobite theologian
active in the early ninth century, who was a contemporary of al-Qāsim and al-
Ṭabarī. In his Letter on the Incarnation he accepts that John’s gospel includes
sayings of Jesus that Muslims can use to argue that Jesus did not claim to be
God. Two of these are 20:17, where Jesus said to his disciples ‘I am returning to
my Father and your Father, to my God and your God’, and 14:28, ‘The Father is
greater than I’. However, he lists another group of sayings of Jesus from John’s
gospel that Muslims must recognise as proof for his divinity.

He whom you describe as saying: ‘I am going up to my Father and your
Father, to my God and your God’ … is he who said: ‘The one who sees
me sees my Father’ [John 14:9], ‘I am in my Father, and my Father is in
me’ [John 10:38], and ‘I and my Father are one’ [John 10:30] … and that
he always was, before Abraham existed [John 8:58], and other sublime
statements that point to his divinity (lāhūt).20

20 Abū Rāʾiṭa, ‘al-Risāla fī-l-tajassud’, in S.T. Keating, ed., and trans., Defending the “People
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The final text in the list is 8:58, in which Jesus claims to pre-exist Abraham,
and is probably placed last as the strongest evidence for Jesus’ claim to be
divine. Abū Rāʾiṭa was familiar with Muslim use of texts in John’s gospel that
supported the subordination of Jesus to God. But his quotation of the above
group of sayings shows that Muslims tended to ignore any texts that implied
his divinity.

The author of A Fitting Refutation takes 8:58 to mean that when Jesus said
to his Jewish audience ‘Your father Abraham wanted to see my day and he saw
it and rejoiced’, he intended that Abraham saw Jesus in his mind rather than
through his physical eyes. So then Jesus was in Abraham’s mental vision. In
other words, when Jesus said, ‘I am before Abraham’, he meant that Abraham
came to know about the appointment of Jesus as God’s messenger and this led
him to rejoice. According to this interpretation, Jesus had an existence forAbra-
ham in a visionary sense, and this removes the need to think of Jesus actually
existing at the time of Abraham. This figurative reading can be compared with
the treatment of this saying by al-Bāqillānī, who knows that Christians think
Jesus means to say that he was a descendent of Abraham as a human being
but that he existed before Abraham as divine. Muslims should reply that Jesus
may have meant that there were many of his religion and law before Abraham
who followed previous prophets, or that hemay havemeant that hewas known
before Abraham by the angels, or that he would be raised on the day of res-
urrection before Abraham.21 al-Bāqillānī offers both literal and metaphorical
interpretations here, but the literal reading relates to the future resurrection
rather than the past life of Abraham, so removing the notion of Jesus’ existence
prior to that of Abraham. For al-Bāqillānī, the saying does not ‘Provide evidence
for the divinity (rubūbiyya) of a human being who eats food and walks around
in the streets’.22 Both Muslim writers seek for alternatives to the traditional
Christian assumption that Jesus must be referring to his pre-existent state as
the divine word not yet incarnate as Jesus Christ. While there are indications
that the author of al-Radd al-jamīl may have been familiar with al-Bāqillānī’s
work, since he follows closely the latter’s choice of Biblical miracle stories and
the interpretation of John 14:9, ‘Whoever has seen me has seen the Father’, he
takes an independent line on the interpretation of this text.

of Truth” in the Early Islamic Period: The Christian Apologies of Abū Rāʾiṭah, Leiden, 2006,
pp. 268–271. For Abū Rāʾiṭa’s biography see S.H. Griffith, ‘Ḥabīb ibn Khidmah Abū Rāʾiṭa, a
Christianmutakallimof the First AbbasidCentury’,OriensChristianus 64, 1980, pp. 161–201.

21 al-Bāqillānī, p. 103. Thomas, Christian Doctrines, pp. 200–201.
22 Ibid.
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In summary, of the three main attitudes to Christian scripture among Mus-
lim polemicists, the approach of al-Radd al-jamīl is the most inclusive in the
sense that passages that seem to support the divinity of Jesus are accepted
as authentic testimony to him, while being interpreted to support only his
humanity. al-Qāsim and al-Ṭabarī were only willing to accept as genuine those
texts that could fit into an Islamic view of Jesus. As a result they attempted to
argue that the developed creedal faith of the Christians was a dramatic depar-
ture from the original teaching of Jesus. Thus al-Qāsim’s appeal to virtually the
whole of the ‘Sermon on the Mount’ in Matthew’s gospel as illustrative of the
true Jesus could only work because he ignored claims to divine status made by
Jesus in the gospel of John. Similarly, al-Ṭabarī culled a considerable number of
verses from all four gospels including a significant number from John’s gospel
yet never quoted any verses that might bear witness to Jesus as divine.

The second attitude to the gospels, exemplified by ʿAbd al-Jabbār and Ibn
Ḥazm, was to regard virtually the whole enterprise of gospel writing as fiction.
Like al-Ṭabarī, ʿAbd al-Jabbār gives a list of gospel texts that prove the humanity
and disprove the divinity of Jesus. When Jesus said in John 20:17, ‘God is my
Lord and your Lord, my God and your God’, he meant he was ‘A servant of God,
subject to a Lord’.23 He repeats al-Ṭabarī’s appeal to John 17:3, concluding in
identical fashion, ‘Look at how he clearly proclaims monotheism and claims
to be a prophet!’24 He then quotes John 8:37, 6:38, 14:24, Matthew 20:28, John
12:45, 17:25–26, 5:36, 5:30, Matthew 24:36, 10:16–17, Luke 12:13–14, John 11:41–
42, and Matthew 26:39 before concluding that Jesus ‘Acknowledged in himself
servanthood, weakness, need, poverty, and want’.25 If Christians quote other
texts fromtheir gospels suchasMatthew28:19,where Jesus is reportedas calling
his disciples to baptize followers in the name of the Father, the Son and the
Holy Spirit, or John 8:58, in which he claims to have existed before Abraham,
thenMuslims should say to them, ‘This is not the first time Christ has been lied
about’.26Here is the seedof IbnḤazm’swholesale rejectionof sayings of Jesus in
which he appears to claim divine status. ʿAbd al-Jabbār’s brief dismissal of such
texts as inauthentic shows how common a literal interpretation of the sayings
of Jesus was among Muslim polemicists in the ninth and tenth centuries.

Ibn Ḥazm pointed out the particularly deceptive nature of John’s inventions
in comparison with the other three gospel writers. This is because John explic-
itly taught the incarnation of the word of God, something not spoken about

23 ʿAbd al-Jabbār, Critique of Christian Origins, p. 40.
24 Ibid.
25 Ibid., p. 36.
26 Ibid.
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by the other gospel writers. Ibn Ḥazm’s theory of the disappearance of Jesus’
original teaching immediately after his life meant that it was not likely that he
would find any genuine teaching in the four gospels. Surprisingly, he was able
to dig out fragments of the real Jesus even from the detestable gospel of John,
showing that the influence of the earlier attitude of al-Qāsim and al-Ṭabarī
remained. Nevertheless, he did not place much value on these fragments as
offering a fuller portrait of Jesus than provided in the Qurʾān. The upshot of Ibn
Ḥazm’s position is that the Christian faith has no firm origin in the teaching of
Jesus.

The third attitude adopted by al-Bāqillānī and the author of al-Radd al-
jamīl was to treat the sayings of Jesus in the four gospels as largely genuine,
thusmaking possible amore realistic dialoguewith Christians by treating their
scriptures with respect. By arguing for a metaphorical intention on the part of
Jesus when he implied his divinity and of John when he wrote about the word
in human nature, the author of al-Radd al-jamīlwas able to align such passages
in the gospel of John with Islamic presuppositions of the teaching of Jesus
and of correct belief about him. For example, if God can indwell believers in a
spiritual rather than physical sense as Jesus seems to teach, then the indwelling
of God in Jesus himselfmay be of the same character, and any claim to a unique
indwelling of God in Jesus is undermined. So if he asks for his disciples to be
one with God as he is one then Jesus is admitting that his union with God
can in principle be experienced by others. The turn to metaphor could only
work well if the literal sense was obviously not intended. Therefore, in the end
the third attitude fails the hermeneutical test of contextual understanding by
an arbitrary insistence on the priority of metaphor for all those claims to a
transcendent status for Jesus in the gospel of John. Nevertheless, this approach
was much more open to Christian regard for the gospel of John than Ibn
Ḥazm’s denunciation or the reductionism of al-Qāsim, al-Ṭabarī and ʿAbd al-
Jabbār.27

27 For a complete inventory ofMuslim references to texts from the gospels seeM.Accad, ‘The
Gospels in the Muslim Discourse of the Ninth to the Fourteenth Centuries: An Exegetical
Inventorial Table’, Islam and Christian-Muslim Relations 14, 2003, Part 1; pp. 67–91, Part 2;
pp. 205–220, Part 3; pp. 337–352, Part 4; pp. 459–479.



the context of muslim refutations of christianity 57

The Jacobite Belief That the Union of the Soul and Body is an
Analogy for the Union of the Divinity and Humanity of Jesus is
Inappropriate

The Jacobites represented one of the threemain Christian views of the union of
the divinity and humanity in Jesus and are treated first in this refutation, before
the Melkites and the Nestorians. They were named after Jacob Baradaeus who
became the leader of those in the Near Eastern churches that could not accept
the definition of the Council of Chalcedon (451), which the Emperor Justinian i
sought to impose in 536 by condemning ‘one nature’ Christology as heresy.
Under the patronage of the Empress Theodora, Jacob ordained many clergy
with miaphysite convictions.28 Jacobites did not accept the way the union of
the divinity and humanity was expressed by those who followed the Chalcedo-
nian definition, which entailed ‘one hypostasis in two natures; unity on the
level of the hypostasis; difference on the level of the physis.’29 Jacobites held
to the unity of hypostasis and physis, so that the one physis was equivalent to
the hypostasis of the incarnate word.30 In other words, Jacobites rejected the
Chalcedonian conception of two natures (physeis) in Christ, one divine and
the other human, preferring to believe that Christ had one divine nature in
a human body. They agreed with the Chalcedonian definition in confessing
the hypostasis of the Son, together with the hypostasis of the Father and the
hypostasis of the Holy Spirit in the Trinity.

al-Radd al-jamīl defines Jacobites as those who believe that God created the
humanity of Jesus and then united with it, in such a way that a third real-
ity occurred by the connection of divinity and humanity, which shares all the
attributes of divinity and humanity. They point to the connection between
the soul and the body in a human being as an analogy for the connection
between the divine and the human in Jesus. The author argues that the anal-
ogy is unworkable because any connection between the divine and human
would necessitate the divine having human components, and this is impos-

28 SeeA.S. Atiya, AHistory of EasternChristianity, London, 1968, p. 182, andH.Murre-VanDen
Berg, ‘Syriac Christianity’, in K. Parry, ed., The Blackwell Companion to Eastern Christianity,
Oxford, 2007, pp. 249–268, pp. 252–253.

29 See A. Grillmeier, Christ in Christian Tradition, vol. 2:2, London, 1995, p. 507. See further,
for a defence of ‘one nature’ Christology against those who held a ‘two nature’ Christology,
S.T. Keating, ‘Ḥabīb ibn Khidma Abū Rāʾiṭa al-Takritī’s “The Refutation of the Melkites
concerning the Union [of the Divinity and Humanity in Christ] (iii)” ’, in D. Thomas, ed.,
Christians at the Heart of Islamic Rule, Leiden, 2003, pp. 39–53.

30 Ibid., p. 504.
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sible because God cannot have any contingent attributes but only necessary
ones. Thereforeno created thing canexist in the essenceofGod.When the Jaco-
bites say that the properties of the divinity and the humanity come together in
a new reality which contains all the properties of divinity and humanity, they
are speaking in contradictory language. Even to claim that divinity in its com-
pleteness is connected to humanity implies that the essence of God needs the
humanity for its existence. If Jacobites argue that in a human being there are
bodily attributes such as sensation, growth, changeability, passing away and
possessing a location, as well as attributes of the soul such as speech, percep-
tion and understanding, and that these different attributes are united in the
one human being, they should be told that the analogy does not apply to God
who does not have bodily attributes.

Muslim engagement with Jacobite Christology is found as early as al-Qāsim
ibn Ibrāhīm, who understands that Jacobites believe that the Son took a body
from Mary and became incarnate in it as one united being, as humans are a
uniting of body and spirit.31 However, he does not single Jacobites out from
Melkites and Nestorians in his critique of the incarnation. The earliest sus-
tainedMuslim criticism of Jacobite concepts is by Abū ʿĪsā al-Warrāq (d. 861) in
his Refutation of the Incarnation. He subjects the union of divinity and human-
ity in one nature to a thorough logical analysis. If Jacobites believe that Christ
was eternal in divinity and temporal in humanity then he cannot be one nature
but has to be two. If Christ is divine and human in one nature then Jacobites
must concede that ‘One who has always been was one who was not. This is
confusion of expression’.32 If they claim that Christ is a third entity as a result
of the union of the divine and human then the third entity is ‘Different from
this human born of Mary, who was brought up, ate, drank, commanded and
prohibited, and different from the eternal word’.33

A defence of Jacobite Christology in the early ninth century came from Abū
Rāʾiṭa in his Letter on the Incarnation. In order to commend the incarnation of
the word he uses several analogies to show that the word can be incarnated
without changing its state. Fire does not change when it is embodied in wood
or candles, light does not change after it is embodied in the sun, and the soul
does not change when it is embodied in a human.34 However, a Muslim might

31 al-Qāsim, op. cit., p. 316.
32 Abū ʿĪsā al-Warrāq, ‘al-Radd ʿalā al-ittiḥād’, in D. Thomas, ed. and trans., Early Muslim

Polemic against Christianity, Abū ʿĪsā al-Warrāq’s ‘Against the Incarnation’, Cambridge,
2002, pp. 242–243.

33 Ibid., pp. 260–261.
34 Abū Rāʾiṭa, op. cit., pp. 228–231.
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protest that God is then limited to a human body, which is impossible. The
answer should be that as the light in the sun, the fire in the coal, and the soul in
the body are embodied without change or limitation, so it is with the word of
Godwho is incarnatewithout being changed in essence, or being limited by the
humanbody.35 Thus by the ninth centuryMuslimswere interrogating Jacobites
about their distinctive view of the union of the divinity and humanity of Jesus,
and Jacobite Christians were attempting to provide adequate answers. Perhaps
the most eminent Jacobite in the period before al-Radd al-jamīl was Yaḥyā
ibn ʿAdī (893–974), a native of Takrit, who distinguished himself in Baghdad
as a translator, philosopher and theologian. He produced a passage-by-passage
response toAbū ʿĪsā al-Warrāq’s treatise on the incarnation, defending not only
Jacobites like himself but also Melkites and Nestorians criticised by al-Warrāq.
His specific answers to the latter’s two fundamental objections quoted above
are firstly, that Jacobites do not speak about Christ being eternal in divinity and
temporal in humanity, but they refer to Christ as ‘One substance ( jawhar) from
two substances ( jawharayn), one of them is divinity and the other is humanity’.
For Jacobites, Christ’s one substance is composed from two substances just
as one horse is composed of soul (nafs) and body.36 In other words, the two
separate substances of divinity and humanity have been taken up into a united
substance so that there is no question of Christ being one or other but always
both together in a united entity, and this is not confusion of expression. The
answer to the second objection of al-Warrāq is that the third entity composed
of the two substances of divinity and humanity is affected by events in different
ways, such that it is possible to speak of them as occurring to either the divinity
or the humanity in the third entity. ‘It is evident that whoever touches one of
the members of a body without touching the other members still touches the
body’.With respect toChrist,whatever affects himcanbedescribed as touching
a particular part of him, or ‘One of the two substances apart from the other
as much as the substance constituted from these two substances’.37 Yaḥyā’s
explanation shows how Jacobites could believe that the third entity ate and
drank and suffered and died, yet was the incarnate word who lives eternally
without splitting into two separate substances as a result of these different
realities.

35 Ibid., pp. 234–235.
36 Abū ʿĪsā al-Warrāq-Yaḥyā ibn ʿAdī, De l’ Incarnation, ed., and trans., E. Platti, (Corpus

ScriptorumChristianorumOrientalium), vol. 491, Louvain, 1987, p. 164. See further, E. Platti,
Yaḥyā ibn ʿAdī, Théologien Chrétien et Philosophe Arabe: sa Théologie de l’ Incarnation,
(Orientalia Louvensia Analecta 14), Leuven, 1983.

37 Ibid., p. 195.
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al-Warrāq hardly refers to the analogy of the soul and body in his critique
of Jacobite Christology, but a Muslim contemporary of Yaḥya, Abū-l-Ḥusayn
Aḥmad ibn Muḥammad al-Miṣrī attacks the concept strongly in a dialogue
with Yaḥya recorded in his Polemic against theNestorians.38 al-Miṣrī argues that
the use of the analogy of the union of the soul and the body is inadequate to
establish the union of divinity and humanity in Christ. He alleges that Jacobites
rely onAristotle for their conceptionof humannature as soul andbody, but that
there is noproof for this.39 Yaḥyadenies that he is dependent onAristotle for his
understanding of human nature, but concedes that men of science agree with
the Jacobite view. ‘I have not used the example that I have given concerning
humanity, his being constituted of soul and body because Aristotle said so, but
because it is true’.40 al-Miṣrī’s argument is reflected in al-Radd al-jamīl, where
the author believes that Christians have a tendency to rely on the authority
of philosophers in their conception of the union of the divine and human
in Jesus. They think that the connection between the soul and the body put
forward by them is proof for the union of divinity and humanity. However, the
philosophical construction depends on complicated and enigmatic thinking
which is not self-evident. Then also, like al-Warrāq and al-Miṣrī, the author of
al-Radd al-jamīl thinks that the notion of a union of divinity and humanity
in a third entity is simply impossible because human characteristics would
inevitably be attributed to the divinity, and contingent attributes would be
predicated of the eternal God. Thus, the refutation of the Jacobites in al-Radd
al-jamīl shows familiarity with the kinds of arguments articulated by previous
Muslim polemicists such as al-Warrāq and al-Miṣrī.

TheMelkite Separation of the Divine and Human Natures in Jesus
at the Point of His Death is Irrational

The second Christian community considered in al-Radd al-jamīl was named
‘Melkites’, from the Syriac ‘malkanyia’, or ‘followers of the Emperor’, because
they adhered to the Chalcedonian definition imposed as orthodoxy by the
Emperor Justinian i in 536.41 The earliest known reference by a Christian

38 See E. Platti, ed., and trans., La Grande Polémique Antinestorienne de Yaḥyā b. ʿAdī, (Corpus
Scriptorum Christianorum Orientalium), vols 427–428, 437–438, Louvain, 1981–1982.

39 Abū-l-Ḥusayn al-Miṣrī, in La Grande Polémique Antinestorienne de Yaḥyā b. ʿAdī, vol. 427,
pp. 97–99.

40 Yaḥyā ibn ʿAdī, in La Grande Polémique Antinestorienne de Yaḥyā b. ʿAdī, vol. 427, p. 101.
41 See A Grillmeier, Christ in Christian Tradition, vol. 2:4, London, 1996, p. 63.
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writing in Arabic to ‘al-Malakiyya’ is by Abū Rāʾiṭa in his Refutation of the
Melkites, in which he defends his own Jacobite beliefs.42 As for the earliest
Muslim writers to refer to them, al-Qāsim ibn Ibrāhīm calls them ‘al-Rum’,43
while al-Warrāq describes them using Abū Rāʾiṭa’s term ‘al-Malakiyya’.44

The distinctive Christology of the Melkites is conveniently presented in
Arabic by Theodore Abū Qurra (d. circa 830), sometime Bishop of Harran and
noted debater with Jews andMuslims, in his Confession of the Orthodox Faith.45
He outlines the definition of Chalcedon, stressing that the eternal Son became
a perfect man (insānan kāmilan) like one of us, except without sin, and also
perfect God (illāhan tamman) as he is eternally. He has two natures (ṭabīʿatayn)
and one hypostasis; the divine nature which the Father and the Spirit have,
and the human nature which each of us has.46 He defends this ‘two nature’
Christology against the ‘one nature’ Jacobite view by arguing that they are
wrong to hold that Christ only had one divine nature but not a human one. By
doing so they introduce change, suffering and death into the divine nature.47

The author of al-Radd al-jamīl represents Melkites as believing that the
humanity and divinity in Christ are two distinct realities that are not mixed
or blended, but that Christ is a hypostasis of the divinity alone, taken from
the two realities and united with the universal humanity. He criticises them
for saying that the divine is taken from the human since that would imply
that the temporal is a condition of the eternal, and also for speaking of a
universal humanity which has no actual existence but remains only a mental
concept. The author notes that some more recent Melkites have moved away
from the concept of the universal humanity in favour of a union of the divine
with a particular human being. However, both types of Melkites have similar
difficulties with the crucifixion, in that since Christ is a hypostasis of the divine
reality only, it must mean that the crucifixion of Christ affected that divine
reality. The author reports that Melkites admit that the union of the divinity
andhumanity is not capable of full explanation, but they do explain that Christ,
who is a hypostasis of the divine reality, was crucified yet the suffering of the

42 SeeAbūRāʾiṭa, ‘al-Radd ʿalā al-Malakiyya’, inG.Graf, ed.,Die SchriftendesAbūRāʾiṭah, (Cor-
pus Scriptorum Christianorum Orientalium), vols 130–131, Louvain, 1951, vol. 130, pp. 105–
130.

43 al-Qāsim, op, cit., p. 316.
44 al-Warrāq, op, cit., pp. 86–87.
45 See Abū Qurra, ‘Imāna al-Urthūduksiyya’, ed., I. Dick, in ‘Deux Écrits Inédits de Théodore

Abuqurra’, Le Museon 72, 1959, pp. 53–67.
46 Ibid., pp. 56–57.
47 Ibid., pp. 57–58.
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crucified Christ did not affect that divine reality but only touched the human
reality. But this is irrational andnot supported by the testimonyof their gospels.

The substance of these arguments goes back to earlier Muslim critique. al-
Warrāq, for example, considers that the concept of the universal humanity is
unworkable. After all, the individual Christ was born and grew up and died,
so then the universal humanity would have been born and grown up and
died. ‘If this verdict about him is real and not metaphorical, then the universal
increased and decreased, ate and drank, grew fat and thin, went and came, was
sick and healthy, died and lived, and accidents and events affected it’.48 In the
end,Melkites are forced by the logic ofwhat actually happened to acknowledge
that Christ was an individual human being, and that ‘There is nomore than the
birth and sonship of the individual’.49 al-Bāqillānī develops the criticism that
the eternal would be compromised by union with the temporal. If the word
indwells the created body then they are claiming that the eternal is affected by
the temporal.Heposes thequestion, ‘Since in the eternal there is no touchingor
mixing or blending, how can you deny that the activity of the bodies, touching,
mixing and moving is eternal?’50 The basic problem with the union of divine
andhumannatures is precisely that the attributes of the onenature affect those
of the other and there is no escape from this confusion. The third criticism inal-
Radd al-jamīl concerning the effect of the crucifixion on the divine hypostasis
is also given by al-Warrāq, who has an unerring capacity to unmask the internal
contradictions of Melkite beliefs about the suffering of Christ.

If eyes cannot behold the eternal hypostasis nor hands touchhim, and the
general substancewhich is the universal human is not an individual being
subsisting of itself whom eyes might behold and hands touch, and the
Messiah, according to you, is these two things or is the eternal hypostasis
possessing the two substances, as you frequently say, then eyes cannot
behold the Messiah nor hands grasp him. So how could he be crucified,
killed or buried?51

al-Warrāq attempts to drive a wedge between the union of divine and human
natures in the eternal hypostasis by forcing Melkites to admit that the united
natures would have been crucified and put to death with all the dreadful
consequences for the divine nature so trapped in union with the humanity.

48 al-Warrāq, op. cit., pp. 132–133.
49 Ibid., pp. 136–137.
50 al-Bāqillānī, op. cit., p. 89. Thomas, op. cit., pp. 176–177.
51 al-Warrāq, pp. 162–163.
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‘Allowing such things to happen to him would, according to your principles,
bring himwithin the attributes of temporal and created beings—may our God
and Lord be exalted far above attributes of weakness and limitation’.52

Such Muslim concern to protect God from suffering and death was dealt
with by Melkite apologists by claiming that the hypostasis of the word was
a union of divine and human natures, with the result that only the human
nature suffered and died. Abū Qurra’s criticism of the Jacobites was that their
belief in Christ as one divine nature entailed the suffering and death of God.
This criticism is repeated by Buṭrus, Melkite Bishop of al-Bayt Raʾs in the late
ninth century, who alleges that Jacobitesmake the suffering anddeath of Christ
affect the nature of God.53 His own explanation of the crucifixion is that Christ
experienced suffering and death in his humanity ( fī-nāsūti-hi) but that he was
not ‘Crucified or put to death in his divinity’ ( fī-lāhūti-hi).54 In other words, the
Melkite understanding of two natures in one hypostasis allows a distinction to
be made between actions of the humanity and divinity that seem much more
difficult for Jacobites, whohold that the one divine hypostasis acts, thus leaving
no escape from the conclusion thatGod suffers and dies.Melkites then thought
that theywere in a stronger position todefendGod from theMuslimaccusation
that he is subject to change and limitation and death than Jacobites were. For
their part, Jacobites like Yaḥyā ibn ʿAdī could explain that the divine hypostasis
is constituted of divinity and humanity such that the actions of Christ were
capable of being divine or human just as the Melkites argued.

Christ is one hypostasis ( jawhar) constituted from two hypostases ( jaw-
harayn), one of them is the divinity which cannot be affected or influ-
enced by any kind of suffering, nor can killing, death, burial, or anything
like these reach him; and the other one is the humanity that all of this
reaches. It is clear that each of these hypostases is part of the one hyposta-
sis that is Christ.55

52 Ibid.
53 See Eutychius of Alexandria. The Book of the Demonstration, part 1, ed., P. Cachia, (Corpus

Scriptorum Christianorum Orientalium), vol. 192, Louvain, 1960, p. 74. Although often
attributed to Eutychius Saʿīd ibn al-Biṭrīq, Melkite Patriarch of Alexandria (877–940), the
oldest manuscripts attribute the work to Buṭrus, Melkite Bishop of al-Bayt Raʾs who was
probably active in the late ninth and early tenth centuries. See M. Swanson, ‘Folly to the
Ḥunafaʾ, PhD, pisai, Rome, 1992, p. 67.

54 Ibid., p. 101.
55 Yaḥyā ibn ʿAdī, De l’ Incarnation, p. 33.
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Jacobites, like Melkites, conceived of Christ’s actions being either divine or
human and so both communities sought to distance the divine from suffering
and death in the face of Muslim polemic. It is curious that the author of al-
Raddal-jamīl singles out theMelkites for special criticismover the involvement
of the divine nature in the crucifixion. al-Warrāq alleges that Jacobites as well
as Melkites share the same erroneous teaching that the divinity is so united
with the humanity that there is no separation at the moment of Christ’s death,
and therefore the divinity must have suffered death.56 However, both Muslim
polemicists agree that the supposed crucifixion of Christ inevitably results in
Christian contortion of language about how God is thought to be involved in
the event. Christian talk about the cross cannot but be contradictory.

The Nestorian Conviction That theWill of Jesus was United with
theWill of God is Not Supported by the Christian Gospels

The author of al-Radd al-jamīl criticises Nestorian Christians for believing that
thewill of God and thewill of Jesuswere united, for it is plain in the gospels that
this was not always the case. If Christians claim that the crucifixion was willed
by God, then the story about Jesus pleading for the cross to be taken away and
his speaking of being rejected by his Father on the cross prove that Jesus’ will
was not in line with God’s will. There are many instances in the gospels that
show the same result, such as Jesus’ intention to gather the children of Israel to
follow him, but his lack of success in this demonstrates a disconnection with
God’s will. Another example is his confession that he did not know the future
time that God had willed.

The Nestorian Church was named after Nestorius, the Bishop of Constan-
tinople, whowas anathematized at the Council of Ephesus in 431 for refusing to
confess thatMarywasGod-bearer (theotokos), and exiled in 436. Nestorians did
not accept the definition of the Council of Chalcedon in 451, which stated that
Christ was one hypostasis in two natures. Nestorians preferred to speak about
two hypostases rather than two natures.57 Emperor Zeno expelled Nestorians
from the Roman Empire between 474 and 491 and they settled mainly in
Mesopotamia and Persia.58

56 al-Warrāq, pp. 120–124.
57 See A. Grillmeier, Christ in Christian Tradition, vol. 2:4, London, 1996, p. 504.
58 See A.S. Atiya, A History of Eastern Christianity, p. 252. Sebastian Brock thinks that that

the Church of the East should have been named not after Nestorius but Theodore of



the context of muslim refutations of christianity 65

As a result, when Caliph al-Manṣūr established the capital of the Islamic
empire in his new city of Baghdad in 762, the main Christian community in
the area was Nestorian. Thus it is not surprising that when his successor al-
Mahdī wanted to have an audience with a Christian leader he should summon
the Nestorian Patriarch, Timothy i. The latter mentions in a letter to a priest
called Sargis in 782–783 that he had been invited by the Caliph to discuss
Christian teaching.59 A report of the dialogue was subsequently produced in
Syriac and inArabic.60 Timothy answers questionsposedby al-Mahdī onawide
range of Christian beliefs and practices including the incarnation, which the
Caliph understands to imply a biological connection between God and Jesus
through Mary. Timothy’s denial is met by the assertion that Christians surely
believe that Jesus is God’s son. The Patriarch’s response is tomake a distinction
between Christ’s eternal sonship and his temporal one. ‘We believe that the
Messiah was born of the Father as his word and that he was born of the Virgin
Mary as a man; and that his birth from the Father is eternal before time, and
that his birth fromMary took place in timewithout a human father’.61 al-Mahdī
sees two separate Christs in this confession of faith, one temporal and the
other eternal, but Timothy argues that although there are two separate points
of origin for the divine and human natures of Christ, there is unity after the
incarnation. ‘There are not two Messiahs or two Sons but one Messiah and
one Son who has two natures (ṭabīʿatayn), divine and human, because he is
the word of God who took a human body and became a man (ṣāra insānan)’.62
TheCaliph cannot accept that twodifferent types of nature couldunitewithout
losing their distinctiveness, but the Patriarch appeals to the unity of the mind

Mopsuestia (d. 428) whose Christology is foundational for the church. See S.P. Brock, The
NestorianChurch: A LamentableMisnomer’, Bulletin of the JohnRylandsUniversity Library
of Manchester, 78, 1996, pp. 23–35. W. Baum and D. Winkler also regard the connection
to Nestorius as misleading in The Church of the East: A Concise History, New York, 2003,
pp. 30–31. Nevertheless, the name Nestorian was used by other Christian communities of
the Church of the East, and Muslim writers followed suit.

59 See Epistle 59 in Les Lettres du Patriarche Nestorien Timothée i, ed., R.J. Bidawid, Rome,
1956, pp. 42–43. Since Timothy became Patriarch in 780, the meeting probably took place
in 781.

60 The Syriac text is edited and translated into English by A. Mingana as ‘The Apology of
Timothy the Patriarch before the Caliph al-Mahdi’, Woodbrooke Studies ii, 1928, pp. 1–162.
The Arabic text is edited by L. Cheikho in Al-Mashriq 19, 1921, pp. 359–374, and pp. 408–
418. This Arabic text is reproducedwith a French translation byH. Putman in L’Église sous
Timothée i, Beirut, 1975.

61 See H. Putman, L’Église sous Timothée i, appendix, p. 9.
62 Ibid., p. 10.
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and body in a human being as an analogy for the unity of two natures without
loss of distinctions. While the appeal to the mind-body union is characteristic
of Jacobite miaphysite Christology, Timothy shows that Nestorian diophysite
thought could make use of the same example.

The assessment of the author of al-Raddal-jamīl that Nestorians believe that
the union of divinity and humanity occurs in the will is less true of Timothy
than of a Nestorian of the next generation, ʿAmmār al-Baṣrī, who produced
the most complete extant Nestorian defence of the incarnation in the face of
Muslim challenge in the period before al-Radd al-jamīl. Little is known about
ʿAmmār al-Baṣrī apart from the fact that he was a contemporary of the Muslim
scholarAbū-l-Hudhayl al-ʿAllāf (d. circa 850)whowrote a ‘Book against ʿAmmār
the Christian in refutation of the Christians’ according to the Fihrist of Ibn
al-Nadīm.63 Therefore, it can be said that ʿAmmār was active as a Nestorian
theologian in the first half of the ninth century and was able to attract the
attention of a leading Muslim writer. His defence of the incarnation comes in
two works, a Book of the Proof and a Book of Questions and Answers, with the
latter containing the most detailed account.64

Among 51 questions about the incarnation answered by ʿAmmār in his Book
of Questions andAnswers, comes question 26, namely,Was it possible for Christ
to lose his purity after becoming human? The answer is yes it was possible,
but he did not lose his purity. He was not prevented from sinning by God’s
decree because he had to obey God’s will like any other human being. He was
not protected from temptation to rebel or go astray. ‘He was sinless through his
desire (hawān) and his will (mashīʾa)’.65 This stress on the continuous testing of
the obedience of Christ set Nestorians apart from Jacobites and Melkites, who
together held that the purity of Christ was established at the point of union
betweendivinity andhumanity, and that the divinemind inChristwould never
countenance the possibility of sinning. For example, Abū Qurra, ʿAmmār’s
Melkite contemporary, writes of ‘The divinity abiding in the incarnate word,
not subject to any limitation, suffering or death which belong to the human
nature’.66 Thus it was Nestorian Christology that made room for a dynamic

63 ibn al-Nadīm, Kitāb al-fihrist, ed., M. Riḍā-Tajaddud, Tehran, 1971, p. 204, trans., B. Dodge,
The Fihrist of al-Nadīm, New York, 1970, vol. i, p. 388.

64 ʿAmmār al-Baṣrī, ‘Kitāb al-burhān’, ed.,M.Hayek, in ʿAmmāral-Baṣrī: Apologie etControver-
ses, Beirut, 1977, pp. 19–90, ‘Kitāb al-masāʾil wa-l-ajwiba’, in Hayek, pp. 91–266. See further,
S.H. Griffith, ‘ʿAmmār al-Baṣrī’s Kitāb al-burhān: Christian kalām in the First Abbasid Cen-
tury’, Le Museon 96, 1983, pp. 145–181.

65 ʿAmmār al-Baṣrī, ‘Kitāb al-masāʾil wa-l-ajwiba’, pp. 220–221.
66 Abū Qurra, ‘Imāna al-Urthūduksiyya’, p. 59.
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relationship between the Son and the Father that depended on themoment by
moment unity ofwill betweenFather and Son, rather than a relationshipwhose
shape was fully determined from the moment of the uniting of the eternal
Son with the humanity. Question 30 probes this exact issue by asking, Was
the outcome of the union not already decided before it took place? ʿAmmār’s
answer involves the analogy of a son who inherits from his father needing
to prove his faithfulness to his father throughout his life. In the same way,
the human nature of Christ has to prove by action that it is worthy of union
with the divine.67 The gospels provide an example of this reality in the life of
Jesus. In Matthew 11:27, Jesus claims that his Father has given him all things,
whereas only in 28:19, after his resurrection, does he claim to have all authority
in heaven and in earth. Jesus possessed authority during his life but he could
only exercise that authority after fully obeying the will of his Father, which
included death and resurrection.68 In other words, there was potential for
perfect union between the divine and human from themoment of conception,
but the actuality of that union depended on harmony of Christ’s will with his
Father’s will even under the severest testing.

Muslim criticism of the unity of will between the divinity and humanity is
seen very fully in al-Warrāq’s Refutation of theUniting. He challenges the notion
that the will of Christ uniquely corresponds to the will of God. Surely other
angelic andhumanbeings canwill in concordwith thewill ofGod. IfNestorians
reply that only Christ’s will was perfectly conformed to the will of God, then
they should be asked if the perfect will of God was manifest at the moment
of uniting. ‘Could his entire will have become manifest, so that he had no will
left to appear at the time when he was in the difficulty of death or weakness,
when there was no more strength?’69 If they say that he merited honour by
bringing his will into conformity with the will of God step by step, then they
admit that his will was not perfectly united at the moment of union. And if his
will continued to be in agreement with the will of God during the progress of
his life then, ‘It is recognised that no human prophet or saint had a will that
did not concur with the will of his Lord, so they must be reckoned the same’.70
Then they should be asked whether the human nature (nāsūt) of Christ could
will what was contrary to the will of the divine nature (lāhūt).71 If they deny
the possibility, they deny their conviction that humans obey God through free

67 Ibid., pp. 225–227.
68 Ibid., pp. 227–228.
69 al-Warrāq, The Refutation of the Uniting, pp. 208–209.
70 Ibid., pp. 210–211.
71 Ibid.
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choice rather than compulsion and they cancel anymerit that Christ gained by
obedience. But if they accept the possibility they deny the union of the wills at
the moment of uniting since ‘The human nature was able to undo the uniting
of the divine nature and destroy it’.72 In the final analysis, they have to admit
that ‘Every other individual under command and prohibition has then power
to ensure that he and the eternal are one will. So if this is the sign of the uniting
then everyone under command and prohibition is able to be united with the
eternal’.73

This process of argumentation is reflected in al-Radd al-jamīl, where the
difference between Christ and other prophets and saints is blurred, showing
that there is a developed tradition inMuslim response toNestorianChristology.
Reaction to such criticism on the part of Nestorians is reflected in Yaḥyā ibn
ʿAdī’s reply to al-Warrāq. Despite being a Jacobite miaphysite, Ibn ʿAdī argues
in defence of Nestorians in dealing with al-Warrāq’s points listed above. He
represents Nestorians replying to al-Warrāq that the union of the will of the
human nature with the will of the divine nature comes into effect ‘When all
of the manifestations of the will of the human nature are one after another
in agreement with the will of the divine nature’.74 If al-Warrāq insists that the
belief that the human nature of Christ was capable of defying the will of the
divine nature implies that the human nature could destroy the union with
the divine nature, it should be said to him that he has to accept the following
argument. ‘If someone is capable of cutting off the hand of a man then he is
capable of cutting off what God, may he be glorified and exalted, has united’.75
Ibn ʿAdī puts the Muslim in a corner by showing that it is not necessary to
accept that human decisions and actions do actually defy the will of God, so
Nestorians should not be castigated for arguing that the possible defiance of
the divine will did not in fact take place. Finally, it does not follow from the
Nestorian presentation of the two wills in Christ that the will of any human
being canbeperfectly unitedwith the divinewill, sinceNestorians donot claim
that Christ is similar to other humans who have only one will and not a union
of two wills.76

The section on the union according to the Nestorians is much briefer than
those concerned with the Jacobites and Melkites. This may reflect the author’s
conviction that the Nestorian approach is actually closer to his own view than

72 Ibid., pp. 212–213.
73 Ibid.
74 Yaḥyā ibn ʿAdī, De l’ Incarnation, p. 120.
75 Ibid., pp. 122–123.
76 Ibid., p. 131.
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the other two, since the Nestorian understanding of the need for the humanity
to be tested for compliance with the divine will in Christ makes room for a
human Jesuswho responds toGodon amoment bymoment basis. The Jacobite
and Melkite conceptions of the eternal word indwelling the humanity made
little space for true development in the life of Christ, since after the union of
divinity and humanity the obedience of Christ was thought to be safeguarded.
Such thinking provoked a more robust response in al-Radd al-jamīl, issuing in
the attempt to argue that Jesus himself in the gospels saw himself as a servant
of God who continually sought to perform the will of God just like any other
prophet or saint. There was no need then to labour the point with respect to
the Nestorians.

Christian Scriptures Show That Titles Given to Jesus That
Christians Believe Point to His Divine Status Should be Taken as
Symbols of His Spiritual Eminence as a Messenger of God

The titles ‘Lord’, ‘God’ and ‘Son of the Father’ given to Jesus in Christian scrip-
ture that are taken to refer to his divinity by Christians are treated as marks of
his spiritual state as amessenger of God by the author of al-Raddal-jamīl. ‘Lord’
can refer to God or to a human owner of property. ‘God’ is applied to that which
people worship whether they worship the true ‘God’ or not. The author finds a
good example of these distinctions in Paul’s first letter to the Corinthians 8:4–
6, where he states that ‘There is no God but God alone, and although there are
things in heaven and on earth that are called gods, andmany gods and lords are
found, yet to us there is oneGod, God the Father fromwhomeverything comes,
and we are in him, and there is one Lord, Jesus Christ who holds everything in
his hands, and we are also in his grasp’. The passage is interpreted as establish-
ing the oneness of God and the denial of divinity to any other. Therefore, the
lordship of Jesus means ‘the hand of ownership’ without him having any of the
‘attributes of God’.

As for Jesus being the Son of his Father, the author repeats what he has
pointed out already that Jesus himself calls his disciples sons of the Father,
adding here another saying of Jesus from Luke 6:35–36, ‘Do not cut off the hope
of anyone, for your reward will be great and you will be the sons of the Most
High, becauseHe ismerciful to thosewhoarenot generous,whoare evil, andbe
merciful like your Father’. The author understands Jesus tobe teaching thatGod
is thebest father, ‘Eager tobring about inhis sonall kinds of benefits and tokeep
all kinds of evils fromhim’, andalso that such a son shouldbe respectful towards
his father, submitting towhat hehas commandedandprohibited, knowing that
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his father is ‘Giving him success in doing what is required’. Christians show
that they think in these terms when they give the title ‘father’ to their monks
and priests. He is not actually their father but they give him the status of a
compassionate father and see themselves as sons who respect him. As a result,
the title ‘Son of the Father’ given to Jesus does not indicate a status unique to
him among other humans.

Similar discussions of the supposed divine titles of Jesus can be found in
earlier Muslim refutations. al-Qāsim goes to great lengths to demonstrate that
Jesus did not think of himself as divine according to the testimony of the
gospels. Jesus’ references to sonship and fatherhood should not be interpreted
as making distinctions between himself and his disciples. He suggests that
titles such as ‘son’ and ‘father’ have three possible references. The names could
be ‘Natural (ṭabīʿiyya), essential (dhātiyya) and substantial ( jawhariyya), or
individual (shakhṣiyya), and hypostatic (uqnūmiyya), or contingent (ḥāditha)
and non-essential (ʿaraḍiyya)’.77 In normal usage ‘father’ and ‘son’ refer to the
third category as contingent. Because they come into being and cease to exist,
they do not refer to the first category as essential, and since they are generic
terms they do not refer to individuals such as Abraham or Moses.78 However,
Christians apply the first category to ‘son’ by calling Jesus both the ‘Son of
God’ and ‘God’. For al-Qāsim this contradictory way of interpreting language
confirms how misguided the Christians are when ‘In their teaching they make
this son his father and then they do the opposite when theymake the father his
son’.79 Among the examples he cites is the debate Jesus has with his audience
in John 8:31–58, where Jesus calls them sons of Satan because they do not
accept his teaching, and towhom Jesus says, ‘If you obeyedGod then youwould
be sons of God’. al-Qāsim points out that Jesus ‘Made God father of the one
who obeys him and pleases him’, and insists that Christians ‘Must interpret
everything in their gospels concerning fatherhood and sonship according to
the way the gospels present them’.80

ʿAlī al-Ṭabarī contrasts the titles given to Christ in the Nicene Creed with
those given him in the gospels. The creed says that he is true God from true
God, but he himself says that he is a believer in God.81 The creed calls him
the Creator who is uncreated, but the gospels report that he was killed, and

77 al-Qāsim, Refutation, p. 318.
78 Ibid., p. 319.
79 Ibid.
80 Ibid., p. 324.
81 al-Ṭabarī, Refutation, pp. 122–123.



the context of muslim refutations of christianity 71

crucified.82 So if they state that he is the eternal Creator according to the creed
then they contradict the gospels and do not believe what they say. ‘The one
who is born in time and is contained in a place is a man, a son of man, and
a servant, son of his mother, and this contradicts the creed’.83 Sonship and
fatherhood are also misunderstood by Christians who do not pay sufficient
attention to their use in the gospels. For example, inMatthew 3:16–17, when the
voice came fromheavenafter Jesus’ baptismsaying, ‘This ismybeloved sonwho
I have chosen’, the meaning of sonship is equivalent to being chosen by God.
Indeed ‘Jesus did not prefer himself over anyone else, nor did he reject what
may have been objectionable about servanthood because it was for God, and
he was a submitted servant’.84 al-Ṭabarī attempts to lead Christians back from
their creed to the scriptures they revere in order to demonstrate the disjunction
between the articles of faith and the sources on which they are built.

The appeal of these two ninth century refutations to Christian scripture to
undermine titles given to Jesus that express his divine status is later repeated
by al-Bāqillānī, who ends his treatment of the various Christian sects with a
critique of the divine titles they give to Jesus. If they say that Christ is ‘God’
because scripture calls him ‘God’, then they should be reminded that in their
scriptures God says to Moses, ‘I have made you God to Aaron and God to
Pharaoh’, meaning thatMoses is their leader (mudabbir), their authority (amr),
and they must obey him.85 If they say that Jesus is ‘God’ because he was not
born of aman, then Adamhas to be ‘God’ since he came into existencewithout
male or female parents, and Eve must be ‘Lord’ because she was created from
Adam’s rib without male or female parents.86 If they say that the lordship of
Christ is proved because he said in the gospel, ‘I and my Father are one, and
whoever has seen me has seen my Father’, it is to be suggested to them that
he means that whoever obeys him obeys his Father, the one who sent him
and taught him wisdom, and whoever disobeys him disobeys his Father. This
metaphorical interpretation must be correct because if he and his Father are
literally one then the birth, and death, the eating and drinking, must apply to
the Father.87 The samemetaphorical use of language applies to Jesus’ saying, ‘I
am before Abraham’, which can be understood in several ways, such as, many
of his religion and law were devoted to God before Abraham, or he was known

82 Ibid., p. 123.
83 Ibid., p. 126.
84 Ibid., p. 141.
85 al-Bāqillānī, Book of Introduction, p. 101. Thomas, Christian Doctrines, pp. 196–199.
86 Ibid.
87 Book of Introduction, p. 102. Christian Doctrines, pp. 200–201.
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before Abraham among the angels, or he was to be raised in the resurrection
before Abraham. ‘These do not permit the establishment of the lordship (al-
rubūbiyya) in a human body eating food and walking in the streets’.88

Christian responses to suchMuslim reductionist readings of Christian scrip-
turewere focused on establishing the appropriate background context for texts
about Christ. As described earlier, Abū Rāʾiṭa fielded theMuslim question, how
could Christians say that Christ is God and Lord when he said to his disciples
that his Father was his God and was greater than he was, that he did not know
the future hour, that he could not give places to disciples in his kingdom and
when he felt forsaken by God on the cross? Clearly by the early ninth century,
Christians were used to Muslims selecting sayings of Jesus from the gospels to
affirm his subordination to God. Abū Rāʾiṭa’s answer was to quote alternative
sayings of Jesus that implied a claim to divine status. Jesus said that he thought
the same as his Father who was in him, that he and his Father were of one
nature, that he was Lord of the Sabbath and of his disciples, and that he existed
before Abraham.89 TheMuslim tradition of culling the gospels for evidence for
the sheer humanity of Jesus was therefore already well established over three
centuries before the appearance of al-Radd al-jamīl.

Abū Rāʾiṭa’s concern to situate sayings of Jesus in their true place was shared
by his contemporary Abū Qurra, who wrote a treatise defending the incar-
nation entitled, A Reply to the One who Refuses to Attribute the Incarnation to
God.90 The true situation for understanding Jesus is the fact that Christ is the
eternal Son of God become human. But this Christian conviction provokes
opposition from Muslims who cannot accept that God could possibly become
embodied in his creation. Abū Qurra opens his treatise with a question from a
representative Muslim, ‘Tell us how this Son who is divine and equal with God
wanted to be enclosed in a body and experience suffering’.91 The answer is that
God was not enclosed or limited or restricted, but he wanted to reveal his love
for those he hadmade. He backs up this answer from four Old Testament texts
that speak of God being seated on his throne and in control of the whole world
at one and the same time and compares them to the belief that God is embod-
ied in Christ.92 ‘The eternal Son is in every place … He is not at all limited or
restricted … apart from being in the body in which he experienced pain and

88 Book of Introduction, pp. 102–103. Christian Doctrines, pp. 200–201.
89 Abū Raʾiṭa, in Keating, pp. 266–271.
90 Abū Qurra, ‘Maymar fī-l-radd ʿalā man yankaru li-llāh al-tajassud’ in C. Bacha, ed., Les

Oeuvres Arabes de Théodore Aboucarra Évêque d’Harran, Beyrouth, 1904, pp. 180–186.
91 Ibid., p. 180.
92 The texts are 2Chronicles 18:18, Isaiah 6:1–3, Daniel 7:9–10, Psalm 102:19.
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suffering’.93 His references to God’s throne were probably inspired by discus-
sion amongMuslims in the late eighth and early ninth centuries of the texts in
the Qurʾān that referred to God sitting on a throne.94 Abū Qurra is askingMus-
lims to agree that both the Qurʾān and the Bible teach that God limits himself
to one particular place, a throne, while at the same time being everywhere. If
Muslims accept this joint testimony to the unlimited God limiting himself to a
throne, then theymight be persuaded that the eternal Son retained his divinity
after taking a human body.95 However, theMuslim conviction that God cannot
indwell his creation remained a blockage to such Christian argumentation.

Another attempt to support divine titles for Jesus comes from another con-
temporary ofAbūQurra, ʿAmmār al-Baṣrī,whoargues that ‘sonship’ and ‘father-
hood’ can be applied to Jesus and God without being regarded by Muslims as
mistaken. In his Book of the Proof he opens his defence of the incarnation by
quoting two texts from the Qurʾān that Muslims understand deny the ‘father-
hood’ of God and the ‘sonship’ of Christ. These are sūras 72:3, ‘Our Lord is
highly exalted, He did not take a female companion nor did He take a son’,
and 112:3, ‘God does not beget nor was He begotten’. ʿAmmār reports that Mus-
lims interpret 72:3 to mean that Christians are wrong to hold that God ‘Took
up residence (ḥalla) in Mary’s womb thus restricting his essence (dhāt) within
her’.96 They think that ‘sonship’, according to 112:3, implies procreation with a
woman, but Christians do not speak of ‘sonship’ as a physical or temporal cat-
egory but rather as a spiritual and eternal characteristic. ‘The Son for us does
not have a body with members and flesh and blood … he is the word of God
who is not limited or controlled … He is eternal outside of time and with no
beginning’.97 Therefore the titles ‘Father’ and ‘Son’ refer to an eternal relation-
ship in which ‘The Son is not a product of the Father but is from his substance
( jawhar), so ‘fatherhood’ does not precede ‘sonship’ ’.98 In other words, there
is no problem with ‘sonship’ if it is understood in an eternal context. Muslims
do not interpret names given to God such as ‘knowing’ and ‘wise’ according to
humanknowledge andwisdom, so they shouldbe able to accept thatChristians
likewise do not understand ‘father’ and ‘son’ according to human fatherhood

93 Ibid., p. 182.
94 There are eighteen references to God’s throne in the Qurʾān. See sūras 7:52, 9:130, 10:3, 13:2,

17:44, 20:4, 21:22, 23:88 and 117, 25:60, 27:26, 32:3, 39:75, 40:15, 43:82, 57:4, 81:20, and 85:15.
95 See M. Beaumont, Christology in Dialogue with Muslims, Carlisle, 2005, pp. 33–36.
96 ʿAmmār al-Baṣrī, ‘Book of the Proof’, ed., M. Hayek, in ʿAmmār al-Baṣrī: Apologie et Contro-

verses, pp. 19–90, p. 56.
97 Ibid., p. 57.
98 Ibid., p. 58.
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and sonship. ‘The names adhere to God in their true sense, and are given to us
fromhimona temporarybasis, so that theybelong tohimeternally’.99 ʿAmmār’s
appeal to Muslim understanding of the attributes of God is an attempt to shift
the debate about ‘fatherhood’ and ‘sonship’ onto ground familiar to Muslims,
in the hope that they would be able to see these concepts in a different light.
The difficulty with this approach lay in the fact that the Qurʾān rules out the
very attributes that Christians applied to God, namely begetting and father-
hood.100

Arguments about appropriate titles for Jesus between Muslims and Chris-
tians reflect different views of his status according to the Qurʾān and the New
Testament. While Muslim criticism of Christians was based on Qurʾānic pre-
suppositions, someMuslim polemic in the period up to and including al-Radd
al-jamīl sought to interpret the New Testament in the light of the Qurʾān. The
reverse process is also found in some Christian apologists who attempted to
interpret Qurʾānic texts from a Christian point of view. A critique of this Chris-
tian use of the Qurʾān is offered in the final section of al-Radd al-jamīl, perhaps
reflecting the conviction of the author that this was the final issue to be dealt
with in countering the claims of the Christians.

Christian Appeal to the Qurʾān to Support the Divinity of Jesus is
Mistaken

The author of al-Radd al-jamīl refers to Christians who read sūra 4:171, ‘Surely
the Messiah is Jesus, son of Mary, messenger of God, and his word cast into
Mary and a spirit from him’ to support their belief in the divinity of Jesus. He
claims that they interpret ‘word’ to mean one of the hypostases in the essence
of God, and mentions that he feels obliged to remove any possible doubt from
someonewho looks at this text. Examples of such a Christian reading are found
in the earliest extant apologetic writing and this counter argument provides
evidence for the longevity of the interpretation among Christians over several
centuries. The earliest Christian writer to refer to the Muslim belief that Christ
is endowed with ‘word’ and ‘spirit’ from God is John of Damascus (d. circa 750)
in the second volume of ‘The Fount of Knowledge’ (Pēgē gnōseōs) entitled
‘On Heresies’ (De Haeresibus). The hundredth heresy to be described is ‘the

99 Ibid., p. 59.
100 SeeM. Beaumont, ‘ʿAmmār al-Baṣrī on the Incarnation’ in D. Thomas, ed., Christians at the

Heart of Islamic Rule, Leiden, 2003, pp. 55–62.
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Heresy of the Ishmaelites’, here Johnmentions that Muslims accuse Christians
of associating Christ with God in a false way ‘By saying that Christ is the Son
of God and God’.101 He counsels fellow Christians to respond to this by quoting
the Muslim belief that ‘Christ is word and spirit of God’ and to argue that ‘If
the word is in God it is obvious that he is God as well’. Supposing Muslims
reject this argument, John advises Christians to say, ‘If, on the other hand, this is
outsideofGod, thenGod, according to you iswithoutword andwithout spirit…
thus trying to avoid making associates to God, you have mutilated him’.102 This
appeal to the Qurʾānic titles for Christ of ‘word’ and ‘spirit’ from God shows
how some near eastern Christians were beginning to interpret the Qurʾān in
order to defend Christianity from Muslim polemic. Of course a Muslim could
have replied to this type of reasoning by reading ‘A word cast into Mary’ as the
message God entrusted to him as his messenger, and ‘A spirit from him’ as the
empowerment granted by God to all his prophets. However, John’s connection
of ‘word’ and ‘spirit’ with the word of God incarnate in Jesus Christ was to
become a feature of early Christian apologetic writing.103

Another eighth century example comes from The Anonymous Apology,
which answersMuslim concerns about the incarnation being unacceptable for
God by referring to the teaching of the Qurʾān that Christ is identified with
God’s word and spirit. The author flatly denies that Christians connect God
with human procreation as Muslims allege. ‘We do not say that God brought
forth (walada) his word as humans give birth to offspring’.104 On the contrary,
Christians believe that the Father brings forth his word as the sun produces
rays, or the human mind utters words, or fire generates heat. Each of these
examples demonstrates that there can be no separation between the two real-
ities mentioned. Just as there cannot be rays without the sun or words without
themind or heat without fire so there cannot be the word of God without God.
The author argues that Islam supports the identity of God with his word and
spirit. ‘The Qurʾān says, Believe in God and his word, and also his spirit sent
down from your Lord as mercy and guidance’.105 The author has amalgamated
two different sūras, 4:171 and 16:102, to give backing to his claim for authentic

101 JohnofDamascus, ‘TheHeresy of the Ishmaelites’ inD.J. Sahas, JohnofDamascus on Islam,
Leiden, 1972, p. 137. Sahas presents the Greek text with English translation.

102 Ibid.
103 For John’s place in Christian apologetics for Muslims see S.H. Griffith, ‘Melkites, Jacobites

and theChristologicalControversies inArabic inThird/Ninth-century Syria’, inD. Thomas,
ed., Syrian Christians Under Islam, Leiden, 2001, pp. 9–55.

104 A Treatise on the Triune Nature of God, ed., Gibson, p. 77.
105 Ibid.
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Qurʾānic support for the essential unity of the word with God. He concludes,
‘You find in the Qurʾān that God and his word and spirit are one God and One
Lord’.106

Then to safeguard the incarnation of the word of God from suspicion of
mingling with impure human nature, the author argues that the word took on
human nature, which was untouched by sin or defilement. ‘Christ was born of
the pure Mary by the Holy Spirit without her being touched by man, God from
God, light from light, word and spirit, a perfect humanwithmind and body, yet
without sin’.107 Here are phrases from the Nicene Creed, ‘God from God, light
from light’, and from the Chalcedonian definition, ‘a perfect human with mind
and body, yet without sin’ woven into the presentation so that Muslims can at
least understand that the incarnation does not imply God uniting improperly
with human nature.108

The use of sūra 4:171 in Christian apologetic writing is seen particularly
clearly in the work Abū Qurra in the Majlis of al-Maʾmūn, which presents Abū
Qurra in dialogue with a representative unnamed Muslim.109 According to
an anonymous Syriac chronicle, the Caliph al-Maʾmūn came to Harran where
Abū Qurra was bishop and they had a debate about the Christian faith which
was recorded in a book.110 The Arabic version of a debate between Abū Qurra
and a Muslim is probably not written by Abū Qurra, but does represent early
Christian-Muslimdialogue. Sūra 4:171 is referred to byAbūQurra seven times in
the debate showing the central importance of this text in Christian apologetics,
as Griffith points out, ‘Because on the face of it the verse affirms that in some
true sense Christ is both word and spirit from God’.111 One of these references
comes in the answer of theMuslim, ‘theHashemite’ to a question posed byAbū
Qurra, ‘Tell me about theMessiah, is he created of something or not?’ The reply
is, ‘He is the word of God and his Spirit’. Abū Qurra asks whether the word of
God is Creator or created. The Muslim is reported as being troubled and silent
until he could only utter one word, ‘Creator’.112 While this Muslim response is
completely improbable, the construction of the dialogue shows howChristians

106 Ibid., pp. 77–78.
107 Ibid., p. 83.
108 See Beaumont, Christology in Dialogue with Muslims, pp. 17–21.
109 See S.H. Griffith, ‘TheQurʾān in ArabChristian Texts; TheDevelopment of anApologetical

Argument: Abū Qurrah in the Mağlis of al-Maʾmūn’, Parole de l’Orient, 1999, pp. 203–233.
110 Anonymi Auctoris Chronicon ad Annum Christi 1234 Pertinens, ed., I.-B. Chabot, (Corpus

Scriptorum Christianorum Orientalium), vol. 15, Paris, 1916 p. 23.
111 Griffith, ‘The Qurʾān in Arab Christian Texts’, p. 229.
112 Abū Qurrah in the Mağlis of al-Maʾmūn, Paris Arabic 70, f153, in Griffith, p. 229.
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were attempting to exploit the Qurʾānic connection of God’s word and spirit
with Christ in order to defend his divinity on grounds thatmight be acceptable
to Muslims.

Thedecision of the author ofal-Raddal-jamīl to refute this appeal in the final
section of hiswork is understandable. For this text of theQurʾān,more than any
other, was exploited by Christian apologists in the period before the appear-
ance of al-Radd al-jamīl. He argues that Christ’s creation by the word of God is
similar to the creation of Adam since they both lack creation by normal means
as sūra 3:58 indicates, ‘The example of Jesus with God is like the example of
Adamwhomhe created fromdust’. Therefore, theQurʾān testifies to thewordof
God creatingmore thanonehumanbeingwithout the normalmeans of human
sperm, and this must be the meaning of ‘A word from him cast into Mary’ in
sūra 4:171. This interpretation is supported by sūra 16:40, ‘We only have to com-
mand somethingwhenwewant it; we say to it, be! And it exists’. In otherwords,
each aspect of creation is the product of God’s word, so there can be no special
activity of the word in Jesus that distinguishes him from the rest of creation.

Conclusion

The impact of the approach to the interpretation of the gospels in al-Radd
al-Jamīl can be seen in subsequent Muslim writing. The move to understand
sayings of Jesus that Christians held to support his divinity in a metaphorical
way, rather than simply ignore or deny their connection to Jesus, was followed
by Najm al-Dīn al-Ṭūfī (d. 1316). In his commentary on the gospels, written
as a response to a Christian refutation of Islam entitled The Sharp Sword in
Refuting the Qurʾān, al-Ṭūfī argues that the gospels are similar to the biography
of Muḥammad, as stories told about Jesus by others.113 In dealing with the
stories that suggest a divine status for Jesus, the reader should be encouraged
to understand them metaphorically. When Jesus called God ‘Father’, this does
not mean that Jesus thought of God as his literal father but rather that ‘Since
Christ did not have a father, God undertook his care and upbringing as a father
would do to his child; hence, the metaphorical relationship’.114

113 L. Demiri, ‘Ḥanbalite commentary on the Bible: Analysis of Najm al-Dīn al-Ṭūfī’s (d. 716/
1316) al-taʿlīq’, in D. Thomas, ed., The Bible in Arab Christianity, Leiden, 2007, pp. 295–313,
pp. 305–306.

114 Ibid., pp. 310–311. See also L. Demiri, Muslim Exegesis of the Bible in Medieval Cairo: Najm
al-Din al-Tufi’s (d. 716/1316) Commentary on the Christian Scriptures, Leiden, 2013.
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A similar view can be found in the lengthy refutation of Christianity by
another more famous Ḥanbalī scholar, Taqī al-Dīn Aḥmad ibn Taymiyya
(d. 1328), who accepted that the gospels witness to Jesus, but that Christians
have corrupted the meaning of his words by interpreting literally what Jesus
intended metaphorically.115 This approach is also seen in the treatise on the
Bible written in Cairo by Burhān al-Dīn Ibrāhīm ibn ʿUmar ibn Ḥasan al-Ribāṭ
al-Biqāʿī (d. 1469), in defence of his appeal to the Bible in his Qurʾān commen-
tary. He too argues for a metaphorical sense for ‘fatherhood’ and ‘sonship’ in
the gospel accounts.116

As Sidney Griffith points out in The Bible in Arabic, this way of reading the
gospels has had limited appeal amongMuslims until modern times when they
have returned to interacting with the Bible by using the results of Western Bib-
lical scholarship to uphold a Qurʾānic view of Jesus.117 In recent times, Muslim
polemicists have opted for the methodology of al-Radd al-jamīl by reading the
gospel accountsmetaphorically rather than literally and challengingChristians
to follow their lead in re-assessing Christ as a submitted servant of God.118

115 T.F. Michel, trans., AMuslim Theologian’s Response to Christianity: ibn Taymiyya’s al-Jawāb
al-Ṣaḥīḥ, Delmar, 1984, p. 213.

116 SeeW.A. Saleh, ed., InDefenseof theBible:ACriticalEditionandan Introduction toal-Biqāʿī’s
Bible Treatise, Leiden, 2008.

117 S.H. Griffith, The Bible in Arabic, Princeton, 2013, p. 202.
118 See for example,M. ʿAta al-Rahim, Jesus—AProphet of Islam, London, 1977, andA. Hamid,

Islam and Christianity, New York, 1967.
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chapter 4

TheManuscripts of al-Radd al-jamīl

Of the three manuscripts that are extant, two of them mention Abū Ḥāmid al-
Ghazālī as the author and are located in the Aya Sophia Library in Istanbul,
classified as numbers 2246 and 2247. The third copy is found in the University
of Leiden under the classification or828.

In 1932, L. Massignon discovered the manuscripts in the Aya Sophia Library
and published an article with the title ‘Le Christ dans les Evangiles selon al-
Ghazālī’ in Revue des Études Islamiques1 giving a good summary of this treatise
and accepting its attribution to al-Ghazālī. Later, in 1939, R. Chidiac2 edited and
translated the Aya Sophia texts into French. In the same year, we hear from
C.E. Padwick3 that K. Henrey prepared an English translation in Beirut, but it
seems that this translation was never published. In 1945, J.W. Sweetman gave a
detailed summary of al-Raddal-jamīlwith a translation ofmany passages in his
work Islam and Christian Theology.4 A.J. Arberry also translated some parts of
the text of the Radd in his book Aspects of Islamic Civilization, in 1964.5 Franz-
Elmar Wilms produced a German translation of the Arabic text, as edited by
Chidiac, in 1966,6 and the Egyptian scholarMuḥammad al-Sharqāwī edited the
Arabic version of the same Chidiac edition in 1986.7 The English translation
presented here is the first complete English translation based on a new critical
Arabic edition of the three manuscripts.

To assist further research into the three manuscripts we have followed Chi-
diac’s designation of the three manuscripts. Thus, Aya Sophia 2247 is repre-
sented by S ,(س) Aya Sophia 2246 by B (ب) and the Leiden Manuscript by J
.(ج)

2247 S (س) is clearly the oldest of all three. It is written in very clear Naskhī
script, and can be easily identified as Middle Arabic, which tends to write

1 L. Massignon, ‘Le Christ dans les Evangiles selon al-Ghazālī’, pp. 523–536.
2 Abū Ḥāmid al-Ghazālī, Al-Radd al-jamīl li-ilāhiyyat ʿĪsā bi-ṣarīḥ al-Injīl, ed., and trans., R. Chi-

diac, Paris, 1939.
3 C.E. Padwick, ‘al-Ghazali and the Arabic Versions of Gospels’, p. 132.
4 J.W. Sweetman, Islam and Christian Theology, part 2, vol. 1, London, 1945.
5 A.J. Arberry, Aspects of Islamic Civilization, London, 1964, pp. 300–307.
6 F.-E. Wilms, Al-Ghazālīs Schrift wider die Gottheit Jesu, Leiden, 1966.
7 Abū Ḥāmid al-Ghazālī, Al-Radd al-jamīl li-ilāhiyyat ʿĪsā bi-ṣarīḥ al-Injīl, ed., M. al-Sharqāwī,

Cairo, 1986.
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hamzaʾ as yaʾ, for example, ṭāyfa instead of ṭāʾifa, sometimes omits the long
i (yaʾ), for example, talamdha instead of talāmīdh, as well as alif mamdūda, for
example, thaltha instead of thalātha. The manuscript is bound with another
manuscript entitled Shifāʾ al-ʿAlīl (or al-Ghalīl) fīmā waqaʿa fī-l-Tawrāti wa-l-
Injīl, attributed to Abū al-Maʿālī al-Juwaynī Imam al-Ḥaramayn. The two man-
uscripts have the same style of writing, suggesting that they were copied by the
same person, or at least in the same period. At the end of Shifāʾ al-ʿAlīl there is a
colophonwith a clear identification of the name of the copier, Muḥammad Ibn
ʿĪsā Ibn ʿAbd al-Qādir al-Shafʿī, and it is dated 20 dhū al-qaʿda 672ah, Cairo. If
the twomanuscriptswerewritten in the sameperiod, then 2247 S can be traced
to the same year or at least the same period, about 167 years after the death of
al-Ghazālī in 505ah. Thiswouldmake 2247 S older thanChidiac had estimated,
as hebelieved it to havebeenwritten in the fifteenth century. It seems, however,
that he did not examine Shifāʾ al-ʿAlīl in relation to the Radd.

Aya Sophia 2246 B (ب) is a much later manuscript, since, as Chidiac rightly
noted, it is written in fine Turkish Naskhī script from the eighteenth or nine-
teenth centuries. It consists of 54 folios and is grouped among a collection
of manuscripts of al-Ghazālī’s works. Although it is again bound with Abū
al-Maʿālī’s Shifāʾ al-ʿAlīl, there is no colophon, either at the end of al-Radd al-
jamīl or at the end of the last book in the collection. Nevertheless, the work is
attributed to al-Ghazālī.

A comparison of manuscripts S and B shows clearly that B usually follows
S, even to the extent of copying two mistakes in two verses from the Qurʾān.
Both manuscripts, however, appear to have undergone more than one edition,
because mistakes in S are copied in B, and corrections in S are also corrected
in B. We agree with Chidiac that sometimes B does not copy from S but from
a different manuscript unknown to us. It follows that there must have been
more copies of al-Radd al-jamīl, from the same family as S and B, which were
in circulation until the eighteenth or nineteenth centuries.8

Let us now turn to the thirdmanuscript J ,(ج) which comes in 22 large folios
and is written in a thin and compact script. It has been edited and corrected
in many places. This manuscript is dated 1065ah (1685ce). It is clearly an
independentmanuscript and not a copy of either B or S.While J follows B and S

8 According to Chidiac, although S and B are largely similar, B sometimes omits some of S, and
sometimes has a variant text. The twomanuscripts seem to have different sources, especially
on pp. 22–23, 24, 51 and 52. In other instances B tends to complete S, meaning that S cannot
be the only source for B. The most important of these lacunae is on page 19, where the two
manuscripts offer very different texts, and we had to combine the two versions to obtain an
intelligible text. See Chidiac, Al-Radd al-jamīl, pp. 98–99.
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for themost part, it has alterations and omissions amounting from several lines
to two pages, which are indicated in the footnotes to theArabic edition.When J
deviates from B and S there is an impression that it is correcting them or giving
a more suitable meaning.9 The fact that it contains so many mistakes would
indicate that it must have been copied from either a defective manuscript or
from a manuscript with a totally different character.

In conclusion, the differences between the three manuscripts point to the
existence of other manuscripts in circulation up until recent times. It seems
that al-Radd al-jamīlwas copied several times in different periods. In addition,
it is highly probable that there was an early copy of al-Radd al-jamīl which
circulated in a Muslim milieu before being used in a Christian context, and
that Ibn al-Ṭayyib referred to this early copy.

In editing thismanuscript, we followed the rules ofmodern standardwritten
Arabic. Therefore, hamzaʾ, alif mamdūda and long i (yaʾ) are added where
omitted in the manuscripts. Here are some examples:

ةفئاط = ةفياط

لئاق = لياق

ةثالث = ةثلث

ذيمالت = ةذملت

9 See page 2, for example, where J gives the word fikr instead of kufr, as given in B and S.





al-Radd al-jamīl—A Fitting
Refutation of the Divinity of Jesus
from the Evidence of the Gospel

∵



ليجنالاحيرصبىسيعةيهلالليمجلادرلا

مالسالاةجحمامالاخيشلافيلأت

دمحمنبدمحمنبدمحمىلازغلادماحىبا

1يتقثهبوميحرلانمحرلاهّٰللامسب

.هلآوهقلخريخدٍمحمىلعةالصلاوهّٰللادمحدعباما

ىضقي2كلاسملاةَرِعوىوقلاَةيهاوينابملاةفيعضمهدئاقعبةقلعتملاىراصنلاثَحابمتيأريناف

ّالااهيفنولّوعيال.هبرانمريسيلاىلعاهديقعتنمفقيالو،هبجعةياغاهيلاتحنجلٍوقعنملمأتملا

مهروصقلاهلكشمحاضيابضهنيملونولوّألااهقلطأَرِهاوظىلعذجاونلابنيضّاع،ضحملاديلقتلاىلع

امباهداقتعانعنيرذتعممالسلاهيلعىسيعمهلهعرشيذلاعرشلاوه3كلذنابنيّناظ،نورخآلا

.5ريسعاهرهاوظنعاهفرصناوليوأتللةلباقريغ4ركفللةرهاقاهنانودقتعيصوصننمدرو

ةلاحتساىلعرظانلااهبفقييتلامولعلانمًائيشاوسراميمل-رثكألامهو-ةفئاط:ناتفئاطكلذيفمهو

دقتعيالفنكمملاناكماو،هعوقومدعيفنيفبجاولاباجياو،هدوجوةلاحتسابمزجيفليحتسملا

ةوابغلامهبتّرمتساومهرغصذنمٌروصمهناهذايفتمسترالب.همدعوهدوجويفرطلًامزالًالاحم

.ريسعاهئادنماهؤربةفئاطلاهذهف6.ةكـلممهيفكلذراصناىلا

:سوب5رفكـلل:سوب4كلذنا:ج3كلسملا:جيف2جوبيفتطقسيتقثهبو1
هكـلمكلذمهلراص:ج6ةريسع



A Fitting Refutation of the Divinity of
Jesus from the Evidence of the Gospel

Written by Sheikh Imām, Proof of Islam,
Abū Ḥāmid al-Ghazālī, Muḥammad, bin Muḥammad, bin Muḥammad

In the name of God, the Merciful, the Compassionate, and in him is my trust.

To begin with, praise be to God and blessing on Muḥammad, the best of his
creatures, and his family.

Introduction

I have found the opinions of the Christians related to their doctrines to be
weak in construction, lacking in power, and shameful in method. The one who
researches them is filled with amazement at intelligent people so inclined to
them, and he is unable to achieve his aims with ease as a result of the com-
plexity of them. They only rely on following bare tradition in them, clinging
stubbornly to the literal meaning which the earlier Christians gave to them,
while Christians of the present day, due to their indolence, do not endeavour
to explain their obscure aspects, thinking that this is the divine lawwhich Jesus,
on him be peace, gave them. They offer as an excuse for holding to their opin-
ions what is mentioned in texts they take as controlling their thinking, which
are not susceptible tometaphorical interpretation.1 Therefore dissuading them
from a literal interpretation is difficult.

In this they are two groups; one group, the larger, is made up of those who
do not practise any intellectual disciplines which might enable an observer to
see the impossibility of the impossible so that he asserts the impossibility of
its existence, the necessity of the necessary so that he denies its non-existence,
and the possibility of the possible so that he does not believe that there is no
possible necessity for either its existence or non-existence. But pictures have
been engraved on their minds since their childhood and their ignorance has
persisted until it has become their natural disposition. So healing this group
from their malady is difficult.

1 Metaphorical interpretation is a method widely used among Muslim theologians in the
twelfth century in their interpretation of the Qurʾān. This method was first used by the
Muʿtazilite rationalist theologians of Baghdad in their arguments against the anthropomor-
phic understanding of the characteristics of God according to some Qurʾānic passages which
were interpreted literally by a group called al-Mushabbiha.
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نوحماسيالدَقتعُملااذهنعنيصكانمهدجتفمولعلانمريسيباوملأدقو،لوقعمىندامهلةفئاطو

نمهيلايدؤياممهماظعالداحتالاةلأسميففوسليفلاديلقتىلعًةراتنولّوعيهتبراقمبمهراكفأَ

نانيدقتعم.ضحملاديلقتلاىلاةلضعُملاهذهنمنيرافلوقعلاحئارصاهتوبثىلع1رفاظتدعاوقمده

ىلعلّوَعُينابريدجهنأشاذهنمَنابنيّناظةنهربمةّيلجاهنابافةيفخلامولعلالواحدقفوسليفلا

.دسجلابسفنلاقلعتةلئسمىلااهدربداحتالاةلئسمنعنولصفنيكلذلف،تادقتعملايفدّلَقيوهلاوقا

ّجحمنعاوبكَندقمهنااوملعلبصّعتلاوىوهلااوكرتومهلوقعنيكاسملاءالؤهعجارولو باوصلاةَ

:هوجولقحلاليبساوأطخاو

يهةعماجةلِعبلٍصاىلاعرفّدرسايقلانأل؛طلغفسايقلاليبقنمكلذاولعجنامهنأاهدحا

دعبمث،فوسليفلا2هبلوقييذلاقّلعتلاةقيقحلةيضتقملئاقلااذهاهلقعٍةلعيأو.مكحلاطانم

طلغفليثمتلاوهيبشتلاليبقنمكلذلعجناو؟سايقلاهلحصيلئرابلاتاذىلااهديعيكلذ

هلوقي:ج2كايديشيفترفاظت1
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The other group has a little intelligence and is a little acquainted with
intellectual discipline so you will find them turning away from this belief and
not tolerating that their thoughts come close to it. Sometimes they rely on the
authority of the Philosopher2 in the question about the union. They elevate
the consequences of destroying theories which were approved by evidently
rationalminds so that they flee from this difficulty to followingmere traditions.
They believe that the Philosopher had already explained esoteric sciences by
demonstrating them with clear proofs, and they think that a philosopher such
as this is worthy to be relied on in his teaching and so they blindly follow
his opinion about doctrine. For this reason they distance themselves from the
question of the union and attach it to the question of the connection between
the soul and the body.3 If these poor people would turn to their intelligence
and give up their passion and fanaticism, they would understand that they
had departed from the right way and had missed the true path for a number
of reasons, as follows:

[False use of analogical reasoning to connect divinity and humanity in
Jesus]

One reason is that if they did that by way of analogical4 reasoning then they
were mistaken because the analogy leads a secondary premise back to its
primary through a common cause on which the judgement depends. But this
cause, according to this teaching, conforms to the reality of the connection
of which the Philosopher speaks, then afterwards he applies it to the essence
of the Creator in order to justify this analogical reasoning. If they did that by
way of comparison and example, then they were also mistaken, because what

2 It is possible that the author refers here to Aristotle because most probably the Coptic
Christians of Egypt adopted the concept of theAristotelian soul in its relationship to the body.

3 The earliest known Christian use of the analogy of the union of the soul and body to explain
the union of the divine and human in Christ to Muslims can be found in the late eighth-
century dialogue between the Caliph al-Mahdī and the East Syrian Nestorian Patriarch
Timothy i, see H. Putman, L’Église sous Timothée i (780–823), Beirut, 1975, appendix, 10, and
in the early ninth century ‘al-Risāla fī-l-tajassud’, (Letter on the Incarnation) by the Jacobite
Theologian Abū Rāʾiṭa, see G. Graf, Die Schriften des Jacobiten Ḥabīb Ibn Hidma Abū Rāʾiṭa,
(Corpus Scriptorum Christianorum Orientalium), vol. 130, Louvain, 1951, pp. 47–48. See also
the Arabic text with English translation in S.T. Keating, Defending the ‘People of Truth’ in the
Early Islamic Period: The Christian Apologies of Abū Rāʾiṭahʾ, Leiden, 2006.

4 Aristotelian logic was adopted first by Muslim judges in the Umayyad period, and later by
Muslim theologians who devoted a section of their study to Aristotelian logic.
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لئاقلاو.ةهَباشملابملعللًايضتقمهبملعلانوكيىتحًاروصتمًامولعمنوكينأدَّبالهبهبشملانالً،اضيا

لئاقلاقّلعتلاةقيقحوسفنلاةقيقحىلعهفقتةهبشىندأبيتأيناىلعهدهجلذبولةلاقملاهذهبمهنم

ّرقأَلفوسليفلاامهب ؟هلةمولعمريغقئاقحلاوسايقلاهلحصيفيكف،كلذكاردانعزجعلابَ

ىّمسملاةروجهملاةسيقالانموهلبهلامعتسايفهسفنيعورفلاحماسيالسايقلااذهلثمنامث

ىلاهتابثايفجاتحيامبواهنمىفخأَوهامبهتبثيفيفخمكحتابثالواحيُنأوهوديقعتلاسايقب

الااهدوجولّيختياليتلافوسليفلااهبلئاقلاسفنلاكةضماغلاةلدألابهجارختساوركفلالامعا

لّوعُيفيكفنّظرسيأىلعةّينبملاعورفلايفاروجهماذهناكاذاو.ذخأملايفضومغوتاديقعتب

1هيلعرثعولمكحلاطانموكلذءاعّداّمتيفيكو؟دوجولابجاوتِاذبةقّلعتملالوصالايفهيلع

نولوقيمهنال،ندبلابسفنلاقّلعتدّحىلعرشبلانمدٍحأتاذبقّلعتهلإللنوكيالناىضتقال

.قّلعتلاناكاهلجألةمئالموةبسانمهنيبواهنيبنوكيناهباهقّلعتطرشفنٍدببتقّلعتسٍفنلكنا

.كلذلثمنعهزنمهمسالّجهلإلاو

ّلعتلانّاوكلذمهلمَلسُولمث ّوصتمهولواحيذلاقُ ءارألاقفوىلعٌرَ
ءانغهبمهللصحيملِ،ةيفسلفلاِ

ّهلالامهتابثايفمهدوصقمبكلذضهنيملو سفنللنالوقيفوسليفلانأَل.مالسلاهيلعىسيعلةيَ

ّيريبدتاقّلعتندبلاب ةساسَّحلاةوقلاتلعفنااذا،هباهقلعتةطساوبامهلنالصحيملألاوةذللانأو2اَ

ًايريبدتاهقلعتندبلابسفنلا:ج2هيلعريغول:ج1
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something is compared with must be knowable and imaginable to enable the
knowledge of it to be conformed to the knowledge of its comparison. If the
proponent of this doctrinemakes a great effort to provide a vague likeness that
pertains to the reality of the soul and the reality of the connection of which
the Philosopher has spoken, he would confirm his inability to achieve that,
therefore, how can he make use of analogy when these realities are unknown
to him?

Moreover, a legal expert does not allow himself to use such an analogy, but
it is one of the rarely used analogies called ‘a complicated analogy’; that is
trying to establish the clarification of an obscure judgement by using even
what is more obscure, or by what requires intellectual effort and deduction
from enigmatic proofs for its establishment, like the soul that the Philosopher
taught the existence of, which could not be imagined except by complicated
and enigmatic thinking. If this is rarely used in secondary premises which are
based on easier suppositions then how can it be relied upon concerning the
primary principles connected to the essence of the Necessary Existence? How
can that claim be made when the basis of the judgement,5 supposing it can
be detected, requires that no connection can be made between God and the
essence of any human being, in a similar way to the connection between a soul
and a body? For they say if each soul is connected to a body then the condition
of its connection to it is the existence of suitability and harmony between the
soul and the body through which the connection occurs. And God, may his
name be exalted, is far above such things!

Then even if it is proven for them, and if the connection which they have
suggested is conceivable in accord with philosophical ideas, they can make no
use of it and it does not advance their aim of establishing the divinity of Jesus,
on him be peace. The Philosopher teaches that there is a directive connection
between the soul and the body, and that pleasure and pain happen to them by
means of the connection between themwhen the sensory power is affected by
harmony or its opposite,6 and it is impossible that this connecting relationship

5 The basis of the judgement here is manāt al-ḥukm in the Arabic version, which refers to the
middle term or the middle premise which usually is decisive in a logical argument to deduce
a result.

6 Here the author refers to Ibn Sīnā’s teaching on the soul in its relationship to the body that
uses the body as its instrumentwithout being itself influenced by the bodily senses but rather
receives from the senses messages which it turns to pure immaterial images through its own
imaginative faculty. Ibn Sīnā, following Aristotle, was careful to show that the rational soul is
not influenced by the bodily senses, and therefore, the author here shows the inconsistency
of the Christian theologians, borrowing only partly the Aristotelian concept of the soul.
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.لاحمئرابلاتاذلتاّذللالوصحنألرِكذامعمهتلمجبقلعتلااذهدارينالاحمو،ىفانملاومئالملاب

رّبدمقلاخلانألدٍجمريغْاضيااذهو،تاذللالوصحنعةدّرجمةيريبدتلاةبسنلاهذهذخؤُتنا1يقب

.ةيريبدتةبسنقولخملّكىلاهلو،ملاعلادارفأنمدٍرفلكل

.دوصقملاىلعكاذذالّديفكلذريغوتّيملاءايحاك؛دئاوعلاقرخيفاهرثارهظةبسندارملاليقناف

ّتملانكمتيىتلاةبسنلاهذهلثمنأباوجلاف ىسيعريغلٌةتباث،دئاوعلاقرخبنايتألانماهبفصَ

ةرابعالاتيملاءايحالهوًانابعثاصعلابلقمالسلاهيلعىسومنأبنوفرتعممهناف.مالسلاهيلع

ّتيملاملعجنألزجعُملاىلعلُّدأاذهلب؟ةيناويحلابدامجلافاصتانع ّيحطقةايحبفصَ لُّدأاً

َطلاكقٍرِفلكلعجورحبلاقاقشنامث.ىلوألاهتلاحىلائشلاةداعانمةردقلاىلع ،ميظعلادوّ

2ءاصربُهديجرخأمالسلاهيلعىسومنأباهنوقدصَّييتلاةاروتلاتدهشدقو.تازجعملابئارغنم

يفأرقتيتلاةقيتعلامهبتكةلمجنموهو،ةاضقلاوكولملارافسايفو.هدسجنولىلااهداعأمثجلثلاك

ّيليانّأ،مهسئانك فوقوو.روكنمريغمهدنعةلمرألانبالايلياءايحاو،تّيملااماقأهذيملتعشيلاواَ

لسرُتملءايبنأ،ءايبنألانمانلمث.تازجعملاعئادبنماحيرأةنيدملاذخأنأىلاعشويلاضياسمشلا

ءاضيب:ج2يقن:ج1
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applies to all that is above described, because the occurrence of pleasure in
the essence of the Creator is impossible. It still remains that this directive
relationship could happen without the occurrence of pleasure, but this also is
useless because the Creator is the director of all the individuals in the world,
and he has a directive relationship with each creature.

[Futile attempts to prove Jesus’ divinity from his performance of miracles]

If it is said thatwhat is intended is a relationshipwhich appears in the violation
of normal events like raising the dead and similar happenings, and that these
show exactly what is intended by this relationship, the reply is that such a
relationship which enables the one who possesses it to perform a violation of
normal events is found in others apart from Jesus, on him be peace.7 For they
confess that Moses, on him be peace, changed the staff into a snake. Is raising
the dead not equivalent to an inanimate object becoming animate? Surely this
is more evidently a miracle because he made alive what had no life at all, so
more evidently powerful than restoring the thing to its original state. Then
dividing the sea andmaking each part stand like a greatmountain is among the
most striking miracles. The Torah, which they believe in, testifies that Moses,
onhimbepeace,withdrewhis hand leprous like the snow, and restored it to the
colour of his body.8 It is stated in the books of the kings and judges, which are
among the collection of their ancient books read in their churches, that Elijah
andhis discipleElisha raised thedead; Elijah’s giving life to the sonof thewidow
is not denied by them. The stopping of the sun by Joshua during the capture of
the town of Jericho is one of the most astonishing miracles. Moreover, there
were prophets among the prophets whowere not sent with amessage, so what

7 An early Christian appeal to Jesus’ miraculous deeds as evidence for his divinity in apologetic
writing for Muslims can be found in the eighth century Anonymous Apology for Christianity,
see Gibson, A Treatise on the Triune Nature of God, pp. 84–85.

8 For an early ninth century Christian comparison of themiracles of Moses and Jesus designed
to demonstrate that althoughMoses was able to performmiracles by God’s power but not by
his own ability, Jesuswas able to performmiracles in his ownname and to ‘empower others to
do similar work in his name’, see AbūQurra, ‘Maymar fī taḥqīq nāmūsMūsā al-muqaddaswa-
l-anbīyāʾ aladhīna tanadāʿu ʿalā al-Masīḥ’ (Treatise on theHoly LawofMoses and theProphets
who Predicted the Messiah).
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ّنكـل،مهنمدٍحاولكلةتباثةبسنلاهذهنوكتناعناملاامف نيهاربلاىلاةجوحُملاةلاسرلامدعلرهظتملاهَ

؟اهنعةرداصلا

“ءوسريغنمءاضيبجرختكحانجىلاكديممضاو”:زيزعلاباتكلاظفلاهيلعهيبنتلابجيةقيقد

ءاصربكديهذهو”:ةيبرعلاب1يناربعلاظفللااذهريسفتو“غلوُشلاكثعاروصموُذايانهو”ةاروتلاظفلو

.ءوسريغنماهضايبنابزيزعلاباتكلا2حيرصوصربلابةاروتلاتحرص“جلثلاك

نأهنايبو،ريسعريغمهفلاسرامملاىلععمجلانكـل،يأرلائدابيفكلذنم3ةكيسحبلقلايفو

نعةرّيغملاةوقلافُعضتمِغلبجزلتهببسبلصحيجازمءوس4نعأشنيضرعنعةرابعصربلا

دٍحألكنألجازمءوسنعأشناممالسلاهيلعىسومديضايبنامولعمو.دسجلانولىلاهتلاحا

بهذتذئنيحفهتلاحأةرّيغملاةوقلاتيوقاذاوكلذهللصحهانفصوامجهنىلعهجازمءاساذا

ُافلاخمنوكيناقراخلازجعملانأشو.قراخلازجعملاليبقنمناكامنااهُضايبلب.زاجعالاةّيصوصخ

ىلعىسومَردقأهّٰللانايأ“ءوسريغنم”هلوقبزيزعلاباتكلاةراشاىنعملااذهىلاوفولأملادوهعملل

كلذب6هللصحيلةرّيغمةّوقريغنمهدسجنولىلااهدريناوءوسريغنم5ءاصربهديلعجينا

ىتأاذادوهعمللُافلاخمُازجعُمنوكيامناوهديىلعدوهعمللفلاخملاقراخلازجعملاءارجابةيصوصخ

ضايبلابهنعرّبعمث،8ازجعمنكيملالاو،هنعالاأشنياليذلايداعلاهببسنعًاكفنم7ببسملاب

.حضاوعمجاذه،همزاولنموهيذلا

يف6ءاضيب:ج5جيفطقس—نعأشنيضرع4هليسح:بيف3حرصو:ج2ةيناربعلاب:ج1
سوبيفطقسَ—ازجعمنكيملالا8ببسلاب:ج7مهل:س
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prevents this relationship being established in every one of them, except that
it was not manifested due to the lack of any need for amessage which provides
the evidence originating from it?9

There is a delicate issue on which it is necessary to remark concerning a
formulation in theNoble Book, ‘Put your hand into your side, youwill withdraw
it white without harm’,10 along with a formulation from the Torah, ‘we hinneh
yādhūmesūrāʿth kālshūlagh’,11 and themeaning of thisHebrewphrase inArabic
is, ‘and this is your hand leprous like the snow;’ the Torah states ‘leprosy’ and
the Noble Book clearly states that it is ‘white without harm’.

Though the heart may be pricked by this on first sight, it is not difficult for
the practised intellectual to hold them together. It is proved that leprosymeans
a symptom arising from an unhealthy condition occurring because of a weak-
ening mucous which weakens the strength and it is this which is altered from
that state to the colour of the body. It is known that the whiteness of the hand
ofMoses, on him be peace, did not arise from an unhealthy condition, because
whoever has an unhealthy condition, such as we have described, is actually
harmed, and when his strength increases the condition changes, therefore, in
this case the particularity of miracle disappears. However, the whiteness was
from an unprecedented miracle, and the nature of an unprecedented miracle
is to be different from well-known custom, and the Noble Book indicates this
meaning when it says, ‘without harm’. In other words, God enabled Moses to
make his hand leprous without harm, and to return it to the colour of his body
without anymodifying power, so that through a special capacity he was able to
perform unprecedented miracles different from well-known custom. For it is a
miracle different from well-known custom when it has a cause different from
a habitual cause that arises only from it; otherwise it would not be a miracle.
Then, this is expressed by the whiteness which was one of its attributes. This is
a clear argument.

9 For the tradition of Muslim argument with Christians that the miracles of Jesus are not
a proof of his divinity but are continuous with miracles performed by other prophets see
D. Thomas, ‘The Miracles of Jesus in Early Islamic Polemic’ Journal of Semitic Studies 39,
1994, pp. 221–243.

10 Qurʾān 27:12.
11 Exodus 4:6.
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اهتوبثبنيمزاجاوناكذااهقلعتوسفنلايففوسليفلا1ُةدعاقةلئسملاهذهيفمهتادفتعميهوياممو

نيلئاقلانامهنمُانظاهنيهارببنايتالاىلعنيرداقريغمهو،اهبنيلئاقلابنّظلانسحمهمزجدنتسمو

اهينابمةبوعصواهذخآمءافخلاهكاردانعاصكانركفلاعجريامةيفخلامولعلانماوعرتخادقاهب

نا:يففوسليفلادلقينالئاقلااذهىلعبجيف.أطخلانمةأربمهلاوقانوكتهنأشاذهنمنأو

دحاولاناو،تايئزجلاملعيالئرابلاناو،داسفلاونوكـلالبقيالميدقملاعلاناو،ةبستكُمتاوبنلا

كلذريغىلا،ةردقالوةايحالوملعهتاذبمقيملدرجمدوجوقلخلاهلاناو،دحاوالاهنعردصيال

.نيلسرُملاءايبنالاباذكاب2هيفاوحّرصونيعرشتملادعاوقهباوضقنامم

ةلاحتساىلعمهّصنلمهعرشبحاصةيصوصخهبتبثيامرّوصتنوعنميً،اموقمهديلقتبجعلانمو

هلكراشموامهريبكيأرىلعدٍقاعامالجرينمةكراشمريغنمهماينمضحمنمدلولا3داقعنا

.سونيلاجيأرىلعةيئزجلايف

نيهاربلاتماق،ركذامنا’:ًالئاقهفلأامهكرتمدعىلعهلناضرحملاهاوهوهبصعتًالئاقلمحناف

هأطخةراترهظنمناباوجلاف.‘مهبانّنظنسحىضتقمىلعهءارواميف4ىقبَنَف،هيفمهئطخىلع

فوقولامدععمهنأشاذهنمديلقتىلاراصيالف.باوصلاوأطخلاةنكممهلاوقاتناكهباوصةراتو

ةلاّدلاهباتكرهاوظىلعليوعتلاىلاهتافتلامدعوهرهظءارونيعرشتملالاوقأذبنوهلاوقأدنتسمىلع

ةيصعتسُمةيهلالانمهنوعدّيامىلعةلاد،ليوأتلاتبأَصوصنلالا،هتعيرشبحاصةيناسناىلع

ىفنيف:ج4داقتعا:ب3سيفطقس2ةدعاقنا:سوب1
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[Misleading reliance on philosophy]

In addition, what weakens their belief in this issue is the theory of the Philoso-
pher12 concerning the soul and its connection, since they assert its establish-
ment, and the reason for their confidence is their goodopinionof that teaching,
even though they are not capable of presenting proofs for it. They suppose
that those who taught this had devised it from the esoteric sciences, which
baffles the intelligence because of its obscure sources and difficult construc-
tion, and that such a person’s teaching is free from error. However, those who
accept this teaching must also follow the Philosopher in saying: that prophecy
can be acquired, that the world is eternal and does not experience becoming
and decay, that the Creator does not know particulars, that the One only gives
rise to one, and that the God of creation is pure existence who does not possess
knowledge or life or power or similar things in his essence, bywhich they reject
the injunctions of the legislators and make liars out of the prophets who were
sent.13

It is strange that they emulate people who forbid the conception of the
particular characteristics of the founder of their divine law those who stipulate
for them the impossibility of the formation of the child solely from the sperm
of his mother without partnership with the sperm of a man, either following
the opinion of their leader or, in this particular case, following the opinion of
Galen.14

If his fanaticism and passion leads someone to hold onto what he is accus-
tomed to by saying, ‘Concerning what has been described, proofs have been
provided of their error, yet our good opinion of them remains firm’, then he
should receive the reply that whoever appears to be sometimes in error and
sometimes in truth, his teaching can be false as well as true. Nobody should
emulate such a person without the support of proofs of his teaching, a per-
son who rejects out of hand the teaching of the legislators15 and who does not
accept the literal meaning of his book that shows the humanity of the founder
of his divine law, but who rejects any metaphorical interpretation of passages

12 This is probably another reference to Ibn Sīnā’s teaching on the soul in its relationship to
the body.

13 Here the author presents all the issues which al-Ghazālī discussed in his Tahāfut al-
falāsifa inwhich he showed that the philosophers erredwhen they applied demonstrative
methods to religious concepts and that the consequences would be the rejection of
prophecy.

14 The author here refers toGalen because all hismedical workswerewell known among the
Christians, especially of Alexandria, as well as to theMuslim philosophers and physicians.

15 In Arabic, al-mutasharrʿīn, meaning here the prophetic or the revealed text.
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ةضحملامالسلاهيلعىسيعةيناسنابةحّرصمصوصنليجنالايفو!فيك.انّيبءاصعتسالوقعلاىلع

ليجانالا1حضوأيفصوصنلاهذهو.لاحمهنوعدّيامىلعهيلعةيهلالاقالطانأبةدهاشصوصنو

.ادبزنبانحويليجنامهدنع

يفةظوفحمريغمهبتكنألةركانملانمًارذحهيفةرطّسملااهلوصفًانيبمًاصنًاصناهركذاانااهو

:ملعلالهانيبامهيلعقفتمنيلصأميدقتنمدبالف2اهركذيفعورشلالبقومهرودص

حيرصتفلاخناو،اهرهاوظوتكرت،لوقعملاتقفاونافتدرواذاصوصنلاناامهدحا

.زاجملاىلااهدركاذذابجيفةدارمتسيلاهقئاقحنأداقتعاواهليوأتبجو،لوقعملا

،4ةضراعتماهكرتنالف،3هيفنىلعاهضعبومكحتابثاىلعاهضعبلّدف،تضراعتاذالئالدلانايناثلا

.دٍحاوىنعمىلعةرفاظتماهعمجعانتماو5اهنيبعمجلاناكماةلاحتسابزجعلاانسفنانمانسَسحأدقوالا

ىلعةيهلإلامهويامهقالطإيفزّوجتلاىلعةلادلاصوصنلاركذيفنآلاعرشنلف،كلذررقتاذاو

دقفينآرنم”و“دحاوبالاوانا”:هلوقكداحتالاةلئسميفزّوجتلاىلعةلادلاصوصنلاو،هسفن

عمجنوةضحملاهتّيناسناىلعةلادلاصوصنلاركذبكلذعبتنمث.“يفبالاوبالايفاناوبالاىأر

سوبيفطقس—امهنيب:ج5ةضراعم:ب4اهيفن:ب3كلذيف:ج2حصا:سوب1
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that show divinity, according to what they claim, which is to utterly reject
rational thinking. How is this possible? In the gospel are passages that make
clear the sheer humanity of Jesus, onhimbepeace, aswell as passages testifying
that attributing divinity to him, as they claim, is impossible, and these passages
are in the clearest of their gospels, the gospel of John the son of Zebedee.

[Interpretation of John’s gospel]

Here, I will describe them passage-by-passage, showing their chapters which
are written in it, taking care that they will not disapprove, because their books
are not stored in their hearts. Before beginning to describe them, it is necessary
to set out two principles agreed upon by knowledgeable people.

The first principle is: passages that appear in agreement with reason should
be left as they appear, and if they are in opposition to sound reason then they
must be interpreted in the belief that literal meanings are not intended and
therefore they must be considered as metaphors.

The second is: if passages are contradictory, some of which affirm sound
judgement and others negate it, we should not leave them in conflict, unless
we had already sensed in ourselves an utter incapacity for reconciling them
and an impossibility of connecting them together in one meaning.

If that is agreed then let us begin now to describe the passages showing
the use of metaphor applying to himself what might be misinterpreted as his
divinity, as well as passages showing the use of metaphor in the issue of the
union, such as his sayings ‘I and the Father are one’,16 ‘Whoever has seenmehas
seen the Father’17 and ‘I am in the Father and the Father is inme’.18 Thenwewill
continue by describing passages showing his sheer humanity and we will put

16 John 10:30.
17 John 14:9. The presentation of the author appears to be very close toAbūBakrMuḥammad

ibn al-Țayyib al-Bāqillānī (d. 1014) who quotes John 10:30 and John 14:9 together as texts
which Christians claim support Jesus’ proclamation of his divinity (rubūbiyya). He argues
that Christians should be told that ‘the meaning of “my father” is my teacher and my
sender, and his saying “whoever has seenme has seenmy father” means whoever saw him
and heard his wisdom and his commands and prohibitions’, Kitāb al-tamhīd, p. 102. He
goes on to say that ‘there is no doubt about this metaphorical interpretation because if he
and his father were (literally) one it would entail the pregnancy, the birth, the being killed,
the crucifixion, the eating, the drinking, and the movement being applied to the father’
(ibid.). See also the Arabic text and English translation in Thomas, Christian Doctrines in
Islamic Theology.

18 John 14:10.
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يفنيغلاباولضواهباومعفاهليوأتنعاهروصقلمهماهفا1تصكنًاهبشمهلةريثُملاصوصنلانيبواهنيب

.ءانسلارهاظءاورلارهابقحلاهعمعجريّاغلبماهتالكشمنعءاطغلافشكواهحاضيا

ةراجحدوهيلالوانتفدحاوبالاوانا”:نيرشعلاوعبارلالصفلايفهليجنايفانحويهركذلوالاصنلا

هباجافينومجرتلامعالايألجأنمويبأدنعنمةنسحةريثكًالامعامكتيرأ:الئاقمهباجافهومجريل

لعجتنٌاسناتنأذاوفيذجتلالجألنكـلوكمجرنةنسحلالامعالالجأنمسيل:نيلئاقدوهيلا

2كئلوأللاقدقناكنافةهلآمكناوتُلقينامكسومانيفًابوتكمسيلأ:عوسيمهباجأف.ًاهلآكسفن

4بالاهسدقيذلا3ىرحامكبفبوتكملاضقتنينانكميسيلومهيلاتراصةملكلانألةهلأ

.همالكرخآاذه“ملاعلاىلاهلسراو

هيلعاوركنأاملدوهيلاناهنايبو.داحتالاةلئسميفهلواحنيذلاانضرغليصحتيفغلابصنلااذه:لوقنف

“دحاوبالاوانا”هلوقبداراهنأبنيناظ—اهسفنداحتالاةلئسميههذهو“دحاوبالاوانأ”هلوق

ليبقنمكلذنابًاحرصُممهراكنانعمالسلاهيلعلصفناًةقيقحًاهلإنوكيفرهاظلاهموهفم

طقس—بالا4ارحلابمكيف:ج،ب،سيف3جيفطقس—كئلوأللاقدقناكناف2تضكر:ج1

جوسيف
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them together with passages that have provoked obscurity in them, that have
turned them away from their understanding on account of their inability to
interpret them, so that they have become blind and gone astray. By explaining
them clearly, and lifting the veil from their difficulties we will restore the truth,
splendid to sight and visible in majesty.

[Jesus claims to be one with his Father]

The first passage is described by John in his gospel in chapter 24, as follows:19

‘I and the Father are one’. So the Jews picked up stones to throw at him,
and he replied to them saying: ‘I have shown you many good deeds from
myFather. Forwhich of themare you going to stoneme?’ The Jews replied
to him saying: ‘it is not because of the good deeds that we are going to
stone you, but because of blasphemy, for although you are a man you
make yourself God’. Jesus replied to them: ‘is it not written in your law,
I said you are gods, and if it was indeed said of them that they were gods
because the word had come to them, and it is not possible that what is
written may be refuted, how much more appropriate is it that the Father
made him holy and sent him into the world’.20

This is the end of his words.
We say this passage enables us to attain our goal for which we have striven

concerning the issue of the union. It shows that the Jews opposed his saying,
‘I and the father are one’, and this related to the issue of the union itself,
because they believed that he intended his saying ‘I and the Father are one’
to be understood literally as meaning that he was truly God. But he, peace be
upon him, rejected their denial by announcing clearly that his statement was
metaphorical. Then he showed them themetaphorical aspect by offering them

19 Theauthor is following the chapter divisions found inCopto-Arabic versionsof the gospels
in which there are 101 chapters for Matthew, 54 for Mark, 68 for Luke and 46 for John. His
quotations from John’s gospel are very similar to Vatican Coptic 9, a version in Bohairic
Coptic with parallel columns in Arabic dated 1204/5. His quotation of John 1:14 in Bohairic
Coptic suggests the possibility of the author’s access to such a version. See C. Padwick,
‘Al-Ghazali and the Arabic Versions of the Gospels: an Unsolved Problem’, p. 139, and F.-
E. Wilms, Al-Ghazālīs Schrift wider die Gottheit Jesu, pp. 161–164.

20 John 10:30–36.
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متسلوةهلآ3مكنامكسومانيفمكيلعقلطأُدق:لاقفلثملامهلهبرضبزّوجتلاةهجمهلنابأ2مث1زاجملا

.كلذيفمكتكراشدقاناومكيلاةملكلاةروريصوهوىنعَملظفللااذهمكيلعقلطأُامناوةقيقحةهلآ

نلو”:همسالّجقحلانعايكاحمّلسوهيلعهّٰللاىّلصنيلسرملاديسلاق،انتعيرشيفكلذلثمدرودقو

ّيلابُرقتيدبعلالازيالمثمهيلعتُضرتفأامءادانملضفأبنوبرقتملاّيلابرقتي ىتحلفاونلابَ

يتلاهديوهبقطنييذلاهناسلوهبرصبُييذلاهرصبوهبعمسييذلاهعمستنكهتببحأاذافهبحأ

نكـلاهنعةرابعنوكيواحراوجلاهذهنمةحراجلكيفًالاحقلاخلانوكينالاحمو“اهبشطبي

شطبلاوناسللابقطنلاىلعردقيامهبةنوعموةردقهّٰللانمهلناكهّٰللاةعاطيفهدهجدبعلالذبامل

هالولوفيسلاببرضيناىلعًاصخشردقأنملوقيكلذلو.ةبّرقملالامعالانمكلذريغىلاديلاب

.روكنمريغغئاسنسحهلامعتسازاجملانمبرضاذهفاهبتَبرضيتلاكديانا:كلذىلعردقامل

ّرصدقو نالاحمو“مهيلاتراصةملكلانأل”:هلوقبزاجملاةهجبصنلااذهيفمالسلاهيلعىسيعحَ

قيفوتلاهبمهللصحيهدابعنمءاشينملهبهيهنمًارسةملكلابديريامناوفورحاذًاظفلةملكلابديري

هضغبيامالانوضغبيالوهبحيُامالانوبحيُالمهريصيلبلجوزعهّٰللنينيابمريغمهرّيصيامىلا

راصاذاف.هلالجبةقئالللالامعالاولاوقالانمهديريامالانوديريالوههركيامالانوهركيالو

.زّوجتللححِّصملاىنعملا5مهللصحةلاحلاهذهىلاقيفوتلا4مهب

اذه6رهاظةدارانعزرتحامالسلاهيلعهناروكذملازاجملاىلافراصّلاليوأتلااذهةحصىلعلديو

نمًائربتملوسرهنأبحّرصف“هلسراو8هّٰللاهسدقيذلا7ىرحامكبف”:هلوقبداحتالاىلعلّادلاصنلا

اوسيلنمممهريغىلعمهتاجردّولعوءايبنالاةيصوصخهسفنلًاتبثماهاعّداهنادوهيلالّيختيتلاةيهلالا

يفطقسرهاظ6جيقطقسمهل5مهراصا:سوب4جيفطقس3جيفطقس2زاجعا:ج1
سوبيفطقسهّٰللا8ارحلابمكيف:ج،ب،سيف7ج
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an example saying, it is said in your law that you are gods, but you are not truly
gods, and I interpret the meaning of this saying to be, ‘The word has come to
you and I share that with you.’

An example like this is also found in our Divine Law. The Chief Messenger,
the blessing and peace of God be on him, related from the True One, may his
name be exalted,

Whoeverwants to come close tomewill come closest by performingwhat
I have prescribed for him. Then the worshipping servant will continue to
come close tome by performingmore than I have prescribed, and so Iwill
love him. When I love him I will be the ear with which he hears, the eye
with which he sees, the tongue with which he speaks, and the hand with
which he strikes.21

It is impossible that the Creator is present in any of thesemembers of the body,
or that hemeant them literally. However, when the worshipping servant exerts
all his effort to obey God, he will receive power and help from God which will
enable him to speak with the tongue and strike with the hand and to perform
other actions that bring him close to God. For this reason it is said of someone
who empowers another person to strikewith a swordwhowould not otherwise
be able to do it, ‘I am your hand with which you have struck’. This kind of
metaphor is used widely, is both good and legitimate and is not rejected.

Jesus, on him be peace, had already indicated in this passage ametaphorical
aspect when he said: ‘Because the word came to them’. It is impossible that he
meantby ‘theword’ an expression formed in letters but rather hemeant a secret
message fromhim that he gave towhichever servants hewished. Thus they gain
favour to make them overcome what separates them from God, almighty and
exalted; indeedhemakes them loveonlywhat he loves, hate onlywhat hehates,
detest only what he detests, and will only what he wills of words and actions
appropriate to his majesty. When they have gained favour to attain this state
they become aware of the meaning signified by the metaphor.

The truth of this metaphorical interpretation described above is shown by
his, peace be on him, care not to intend a literal meaning of this passage, which
has been taken as pointing to the union, in his saying, ‘Howmuch better is the
one whom God made holy and sent’. So he declared that he was a messenger,
innocent of claiming divinity that the Jews supposed that he claimed. He

21 This Ḥadīth can be traced to Ibrāhīm ibn Adham Manṣūr ibn Yazīd ibn Jābir al-Tamīmī
al-Ijlī (d. circa 780). See G.C. Anawati and L. Gardet, Mystique Musulmane, Paris, 1961,
pp. 30–31.
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مكتلضفوزّوجتللححّصملاببسلايفمكتكراشدقيا“هلسراوهسدقيذلا1ىرحامكبف”:هلوقبءايبنا

.ةلاسرلاوةّوبنلابتارمب

ةطلاغمكلذناكلظفللارهاظةدارانم2هوليختاملًاعطاقاباوجليثمتلانممهلهبرضامنكيملولو

ىلانيداهلانيلسرملاءايبنالابقيليالاذهوهلالاطخسىلااهبلهجلاىضفملاتادقتعملايفًاشغوهنم

صالخللسِرا3هنأمهبتكىفو!فيك.ءايبنأللزئاجريغةجاحلاتقونعنايبلاريخأتنالقحلا

ناكنإف.دوبعملاهلالامهلنيباذاملاعللًاصّلخمنوكيامناوهيلعليحتسياموهّٰللبجيامًانيبم4ملاعلا

ةدابعبمهرمادقنوكيفلثملا5مهلهبرضبكلذداقتعانعمهفرصدقودبعُينابجييذلاهلالاوه

نمبقيلياللٌالضوشٌغكلذودبعُينابجييذلاهلالاوههناريدقتلاوهتدابعنعمهفرصوهريغ

نمعالضفممالاداحآنمةيادهلاوداشراللبصتنانمبقيلياللبملاعلاصالخلىتأهناهيفىعدُّي

ٌ.دشرُمدٍاهلوسرهنابحّرص

الدوهيلانمفوخلاانلق،مهرشنمهرذحيامهسفننععفديلةطلاغملثملامهلبرضامناليقناف

هلتحالنادعبدناعملالوقياذامىرعشتيلف.تانئاكلادجوموملاعلاهلاهناهيفىعدُّينمبقيلي

طبخطبخيوهلاثمأليوأتوصنلااذهليوأتنعدعاقتيفيكوحبصلاقرفنمحضواقئاقحلاهذه

.هسفنهلوَّادقهتعيرشبحاصوءاوشع

سودّقلابالااهيا”:نيثالثلاوعباسلالصفلايفهليجنايفروكذملاانحويهيلعصّنىناثلاصنلا

ءاوسهلبقيذلاصنلاكصنلااذه“نحنامكًادحاوكعماونوكيلينتيطعايذلاكمسابمهظفحا

:ب3هولصحتامل…مهلهتريصام:جيفهوليختامل…مهلهبرضام2ارحلابمكيف:ج،ب،سيف1
مهبرضب:ب5ملاعلاىلاصالخلا:جيفملاعلاصالخل4نا
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claimed for himself the particular characteristics of the prophets and their high
rank above other people who were not prophets, when he said, ‘How much
better is the one whomGodmade holy and sent’. In other words, I have shared
with you in what the metaphor points to and I am higher than you in rank of
prophethood and messengership.

If the example he gave them was not a conclusive reply concerning what
they imagined tobe the literal intentionof the expression, then thatwouldhave
beenamistakebyhimanddeception in thebeliefs, the ignoringofwhichwould
lead to God’s anger. This is not appropriate for the prophets and messengers
who lead people to the truth, since withholding evidence in time of need is not
permitted to prophets. How is it possible, when in their books it is said that
he was sent to save the world, to show what is necessary for God and what is
impossible for him. Therefore, he is saviour of the world when he shows them
God who is to be worshipped. If he was the God who must be worshipped and
at the same time he turned them away from believing that by giving them this
example, thenhewas commanding them toworship another personby turning
them away from worshipping him. The implication that he was the God who
must be worshipped is deception and error, which is not appropriate for one
who claimed that he came to save the world. Indeed it is not appropriate for
one who is appointed from among the people for their guidance and direction,
far less to one who explains that he was sent as a guide and director.

If it is said that he gave them the example deceitfully to deflect from himself
their malice that made him anxious, we say, being afraid of the Jews is not
appropriate for onewho, it is said, claimed that he was God of the universe and
Creator of the world. I wish I knew what the opponent would say after these
truths becamemore obvious to him than the break of dawn, and how he could
fail to interpret this passage and others like it metaphorically, and stumble
about in the darkness when the founder of this divine law had interpreted it
metaphorically himself.

[Jesus prays that his followers will be one as he is one with his Father]

The second passage is recounted by the aforementioned John in his gospel in
chapter 37 as follows: ‘Holy Father, keep them in your name that you gave me,
so that they may be one with you as we are’.22 This passage is like the previ-
ous passage, confirming that he turned from the literal to the metaphorical
meaning described above. It shows that he, peace be upon him, prayed to God,

22 John 17:11.
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هتذيمالتللّجوزّعهّٰللااعدمالسلاهيلعهناهنايبوروكذملازاجملاىلاةقيقحلانعهفرصيف1هلًادكؤم

فرحبىتامثهّٰللابةدحوظفحلاكلذبمهللصحيلهلهظفحلثمًاظفحهمسابمهلًاطفاحنوكينا

هلًةبجومهلالاعمهتدحونكتناف.كَعَميتدحوكةدحولاكلتنوكتيا“نحنامك”:لاقفهيبشتلا

ةقبرعلخنملاببكلذروطخوةهلآاونوكيناهتذيمالتلًايعادنوكينامزليفةيهلٍالاقاقحتسا

هيلعهناوهوروكذملازاجملاىلعلومحماذهلب.حيحصلايخىنداهلنوكينمنعًالضفحيبقلقعلا

هلالجبقئاللاهدارمىلامهدشريامىلاهقيفوتوهتيانعوهئالانممهيلعضيفيناهّٰللالأسمالسلا

ّالانوديريالثيحب امالانوهركيالوهضغبيامالانوضغبيالوهّبحيُامالانوّبحيالوهديريامَ

ةلاحلاهذهمهلتلصحاذافهعوقولرثؤمهبضٍاروهامالالامعالاولاوقالانمنوتأيالوههركي

نوكيثيحبهدارموهضرغقفاومقيدصهلناكولًاناسناناكلذةحصىلعلديو.زّوجتلانسح

.دحاويقيدصوانا:لوقينانُسحَههركياملًاهراكهضغبُياملًاضغبمهّبحياملًاّبحم

اونوكيل”:هلوقبةقيقحاهلٍاسيلهّناوزاجمهعمهتدحَوناصّنلااذهيفًاضيامالسلاهيلعنَّيبدقو

مهتدحوتناكهديرتامّالانوديريالمهرّيصقيفوتكنممهللصحاذا:ديري“نحنامكًادحاوكعم

هلوقبو.هّبحتُامالابّحأُالوهديرتامالاديرأاليننالكعميتلاحهذهذاكعميتدحوككعم

2وهناكولوّرضلاوعفنلاهديبيذلاهلالامهلًايعاد“كمسابمهظفحاسودقلابالااهيأ”ًاضيا

تاراشالاهذهلبجعاف.ظفحلاهلأسيوهريغلعرّضتيناريغنممهظفحىلعًارداقناكلًاهلاهسفن

ّبنيتلا .هرهاظنعمالكلافرصوزاجملاةداراىلعاهبهَ

ّرصدقو :لاقفصوصنلاهذهنمدارملامهفاملكلذلثمبةيثنروقىلااهرّيسيتلاهتلاسريف3صلوبحَ

4هانمهفامنيعمهفهناىلعلّديهنمحيرصتلااذهو.ً“ادحاوًاحورهعمنوكيهنافانّبربمصتعانمف”

.ًةدارماهرهاوظتسيلصوصنلاهذهنامهفو

جيفطقسهانمهفامنيع4سنوي:جيفصلوب3سوبيفطقسوه2سوبيفطقسهل1
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almighty and exalted, for his disciples, that he would be a protector for them in
his name just as he protected him, in order that they receive by this protection
a union with God. Then he used a particle of comparison when he said, ‘As
we are’, meaning a union like my union with you. If his union with God is
the reason for his entitlement to divinity, then he must have prayed that his
disciples become gods. This is shameful occurring in someone who lets go of
his reason but especially shameful for someonewith the slightest soundness of
mind. Moreover, this passage refers to the metaphor already described where
he, on him be peace, prayed to God to pour upon them his blessings, his regard
and his assistance to guide them to his will which is appropriate to his majesty;
so that they would only will what he wills, only love what he loves, only hate
what he hates, only detest what he detests, only speak and act as he pleases
and brings into effect. So when this condition arises in them the metaphor is
appropriate. The evidence for the truth of this is, if a man has a friend who
agrees with his aims andwishes in such away that he loves what he loves, hates
what he hates, and detests what he detests, it is acceptable for him to say, I and
my friend are one.

He, on him be peace, also showed in this passage that his union with him
is metaphorical, and that he is not really God, when he said, ‘That they may
become one with you as we are’. He meant, if they obtain assistance from you
that makes them will only what you will, their union with you would be like
my union with you; my condition with you is that I only want what you want
and only love what you love. Also in his saying, ‘Holy Father, keep them in your
name’, he prayed to God who held their welfare and their injury in his hand. If
hehimselfwereGod thenhewouldhavebeen capable of keeping themwithout
imploring someone else and beseeching him to protect them. I marvel at these
signs that he intended a metaphorical meaning and that he turned the words
away from a literal meaning.

Paul, in his letter sent to the Corinthians, gave an example similar to the
intention of these passages, when he said, ‘Whoever clings to our lord becomes
one spirit with him’.23 This statement of his shows that he understood the
essence of what we have understood, and that he comprehended that these
passages are not intended literally.

23 iCorinthians 6:17.
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نافكقحبمهسدّق”:ًاضيانيثالثلاوعباسلالصفلايفهليجنايفروكذملاانحويهيلعصّن1ثلاثلاصنلا

اونوكيليتاذسدّقامهلجألوملاعلاىلاًاضيامُهتلسرأملاعلاىلاينتلسرأامك.قحلايهةصاخكتملك

مهعمجاباونوكيل2مهلوقبيبنونمؤينيذلايفولبطقفءالؤهيفلأساسيلوقّحلابنيسدقممه

اناوينتلسراكناملاعلانمؤيلًادحاوانيفًاضيااونوكيلكيفاناويفّلاح3تَِبأَايكناامكًادحاو

“.دحاونحنامكًادحاواونوكيلينتيطعايذلادجملامهتيطعا

ةهجًانيبمةهبشلاءاطغفشكمالسلاوةالصلاهيلعهناهنايبوهانلقاملدكؤمًادجحضاوصنلااذه

عقتفمهلمشمظنيدجملاكلذنايا.ً“ادحاواونوكيلينتيطعايذلادجملامهتيطعادقاناو”:هلوقبزاجملا

لجركنوريصيفهديرتامةداراوهضغبتامضغُبوهّبحتامةّبحموكتعاطىلعةرهاظتمعمجمهلاعفا

يذلاكدجمنالدحاوكعماناامكيادحاونحنامكمهتادقتعمومهلامعاومهئارانيابتمدعلدٍحاو

امّالٍاهركاالوهضغبتامّالاضغبأالوهديرتامّالاديراالوهّبحتامّالابّحأالينلعجينتيطعا

ىلعلّدهلإلاعمهتلاحهذهناتبثاذاو.هبضارتناوالالوقالولمعيّنمردصيالوههركت

مث.نيلسرملاءايبنالانأشاذهوهعاطأدقف5هلإلاعاطانمو4همسالّجهلإلاعاطادقفهعاطانمنا

نا:ديريً“ادحاوانيفًاضيأاونوكيلكيفاناويفلّاحتٍباايكناامك”:هلوقبزاجملاةهجحاضيايفغلاب

ّنكيدارموهكدارموكدارمقفَوىلعَةعقاوترفاظتاذامهلامعاومهلاوقا ةدحاوتاذكاعيمجاَ

.تادارالانيابتمدعل

صوصنلاهذهرهاوظبفيعضلالايخلاقلعتنمًارذحكلذبعنتقيملمالسلاوةالصلاهيلعهنامث

ءالؤهيفلأساسيلو”:لاقفنايبلايفغلابمث“ينتلسراكنأملاعلانمؤيل”:لاقفلوسرهنابحّرصف

تسيلهعمهتدحَوناديري“دحاونحنامكًادحاومهعمجاباونوكيليبنونمؤينيذلايفولبطقف

يف5لجوازعهّٰللا:جيفهمسالجهلإلا4هدحو:جيفتباي3جيفطقسمهلوقب2جيفطقس1
هّٰللا:ج
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[Jesus passed on the glory given to him by the Father to his followers so
they could be one]

The third passage is also recounted by the aforementioned John in his gospel
in chapter 37 as follows;

Make them holy in your truth, because your word in particular is truth.
As you sent me into the world, I am sending them also to the world. For
their sake I make myself holy that they may be made holy in the truth. I
do not ask for these alone but for those who will believe in me through
their speech, that they may all be united. As you, Father, are dwelling in
me and I in you, may they also be one in us, that the world may believe
that you sent me. I have given them the glory that you gave me, so that
they may become one as we are one.24

This passage is very clear and it agrees very strongly with what we have said
and shown to the effect that he, blessing and peace be on him, lifted the veil
of obscurity, and indicated themetaphorical aspect when he said, ‘I have given
them the glory that you gaveme, so that theymay become one’. In other words,
may this glory unite them and produce actions that unite them in obeying you,
loving what you love, hating what you hate, willing what you will, so that they
become as one person for there is no difference in their thoughts, deeds and
beliefs, aswe are one. This is to say, as I amonewith you, because your glory that
you gavememademe love onlywhat you love,will onlywhat youwill, hate only
what you hate, detest only what you detest, and no action or speech issue from
me unless you are content with it. If it is established that this is his condition
with God, it shows that the one who obeys him obeys God, may his name be
exalted, and the one who obeys God obeys him, and this is the characteristic
of the sent prophets. Then, emphasising the metaphorical aspect, he said, ‘As
you, Father, are dwelling in me, and I am in you, may they also be united in
us’. He intended to say, may their words and deeds be in agreement and joined
together with your will. Your will is my will. We together are like one essence,
for there is no difference in our wills.

Then he, on him be blessing and peace, out of a concern that a weak indi-
vidual might hold to a literal meaning of these passages, declared that he was
a messenger by saying, ‘That the world might believe that you sent me’. He
emphasised this clearlywhenhe said, ‘I donot pray for these alonebut for those
who will believe in me that all of themmay be one as we are one’. He intended

24 John 17:17–22.
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ّيهلالةيضتقم رظناف.كلذكًادحاوهعماونوكيناهلأسيذلاهلالاعممهتدحونوكتنامزلالٍاوهتَ

ّرُصدقرهاوظواهقئاقحةدارابحرُصدقحئارصنمّصنلااذههيلعلمتشانسحُنممك مدعبحَ

مهواهيلعنوّرمينساحمواهقئاقحىلعلمحتنااهلتبأنٍاعماهبتنرتقاتازّوجتواهرهاوظةدارا

:لئاقلاّردهّٰللونوضرعُماهنع

ميقسلامهفلانمهتفآوًاحيحصًالوقبئاعنممكو

مولعلاوحئارقلاردقىلعهنمناذآلاذخأتنكـلو

ركُذيذلاليوأتلااذهناىلعلّديامبنيرشعلاوسماخلالصفلايفًاضياانحويليجنايفحّرصدقو

يذلاىأردقفينآرنموينلسرايذلابولبطقفيبنمؤيسيلف1يبنمؤينم”:لاقفدارملاوه

ىأردقفينآرنمو”3لاقفهلالانعًاربـخمنوكينا2مزلهلالاةعاطسفنهتعاطلعجامل“ينلسرا

نأشاذهوةرداصهنعيماكحاعيمجوهيهنييهنوهرمأيرمأفةقيقحهنعربخأانايا“ينلسرانم

.نيقداصلاءايبنالا

فلاسلازاجملاىلعةلومحماهنأوةدارمتسيلصوصنلاهذهقئاقحنّاىلعهبلّدتسيامحضوأَنمو

هتذيمالتلّجأَنممهدنعوهوهليجنانمصوصنلاهذهةلوقنملايليجنالاىدبزنبانحويناهركذ

صوصنلاهذهناملعوةروكذملايناعملاهذهمهفاّملبّرلابيبحهنومسيفهيفنولغيمهناىتح

هرَيملهّٰللا”:لئاسرلاباتكيفةروكذملاىلوالاهتلاسريفلاقروكذملازاجملاىلااهقئاقحنعةفورصم

ًاضياوهَو4هيفنوّلاحاّناملعناذهبوانيفةلماكهتّبحموانيفلّاحهّٰللافًاضعبانضُعببّحأَنافطقدحا

“ملاعلاصالخلهنبالسرابالانادهشنوانيأرنحنوهحورنماناطعادقهنألانيفلّاح

هّٰللايفنولاح:ج4بيفطقسلاقف3بيفطقسمزل2ىلنمؤيملنمجيف1
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that his unity with him would not entail his divinity, otherwise their union
with God, whom he asked that they may be one with him, would be like that.
Notice howmuch beauty is contained in this passage. There are unambiguous
statements explained by their factual intention. There are literal statements
but not explained by their literal intention. There aremetaphorical statements
related to meanings which prevent them from bearing their factual meaning.
These are good qualities that they barely notice, and they turn away from them.
May God bless the person who said,

Howmany find fault with a true word. They fail through a faulty mind.
But each person hears it according to his ability and knowledge.

It is also explained in the gospel of John in chapter 25, that the interpretation
given above is the intended one when he says, ‘Whoever believes in me does
not believe in me alone but also in the one who sent me, and whoever has
seenme has seen the one who sent me’.25 When hemade obedience to himself
obedience toGod, hemust have been talking aboutGod. He said, ‘Whoever has
seen me has seen the one who sent me’, which is to say, I speak the truth about
him and my command is his command and my prohibition is his prohibition.
All my judgements emanate from him. This is the characteristic of the true
prophets.

Among the clearest evidence that the factual sense of these passages was
not intended, and that they should be interpreted metaphorically as above
described, is that the Evangelist John, son of Zebedee, author of the gospel that
contains these passages, regarded by them as one of hismost eminent disciples
andwho they go as far as to call ‘Beloved of the lord’,26 having understood these
passages, and that they had been diverted from the literal to the metaphorical
meaning described above, said in his first epistle contained in the book of
epistles,

Nobody has seen God, so if we love one another God dwells in us and his
love is made perfect in us. By this we know that we dwell in him and he
also dwells in us, because he has given us of his Spirit and we have seen
and testify that the Father sent his Son to save the world.27

25 John 12:44.
26 John 13:23, 19:26, 20:2, and 21:7.
27 i John 4:12–14.
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ذيملتلااذهقلطا“هّٰللايفلّاحّاضياوهوهيفلّاحهّٰللافهّٰللانباوهعوسينافرتعينم”:ًاضيأهيفركذو

لّاحًاضياوهوهيفنوّلاحاّناملعناذهبو”:هلوقبلولحلاباهيفًاحرصمتاملكلاهذهمهدنعليلجلا

مالسلاوةالصلاهيلعىسيعهقلطايذلالولحلانامهفمهدنعليلجلاذيملتلااذهنكيناف.“انيف

نولاحاّناملعناذهبو”:هلوقبةيهلالاهريغلوهسفنلًاتبثمنوكيفةيّهلإللضٍتقمةروكذملاصوصنلايف

ةالصلاهيلعىسيعذيمالترئاسنمدحايفالوكلذهيفنودقتعيالمهو“انيفلّاحًاضياوهوهيف

.هركذفلاسلازاجملانمهيلاانرشاامصوصنلانممهفهنانيّعتفهعابتاومالسلاو

ًارسانيلعضافأهنأديريو“هحورنماناطعادقهنأل”:هلوقبزاجملاةهجىلاأموأهناكلذىلعلّديو

هّبحيُامّالابّحنالوهديريامّالاديرنالفهاضتقمبلمعلاىلاانقفومثهلالجبقيليامامهبانملعًةيانعو

.روكذملازاجملاةدارايفَةعذجةلاحلادوعتذئنيحف

هيلعهنايهوةداّقو2ةحداقةركفبّالاجرختستالثحابملانمقئاقدثلاثلاصنلايفيقب1نكـلو

هيلعهنالمومعلاىلعلّديظفللااذهرهاظو“ينتيطعايذلادجملامهَتيطعادقو”:لاقمالسلاوةالصلا

عيمجةدارايفرهاظاذهو“ينتيطعايذلا”:هلوقبهفصومثدوهعملادجملاىلاأموأمالسلاوةالصلا

يتلاةّيدهلاواينتيطعايتلامهاردلانالفتُيطعا:لاقاذالئاقلاناهنايبودجملااهلوانتيتلادارفالا

ةلمجنمنالةدارمتسيلةقيقحلاناانملعانفصنأاذاانكلمومعلايفًارهاظكلذناكّيلاتلسرا

ىلعهرادقاوءامسلاىلادوعصلاوتاجردلانمامهيلعبّترتياموةلاسرلاوةوبنلاهليطعأُيذلادجملا

ىلعكلذدعبظفللالمحنمدّبالفءاطعالابةدارمتسيلقئاقحهذهفتازجعملاقراوخبنايتالا

مهللأسمثلّجوزّعهّٰللالالجبقيليامبمهمالعاءاطعالابديريناالاقبيملف.هليطعتمزلّالٍاوىنعم

قيليامبمهتملعادقانايا“كقّحبمهسدّق”:لاقفكلذىلعرداقلاهلالانمهاضتقمبلمعلاىلاقيفوتلا

سوبيفطقسهحداق2يكـل:جيف1
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He also mentioned in the letter, ‘Whoever confesses that Jesus is the Son of
God, God dwells in him and he also dwells in God’.28 This disciple, esteemed
by them, applied these words to the explanation of the indwelling, when he
said, ‘By this we know that we dwell in him and he dwells in us’. If this disciple,
esteemed by them, understood that the indwelling that Jesus, blessing and
peace be on him, explained in the above passages necessitated divinity, then
he was ascribing to himself and to the others divinity, when he said, ‘By this
we know that we dwell in him and he also dwells in us’. They do not believe
that about him, nor about any of the rest of the disciples and followers of Jesus,
blessing and peace be on him. Therefore, it is certain that he understood these
passages metaphorically as we have indicated in the preceding description.

The following statement proves that he pointed in the direction of the
metaphorical aspect, ‘Because he has given us his Spirit’. He meant that he
poured out on us a mystery and providence through which we come to know
what pertains to his majesty. Then he made us accomplish the deeds in accor-
dance with it, so that we will only what he wills, and love only what he loves.
Therefore, the situation returns again to the metaphorical meaning already
described.

However, there remain in the third passage abstruse points which can only
be understood by pure, clear thought, in his saying, blessing and peace be upon
him, ‘I have given them the glory that you gave me’. The literal meaning of
this formulation shows, generally speaking, that he, on him be blessing and
peace, pointed to the said glory, then described it by saying, ‘That you gave
me’. This is literally intended to mean all the items that encompass the glory,
and it is illustrated when someone says, ‘I gave someone the dirhams that you
gave me’ or ‘The present that you sent me’, which is meant literally in general.
However, if we are fair, we know that the factual meaning is not intended,
because in the fullness of the glory that was given to him is prophethood and
messengership, and what entails from them in rank, the ascent to heaven, and
his power to perform unprecedented miracles. For these are facts that were
not literally intended in ‘the gift’. Therefore, after this there is no doubt that
this expression bears a definite meaning, otherwise it must be prevented from
being understood. It can only be that he intended by ‘the gift’ to make them
realise what pertains to the majesty of God, almighty and exalted. Then he
asked for assistance for them, in performing the deeds in accordance with it,
fromGod,All Powerful to execute this, by saying, ‘Make themholy in your truth’.
In otherwords, I havemade themrealisewhat pertains to yourmajesty, and this

28 iJohn 4:15.
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ةجردهذهنافهاضتقمبلمعلاىلامهقفووتنا1مهدشرافنيلسَرملاءايبنالاةفيظوهذهوكلالجب

.لامعالاقلخىلعرداقلاهلالا

دقوًاهلاهبنوكيناقحتسايذلاداحتالاهليطعأيذلادجملاةلمجنمنوكينازوجيالملليقناف

.مومعلاظفلتحتاجردنمناكناودارمريغنوكيفّىطعمسيلهناوهتدارامدعىلعليلدلالّد

هتلاحتساىلعءالقعلاعمجأَامماذهو؟اهؤاطعانكميةيهلالالهوتاربعلابكستانههتاهيهانلق

مهيديانماهانللحدقورهاوظالاهيلعلّوعيتِبثبنايتاريغنمبولطملاىلعةرداصُمالااذهلهو

.اهقئاقحةدارانعًازرتـحمواهقالطانعًارذتعممهعرشبحاصاهلوّاو

تحضوصخشيفاميّسالةّينيقيلانيهاربلابنهربتملاملامتحالادرجمبتبثيالةلضعملاهذهلثمو

مونلاوشطعلاوعوجلاوءايعالاوقطنلاوةيناويحلانماهتاّيتاذواهتاموزلمواهمزاولةتباثهتيناسنا

ةيفانماهلكهذهف“ينتكرتَمليهلٍايهلٍا”:لاقثيحبلصلايفمهيأرىلعملأتلاومحرلايفنانتجالاو

2ٍةنيتىلارظنوعاجفاينعتيبنماوجرخدغلايفو”:صقرمليجنايفوكلذركنيفيكو.ةيهلالل

نكيملهنأل3طقفًاقروّالاًائيشاهيلعدجيملاهءاجاملفةرمثاهيفبلطيلاهيلاءاجفقرواهيلعوديعبنم

نانّظهنألهيلعوهامفالخىلعئشلاهنظوعوجلابهساسحابصّنلااذهيفحّرص“نيتلانمزيف

ريغنظامهالكونيتلانمزريغيفرمثتاهنانّظوانيتلانمزنمزلانانّظوهّنظفلخافةرمثاهيلع

.قباطم

يفمهبغريلومهنامياىلعهتذيمالتتّبثيلكلذلعفامناانلق؟ةرجشلاليطعتيفةدئافيافليقناف

اودعُونيحءايلوالاوءايبنالانألاهجئاتنضعبنملعفلااذهلثمنوكتيتلالامعالانمدايدزالا

سيفطقسطقف3نيتةرجش:ج2مهلسراف:جيف1
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is the task of the sent prophets, so guide them and help them to perform the
deeds in accordance with it, for it is a quality of God, the All Powerful to create
deeds.

If it is said, why is it not possible that the phrase ‘The glory that was given
to him’ means the union which entitles him to be divine? Even though the
evidence has been presented of the absence of his intention, that it was not
given, and thus was not intended, yet it may be included in the meaning
of the expression in general. We say, how preposterous, at this point wise
advice should be poured out upon us. Is it possible that divinity be bestowed
when the impossibility of this is a matter upon which intelligent people have
unanimously agreed? Is this not simply like confiscation of goods for what is
owed when the only proof which can be relied on is the literal meaning which
we have interpreted for them? The founder of their divine law interpreted
them metaphorically, defending this interpretation of them to guard against
intending their factual meaning.

Such a difficulty is not resolved by mere possibilities without being proved
with certain proofs, especially in a person whose humanity is affirmed in its
requirements, necessities and characteristics such as a living being, speech,
fatigue, hunger, thirst, sleep, gestation in thewomb, andhis suffering, according
to their belief in the crucifixion, when he said, ‘My God, my God, why have you
forsaken me?’29 All of this is contrary to the divinity. How can this be denied
when in the gospel of Mark it is stated,

On the next day they left Bethany and hewas hungry; he noticed a fig tree
in the distance with leaves, so he approached it to look for fruit on it, but
when he reached it he only found leaves on it because it was not the time
for figs.30

He clearly declared in this passage his experiencing hunger, and his supposing
things contrary to what they are because he supposed that there would be fruit
on it, but his supposition was wrong. He supposed either that the time was a
time for figs or he supposed that it produced figs outside the time for figs, but
neither of these suppositions agrees with the facts.

If it is asked, what useful lesson is there in the withering of the tree? We say,
he did that to confirm his disciples in their faith, and to awaken their desire to
increase the deeds that are similar to this action in some of its results, because
the prophets and the saints, when theywere promised paradise, were promised

29 Matthew 27:46, and Mark 15:34.
30 Mark 11:12–13.
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هراكملاةدباكمودادشلاهراكملانمهبىضرلاوعوجلاةدباكموهراكملابةفوفحماهباودعُوامناةّنجلاب

يذلالعفلااذهلثممهارااذاف1عاعرلانمةرثكبلغيونيفراعلانمىوقتلاماصعاهعملقيامبر

اهمالآوايندلابئاصممهسوفنيفرقَّحوهبابسانمراثكتسالايفمهبّغرةحلاصلالامعالاجئاتننموه

ليبقنملبمهبتارمبالومهبناوهلاليبقنمسيلمالآلاوعوجلابءايبنالاناحتماناكلذبنّيبيلو

.كلذلثمب2نايتالاىلعردقًايضارًاركاشربصنمفءالتبالاوناحتمالا

اهتنعليتلاةنيتلاهذهملعماي”:هللاقدقوصّنلااذهةّيقبيفسرطبلهلوقليوأتلااذهةحصىلعلديو

رحبلايفطقساولقتنالبجلااذهللاقنمنامكـللوقاقحلاهّٰللابناميامكـلناكنا—تسبيدق

ناكامنااهسبيناىلعليلدكلذلك“هلنوكيفنوكيهلوقييذلاناقدصيلبهبلقيفكشيالو

نمغلباكلذورحبلايفهطوقسولبجلالقنةيالولابمهلتبثادقهنال3ءايلوالاتاماركبابنم

ياياصوظفحينمنامكـللوقاقحلا”لاقفهبًاحرصمليجنالايفًاضياكلذلثمبىتادقواهسبي

.“عنصياهنملضفاولمعايتلالامعالالمعي

لوقلطبيّاضيااذهواهيفةرمثلابلطبهحيرصتوعوجلابصّنلااذهيفليجنالاحيرصتكلذدكؤيو

ّنألءايحالاةتاماىلعٌرداقهنامهلًامالعاكلذلعفامنالوقينم صّنلا4اذهعضاونوكينامزليهَ

لهواهيلاهئيجمةّلعكلذ5لعج“ةرمثاهيفبلطيلءاجف”:هلوقيفَو“عاجف”:هلوقيفًابذاكليجنالايف

تُعجِ:لئاقلالوقكةرمثاهيفبلطيلّالااهيلاءاجامهنال؟مهلوقعنمةلفغّالٍإهيلااوبهذامنوكي

ينأىلعكلذبلدتسيلفافجلاباهيلعتوعدفًائيشدجأملفةرمثاهيفبلطأَلاهيلاتئجفًةرجشترظنف

.كلذنعهّٰللاىلاعت،نيلفغملامالكسنجنماذه.ءايحالاةتاماىلعرداقهلا

طقساذه4ءايبنالاتامرك:جيفوتاماركـلا:بيف3ءابتالابيفجيفطقس2عراعرلا:جيف1
ّالااهيلاءاجامهنال.مهلوقعنمةلفغّالٍاةيلااوبهذامنوكيلهواهيلاةئيجمةّلعكلذلعج:بيف5بيف
ترظنفتعجلئاقلالوقكّالٍاةيلااوبهذامنوكيلهواهيلاةئيجمةّلعكلذلعج:ج،سيفةرمثاهيفبلطيل

ةرمثاهيفبلطالاهيلاتيجفةرجش
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it surrounded by adversities. Enduring and accepting hunger is one of themost
severe adversities, and by enduring calamities the piety of the Sufi masters is
fortified, yet adversity defeatsmany ordinary people. So when he showed them
such an action, which is among the fruits of good deeds, he was awakening a
desire in them for the increase of its causes andmade themdespisemisfortunes
and pains of the world. By doing this he wanted to demonstrate that the test of
the prophets by hunger and suffering is not a kind of humiliation for them or
their ranks, but a kind of test and trial. So whoever perseveres by praising and
being content has the power to perform things like that.

The evidence for the truth of this interpretation is his saying to Peter in the
remainder of this passage when the latter said to him, ‘Master, this fig tree that
you cursed has withered’;

If you had faith in God, truly I say to you, if someone should say to this
mountain, move and throw yourself into the sea, and he does not doubt in his
heart but believes that what he said will happen, then it will happen for him.31

All that is evidence that withering it was in the category of miracles that
the saints perform, because he affirmed for them that sainthood can move
mountains and throw them into the sea, and that is more profound than
withering it. He also offered and declared something similar in the gospel,
when he said, ‘Truly I say to you whoever keeps my commands does the deeds
that I do and greater than these he will do’.32

The statement of the gospel in this passage about his hunger and the state-
ment about looking for fruit from it confirms it. This also refutes the teaching
of the one who says that he did that to show them that he had power to cause
death to living things, because that would make the author of this passage in
the gospel a liar when he says, ‘He was hungry’, and ‘he approached to look for
fruit on it’, as reasons for his approaching it. Isn’t what they think utter fool-
ishness in their reasoning? Because he only came to it to look for fruit on it, as
he might have said, being hungry I noticed a tree and I approached it to look
for fruit on it, and I did not find anything, so I cursed it with dryness to show
that I am a ‘God All Powerful’ to cause death to living things. This is the kind of
speech of foolish people. May God be exalted far above that.

31 Mark 11:21–22.
32 John 14:12.
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الفةعاسلاكلتومويلاكلذاّماف”:نيعبرالاو1عبارلالصفلايفهليجنايفصقرمهركذعبارلاصنلا

ّيناسنالابصنلااذهيفحّرص“هدحو2بالاالانبالاالوءامسلايفنيذلاةكئالملاالودحااهفرعي ةَ

ّيناسناىلعةَّلدألاحضوانماذهوهلالابصتخملاملعلاهنعًايفانةضحملا مهلمحمهنايَذَهنموةضحملاهتَ

اما:نايذهلاريدقتنوكيوةعاسلاريمضىلعفوطعمامهنملٌكنبالاوةكئالملاناىلعصنلااذه

.هدحوبالاالاٌدحِانبالاالوةكئالملاالواهفرعيالفةعاسلاكلتومويلاكلذ

ّينيقيلانيهاربلابتبثٺملاذاهلالاتافصنااهتاففيكلوقعلاهذهنمبجعاف اهنوكنملّقأالفةَ

مثرهاظنمهيففلوخمكوعمسلاهنعوبنييذلاليوأتلااذهيفِدعُبنممكرظناوةلالدلاةرهاظ

نبالاوةكئالملانعلاؤسلاهنممهفيصنلااذهيفظفلياهلليقولاجملاهيلعقاضاملهلئاقنا

.ةعفدمهباجافنبالاوةكئالملانعهنولأسيمهناملعهناالئاقبذكـلاىلاحنجًاقباطمباوجلا3عّقيل

هركذاميفدوجومهنيعبكلذوهتابثاهلالابصّتخملاملعلايفننمًارارفركذ4امبهلوأامناهلوّأمنامث

ناكةعاسلاريمضىلعنيفوطعمةكئالملاونبالالعجاذاهناهنايبو.مظعاهيفةلاهجلالبليوأتلانم

.هدحوبالاالاكلذفرعيالفةكئالملاةقيقحنبالاةقيقحةفرعموةعاسلانيعةفرعماماو:هانعم

دوعيفهمسالجهلالادارابالاقلطااذإوهسفندارانبالاقلطااذاومالسلاوةالصلاهيلعوهو

ةعاسلانيعةفرعمهسفننعىفنروكذملاصّنلارهاظيفهنالةلاهجلايفةدايزوهنماوّرفامنيع

ةقيقحةفرعموهسفنةقيقحةفرعموةعاسلانيعةفرعمهسفننعىفندقنوكيليوأتلااذهيفوطقف

نالواحنممارخاساهلالتخانمهامحناهّٰللادمحينالقاعلاىلعبجيلوقعنمبجعاف.ةكئالملا

نا:جيف…امبهلوأامناهلوّأمنا4عطقيل:ب3هدحوبالانبالاالو:ب2نوعبرالاوثلاثلا:ج1

امبهلوّأم
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[Jesus confesses ignorance about future events]

The fourthpassage is narrated byMark in his gospel in chapter 44, ‘Concerning
that day and that hour, no-one knows, not the angels that are in heaven, nor
the Son, but only the Father alone’.33 In this passage hemakes clear his definite
humanity, denying to himself the knowledge pertaining to God and this is one
of the clearest indications of his definite humanity. Their insanity has led them
to understand that the angels and the Son are attached to the pronoun of the
‘hour’.34 The assumption of this insanity is: that day and that hour are not
known by anyone, nor are the angels nor the Son, but only the Father alone.

It is an astonishing thing about this teaching how it has overlooked that
the attributes of God, even if they are not affirmed by certain proofs, then
at the very least their existence is clearly evident. Notice how far-fetched is
this interpretation that is repugnant to the ear and how much it contradicts
the literal meaning. Furthermore, when one who teaches it was driven into
a corner, and it was said to him, which expression in this passage could be
understood to relate to a question about the angels and the Son? In order to
arrive at the corresponding reply, he inclined to a lie, saying that he (Jesus)
knew that they asked him about the angels and the Son and he gave them a
quick reply. Moreover, its interpreter explained that it was a means to escape
fromdenying knowledge appropriate toGod and that is exactly present inwhat
he described in the interpretation, but the ignorance in it is greater. It shows
that if he attached the Son and the angels to the pronoun of ‘hour’ its meaning
would be: concerning knowledge of the hour itself and the true knowledge of
the Son and the angels, no-one has knowledge of them except the Father alone.

If he, on him be blessing and peace, intended the Son to refer to himself and
intended the Father to refer to God, may his name be exalted, then what they
flee from is exactly what they return to, but which is increased in ignorance
because, in the above passage, he clearly only denied to himself knowledge
of the exact hour. Yet in this interpretation he denied to himself knowledge
of the exact hour as well as true knowledge of himself and true knowledge of
the angels. How amazing is such a mentality! A rational person should praise
God for protecting him fromderangement.What ismore ridiculous than trying
to deny a lesser ignorance by affirming a greater ignorance? So it is clear that
contradicting the obvious meaning of this passage by means of what he said is

33 Mark 13:32.
34 The author is arguing that Christians who hold to the divinity of Christ are driven to reject

the obvious intention of Jesus’ statement by interpreting the pronoun ‘it’ not to refer to
‘the hour’ but to ‘the angels and himself ’, which would be absurd.
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ىلعحبقينايذههركذامبصنلااذهرهاظةفلاخمناحضودقف.ايلعةلاهجتبثافايندةلاهجيفني

.هبلاغتشالايفنامزلاعيضينالقاعلا

عفرمثاذهبعوسيملكت”:نيثالثلاوعباسلالصفلايفهليجنايفروكذملاانحويهركذ1سماخلاصنلا

ىلعناطلسلاهتيطعاامككنباكدّجميلكنبادّجمفةعاسلاترضحدقتِبأاي:لاقوءامسلاىلاهينيع

كدحوقحلاهلالاكناكوفرعينادبالاةايحهذهو.دبالاةايح2هتيطعانملكىطعيلدسجلك

“.حيسملاعوسيهتلسرايذلاو

ّرص ةقيقحعومجملمهدنعمساحيسملانأَلتوسانلاىلاكلذدوعنكميالوحيسمللةلاسرلابحَ

ّبكرم عانتماببّذكوهمالكّدسيملزاجملاىلعلومحمكلذناعدَّمىعدأناف.توسانوتِوهالنمةَ

نعًاكفنمجازوهثيحنمجازلاديريوهواًربحتيأرلئاقلالوقذافرعلايفكلذلثمقالطا

.ئشيفدادسلانمسيلةيربـحلا

ضهنناف.ضعبلاةدارإولكلاقالطااهماكحانمليجنالاةغلنانايبىلاأجلينادعبهلكاذه

الوطقاسضارتعالافكلذبضهنيملناوةيبرعلاةغللااهتواسملفٍاكباوجهيلاانرشاامفكلذب

ةايحرّسفمث“دبالاةايحهتيطعانملكىطعيل”:هلوقبكلذدكامث.باوجلانمركذامىلاةجاح

.“حيسملاعوسيهتلسرايذلاوكدحوقحلاهلإلاكنا3كوفرعَينادبالاةايحهذهو”:لاقفدبالا

.ةلاسرلابهسفنلحّرصوةينادحولاوةيهلالابهلاللحرّصف

كلوقنا:بيف3جيفطقس:هتيطعانملكىطعيلدسجلكىلعناطلسلا2جيفطقس1
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an insanity that is too repugnant to intelligent people to waste time in being
pre-occupied with it.

[Jesus claims to be sent by the one true God]

The fifth passage the aforementioned John narrates in his gospel in chapter 37,

Jesus said this, then raised his eyes to heaven and said,myFather, the hour
has come, so glorify your Son so that your Sonmay glorify you. As you gave
him the authority over everybody, he gives everybody that you gave him
eternal life. And this is eternal life that they know that you alone are the
one true God and that the one you sent is Jesus Christ.35

He clearly ascribed messengership to Christ, and it is not possible to refer that
to thehumanity becauseChrist is a name, according to them, for the true reality
composed of divinity and humanity. So if someone claims that this bears a
metaphorical meaning, his words would not be sound, and he is refuted by the
impossibility of making such an application to what is customary. If someone
should say, ‘I saw ink’ when he intended iron sulphate with respect to iron
sulphate being separated from the inkiness, then this is totally incorrect. After
all this, he may resort to showing that the language of the gospel, according to
its rules, expresses the whole but intends the part. If he uses this, then what we
have indicated is a sufficient reply, due to the similarity of the Arabic language.
If he does not use it, then the objection falls and there is no need to give any
reply. Then he asserted that when he said, ‘So that he gives to all those who
you gave him eternal life’. Moreover, he explained eternal life saying, ‘And this
is eternal life that they know that you alone are the one true God and that the
one you sent is Jesus Christ’. Therefore, he attributed to God the divinity and
the oneness, and attributed to himself the messengership.36

35 John 17:1–3.
36 This is the same interpretation given by ʿAlī ibn Rabban al-Ṭabarī (d. circa. 855) in his al-

Radd ʿalā al-Naṣārā (Reply to the Christians) of John 17:3. al-Ṭabarī argues that although
the Christian creeds teach three gods (thalātha āliha) the gospels do not. The declaration
of Jesus in John 17:3 ‘is the pure, unadulterated oneness (al-tawḥīd) and the confession that
he was sent, and this is the faith of the Messiah and of all the prophets’, al-Radd ʿalā al-
Naṣārā, pp. 121–122. See further, Thomas, ‘ʿAlī ibn Rabban al-Ṭabarī: a convert’s assessment
of his former faith’, pp. 137–155.
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هلعضخايذلانبالاعضخيذٍئنيحف”لاقفةمايقلافصونيحهقَّحيفلوسرلاصلوبًاضياحيرصتو

ةردقلابهلالافصوو.هّٰللاةمظعلنيعضاخلاديبعلانأشاذهوةمايقلايفهّٰللعوضخلابهفصو“ئشلك

.رداقلاهلالانأشاذهوهتمظعلئشلكعاضخاىلع

1هلانايتاولصيفمكـلركذلاومكنعركشلانمُرُتفاتسلو”:سسفاىلااهرّيسيتلاهتلاسريفاضياركذو

عوسيهلانمءاطعالابلطبحرصف“نايبلاوةمكحلاحور2مكيطعيديجملابالاحيسملاعوسيانديس

.ةثلاثلاةقيقحللمهدنعمساوهيذلاحيسمللاهلاهلعجوديجملابالاهنابهلالافصووحيسملا

4ناسنالاوهدحاوسانلاوهّٰللانيب3طيسولاووهدحاوهّٰللا”:لاقفلئاسرلاباتكيفًاضياحّرصو

حيسملاوهدحاومكملعمنافضرالاىلعًاملعممكـلاوعدتالو”:ًاضياليجنالاحيرصو“حيسملاعوسي

فصوهنالرياغتلاىلعليلد“ءامسلايفيذلاوهدحاومكابانافضرالاىلعًابامكـلاوعدتالو

ّوبالاةدحوبهلالافصووضرالايفميلعتلاةدحوبهسفن نوكيفهلالادارابالاقلطااذاوهوهَ

اذهو“ءامسلايفيذلاوهدحاومكاباناف”هلوقبّولعلاةهجىلاراشامث.ةيهلالاةدحوبهفصودق

.نيعبسلاوسداسلالصفلايفهليجنايفىّتمهركذصنلا

اي”ءامسلاىلاهينيععفردقورزاع5مايقدنعلئاقلاوهوةيهلالليفانملاهعوضخمهراكنابجعلانممث

اونمؤيلرضاحلاعمجلااذهلجالنكـلنيحلكيفيلعمستكناملعااناويلعمستكنالكركشاتبأ

عيطتسيناكنا”مهيأرىلعبلصلاةليلّاضيالئاقلاوهليجنايفانحويكلذبحّرص“ينتلسرأكنا

6“يناثخفاصاميليوُلٍإيوُلٍإ”مهيأرىلعبلصامدنعهلوقو.هلاللًاعرضتم“سأكلاهذهينعربعتلف

شماهلايف“ناسنالا”تدبزاسيف4طساولا:جيف3مكيطعيناس،جيف2هلانوكيناس،جيف1
يناثخفصالاجيف6جيفطقس“بلصلاةليل”ىلا“مايقدنع”نم5بيفطقسو
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Paul the apostle also explained the truth of this when he described the
resurrection saying, ‘Then the Son will be subject to the one who subjects all
things to himself ’.37 He describes him being subject to God at the resurrection
and this is appropriate to worshipping servants subject to the majesty of God.
He describes God as having the power to subject everything to his majesty, and
this is appropriate to God the All Powerful.

He also mentions in his epistle that he sent to Ephesus, ‘I never stop giving
thanks for you and remembering you in my prayers, that the God of our lord
Jesus Christ, the glorious Father, will give you the spirit ofwisdomand clarity’.38
So hemade it clear by asking for the gift from theGodof JesusChrist, describing
God as the glorious Father, and making him the God of Christ whose name,
according to them, is the third reality.39

He also explained this in the book of the epistles, when he said, ‘There is
one God and there is one mediator between God and humans, the man Jesus
Christ’.40 The gospel is also clear, ‘Do not call anyone master on earth, for you
have one master, Christ, and do not call anyone father on earth for you have
one Father who is in heaven’.41 This is evidence of a distinction, because he
described himself as having exclusive teaching on the earth and described
God as having exclusive fatherhood and if he intended to attach the Father
to God then he described him as having exclusive divinity. Then he indicated
the aspect of the exaltation, when he said, ‘For you have one Father who is in
heaven’, and this passage Matthew relates in his gospel in chapter 76.

In addition, it is amazing how they deny that his subjection excludes his
divinity when he was the one who said at the raising of Lazarus, as he raised
his eyes to heaven: ‘Father, I thank you for listening to me and I know that you
always listen tome, but for the sake of the crowd gathered here, that theymight
believe that you sent me’.42 John set this forth in his gospel. He also said on the
night of the crucifixion, according to their opinion, ‘If it is possible then take
this cup from me’,43 imploring God. He said when he was crucified, according

37 iCorinthians 15:28.
38 Ephesians 1:16–17.
39 The author later describes the teaching of the Jacobites that after the union of the divinity

with the humanity in Christ a third reality occurred, which was different from each of
those two realities, and was composed of divinity and humanity.

40 iTimothy 2:5.
41 Matthew 23:8–9.
42 John 11:41–42. ʿAlī al-Ṭabarī similarly argues on the basis of verse 42 that Christians cannot

assert the divinity of Christ when he himself proclaims that ‘God was the one who sent
him to the world’. See al-Radd ʿalā al-Naṣārā, p. 135.

43 Matthew 26:39.
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سأكلاروبعةعاطتسايفكشهنأشاذههلاياو“ينتكرتَمليهلايهلا”:اهانعمةيناربعتاملكهذهو

نكـليتدارأكسيلو”هلوقبههلاةداراوهتدارانيبرياغمثهكرتَمِلههلانمًامهفتسمهتوصعفرو

.ىتمليجنايفاهبحرّصمظافلالاهذه“كتدارإك

اهبحّرصمتاملكلاهذه“يباونمآوهّٰللاباونمآمكبولقبرطضتال”:هلوقبههلانيبوهنيبًاضيارياغمث

:ليجنالااذهنمعباسلالصفلايفلاقفةرياغملاحضوامث.نيثالثلاويناثلالصفلايفانحويليجنايف

ّرصف“ةمئادلاةايحلاهلتبجوينلسرانمبنمآويمالكعمسنمنا” نامولعموًالسرمهلنَّأبحَ

.هّٰللانعهبربخملاهمالكعامسوهلسِرُمِبناميإلابةطورشمةمئادلاةايحلالعجمثلسَرملاريغلسِرملا

.رمقلارصبيال2نمكاىلعالإدٍحأىلعىفختالفترهظ1دقلنيلسَرملاءايبنالالاوحأبحيرصتاذهو

متنكول”:عوسيمهللاقنيرشعلاويداحلالصفلايفهليجنايفانحويًاضياهركذ3سداسلاصنلا

نمهتعمسيذلاقحلابمكتملكناسنايلتقنوديرتنالامكنكـلميهاربالامعانولمعتمتنكميهارباينب

يذلاوقحينلسرايذلانكـلوهبمكحأومكيفهلوقاًاريثكًامالكيلنَّاف”:ًاضيالصفلايفو“هّٰللا

ّلكتاملينألً”اضيالصفلايفو“ملاعلايفملكتاهبهنمهتعمس وهينلسرايذلابالانأليسفننماهبمَ

يفشماهلايففيضاوبيفطقس“رمقلارصبيال)ىمعا(نمكاىلعالٍادٍحأىلعىفتختالفترهظدقل”1
جيفطقس3كايديشيفهلآ2س
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to their opinion, ‘Ilūwī, Ilūwī, līmā sāfakhthānī ’44 and these are Hebrew words
which mean ‘My God, my God, why have you forsaken me?’ What God is
this person who doubts the possibility of the removal of the cup and raises
his voice asking his God why he had left him? Furthermore, he distinguished
between his will and the will of his God when he said, ‘Not according to my
will but according to your will’. These excerpts are contained in the gospel of
Matthew.45

Moreover, he also distinguished between himself and his God when he said,
‘Do not let your hearts be troubled, believe in God and believe in me’.46 These
words are contained in theGospel of John in chapter 32. In addition, he clarified
the distinction when he said in chapter 7 of this gospel, ‘Whoever hears my
words and believes in the one who sent me will receive eternal life’.47 So he
explained that he had a sender and it is known that the sender is not the
one who is sent. Moreover, he made eternal life conditional on faith in his
sender, and on hearing his words that report about God. This is such a clear
presentation of the characteristics of the sent prophets that it cannot behidden
from anyone except a blind person who is unable to see the moon.

[Jesus says he is a man who has listened to God]

The sixth passage is also narrated by John in his gospel in chapter 21. Jesus said
to them, ‘If youwere Abraham’s children youwould do the deeds Abrahamdid,
but at this moment, you want to kill me, a man who has told you the truth that
he heard from God’;48 and also in the same chapter, ‘Indeed I have many more
words to say to you and with which I could deliver a judgement, but the One
who sent me is truth and what I have heard from him I speak in the world’;49
also in the same chapter, ‘For I do not speak formyself, because the Father who
sentmegaveme the commandaboutwhat I should say andaboutwhat I should

44 Matthew 27:46, and Mark 15:34.
45 The author appeals toMatthew for evidence of the humanity of Jesus. Muslim refutations

of the divinity of Jesus typically used statements of Jesus from the synoptic gospels to
counter Christian claims for the divine nature in Christ, as in the refutations by al-Qāsim
ibn Ibrāhīm al-Ḥasanī al-Rassī, al-Ṭabarī and al-Bāqillāni. See further,M. Beaumont, ‘Early
Muslim Interpretations of the Gospels’, Transformation 22, 2005, pp. 20–27.

46 John 14:1.
47 John 5:24.
48 John 8:39–40.
49 John 8:26.
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بالاينرمأامكاناهلوقايذلاودبالاُةايحهتّيصوناملعاوقطنااذامبولوقأاذامبةّيصولايناطعا

“.مّلكتاكلذك

حّرصو.ناسناانا:يا“1هّٰللانمهتعمسيذلاقحلابمكتملكناسنا”:هلوقبةيناسنالابصنلااذهيفحّرص

ّناوةلاسرلاب بالاينرمأامك”:هلوقبو“2هّٰللانمهتعمسيذلاقحلابمكتملك”هلوقبهبرمأامالإلعفيالهَ

اورظنا”:لاقفنييناربعللاهبتكيتلاهتلاسريفةضحملاهتلاسربلوسرلا3صلوبحرصدقو“ملكتأكلذك

.“هتيبعيمجيفىسوملثموهوهلسِرمدنعنمتؤملاحيسملاعوسيانناميارابحاميظعلوسرلااذهىلا

ّرصومهرابحاةلمجنمهنابحّرص4مهيلالسرأُيذلافئاوطلاهتيببديريو هناوالسرُمهلنابحَ

ىسيعفصويفمالكلاةيقبيفهلوقكلذىلعلُدي5.هتيبعيمجيفىسوملثمهلعجمثهدنعنمتؤم

ىنعمناكهتمأهتيبعيمجبدارملانَّاتبثاذاو“نينمؤملارشاعمنحنهتيبامناو”:مالسلاوةالصلاهيلع

.ةضحملاةلاسرلابحيرصتاذهو.هتمايفىسوملثموهو:مالكلا

ّرصدقو .هّٰللاوهلكلاىنبييذلاوهينبيًاناسناتيبلكلناف:لاقفكلذحضويامبةلاسرلاهذهيفحَ

.هّٰللاوهامناةقيقحلايفلكلاىدهيذلاوهتمأُهبتيدُهنيلوسرلانيذهنمدٍحاولكناكلذبديري

حرص“يفنصغلّكسراغلاوهيباوقحلاةمركانا”وهوليجنالايفحّرصمليوأتلااذهدضاعو

.6هقلخنمدبعنمتؤملاةلاسرلاهذهاهنمتمجرتيتلاةغللايفوطيلقرافلالصفلايفانحويصنلااذهب

“دحاوبالاوانأ”:قالطاولولحلاظفلقالطاوهوفلاسلازاجملااذهلثمناوهوثحبانههىقب

ٍةعيرَشلكوٍةعيرشبحاصىسيعنكـلةتبلاهلامعتسابهتمانمدٍحالالوانتعيرشبحاصلنذؤيمل

لَّدلثملامهلهبرضباهرهاوظةدارامّهوتنعرذتعاوصوصنلاهذهقلطاثيحوماكحابتصَتخا

ّناىلع ّوبالاقالطاكلذكو.روكذملازاجملالامعتساواهقالطابهلَنِذأُهَ ّونبلاوةَ لماحلاىنعملاركذنسةَ

.امهقالطاىلعهل

ديريو”4سنويجيف3جيفطقس“هّٰللانم”ىلا“انايا”نم2جيفتفيضا،هّٰللانمهتعمسيذلا1
ّرصومهرابحاةلمجنمهنابحّرص”5كايديشوسوبيفطقس“مهيلالسرأُيذلافئاوطلاهتيبب هلنابحَ
دبع”6.سيفشماهلايففيضاوبيفطقس“هتيبعيمجيفىسوملثمهلعجمثهدنعنمتؤمهناوالسرُم
“هتيبلكيفًانيماىسومكهلعجنملنمثؤملا”الدبفيضاوبيفطقس“هقلخنم
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pronounce, and I know that his command is eternal life, and what I say is what
the Father commanded me; so I speak’.50

In this passage he clearly implied humanity when he said, ‘A man speaks to
you the truth that he heard fromGod’. In otherwords, I am aman.He explained
that he was sent and that he only did what he had been commanded, when he
said, ‘I have told you the truth that I heard from God’, and when he said, ‘as
the Father has commandedme so I speak’. Paul the apostle had pointed out his
definite messengership in his epistle that he wrote to the Hebrews, when he
said, ‘Consider this messenger, the great high priest of our faith, Jesus Christ,
entrusted by the one who sent him and he is like Moses in all of his house’.51
He meant by ‘his house’ the tribes that he had been sent to, explaining that he
was among their great leaders, that he had a sender and that he was entrusted
by him, and then he compared him toMoses in all of his house. This is evident
from the rest of his words describing Jesus, on him be blessing and peace, ‘his
house’ is us, the community of the believers. If it is affirmed that the intention
of ‘all of his house’ is his nation, the meaning of the words would be that he is
like Moses in his nation. This is an explanation of his pure messengership.

He explains in this epistle what makes this clear, saying, ‘For each house has
a man that built it and the one who built everything is God’.52 He intended by
this that each one of these twomessengers has been a guide for his nation and
the onewho guides all of them truly is God. Thismetaphorical interpretation is
clearly supported in the gospel, when he says, ‘I am the true vine andmy Father
is the grafter of each branch in me’.53 John included this passage in the chapter
about the Paraclete.54 In the language that this letter was translated from, the
entrusted one is a servant of the one who created him.

There remains an investigation at this point; It is an example of the preced-
ing metaphor and it applies to the expression ‘the indwelling’, and applies to
‘I and the Father are one’. This use is not permitted at all to the founder of our
divine law or to anyone from his community, but Jesus is a founder of a divine
law and each divine law has particular regulations. When he (Jesus) spoke in
these passages he removed any suspicion of intending a literal meaning by
offering them a simile showing that he was permitted to apply it and to use the
above mentioned metaphor. Likewise, he applied it to the fatherhood and the
sonship, and we will describe the meaning which led him to apply it to them.

50 John 12:49–50.
51 Hebrews 3:1–2.
52 Hebrews 3:4.
53 John 15:1–2.
54 The Paraclete is mentioned in John 14:16, 26, 15:26 and 17:7.



126 al-Radd al-jamīl—A Fitting Refutation of the Divinity of Jesus

هليوأتوهبُرمؤيامبهماكحاهديقتوةلاسرلاوةيناسنالابهحيرصتدعبدناعملارذتعيرذعيابىرعشتيلف

دوهيللروكذملالثملاهبرضباهضعبنعًارذتعمداحتالاىلعةلادلاصوصنلارهاوظنممدقتامهسفن

ًارطمتسمعضاخلادبعلافقوملَّجوزَّعهّٰللايعادالئاساهضعبيفهفوقووةلاسرلاباهضعبيفاحرصمو

اذاهدجتمث“كقحبمهسدق”هلوقبو“ينتيطعايذلاكمسابمهظفحا”:هلوقبهتذيمالتلهلالاناسحا

نعزجعًارهاظدجوناوهتوسانىلعكلذداعاهتيناسناىلعلّديامدجوناشقارباباقياضملاهتأجلا

ّدرهليوأت هّٰللاىلاعتًاهلاةراتوًاناسناةراتههلالعجينمةريصبهّٰللاىمعافيكرظناف.هتوهالىلاكلذَ

ّامع ّولعنولوقيَ ً.اريبكاً

قلخهلالانانودقتعيمه:لوقنف1داعبتسالاوةعانشلانعنيرّصقمريغكلذلاطبانمدّبالمث

ّتُمهيفرهظمثمالسلاهيلعىسيعتوسان قلعتدحىلعقلعتهبهلراصهناداحتالابنونعيوهبًادحَِ

“دابعتسالا”جيف1
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I wish I knewwhat excuse the stubborn person could offer to excuse himself
after his (Jesus’) admission of his humanity, his messengership, his submission
to the regulations by which he was commanded, and his metaphorical inter-
pretation of himself, in the preceding passages that would literally mean the
union. He removed thatmeaning from some of them by offering the aforemen-
tioned simile to the Jews, made clear in some of them his messengership, and
in others took the stand of the obedient servant, by earnestly praying to God,
exalted and glorious, calling down good deeds fromGod for his disciples by say-
ing, ‘Keep them in your name that you gaveme’, and by saying ‘Make them holy
in your truth’. Then, when the narrow straits confine him, you see him alter-
ing like a chameleon; if he finds what shows his (Jesus’) humanity he makes it
refer to his humanity, and if he finds a literal meaning which he cannot inter-
pret metaphorically he refers it to his divinity. See how God has blinded the
vision of the onewhomakes his god sometimes a human being and sometimes
a god. May God be greatly exalted far above what they say.

[The union of divinity and humanity in Jesus according to the three main
Christian communities]

[The union according to the Jacobites]

We certainly must refute without neglecting its repugnance and improbability
so we say: they55 believe that God created the humanity of Jesus, on him be
peace, then he appeared in it, and united with it. They mean by the union that
a connection occurred between him and it like the connective relationship

55 Only at the end of the section does the author name the grouphe is referring to here as ‘the
Jacobites’, named after Jacob Baradaeus who promoted the belief that Christ was a unity
of hypostasis and physis such that the one physis was equivalent to the hypostasis of the
divine word, in the period after 536 when the Emperor Justinian condemned this ‘one
nature’ Christology as heresy. The Empress Theodora encouraged Jacob in his leadership
of the miaphysite view and Jacob is said to have ordained clergy with these beliefs.
See Atiya, A History of Eastern Christianity, p. 182, and A. Grillmeier, Christ in Christian
Tradition, vol. 2.2. pp. 504–507.
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نمةبكَّرمنيتقيقحلانمةدحاولكلةرياغمةثلاثةقيقحتثدحقلعتلااذهعممثندبلابسفنلا

يفاوبكترادقوناسناوهلاوهثيحنمامهنمدحاولكلبجيامعيمجبةفوصومتوسانوتٍوهال

اوتبثامهنال،ءاشاملاقحتسيملاذاقرخالاو،اهرتسمهبقلخالاناكحئاضفةقيقحلاهذهتابثا

ثيحنمهيلعليحتسياموهلاللبجيامعيمجوهتافصوهتاموزلموهمزاولوناسنالاتايتاذعيمجاهل

.هللقعالنمةلاقمهذه.ركذامعيمجيفكارتشالاعمامهنمدٍحاولكلةرياغماهناباوضقوهلاوُه

ّبعملايهةقيقحلاهذهو يفمهلهوحضاولاقَّحلانعلودعوميظعطبخاذهوحيسملابمهدنعاهنعرَ

:ليقامكالاةلاقملاهذه

قونالاضيبَداراهلنيملاملفقوقعلاقلبالابلط

ملفندبلابسفنلاقلعتدحىلعمالسلاهيلعىسيعتاذوهلالاتاذنيبًاقلعتاوتبثينااولواحمهنال

ّجحبنايتاريغنمناكمالادرجمبهتابثااوعّدالبكلذقيقحتىلعاوردقي نوعديفيكفنظللٍةكرحمةَ

؟دوجولارذتعمناكمالاليحتسموهامتابثإ

ًاصاخًابيكرتاهبيكرتواهئازجادوجوىلعفوقومةبكّرمةقيقحلكدوجوناكلذرذّعتنايبو

هتيئزجيفًارقتفماهئازجانمٍءزجلكنوكيواهئازجادوجوىلااهدوجويفةرقتفمنوكتذئنيحف

دحاناريدقتلاوهريغمامضناىلاصاخلاهبيكرتوةيئزجلاةفصهلًالصحماءزجهبريصياميفيا

هبيكرتوةيئزجلاةفصتوهاللالصحملاوهوناسنالارخآلااهءزجوتوهاللاةقيقحلاهذهيئزج
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between the soul and thebody.56 Thenwith this connective relationship, a third
reality occurred, different from each of the two realities, composed of divinity
and humanity, and having the attributes of all that is required from each of
them, with respect to him being God and man. They have committed grievous
errors in asserting this reality, and it would have been better for them to hide
them, for only an idiot who is without shame says what he wants to. They
assert for it all the characteristics, necessities, requirements and attributes of
the humanity, and all that is required and is impossible for God, with respect to
him being God, and they affirm that it is different from each of the two, despite
sharing in all that has been described. This is the utterance of one who has no
intelligence.

This reality bears the title among themof ‘theMessiah’, yet this is completely
mad and an abandonment of the clearest truth. Are they not, in speaking this
way, like the one in the saying, ‘The idiot sought for a pregnant stallion and
when he did not find it he looked for the eggs of a cock’?

Although they try to establish a connective relationshipbetween the essence
of God and that of Jesus, on him be peace, like the connective relationship
between the soul and the body they cannot achieve it. They claim to establish
it by mere possibility without producing an argument leading to what they
suppose, so how can they claim to establish the existence of that which cannot
possibly exist?

The proof of the impossibility of this is, if the existence of every composite
reality depends upon the existence of its parts and its particular composition,
then in this case it would be dependent, in its existence, on the existence of its
parts and each part of it would depend on its being a certain part with certain
characteristics of being connected to other parts. The supposition is that one
part of this reality is the divinity and its other part is the humanity, and this

56 The Jacobite philosophical theologian Yaḥyā ibn ʿAdī (d. 974) refers to the union of the
soul and the body as an analogy for the union of the divinity and humanity of Christ.
See E. Platti, Abū ʿĪsā al-Warrāq Yaḥyā ibn ʿAdī, de l’ Incarnation, pp. 83, pp. 85–86, and
especially pp. 198–199, where Ibn ʿAdī argues that the union between the soul and body
of a human being is the best analogy available for the union between the divinity and
the humanity. That this analogy was traditionally associated with the Jacobites is seen in
the earliest known Muslim reference to this analogy in al-Radd ʿalā al-Naṣāra (Reply to
the Christians) by al-Qāsimwhere he notes that the Jacobites believe that the eternal Son
took a body from the virgin Mary and became one human being which is one like ‘a spirit
(rūḥ) and a body ( jasad)’, p. 16. See also the summary of various approaches to describing
the union of the divine and human in Abū ʿĪsā al-Warrāq, ‘al-Radd ʿalā al-ittiḥād’, pp. 89–
95, where al-Warrāq describes this theory as the word uniting with a human body such
that the word is the controller of the body.
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كلذوناسنالاىلاارقتفمتوهاللانوكيفركذامعومجملصحكلذبذااءزجهيلاهمامضنابصاخلا

كلذنمئشهبديرأُنافةرواجمواداحتاوجازتمابيكرتبيكرتلابدرُيملاذااذه.هنالطُبنّيبلاحم

هتقيقحملعُتالبيكرتلااذهنامهنمنيلفغملاضعبنعلقنامبرو.داسفلايفمظعابطخلاناك

.لقعلايفةفاخسوةقامحلوقعمريغٍرماىلانوكرلاولوقعلاحئارصةفلاخمنامهباوجو

دعبةفصهلتثدحدقفهبًادحتمهيفرهظمثتوسانللًاقلاخناكاذاهلالانإِيسارلانمّاضيالوقنمث

اهفاصتالاحتسادوجولاةبجاوتناكناةفصلاهذهًاذا:لوقنفهيفهروهظوهبهداحتاوهوهقلخ

ةبجاواهلكئرابلاتافصنالاهبئرابلافاصتالاحتسادوجولاةنكممتناكناوثودحلاب

مدعنممزليهلالاتافصودوجولابجاووهفلٌاحمهدوجومدعنممزلاملكنال،دوجولا

.نّيبلٌاحماهدوجو

لَّجوزَّعهّٰللانَّالدٍحاوقولخمقلخلاحتسالبملاعلاقلخلاحتساامزالاذهناكناليقناف

ريغاذهناباوجلاف.روكذملالاحملامزليفهقلخبهفاصتاوهوةفصهلتثدحًادحاوًاقولخمقلخاذا

قلخاذافالزاهلةتباثةفصلاهذهولزالايفقلخلاهريدقتًاقلاخهّٰللانوكنمىنعملانالةتبلامزال

قَبيملفًالزاتباثامهالكًاضيانمزلاكلذيفهداجياىلعةردقلاوهقلخنمزيفهدوجوبهملعفاقولخم

ةبسناماو.قولخملاتاذبلبهمسالّجهلالاتاذبةمئاقةفصسيلهدوجووهدوجوىوسثداح

تافاضالاوبسنلاوتافاضالاوبسنلابابنمكلذفهداجيانمزهيفةردقلاريثأتىلادوجولا
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would require for the divinity the attribute of being a part and a part being
connected to it in order to achieve the composition already described.

Therefore, the divinity is in need of the human being, and that is impossible,
clearly false. However, it may not be intended by ‘the composition’, a compo-
sition of mixture or union or proximity, but if it is intended to be something
like that, it is an evenmore profoundly corrupt notion. Perhaps it was reported
by some of the foolish among them that the reality of this composition is not
known, and the reply to them should be that contradicting sound reason and
relying on something irrational is foolishness and absence of intelligence.

Then we also say concerning the principle: if God, when he created the
humanity, appeared in it, and united with it, then indeed an attribute newly
occurred in him after he created it, which is his unionwith it and his appearing
in it. Thenwe say: if this attribute is a necessary existent, it is impossible for it to
bedescribedas contingent, and if it is a possible existent, it is impossible for it to
be an attribute of the Creator because all attributes of the Creator are necessary
existents. This is because what requires its non-existence to be impossible is a
necessary existent, and it is clearly impossible that the attributes of God entail
non-existence.

If it is said that if this is required, then the creation of theworld is impossible,
since the creation of just one created thing is impossible. This is because if God,
exalted and glorious, created one created thing, an attribute would have newly
occurred in him, and he would be circumscribed by his creation. Therefore,
the abovementioned impossibility is entailed. The reply is that this is not at all
entailed because the meaning of the saying ‘God is Creator’ is his ordaining of
the creation in eternity and this attribute is established in him eternally. When
he created a created thing, then his knowledge of its existence in the time of its
creation, and also the power of producing it in that time were both established
eternally.57 Therefore the only newoccurrence is its existence, and its existence
is not an attribute existing in the essence of God,may his name be glorified, but
is in the essence of the created thing. Concerning relating existence to the effect
of the power in performing an action in themoment of its existence, surely this
is in the category of relations and attachments, and relations and attachments
are not in the category of existence, like ‘above and below’, and ‘fatherhood
and sonship’. This notion is clear and perceivable, contrary to what has been

57 The author iswell acquaintedwith al-Ghazālī’sworks, especiallyTahāfut al-falāsifa, where
he defends God’s knowledge of all things, without this causing change in him, through his
eternal knowledge. Here the author is producing a very similar argument that God is the
creator without this causing change in him because his decreeing creation is one of his
eternal attributes.
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اذاهنافمدّقتامفالخبروهظلانّيبىنعماذهوةونبلاوةوبالاوةيتحتلاوةيقوفلاكًايدوجوًارماسيل

.كلذنعهّٰللاىلاعتهتاذبةمئاقةفصهبهداحتاناكتوسانلابدحتا

توسانلاوتوهاللانمدحاولكلةرياغمةثلاثةقيقحاهنابلوقلافةقيقحلاهذهدوجوضرفولمث

اموناسناوهثيحنمهتافصوهتاموزلموناسنالامزاولنمامهنمدحاولكلبجياملكبةفوصوم

يفدحالعمطمالتفاهتممالكهلاوهثيحنمهلةتباثلاتافصلانمهيلعليحتسيوهلاللبجي

ىلعيرجيناعنتماكلذتَبثاذاوًانكمماهبهفصوناكاذاةفصبفصويامنائشلاناهنايبو.هقيقحت

اهريغوتافصلانمتوهاللبجيامعيمجنالتوسانلاماكحاوتوهاللاماكحاةقيقحلاهذه

نوكتنامزلةثلاثلاةقيقحللةتباثتناكنا،هريغنعهلةزيمملاتوهالوهثيحنمهبةصَّتخملا

عيمجوامهنمدحاولكمزاولعيمجيفامهعماهكارتشالتوسانلايفلوقلاكلذكوتوهاللانيع

.ركذامدّحىلعناسناوهثيحنموهلاوهثيحنمهلةتباثلاهتافصوهتاموزلم

عيمجوةتقيقحلةموقملاناسنالاتايتاذعيمجئشلتبثٺنامزلَلهذهةلاحلاوةرياغملاتَبثولذا

نّيبلالاحملانماذه.ناسنالاةقيقحلةرياغمةقيقحكلذعمضرفٌيوةقرافملاوةمزاللاهضراوع

يفتدجوىتمناسناوهثيحنمهلةتباثلاهضراوععيمجوهلةمّوقملاناسنالاتايتاذعيمجنأَل

ثيحنمهلةتباثنكتملالاواهرياغيام2قدصهنعتفنوةيناسنالاةقيقحئشلاكلذل1تبجوائش

.فلخاذه،كلذكاهانضرفدقوناسناوه

ًابكرمنوكيالنالماكلاهلالافاصوانمولماكلاهلالافاصوااهلتبثلًالماكًاهلاتناكولمث

اهسفنبوهبةقوبسمودوجولايفناسنالاىلاةجاتحمهلالاتاذنوكتنامزليهنالناسنالانموهنم

.برغمءاقنعمهباوصفحضاولاءاطخلااذهلثملنطفتٺملةفئاطنا.3ًاضيا

مث:اهنمالدبفيضاوجيفطقسً“اضيااهسفنبوىلا…تناكولمث”نم3“دض”جيف2“بجو”جيف1

اهيئزجدحاوهقيقحءزجنوكيالناناسنالافاصوانموناسنالافاصوااهلتبثلًالماكًاناسناتناكول

…وهالايفلوقلاكلذكوهمسالجهلالارخالا
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mentioned above, because if he united with the humanity, this unionwould be
an attribute added to his essence. May God be exalted far above that.

Therefore if the existence of this reality is supposed, then the teaching
that it is a third reality different from both the divinity and the humanity,
characterised by all that is necessary to each of them of the characteristics
of the human and its requirements and attributes with respect to being a
human being, and what is necessary to God, and what is impossible for him,
concerning the attributes with respect to being God, is absurd speech and
there is no hope for anyone in proving it. It is evident that something is only
qualified by an attribute if this description is possible. If that is established,
it is not acceptable that the properties of the divinity and the properties of
the humanity come together in this reality. This is because all of the attributes
necessary to the divinity and others which are peculiar to it with respect to
being divine andwhich distinguish it from anything else, if they are established
in the third reality would be the divinity itself. The same could be said about
the humanity, because it shares with the two of them in all necessities of each,
and all requirements and attributes with respect to being divine and human,
according to what has been mentioned above.

Then if a distinction is established, and this is indeed the case, there would
be established in this entity all the characteristics of the human being essential
to his reality, and all non-essential distinctive characteristics, alongwith all that
it is supposed to be a reality distinct from the reality of the human being. This
is clearly impossible. Whenever all the fixed essentials of the human being and
all his established non-essentials with respect to being human are found in a
thing they necessitate the human reality in that thing. At the same time they
exclude what is different, otherwise these things would not be established in
it with respect to being human and indeed we must suppose it to be like that.
This is an absurd argument.

Moreover, if the reality is perfectly divine then the characteristics of perfect
divinity are established in it and among the attributes of perfect divinity are,
that it is not composedof itself andof thehumanity because itwould entail that
the essence of God needs the human being for its existence and be preceded
by him and also by (the reality) itself. If a sect does not recognise a clear error
such as this then ‘the griffon of the west’ must be true.58

58 According to Lane’s Arabic-English Lexicon, ‘griffon of the west’ (ʿanqāʾmughrib) refers to
a fabulous bird that no one has seen which supposedly lives in the far west.
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لوقلاكلذكواهريغوتافصلانمهلاللبجيامعيمجبةفوصوماهانلعجاذاكلذمزليامناليقناف

هماكحاعيمجتوسانلاوتوهاللانملكىلعانيرجااذا1اما.ةقيقحوهثيحنمتوسانلايف

؟عنتممكلذنامتلقمِلفبيكرتلالبقهلةتباثتناكيتلاهتافصو

ديقبالتَربتعاناناسناوهلاوهثيحنمامهنمدحاولكلبجيامعيمجماكحارابتعاناباوجلاف

.ادرفمهنوكديقبدرفملاىلعًامكحكلذنوكيذا2رابتعاةثلاثلاةقيقحللنوكينالاحتسابيكرتلا

نمدحاولكلبجيامعيمجىقبولذابيكرتلادعباهعيمجءاقبلاحتسابيكرتلاديقبتَربتعاناو

مزليذئنيحو3)ةثلاثلا(ةقيقحللًاتباثنوكينامزَلَلامهلًاتباثبيكرتلادعبكلذكوهثيحنمنيَدرفملا

يفامهعماهكارتشالتوسانلاسفنوتوهاللاسفنةثلاثلاةقيقحلانوكتناوهوروكذملالاحملا

تبثف.ناسناوهثيحنموهلاوهثيحنماهريغوتافصلانمامهنمدحاولكلبجيامعيمج

لكانربتعاءاوسعنتممتوسانلاوتوهاللانم4دحاولكلبجياملكباهفصوناهانركذامبذئنيح

.هنعاكفنموابيكرتلاديقبامهنمدحاو

نّيهةحدافلاهذهنمصالخلانادقتعيبكرملامهلهاجومهفتلفرظنلاقيقدنمةثحابمهذه

ّنانُظيف ةيمسجلابناسنالافصوتبثدقلوقيفةلئسملانيع5ديفتالةلثمابقياضملاهذهنموجنيهَ

ّيئزجلاوتايلكلاكارداوقطنلابهفاصتاًاضياتبثوزّيحوذهناوءانفلاوريغتلاوومنلاوساسحالاو تاَ

يناويحلامسجلاىلارظناذااهداقتعامتيامناماكحالاهذهو.سفنلاىلاهّدربجياممكلذريغومهفلاو

.كلذكيهثيحنمًاضياسفنلاىلاوكلذكوهثيحنم

لماكناسنااهناةثلاثلاةقيقحلايفنودقتعيمهنالًانّيبًادعاقتهددصبنحنامعدعاقتمنايذهلااذهو

نيعديفيلٍاثمنمدَّبالفهلالايفلوقلاكلذكواهلتباثناسناللتباثوهامعيمجناولماكهلاو

مسجيفلٍّاحالومسجبسيلدرجمهناهيلعقدصيناسنالاناتبثاذاكلذمتيامناوداقتعالااذه

يهثيحنمسفنللتباثوهامهلنوتبثيفةلئسملاهذهيفةفسالفمهنالنٍافريغقٍابهناوزّيحتمالو

7سنجهنالاقيفمسجوهثيحنميناويحلامسجللتباثوهاممكلذضيقنبًاضياهنوفصيمث6سفن

نامزليانهىنعملانكـل“هدرفملا”:ج،س،بيف3تارابتعاجيفونارابتعاسيف2جيفطقس1
:ج؛س؛بيف5جيفطقس“دحاولكلبجياملكبىلا…دحاولكلبجيام”نم4“هثلاثلا”نوكت
مسج:جيف7جيفطقس6“هلثماب”ىلعهدئاعاهنألحصاانه“ديفت”.هديفت
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If it is said that this only follows when we ascribe to the reality all attributes
and other qualities that are necessary to the divinity, and likewise we should
say about the humanity with respect to the reality; however, when we apply to
both the humanity and the divinity all of the rules and attributes established
before the composition, then why do you say that is unacceptable?

The reply is, if the predicates of all that is necessary to each of them with
respect to being divine and human are considered apart from the composition,
it is impossible to apply them to the third reality, because this would be apply-
ing a rule about a single unit being a separate entity. But if they are considered
in the composition, it is impossible that all of them remain after the composi-
tion, because if all that is required for each of the separate entities, with respect
to beingwhat they are, remainedafter being composed, surely theywould all be
established in the third reality. At this point the absurdity already mentioned
is unavoidable, and this is that the third reality would be itself the divinity and
itself the humanity, sharing with them all that is required for each of them of
attributes and other qualities with respect to being God and with respect to
being a human being. So it is finally established by what we have discussed
that it is impossible to attribute to it (the third reality) all that is required for
both the divinity and the humanity, whether we consider each of them in the
composition or separated from it.

This discussion requires subtle thought to be understood. Yet one of them
who is ignorant about the composition believes that the escape from this grave
difficulty is easy, for he supposes that he can get rid of these difficulties by
analogies which are not suitable for this key question. He says, it is estab-
lished that a human being is characterised by corporality, sensation, growth,
changeability, passing away, and being in a location; and also established are,
characterising him by attributes of speech, perception of the general and the
particular, understanding, and other things whichmust be referred to the soul.
These characteristics can only be considered if we look at the animal bodywith
respect to being itself and also at the soul with respect to being itself.

This insanity is very far removed from what we have been discussing,
because they believe that the third reality is a perfect human being and per-
fect God, and that all that is established in the human being is established in
it, and likewise what is said about God. Therefore, there must be an analogy
suitable for this very belief, but that will only operate when it is established
that it is correct to say of the human being that he is abstract, without a body,
not dwelling in a body, not in a location, that he is eternal, and immortal, for
they are philosophers in this question. Therefore, they establish in himwhat is
established in the soul, with respect to being a soul, and then they also attribute
to him the opposite of that, what is established in the animal body, with respect
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لباقكّرحتمزّيحتمهناوسنجلانمةصَّحهناوةقيقحلاودّحلابةفلتخمصٍاخشايفهلثمدجوييعيبط

نمهتبثاامةثلاثلاةقيقحللتَبثاو2حقاوتنمناينظو.1داسفلا

نعةلفغلانمبجعلاوقرفيأفالإو،3ركذامنيعمزتليوةرورضلادحجيناهنمدٍيعبريغلاحملا

.ةلاهجلاىفمظعافاهداسفبملعلاعمتدقتعاناوةحضاولارومالاهذهلثم

لوقنالنحنوطالتخاوجازتمابيكرتبهبلوقنيذلابيكرتلاناكاذاهلككلذمزليامناليقناف

توهاللانيبيّونعمقلعتىلاهلصاحعجريًاّيونعمًابيكرتةقيقحلاهذهبيكرتبىنعنامناوكلذب

ّانمفلسدققّلعتلااذهناباوجلاف.توسانلاو ةبسنلاتناكٌءاوسهنولواحياميفهاودجَمدعُنايبَ

.ةدّيقمواةماع

.يبوقعيلايأرىلابوسنمةثلاثلاةقيقحلايففلاسلالوقلا4اذه

ءالقعلاةكحضفئاوطلاهذهءاراناباهاّياكعامسدنعمكحتسوكلذنمّرشةلاقمهلفيكـلملااماو

.مهرئاصبومهبولقىلععبطكلذكفمهلالضاداراًاموقاهبلَّضأهمسالَّجوزَّعهّٰللاناو

امهنيبسيلناتزّيمتمناتقيقحهلالاتاذومالسلاهيلعىسيعةّيناسناةقيقحنابنودقتعيمهلوقنف

ناوكلذكيهثيحنماهلةتباثلااهفاصواعيمجىلعةيقابةقيقحلكلب5جازتماالوطالتخا

داحتااهلونيتروكذملانيتقيقحلانمتذخاةبكّرمريغةقيقحيهوطقفهلالاةقيقحلمونقاحيسملا

نم4هركذامنيعمزلي:جيف3بيف“عقاون”2سوبيفطقس“داسفلالباقكّرحتمزّيحتمهناو”1
طقس:جازتماالو5جيفظقستاحفصعبرانمبرقيام“مهعقوايذلاو”ىلا…“فلاسلالوقلااذه”
بيف
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to being a body, for it is said that he is of a natural species found similarly in
different individuals, in definition and reality, and yet that he is but a part of
the species, and that he is located, movable, and subject to corruption. It is my
opinion that whoever is impudent enough to establish in the third reality what
he has established of this absurdity is not far from rejecting logical necessity,
by adhering to the source of his thinking, no matter how contradictory. How
amazing is this stupidity over such obvious issues. If this is believed despite the
knowledge of its falsehood then how profound is the ignorance!

It may be said that all of this would follow if the composition of which we
speak is a composition of mixture and blending, yet we do not say that. We
mean by the composition of this reality a spiritual composition whose occur-
rence results from a spiritual connection between the divinity and the human-
ity. We have already clearly stated that this connection is invalid for what they
are trying to achieve, whether the relationship is general or restricted.

This teaching about the third reality described above is ascribed to the
opinion of the Jacobites.

[The union according to theMelkites]

Concerning the Melkites,59 their teaching is more ridiculous than that, and
you will judge, when you hear it yourself, that the opinions of these sects are
laughable to intelligent people, and that God, may his name be exalted and
glorious, has led astray people he intended to lead astray, and has in such a way
imprinted on their hearts and their minds.

We say, they believe that the reality of the human Jesus, onhimbepeace, and
the essence of God, are two distinct realities; there is no mixture or blending
between them, but each reality keeps all the attributes established in it, with
respect to what it is. They believe that the Messiah is a hypostasis of the divine
reality alone, and it is a reality which is not composed, taken from the two

59 This name was given to Christians who followed the Christology of the Councils of Eph-
esus andChalcedonupheldby theRomanEmperor as orthodox, andwasusedby Jacobites
such as Abū Rāʾiṭa in the early ninth century to refer to Chalcedonians who believed that
the union of the divine and human inChrist was in terms of one hypostasis in two natures.
See his ‘al-Radd ʿalā al-malakīyya fī-l-ittiḥād’ (Reply to theMelkites on the Union), pp. 65–
72. See S. Griffith, ‘ ‘Melkites’, ‘Jacobites’ and the Christological Controversies in Arabic in
Third/Ninth-Century Syria’ in Syrian Christians under Islam, ed., D. Thomas, Leiden, 2001,
pp. 9–55.
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مهيوغينادارانملاببهّٰللاهرطخافيكوهماظتنامدعومالكلااذهراوعىلارظناف.يّلكلاناسنالاب

ةقيقحوناسنالاةقيقحنمةذوخامهلالاةقيقحاولعجفيكحضاولاقّحلاليبسنعمهدّصيو

ًةدحتمذٍئنيحنوكتفجراخلايفهلدوجواليّلكلاناسنالاويّلكلاناسنالابًاداحتااهلاوتبثامثهسفن

هّٰللاىلاعتهلالاوهبولصملانوكينافيخسلايأرلااذهىلعمزليونهذلايفالاهلدوجوالامب

:لوقنفًايقطنمًاسايقلوقملايأرلااذهنممظننلو،كلذنع

1ِهلابحيسملانمئشالفهلاببلصاممئشالوبلصحيسملا

يفهلدوجوالهبدّحتملاواهبيكرتبنولوقيالحيسملاةقيقحنالىربكـلاعنمىلعنوردقيالءالوهو

ىفدوجوملايّلكلاناسنالاىلاًةبسنبولصملاحيسملاناىلايأرلااذهلصاحًاذاعجريف.جراخلا

ّدوجولارومألانماهنوكمدعنايبانمفلسدق—بَسنِلانالاومزلاامعفديالاذهونهذلا مث—ةيَ

فصويالامهنملكيّلكلاناسنالاوبَسِنلانألةاجنكلذبمهللصحيملدوجولاباهيلعانمكحولو

.ملأالوبلصب

دٍرفلكبداحتاهلاللنوكينامزلكلذديرانإانلق.جراخلايفدوجوميعيبطلايّلكلاعونلاناليقناف

هتاصخشمنعرظنلاعطقعممالسلاهيلعىسيعةصَّحِةيصوصخدارملاليقناف.2ناسنالادارفانم

مالسالا:سيف2ٍةالابسيف1
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realities already mentioned, and united with the universal humanity.60 Notice
the defect in these words and their lack of order, and how God has brought
them to the minds of those who he intended to lead astray and to deflect from
the path of the evident truth, and how they have caused the divine reality to
be taken from the human reality and the reality itself. Then they establish a
union with the universal humanity, which has no actual existence, so it would
be united with what only exists in the mind.61 It must follow, according to
this ridiculous opinion, that the crucified one is God, may God be exalted far
above that.62 We have composed from this above mentioned opinion a logical
syllogism, and we say:

The Messiah was crucified, and nothing of that which was crucified was
divine, therefore nothing of the Messiah was divine.

These people cannot deny the major premise because they say that the reality
of the Messiah is not composed, and that what is united with it has no actual
existence. The sum of this opinion refers back then to the crucified Messiah
being related to the universal humanity existing in the mind, but this does not
match what is required, because the relationships have already been shown
by us to be non-existent among existent things. Even if we decided that they
existed there would be no escape for them, because neither the relationships
nor theuniversal humanity canhave crucifixionor suffering attributed to them.

If it is said that the kind of universal nature actually exists, we reply, if that
is meant, it is required that God be united with each one of the human indi-
viduals. It may be said that what is meant is particular to Jesus, on him be
peace, regardless of any characteristics distinguishing him from others. We say
that this is an intellectual consideration which has no actual existence. The
existence of what is particular to him depends upon the existence of certain

60 For a ninth-century Muslim refutation of the Melkite conception of ‘universal humanity’
see Abū ʿĪsā al-Warrāq, ‘al-Radd ʿalā al-ittiḥād’, pp. 124–134, and pp. 222–239.

61 Abū ʿĪsā al-Warrāq also argues that the ideaof universal humanity is unworkable in real life
since ifMary ‘did give birth to the universal human in this respect, then everywomanwho
has given birth to a child has given birth to the universal human in this respect’, Thomas,
p. 131.

62 Muslim objections to the supposed death of God as a result of the union of divinity and
humanity in Christ can be found in al-Warrāq, op. cit., pp. 116–125, and pp. 154–165, and in
al-Bāqillānī, Kitāb al-tamhīd, pp. 97–98.
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دوجولموزلمةصَّحلاهذهدوجولبجراخلايفهلدوجوالّينهذرابتعااذهانلق.هريغنعهلةزّيمملا

.بيرقنعيأرلااذهلطبنسوّيئزجناسنابداحتالاىلااذهلصاحعجريفتاصخَّشم

لصحامنوكينامَزَللهسفنةقيقحوناسنالاةقيقحنمةذوخأمهلالاةقيقحنوكتنارّوصتولمث

هلالاةقيقحدوجوىلعًاقباسنيتقيقحلانمكلذذااهلةتباثلاتافصلاىلعهلالاةقيقحلدوجولاهب

ناسنالاةقيقحدوجوبًاقوبسمكلذبةفوصوملاهلالاةقيقحدوجونوكيذئنيحوركذامبةفوصوم

هتاذلًالزاةتباثدوجولاةبجاونوكتنابجيهلالاتافصو.هسفنةقيقحدوجوبًاضياًاقوبسمو

اهثودحوناسنالاةقيقحيهركذامبةفوصومهلالاةقيقحدوجولطرشيهيتلانيتقيقحلاىدحاو

؟ًالزاتباثوهاملًاطرشنوكتفيكفهبعوطقم

ناكلذبديرأنإفتوسانلاقلخدنعةفصاهل1تثِدحٌأهلالاتاذناذخالابىنٌعاذاهلكاذه

.هللقعالنممالكاذهفهمسالّجهلالاتاذدوجولصايفطرشنيتقيقحلا

ّامأومهنمءامدقلايأراذه داحتالايفالاناقرفريغنمنولوقيءالؤهةلاقملثمبفنورخأتملاَ

يهوطقفهلالاةقيقحلمونقانَيقيرفلادنعحيسملاوّيئزجناسنابًاداحتَّاحيسمللنأنولوقيمهنأف

همسالَّجهلالاةقيقحنيتقيقحلابنونعينيتقيقحلانمتذخأُةبكَّرمريغةقيقحًاضيانيقيرفلادنع

نماهفاصواعيمجىلعةيقابةقيقحلكناىلعامهنمقافتالاعقومث.مالسلاهيلعىسيعةيناسناو

مونقاوهيذلاحيسملاوكلذكيهثيحنماهتاذةظفاحامهنملكلبجازتماالوطالتخاريغ

ّرصدقفطقفهلالاةقيقحل .لوالامزلاميناثلاقيرفللًاضيامزليفهبلصباوحَ

تثدح:سيف1
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particular characteristics, and the outcome would be a return to union with a
separate human being. We will refute this opinion shortly.63

Furthermore, even if it is imagined that the divine reality is taken from the
human reality and the reality itself, surely it follows that they have brought
about the existence of the divine reality, with the attributes established in
it, because it is produced from the two realities preceding the existence of
the divine reality, as already described. Therefore, the existence of the divine
reality which is given such attributes is preceded by the existence of the human
reality, and also preceded by the existence of the reality itself. The attributes
of God must necessarily exist and be established eternally in his essence.
However, one of the two realities, which is a condition of the existence of the
divine reality with the attributes already mentioned, is the human reality, and
its temporality is already agreed, so how could it be a condition of what is
established eternally?

If what is meant by ‘the taking’ (of the divine nature from the human nature)
is that an attribute was newly fashioned in the essence of Godwhen he created
thehumanity, and if it is intendedby this that the two realities are a conditionof
the existence of the essence of God, may his name be glorified, then this would
be the speech of someone with no intelligence.

This is the opinion of those among them from early times. Those of recent
times speak in a similar way to them, only differing over ‘the union’. They
say that there is a union between the Messiah and a particular human being.
According to both groups, theMessiah is a hypostasis of the divine reality only,
and a reality that is not composed, taken from the two realities; by the two
realities, they mean the reality of God, may his name be glorified, and the
humanity of Jesus, on him be peace. Moreover, there is agreement between
the two groups that each reality retains all of its attributes, without mixture
or blending, but each of the two keeps its essence with respect to being what
it is. Then they clearly state that the Messiah, who is a hypostasis of the divine
reality only, was crucified. Therefore there follows necessarily for the second
group what followed necessarily for the first one.

63 For a tenth-centuryMuslim argument that the universal humanity must be particular see
al-Bāqillānī, Kitāb al-tamhīd, p. 92.
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مونقامالسلاهيلعحيسملانابنوحّرصممهنالفيناثلااماو.ًانيبُمهيفلوقلاىضمدقفلوالااما

الوطالتخاناسنالاةقيقحنيبواهنيبسيلةبكَّرمريغهتقيقحنابنودقتعموطقفهلالاةقيقحل

.هلالاوهبولصملانوكينامزليفهبلصبكلذعماومكحدقوجازتما

ىوعدلاهذهلوقنف؟هبدحتملاىلابلصلادوعيالمِلفداحتالابلئاقامهنملكنيقيرفلاناليقناف

ّتبلااهقيقحتىلعنوردقيال ّالاهلدوجوالهبدحتملانألفءامدقلااما.ةَ ةقيقحنألونهذلايف1َ

مهدنعداحتالااماو.نولوقيًاضياةلاقملاهذهلثمبفنورخأتملااماو،ةبكَّرم2ريغمهدنعحيسملا

ةقيقحلمونقاوهيذلاحيسملاىلعبلصلامهقالطانمبجعلاو.ةبسنىلاعجريهلاحفيئزجناسناب

.طقفهلالا

يذلاحيسملاىلعبلصلاقلطينالقاعلازيجتسيفيكوةقيقحلالوقعمريغداحتالانابنوفرتعيمث

ّدرهبملعلاىلعينتبييذلاداحتالاةقيقحبهلهجبحّرصيوطقفهلالاةقيقحلمونقاوه ناسنالاىلاملالاَ

ةلاهجلاهذهنعهلوهتقيقحملعيالامىلاهنوكُركلذنمبُجعأو؟همسالَّجهلالانعهفرصو

ىلعةلادلاصوصنلارهاوظنمدروام3كلذىلعهللماحلانادقتعينملرذعياوةرهاظةحودنم

.قحلانعّداضلالهجلابفارتعاهذهوقراوخلانممالسلاهيلعحيسملاديىلعرهظاموداحتالا

.كلذلثملوقيناهيلعناهةلاهجلانعهعزيدٍاهاهنمهلنكيملومولعلاعاضواِرديملنمو

بيفطقس3بيفطقس2سيفطقس1



al-Radd al-jamīl—A Fitting Refutation of the Divinity of Jesus 143

As for the first group, what has been said about them is clear. As for the
second group, even though they have declared that the Messiah, on him be
peace, is a hypostasis of the divine reality only, and have believed that his
reality is not composed, and have stated there is no mixture or blending with
the human reality, they still believe in his crucifixion. Therefore, it necessarily
follows that the crucified one is God.

If it is said, since both groups speak about the union, then why may the
crucifixion not be related to the one who is united with the divine reality? We
say, they cannot verify this claim at all. As for the early group, this is because
the one who is united with the divine reality only exists in the mind, and also
because the reality of the Messiah, according to them, is not composed. As for
the later group, they also affirm this teaching. According to them, the union is
with a particular human being, so the condition of theMessiah depends on the
relationship (between the divine and the human). How strange it is that they
attach the crucifixion to the Messiah who is a hypostasis of the divine reality
alone!64

They admit that the reality of the union is unintelligible. So how can a
rational person attach the crucifixion to the Messiah who is a hypostasis of
the divine reality alone, and profess ignorance about the reality of the union
on which he bases his knowledge while he refers suffering to the humanity to
keep it away from God, may his name be glorified? Even stranger than this is
his reliance on what he does not know about his reality, when there is a clear
alternative to this ignorance! What excuse is there for someone who believes
that a meaning can be derived from the literal sense of the passages to prove
the union, and from themiracles that appeared by the hand of theMessiah, on
him be peace. This is an admission of ignorance which is contrary to the truth.
Whoever is not aware of the principles of science, and who is not guided by
such principles away from ignorance, speaks like this easily.

64 For Christian denials of Muslim claims that the union of divinity and humanity in Christ
results in the divinity suffering death see Abū Rāʾiṭa, ‘Letter on the Incarnation’ pp. 39–42,
Abū Qurra, ‘Maymar fī-l-radd ʿalā man yankaru li-llāh al-tajassud’ (A Reply to the One
who Refuses to Attribute the Incarnation to God), pp. 180–186, and Yaḥyā ibn ʿAdī, De
l’ Incarnation, pp. 30–38. See also S. Rissanen, Theological Encounter of Oriental Christians
with Islam during early Abbasid Rule, Åbo, 1993, and M. Swanson, ‘Folly to the Ḥunafaʾ’,
PhD, pisai, Rome, 1992. For the broader issues related to the death of Christ in early
Muslim-Christian debate see D. Thomas, ‘Denying the Cross in Early Muslim Dialogues
with Christians’, and M. Beaumont, ‘Debating the Cross in Early Christian Dialogues with
Muslims’ in D.E. Singh, ed., Jesus and the Cross: Reflections of Christians from Islamic
Contexts, Carlisle/Waynesboro, 2008, pp. 49–53, and pp. 55–64.
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ّنيبومالسلاهيلعىسيعريغىلعهقالطاانركذدقفداحتالااما ىلعقراوخلاروهظاماونِايبنسحاهاَ

هتماقادنعلئاسلاعّرضتملاوهوكلذركنيفيكوءايبنالانمهريغلتباثكلذفبلطلاولاؤسلابهدي

لكيفيلعيمسكنأملعااناويلعمستكنالكركشاِةبااي”:لاقوءامسلاىلاهينيععفردقورزاع

ظفحلاوسيدقتلاههذيمالتلبلاطلاو“ينتلسرأكنااونمؤيلرضاحلاعمجلااذهلجالنكـلونيح

يعادلاو“ينتيطعأيذلاكمسابمهظفحا”هلوقبو“كقحبمهسدّق”هلوقبكلذىلعرداقلاهلالانم

سيلوسأكلاهذهينعربعتلفعاطتسيناكنا”هلوقببلصلانمةاجنلاناكمايفدّدرتملاوًاعرضتم

ملعلاهنعيفانلاو“ينتكرتمليهلايهلا”هلوقبهكرتَمِلههلانممهفتسملاو“كتداراكنكـليتداراك

“هدحوبالاالانبالاالو”:هلوقىلا…“ةعاسلاكلتومويلاكلذاما”هلوقبهتابثاهلالابصّتخملا

رمؤيامبهماكحاديقملاو“هّٰللانمهتعمسيذلاقحلابمكتملكنٌاسنا”هلوقبةلاسرلاوةيناسنالابحّرصملاو

نابهتذيمالتءامظعنمهيلعىنثانمناسلىلعهلدوهشملاو“ملكتاكلذكبالاينرمأامك”:هب

اهلعفيتلاتايالاوىوقلابمكنيبرهظلجريرصانلاعوسينا”:هلوقبهديىلعهّٰللةعونصمقراوخلا

“هديىلعهّٰللا

ذبنيوهملعناكماعمهتقيقحملعيالامىلالقاعلانكرَيفيكفمالسلاهيلعهتلاحهذهتناكاذاو

؟ًةرجحلوقنملاولوقعملا
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Concerning the union, we have already mentioned its connection to others
apart from Jesus, on him be peace, and we have shown this in the clearest way.
Concerning the appearance ofmiracles by his hand through his requesting and
asking, that is established of other prophets. How can they deny this, when he
is the one who pleaded, and in his prayer for the raising of Lazarus he lifted his
eyes to heaven and said, ‘Oh Father, I thank you because you listen to me, and
I know that you listen to me at all times, but in order that this present crowd
believes that you sent me’.65 He is the one who asked God who is capable of it,
for his disciples to be made holy and to be kept, when he said, ‘Make them
holy in your truth’,66 and when he said, ‘Keep them in your name that you
have given me’.67 He is the one who prayed imploring, and he stumbled over
the possibility of escaping from the crucifixion, when he said, ‘If it is possible
then remove this cup from me, yet not according to my will but according to
your will’.68 He is the one who asked his God, why he had forsaken him, when
he said, ‘My God, my God, why have you forsaken me?’69 He is the one who
denied knowledge particular to God having been established in him, when he
said, ‘Concerning that day and that hour’, to his saying, ‘Neither the Son, but the
Father alone.’70 He is the one who proclaimed his humanity and his being sent,
whenhe said, ‘Aman, I speak to you about the truth that I heard fromGod.’71 He
is the one who conformed his judgements to what he had been commanded,
‘As the Father commanded me so I speak.’72 There is the testimony to him on
the lips of one of the greatest of his disciples who praised him for the miracles
that God performed by his hands, when he said, ‘Jesus of Nazareth was a man
who appeared among you with power and signs that God did by his hand’.73
Since this was his state, on him be peace, then how can a rational person rely
on a reality that he does not know, when it is possible to know it, and reject
reason and forbid the text of scripture?

65 John 11:41–42.
66 John 17:17.
67 John 17:11.
68 Matthew 26:39.
69 Matthew 27:46, and Mark 15:34.
70 Matthew 24:36, and Mark 13:32.
71 John 8:40.
72 John 12:49.
73 Acts 2:22.
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ناكلذباونعنافهريرحتبجيجبثممالكاذهو.ةئيشملايفعقوداحتالانالوقيفيروطسنلااماو

الورٍوظحمالوبٍجاويفاهنيابٌتالةسمخلاماكحالايفهلالاةئيشملةعباتمالسلاهيلعىسيعةئيشم

.ءايبنالاةجرديفاوسيلنيذلاًاضياءايلواللولبءايبنالاعيمجلتباثاذهفحٍابمالوهوركمالوبودنم

هيلعحيسملاةئيشمقلعتمهنيعبوهتانئاكلانمهلالاةئيشمهبتقلعتامعيمجناكلذباوداراناو

.ًابهذمهدقتعينانعًالضفهلاببهرطخينالقاعبلمجيالوأطخلانيعاذهفمالسلا

بلصلانكيملومالسلاهيلعحيسملابلصبهلالاةئيشممهدنعتقلعتدقوكلذءاعدانكميفيكو

ربعتلفعاطتسيناكنا”:هلوقبهعفدًالئاسهلاللهعّرضتكلذىلعلدي؟هبهتئيشمتقلعتالوهلًادارم

1ًابولصمًاضباهمّربتونيتدارالارياغتبحّرصف.“كتداراكنكـلويتداراكسيلوسأكلاهذهيّنع

ًارعاشنكيملنموببسلابهروعشمدعىلعلّدي“ينتكرتمليهلايهلا”:هلوقبببسلانعًالئاس

؟هعوقوبهتئيشمقلعتٺفيكعقاولاةقيقحب

ىلعمهعمجوهلليئارساينبعيمجةعباتمبةقّلعتمتناكمالسلاهيلعحيسملاةئيشمنامولعملانمو

.همدععقاولانالهمدعبتقّلعتلبكلذبهلالاةئيشمتقّلعتامونيداهلاءايبنالانأشاذه.ىدهلا

نمزلاكلذنييعتبملاعريغحيسملاوصٍوصخمنٍمزيفاهعوقوبهلالاةئيشمتقلعتةعاسلاكلذكو

بيفطقس1
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[The union according to the Nestorians]

As for theNestorians,74 they say that the unionoccurs in thewill.75 This is vague
language which needs to be made precise, for if they mean by this that the will
of Jesus, on him be peace, followed the will of God in the five (legal) principles,
not being in conflict with a duty, or a prohibition, or a supererogatorywork, or a
reprehensible action, or something that is permissible, then this is established
in all the prophets, and even the saints as well, who are not in the rank of the
prophets. But if they intend by this that all the will of God which is attached
to the creatures is precisely what is attached to the will of the Messiah, on him
be peace, then this is precisely an error, and it is not appropriate that it should
occur to a rational person, far less that he should affirm it as doctrine.

How is such a claim possible when, according to them, the will of God was
connected to the crucifixion of the Messiah, on him be peace, and yet the
crucifixion was not willed by him, nor his will connected to it? What proves
this is his imploring God, asking for its removal, when he said, ‘If it is possible
then remove this cup from me, yet not according to my will but according to
your will.’76 Therefore, hemade clear a distinction between the twowills. Then
his grief during the crucifixion, when he asked about the reason for it, saying,
‘My God, my God, why have you forsaken me?’77 proves his lack of knowledge
of the reason. If someone does not know the reality of an event, how is his will
connected to its occurrence?

It is well known that thewill of theMessiah, on himbe peace, was connected
to all of the children of Israel following him, and to gathering them under his
guidance. This is a characteristic of the prophets who guide. The will of God
was not connected with that, but was connected to its opposite, because the

74 NestorianChristianswerenamedafterNestoriuswhowas exiledbeyond theborders of the
RomanEmpire in 436 for refusing to allowMary to be called ‘God-bearer’, a title affirmedat
the Council of Ephesus in 431. Followers of Nestorius later refused to accept the definition
of the Council of Chalcedon in 451 which held that the union of the divinity and humanity
of Christ was in terms of one hypostasis in two natures. They preferred to think of the two
natures as two hypostases. See A. Grillmeier, Christ in Christian Tradition, vol. 2.4. London,
1996, p. 504.

75 Nestorian Christology made much of the need for Christ to be tested throughout his life
for obedience to the will of God, since only at the end of his life could he be pronounced
fully obedient to God. For a ninth-century Nestorian discussion of Christ’s obedience
see ʿAmmār al-Baṣrī, ‘Kitāb al-masāʾil wa-l-ājwiba’ (The Book of Questions and Answers),
pp. 220–230. See further, M. Beaumont, ‘ʿAmmār al-Baṣrī on the Incarnation’, pp. 55–62.

76 Mark 14:36.
77 Mark 15:34.
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ٍةرمثمريغيهواهدصقينابهلالاةئيشمتقلعتنيتلاةرجشدصقمث؟هنييعتبهتئيشمقلعتٺفيكف

هعيضاومنمبلطُيلفهدوجوريثكاذهوقلعتلااذهةقيقحبملاعريغاهدصقمالسلاةيلعحيسملاو

ىلعهلالاظفلنوقلطيمهنااهلاحنمملعدقةفئاطلاهذهو.فّرعتلالهسهنالةلاطالانعانلدعامناو

ماميظعلكىلعقلطيهلالانالهميظعتقالطالااذهبدارملالهىرعشتيلومالسلاهيلعحيسملا

.فئاوطلاعيمجلهجنممظعاةفئاطلاهذهلهجفدارملاوهيناثلااذهناكناف؟هتيهلِاكلذبنوديري

مكفالإواهتدارامدعبعطقلالوقعلاحئارصتبجوارهاوظبمهقلعتقئاضملاهذهيفمهعقوأ1يذلاو

كلذلثميفعقودقوةعيرشلاكلتءاملعهلوّأولقعلاحيرصلمداصمرهاظنمةعيرشلكيفدرو

اموهّٰللاانا”:جالحلالاقو“ينأشمظعأام”:رخآلالاقو“يناحبس”:لاقمهضعبفرباكالانمةعامج

ّبجلايف لاقىتحلاقملايفظفحتلانعةلغاشلاءايلوالالاوحاىلعمهنمكلذلمحو.“هّٰللاالٍا2ةَ

ةلاحتسابلقعلاحيرصءاضقلكلذلك“ىكحتالوىوطتركسلاسلاجموىراكسءالؤه”:3مهضعب

.ةدارمرهاوظلاهذهنوك

نيفراعلاضعب:جيف3هنجلا:جيف2تاحفصعبرانمبرقياموهوجيفطقسامرخا1
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opposite occurred. Similarly, the hour was connected to the will of God by
its occurrence at a particular time, yet the Messiah did not know that time
exactly, so how was his will connected to the knowledge of it (the particular
time)? When he approached the fig tree the will of God was connected to his
approaching it even though it had no fruit, and the Messiah, on him be peace,
approached it not knowing the reality of this connection. There are many of
these texts, and theymay be found in their places, nevertheless, we refrain from
prolonging the discussion because they are easy to find.

[Titles applied to Jesus by Christians]

[‘God’ applied to Jesus]

This sect, they are well known for applying the term ‘God’ to the Messiah, on
him be peace, and I wish I knew whether the intention of this application is to
glorify him because God is attached to everything that is great, or whether they
intend by this his divinity? If the latter is the intention, then the ignorance of
this sect is greater than that of all other sects.

What caused them to be entangled in these difficulties is their attachment
to literal meanings which sound minds must affirm are not intended. How
many literalmeanings contrary to sound reasonwould appear in every revealed
law, unless experts in these laws interpreted them metaphorically? Indeed a
number of leading people have fallen into this kind of error; one of them said,
‘Glory be tome’, another said, ‘How great ismy state’.78 Al-Ḥallāj said, ‘I amGod,
and there is nothing in my robe except God’.79 That is induced in the saints
during their ecstatic experiences which distract them from being cautious in
speech, so that one of them says, ‘These people are drunk, and the speech of
drunkards should be hidden and not made known’.80 All this has convinced
people of sound mind that a literal meaning could not have been intended.

78 These are sayings of Abū Yazīd al-Bisṭāmī (d. 874).
79 al-Ḥusain ibn Mansūr al-Ḥallaj (d. 922).
80 This whole passage starting with ‘al-Ḥallāj said’ is borrowed from al-Ghazālī’s Mishkāt al-

anwār where al-Ghazālī talks about the concept of union among those Sufis mentioned
here and that it was inappropriate from them to declare this concept to the publicmasses,
see al-Ghazālī, The Niche of Lights, trans., D. Buchman, Provo, 1998, p. 18.
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دحألضبنيملونيرخاسللةأزهاوراصىتحقرطلاقيضايفكولسلاىلعاوصاوتمهناكمهدجتَمث

فيكو.2هيفمهسفنااوطروامعةحودنموجرخممهلو1ةّيبصعلاقرعمهنم

؟ةديدسلاةلماحمىلعمالكلالمحنمًانكمتمناك3نملوقعملامداصي

كلاملاىلعوهمسالجهّٰللاىلعكارتشالابقلطيفبرلااماو.هنايباّنمفلسدقفلولحلاقالطااماو

يفلاقدقوميظعلكىلعكارتشالابمهدنعقلطيفهلالااماو“عاتملابّرو”“لزنملابّر”:لاقيف

يلعلاونبومكـلتلقةهلاو”:ريمازملايفودوهيلابطاخي“ةهلامكنامكسومانيفمكيلعقلطأُدق”:ليجنالا

لكىلعهلالاقلطيو“كلوسرنورهكاخاونوعرفلًاهلاكتلعجدق”:ىسوملةاروتلايفلاقو“مكـلك

ىلعهيدامتفةحودنمهنعقيضملايفكلاسلادجواذاوً.ةلطابوأًاقحةدابعلاتناكءاوسدبُعنم

.4ةيامعةّيغ

هعمقَبيملًاحيرصتهلئاسرنمعساتلالصفلايفةيناثلاهتلاسريفصلوبحّرصنايبلااذهعومجمبو

ءامسلايفاممءايشاتناكناوهدحوهّٰللاريغهلاالهناو”:لاقفهملعوهلقعهييَداهدقفنملالا5ةقلع

بالاهّٰللاوهًادحاوًاهلانحنانلنافةريثكبابراوةريثكةهلادجوتدقامكوةهلاىّمستضرالاو

“هتضبقيفًاضيانحنوهديبئشلكيذلاحيسملاعوسيوهًادحاوًابروهبنحنوئشلكهنميذلا

قحتسيالنممهريغىلعولَّجوزَّعهّٰللاىلعناقلطيبرلاوهلالانابحرصنايبلااذهنسحىلارظناف

هنمًارداصئشلكداجيالعجفةدابعللقحتسملاقلاخلاةفصدوبعملاهلاللتبثامثًادوبعمنوكينا

امع”فيضاالدبوجيفطقسهيفمهسفنااوطرو2جيفطقس:“ةّيبصعلاقرعمهنمدحألضبنيملو”1
هقلعهيلع:سيف5جيفطقس152ص“اراثعيكونلاةباصعلاىلا…ةيامع”نم4ام:جيف3“هيفاولل
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Then you find that they have become committed to proceeding along the
narrowest paths to the point that they become objects of ridicule to those
who scoff at them, despite the fact that no vein of fanaticism throbs in any of
them. It is an escape for them, a way out of the evil in which they have become
embroiled. How would they be opposing reason when it is possible to take the
words in their correct sense?

[‘Lord’ applied to Jesus]

As far as the meaning of ‘the indwelling’ is concerned we have already
explained it clearly. As for ‘the lord’, the meaning is equivocal and could be
connected either to God, may his name be glorified, or to an owner, as in the
sayings, ‘lord of the house’ and ‘lord of the property’. As for ‘God’, according to
them, the meaning is equivocal and could be connected with all that is great.
When he (Jesus) said in the gospel, ‘It has been said of you in your law that
you are gods’, he spoke about the Jews. He (God) said in the Psalms, ‘And I have
called you all gods, and sons of the most high’,81 and in the Torah to Moses, ‘I
have made you a god to Pharaoh and your brother Aaron your messenger’.82
The word ‘god’ is applied to all who are worshipped whether the worship is
true or false. When the traveller finds a way of escape from the narrow path his
persistence in error is sheer blindness.

Paul explained all of this so clearly in his second epistle in the ninth chapter
of his epistles, such that only someone who has lost his two guides, his reason
and his knowledge, could be in any doubt. He said,

There is no God but God alone, and although there are things that are in
heaven and on earth that are called gods, and since many gods andmany
lords are found, we have only one God; He is God the Father from whom
everything comes, and we are in him, and there is one lord; he is Jesus
Christ who holds everything in his hand, and we are also in his grasp.83

Notice the excellence of this statement making clear that ‘God’ and ‘the lord’
are applied to God, almighty and glorious, and to others who are not entitled
to be worshipped. He established in God who is worshipped, the attribute of
the Creator who is entitled to worship, so he made the creation of everything

81 Psalm 82:6.
82 Exodus 7:1.
83 iCorinthians 8:4–6.
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نحنانلنّاف”:هلوقبِةينادحولابهيلعىنثاوهّٰللاوهكلذنابحّرصمث“هبنحنوئشلكهنميذلا”:هلوقب

:حيسملاىلاراشامث“هدحوهّٰللاريغهلاالهنأو”:هلوقبهريغةيهلٍاقاقحتساىفنمث“هّٰللاوهًادحاوًاهلا

هلتبثيملهناكلذىلعلّدي.كلاملاىنعمبكلذناكهكارتشابحّرصيذلا“برلا”هيلعقلطااذا

.كلامللتَبثُٺنااهنأشنميتلاكلملاديهلتبثاامناوةروكذملاهلالاتافصنمًائيش

ةيانمىرعشتيلفلوبقلاباهيَقلتنعمهفلاوذدعاقتيال1يتلاتاراشالاهذهنسحىلارظناف

هئايبناىلعوهّٰللاىلعةأرُجلانسرلُهجلامهّرجادقوحضافلايزخلااذهىلععرشلااذهينبتاهجلا

اوعمجاكلذلف.رغاصنعًارغاصاهولقانتليطابامهلابباورطخاناىلانيبرقملاهئايلواونيداهلا

مث.ميحجلايفاوُقلاءايلوألاوءايبنالاعيمجناومدآمهيبانايصعببسباوذخأُمدآينبناىلعمهرما

ةدرجمهتاذوهسفنبىدفءادفلايفغلاباذاميركـلاوميركـلاءادفمهادففمهيدفينامهدعوهلالانا

ناكفبلصهبدحتايذلاتوسانلانامثمالسلاهيلعىسيعتوسانبدحتأفىذاالوميضاهلانيال

.2ارًاثعىكونلاةباصعلاهذهلهّٰللالاقأال.ميحجلانممهجارخاوءايلوالاوءايبنالاصالخلًاببسهبلص

ًاضرغلصّحمكلذنابنيناظهسفنىلعةونبلاولَّجوزَّعهّٰللاىلعةّوبالاقالطانمهباوقًلعتاماما

نولوقييتلاةاروتلايفءاجدقهناهنايبو.كلذكرمالاسيلفزايتمالااهبعقيةيصوصختبثموا

ًاضيالاقو“ليئارسايركبينبأ”:مالسلاوةالصلاهيلع3بوقعيقحيفصوصنلانماهيفامقدصب

ينبأبديري“كركبكنبأتلتقالاوةّيربلايفيندبعيليركبينبألسرتملنإنوعرفللق”:ةاروتلايف

.نايبصلاوءاسنلاىوسفلاةئامتسكاذاذامهتدعناكوليئارساينب

“مكـلكيلعلاونبو”:يحولانعالاهريمازميفقطنيالمهدنعوهودووادريمازميفوةاروتلاظفلاذه

هذهنميفدفتعينمنا“مكهلاويهلاومكيباويباىلادعاصانا”:لاقفمهيلعوهيلعكلذىسيعقلطاو

سوبيفطقس“بوقعيقحيف”3جيفطقسامةياهن2يذلا:سوبيف1
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originate from him, saying, ‘From whom everything comes, and we are in
him’. He announced that this is God and praised him in his oneness, saying,
‘We have only one God; he is God’. He denied the right to deity to any other
by saying, ‘There is no God but God alone’. Then he pointed to the Messiah
when he applied to him ‘the lord’ which he made clear shared the meaning of
‘owner’. This proves that he did not establish in him any of the attributes of God
already mentioned, but established in him the hand of ownership which was
appropriate to be established in an owner.

Notice the excellence of these indications which an intelligent person is
quick to accept. I wish I knew how a ‘revealed law’ could have been set up on
such utterly shameful notions. Ignorance led them to be insolent against God,
and his prophets who guide, and his saints who are intimate with him, until
their minds were occupied with falsehoods which they passed on from one
contemptible person to another. As a result of this, they reached a consensus to
say that the childrenofAdamarepunishedbecause of the disobedience of their
ancestorAdam, and that all the prophets and saintswere thrown intoGehenna.
God promised that he would ransom them with a generous ransom, and the
generosity of the ransom would be most far reaching if he offered himself as a
ransomwhile keeping his essence untouchedby harmor injury. Thenhe united
with the humanity of Jesus, on himbe peace. Then the humanity that he united
with was crucified. His crucifixion was a cause of the salvation of the prophets
and the saints, andof rescuing them fromGehenna.MayGod forgive this stupid
mob!

[‘Sonship’ applied to Jesus and ‘fatherhood’ applied to God]

As for their attributing the fatherhood to God, may he be exalted and glorified,
and the sonship to himself, Jesus, they imagine that this confirms something
distinctive or particular in the connection between them, but this is not so. This
is shown in a text found in the Torah,which they claim contains the truth about
Jacob, on him be blessings and peace, ‘My first born son, Israel’. He (God) said
in the Torah, ‘Say to Pharaoh, if you do not send my first born son to worship
me in the desert, I will surely kill your first born son’,84 meaning by ‘my son’, the
children of Israel, and their number at that time was 600,000 apart from the
women and children.

This is the wording of the Torah, and in the Psalms of David who, according
to them, wrote his Psalms only under inspiration, ‘You are all sons of the Most

84 Exodus 4:22–23.
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الو”:اقولليجنايفلاقفطقفمهيلعكلذًاضياقلطأو.حضاولاباوصلانععوفدمَلهلاهنا1هتاملك

اونوكورارشالانيمعنُملاريغىلعميحرهناليلعلاينباونوكتوًاريثكمكرجانوكيفدٍحاءاجراوعطقت

.“مكيبالثمءامحر

نابفرتعينم”:هتلاسريفلاقفهركذنسيذلازاجملامهفاملادبزنبانحويهذيملتًاضياكلذقلطاو

ريغةقيقحلانابعطقلاعمكلذلثمبزّوجتناىلعهلمحامناو“.دولومهّٰللانموهفحيسملاوهعوسي

ناىلعًاصيرحهدلولةقفشلاوةمحرلاوةفأرلاونانحلاديدشنوكيناىلعلبجُبالانالةدارم

ةردابملابهرمأيوريـخلاقرطهلحضويناىلعًادهتجمرورشلاعيمجهنععفديورويخلاعيمجهيلابلجي

يفهبدازياملةرتاسةلاهجوامئادررضوامولواةبوقعىلاهبىضفياممهريذحتىلاًاعراسماهيلا

.هدهاشناميفبالاعضواذه.لبقتسملا

لالجالاباهلًايقالمهرماوأًالثتممهنمءايحلاديدشهلًامظعمهيبالًارِقومنوكيناهعضوفنبالااماو

لكىلاهناسحاسيقاذالَّجوزَّعهّٰللاو.هنعهاهنيوهبهرمأيامدنعًافقاوةفلاخملامدعوميظعتلاو

3قئالوهاممهلهنيبامورشلانمهنعهعفداموريـخلانمهلهبلجاموهيلعهتقفشوهلهتمحرو2يبن

ً.اريقحاهفاتاذهىلاةبسنلابدلاولاهعنصيامناكهاضتقمبلمعللهقفومثهلالجب

مظعاهلمهلالجاوهيهانمدنعمهفوقووهرماوال5مهدايقناوهنممهئايحوهّٰللًاضياءايبنالا4رقوتمث

كلذلثمقالطايفزّوجتلاّرساذهفدلوّرباهلمهوبامحرامهلوهفمهئاباعمءانبالاعينصنم

ةونبلاقالطابزّوجتاذاوهيلعفوطعهلمحارهّناهانعمناكهّٰللاىلعبالاقالطايفزّوجتاذاف

ىلعًاضرحممالسلاوةالصلاهيلعىسيعلوقىنعماذهوهلمظّعُمهّٰللرّقوُمهناهانعمناكهسفنىلع

:جيف5ريقوت:جيف4قيلا:جيف3ئش:سوبيف2تاملكلاهذههيلعقلطانميف:جيف1
مهذافنا
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High’.85 Jesus applied this to himself and to them,when he said, ‘I am ascending
to my Father and your Father, to my God and your God’.86 Someone who
believes that the one who utters these words is God has been driven from the
clear truth. He also applied this to them (his disciples) alone when he said in
the gospel of Luke, ‘Do not give up hope for anyone, for your reward will be
great and you will be sons of the Most High, because he is merciful to those
who are not generous, who are evil, and be merciful like your Father’.87

His disciple John, son of Zebedee, applied this similarlywhen he understood
themetaphor that wewill describe, as he said in his letter, ‘Whoever recognises
that Jesus is the Messiah is born of God’.88 He gave it a metaphorical meaning
like that, affirming that the factual meaning was not intended, because a
father is naturally disposed to being rich in compassion, kindness, mercy and
tenderness to his son, eager to bring about in him all kinds of benefits, and to
keep all kinds of evils from him, exerting effort to make the way of goodness
clear to him, and commanding him to proceed towards them, hastening to
warn him about what might lead to punishment, disgrace, lasting injury, or
ignorance that concealswhatmight beworse in the future. This is the character
of a father that we have witnessed.

The role of son is to be respectful towards his father, to exalt him, to be
very diffident before him, to obey his commands, to submit willingly to them
with respect and honour; not contradicting them, but holding fast to what he
commanded him to do and prohibited him from doing. As for God, may he be
exalted and glorified, if one were to measure his goodness to each prophet, his
mercy to him, his compassion towards him, the blessing he brings about in him,
the evil he keeps away from him, his being worthy of glory which he has shown
tohim, thenhis giving him success in doingwhat is required, thenwhat a father
would do in relation to this would be trivial and insignificant.

In addition, the respect of the prophets shown to God, their modesty before
him, their obedience to his commands, their acceptance of his prohibitions,
and their honouring him, are more profound than any good deed of sons
towards their fathers. For he is to them a more merciful father and they are
to him more devoted sons. This is the secret of the metaphor in such an
application.When he (Jesus) employed ametaphor in applying ‘father’ to God,

85 Psalm 82:6.
86 John 20:17. See M. Accad, ‘The Ultimate Proof-Text: The Interpretation of John 20.17 in

Muslim-Christian Dialogue (second/eighth-eighth/fourteenth centuries)’, in D. Thomas,
ed., Christians at the Heart of Islamic Rule, Leiden, 2003, pp. 199–214.

87 Luke 6:35–36.
88 i John 5:1.
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لوقىنعمًاضيااذهو.هدلوعمدلاولاعنصياممكعمعنصكلذيفهومتعطا1نٍإيأءاجرلاعطقمدع

مهفىلعنيلّوعمهقالطايفمهلنذامثءايبنالاهيلع2فقوامرسىلارظناف“دولومهّٰللانموهف”:هذيملت

اذافكلذقالطاىلعنوميقممهسفنانآلامهاهوةدسافلاتالايخلانعهفرصيليصحتهلنم

هيلاانرشاامقالطالابمهدارمنكـلوةقيقحمهاباوهسيلو“انابأاي”:هلاولاقًاسيسقواًابهاراوأر

هيلعدوادحرصدقو.ءانبالاةلزنمهريقوتيفمهسفنانولزنيوبالاةلزنمةقفشلايفهنولزنيمهناوهو

.“هيفئاخىلعبرلافأرتيكلذكهينبىلعبالافأرتيامك”:لاقفهريمازميفهيلاانرشاامبمالسلا

قطانليجنالاحيرصو.زييمتاهبعقيةيصوصختبثمريغهيلعةونبلاقالطاناهانركذامبتبثدقف

نمهبنونكمتياممهاطعايا“هّٰللاينباوريصيناًاناطلسمهاطعاف”هلوقوهوليوأتلااذهةّحصب

.لَوّأامدّحىلعةوبالانمةدافتسملايناعملانمركذامليصحت

انحوياهلعجمالسلاهيلعىسيعةيهلااهبنيتبثماهيلعنولّوعييتلامهتالضعممظعأنميه3ةمتاخ

هّٰللادنعاميدقاذهناكةملكلاوههلاوهّٰللادنعناكةملكلاوةملكلاناكءدبلايف”يهوهليجناةحتاف

س،بيفتطقس3تعقو:جيف2س،بيفطقس1



al-Radd al-jamīl—A Fitting Refutation of the Divinity of Jesus 157

hismeaningwas that he ismerciful and affectionate towards him, andwhen he
employed ametaphor in applying ‘sonship’ to himself, hismeaningwas that he
revered and glorified God. This is the meaning of the words of Jesus, on him be
blessing and peace, when he urged themnot to cut off hope, that is to say, if you
obey him in that, he will do for you what a father does for his son. This is also
themeaning of thewords of his disciple, ‘Hewas born of God’. Notice the secret
that the prophets came to understand, which they were permitted to apply, as
long as they depended on the understanding of someone who has learning to
keep them from corrupt imaginary ideas, and they now themselves continue
to apply, for when they see a monk or a priest, they say to him, ‘O our father’,
yet he is not really their father, but their intention is to apply what we have
indicated. In other words, that they give him the status of being a father who is
compassionate and give themselves the status of being sons who respect him.
David, on himbe peace,made clear whatwe have indicated in his Psalmswhen
he said, ‘As a father has compassion on his sons, so the lord has compassion on
those who fear him’.89

What we have described has established that the application of the sonship to
him (Jesus) does not affirm any characteristic which distinguishes him (from
other people). The gospel clearly speaks of the soundness of this interpretation
when it says, ‘He gave them authority to become sons of God’.90 This is to say,
he gave them the capability to attain what has beenmentioned concerning the
appropriate meaning of the fatherhood, according to the interpretation that
has been given.

[Three passages in John’s gospel that Christians suppose support the
divinity of Jesus]

[Jesus entitled ‘word of God’ in the opening chapter of John’s gospel]

Finally, one of the greatest of their arguments on which they depend to estab-
lish the divinity of Jesus, on him be peace, is what John placed at the beginning
of his gospel. This is, ‘In the beginning was the word, and the word was with
God, andGodwas theword. Thiswordwas eternallywithGod, everything exists
by him, andwithout him nothing existed that exists’,91 and so forth to where he

89 Psalm 103:13.
90 John 1:12.
91 John 1:1–3.
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انيأروانيفلّحوًادسجراصةملكلاو”:هلوقوهوهرخآىلا“…ناكاممئشنكيملهريغبوناكهبلك

.“هدجم

تاذنانودقتعيمهنالهجوبمالسلاهيلعىسيعلةيهلالاتوبثبهلقّلعتالفلصفلااذهلوااما

مدقتىلعاهدوجوفَقوَتيالةفصبةديقمتربتعانافتارابتعااهلوعوضوملايفةدحاوئرابلا

فقوتيةفصبًةفوصومتربتعاناو.بالامونقابمهدنعىمسملاكلذفدوجولاكاهلبقةفصدوجو

دوجولاباهفاصتاىلعملعلاباهفاصتافقوتيتاذلانافملعلاكاهلبقٍةفصدوجو1مدقتىلعاهدوجو

ىّمسملاكلذفاهلةلوقعماهتاذنوكديقبتربتعاناو.ةملكلاونبالامونقابمهدنعىّمسكلذف

.سدقلاحورمونقابمهدنع

تاذنوكسدقلاحورنموملاعلاىنعمنبالاوةملكلانمودوجولاىنعمبالانمًاذاموقيف

لكبةفوصومعوضوملايفةدحاوهلالاتاذنوكيفحالطصالااذهلصاحاذه.2هلةلوقعمئرابلا

.ميناقالاهذهنممونقا

مهدنعرابتعألااذهفةتبلاٍةفصرابتعابالتاذيهثيحنمتربتعاناتاذلانالوقينممهنمو

رابتعالااذهفاهتاذلةلقاعيهثيحنمتربتعاناوبالامونقابىّمسملاوهودرجملالقعلانعةرابع

ّمسملاوهولقاعلاىنعمنعةرابعمهدنع ةلوقعماهتاذنوكديقبتربتعاناوةملكلاونبالامونقابىَ

نوكيحالطصالااذهىلعف.سدقلاحورو3لوقعملاىنعممونقابىّمسملاوهمهدنعرابتعالااذهفاهل

اهتاذلةلقاعاهنوكديقبهتاذنعةرابعلقاعلاوهلًافدارمبالاوطقفهلالاتاذنعةرابعلقعلا

جيفطقس“لوقعملاىنعم”3س،بيفطقس2جيفطقس1



al-Radd al-jamīl—A Fitting Refutation of the Divinity of Jesus 159

says, ‘And the word became flesh and lived among us, and we have seen his
glory’.92

As for the opening of this chapter, it has no connection at all with the
establishment of the divinity of Jesus, on him be peace. This is because they
believe that the essence of the Creator is one in substance yet has aspects. If it is
considered as qualified by an attributewhose existence does not depend on the
prior existence of an attribute before it like existence itself, then that is called,
according to them, ‘the hypostasis of the Father’. If it is considered as qualified
by an attribute whose existence depends on the prior existence of an attribute
such as knowledge, since the attribution of knowledge to the essence depends
on the attribution of existence to the essence, then that is called, according to
them, ‘the hypostasis of the Son and the word’. And if it is considered in respect
to the essence being intelligible to itself, then that is called, according to them
‘the hypostasis of the Holy Spirit’.

Therefore, from the Father originates the status of existence, and from the
word and the Son the status of the knowledgeable one, and from theHoly Spirit
the essence of the Creator being intelligible to himself. This is the gist of this
terminology; the essence of God is one in substance having the attribution of
each of these hypostases.

Among them are those who say that the essence, if it is considered with
respect to it being an essence, but not with respect to any attribute, represents,
according to them, the pure intellect, which is called ‘the hypostasis of the
Father’. If it is consideredwith respect to having intellectual awareness of itself,
then this, according to them, represents the intelligent one, which is called ‘the
hypostasis of the Son and the word’. If the essence is considered with respect to
being the object of its own intelligence, then this, according to them is called
‘the hypostasis of the status of intellection and Holy Spirit’. According to this
terminology, the intellect refers to the essence of God alone, and the Father is a
synonym for it. The intelligent one refers to his essence restricted to perceiving
itself, and the Son and the word are synonyms for it. The intellection refers

92 John 1:14.
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ًافدارمسدقلاحوروهلةلوقعمهتاذيذلاهلالانعةرابعةيلوقعملاوهلنيفدارمةملكلاونبالاو

.هل

نبالاكلذكو،لقعلاوملعلابةفوصوملاتاذلانعةرابعةملكلانانيحالطصالانيذهبتبثدقف

مِلاعلاناكءدبلايفديري“ةملكلاناكءدبلايف”:هلوقف.لقاعلاوامِلاعلاهلولدممونقاامهنملكًاذاف

ًاتباثلزيملفصولااذهناديريهلالاهبًافوصوملزيملمِلاعلاوهانعم“هّٰللادنعناكةملكلاو”:هلوقو

كلذمِلاعلا2اهلولدميتلاةملكلاهذهوهانعم“ةملكلاوههلاو”:هلوقو.لزيملىنعمبانهه“ناكو”1.هلالل

يذلامِلاعلاوهورابتعالااذهلولدملزيملهانعم“هّٰللادنعًاميدقاذهناك”:هلوقو.هلالاوهمِلاعلا

كلذبعطقيل“ةملكلاوههّٰللاو”:هلوقبكلذبهنعربخاهنالهلاوهوهلالاهبًافوصومةملكلالولدموه

مالكوميناقالاهذهيفمهداقتعااذه.هلالاريغةملكلالولدموهيذلامِلاعلانادقتعينممهو

هيلعحلطصياميفالوظافلالايفةحّاشمالفيناعملاتّحصاذاولصفلااذهلوايفمهليجناحراش

مالسلاهيلعىسيعلةيهلالاىلعهيفةلالداللصفلااذهلواناهوحرشامبحضودقفنوحلطصملا

.ةتبلا

:س،بيفخسانللوهسنع“انهه”ناكو2“.هلاللًاتباثلزيملفصولااذهناديري”هلمجلانورركيس،ب1
اهولدم
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to God whose essence is being intelligible to itself, and the Holy Spirit is a
synonym for it.93

So it is established by these two sets of terms that the word refers to the
essencehaving the attributionof knowledge and intellect, and likewise the Son.
Therefore, both of these indicate the one who knows or the intelligent one. So
when he said, ‘In the beginning was the word’, he meant, in the beginning was
the knowledgeable one, and when he said, ‘And the word was with God’, his
meaningwas, the knowledgeable one is eternally an attribute ofGod, intending
to say that this attribute is eternally established in God. ‘Was’ here has the
meaning ‘is eternally’. When he said, ‘And God was the word’, his meaning
was, this word that indicates the knowledgeable one, this knowledgeable one is
God. And when he said, ‘This was eternally with God’, his meaning was the one
indicated by this expression has always existed, and he is the knowledgeable
one who is indicated by ‘the word’, which is attributed to God. He is God,
because he declared it in his saying, ‘And God was the word’, to counter the
supposition of those who claim that the knowledgeable one, who is indicated
by ‘the word’, is other than God. This is their belief in these hypostases, and
the words of the interpreter of their gospel at the beginning of this chapter.
If the concepts are sound then there is no dispute about wording or about
the technical terms coined by the linguists, so it is clear from what they have
commented, that the beginning of this chapter shows no indication at all of the
divinity of Jesus, on him be peace.

93 The use of the terms al-ʿaql ‘the intellect’, al-ʿāqil ‘the intelligent one’, and al-maʿqūl ‘the
intellection’ for the members of the Trinity is found in Yaḥyā ibn ʿAdī, De l’ Incarnation,
p. 12. He explains that Christian theologians think of the impossibility of the union of the
Father and the Spiritwith thehumanity of Christ but the possibility of the unionof the Son
with the humanity ‘like the difference between, on the one hand, the pure intellect (al-ʿaql
al-mujarrad) and the intellection (al-maʿqūl) of a pure intellect, andon theother hand, the
intelligent one (al-ʿāqil) of a pure intellect. Because it is not possible that a human being is
a pure intellect or an intellection of a pure intellect, but it is possible that a human being is
an intelligent one of a pure intellect, in that he has intelligence of the Creator, exalted and
glorified, so for this reason it is possible that the Son, who takes the place of the intelligent
one of a pure intelligence, unites with the human being. Yet it is not possible that the
Father, who takes the place of the pure intellect, or the Spirit, who takes the place of the
intellection of a pure intellect, unites with the human being’.
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ءاجاذهانحويهمساهّٰللانملسراناسناناك”:هلوقىلوالا.مدقلالّزمامهيفناتهبشلصفلايفىقب

ئضييذلاقحلارونوهيذلارونللدهشيللبرونلاوهنكيملوهبلكّلانمؤيلرونللدهشيلةداهشلل

.“هفرعيملمَلاعلاونوكُهبمَلاعلاوناكمَلاعلايفمَلاعلاىلاتٍآنٍاسنالكل

توسانلاوهنوكينااما“هبنّوكمَلاعلاناومَلاعلايفلزيمل”هنابتاملكلاهذهيففوصوملا:لوقنف

واتوهالوهثيحنمتوهاللاوهنوكينااماوهبهقلعترابتعابواتوهاللابهقّلعتنعًاكفنم

توهاللاالالٌطابلكلاوةثلاثلاةقيقحلاوهنوكينااماوهيفهروهظوهوتوسانلابهقلعترابتعاب

واتوهاللابهقلعتنعكفنمهناانلقءاوسيرورضفتوسانلانالطباماو.توهالوهثيحنم

قلعتلانالثداحتوهاللابهقلعتنألقّلعتلاعمكلذكورهاظفكاكفنالاعماما.هبهقلعترابتعاب

ةثلاثلاةقيقحلاًاضياكلذكو؟هيفلزيملهناوملاعلانيوكتبفصويفيكفهقلخدعبالاهللصحام

ليحتسيوهقلخلبقةمودعمنوكتنامزليفثداحوهوتوسانلااهيئزجدحاةثلاثلاةقيقحلانأل

دنعثدحامناهيف1هروهظنالتوسانلايفهروهظرابتعابتوهاللاكلذكو.ركذامبًاذااهفصو

.ركذامبهفصولاحتساثداحلاقلعتلااذهرابتعابركذامبتوهاللاىلعانمكحاذافتوسانللهقلخ

همامضنارابتعابالهلاوهثيحنمهمسالَّجهلالاىلاةدئاعفاصوالاهذهنوكتناالاقّبيملف

لّجوزّعهّٰللاىلامالكلااذهفرصبجيذٍئنيحف.هيلاتوسانلامامضنارابتعابالوتوسانلاىلا

نأل“ناسنالكىلعقحلاهبئضييذلاقحلارونوهيذلارونللدهشيللب”:مالكلاريدقتنوكيو

ىلعهتئاضإبهفقيو2ةيقيقحلافراعملاىلاهتفرعمرونبدحالكيدهييذلاوههمسالَّجقّحلا

دقوةلاطالانعينغحضاوىنعماذه.هتيادهرونبالالوقعلااهيلايدتهتاليتلاهتاعونصمقئاقد

هيفخلا:جيق2هثودح:جيق1
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Two ambiguous passages remain in the chapter whichmay cause the foot to
trip. The first is where it says,

There was a man sent from God named John who came as a witness, to
bear witness to the light, so that everyone might believe through him. He
was not the light, but to bear witness to the light, which is the true light
that illuminates every human being coming into the world. He was in the
world, and the world was made by him, and yet the world did not know
him.94

Sowe say; the one described in thesewords as ‘Always having been in theworld,
and theworld having beenmadebyhim’, could be either the humanity separate
from the divinity or connected to it, or could be the divinity with respect to
being divine or considered connected to the humanity, and its appearance in it,
or couldbe the third reality.All of these are false except thedivinitywith respect
to being divine. Referring this to the humanity is absolutely wrong, whether
we say that it is separate from its connection with the divinity or considered
connected to it. The humanity would have been connected to the divinity in
time, since the connection could only occur after the humanity was created,
so how could it be described as causing the world to be made, and as always
being in it? So it is also with the third reality, because one of the elements of
the third reality is the humanity which is contingent. The third reality must
havebeennon-existent before the creationof thehumanity, and it is impossible
to attribute to it (the third reality) what has been described above. It is the
same with the divinity as considered appearing in the humanity, because its
appearance in it only occurred when it created the humanity, so if we judge
the divinity by what has beenmentioned of this connection occurring in time,
then this attribution is impossible.

It only remains to say that these attributions belong to God, may his name
be glorified, with respect to him being God, not in consideration of his union
with the humanity, nor in consideration of the union of the humanity with
him. So these words must refer to God, exalted and glorious. The implication
of these words is, ‘to bear witness to the light that is the light of the truth by
which the truth enlightens every human being’, because the truth, may his
name be glorified, is he who guides everyone by the light of his knowledge to
the true knowledge, and by enlightening him, acquaints him with the intri-
cacies of his works that intelligence cannot attain except by the light of his
guidance. This is a clear meaning, and does not need elaboration. Light is used

94 John 1:6–10.
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حرص“ملاعلارونانافملاعلايفتمدام”مالسلاهيلعهلوقوهوةيادهلاهبدارملاوليجنالايفرونلاقلطا

يفانحويكلذبًاضياحّرص“ملاعلارونتُئجامناً”اضياهلوقونيرشعلاويناثلالصفلايفانحويكلذب

.ةيادهلاىلعرونلالمحيفليوأتلانمهيلاانبهذامدكؤيحيرصتلااذهونيرشعلاوسماخلالصفلا

عضوةياكحنمدبال“هدجمانيأروانيفلّحوًادسجراصةملكلاو”لصفلارخآيفةلوقةيناثلاةهبشلا

هعضومهفرصو2هعضوىضتقمنعمهلودعومهللزكلذبملعُيليّطبقلايف1ناكفيكظفللااذه

.لقعلاةهيدبلمداصمموهفمىلاقفاوملاهموهفمنع

عنصَةملكلاويطبقلايفتاملكلاهذهموهفم“3سكرصُوأََرأفأيجاصيبهُو”:ظفللااذهعُضو

ظفللانوكيلبةتبلالاكشاقَبيملعضولااذهىلعوعنص4َيطبقلايفاهموهفم“رأفأ”نألًادسج

ًادسجعنصَ“ةملكلاوههلاو”:هلوقبهلاهنابهنعرّبعيذلاةملكلامونقانمماقيذلامِلاعلانابًاحيرص

رهظيذلاوهومالسلاهيلعىسيعوهوههلالاهعنصيذلادسجلاكلذياهدجمانيأروانيفلّحو

.هدجم5يؤُرو

6يطبقلايفكارتشالابتعضُوةملكلاهذهاولاقنارهاظلاموهفملااذهنعلودعلانعاورذتعادقو

هلمحنيعتيكرتشملاظفللانالتاكحضملانموهلبًاراذتعابلطيرابتعالااذهو.راصوعنصَنيب

هلمحبجوملالقعلامكاحت7كنأشامفموهفملااذههنمدارملانابةرعشمةنيرقِرسيابهتاموهفمِدحاىلع

اهيفبكترادقنوكيكارتشالابتعضُواهنوكهلملسُاذاةظفللاهذهمجرتمنامث.هيلاانرشاامىلع

ةملكلاهذهيفوهونئارقلاهتنّيعهتاموهفمنيبددرتاذا8كرتشملانالكرتشملايفةّيضقلاسكع

هللصحيلهتدارامدعبلقعلاحيرصيضقيامىلعهلمحوةدارالابجاووهاّمعظفللافرصبىضق

ً.ادسجراصمِلاعلاهلالاناكلذب

يزخنمشحفايٌزخدجوُيالذا9هّٰللاءاهالهيلعةفئاطلاهذهةأرجكهّٰللاىلعأرتجاًادحافرعأال

هدحوتبسلاكلذيفماصينابجيلب:نيلئاقكلذركذباونّيشدقوربُقملاعلاهلانانودقتعيموق

ّفابيف:“رأفا”3جيفطقس2س،بيفطقس1 يفاهموهفم”رأفأ“نأل”4سكرساوزافا:جيفوراَ
يفطقس“كرتشملانال”8كلابامف:جيق7سوبيفطقس6اوأر:جيف5جيفطقس“يطبقلا
جيفطقسً“ادشرمًايلو”ىلا…“هّٰللاءاهال”نم9ج
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in the gospel to mean ‘guidance’, such as when he, on him be peace, said, ‘As
long as I am in the world, I am the light of the world’,95 stated by John in the
twenty-second chapter. He also said, ‘I have come, the light of the world’,96
also stated by John in the twenty-fifth chapter. This statement agrees with the
interpretation that we have given, in taking ‘the light’ to be guidance.

The second ambiguous passage is his saying at the end of the chapter, ‘And
the word became flesh, and lived among us, and we saw his glory’.97 It is
necessary to quote how this terminology is written in Coptic, so that their error
and their abandonment of its essentialmeaning and their diverting itsmeaning
from being understood appropriately to being understood in contradiction to
intuitive intelligence, may become known.

The written form of this phrase is ‘woh bisagi afer ow sarks’. The meaning of
these words in Coptic is, ‘and the word made a body’ because ‘afer’ means in
Coptic, ‘he made’. According to this phrase no difficulty remains at all, because
the phrase makes clear that the knowledgeable one, who is identified with the
hypostasis of the word which he asserted to be God, when he said, ‘And God
was the word’ made a body, and he lived among us, and we have seen his glory.
In other words, this bodywhich Godmadewas actually Jesus, on him be peace,
and it was he who appeared and whose glory was seen.

They have put forward an excuse for deviating from this clear meaning by
saying that this word is used in Coptic tomean both ‘hemade’ and ‘he became.’
This point of view makes an excuse plausible, but it is laughable because the
sense of an equivocal term is assigned to one of its meanings by the simplest
indication showing that one of the possiblemeanings is intended.What is your
interest in opposing reason that requires it to be taken in the sense thatwehave
indicated? Then, if it is conceded to the translator of this word that it exists
with more than one meaning, he has committed an error here, contrary to the
rules about equivocal meanings. If an equivocal meaning oscillates between
different possiblemeanings then the evidence determines it, and yet he, in this
phrase, decided to divert the expression from what it must intend and to take
it in a sense that sound reason pronounces could not be intended, in order to
obtain the result that God, the knowledgeable one, became flesh.

I do not know anyone more insolent towards God than this sect. By God, no
more shameless disgrace can be found than that of a people who believe that
the knowledgeable one, God, was buried. They bring him dishonour in saying
it is necessary to fast on that same Saturday because the one who made the

95 John 9:5.
96 Ibid.
97 John 1:14.
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للضَينمو.مهلسرومهرابكانعةنودملامهنيناوقيفكلذبحّرُصً.اروبقمهيفناكةّيربلاعناصنال

ّايلوهلدجينلف ً.ادشرمً

ًامداصمناكحجّرملكناباوجلاف.هيلعهلمحتحجّرنئارقلموهفملااذهىلعلمحامناليقناف

هفقييملعدٍاههلسيلهبلئاقلاولٌهجًاحجرمهنأشاذهامةيمستناعم،هيلعلّوعمريغّدرلوقعملل

هورّيصناىلافيرحتلاهيفاوبكترايذلاحضاولارمالااذهنايبىلعانرصتقا1نامث.قّحلاجهنىلع

كارتشالابتعضوةملكلاهذهنانيمّلسمعازنلاعطقاندراناو.ةهبشلاهذهعفديف2كلذانافكةهبش

ناهنايبوحضاوةهبشلانعًاضياباوجلاف“عنص”نود“راص”ىلعاهلمحتحجَرنئارقاهبتفتحادقو

تركذيتلاةملكلاناكلذنايبوهرهاظنعهفرصيفهفقولقاعلضرعيالريدقتلااذهىلعظفللا

؟ًادسجراصهنابهلالاىلعمكحيفيكف“ةملكلاوههلاو”:هلوقبهلااهنابحرُصلصفلالوايف

لوايفمدقتامكقطنلاواملعلاةفصرابتعابتاذلانعةرابعمهدنعةملكلانامالكلااذهحيحصتو

نالهلالابًاصتخمسيلقالطالااذهوقطنلاواملعلابةفوصوملاتاذلاىلعةلادنوكتذٍئنيحفلصفلا

ةعوضومةملكلانوكتذٍئنيحفةقيقحهدارفانمدرف3لكيفلمعتسيدّدرتامفيكلكشملاظفللا

اذهنعةكفنمواةيمسجلابةفوصومتاذلانوكنعرظنلاعطقعمقطنلاواملعلاديقبتاذلل

رخآيفوهلاوهيذلاةقيقحةيمسجلانعكفنملامِلاعلاىلعةملكلاتقلطالصفلالوايفف.فصولا

ىنعمًاذانوكيفًاضيالوسروهيذلاةقيقحةيمسجلابفوصوملاقطانلاوامِلاعلاىلعتقلطالصفلا

ةيمسجلانعًاكفنمناكةملكلالولدمناكيذلامِلاعلاهلالاكلذناياًادسجراصةملكلاوهلوق

ماقملعلاديقبتاذللتعضواذااهناللوسرلاوهوةيمسجلابًافوصومًاملاعنالا4اهلولدمراصدقو

.ةلاحمالمِلاعلاىنعماهنم

كلذنايعّدانافتاذاهناثيحنمةفصلاديقبتاذللةعوضومةملكلاناميلستدعبهلكهذه

ةتباثاهموهفميفةكراشملانّالزاجملاقيرطبمالسلاهيلعىسيعىلعاهقالطاناكهلالاتاذبصّتخم

اهولدم:سوبيف4بيفطقس3جيفطقس2جيفطقس1
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creation was buried on that day. It is described this way in their regulations,
written down by their leaders and apostles. ‘And whoever is led astray will not
find for himself a protector to guide’.98

If it is said that it is taken in this sense by the evidence giving greater weight
to it, then the reply is that every probability that is in conflict with reasonmust
be rejected as unreliable. Although being called in this case a probability, it
is ignorance, and the one who says it has no knowledgeable guide to set him
on the path of truth. Then, if we confined ourselves to showing the clear fact
that they have committed corruption in that they have made it ambiguous,
it is enough for us to remove this ambiguity. If we wish to settle the dispute,
accepting that this word is used equivocally and that the evidence surrounding
it makes probable its being taken as ‘became’ rather than ‘made’, then the
resolution of the ambiguity also is clear. It is evident that the term, according
to this assessment, does not prevent the intelligent person turning away from a
literal meaning. The evidence for this is that ‘the word’ which is mentioned at
the beginning of the chapter is declared to be God, when it says, ‘And God was
the word’. So how can someone decide that God became flesh?

The correct evaluation of these words is that ‘the word’, according to them,
expresses the essence, by being considered an attribute of knowledge or
speech, as presented at the beginning of the chapter, and in that case would
indicate the essence having the attribution of knowledge or speech. Yet this
application is not special to God because an ambiguous term, however long
one hesitates to interpret it, is used for each of its objects correctly. Here ‘the
word’ may be used to designate the essence in terms of knowledge or speech,
eitherwithout taking account of the existence of the essencehaving corporality
attributed to it, or being separated from this attribute. For at the beginning of
the chapter ‘the word’ is applied to the knowledgeable one as separated truly
from corporality, the one who is God. At the end of the chapter it is applied
to the knowledgeable one or the rational person who is attributed with true
corporality, the one who is also a messenger. In other words, the meaning of
the saying ‘the word became flesh’ is that God the knowledgeable one, who is
indicated by ‘the word’, was separated from corporality. Later on its meaning
becomes the knowledgeable one having corporality attributed to him, and he
is the messenger, for if it is used for the essence restricted to knowledge, the
term ‘the knowledgeable one’ is derived from it without doubt.

Once it is admitted that ‘the word’ is used for the essence in terms of an
attribute with respect to being an essence, then, since it is claimed that this is
exclusive to the essence of God, its application to Jesus, on him be peace, must

98 Qurʾān 18:16.
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الهنالرهاظلافالخىلعهنالئاقلالوقبليوأتلااذهّدريالو.زاجملاتاححّصممظعانميهو

.هتقيقحىلعهئاقبٍإىبأيليلدلهرهاظ1نعمالكلافرصالاليوأتللىنعم

لّجهلالامالكاميّسالضعببهضعبًاقلعتممالكلاناكاذاًالوبقمليوأتلااذهنوكيامناليقناف

فرَصاذاليوأتلافهليوأتبجوهرهاظىلعظفللاءاقبةلاحتسابمكحاذالوقعملاناباوجلاف.همسا

ةفلاخملةجحهرهاظبقلعتمللىقبيالذئنيحفةدارالازئاجوهامىلعهلمحوركذامكهرهاظ2نعظفللا

.ليوأتلاناكماولوقعملا

هانّلوااممكحىلعةدارالاغياسوهامىلعاهلمحوصنلااذهتاملكنيابتمدعنّيبننآلانحنو

ءاطغهبهلفشكيوتٍآناسنالكىلعهرونبءيضييذلاوههمسالَّجقحلاناتبثدق:لوقنف

لكلءيضييذلاقّحلارونوهيذلارونللدهشيل”:هلوقبصّنلااذهيفهبحّرصمكلذوةيفخلك

همسالّجقّحللًافصونوكيناحلصيورونللًافصونوكيناحلصياذه“ناكمَِلاعلايف”:هلوق“نٍاسنا

.ملَاعلايفًاتباثكلذلزيملةهبشلكنعءاطغلاهفشكويفخلكلهحاضياوىلاعتهّٰللاةيادهنّال

.“ناكهبلّك”:هلوقبلصفلالوايفكلذبحّرصدقوهمسالّجقّحللفصواذه“نّوكهبملاعلاو”هلوق

3هلالافصويفهلوقوهوحيرصتلااذهعممالسلاهيلعىسيعىلعاذهلّمحينملرذعياىرعشتيلف

رهظقّحلاةّيصاخىلا4يا“ءاجهتيصاخىلا”:هلوق.“ناكاممئشنكيملهريغبو”:لصفلالوّايف

هروهظانههرونلائجمبدارملاودٍتهملكيدتهيهرونبذاهداشراوهتيادهنعةرابعوهيذلاهرون

.5اهروهظىلعلولحمئجملابيناعملافصونال

اولبقيملهتيادهلاوعُدنيذلاهتصّاخوياةيادهللىعُدنمةصاخلابدارملا“هلبقتملهتصّاخو”:هلوق

دارياكلذىلعلدّي.اولبقيملنيذلاريغمهوهتيادهاولبقنيذلاامافيا“اولبقنيذلاامأف”هلوق.هتياده

اهرهاوظ:جيف5جيفطقس4سوبيفطقس“هلالافصويف”3ىلع:س،بيف2ىلع:سيف1
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be by way of metaphor, because the equivocation of its meaning is established,
and this is one of the most profound justifications for the metaphorical mean-
ing. This metaphorical interpretation cannot be rejected by someone who says
that this is contrary to the literal meaning, because there can only be a mean-
ing through a metaphorical interpretation that diverts the expression from its
literal sense and which proves that it must not be given its literal meaning.

If it is said that this metaphorical interpretation is acceptable when the
expressions are connected to each other, especially expressions for God, may
his name be glorified, the reply is that reason, when it judges it to be impossible
for the term to keep its literal sense, must interpret it metaphorically. If the
metaphorical interpretation diverts the term from its literal meaning, as has
been described, and takes it in the sense that it is ametaphor in intention, then
it follows that no argument remains to the one who prefers a literal meaning
for opposing reason and the probability of the metaphorical interpretation.

We will now show that there should be no dispute over the words of this
passage, and we will take them according to what was probably intended,
according to the conclusions that we reached about their interpretation. We
say it is established that the True One, may his name be glorified, is the one
who guides with his light ‘Every human being that comes’, and by means of it
reveals tohimall secrets. That ismade clear in this passagewhen it says, ‘Tobear
witness to the light, that he is the light of truth which enlightens every human
being’. The expression ‘he was in the world’ fits well with being an attribute
of the light and is appropriate that it is an attribute of the True One, may his
name be glorified. This is because the guidance of God Almighty, his making
clear every hidden thing, and his lifting the veil from every ambiguity, never
cease in the world.

His saying, ‘And theworld existed through him’ is attributed to the TrueOne,
may his name be glorified, and this has been stated clearly at the beginning of
the chapter, when it says, ‘Everything existed through him’. So I wish I knew
what excuse there is for someone to take this to refer to Jesus, on him be peace,
despite this beingmade clear, where he says in describingGod at the beginning
of the chapter, ‘Andwithout him nothing existed that came to exist’. His saying,
‘he came to his own’ means to the ones belonging to the True One, his light
appeared,which refers to his guidance andhis direction, since by his light every
rightly guided person is guided, and the intention of ‘The coming of the light’
here is ‘his appearance’, because describing the meaning as ‘coming’ signifies
appearance. His saying, ‘And his own did not receive him’ means his own
who were called to guidance. In other words, his own who were called to his
guidance did not accept his guidance. His saying, ‘As for those who accepted’,
means as for those who accepted his guidance, and they were not those who
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اوريصينالوقينارَضحأَلاناك“هّٰللاينباوريصيناًاناطلسمهاطعاف”ليصفتلليهيتلاامأبمالكلا

يفكلذعقومظعيلةبسنلافرشلجالهّٰللاوهومظَّعملامسالاركذبحّرصيلكلذنعلدعامناوهينب

.سوفنلا

نماودلُونكـللجرةئيشمالومٍحلءاوهنمالومٍدنممهسيلنيذلاهمسابنونمؤينيذلا”:لاقمث

نااهنأشنميتلاتاّونبلاليبقنمتسيلةبسنلافرشاهبمهللصحيتلاةّونبلاهذهناديريِ“هّٰللا

برقلايفطارفالاكلذبدارملالبءامدلاوموحللانّوكتوءاسنلابمهماملاولاجرلا1ةئيشمنعلصحت

.فلساممكحىلعمهبةفأرلاو

2مِلاعلاىلعقلطُتنامِلاعلاىنعماهنمماقيتلا“ةملكلا”ماكحانمناًانيبملصفلالوأىلعفطعمث

.لوسرلاتاذككفنمريغوائرابلاتاذكةيمسجلانعاكفنمناكءاوس

اهتاوذةنيابتمجراخلاونهذلايفةهلاةثالثدوجوبلوقلامهمزلًاكلسمميناقالاليوأتيف3اوكـلسدقو

نبالاوةوبالاديقبتاذلانعةرابعبالااولعجمهناكلذو.ةمسالَّجهلالاتاذيفنوااهقئاقحو

.دحاوهلانولوقيمث،قاثبنالاديقبتاذلانعةرابعسدقلاحوروةّونبلاديقبتاذلانعةرابع

كلذكوةّونبلاباهفصولةلباقريغةّوبالاةفصب4ةصتخمبالاتاذنااونّيبتوكلذيفاوقيوضاذاف

اولاق.هريغلًانباوصخشلًاباردّقتفةفئاضتملاتاوذلانمتسيلوسدقلاحورونبالايفلوقلا

اهنيابياميفنانردّقٍةفصباهانفصواذاانكلنكممتافصلاهذهعيمجباهفصوةدحاوتاذلانا

تاموزلميهًاذافاهتافصمدقبوًالزاتاوذلاهذهمدقبنولوقيمهنالةلفغلاولهجلاناكماذهو

اذافموزلملاىفتنامزاللاىفتناىتمومزاللادجُوموزلملادجُوىتمواهلةمزالاهتافصو5تافصلا

58ص“هيناثلاهلضعملا”ىلا“اوكـلسدقو”نم3بيفطقس“مِلاعلاىلعقلطُتنا”2تايشم:كايديشيف1

سيفطقس5تاذبةصتخم:بيف4جيفطقس
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did not accept. That is proved by the intention of the expression ‘as for’, which
is placed there to specify, ‘And he gave them authority to become sons of God’.
It would have been more natural to say that they became his sons, except he
refrained from that in order tomake a clear reference to the sublime namewho
is God, so that by conferring the honour of this relationship he would make a
greater impression on the souls.

Then he said, ‘Those who believed in his name who were not from blood,
nor from desire of the flesh, nor from the will of a man, but were born of
God’. He meant that this sonship, which happened to them by the conferring
of the honour of the relationship, was not the kind of sonship which can be
characterised as happening as a result of the will of men, and their uniting
with women, and the formation of flesh and blood. The intention of this is to
intensify his closeness and compassion to them, according to what has been
said before.

Then, he referred to the beginning of the chapter showing that it is upon
the rules governing ‘the word’ that the meaning ‘the knowledgeable one’ is
based. This is applied to the knowledgeable one equally whether separated
from corporality as with the essence of the Creator or not separated as with
the essence of the messenger.

When interpreting the hypostases they (Christians) have followed a path
which has obliged them to talk about the existence of three gods, in the mind
and in fact, distinct in their essences and their natures, which is to deny the
essence of God, may his name be glorified. The result is that they make the
Father equivalent to the essence in terms of fatherhood, and the Son equivalent
to the essence in terms of sonship, and theHoly Spirit equivalent to the essence
in terms of proceeding. Then they say that God is one.

If they are pressed about this and they are shown that the essence of the
Father specified by the attribute of fatherhood cannot admit the attribute of
sonship, and likewise with the teaching about the Son and the Holy Spirit. It
is not one of the relative essences that it may be assigned as a father to one
person and a son to another. They say: ‘If the essence is one, to describe it with
all of these attributes is possible, but when we describe it with an attribute, we
imply the negation of what is contrary to it’. This is a position resting on igno-
rance and stupidity, because they speak about the timelessness of these eternal
essences, and the timelessness of their attributes. So then, they are necessarily
attached to the attributes and their attributes are necessarily attached to them.
When something necessarily attached exists, what is necessarily attached to it
exists too, and when what is necessarily attached is removed, what it is neces-
sarily attached to it is removed as well. If it is possible to remove an attribute
necessarily attached to the essence, then it is possible to remove the essence.
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رفكدقل”1هلوقبزيزعلاباتكلاةراشاىنعملااذهىلاوتاذلايفنردقتاذللةمزاللاةفصلايفنردق

.ِ“ةثالثثلاثهّٰللانااولاقنيذلا

ىأرفيمويىريناىهتشامكوباميهاربا”:نيرشعلاوسماخلالصفلايفانحوياهركذةيناثلاةلضعملا

لوقاقحلاقحلا:عوسيمهللاقفميهارباتيأردقوةنسنوسمخدعبكلتِأيمل:دوهيلاهللاقف.حرفو

.همالكرخآاذه.“ميهاربانوكينالبقينّأمكـل

مويالوهلاسرامويالوهتدالومويَرَيملمالسلاهيلعميهاربانألزاجملابقطانمالكلااذهًاذالوقنف

ءايبنالاناكلذنمدارملالبميهاربادعبتثدحاهلكهذهنالنومعزيامكهلةثلاثلاةقيقحلالوصح

ةلاسربمالسلاهيلعميهارباملعأُاملفدابعلاحلاصمبةلِفّكتملاهعئارشلاراهظاماودوهّٰللاةعاطماودنوّبحي

انههةيؤرلافكلذبّرُسهتعيرشهتضتقاامىلعدابعلاحلاصمنمهديىلعرهظيامومَلاعللهتيادهوىسيع

غلبابةّيثنروقىلااهرّيسيتلاهتلاسريفصلوبحّرصدقورصبلاىلعالملعلايهيتلاةريصبلاىلعةلومحم

لزيمليذلاّرسلابةيفخلاهّٰللاةمكحبقطننّانكلو”لاقفهاندراامنيعداراهناىلعلدياذهوكلذنم

هّٰللاملعيفةرّرقمماكحالاهذهناديري“نيملاعلالبقاهررقفمدّقتهّٰللاناكو2“ملاوعلانعًارتتسم

.هانلوّأامنيعاذهوءارتفاوًالّوقتًاذاتسيلف3ًاميدق

فورعملاانوينبسرطبهتذيمالتميظعكلذلثمبثلاثلالصفلايفلسرلاصصقيفحّرصدقو

هّٰللانممكدنعرهظلجريرصانلاعوسينامالكلااذهاوعمسالئارساينباي”الئاقافصلانوعمشب

قباسنماذهلًاررقمناكيذلااذهفمتنانوملعتامكمكنيبهيديىلعهّٰللااهلعفيتلاتايالاوىوقلاب

س،بيفطقس3جوسيفطقس“ملاوعلانع”2بيفطقس1
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This is the meaning indicated in the Noble Book when it says, ‘unbelievers are
those who say that God is the third of three’.99

[Jesus’ claim to have existed before Abraham]

The second difficulty is mentioned by John in the twenty-fifth chapter: ‘Abra-
ham your father wanted to see my day, he did see it and he rejoiced. The Jews
said tohim, youhavenot yet reached fifty years and youhave already seenAbra-
ham?, and Jesus said to them, truly, truly I say to you, I am before Abraham
was’.100 This is the end of his words.

We therefore say that these words were spoken as a metaphor because
Abraham, on him be peace, did not see the day of his birth, nor the day of his
being sent, nor the day of the occurrence of the third reality in him, as they
claim, because all of these happened after Abraham. But the intention is that
the prophets desire always to obey God and always to make known his law
which guarantees the welfare of the worshipping servants. When Abraham,
on him be peace, was made aware of the mission of Jesus to be a guide for
the world, and of what would appear by his hands for the welfare of the
worshipping servants according to what his law required, he took pleasure in
it. ‘Seeing’ here should be taken to refer to perception, which is knowledge,
but not to physical vision. Paul declared in his epistle which he sent to the
Corinthiansmuchmore than this, and this shows that he intendedexactlywhat
we have said was intended when he said, ‘But we speak by the hidden wisdom
of God, by the secret which is always hidden from the worlds, and God who is
eternal decreed it before the worlds existed’.101 He meant that these decisions
were decreed in themind of God eternally, and therefore they are not gossip or
slander. This is exactly what we have interpreted.

In the Acts of the Apostles in the third chapter, the most important of his
disciples, Peter son of Jonah, known as Simon Cephas, made a declaration like
this when he said, ‘O children of Israel, listen to these words; Jesus of Nazareth
was a man who appeared among you from God with power and signs which
God performed by his hands among you, as you yourselves know, and this is
what was decreed for him from the prior knowledge of God and his will’.102

99 Qurʾān 5:73.
100 John 8:56–58.
101 iCorinthians 2:7.
102 Acts 2:22.
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لجرهنابحّرصفةدايزانوينبادازوُهانلوّاامنيعبمهدنعناميظعلاناذهحرص.“هتئيشموهّٰللاملع

هّٰللاوهامنااهلعافنابحرصلبهلعفبةعقاوتسيلهيديىلعترهظيتلاتايآلاوىوقلانابحّرصو

عومجمبحّرصملاذيملتلااذهو“هيديىلعهّٰللااهلعفيتلاتايالاوىوقلاب1هّٰللانممكدنعرهظلجر”هلوقب

.هتفلاخمهلاببرطخينامهنمًادحاُعَسيالركذام

هلوقفًامومعاما.هلاوقادنعفوقولاوهتعباتمبوجوبًاصوصخوامومعقطانليجنالاحيرصو

هومتللحاموتاومسلايفًاطوبرمنوكيضرالاىلعهومتطبراملكنأمكـللوقاقحلا”:هتذيمالتل

هذهىلعوةرخصلاتنا”هلابطاخمهلوقفًاصوصخاماو“تاومسلايفًالولحمنوكيضرالاىلع

ىلعهتللحامو.تاومسلايفًاطوبرمنوكيضرالاىلعهتطبرامو”:هللاقمث“يتعيبىنباةرخصلا

ّتممومعلاوصوصخلاينعاهّلككلذعومجمبحّرص“تاومسلايفًالولحمنوكيضرالا هليجنايفىَ

انحويتاملكلاهذهبحّرص2هتمافئاوطكلذبديري“يجاعِنَعرايشابكَعراىفارخَعرا”:ًاضياهلوقو

نوكتنألاحمانهه3ةيلبقلا“ميهاربالبقينا”:هلوقًاضياليوأتلااذهةّحصىلعلّديو.هليجنارخآيف

ةفاضماضيأنوكتنألاحموهبهقلعترابتعابالوتوهاللانعهكاكفنارابتعابالهتوسانىلإةفاضم

لبمالسلاهيلعميهاربإدوجودنعةدوجومنكتملثادوحاهلكهذه4)نأ(نيبتاملةثلاثلاةقيقحلل

.رورسلاىلعهلمحيذلاىنعملاوهاذه.داشرإلانمهيلعبترتيامولاسرإلاريدقتبهملعةيلبقلابدارملا

لكنيبولبءايبنألارئاسنيبوهنيبكرتشملمجملااذهذإكلذىفهلةيصوصخيافليقناف

رورسلدوهيلاداعبتساهباعطاقهركذامنإوةيصوصخلاضرعميفكلذركذيملهنأباوجلاف.دوجوم

يفردصيامنإكلذلثممهنعردصاذإءايبنألانألربخااميفهقدصلًاحيحصتوهمويبهحرفوميهاربإ

ذا:ج،س،بيف4جيقطقس3هنمفئاوطبيف2ب،سيفطقس1
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These two leading people among them proclaimed exactly what we have
interpreted, and the son of Jonah promoted it further for he made it clear that
he (Jesus)was aman andhe explained that the power and the signswhichwere
manifested by his hands were not due to his own actions. Hemade it clear that
the one who performed them was God when he said, ‘A man appeared among
you fromGod with power and signs which God performed by his hands’. As for
this disciple who declared all that has been mentioned, nobody among them
would dare to contradict him.

The gospel makes clear, speaking generally and particularly, the necessity to
follow him and to pursue his teaching. As for ‘generally’, there is his (Jesus’)
saying to his disciples, ‘Truly I say to you that all that you bind on earth will be
bound in heaven and what you loosen on earth will be loosened in heaven’.103
As for ‘particularly’, there is his saying when he was talking to him (Peter), ‘You
are the rock and on this rock I will buildmy church’. Then he said to him, ‘What
you bind on earth will be bound in heaven, and what you loosen on earth will
be loosened in heaven’.104 Matthewmade all of this clear, whether in particular
or in general, in his gospel. He (Jesus) also said, ‘Tendmy lambs, tendmy rams,
tendmy ewes’.105 By this hemeant the groups of his people. John reported these
words at the end of his gospel.

Evidence is also found for the soundness of this interpretation when he
says, ‘I was before Abraham’. The precedence here cannot be attached to his
humanity, whether it is considered separated from the divinity or is considered
connected to it. Moreover, it cannot be attached to the third reality, as has
been shown, since it is not possible that all of these things did not exist when
Abraham, on him be peace, existed. The meaning of the precedence is his
(Abraham’s) knowledge of the decree of his (Jesus’) being sent, and of his work
of guidance connected with it. This is the meaning which should be taken of
the ‘rejoicing’.

If it is said, what is exclusive to him in this since all of this is shared between
him and the rest of the prophets, indeed with all human beings? The reply is
that he did not mention this in relation to what was exclusive to him, rather
he mentioned it to oppose the incredulity of the Jews about the rejoicing of
Abraham, his happiness about his (Jesus’) day, and to confirm the truth of what
he reported. When something like this issue occurs to the prophets, it occurs
on the occasion of the denial of their words, and that what they claim of their
being sent is not established in fact. So this is a refutation of the one whomade

103 Matthew 16:19.
104 Ibid.
105 John 21:15–17.
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ىلعًادركلذنوكيفرمألاسفنيفاتباثسيلةلاسرلانمهنوعديامنأومهلاوقألبيذكتلاضرعم

.اميدقهّٰللاملعيفةررقمرمألاسفنيفةتباثىوعدلاهذهنأبهلًامالعإوبذكملا

هلوقدوهيلا1هيلعمظعأنيحكلذهنمدروامنإمالسلاهيلعىسيعنأليوأتلااذهةحصىلعلديو

كلذبمهللصحتفميهاربإرورسلةححصملاةهجلاذئنيحركذف“ةنسنوسمخدعبكلتأيمل”:نيلئاق

اولصيملنيذلامهيقدصمنونظةيوقتوةلاسرلاوةّوبنلانمهنوعدياميفمهقدصىلإمهيبذكمةلامتسا

ءاملانيبمدآوًايبنتنك”:لاقثيحنيلسرملاديسظافلأيفكلذلثمدرودقو.ملعلاةجردىلإ

.“نيطلاو

هتلاسرعومجمميهاربإمالعإوهوةيصوصخلاضرعميفكلذركذمالسلاهيلعىسيعنوكينأزوجيو

نمهادعنمنودهبةصتخملاتازجعملانمهديىلعرهظامراهظإوةيادهلانماهيلعبترتيامو

؟هنأشاذهليلدبناسنإةيهلاتبثٺفيكفةدارإلانسحىنعماذههلبقةفلاسلاءايبنألا

انرأديساي:سبليفهللاق”:طيلقرافلالوصفنملوألالصفلاىفيدبزنبأاهيلعصنةثلاثلاةهبشلا

بآلاىأردقفينآرنمبيليفايينفرعتملونمزلااذهلكمكعمانأ:عوسيهللاقفانبسحوبآلا

سيلهبملكتأيذلامالكلااذهويفوهبآلاوبالايفينأنمؤتامأبآلا2انرأتنألوقتفيكف

بآلاوبآلايفانأينأ3يباونمآ،لاعفألاهذهلعفيوهيفلاحوهيذلايبألبيدنعنموه

لمعايتلالامعألالمعيويبنمؤينمنأمكـللوقأقحلاقحلالامعألالجأنماونمآفالإويفوه

.همالكرخآاذه“بالاىلإضامينألعنصياهنملضفأو

جيفطقس3انا:سيف2س،بيفطقس1
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the denial and makes him aware that this claim is established in fact, decreed
in the knowledge of God from eternity.

The evidence for the truth of this interpretation is that Jesus, on him be
peace,mentioned thiswhen the Jews thought that hiswords attachedgreatness
to himself, saying to him, ‘You have not yet reached fifty years’. He mentioned
at this point the aspect that justified the rejoicing of Abraham. So it happens to
them (prophets) in thisway, attracting their deniers to believing themconcern-
ing what they claim of prophethood and messengership, and strengthening
the faith of those who have given credence to them, who have not arrived at a
degree of knowledge. Something like this is recorded in the words of the Prince
of the Messengers, when he said, ‘I was a prophet when Adam was between
water and clay’.106

It is possible that Jesus, on him be peace, mentioned this in respect to
what was exclusive to him, which was Abraham’s knowledge of the totality of
his mission, the guidance connected with it, and making known the miracles
that appeared by his hand which were exclusive to him apart from all of the
prophets who preceded him. This is the meaning of the laudable desire, for
how can the divinity of a man be established by evidence of this kind?

[Jesus’ claim that whoever saw him had seen the Father]

The third difficulty is recounted by the son of Zebedee in the first of the
chapters about the Paraclete;

Philip said to him, ‘Master’ showus the Father and it will be enough for us,
and Jesus said to him, I have been with you all this time and you have not
known me, Philip; whoever has seen me has seen the Father, so how can
you say showus the Father?Do younot believe that I am in the Father and
the Father is in me? These words which I speak are not from me but my
fromFatherwhodwells inme, heperforms these deeds; believe inme that
I am in the Father and the Father is in me, if not, believe as a result of the
deeds; truly, truly, I say to you that whoever believes in me will perform
the deeds that I perform, and even greater than them he will do, because
I am going to the Father.107

This is the end of his words.

106 This Ḥadīth is found in the Ḥadīth collection of Abū Abdullah al-Ḥakīm Nishapurī
(d. 1012), al-Mustadrak ʿalā al-ṣaḥīḥayn 2:616–617.

107 John 14:8–12.
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لوقلاىضمدقولثملامهلابراضهنعرذتعاوهقالطادوهيلاركنأيذلاصنلاكصنلااذه:لوقاف

الاةسبلبطقتأيملهيلعهّٰللاتاولصهنأوهوهعنصينأهتداعامهيفعضوًانايبانهههدازوًانيبمهيف

مهفاعسأنكميالاممكلذناكوهلإلامهيرينألئسنيحهنأكلذنايبو.اهافخرهظيًافشاكاهعبتاو

دابعللةنكممريغهتيؤرتناكاملهلإلانأديري“بالاىأردقفينآرنم”:الئاقمهلوؤسمنعلدعهب

نوهنيهيهنبونورمأيهرمأبفنيبجتحملاكولملانأشاذهوهسفنماقمهماكحامهغيلبتيفءايبنألاماقٌأ

.نومكحيهماكحإبو

غلابمث“يدنعنموهسيلملكتأيذلامالكلااذهو”:لاقفظفللااذه1رهاظةدارإمدعبحرصمث

اهنوكديقبهلإللتسيلهلاوقأنأديري“لاعفألاهذهلعفييفلاحوهيذلايبألب”لاقفنايبلايف

نمهنورتامّلكوربخأهنعينألهّٰللانموهفامكحًانمضتمينمردصمالكلكويأهلاعفأولبةدرفم

.هتردقبعقاوهنألهلعفكلذفءايبنألاقراوخبةقطانلالوقعللةرهابلالاعفألا

طيسولاووهدحاولاهّٰللاوهو”:هظفلانركذوليوأتلااذهدضعيامبلوسرلاصلوبحيرصتانمفلسدقو

اذهرهاظةدارإهعمروصتيالامبكلذدعبىتأمث.“حيسملاعوسيناسنإلا2وهدحاوسانلاوهّٰللانيب

يتلابابسألاىطاعتيفمهلابغرموهرهاظةدارإمدعباحرصملاقفهلإلاوههنأىلعلادلاظفللا

اهنملضفأولمعأيتلالامعألالمعييبنمؤينمنأمكـللوقأقحلاقحلا”:كلذلثمىلإاهبلصو

.هجوبهلإلالاعفأنملضفأهلاعفأنوكتنأرشبلانمدحألروصتيالذإزاجملاةهجبحّرص“عنصي

ىلإضامينأل”:لاقاملةقيقحبألاوهناكولو“بألاىلإضامينأل”:هلوقبنايبلادكأمث

يفينأنمؤتامأ”:هلوقو.ديزنيعوهنوكيوديزىلإضامانألوقينأدٍحألروصتيالذإ؟“بألا

هقالطايفهانفلسأامدحىلعتادارإلاوماكحألايفنيابتلامدعكلذبديري“يفوهبألاوبآلا

سوبيفطقس“وهدحاو”2جيفطقس1
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I say this passage is like the passage in which the Jews denied his declaration
about himself. Hedefended it by giving them theproverbial saying, added these
words as a clarification, and increased the clarification here by emphasising, as
he usually did, that he, may the blessings of God be upon him, never presented
an ambiguity except that he followed it with a disclosure that revealed its
hidden meaning. The evidence for this is that when he was asked to show
them God, since he could not comply with their wishes, he deflected their
request saying, ‘Whoever has seenmehas seen the Father’. Hemeant that, since
God cannot be seen by the worshipping servants, he ordained the prophets
to transmit his decrees instead of himself. This is the case with kings who are
hidden from sight. By his command they command and by his prohibition they
prohibit and by his judgments they judge.

Moreover, hemade clear the absence of any intention of a literalmeaning for
this expression by saying, ‘And these words that I speak are not fromme’. Then
making it absolutely clear he said, ‘But my Father who dwells in me performs
these deeds’. Hemeant that not only were his words fromGod in terms of their
actual existence, but also his deeds. In other words, all of thewords issued from
mecontaining a judgment are fromGodbecause I pronounceonhis behalf, and
all of the magnificent deeds that you witness, which remind intelligent people
of the miracles of the prophets, he performed by means of his power.

The declaration of Paul the Apostle, which backs up this interpretation, has
already been quoted by us, and now we mention his saying, ‘And he is the one
God, and the mediator between God and human beings is one, he is the man
Jesus Christ’.108 So he (Jesus) put forward, what could not be intended literally,
this expressionwhich taken literally wouldmean that hewasGod. For hemade
clear that he did not intend a literal meaning and he wanted them to consider
why he had given this metaphor, when he said, ‘Truly, truly, I say to you that
whoever believes in me does the deeds that I do and greater deeds than these
he will do’. He made clear the metaphorical aspect since it could in no way be
conceived by any human being that his deeds would be greater than the deeds
of God.

Then he confirmed the explanation when he said, ‘Because I am going to
the Father’. If he was himself really the Father why did he say, ‘Because I am
going to the Father’? It cannot be conceived that anyone would say, ‘I am going
to Zayd’ when he is actually Zayd himself. When he said, ‘Do you believe that
I am in the Father and the Father is in me?’, by this he meant the absence of
difference in judgments and wishes, according to what we have said about his
use of the term ‘indwelling’. The proof of this is the fact that he followed the

108 iTimothy 2:5.
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لمأتيلف“يدنعنموهسيلهبملكتأيذلامالكلااذه”:هلوقبهعبتاهنأكلذىلعلديولولحلا

سفنلعجيفيكفهلإلاريغهنأىلعلدتةنيرقنمنمضتوحيرصتىلعلمتشامكصنلااذهلمأتملا

دمحلا؟هذهةلاحلاوفيكفكلذداقتعاولوقعملاةدناعمزاجاملًهسبلهلكصنلااذهناكوللبهلإلا

.هّٰللاانادهنأالولويدتهنلانكامواذهلانادهيذلاهّٰلل

فرعيدحأسيلو”:هلوقوهوىتمليجنايفهباحرصمدروامهدضعيرخآاهجوصنلااذهلمتحيو

نوكيذئنيحفهلإلاالإهفرعيالادحانأبحرص“نبالاالإبآلافرعيدحاالوبآلاالانبالا

نأعمناسنإانأو“ينفرعتملونمزلااذهلكمكعمينإ”:هلوقبهلإلاةيؤربلاطلالئاسلاىلعاركنم

نيبتيالورصبلاةساحبهتفرعمروصتياليذلاهلإلافرعتنأروصتٺفيكفةنكممناسنإلاةفرعم

فلكملانوكيلهتفرعمبلطتامنإهلإلانأًَانيبمكلذنعلدعمث.لوصفلاوسانجإلابهتقيقحهنك

كلذحضوأمثربخأهنعانأيأ“بآلاىأردقفينآرنم”:لاقفوهنمةرداصماكحألاهذهنأباقثاو

لجوزعهّٰللاىلإمالكلاةبسنىلعرصتقيملمث“يدنعنموهسيلهبملكتأيذلامالكلااذه”:هلوقب

.لوّأامدحىلعمالكلاب1هسفنقاسمث“لاعفألاهذهلعفييفلاحوهيذلايبألب”:لاقف

اهنمدارملانوكينأبجيتقلطأامثيح“ةملكلا”نأهنمانظمهضعبلتعقوةيظفلةهبشمهلتيقب

.تاذلابددَّعتملاهرهاظةدارإمهيلعرذعتيامحيحصتلمهميناقأيفهيلعاوحلطصاامنيع

مالكلاةيقب:جيف“مالكلابهسفن”1
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statement with his saying, ‘And these words that I speak are not from me’. So
let the thoughtful person reflect on how many clear and implied statements
are contained in the context of this passage showing that he is not God. How
can he make himself God? Even if all of this passage were ambiguous, it would
not be possible to resist reason and believe this, so how could it be when this is
the case? Praise be to God who guided us in this, and we could not have been
guided unless God had guided us.

This passage bears another aspect supported by what is stated clearly in the
gospel of Matthew, when he (Jesus) says, ‘No one knows the Son except the
Father and no one knows the Father except the Son’.109 He made clear that
no one knows him except God, and therefore he was denying the one who
questioned him, who asked to see God, by saying, I have been with you all this
time and yet you do not know me. I am a man. Although human knowledge is
possible, how do you imagine that you can knowGod, since knowing him does
not come through the sense of sight, nor can the core of his reality be explained,
by genus or difference.110 He turned away from this to demonstrate that God,
when the knowledge of him is sought, ensures that the responsible people are
certain that these judgements originate from him, in his saying, ‘Whoever has
seen me has seen the Father’, in other words, ‘I report about him’. He further
made this clear by saying, ‘And these words that I speak are not from me’. Not
content to attribute only the words to God, exalted and glorious, he said, ‘But
my Father who dwells inme performs these deeds’. Thus he himself uttered the
words according to what has been interpreted.

[Christian appeal to Jesus being called ‘word fromGod’ in the Qurʾān to
support his divinity]

There remains for them a terminological ambiguity causing some of them to
suppose that ‘the word’, when it is used, means exactly what they have defined
for their hypostases. They try to authenticate, what is not possible, a literal

109 Matthew 11:27.
110 Genus and difference were two of the five predicables of Porphyry used in Arabic logic.

The five predicables were genus jins, species nawʿ, difference faṣl, property khaṣṣa, and
accident ʿaraḍ. See Tj de Boer and G.C. Anawati, ‘faṣl’, Encyclopaedia of Islam, vol. 2, 1965,
pp. 836–837.
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امىلعةرورضلانمهيلإانرشأاممهلمحيذلاحالطصالااذهنأ1هلتليخةيامعوميظعمهواذهو

دروامبمالسلاهيلعىسيعةيهلاىلعلَّدتساكلذلفةعيرشلكلهألًادارمنوكينأبجي2هباولاق

الإهّٰللاىلعاولوقتالومكنيدىف3اولغتالباتكلالهأاي”:لئاقنملّجهلوقوهوزيزعلاباتكلايف

الوهلسروهّٰللاباونمآفهنمحوروميرمىلإاهاقلاهتملكوهّٰللالوسرميرمنبىسيعحيسملاامنإقحلا

.“4دحاوهلإهّٰللاامنأمكـلاريخاوهتناةثالثاولوقت

:لوقأفةّلضملاتاهبشلانمًانمآصنلااذهيفرظانلانوكيلةهبشلاهذهءاطغفشكأنأتببحاف

يتلاةوقلايهوةدلوملاةوقلايعوندحأوهونييثنألايفامهدحأنيببسنع5ًاببسمنوكتيامنإدولوملا

يفةدوجوملاةوقلايناثلاوروصلابهاونمةايحلاةوقلوبقلادعتسماهبنوكيلاحباهيفمدلاريصي

هيفداسفالايوقاحيحصاقفادءامنوكينأبطئارشلارئاسهيلإتمضناومحرلاىلإلقتنااذإينملا

لصحيةفينعةجعزمةكرحعامجلابيقعةأرملللصحيملوهبةلعالاحيحصمحرلانوكيوفعضالو

تاليكشتاهنعراصاذإفروصلابهاونمةروصملاةوقلالوبقلدعتسيذئنيحفمحرلانمينملاقلزاهب

نم5جوسيقطقس“دحاوهلإهّٰللاامنأ”4اولوغتال:سيف3هنااولاقناىلعجيف2جيفطقس1
جيفطقس“ىسيعقحيفبيرقلاببسلالوقنف”ىلاً“اببسم”
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plurality in the essence.111 This is a gross error and folly which gives them
the impression that this terminology, which they have interpreted as we have
indicated, must be intended for the people of every revealed law. So for that
reason, conclusions are drawn about the divinity of Jesus, on him be peace,
from what is written in the Noble Book, and it is the teaching of the Glorious
One who says,

O people of the book, do not exaggerate in your religion, and only speak
the truth about God. Surely the Messiah is Jesus, son of Mary, messenger
of God, and his word cast into Mary and a spirit from him; so believe in
God and his messengers, and do not say three, Desist! It will be better for
you; surely God is one.112

It is appropriate for me to lift the veil from this ambiguity so that the one who
looks at this passage may be saved frommisleading doubts. So I say one who is
born is created from one of two causes; one of them is in the testicles and it is
one of the categories of generative power from which the blood comes into a
condition thatmakes it capable to receive the life force from theOnewho gives
the human form. The second of them is the power existing in the sperm, when
it passes into the womb and is combined with the right conditions, that there
is water, flowing, sound, and strong, with no corruption or weakness in it, and
that the womb is sound, with no disease in it, and that there does not occur in
the woman, after the union, a harsh violent movement resulting in the spilling
of the sperm from the womb. Now it is ready to receive the formative power

111 The author is referring to Christians who interpret Q4:171 to refer to the word incarnate
through Mary and the Holy Spirit indwelling Christ. The earliest known example of this
Christian reading of the Qurʾān is given by John of Damascus (d. circa 750), ‘The Heresy
of the Ishmaelites’, in D.J. Sahas, John of Damascus on Islam, Leiden, 1972, p. 137, where he
argues that if Muslims believe that Christ is word and spirit of God then Christians can
say that if the word is in God it is obvious that he is God as well. Similar use is made of the
Qurʾān in the eighth century AnonymousApology for Christianity, pp. 77–78, whereQurʾān
4:171 is taken to support the Christian teaching that the Father brought forth the word as
the sun produces rays, or the humanmindwords, or fire heat. Just as there cannot be heat
without fire or rays without sun, or words without a mind, so there cannot be the word
of God without God. See further, M. Swanson, ‘Beyond Prooftexting: Approaches to the
Qurʾān in some Early Arabic Christian Apologies’, TheMuslimWorld 88, 1998, pp. 297–319,
‘BeyondProoftexting (2): TheUse of the Bible in someEarlyArabic ChristianApologies’, in
D. Thomas, ed., The Bible in Arab Christianity, Leiden, 2007, pp. 91–112, and M. Beaumont,
‘Early Christian Interpretation of the Qurʾān’, Transformation 22, 2005, pp. 195–203.

112 Qurʾān 4:171.
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نمحورلاهلوبقلذئنيحدعتسيفةيونملاةروصللًاداسفوةيوضعلاةروصللانوككلذناكءاضعألا

.اهبهاو

بيرقببسهلئشلكنأ:لوقنفكلذتبثاذإودولوملكنيوكتيفيداعلاببسلاوهاذه

رطملاعنصىلإرظنأ:رضخلاضايرلاةيؤردنعلاقيفبيرقلاهببسىلإهتفاضإرثكألافديعبببسو

هلإلاعنصيلإرظنأ:ليقلدسألايفسمشلاودلصىلعرضنتابنيؤرولويقيقحلاعناصلاوههّٰللاو

.يداعلاببسلاتاوفليقيقحلاببسلابحرصيف

ىلعليلدلالداملمالسلاهيلعىسيعقحيفبيرقلاببسلا:لوقنف1نالصألاناذهحضواذإو

اهبلئاقلاهّٰللاةملكبقولخمدحألكنألةملكلاوهو2ديعبلاببسلاىلإهنيوكتفيضأهعوقومدع

بيرقلاببسلاءافتناىلإةراشإكلذبهقحيفحّرص3ببسلااذهلف.نئاكوهاذإفنك:قولخملكل

.حرشامىلعهيلإنيوكتلاةفاضَإِنكميينمريغنم“نك”يهيتلاةملكلابنّوكامنإهنأويداعلا

ملدولوملااذهوهمأىلإينملاءاقلانمنوكتيامنإدلولانأديري“ميرمىلإاهاقلأ”:هلوقبكلذحضوأمث

.يّزاجمءاقلإلااذإفنيوكتلابرمألانعةرابعيهيتلاهمأىلإةملكلاءاقلإبالإقلخي

نملَّجلاقثيحةيداعلابابسألانعنيوكتلامدعيفاكرتشااملمدآقحيفكلذلثمدرودقو

ةراشإِ،يتردقبهتقلخ:دارملاامنإوهلدياللجوزعهّٰللاو“يديبتقلخاملدجستنأكعنمام”:لئاق

امناوجيف:ببسلااذهلف3جيفطقس:ديعبلاببسلا2جيفطقسامةياهن1
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from the One who gives the forms,113 and when the formation of the members
happens, this is the creation of the form of the members and the decomposing
of the form of the sperm. So it is ready, at this point, to receive the spirit from
the One who gives it.

This is the natural cause in the making of every generated being. If this is
established, then we say that everything has a direct cause and an indirect
cause,114 though it is mostly related to its direct cause. It is said of the sight
of green fields, ‘Look at the work of the rain’, and yet God is the One who
works in truth. If healthy plants are seen in barren ground and the sun is in
the constellation of Leo, then it is said, ‘Look at the work of God’, so here one
mentions the true cause instead of the natural cause.

If these two principles have been made clear then we say, concerning the
existence of Jesus, on him be peace, since the direct cause has been clearly
proved not to have occurred, then his creationwas related to the indirect cause,
which is the word, because everyone is created by the word of God, the One
who says to every creature ‘Be and it exists’.115 This is why it is made clear about
his existence, by the indication of a lack of the natural direct cause, that he
was indeed created by the word ‘Be’ without the possibility of sperm being
connected to his creation, according to what has been explained.

Moreover, he made this clear by saying, ‘Cast it into Mary’, which means
that although a child is created from the sperm cast into its mother, this child
was only created by the casting of the word into his mother, that is to say the
command about the creation. So then the word ‘cast’ is metaphorical.

Something like this has beenmentioned about the existence of Adam, for these
two (Jesus and Adam) share in the absence of creation by natural causes. He,
may the One who speaks be glorified, says, ‘What has prevented you from

113 Here the author uses the Muslim philosophers’ terminology wāhib al-ṣuwar, ‘the giver of
forms’, and makes the distinction between the stage where the foetus would be formed
and the stage when the soul will be received from God. Here the author combines the
philosophical theory of the giver of forms and the efficient cause of humans when they
receive the soul from God. We can infer that the author is relying on al-Ghazālī’s method
of connecting philosophical theories with theological concepts.

114 Theologians of the Muʿtazilite school considered that for every act there is a direct cause
and an efficient cause. The direct cause intimates the act and the efficient cause is indirect
divine power. Later Ashʿarites also adopted this theory. R.M. Frank shows in Creation and
the Cosmic System: al-Ghazālī and Avicenna, Heidelberg, 1992, that al-Ghazālī was one of
the earliest Ashʿarites to adopt the efficient cause theory in his cosmology.

115 Qurʾān 7:43.
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ببسلاتافاذاويداعلاببسلاتاوفىلإكلذبريشيهتردقبنّوكامنإوينمنمنّوكيملهنأيلإ

.لَّجوزّعهّٰللاةملكوهويقيقحلابهّبشملاديعبلاببسلاىلإفيضأَيداعلا

نكهللاقمثبارتنمهقلخمدآلثمكهّٰللادنعىسيعلثمنأ”:لاقفًاحيرصةلثامملابيتوأدقو

ةيداعلابابسألانعًاكفنمهنعرداصاهنيوكتحوروهويأ“هنمحور”:هلوقاضيأكلذكو“نوكيف

.حورللةفصلاناكميف1ةلصلافةداعببسلااهيلإفاضييتلا

نمهيلعبترتياموطرشلاةدعاقلاهدرلعرفاهتيببسواببسةملكلانوكـلعرفةجحلاهذهمامت:ليقناف

ّبسملانيبةرياغملامدعنممزلياملعنتممكلذوباوجلا .هببسوبَ

:لئاقلالوقةلزنمًالّزنم“نٌوكيفنك”:ىلاعتهلوقناكلاباوجكلذلثمنوكينأزاجول:يسرافلالاق

نإ”و“نكتنكتنإ”طرشلاةدعاقىلإدرلابمالكلاريدقتريصيذإكلذعنتممو“بهذتفبهذأ”

ّبسملانيعبَبَسلاذٍئنيحنوكيف“بهدتبهذت ّرقلاعمجأكلذلوبَ جاجتحالاعقواميفعفرلاىلعءاَ

هلصاف:جيف1
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prostratingwhen I created you bymyhands?’116 God, exalted and glorious, does
not havehands, so themeaning is, I createdhimbymypower, indicating that he
had not been created from sperm but rather he had been created by his power,
which in turn indicates the by-passing of the natural cause. If the natural cause
is by-passed, it is assigned to the indirect cause, similar to the true (cause), and
this is the word of God, exalted and glorious.

This suits the analogy clearly when he said, ‘Jesus is the same in the sight of
God as Adam whom he created from dust’;117 then he said to him, ‘Be, and he
came into existence’;118 and likewise also his saying, ‘And a spirit from him’.119
In other words, he is a spirit whose creation originated from him, unconnected
with the natural causes to which this would usually be attributed, and the
connection is in the place of the attribute for the spirit.

If it is said, the conclusion of this argument is part of the premise that ‘the
word’ is the cause, and its causality is a part of its reference to the conditional
rule, andwhat results from it in themain clause, then that is not possible when
it necessitates the absence of distinctions betweenwhat is caused and its cause.

Al-Fārisī120 said, if it is permissible that such an example is a main clause,
the saying of the Almighty, ‘Be and it came to exist’ would be reduced to the
manner of speaking of one who says, ‘Go, and you go’. That is not permissible
since the sense of the words would be referred back to the main clause; ‘If you
exist, you exist’ and ‘If you go, you go’, so then the cause would be exactly the
same as the effect. This is why readers of the Qurʾān agree on the nominative
in the argument concerning the preceding verse. Al-Kisāʾī121 does not follow

116 Qurʾān 38:75.
117 Qurʾān 3:58.
118 Qurʾān 4:171.
119 Ibid.
120 Abū Ḥāmid ʿAbd al-Jāfir ibn Ismāʾīl ibn ʿAbd al-Jāfir al-Fārisī (d. 1134) was a grammarian

and Ḥadith specialist. The subsequent discussion of the possible grammatical senses of
the command, ‘Be and it came to exist’ is designed to deny the Christian reading of the
word of God in Q4:171 as one of the hypostases of the Trinity. By examining Q7:43, ‘Kun
fa-yakūn’ the author discusses the view of Ibn ʿAmīr that the faʾ can grammatically be a
conditional termwith themeaning, ‘if you exist, you exist’. He refers to other grammarians
who argue that the context does not permit the conditional sense here. They agree that
the faʾ must be a connective term, connecting the command to the result. If this is the
case then the word of God is the cause of the existence of Jesus, without him being caused
by natural physical means, just as Adam was caused by God’s word of command without
natural physical means.

121 ʿAlī ibn Ḥamza ibn ʿAbdallāh ibn Bahman ibn Fairūz al-Kisāʾī (d. circa 805) was a Qurʾānic
scholar and a grammarian.
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ةهج3نمالهباصتنانوكينأنكمأاميفالإرماعنَبايئاسكـلا2عباتيملو.1ةفلاسلاةيآلانمهب

هرمأامّنأ”:لئاقنملّجهلوقىلوألانيتيآيفةروصحمةعباتملاكلتوفطعلاةهجنملبباوجلا

نْكهللوقننأهاندرأاذإئشلانرمأامنإ”:ىلاعتهلوقةيناثلاوَ“نوكيفنْكهللوقينأائيشدارأاذإ

نوكعنتماوةيآلابجاجتحالاطقسًاعوفرموًابوصنمئرقاميفاعنتممباوجلاناكاذإوَ“نوكيف

.ًاببسةملكلا

رابتعابظافلألاىلعةراتةبوجألانورجيةيبرعلالهأوةبيرغةثحابملاهذهنأقفوملاهّٰللاولوقأف

ضرألايفاوريسيملفأ”:يلاعتهلوقكلذلاثماهيناعمنعةدّرجملاظافلألاروصىلعةراتواهيناعم

ّرجمماهفتسالاظفلةروصىلعًابترمباوجلاعقو“اورظنيف اوراسمهنأمالكلاىنعموهانعمنعًادَ

فذحعماهتيحالصل4ةفطاعءافلانَّظٌنإف.ءيشيفماهفتسالانمسيلضحمربخكلذواورظنف

يفةسبلالامبكلذعفد؟لامتحالااذهعمباوجللةضحّمتملَعجتٌفيكفباوجلاوفطعللنونلا

.“بولقمهلنوكتفضرألايفاوريسيملفأ”:لئاقنملَّجهلوقوهوًاباوجهنوك

ريغنمطقفرمألاةغيصىلعًايراجباوجلاناكوةدعاقلاهذهىلإانتلئسمتّْدٌركلذحضواذإو

ريثأتىلعرودقملابترتبفرعلايفرمألاظفلةغيصىلعرومأملابترتهّبشٌ:هيوبيسلاق.هانعملضرعت

بّبسمهمايقنأهرمأدنعهدجوأفمايقلاباصخشرمأنمنأىلعنوضقيفرعلالهأذإهيفةردقلا

ةغيصتلديتلاةدارإلا6نعبّبسمةقيقحلايفوهوهمايقل5ببسرمألاظفلنأورمألاةغيصنع

يف:ةفطاعءافلا4نمالا:جيق3غلبي:جيف2بيفطفس“ةفلاسلاةيآلانمهبجاجتحالاعقواميف”1
ىلع:بيف6ليبس:جيف5اهظافلاناج
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Ibn ʿAmir122 except in admitting the possibility that it is accusative, not from
the aspect of the main clause but from the aspect of the conjunction, and this
agreement is limited to two verses. The first is his saying, may the One who
speaks be glorified, ‘He only has to command when he wants something; he
says to it, Be! and it exists’.123 The second is the saying of the Almighty, ‘We only
have to command something when we want it; we say to it, Be! and it exists’.124
If the main clause cannot be read as accusative or nominative, the argument
about the verse falls and ‘the word’ cannot be a cause.

So I say, and God is my helper, that this discussion is strange and the people
of the Arabic language use themain clause to consider sometimes themeaning
of words and at other times the form of words without taking account of the
meaning. An example of this is the saying of the Almighty, ‘Do they not go
about the earth and see?’125 The use of themain clause depends upon the form
of the interrogative expression without taking account of its meaning, and the
meaning of the words is that ‘They went about and they saw’. This is purely
an announcement, it is not a question at all. If it is supposed that the faʾ is
a conjunction because of the susceptibility to the omission of the nūn in the
conjunction and the main clause, then how can it be taken as solely dedicated
to themain clause, according to this conception? This is rebutted bywhat is not
ambiguous in its existence as a main clause, and it is his saying, may the One
who speaks be glorified, ‘Do they not go about the earth so that theymight have
hearts?’126

If this is clear our question is referred to this rule, and the main clause
accords with the form of the imperative only, without showing its meaning.
Sībawayhī127 said the order of the one commanded is compared with the form
of the expression of the imperative in common usage relating that which is
accomplished to the effect of the capability of it. Since the people of the
common usage128 judge that when a person is commanded to stand up, and
he does so at the command, then his standing up is caused by the form of the
imperative and the expression of the command is the cause of his standing up.

122 Abū Muḥammad ʿAbd al-Wahhāb ibn ʿAmīr (d. 1031) was a legal scholar of the Maliki
school.

123 Qurʾān 36:82.
124 Qurʾān 16:40.
125 Qurʾān 12:109.
126 Qurʾān 22:46.
127 Sībawayhī was the popular name of Abū Bishr ʿAmr ibnUthmān ibnQanbar (d. circa 796),

a grammarian of the Basra school who wrote the first grammar of Arabic. SeeM.G. Carter,
‘Sībawayhī’, Encyclopaedia of Islam, vol. 9, 1997, pp. 524–531.

128 or the Traditionalists.
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لعِفهنمديريالدّيسلانأدبعلاملعوالعفلعفينأبهدبعرمأاذإدّيسلانأكلذىلعلدي.اهيلعرمألا

وهويقيقحامهدحأناببسرومأمللًاذإفهتهجنمًامولمدّيسللافلاخمدّعدبعلاهلعفاذإفهبهرمأام

ةدعاقلاذئنيحدوعتفةدارإلاىلعةلادلافرعلايفرمألاةغيصيناثلاوديعبلاببسلاوهوةدارإلا

.1بيرقلاببسلاىلعمكحلاةلاحإيفاهسفن

نولعجيواهيلعمكحلانوليحيو2ًاببساهبرومأملاةملكلانودعيفرعلالهأنأهانركذامبذٍئنيحتبثدقف

قلعتامنإوًالوأهانيبام3نيعكلذواهنمدعبأةيقيقحبابسأهلناكنإواهنعًاببسماهدعبعقيام

ًانيقيلاكشِإلاطقسيذئنيحفاهدعاوقىلإكلذّدرنكمأدقوةّيبرعةعانصبلاكشإلااذهدِروم

لوصألايلإّدرلاةرسعاباوجهيفءافلاضحّمتتاميفرماعنباةءارقنأنَّظنملايخطقسيو

اممكلذرئاظنوَ“نوكيفنْكهللوقيامنإفًارمأىضقاذإ”هناحبسلَّجوزَّعهلوقكاهدعاوقوةيبرعلا

مهلنوكتفضرألايفاوريسيملفأ”ىلاعتهلوقبهتهجنمنوجوجحمءارقلالبًابوصنمهتءارقبدرفنا

ماهفتسالاةغيصدوجوىلعةلاحأالإًاباوجءافلالعجوبصنلاىلعمهعامجإلهجوالو“بولق

.ةتبلا4لاكشإرماعنبأىلعهجتّيالمازلإلاوريدقتلااذهبو.مدقتامكاهانعمىلإرظنريغنمطقف

ءايبنألاحصفإبةدّيؤملاةيدمحملاةعيرشلاهذهًامظعمبارغإلاوبارعإلااذهنسحرظانلالمأتيلف

نمبجعيلوبيرغلكبتءاجتتكسنإوٍةبيرغلكبتءاجتقطناذإةجح5مهقدصًأوةجهل

.هليوأتوهمهفحضاولاصنلااذهلثمبكسمتتةفئاط

مهغلبا:جيف5كاكشا:سيف4ريغ:س،بيف3بيفطقس2بيفطقس1
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But it is in reality caused by the intention which the form of the imperative has
demonstrated. This is proved by a master, when he commands his servant to
do an action, and the servant knows that the master does not intend him to
do what he has commanded him to do. If the servant does it, he is considered
as disloyal to his master, blameworthy from his point of view. So, for the one
commanded there are two causes; the first of them is real and intended, and it
is the indirect cause, and the second is the form of the command in common
usage showing the intention, and it goes back, here, to the same rule referring
to the judgment about the direct cause.

It has now been established, by what we havementioned, that the people of
the common usage129 consider the word by which the command is made to be
a cause and they transfer the judgement to it. Theymakewhat takes place after
it the effect produced by it, even if the real causes are further beyond it, and
that is exactly what we have shown from the beginning. But the origin of this
difficulty is related to the construction of the Arabic language, and it is possible
to refer that to its rules. So here the difficulty certainly disappears, along with
the illusion of those who suppose that the reading of Ibn ʿAmir, in making the
faʾ solely dedicated to the main clause is difficult to refer to the principles and
rules of the Arabic language, as in his saying, may he be exalted, glorified and
praised, ‘When he decides something, he says to it, Be! and it is’.130 These are
similar to his unique reading of the subjunctive, but the readers of the Qurʾān
are presented with evidence of his point of view by the saying of the Almighty,
‘Did they not go about the earth so that they might have hearts’.131 There is
no argument for their affirmation of the subjunctive, and making the faʾ part
of a main clause except with reference to the existence of the interrogative
form only, without paying attention to its meaning, as has already been put
forward. As a result of this assessment and conclusive argument, no difficulty
at all should arise in the mind concerning Ibn ʿAmīr.

May the observer consider the excellence of this discussion with its mys-
teries, magnifying this Muḥammadan law, which is confirmed by the most
eloquent language of the prophets, and their best proof of the argument for
them is, when it has spoken it has brought forward every kind of wonder, and
when it has been silent it has brought forward every kind of mystery. He must
be amazed at a sect which adheres to such a narrowmindedmeaning that is so
clear to understand and interpret.

129 or the Traditionalists.
130 Qurʾān 2:117, and 40:68.
131 Qurʾān 22:46.
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This terminates what we have intended and have promised concerning a
demonstration of the lack of evidence of texts of his divinity, and the absence
of any meaning which a sound mind would reject, and we have resolved what
they believe to be in contradiction, in doing so, seeking the face of God. May
God place us among those who are guided by the light of his guidance and are
prevented from error in speech and deed by his assistance, and his care. May
his blessing be on his creatures, Muḥammad, his family and his companions.

The book is completely finished.
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