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Abstract:

This article constitutes the first section of a two-part study designed to form
a single, coberent work on a hypothetical reconstruction of the lost Quranic
commentary of al-Suysits, Majma* al-Bahrayn wa Matla“ al-Badrayn. 'The
present part serves as an introduction, offering a critical investigation into the
scholarly persona of the Egyptian polymath of the Burji Mamlik period. It
Jfocuses particularly on the complexity of his intellectnal persona as a prolific
anthor, followed by an examination of how he conceived of himself as a
Qur'anic exegete and how transmitted reports (riwdyat) occupied a position
of high authority within his exegetical framework. Al-Suynti engaged in
intense scholarly confrontations with his contemporaries, most notably al-
Sakhawi (d. 902/ 1497), which involved accusations of plagiarism and
sharp criticism of bis intellectual methods. Conversely, his defense of Sufi
Sigures such as Ibn ‘Arabi (d. 638/ 1240) against charges of takfir reveals
a pronounced spiritual inclination, an aspect often overshadowed by bis image

! We acknowledge the scholatly guidance and collegial contribution of the late
Dr. Abdul Jalil. A preliminary version of this article was presented in a public lecture
at the Ribath community in 2024 in his presence.
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as a mubaddith—cum—exegete employing a radical report-based method in al-
Durr al-Manthir. Within the broader field of Qur’anic exegesis, al-Suyati is
generally recognized through five works: al-Itqan, al-Durr al-Manthar, Qatf
al-Azhar, Nawahid al-Abkar, and the first part of Tafsir al-Jalalayn. We
argue that only when these five works are considered collectively can one begin
to apprebend the ambitions and comprehensive exegetical project that reflects
al-Suyntis original scholarly vision.

[Artikel ini merupakan bagian pertama dari sebuah kajian dna bagian
yang dirancang untuk membentuk satu karya utub dan koberen mengenai
rekonstruksi hipotetis atas tafsir al-Qur'an karya al-Snyiti yang telah
hilang, Majma“ al-Baprayn wa Matla‘ al-Badrayn. Bagian ini berfungsi
sebagai pendabuluan dengan menyajikan telaah kritis terbadap sosok
intelektual polymath Mesir pada periode Mamlik Buryi tersebut. Kajian
ini secara Rhusus menyoroti Rompleksitas persona intelektualnya sebagai
Seorang penulis yang sangat produktif, diikuti dengan pembahasan mengenai
bagaimana ia memandang dirinya sebagai seorang mufasir al-Qur'an serta
bagaimana riwayat-riwayat transmisi (riwayat) menempati posisi otoritatif
dalam kerangka penafsirannya. AL-Suyiti terlibat dalam berbagai konfrontasi
tlmiah yang intens dengan para cendekiawan sexamannya, terntama dengan
al-Sakhawi (w. 902/1497), yang mencakup tuduban plagiarisme serta
kritik tajam terbadap metode intelektualnya. Di sisi lain, pembelaannya
terhadap tokoh-tokoh sufi seperti Ibn ‘Arabi (w. 638/ 1240) dari tudubhan
takfir menunjukkan kecenderungan spiritual yang kuat, suatu aspek_yang
kerap terabaikan oleb citranya sebagai seorang mubaddith sekaligus mufasir
_yang menerapkan metode penafsiran berbasis riwayat secara radikal dalam
al-Durr al-Manthiir. Dalanm: ranab tafsir al-Qur'an yang lebib luas, al-Suyiti
umnmnya dikenal melalui lima karya ntama: al-Itgan, al-Durr al-Manthair,
Qatf al-Azhar, Nawahid al-Abkar, dan bagian pertama dari Tafsir al-
Jaldlayn. Kami berargumen babwa hanya dengan mempertimbangkan kelima
karya tersebut secara kolektif, seseorang dapat mulai memahami proyek
tafsir yang ambisins dan komprebensif, yang mencerminkan visi intelektnal
orisinal al-Suyiiti.]

Keywords: al-Suyuti, lost Qur’anic mommentary, polymath

A. A Model Persona: From Academic and Bureaucrat to Sufi

Ninth-century Cairo, under the rule of the Circassian Mamluks,
emerged as a vibrant centre of Islamic learning. The high regard for
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scholars was reflected in the social hierarchy that developed: arbab al-
qalam (state officials, jurists, scholars, literary figures, and writers), the
military elite, and the general populace (merchants, professionals, artisans,
peasants, and the indigent). Zakariyya al-Ansari (d. 926), for example,
once openly criticized the policies of Sultan Qaitbay (d. 901) from the
pulpit while seated before him. Rather than punishing him after the
prayet, the young sultan instead kissed al-Ansari’s hand,” indicating a
symbolic balance between military power and religious knowledge that
structured governance in Cairo at that time, and that the legitimacy of
the Mamluk sultans was closely tied to the moral authority of the wlama’.
It was within this politically and culturally dynamic environment that
Jalal al-Din ‘Abd al-Rahman al-Suyuti was born—shortly after sunset
at the beginning of Rajab 849/1445°—from a father named Kamal al-
Din Abu Bakr b. Nasir al-Din Muhammad (d. 855). Al-Suyuti was the
ninth-generation descendant of Humam al-Din al-Khudayrt al-Asyuti,
widely recognized as a saint,' whom al-Suyuti later credited with passing
on his own inclination toward Sufism.’ It is recounted that, as a child,
al-Suyuti was brought to visit a saint named Muhammad al-Majdhub,
who subsequently prayed for his blessing.’

It must be noted here that at the outset, much of the descriptive
material concerning al-Suyuti in this study is derived from his own
writings, particularly his autobiographical and self-referential works. This
is a methodological choice rather than an assumption of transparency:
in the absence of sustained critical studies challenging the reliability
of his self-representation, al-Suyutl’s autobiographical corpus remains
an important—though not unproblematic—source for reconstructing
his intellectual persona. At the same time, we remain attentive to the
rhetorical and potentially self-fashioning nature of such claims. Where his
writings are read alongside accounts of his contemporaries or intellectual

* Iyad Khalid Al-Tabba‘, A~ lmdm al-Hafiz al-Suyiti Ma lamat al-Uliin al-Lslamiyyab
(Damaskus: Dar al-Qalam, 1996), pp. 23-5.

* ‘Abd al-Rahman b. Abi Bakr al-Suyati, A+ Tapadduth bi Ni‘matillah, ed. by ‘Abd
al-Hakim al-Anis (Istanbul: Dar al-Lubab, 2021), p. 37.

* 1bid., p. 10.

> bid., p. 12.

¢ Given the close relationship between his father and al-Majdhub, shortly before
his death, he sent a family member to request a prayer from the saint. Al-Suyuti, A+
Tabadduth bi Ni‘matillih, p. 47; ‘Abd al-Qadir al-Shadhili, Bakjat al-Abidin bi Tarjamal
Hafiz al-Asr Jaldl al-Din al-Suyit, ed. by Abdulllah Nabhan (Damaskus: Majma“ al-Lughah
al-‘Arabiyyah, 1998), p. 64.
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rivals, however, his statements are not taken at face value. Instead, they
are systematically juxtaposed with external perspectives in order to
reconstruct a more dialogical and contested intellectual field.

Al-Suyuti became an orphan at the age of five years and seven
months, when his Qur’anic memorization had reached only Q. 66.
Fulfilling his father’s wishes, he was raised under the care of his
father’s close companion, the renowned Hanafi scholar Ibn al-Humam
Muhammad b. ‘Abd al-Wahid al-Stwast (d. 861). Before reaching eight
years of age, he had memorized the entire Qur’an and had committed
to memory ‘Umdabh al-Apkam of al-Maqdist (d. 600), al-Nawaw1’s Mznhaj
(d. 676), Ibn Malik’s A/fryyah (d. 672), and al-Qadi al-Baydawt’s Minbaj (d.
691). In the month of Safar 864/1460, he submitted his memorization
of the first three works to ‘Alam al-Din al-Bulgini (d. 898), Sharaf al-Din
al-Munaw1 (d. 1031), ‘Izz al-Din al-Hanbali (d. 884), and Amin al-Din
of Luxor, who granted him 7azah despite his being only fifteen years
old. He subsequently advanced his studies in fara%d (Islamic inheritance
law), mathematics, and algebra.” Naturally, he pursued all other traditional
Islamic sciences diligently, with the exception of ‘I/w al-Qira’at, under the
guidance of leading scholars. “I neither hear nor see anything without
retaining it,” he stated.® Muhammad b. Sulayman al-Kafiyaji (d. 879), a
teacher whom al-Suyuti evidently prized above all others, granted him an
yazah and described him as “an outstanding, pure, and highly intelligent
young man... surpassing his peers... needing no further description...
we witness in him signs of virtue and perfection...”. Remarkably, this
yjazah was issued on 6 Jumadi al-Akhirah 868/1464, when al-Suyuti was
only nineteen.’

With a distinguished scholarly career and considerable popularity,
al-Suyuti was entrusted with various responsibilities. By 871/1467, he
had already been authorized to issue fatwas, although his rulings never
deviated from the positions of al-Nawaw1 (d. 676) in the ShafiT school.
A year later, in 872/1468, he was commissioned to recite and dictate
hadith (zz2/a) at Jami‘ Ibn Tulan, an academic tradition initiated by Rabi*
b. Sulayman (d. 270/883), a disciple of al-ShafiT (d. 204/820). This
practice continued across generations until it ceased following the death

T Al-Suyuti , Al-Tahadduth bi Ni‘matillah, pp. 47-8.

8 Al-Suyuti, A~ Tapadduth bi Ni‘matillah, p. 186.

? Muhammad Alu Rihab, “Ijazah al-Imam Muhyiddin al-Kafiyaji li Tilmidhihi
al-‘Allamah Jalal al-Din al-Suyuti”, A/ikah (August 26, 2015), https://www.alukah.
net/culture/0/9o911/é,:.“n-_-,,m-dy?-aﬁwt-aw-@gm\-d,\s\-@;-ruy\-s;\?\‘/.
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of Ibn Hajar in 852/1448. Five years later, at the age of twenty-eight,
al-Suyuti was selected to teach hadith at the Khanaqah Shaykhuniyah,"
later becoming the Shaykh of the Sufi organization in Turbah Barquq. In
891/14806, he was appointed by the reigning Mamluk caliph to lead the
Khanaqah Bibarsiyyah, the largest Sufi institution in Cairo at the time,
though his relationship with its members was not always harmonious."

When ‘Abd al-‘Aziz al-“Abbasi (d. 903/1497) was deposed and
succeeded by Sultan Touman Bey (d. 906/1501), a staunch adversary of
al-Suyuti, he withdrew from public life for a period and only reemerged
when power passed to Sultan Ghawti (d. 922/1516). The sultan offered
him leadership of the Bibarsiyyah or of one of the sultan’s own madrasas,
but al-Suyuti declined both. He spent his final years at Raudah al-Miqyas,
while rulers and prominent figures visited, bringing gifts, all of which he
refused, relying solely on God for his sustenance. According to ‘Abd al-
Qadir al-Shadhili (d. 935/1528), al-Suyuti saw the Prophet Muhammad
more than seventy times while awake, and one reason he avoided meeting
with rulers was the fear that such encounters might prevent further visions
of the Prophet.”” Thus, following the path of his ancestors, al-Suyuti led
a Suft way of life.

Al-Suyutt clearly ranks among the intellectual geniuses of Islam.
Many influential scholars studied under him, including Shams al-Din
al-Dawudi (d. 945/1538), author of Tabagat al-Mufassirin, ‘Abd al-Qadir
al-Shadhili (935/1529), author of Bakjat al-*Abidin, Ahmad b. Iyas al-
Hanafi (d. ca. 930/1524), a renowned historian and author of Bada*
al-Zuhair; and ‘Abd al-Wahhab al-Sha‘rani (d. 973/1565), the famous jurist
and Sufi, among many others. As a polymath, his works encompassed
nearly every branch of Islamic knowledge that had developed in his
time, with a staggering volume of output. It is perhaps no coincidence
that his first work was in the field of Qur’anic exegesis: Réyad al-Talibin fi
Shar al-Isti‘adhab wal-Basmalah, a concise treatise devoted to elaborating

Y Al-Suyuti, A-Tapadduth bi Ni‘matillah, pp. 116-20.

"' Due to their poor conduct, al-Suyuti discontinued their wages and stipends.
In 903/1497 a kind of protest broke out, and they neatly killed him. Ultimately, the
authorities removed al-Suyuti from his position, although in practice he remained shaykh
until 906/1501. See: Takao Ito, “Al-Suyuti and Problems of the Waqf”, in A/~Suyits, a
Polymath of the Mamiik Period: Proceedings of the Themed Day of the First Conference of the School
of Mamliik Studies, ed. by Antonella Ghersetti (Leiden and Boston: Brill, 2014), pp. 56-8.

12 Al-Shadhili, Bakjat al-Abidin, p. 153.
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on fa‘awudh and the basmalah, completed in 866/1462."° At that time,
he was only sixteen years, six months, and ten days old. It is therefore
unsurprising that al-Suyuti appears keenly aware of the hierarchy of
knowledge he had mastered: “I am fully conscious of how I speak,
how I express, how I reason (istidldl), and how 1 weigh (zarjih).”'* Thus,
reading an encyclopaedic thinker like al-Suyuti requires attention to
how he himself perceived his works, situating them within an integrated
network—according to their hierarchical organization—rather than as
isolated writings.

Al-Suyuti claimed to have mastered, with unparalleled depth and
breadth, seven fields of knowledge: zafsir, hadith, figh, napw (grammar),
ma‘ani, bayan, and badi‘ (rhetoric and literary sciences). None of the
scholars listed among his teachers possessed mastery of all seven
disciplines (aside from figh) at a level comparable to him. Following these
seven fields, his proficiency in three additional disciplines—ugz/ al-figh,
Jadal (dialectical theology), and Zasrif (morphology)—was somewhat
lower. The next tier included fara%d (Islamic inheritance law), insha’
(composition), and zarassul (spiritual correspondence). The fourth tier
comprised gzra‘at (Qur’anic readings), which he had not studied under
any teacher. Fifth in the hierarchy was medicine, while the final, and
self-acknowledged most difficult, discipline was mathematics. “It feels
like carrying a mountain”,® al-Suyuti remarked regarding this field. Yet
this statement should be understood in the context of the intellect of a
genius and a great thinker. Feeling that a single assertion was insufficient,
al-Suyuti repeatedly emphasized his relatively lower mastery of disciplines
beyond the seven, noting, for example: “Nevertheless, my command
of fara’id surpasses that of all people in the present age.””' In other
words, he sought to stress that his relative limitations in a single branch
of knowledge did not diminish the exceptional quality he derived from

3 Abd al-Rahman b. Abi Bakr al-Suyiti, “Riyad al-Talibin fi Sharh al-Isti‘adhah
wa’l-Basmalah”, in “Ashr Rasa’il fil-Tafsir wa ‘Ulsin al-Qur’an li-Imam Jalal al-Din al-Snyuti,
vol. I, ed. by ‘Abd al-Hakim al-Anis (Dubai: Islamic Affairs & Charitable Activities
Department, 2010).

4 Abd al-Rahman b. Abi Bakr al-Suyuti, “Masalik al-Hunafa fi Waliday al-
Mustafa”, in A-Hawi lil-Fataws, vol. 11, ed. by ‘Abd al-Latif Hasan ‘Abd al-Rahman
(Beirut: Dar al-Kutub al-Tlmiyyah, 2000), pp. 217-8.

5 ‘Abd al-Rahman b. Abi Bakr al-Suyati, Husn al-Muhadarabh fi Tarikh Misr
wal-Qahirah, vol. 1, ed. by Muhammad Abu al-Fadl Ibrahim (Kairo: Dar Ihya’ al-Kutub
al-‘Arabiyyah, 1968), p. 339.

'S Al-Suyut, A/-Tapadduth bi Ni‘matillah, p. 222.
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his mastery of the seven fields, which he regarded as boundless as an
ocean. “Anyone who thinks I state this as a weakness has truly failed
to comprehend my words,” he explained.” As a consequence of this
awareness of his mastery, al-Suyutt declared himself a mujtabid mutlag
(absolute jurist). He claimed to occupy the position of wujtahid in three
disciplines simultaneously: figh, badith, and the Arabic language—a stature
previously attained only by Taqiyuddin al-Subki (d. 756/ 1355)." This
assertion was not initially made openly, but it appears sporadically across
his works."” Although he presented it as an aspiration, there is a strong
impression that al-Suyuti regarded himself as the Renewal (Mujaddid)
promised by God to appear once every century.”’

al-Suyutt had a deep affection for the fugara’, the Sufi community
who often appeared socially poor or humble. This love was clearly
nurtured through family education; from a young age his father took
him to visit Shaykh Muhammad al-Majdhub, a revered saint, and he also
proudly mentioned that some of his ancestors were among the spiritually
enlightened. In line with the Sufi tradition during the time of al-Suyut],
when a common form of initiation was Zzbarruk—the receiving of the
khirgah and spiritual blessing through a chain tracing back to the Prophet
Muhammad—he himself received the &birgah in 869/1465 from Ibn
Imam al-Kamiliyyah (b. 808/ 1406) and was authorized to pass it on within
lineages connected to the Qadiriyyah, Ahmadiyyah (the Badawiyyah Sufi
order), and Suhrawardiyyah orders.”" His profound affection for the Sufi
community, grounded in a comprehensive understanding of Sufism as
the practical realization of the principle of Ijsan in religion, profoundly
shaped al-Suyut’s way of life, particularly in his later years. Traces of this
influence are evident in his Qur’anic exegesis, but he was also engaged in
contemporary polemics. As is well known, in the second half of the ninth
Islamic century, intellectual efforts emerged that sought to question—
and even undermine—the credibility of prominent Sufi figures whose
influence was widespread. Among these were Ibn ‘Arabi (d. 638/1240),
an immensely renowned figure, and Ibn al-Farid (d. 632/1234), the
unsurpassed poet of Divine love, celebrated as sultan al-‘ashigin; both

7 Tbid, p. 223.

'8 Ibid., p. 224.

" Thid, p. 218.

0 Tbid, p. 243.

2t Eric Geoffroy, “Al-Suyuti as a Sufi”, in A~Suyiti, a Polymath of the Mamlik
Period: Proceedings of the Themed Day of the First Conference of the School of Mamliik Studies,
ed. by Antonella Ghersetti (Leiden and Boston: Brill, 2014), p. 9.
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became targets of criticism and even charges of Zzkfir. The principal
agent behind these attacks was none other than al-Biqa‘T (d. 885/1480),
who would later become al-Suyutf’s rival.

Al-Biga‘l, author of the Qur’anic commentary Nagw al-Durar,
composed two short treatises: Tanbih al-Ghabi ila Takfir Ibn ‘Arabi and
Tahdhir al-1bad min Abl al-Inad bi Bid‘ab al-Itfihad. 1n 1980, ‘Abd al-Rahman
al-Wakil published these works under the title Masra® al-Tasawwuf (Duel
Against Sufism).* In them, al-Biqa‘T attacked the credibility of Ibn “Arabi
and Ibn al-Farid, as well as other figures, going so far as to declare them
kuffar. He accused these central Sufi figures of being deceivers who,
under the guise of piety, misled the Muslim community while allegedly
intending to undermine Islam itself. The story of al-Biqa‘T became
extensive, and writers of zabagatliterature typically refer to these events as
karithah al-Biga‘i (the tragedy and disaster of al-Biqa). Beyond attacking
the Sufis, al-Biqa‘T’s proposal to incorporate biblical sources in Quranic
exegesis also provoked controversy—an approach he employed in his
commentary Nagm al-Durar fi Tandsub al-Ayat wal-Suwar. To justify this
method, he ultimately composed ALAgwal al-Qawimab fi Hukm al-Nagl
minal-Kutub al-Qadimah.” Regarding this latter work, al-Biqa‘T entered into
a polemic with al-Sakhawi, who authored al-As/ al-Asil fi Tahrin al-Nagl
minal-Tawrah wal-Injil in opposition to his views.**

In addition to al-Biga‘l, another author who declared Ibn ‘Arabi
a kafir was Muhammad al-Sakhawi (d. 902/1497) who painstakingly
compiled fazwas on jurisprudence dating back to the sixth Islamic century
that cast Ibn ‘Arabi in a negative light. His work, A~Qaul al-Munbi ‘an
Tarjamabh Ibn ‘Arabi, remains a primary reference for opponents of Sufism
to this day. It is worth noting that these arguments contributed little that
was original, as most authors of this period merely reproduced the texts
of Ibn Taymiyyah (d. 728/1328), Taqi al-Fasi (d. 1115/1703), and othets.
In Chapter II of this work, al-Sakhaw1 even recommended the burning
of Ibn ‘Arabt’s Sufi writings, particularly a/-Futuhat al-Makkiyah and Fusis
al-Hikam, as well as other works of the same genre. Al-Suyuti issued a
robust response to this phenomenon. He composed Tanbi'ab al-Ghabi bi

# TIbrahim b. ‘Umar al-Biqa‘q, “T'anbihal-Ghabi ila Takfir Ibn ‘Arabi”, in Magra*
al-Tasawwnf, ed. by ‘Abd al-Rahman al-Wakil (Beirut: Dar al-Kutub al-‘Ilmiyyah, 1980).

» Walid A. Saleh, In Defense of the Bible: A Critical Editions and an Introduction to
al-Biga’i’s Bible Treatise (Leiden: Brill, 2008).

# Muhammad b. ‘Abd al-Rahman al-Sakhawi, A/-Dan’ al-Iami* li Abl al-Qarn
al-Tasi‘, vol. I (Beirut: Dar al-Jil, 1992), p. 106.
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Tabri’ah 1bn “Arabi to refute al-Biqa, as well as Qam* al-Mu‘arid fi Nusrah
Ibn al-Farid? His collection of fatwas, Al-Hawi lil-Fatawa, also includes
defenses of Sufi figures, both in chapters specifically on Sufism and in
sections on Jadith. His inclination and close affinity with the Shadhiliyya
order led him to write Ta%id al-Hagiqah al-‘Alijyah wa Tashyid al-Tarigah
al-Shadhilzyyah.** Beyond these, al-Suyuti produced numerous works in the
field of Sufism and also authored Minhaj al-Sunnah wa Miftah al-Jannab, a
jurisprudential work dedicated to “the devout, the Sufis, and seekers on
the path to the Hereafter, who immerse themselves in the love of God.”
He was sufficiently creative that the organizational structure of this
work diverges from the conventions of typical jurisprudential manuals.”’
Through these writings, al-Suyuti was well-known as the first scholar in
Mamluk era to assume such a clear and public defense of Sufism.”
Al-Suyutt’s inclination toward Sufism also emerges in his Qur’anic
exegesis. For instance, in his commentary on Q. 2:143, which mentions
the change of the gzblah as a means for God to observe those steadfast
in faith—and which caused some Muslims to apostatize—the event was
understood by the Companions themselves as a severe test. Although
the primary aim of Qatf al-Azharis to explore the literary dimensions of
the Qur’an, in this context al-Suyuti cites the words of the Sufi master
Abt al-Qasim al-Qushayti (d. 465/1072), who advocated the engagement
of ‘ain al-hagigah/ the eye that perceives reality rather than ‘ain al-tafrigah/ the
eye trapped by multiplicity in observing the material world. Consequently,
changes in the giblah direction are understood as manifestations of
the One, without disturbing the spiritual consciousness that remains

» ‘Abd al-Rahman b. Abi Bakr al-Suyuti, Sharh Magamat Jalal al-Din al-Snysits,
vol. 11, ed. by Samir Mahmud al-Durabi, (Beirut: Mu’assasat al-Risalah, 1989).

% “Abd al-Rahman b. Abi Bakr al-Suyati, Ta%id al-Hagiqah al-‘Aliyyal) wa
Tashyid al-Tarigah al-Shadbiliyyah, ed. by ‘Asim Ibrahim al-Kayali (Beirut: Dar al-Kutub
al-‘Tlmiyyah, 2006); Aaron Spevack, “Al-Suyati, the Intolerant Ecumenist: Law and
Theology in Ta’yid al-Haqiqa al-‘Aliyya Wa-Tashyid al-Tariqa al-Shadhiliyya,” in A-
Suyatti, a Polymatl of the Mamlitk Period: Proceedings of the Themed Day of the First Conference
of the School of Mamlitk Studies, ed. by Antonella Ghersetti (Leiden & Boston: Brill,
2016), pp. 12-46.

27 Muhammad Alu Rihab, “Figh al-‘Allimah al-Suyiti min
Khilal Tarajum Abwab Kitabihi Minhaj al-Sunnah wa Miftah al-Jannah”,
Alnkah (31 October 201 8), https://www.alukah.net/sharia/0/130361/
Z\;J.-\—CL:AU—Z;.J\—CQL»—QK—Q\J%\—V;-\j—d%—y—éﬂ\—%%\—&/.

% Geoffroy, “Al-Suyuti as a Sufi”, p. 8.~
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perpetually connected to and present with God.” Moreover, some of the
most celebrated elaborations on his Tafsir al-Jalalayn also come from the
Sufi tradition. A/~Futihat al-llabiyyah bi Tawdih Tafsir al-Jalalayn lil-Daga iq
al-Khafiyyah was composed by the illiterate Sufi master Shaykh Sulayman
b. ‘Umar al-Jamal (d. 1204/1789),” while Hashiyah al-Sawi was authored
by his disciple, Shaykh Ahmad b. Muhammad al-Sawi (d. 1241/1825),
a follower of the Khalwatiyyah order.” In addition to studying with
al-Jamal, al-Saw1 also studied under Ahmad b. Muhammad al-‘Adaw1
(d. 1201/1787), famously known as “al-Dardir,” whose minor work a/-
Kharidah al-Bahiyyah had a significant influence on Islamic theology in the
pre-modern Malay archipelago.

B. Behind the Luminosity of al-Suyuti: Disputes with Scholars
and Mentors

As he lamented in several of his works, most notably in the
concluding section of A~Itgan fi ‘Ulsim al-Qur'an, al-Suyuti appears deeply
pessimistic when reflecting on the objective conditions of his time. He
describes his era as a time “in which God has filled the hearts of people
with envy, and abuse has become rooted in their bodies like blood.”* In
his portrayal, the period was marked by dominance of ignorance, excessive
love of office and status, marginalization of the religious sciences, and
elevation of philosophy above them. Al-Suyutf’s assessment was shaped
in part by his frequent confrontations with contemporary scholars. As
an individual endowed with exceptional intelligence and extraordinary
capacity for memorization, he also enjoyed access to manuscripts that
were beyond the reach of many other researchers. This advantage made
him appear far more productive than most of his contemporatries in terms
of scholarly output. Under such circumstances, it is hardly surprising
that al-Suyuti attracted rivals. Indeed, rivalries with fellow scholars often

# ‘Abd al-Rahman b. Abi Bakr al-Suyuti, Qatf Al-Azhar fi Kashf al-Asrar, vol.
I, ed. by Ahmad bin Muhammad al-Hammadi (Qatar: Wizarah al-Augaf wa’l-Shu’an
al-Islamiyyah, 1994), p. 338.

0 Sulayman bin ‘Umar al-Ujaili al-Jamal, A/-Futipat al-liahiyyah bi Tandih Tafsir
al-Jalalayn lil-Daqa’iq al-Khafiyyah, ed. by Ibrahim Shams al-Din (Beirut: Dar al-Kutub
al-‘Tlmiyyah, 2018).

' Ahmad bin Muhammad al-Khalwati al-Sawi, Hashiyah al-Sawi “ald Tafsir al-
Jaldlayn, ed. by Muhammad ‘Abd al-Salam Shahin (Beirut: Dar al-Kutub al-‘IImiyyah,
2000).

2 ‘Abd al-Rahman b. Abi Bakr al-Suyuti, A/-lzgan fi “Ulim al-Qur'an, ed. by
Fawwaz Ahmad al-Zamarli (Beirut: Dar al-Kitab al-‘Arabi, 2007), p. 952.
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unfolded with considerable intensity, particularly given that al-Suyuti’s
own responses were equally pointed.

Among the well-known accounts of al-Suyut’s confrontations with
fellow scholars is his dispute with al-Sakhaw1. Both were prominent padith
scholars and belonged to the scholarly circle of Ibn Hajar al-*Asqalani (d.
852/ 1449).” At the outset, relations between the two appear to have been
cordial. In al-Sakhawt’s autobiography, Irshad al-Ghawi—a work discovered
only later and composed before their hostility fully erupted—one can
observe evidence of a cordial exchange between them, marked by mutual
correspondence and expressions of praise. At one point, al-Suyutl is
said to have hurried barefoot to greet al-Sakhawi, who had conveyed his
salutations to him upon al-Suyutl’s return from the pilgrimage to Mecca.
On that occasion, al-Sakhaw1 gently criticized al-Suyuti for referring
to him in writing as sa)zbuna (“our colleague”), even though al-Suyuti’s
position at the time was that of a student. Al-Suyuti immediately revised
the expression, replacing it with shaykbuna (“our teacher”) when referring
to al-Sakhaw1. Nevertheless, although the language used here is not yet as
harsh as al-Sakhawt’s later remarks in a/-Daw’ al-Iami’, the autobiography
already contains an unflattering description of al-Suyutt as “foolish and
simple-minded” (a)maq ma’iq), along with the accusation that he had
“stolen and plagiarized” al-Sakhawt’s works. The seeds of hostility had
thus begun to emerge, even if the conflict had not yet reached its later
intensity.*

al-Sakhaw1 was indeed known for his sharp and often severe critical
judgments (jarh) against scholars of his own time. However, as noted
by ‘Abd al-Ra’af al-Munawi (d. 1031/1621) and others, the pages of
al-Daw’ al-Lami* in which al-Sakhaw1 records the biography of al-Suyutt
are not merely critical in tone but also appear openly disparaging. For
instance, al-Sakhawi remarks that al-Suyuti “did not seriously study all
that I have mentioned above.” He further acknowledges that al-Suyut1
had received authorization and recommendation to teach from more
than one scholar—particularly with the support of al-Bulgini—yet he
nonetheless attributes al-Suyut’s appointment to a teaching position
(tasdir) at the Jami® Shaykhuni partly to the influence of his father.

%3 It should be noted that al-Suyuti was born too late to have the opportunity
to study directly under Ibn Hajar al-‘Asqalani.

3 Muhammad Alu Rihab, “Kalam al-Tmam al-Sakhawi ‘an al-‘Allamah al-Suyati fi
Siratihial-Dhatiyyah Irshad al-Ghawi,” A/ikah (11 October 2015), https:/ /www.alukah.net/
culture/0/94379/§)w\—;U)\;—2\::\.IG\—43J_w—L}—gla}:“)\—Rﬁw\—y—gjw\—rby\—r%/.
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Beyond this, al-Sakhawt accuses him of “affecting the manner of a shaykh/
tamashyakh bi al-shaykhiyyah” (1.e., pretending to scholarly authority) and of
appropriating al-Sakhaw1’s own writings, making only slight modifications
before presenting them as his own compositions. Among the works he
claims were thus appropriated are a/-Khisal al-Miyjibah lil-Zilal, al-Asma’
al-Nabawiyyah, al-Salah ‘alal-Nabi, and Mawt al-Abna’, along with several
others. Al-Sakhawi further alleges that al-Suyuti plagiarized a work of Ibn
Taymiyyah that criticizes Aristotelian formal logic—indeed claiming that
al-Suyutt had even sought his assistance in this matter. He also accuses
al-Suyutt of claiming a scholarly rank before attaining it, and suggests
that both his speech and his writings were marked by a tendency to
disparage his own teachers.”

Al-Sakhawt interprets al-Suyut’s own admission that he neither
mastered nor particularly valued mathematics as evidence of ignorance—
indeed, as a mere pretext intended to conceal weaknesses in his claim
to the rank of ztihad. Not content with recounting episodes in which
al-Suyuti allegedly suffered defeat in scholarly disputations, al-Sakhawit
further characterizes several of his student’s works as plagiarized from Ibn
Hajar. Among the titles he mentions are Lubab al-Nuquil fi Asbab al-Nuzyil,
Ayn al-Isabah fi Ma‘rifat al-Sahabah, al-Nukat al-Badi“at ‘ala-Mawdri‘at, and
Tadhkirat al-Mu’asi bi Man Haddatha fa Nasiya. According to al-Sakhawri,
these works would have been far more beneficial had they remained
faithful to the original wording of Ibn Hajar rather than being altered at
will. Al-Sakhawt also challenges several of al-Suyutf’s claims concerning
his scholarly formation, including his alleged study with al-Qumusi and
the account of a dream attributed to al-Mahalli (d. 911/1505). In his view,
the numerous inconsistencies, distortions, and textual corruptions (Zs)if)
in al-Suyutl’s writings stemmed from a fundamental misunderstanding
caused by his failure to study directly with leading scholars (fu#dala) and
his stubborn preference for relying on solitary reading of books. At the
height of his critique, al-Sakhaw1 remarks that al-Suyuti was “extremely
quick in writing—yet somewhat mad and arrogant, even toward his own
mother, who is said to have complained about him.”*® His barbed remarks
extend even further: while composing the biography of al-Suyutt’s father,
al-Sakhawi insinuates that al-Suyuti himself did not even know the year
of his father’s birth and was unfamiliar with the majority of his father’s

% Al-Sakhawi, A/-Dan’ al-Lami, vol. IV, p. 66-7.
% Ibid., vol. TV, p. 69.
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teachers.”

In response to these personal attacks, al-Suyuti reacted with equal
severity. In Nagm al-‘Igyan, he portrays al-Sakhawi as intellectually “naked,”
possessing no real expertise beyond the discipline of jadith. According
to al-Suyuti, al-Sakhawt’s historical writings consist largely of invective
directed at other scholars and are therefore unworthy of being treated
as reliable references.” In a/-Kawz, al-Suyuti goes even further. He asserts
that, if weighed in the marketplace of knowledge, al-Sakhaw’s intellectual
worth would not exceed that of a gzzmir—the thin, worthless membrane
of a date pit. In his polemical characterization, al-Sakhawi embodied
nothing but stupidity and ignorance (tgjassada hamqan wa jahlan), to the
extent that he would not even be capable of answering a simple question
about ritual ablution practices such as #s#nja’ Al-Suyuti also counters
by alleging that many of al-Sakhawt’s works in the field of Jadith were
little more than drafts derived from the literary remains of Ibn Hajar,
which al-Sakhawi merely modified before presenting them as his own
contributions.*” As a skilled poet, al-Suyuti was particulatly adept at
crafting sharp and elaborate expressions of criticism, weaving together
lines that both challenged and ridiculed al-Sakhawi with considerable
rhetorical force.

SISOyl sie g N B e ol () O

ORI PR R R RUE AR
Al-Sakhawi is truly foolish and simple-minded,

heedless of the truth when goodness is conveyed.
If one seeks the liar and the dullard,

it is al-Sakhawi himself: the liar and the wretched one!™

7 Ibid., vol. X1, p. 73. For al-Suyuti, mulizamah (the practice of staying with
and meeting teachers directly) was not of great importance. He stated: ‘I did not
pursue extensive siza‘ (oral transmission of reports) because I was occupied with more
significant matters—namely, teaching, writing, and studying dirayah (critical analysis)
under reputable imams.” This is perhaps what led al-Sakhawi to accuse him of failing
to engage deeply with the scholars. Al-Suyuti, A-Tapadduth bi Ni‘matillah, p. 67.

% Abd al-Rahman b. Abi Bakr al-Suyuti, Nagz al-Iqyin fi Ayan al-A‘yan, ed.
by Philip K. Hitti (New York: Syrian-American Press, 1927), p. 152.

* “‘Abd al-Rahman b. Abi Bakr al-Suyuti, “Al-Kawi fi Tarikh al-Sakhawi,” in
Sharlh Magamat Jalal al-Din al-Suynri, vol. 11, ed. by Samir Mahmad al-Durabi (Beirut:
Mu’assasat al-Risalah, 1989), p. 936.

“ Ihid., p. 949.

‘U Tbid., p. 950.

Al-Jami‘ah, Vol. 63, No. 2, 2025 M/1447 H 335



Azam Bahtiar and Mu’ammar Zayn Qadafy

dae W o S e F 3 Dy 0) ol B
el o Wty ol el e B2 e Ol b gl BB
Tell al-Sakbawi: when difficult matters confront you,
my knowledge is like a surging ocean.
Drink from al-Hafiz al-Diyami, that rain-bearing cloud,
whether a bucket drawn from the sea or a drop of falling rain.**

As a prolific and somewhat temperamental writer, al-Suyutt
composed a number of works in direct response to the criticisms of al-
Sakhawi. Among these are al-Qaw! al-Mujmal fi Radd al-Mubmal, Alwiyat
al-Nasr fi Khasisat bil-Qasr, and al-Kawi fi T arikh al-Sakhawi, among others.
Unfortunately, the conflict between the two did not remain confined to the
two individuals. The confrontation expanded into a broader polarization
within the scholarly community, dividing intellectual circles into two
opposing camps: those aligned with al-Suyuti and those supporting al-
Sakhawi. Exchanges of criticism and invective continued between these
two groups, which were composed largely of their respective students
and associates. On al-Suyutt’s side stood figures such as Fakhr al-Din
‘Uthman al-Diyami (d. 908/1502), Amin al-Din al-Luxuri, and Siraj al-
Din al-‘Abbadi (d. 914/1508), among others. On the opposing side were
scholars such as Ibn al-Karaki (d. 922/1516), Ahmad b. Husayn al-Makki
(d. 889/1484) and his teacher al-Jajari, as well as Shams al-Din al-Bani—
another adversary of al-Suyuti, whom he claimed had been embroiled in
hostility with his family since his father’s generation, a case of what he
described as “an inherited enmity” (‘adawah fil-aba’ silah fil-abna’).*> More
than forty pages of al-Suyutl’s autobiography, a/-Tapadduth bi Ni‘matilab
(chapter 17), are devoted to recounting his conflicts with contemporary
scholars, functioning almost as a space for both personal grievance and
self-defense. Curiously, this section opens with reports narrating how
the prophets of earlier times were opposed by their own communities,
followed by accounts of great scholars whose prominence inevitably
attracted the envy and resentment of other learned figures.

# Muhammad bin Muhammad al-Ghazzi, A/-Kawakib al-Sa’irah bi A‘yan al-Mi'ah
al-‘Ashirab, vol. 1, ed. Khalil al-Mansir (Beirut: Dar al-Kutub al-‘Iimiyyah, 1997), p. 54.
“ Al-Suyuti, A/ Tapadduth bi Ni‘matillah, p. 188.
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C. Al-Suyuti as Mufassir par Excellence: Assessing His Claims Against
the Evidence

As a scholar of extraordinary breadth and depth, al-Suyuti
demonstrated remarkable productivity across a wide spectrum of Islamic
sciences. Disciplines such as zafsir, padith, figh, nahw, ma‘ani, bayan, and
badi—which he himself acknowledged as the areas of his greatest
expertise—served as primary outlets for his intellectual endeavours. His
contributions extended to numerous other fields as well. Moreover, his
output was rarely limited to a single work per discipline; in many cases, he
produced dozens of works. In his autobiography, published in Husn al-
Mupadarah, al-Suyuti reported having authored 300 titles (excluding works
that were later withdrawn or revised).* In al-Tahadduth bi-Ni‘matillab, this
number is recorded as 431*° or 433* titles. Eight years prior to his death,
in 903/1497, Ahmad ibn al-Himsi copied directly from al-Suyuti’s own list
(AF-Fabras), recording 460 titles.*” Another student of al-Suyuti, “Abd al-
Qadir al-Shazili, recorded 561 titles, which he stated were copied directly
from the A/-Fahras manuscript, verified by his teacher’s handwriting, and
read aloud in al-Suyuti’s presence.” In his investigation, Yahya Sa‘ati
notes that the largest percentage of al-Suyuti’s works were devoted to
the discipline of hadith (40%). The distribution by category is as follows:
(1) tafsir and Qur’anic studies, 37 titles; (2) hadith and related subjects,
163 titles; (3) mushtalah al-hadith, 20 titles; (4) figh, 68 titles; (5) usil al-figh,
usttl al-din, and tasawwnf, 18 titles; (6) language, nabw, and tasrif, 44 titles;
(7) ma‘ani, bayan, and badr', 6 titles; (8) interdisciplinary works, 10 titles;
(9) adab, nawadir, insha’, and poetry, 69 titles; (10) history, 25 titles. The
total thus amounts to 460 titles.”

“ Al-Suyuti, Husn Al-Mupadarah, vol. 1, p. 338.

* Al-Suyuti, A~ Tapadduth bi Ni‘matillab, pp. 133—60.

* The total of 433 titles refers to the calculation in the Elizabeth Sartain edition.
Abd al-Rahman b. Abi Bakr al-Suyati, A/~ Tapaddutl bi Ni‘matillah, ed. by Elizabeth Mary
Sartain (Kairo: Matba‘ah al-‘Arabiyyah al-Hadithah, 1975), pp. 105-306.

7 This corresponds to the calculation by Sa‘ati in Yahya Mapmiid Sa‘ati.
Meanwhile, according to the numbering of Muhammad Alu Rihab, the total is
465 titles. See: Yahya Mahmud Sa‘ati, “Fahras Mu’allafat al-Suyuti al-Mansukh
fi ‘Am 903 H: Dirasah Wa Tahqiq”, Majallah ‘Alam Al-Kutub, vol. 13, no. 2
(1990), pp. 232—48; Muhammad Alu Rihab, “Fahras Mu’allafat al-‘Allamah Jalal
al-Din al-Suyati (Nuskhah Ibn al-Himsi) wa bihi Ziyadat Tunsharu li Awwal
Marra}}”, Alnkah (17 Matrch 20106), https://www.alukah.net/culture/0/100406/
5 o-da Y- -0l -4 - gar - - G- b sed)- G-I i M-l - v g8 /.

* Al-Shadhili, Baljat al-‘Abidin, pp. 175-255.

“ Sa‘ati, “Fahras Mu’allafat al-Suyuti al-Mansukh”, p. 235.
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The exact number of al-Suyutt’s works requires further investigation.
The probability of duplicate titles should also be minimized as much as
possible, as Yahya Sa‘ati has suggested in another study.” What is certain is
thatin 911 H, about a week before his death, al-Suyuti was still producing
works. However, due to illness, he did not write this work himself but
dictated it to his student. A~ Tangih fi Mas’alah al-Tashih, according to the
testimony of Al-Dawudi (d. 945), was the last work of our scholar.”' To
mention several works relevant in the context of Zafsirand related sciences,
the following titles are significant: (1) Réyad al-Talibin fi Sharh al-Isti‘adhab
wal-Basmalah (authored in 866 H), (2) al-Yadd al-Busta fil-Salih al-Wusta (879
H), (3) al-Durr al-Manthair fil-Tafsir bi-Ma’thir (898 H, 13 years before he
passed away), (4) Nawahid al-Abkdr wa Shawarid al-Afkar/ Hashiyah Tafsir
al-Baydawi, (5) al-Azbar al-Fa'ihah fi Sharh al-Fatipah, (6) al-1kll fi Istinbat
al-Tanzil, (7) al-Tahbir fi Lm al-Tafsir, (8) al-Mubadhdhab fi ma Waga‘a fil-
Qur'an minal-Mu‘arrab, (8) Ayat al-Kursi Ma'‘aniba wa Fada’iluba, (9) Fat)h
al-Jalil li1-Abd al-Dhalil, (10) Marasid al-Matali* fi Tanasub al-Magati* wa al-
Matali‘, (11) Mufhamat al-Agran fi Mubbamat al-Qur'an, (12) ‘Ashr Rasa’il fi
al-Tafsir wa ‘Uldim al-Quran, 2 volumes, (13) Tafsir al-Jalalayn, (14) Mu‘tarak
al-Agran fi I'jaz al-Qur'an, (15) Asrar Tartib al-Qur'an, (16) Qatf al-Azhar fi
Kashf al-Asrar. The second copy of this compilation was completed by
Muhammad al-Sanhari in 917.5

Regarding how al-Suyuti understood and perceived himself as a
mufassir, two important premises need to be highlighted. First, al-Suyuti’s
claim of unmatched mastery in seven fields of Islamic knowledge, with
tafsir consciously listed as the foremost discipline. As he acknowledged
with gratitude, such a level of mastery was not even attained by his
teachers (except for figh, which occupied the third position). This
assertion should be understood in the context of a student whose
achievements far surpassed those of his instructors. Second, al-Suyutt’s

% Yahya Mahmud Sa‘ati, “Mushkilat al-‘Unwan fi Mu’allafat al-Suyuti wa
Atharuha fI Idtirab Thsa’ ‘Adadiha bayna’l-Datisin,” in AFImdm Jalal al-Din al-Suyiti
Fagiban wa Lughawiyyan wa Mubaddithan wa Mujtabidan (Beirut: ICESCO, Dar al-Taqrib
bayna’l-Madhahib al-Islamiyyah, 2001).

' Muhammad bin ‘Ali Al-Dawudi, Tarjamah al-Allamah al-Suyiti, ed. by ‘Abd
al-Hakim al-Anis (Istanbul: Dar al-Lubab, 2021), p. 120.

52 There remain many works of al-Suyuati that have not yet been taken into
account. Among the most recent collected editions of his writings is the publication of
Dar al-Lubab, issued in 30 volumes. At present, it is not yet clear whether Muhammad
Alu Rihib, who has shown considerable interest in al-Suyttl’s works, has completed
assembling his collection or not.
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declaration of having attained the status of a full mujtabid, not merely
that of a conventional scholar (‘@/im mugallid). In an intellectual climate
that generally regarded the door to z#had as closed, this stance was
undoubtedly bold. More than claiming to be a mujtabid, he was aware that
there were sufficient grounds to consider himself a reformer (wujaddid).

These two premises bring us closer to understanding how al-Suyut1
perceived himself as a mufassir. First, let us begin with the prerequisites
that a Qur’anic exegete must fulfill, as outlined in a/-I7gan. In Chapter
78 of this work (f7 ma‘rifat shurit al-mufassir wa adabibi), after citing the
views of Abu Talib al-Tabari (d. 310/923), Ibn Taymiyyah, al-Zarkashi
(d. 794/1392), and others, al-Suyuti lists fifteen areas of knowledge that
an exegete must master. In order, these are: Language, Nabw (syntax),
Tasrif (morphology), Ishtiqgag (derivation), Ma'ani, Bayan, Badi', Qira’at
(Qur’anic readings), Us#/ al-Din (principles of religion), Usz#l al-Figh
(principles of jurisprudence), Asbab al-Nuzziland al-Qisas (circumstances
of revelation and stories), Nasikb—Mansikh (abrogating and abrogated
verses), Figh (jurisprudence), Relevant hadith for interpreting ambiguous
(mubbam) and concise (mujmal) verses, ‘lm al-Manbibah, the knowledge
arising from sincerity and piety.” Although al-Suyuti does not explicitly
name the source, these fifteen prerequisites are in fact derived from
and cited from his teacher, Al-Kafiyaji, whom he described as endlessly
creative and possessing inexhaustible knowledge. When compared
with the text of al-Taysir fi Qawd‘id ‘Iim al-Tafsir, we find a different and
more systematic arrangement. Al-Kafiyaji proposed three categories
of scholatly prerequisites: Lafzzyyah (verbal including language, Ishtigag,
Tagsrif, Nabw, Ma‘ani, Bayan, Badi', Qira’al), ‘Aqliyyab (rational including
Asbab al-Nuzil, ‘Iim al-Qisas wal-Akbbar, Sunnah relevant to mujmal and
mubham, Usil al-Figh, Figh and BEthics, ‘l/m al-Kalam), and Mawhibiyyah
(spititual/ ‘Ilm al-Mawhibah).>*

If we measure these prerequisites against al-Suyutt’s six hierarchies
of knowledge, we can quickly observe that the majority fall within fields
that al-Suyutt had mastered, except for I/ al-Qira’at (mentioned in his
fourth hierarchy) and ‘I/w al-Mawhibah, which he does not include in any
hierarchy, as it is non-cognitive in nature and represents the fruits and
manifestation of piety. In short, al-Suyutt fulfilled all the prerequisites of
a mufassirand possessed the authority to interpret the Qur’an. Moreover, if

53 Al-Suyuti, Al-ltgan fi “Ulim al-Qur‘an, pp. 864—6.
> Muhammad bin Sulayman Al-Kafiyaji, A+ Taysir fi Qawd‘id ‘Lim al-Tafsir, ed. by
Mustafa Muhammad Husain al-Dhahabi (Kairo: Maktabah al-Qudsi, 1998), pp. 27-9.
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we consider the two premises above, it is not entirely mistaken to conclude
that al-Suyuti perceived himself not only as a legitimate mufassirbut even
as a mujtahid and reformer in this field. To substantiate this, we can rely
on the categories of al-Suyutl’s own works. In Husn al-Mupadarah and
al-Fahras, the works are categorized according to fields of knowledge;
however, a shift occurs in al-Tapadduth bi-INi‘matillah, written later than
Husn al-Mupadarah. 1n al-Tapadduth, al-Suyutl created a new category
based on the principles of novelty and inimitability. He uses the term
al-tafarrud, with the specific meaning of a work for which he knows of
no comparable counterpart on earth. This clearly relates to his claim as
a reformer. Al-Suyuti does provide a disclaimer, noting that his claim for
this category does not imply that earlier scholars were weak or incapable,
but rather that they did not give these topics particular attention. As for his
contemporaries, however, al-Suyutt does not feel the need for a disclaimer,
as he is confident that none of them could produce a comparable work.
The reason, he explains, is that achieving such a level requires extensive
scrutiny (sa‘ah al-nazar), repeated research (kathrah al-iftila’), and a life
devoted to persistent labour and seriousness in study (mulazamab al-ta‘ab
wal-jidd). Al-Suyutl lists eighteen titles in this category: al-Itgan fi ‘Ulim
al-Qur’an, al-Durr al-Manthir fil-Tafsir bil-Ma’thir, Tarjuman al-Qur’an,
Asrar al-Tanzil, al-1kll fi Istinbat al-T1anzil, Tandasug al-Durar fi Tanasub al-
Ayat wal-Suwar, al-Nukat al-Badi‘at “ald al-Mawdi‘at, Jam* al-Jawami‘ and
its commentary, Ham" al-Hawami', al-Ashbah wa al-Naza'ir or al-Masa‘id
al-Aliyyab fi al-Qawa‘id al-Arabiyyah, al-Silsilab fil-Nahw, important notes
ot al-Nukat to al-Alfiyyabh, al-Kafiyah, al-Shafiyah, al-Shudbir, dan al-Nuzhah,
al-Fath al-Qarib “ala Mughni al-Labib, Sharh Shawahid al-Mughni, al-Igtira) fi
Usil al-Napw wa Jadalibi, Tabagat al-Nupat al-Kubra or Bughyah al-Wu'‘at,
Saun al-Mantiq wa al-Kalam ‘an Fann al-Mantiq wa al-Kalam, and al-]ami* fi
al-Fard’id (not yet written).”

Although the high similarity between al-ltgan fi ‘Ulim al-Qur'an
and a/l-Burban fi ‘Uliim al-Qur’an by al-Zarkashi is apparent to anyone, it is
nevertheless striking that al-Suyuti placed a/-I7gan as the first work in his
series of unparalleled writings. In the preface, he even acknowledges the
contribution and influence of a/-Burhan on al-Itgan, immediately after he
frames his own conjecture as mutafarrid (unique).”® This appears somewhat
contradictory. Indeed, if we consider the comprehensive nature of a/
Itgan, the breadth of its chapters, the use of extremely rich references

> Al-Suyuti, AFTapadduth bi Ni‘matillab, pp. 133—4.

5 Al-Suyuti, Alligan fi Uliine al-Qur’an, p. 27.
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inaccessible to most people, and its dominant influence in subsequent
periods, these variables can explain why al-Suyuti ranked this work so
highly. Ultimately, this is the book that he described as “exceedingly
beautiful, unsurpassable, whose structural elegance surpasses strings of
jewels, and which gathers benefits and beauties never before compiled
in a single volume in previous times.””’

Regarding his smaller work, A~IRM fi Istinbat al-Tanzil, al-Suyutt
advised: “Hold this work firmly with both hands, bite it with your molars;
its small size should not make you underestimate it; whoever views it
with a sincere heart will surely recognize the abundance of knowledge
contained within.”*® In his records, after writing a/-I#gan, al-Suyuti followed
it with_A~LIkAL then Lubab al-Nugil, then Mufhamat al-Agran fi Mubbamat
al-Quran, then Al-Mubagzab fi Ma Waga‘a fi al-Quran minal-Mu‘arrab,
tollowed by Mu‘tarak al-Aqran, then Majaz al-Fursan, and finally Kbhama’il
al-Zubar fi Fada’il al-Smwar—all of which he described as surpassing
other works in their respective fields.”” Even without examining other
volumes in al-Suyutf’s oeuvre, these examples help us understand how
al-Suyuti—as a mufassir par excellence, mujtabid, and reformer—perceived
and evaluated his own works.

D. Report-Based Authority in al-Suyut’s Qur’anic Exegesis

As a mufassir with grand aspirations as a reformer, did al-Suyuti
have a methodology guiding his exegetical work? Given the breadth and
depth of his knowledge, it seems epistemologically implausible that he
did not. Studies on al-Suyuti’s methodology in Qur’anic interpretation
have been carried out extensively, particulatly within the scope of specific
works. For instance, one chapter of Muhammad Yusuf al-Shurbajt’s
comprehensive study analyzes ten of al-Suyutf’s tafsir and Qur’an-related
works, without neglecting his methodology.”’ Similatly, introductory
works by Muhammad Husain al-Dhahabi, Muhammad ‘Ali Ayazi, and
others touch upon his exegetical approach. However, because these works
differ in focus, purpose, and scholatly tools, summarizing al-Suyutt’s tafsir
methodology proves challenging. For our purposes, perhaps the most

37 1bid., p. 952.

% ‘Abd al-Rahman b. Abi Bakr al-Suyuati, A~k fi Istinbat al-Tanzdl, ed. by Saif
al-Din ‘Abd al-Qadir al-Katib (Beirut: Dar al-Kutub al-Ilmiyyah, 1981),p. 20.

¥ Al-Suyuti, Qatf al-Azhar fi Kashf al-Asrar, vol. 1, p. 95.

% Muhammad Yusuf Al-Shurbaji, A-Inan al-Suyiti wa Jubsidubu fi Uliin al-Quran
(Damaskus: Dar al-Maktabi, 2001).
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straightforward approach is to consider how al-Suyuti himself perceived
his works. Accordingly, a/-I7gan should be placed first for this objective.
Consider the following statement:
b Y a&\ A-RUEWES: K & G O A 3&; Oyl a sy
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T have titled this book Al-Itgan fi “Ulim al-Qur'an, and you will see that each
section within it—God willing—is worthy of being treated as a separate work. You
will drink fresh water from its source, and thereafter you will no longer thirst. I have
made it a prelude to the Grand Tafsir I am preparing, which 1 have titled Majma“
al-Baprayn wa Matla® al-Badrayn al-Jami‘ li Taprir al-Riwayah wa Tagrir al-
Dirayah. To God alone 1 hope for guidance, support, help, and protection. Truly,
He is Most Near and Responsive. I have no success except through Gody in Him 1
place my trust, and to Him 1 shall return.”®

We argue that al-Suyutr’s methodology in tafsir is, in fact, al-Itgan
itself. Whether it has been completely applied in his tafsir Majma“ al-
Baprayn wa Matla“ al-Badrayn is the question that the second part of this
article will deal with. Chapters 77 (f7 ma‘rifah tafsiribi wa ta’wilibi wa bayan
sharfihi wal-pajah ilayhi) and 78 (fi ma‘rifab shurit al-mufassir wa adabih’) of
al-Ifgan warrant special attention. Although they do not explicitly state
al-Suyutl’s position on the differentiation between the terms zafsir and
ta’wil or their respective scopes, one can clearly perceive his tendency
to place the authority of transmitted reports (riwayah) above all else.
Through the influence of Ibn Taimiyyah’s short treatise, Mugaddimab fi
Usitl al-Tafsir, we see al-Suyutl’s profound respect for the tafsir reports
of the early generations. His recommended methodology prioritizes first
the elucidation of Qur’anic verses by cross-referencing them with one
another, followed by the Sunnah of the Prophet, and then the opinions
of the Companions, and even the Tabi‘in—an approach that has now
become widely accepted. Al-Suyuti certainly acknowledged the authority
of hadith for Qur’anic exegesis, yet he lamented the scarcity of reports
that could withstand rigorous hadith criticism. In short, the number of
reports deemed zarfi‘ (attributed directly to the Prophet, peace be upon
him) was very limited.®* The concluding section of a/-I#gan contains these

U Al-Suyuti, A-ltgan fi “Uliim al-Qur’an, p. 29.
62 Ibid., p. 854.
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hadith, which al-Suyuti later traced more extensively in his four-volume
tafsir Tarjuman al-Qur'an, compiling over one hundred thousand reports,
both marfii‘ and manquf (attributed to the Companions).” Unfortunately,
this work is reported lost by scholars. Later, al-Suyuti condensed it into
al-Durr al-Manthir, which remains accessible today. However, as ‘Abdullah
al-Ghumati noted,* al-Suyati, in preparing this compilation, largely set
aside his role as a hadith critic, collecting reports without validation except
in minor instances. If Burge’s thesis is correct, a/-Durr al-Manthir can
be regarded as the culmination of Ibn Taimiyyah’s approach to fafsir.%

Unlike Ibn Taimiyyah, who tended to overlook or refrain from
questioning the interpretations of the Companions except when suspected
of being based on #sra’iliyyat material,*® al-Suyuti was not satisfied with
such assumptions. Simply presuming that the Companions received
instruction directly from the Prophet does not automatically grant their
tafsir reports equivalent authority. Drawing on Ibn al-Salah’s critique
of Imam al-FHakim, al-Suyuti narrows the scope of the Companions’
exegetical authority to areas such as asbab al-nuzuil and similar matters,
which essentially do not involve reasoning—thus, they are considered
direct transmission from the Prophet himself.®” This means that while
tafsir reports from the Companions are important, their authority is
clearly not equal to that of reports directly from the Prophet. This
emphasis on the authority of reports also appears in the introduction
to Qatf al-Azbar fi Kashf al-Asrar, also known as Asrar al-Tanzil. In the
preface, al-Suyuti expresses gratitude for being facilitated in compiling
Tarjuman al-Qur’an, which he notes this time comprises five volumes and
gathers tafsir and 7zwil reports originating from the Prophet and the
Companions, with sanad muttasil (unbroken chains of transmission). He
deliberately omits the views of the Tabi‘in and subsequent generations.
He then remarks:

o 6&)4—}%&5’9‘} OF OVA Qs QQB’@\ Ol t.Jg....Za:S\j:h G o\
a Q\Q ool s aeh gl e o OF OB (asz 35 2\ cade I

S Tbid, p. 870.

¢ ‘Abdullah Muhammad al-Siddiq al-Ghumari, Bida‘ al-Tafasir (Beirut: Dar
al-Rashad al-Hadithah, 1986), p. 160.

% S. R. Burge, “Scattered Peatls: Exploring al-Suyutis Hermeneutics and Use
of Sources in al-Durr al-Manthar f'1-Tafsir bi’l-Ma’thar”, Journal of the Royal Asiatic
Society vol. 24, no. 2 (2014), pp. 251-96.

% Ahmad b. ‘Abd al-Halim ibn Taimiyyah, Mugaddimab fi Usil al-Tafsir, ed. by
‘Adnan Zarzar (Kuwait: Dar al-Qur’an al-Karim, 1972), pp. 95-102.

7 Al-Suyuti, Allgan fi Uliine al-Qur’an, p. 860.
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“Indeed, this is the essence of tafsir. Discussion of the meanings of the Quran that
does not come from the original recipient (the Prophet) and not from someone who
heard directly from him s, in reality, merely opinion. If it aligns with the established
principles, it is considered ta’wil; but if it deviates or strays from the intended meaning,

it is distortion and alteration.”®®

In the following pages, al-Suyuti even emphasizes that one must
limit oneself solely to tafsir reports originating from the Prophet and
the Companions, which he considers sufficient.”” In a dream involving
al-Mahalli—famous and frequently cited in Tafsir al-Jalilayn, as seen in
the best-edition editing by Fakhruddin Qabawah—"" we also obsetve the
same tendency, reinforcing the strong authority of transmitted reports.
The dream narrates a meeting between Jalaluddin al-Mahalli and al-Suyut,
including a dialogue that leads to al-Suyutf’s own acknowledgment that
his work is superior to that of his teacher. Responding to a dream of
Kamaluddin al-Mahalli (Jalaluddin’s brother), conveyed to al-Suyuti by
al-Taukhi, a Cairene scholar active in the late ninth/fifteenth century,
al-Suyuti humbly admits that his teacher al-Mahallf’s interpretation is far
superior to his own and endeavors as much as possible not to deviate
from his teacher’s methodology. However, on certain issues, differences
of opinion do arise. For instance, regarding the definition of 77 (spirit).
While initially following al-Mahall’s interpretation in QS Sad [38]:72, al-
Suyuti later revised his view, giving greater weight to the textual narrative
in QS Al-Isra’ [17]:85. Consequently, the tafsir of 7} shifted from “rsi}
is a subtle body by which a human becomes alive through its infusion
into him” (43 o344y LAY 4 L2 el cuer)” to “that by which the body
becomes alive” (0! 4 Lz (¢4l1).”> The omission of kalam terminology,
namely 7ism (body), in this in{erpretive shift merits attention, as it reflects a
deliberate move toward consistency based strictly on the textual evidence.

Al-Suyutl’s acceptance of the authority of transmitted reports
extends to the point of acknowledging narrations that—within certain

% Al-Suyuti, Qatf al-Azhar fi Kashf al-Asrar, vol. 1, p. 89.

% Ibid., vol. 1, p. 91.

0 <Abd al-Rahman b. Abi Bakr al-Suytti and Muhammad b. Ahmad al-Mahalli,
Tafsir al-Jalalayn, ed. by Fakhruddin Qabawah (Lebanon: Lubnan Nashiran, 2008), p.
1079.

" Ihid., p. 1631.

2 Ibid., p. 1065.
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limits—compromise the textual integrity of the Qur’an. For example,
Chapters 19 and 47 of _A/Lltgan contain several reports implying Zaprif
(alteration) of the Qur’anic text, such as QS Al-Ahzab [33], which
originally comprised 200 verses™ but now contains only 73, among
others. It also appears that al-Suyuti believed that the so-called surahs
al-Hafd and al-Khal', reported to exist in the Ubayy manuscript, were
genuinely part of the Qur’anic text. Consequently, seven pages at the
end of al-Durr al-Manthir—before the Prayer of Completion (Du‘a’
Kbhatm al-Qur'an)—are dedicated to citing narrations about these two
surahs. Moreover, al-Suyuti authored a short treatise titled [zhaf al-Wafd
bi Siiratay al-Khal* wa al-Hafd, specifically to confirm the existence of these
two annulled surahs.” To illustrate al-Suyuti’s tendency and submission
to the authority of transmitted reports, one can even extend the analysis
to his more rationalist interpretations. For instance, when interpreting
QS Al-Bagarah [2]:19, which mentions the term “death,” al-Baydaw1 in
Anwar al-Tanzil writes:
39 ¢(bs)y O Ba) 1 AR el SIS Gl A\ Q}.\;
Bydae Q\xﬁ\, RV PRI PR AN

“Death is the cessation of life. It is said that death is an accident opposed to life,
supported by His Word: ‘He created death and life.” This view can be challenged
by the understanding that ‘creation’ here refers to ordaining or determination. And

matters related to non-existence can indeed be determined.”™

The meaning of the above text and its implications are as follows:
In philosophy, we recognize the discussion of opposition (fagabul),
which has four variants: contradictory (fanaqud), correlative (fadaynf),
contrary (fadadd), and privative (al-malakalh wal-‘adam). As emphasized by
Mulla Sadra in Chapter Six, Stage Five, the contradictory opposition is
essentially negation and affirmation.”
above, it is clear that the opposition between life and death is categorized

as contradictory. Thus, death is “the cessation of life.” The word zawal

If we examine al-BaydawT’s text

7 Al-Suyuti, Alltgan fi “Ulsim al-Qur’an, p. 529.

™ Al-Suyati, A~-Durr al-Manthir fil-1afsir bil-Ma’thar, vol. XV, ed. by ‘Abdullah
bin ‘Abd al-Muhsin al-Turki (Kairo: Markaz Hajar Ii’l-Buhuth wa’l-Dirasat al-* Arabiyyah
wa’l-Islamiyyah, 2003), pp. 810-0.

7 ‘Abdullah bin “Umar al-Baydawi, ~Amwar al-Tanzil wa Asrar al-Ta’wil, vol. 1 ed. by
Muhammad ‘Abd al-Rahman al-Mar‘ashli (Beirut: Dar Ihya’ al-Turath al-‘Arabi), p. 52.

7 Muhammad al-Shirazi Mulla Sadra, A/-Hikmah al-Muta‘aliyab fil-Asfar al-
Avrba‘ab, vol. 11, ed. by Muhammad Khamenel and Maqsad Muhammadi (Teheran:
Sadra Islamic Philosophy Research Institute (SIPRIn)), p. 109.

Al-Jami‘ah, Vol. 63, No. 2, 2025 M/1447 H 345



Azam Bahtiar and Mu’ammar Zayn Qadafy

means disappearance, vanishing, and nonexistence. In other words,
death is non-life. More precisely, death is nonexistence because in itself
it is negative, not affirmative. Death is not existential in nature so that
it can be juxtaposed with life. Essentially, death does not exist, for what
exists is only life. The severing of life is what we call death. Because its
opposition is contradictory, al-Baydawt’s text presents a minor alternative
view with the words “gi/a” (it is said), which is generally used to indicate
the weakness of a view. This minor view considers death as an accident,
‘arad. An accident is a secondary reality that can only be understood in
relation to a substance. If this weak view is accepted, then the opposition
between life and death is contrary, not contradictory. Contrary opposition
presupposes two entities that are opposed and each is independent. For
example, the opposition between hot and cold. Hot is the opposite of
cold, yet clearly does not negate it. Not hot does not mean cold, and vice
versa. Both concepts stand independently, and between their polarities,
an intermediate concept can exist. We may call something “neither
hot nor cold,” but we cannot call something “both alive and dead” or
“neither alive nor dead” simultaneously. Contradictory opposition makes
the meeting of negation and affirmation impossible, whereas contrary
opposition does not. What is the rational basis for calling the opposition
between life and death contrary? There is none, except for the literal
sound of the Qut’anic verse. That verse itself is not exclusive or closed,
so it cannot be understood in only one sense. From this, we understand
why al-Baydawt attributes the minor view with the a/-famrid form, namely
gila, “it is said.”

However, in his jashiyah or extensive commentary on al-Baydawt’s
text, we find that Al-Suyuti rejects this important view of the mufassir.
In Nawahid al-Abkar wa Shawarid al-Afar, Al-Suyutl cites the opinion
of a group of hadith scholars who hold that death is a jis (corporeal
entity). The term ‘arad, as used by Ash‘arite theologians, is not employed
here; rather, it is jzsm. Al-Suyuti is fully aware of this position because it is
impossible for an ‘zrad to transform into a jiszz. Our Mujaddid (Reformer)
presents no rational argument in support of this view, except through
the presentation of a collection of reports. For example, the report of
Ibn Mas‘ad: “When the inhabitants of Paradise are already in Paradise,
and the inhabitants of Hell are already in Hell, death—in the form of
a beautiful sheep—will be brought to a place midway between Paradise
and Hell. Then an angel will proclaim: “This is death that kills humans
in the world.” No one will fail to behold it. The sheep is then slaughtered
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between Paradise and Hell.” Also, the view of Qatadah in interpreting Q.

al-Mulk [67]: 2: “Life is the horse of Gabriel, and death is the beautiful

sheep.” Al-Suyuti then adopts this position and summarizes his view:
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“The verified (and correct) conclusion is as we have mentioned. That death in its
essence is a jism appearing in the form of a sheep, just as life is a jism in the form of
a horse, which approaches nothing except that it causes it to become alive. As for death
as a “meaning” present in the body when separated from the soul, that is merely its
effect. Its designation as “death” may be fignrative, not literal, or due to equivocation.

Thus, the apparent opposition is, in reality, quite proximate.””’

Al-Suyutl’s statement that the opposition is not so serious refers
to the difference of opinion between Ash‘arite theology and the hadith
scholars, between ‘arad and jism. What is certain is that al-Suyuti regretted
the influence of Mu‘tazilite theology on al-Baydawi, which even led him to
attribute the Ash‘arite view with the term gi/a. And for the determination
of this exegetical view, once again, its basis is solely the authority of the
riwayah (report). In the Tafsir al-Jalilayn, al-Suyutt appears less concerned
with the definition and essence of death. In this concise exegesis, his
exposition gives priority to a literary approach. Here, death is interpreted
as the state in which hypocrites abandon their former beliefs and turn
to faith. This occurs because the Qut’an alludes to darkness or dark
clouds, representing disbelief; lightning, representing threat; and flashes
of light, representing arguments that are too clear, causing the hypocrites
to block their ears out of fear of death—that is, as a tendency toward
belief. This literary-leaning interpretation also appears in Qatf al-Azhar,
even with more detailed exposition, and tends to conclude similarly: “they
excessively plugged their ears beyond the usual manner, to flee from
the downpour” (wsall 844 e 151 $).7° In the accessible manuscript of
Qatf al-Azhar, the cited text reads “O sall 545 0 ) 37 “to flee/avoid
the loudness of the sound.”” This reading appears more coherent with

77 ‘Abd al-Rahman b. Abi Bakr al-Suyut, Nawdihid al-Abkar wa Shawarid al-Afkar,
vol. 11, ed. by Mahir Adib Habbish (Turki: Dar al-Lubab, 2022), p. 191.

s ALSuyati, , Qatf Al-Azhar, vol. 1, p. 202.

" ¢Abd al-Rahman b. Abi Bakr al-Suyuti, “Makhtatah Qatf al-Azhar fi Kashf
al- Asrar” Alikah (17 March 2016), https://www.alukah.net/library/0/102104/
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al-Suyutl’s explanation of the hypocrites’ behavior in blocking their ears
out of fear of encountering the truth of Islam.

Does this shift toward a literary tendency mean that al-Suyutt
distanced himself from the authority of the rwdayah? After comparing
with the text of a@/-Durr al-Manthir,”® we find a set of tafsir reports whose
content rests on the principle of mathal (parables). In other words,
even al-Suyuti’s literary expositions were in fact preceded by legitimacy
derived from the reports. Thus, rather than claiming that al-Suyutf’s
methodology had shifted, it is safer to say that in each of these works he
indeed developed a different model of tafsir, because none of the three
constitutes his magnum opus, which he claimed would encompass both
dirayah and rivayah simultaneously, as we will attempt to reconstruct in
the second part of this article.

E. Conclusion

This study has sought to illuminate the intellectual profile of
al-Suyuti by situating his scholarly production within the broader
intellectual and social environment of late Mamluk Cairo. Renowned
for his remarkable productivity and wide-ranging mastery of Islamic
disciplines, al-Suyuti cultivated a scholatly persona marked by strong
self-confidence and a keen awareness of his intellectual standing. His
writings consistently reflect the conviction that he possessed exceptional
qualifications across several fields of knowledge, including Qur’anic
studies, padith, and Arabic linguistics. Within this framework, his claim
to the rank of mujtahid mutlag—and even his suggestion that he might
be counted among the mujaddidin of his age—should be understood
as part of a broader strategy of scholarly self-representation rooted in
his intellectual ambition and prolific authorship. At the same time, al-
Suyuti’s career unfolded within a highly competitive scholarly milieu in
which disputes over authority and reputation were not uncommon. His
well-known rivalry with al-Sakhawi exemplifies the intensity with which
questions of intellectual legitimacy could be contested in the late ninth/
fifteenth century. Accusations of plagiarism, criticisms of methodological
competence, and polemical exchanges between rival circles formed part
of awider struggle over scholarly prestige. These confrontations not only
shaped al-Suyutl’s public image but also left clear traces in his writings,
where defensive argumentation and personal rebuttal occasionally appear

80 Al-Suyuti, A/-Durr al-Manthir, vol. 1, pp. 161-76.
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alongside more conventional scholarly discourse.

Another dimension of al-Suyutl’s intellectual identity emerges
through his engagement with the Sufi tradition. Although often
remembered primarily as a traditionist and jurist, the evidence
demonstrates that his connection with Sufism was both substantial and
sustained. His sympathetic treatment of figures such as Ibn ‘Arabi and
Ibn al-Farid, even in the face of criticism from certain contemporaries,
reflects a broader commitment to defending the place of Sufism within
Sunni intellectual life. Participation in Sufi networks and the reception of
initiatory lineages further indicate that spirituality constituted an integral
component of his scholarly worldview rather than a peripheral aspect
of his biography.

Within the field of Qur’anic interpretation, the present study has
highlighted the centrality of transmitted reports in al-Suyuti’s exegetical
outlook. His writings reveal a strong commitment to the authority
of riwayah, particularly the interpretive traditions attributed to the
Prophet, the Companions, and the earliest generations of Muslims. Yet
this emphasis on transmission does not fully capture the complexity
of his exegetical method. By presenting al-ltgan fi “Ulim al-Qurian as a
methodological prelude to his projected commentary Majma“ al-Bahrayn
wa Matla“ al-Badrayn, al-Suyuti envisioned a comprehensive exegetical
enterprise that would combine transmitted reports with rational
analysis, linguistic investigation, and broader scholatly reflection. Taken
together, these observations suggest that al-Suyut’s corpus should be
approached as a coherent intellectual project rather than as a collection
of independent works. His various writings on Qur’anic studies—
ranging from encyclopaedic treatises such as al-Itgan fi ‘Uliin al-Quran to
report-based compilations like a/-Durr al-Manthir—appear to have been
conceived as complementary elements within a larger exegetical vision.
At the centre of this vision stood the ambitious commentary Majma*
al-Baprayn wa Matla“ al-Badrayn, which sought to unite the twin currents
of riwayah and dirayah. Although the work itself has not survived, the
methodological reflections preserved in al-Suyutf’s other writings allow
us to glimpse the contours of this project. Further exploration of these
materials may therefore offer new insights into the scope and structure
of the exegetical synthesis he intended to produce, a task that we will
undertake in the second part of this article.
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