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 :  الكلمات الرئيسية
 أبو زید،  
 الوح ،  

 المقاربة،  
 الت ربة الدینية،  

 الخطاب،  
 . النص

طرح أبو زید، المفکر المصري المعاصر، جم ة  ن المقولات الإشکالية الم وریة  
حول الوح  القرآن . فف   قاربته الأولى، یرى الوح  کع قة لغویة ترتبط بمکونات  
الوح  الأساسية أي المرسِل والمت قّ ، والت  تتمثل ف  ال ه تعالى ورسوله الکریم  

الق یعتبر  وهو  القدس.  والروح  الأدب ،  )ص(  الإع از  جنس  إلى  ینتم   نصاً  رآن 
 ؤکداً ع ى أن صفة الوح  تتع ق بالمضمون دون الألفاظ. أ ا ف   قاربته الثانية، 
فيعتبر الوح  نصاً ونتاجاً لع قة لغویة بين ال ه ورسوله )ص(. وأخيراً، ف   قاربته  

رف  کان   الثالثة، یصنف الوح  کم موعة  ن الخطابات الت  نزل کل  نها ف  ظ
والأز نة  الأ کنة  سائر  ع ى  أحکا ها  تعميم  یست يل  عه  خاص،  ما  وز ان  
)تاریخية النص القرآن (. وبک مة أخرى، یؤ ن أبو زید بأن الوح  الإله  تشکّل 
کخطاب ف  إطار الع قة القائمة بين الأ ر الإله  والأ ر البشري. وتهدف هذه 

قولات نظریة أب  زید الت فيقية حول الوح  الدراسة إلى إعادة الب   النقدي ف   
الت  ي    الوصف   المنهج  ع ى  بالاعتماد  وذلك  الوثائقية،  أسسها  ونقد  القرآن ، 
ودراسة المصادر المکتبية. و ن أبرز نتائج الب   أن أبا زید یعتبر القرآن الکریم  

هذه  نصاً ذا إع از أدب  ت ول، بعد ت وة الرسول )ص(، إلى نص بشري. وتؤدي  
الرؤیة إلى إغفال الع م اليقين  ل رسول )ص( عند ت ق  الوح ،  ما یتعارض  ع 

 .حکمة ال ه تعالى
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 ة مقدمال. 1
یُعد نصير حا د أبو زید  ن أبرز المفکرین المصيریين المعاصيرین وأحد أع م تيار المعتزلة ال دد،  
حي  أثارت آراؤه وأطروحاته ف    ال الدراسييات القرآنية، ولا سيييما فيما یتع ق بطبيعة الوح ، جدلًا  

کادیمية والدینية. وتقدّم قرا اته المتأثرة بالدراسييات   الهير ينوطيقية والمناهج  واسييعاً ف  الأوسيياك الأ
البنيویة، فضيً  عن اط عه ع ى المدارس الأدبية ال دیثة، تأویً  جذریاً لمفهوم الوح . وقد طرح أبو  
زید خ ل  سييرته الفکریة ث    قاربات  تمایزة و ترابطة حول الوح  القرآن . فف  المقاربة الأولى،  

ع ى عناصير المرسِل )ال ه(، والمت قّ  )الرسول(، والوسيط   یرى الوح  ضيرباً  ن الع قة ال غویة القائمة
دس(، ویعتبر القرآن نصييياً  تعياليياً بيالإع ياز البييان ، ت وّل بعيد ت وة النب  )صييي ى ال يه ع ييه  )روح القيُ
وسي م( إلى نص بشيري. وف  المقاربة الثانية، یختزل الوح  إلى   رد ت ربة دینية ل نب  )صي ى ال ه 

رى أن ألفاظ القرآن  ن صيينع ذهنه. وأخيراً، ف  المقاربة الثالثة، یقدّم القرآن بوصييفه ع يه وسيي م(، وی
اجتماع  خاص بعصيير النزول، ولا  –  موعة  ن الخطابات التاریخية الت  تشييکّ ف ف  سييياق ثقاف 

ن ز هيذا الب ي  بهيدف نقيد وتم يص أدلية هيذه  
ُ
تقبيل التعميم ع ى کيل العصيييور والأ ياکن. وقيد أ

 .الانتقائية، وإبراز تناقضاتها الداخ ية  ع المسّ مات الإس  ية وال کمة الإلهية  المقاربات

 منهجية البحث . 2
البييانيات  –اعتميد هيذا الب ي  المنهج الوصيييف  الت  ي    ع المقياربية المکتبيية، حيي  جُمعيف 

المط وبة عبر الدراسيية المباشييرة والتسيي يل المنظم  ن  ؤلفات أب  زید الأسيياسييية ) ثل:   فهوم  
النص«، و نقيد الخطياب اليدین «، و  عنى النص«(، وکيذليك  ن  صييييادر نقيد أفکياره. وف  عم يية  

جرى أولًا اسيتخ ص العناصير الأسياسيية ل مقاربات الث   لأب  زید وشيرحها کل ع ى حدة.  الت  يل،  
ثم جرى ت دید الأسيس الفکریة و صيادر الإلهام الت  اسيتقى  نها )کءرا  یاکوبسيون ف  ال سيانيات،  

ع ى  وسوسير ف  السيميائيات، وأرکون ف  تاریخية النصوص الدینية(. وف  الخطوة الأخيرة، واعتماداً 
الأدلية العق يية والشيييواهيد القرآنيية والروائيية،  ع  راعياة  سيييت ز يات کيلّ  ن آرا  أب  زیيد وآثيارهيا، قيُدّ يف  

 .انتقادات  نه ية لإثبات عدم اتساق هذه النظریات  ع التعاليم الدینية القطعية وإع از القرآن

 نتائج البحث .٣
 :یمکن تصنيف نتائج هذا الب   ف  نقد المقاربات الث   لأب  زید ع ى الن و التال 
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 أ( نقد المقاربة الأولى: العلاقة اللغوية والإعجاز البياني 

تتأثر هذه المقاربة بنظریة یاکوبسيون ف  التواصيل وبالمدرسية الأدبية ف  التفسيير )أ ين الخول ،  
أحمد خ ف ال ه(، حي  یرى أبو زید أن الوح  عم ية تواصيل لغوي تتکون  ن  رسيل و سيتقبل ورسيالة  

ت وته،  وشييفرة  شييترکة. وب سييب رأیه، فرن القرآن بعد اسييت  ه  ن النب  )صيي ى ال ه ع يه وسيي م( و
 :یت ول إلى نص بشري. وهذا التصوّر یعان   ن إشکاليات أساسية

التعارض  ع الع م اليقين  ل نب  )ص ى ال ه ع يه وس م(: إذا ت وّل القرآن بعد ت وة النب  )ص ى  -
ال ه ع يه وسي م( إلى نص بشيري، فرن ذلك یقتضي  أن یکون ع مه بالوح  ليس ع ماً حضيوریاً یقينياً.  

 .الةوهذا یتعارض  ع  قام النبوة وال کمة الإلهية ف  اختيار رسول  وثوق لإب غ الرس

ال والمسيييتقيل لم يك الوح   - إغفيال الطبيعية المتعياليية ل وح : یت ياهيل هيذا الرأي اليدور الفعيّ
 .)جبرئيل( بصفته وسيط فيض، ویختزل الوح  إلى   رد عم ية لغویة داخ ية

شيييأنه شيييأن سيييائر  –إبطال إع از القرآن: إذا کان القرآن   رد نص أدب   تميز، فرنه یصيييبح  -
عرضيية ل نقد وحتى الم اکاة، بينما یقدّم القرآن نفسييه ع ى أنه المع زة الخالدة   –النصييوص البشييریة 

 .الت  لا یقبل الت دي

 ( ب( نقد المقاربة الثانية: التجربة الدينية للنبي )صلى الله عليه وسلم

ف  هيذه المرح ية، یتيأثر أبو زیيد بميا بعيد ال يداثية والهير ينوطيقيا ال يذریية، فيفسييير الوح  ع ى أنيه  
ت ربة باطنية شيخصيية ل نب  )صي ى ال ه ع يه وسي م(، ویرى أن ألفاظ القرآن  ن بنا  ذهنه. ویسيتند  

ات الموجهة  ، وإلى وجود قرا ات  خت فة. والانتقاد٥١ف  دعواه هذه إلى آیات  ثل سييورة الشييورى: 
 :لهذا الرأي ه 

النميل:  - آیيات عيدیيدة ) ثيل:  القرآن: تؤکيد  ،  ٢٣، والأنبييا :  ١٣، وطيه:  ٦المخيالفية لصيييریح 
( بوضيييوح ع ى  ت قّ « القرآن واسيييت  ه  ن ال ه، و نزوله« بواسيييطة  الروح  ١٩٤–١٩٢والشيييعرا : 

 .الأ ين«، و ت وته«  ن قبل النب  )ص ى ال ه ع يه وس م(، وليس ع ى إنتاجه وصنعه  نه

إبطال عصيمة النب  )صي ى ال ه ع يه وسي م(: إذا کانف ألفاظ القرآن  ن صينع النب  )صي ى ال ه -
ع يه وسيي م(، ف  یسييتبعد وقوع الخطأ والنسيييان ف  نقل المعان  الإلهية. وهذا لا یتّسييق  ع العقيدة  

 .القطعية بعصمة الأنبيا  ف  تب يغ الوح 
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التيأویيل الخياطل ل قرا ات: القرا ات السيييبع تعود إلى ال ه يات وطرائق القرا ة المخت فية لنص  -
واحد ثابف نُقيل عن النب  )صييي ى ال يه ع ييه وسييي م(، وليسيييف دليً  ع ى تعيدد النص الوحييان  وعدم 

 .قطعيته

الآثار المد رة: یؤدّي هذا الرأي إلى القول ببشيریة الدین المط قة، والنسيبية ف  فهم النصيوص  -
 .الدینية، وان دار الوح  إلى   رد شعور شخص 

 ج( نقد المقاربة الثالثة: التاريخية وتعدد الخطابات 

ف   رح تيه الفکریة الأخيرة، یتيأثر أبو زید بءرا    ميد أرکون وفردینيان دو سيييوسيييور، فيرى القرآن  
  موعة  ن الخطيابات التياریخيية المتعيددة، بعضيييهيا ی يذر ف  الت ربة النبویة، وبعضيييهيا الآخر  تيأثر  

الثقيافيية  بثقيافية الم تمع العرب  وخطيابياتيه ف  عصييير النزول. وبيالاسيييتنياد إلى وجود بعض العنياصييير  
)کالإشيارة إلى الأسياطير( ف  القرآن، یسيتنتج أن أحکا ه و عارفه لا یمکن تعميمها ع ى کل العصيور.  

 :وانتقادات هذا الرأي ه 

إبطال غایة هدایة القرآن: إذا کان القرآن   رد انعکاس لثقافة عصيييره، وکانف أحکا ه تاریخية،  -
 .فرنه لا یعود برنا  اً شا ً  وخالداً لهدایة البشریة

ت اهل الت وّل الدلال  ل مفردات: القرآن وإن اسيتخدم الألفاظ الشيائعة ف  عصيره، إلا أنه  نح  -
 .الکثير  نها  عنى جدیداً عميقاً وإلهياً )کمثل ت ویل  عنى  الص ة«  ن الدعا  إلى عبادة   ددة(

– التناقض  ع الإع از الع م  والتشيریع  ف  القرآن: کثير  ن ال قائق الع مية والأحکام التربویة-
 .الاجتماعية ف  القرآن تت اوز  عارف وثقافة عصر النزول،  ما یشهد ع ى  صدره الإله 

التسييویة غير الصيي ي ة: وجود بعض الإشييارات إلى المعتقدات السييائدة ف  القرآن )لنقدها أو -
 .توجيهها( لا یعن  قبول القرآن لها وتأیيده لت ك الثقافة

 الخاتمة  .4
یبيّن ف ص ونقيد الث ثيية النظریية حول الوح   ن  نظور نصييير حيا يد أبو زیيد أن هيذه الآرا ، رغم  
ادعا  تقدیم قرا ة عصيریة وعق نية ل قرآن، تعان   ن أوجه قصيور  نه ية ونظریة أسياسيية. فمقاربته  

متعالية لعم ية الوح ،  الأدبية، برغفالها الع م اليقين  ل نب  )صي ى ال ه ع يه وسي م( والطبيعة ال–ال غویة
تضيييعف إع ياز القرآن. و قياربتيه القيائمية ع ى الت ربية اليدینيية، بياختزالهيا الوح  إلى ظياهرة داخ يية  
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شيخصيية، لا تتعارض فقط  ع صيراحة الآیات القرآنية ف  وصيف کيفية نزول الوح  وت قّيه، بل تؤدي  
الخطابية،  –أیضييياً إلى نسيييبيية الدین وسييي بية ال  يية عن ألفياظ القرآن. وأخيراً، فرن  قياربته التاریخية

هيدایتيه الشيييا  ية    بيرقرارهيا بتعيدد الأصيييوات واقتران القرآن بقيود الز يان والمکيان، تت ياهيل الغيایية  ن
والخالدة، وتنزله إلى  سيتوى النص البشيري المتأثر بثقافة عصير ال اه ية. والنقطة المشيترکة بين کل  
هذه الانتقادات ه  تعارضييها الواضييح  ع ال کمة الإلهية. فال ه ال کيم الذي یختار رسييولًا  عصييو اً  

انييه  ن أي خطيأ، وقادراً ع ى هدایية  لإب غ رسيييالتيه، لا شيييك أنه ینزّل نصييياً   فوظاً ف  ألفياظه و عي 
البشریة ف  کل العصور. وع يه، فرن نظریات أب  زید حول الوح ، رغم طابعها الع م  المعقّد، لا تقدم  

 . ف  النهایة تفسيراً   ئماً لظاهرة الوح  وطبيعة القرآن بوصفه ک م ال ه الم يد
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Nasr Hamid Abu Zayd, a contemporary Egyptian thinker, 
proposed several significant yet controversial components 
concerning Quranic revelation. In his first approach, he 
interprets revelation as a linguistic relationship dependent on 
its elements—the message-giver and the message-
receiver—whose constituent parts are God, the Prophet 
(pbuh), and the Holy Spirit. He regards the Qur’an as a 
textual and literary miracle, emphasizing the revelatory 
nature of its content rather than its verbal form. In his second 
approach, Abu Zayd conceives revelation as a text, the 
product of a linguistic interaction between God and His 
Messenger (pbuh). Finally, in his third approach, he views 
revelation as a set of discourses, each revealed within a 
particular spatio-temporal context, whose rulings, he claims, 
cannot be extended to other times and places—thus asserting 
the historicity of the Qur’an. In other words, Abu Zayd 
maintains that divine revelation emerged discursively within 
the framework of a relationship between divine command 
and human agency. 
This paper critically re-examines the key components of Abu 
Zayd’s eclectic theory of Quranic revelation, assessing his 
evidence through a descriptive-analytical method and 
library-based research. The study concludes that Abu Zayd 
initially considered the Qur’an a text possessing literary i‘jāz 
(inimitability), which, upon being recited by the Prophet 
(pbuh), transformed into a human text. This claim leads to 
the neglect of the Prophet’s (pbuh) certain and direct 
knowledge during the reception of revelation—an 
assumption that stands in contradiction to divine wisdom.   
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Introduction 
Nasr Hamid Abu Zayd is a prominent figure of the Neo-Muʿtazilite 

school, whose thoughts on revelation have influenced and been adopted 

by numerous contemporary Muslim intellectuals. Born on July 10, 

1943, in the village of Quḥāfah, Gharbiyah governorate, northern 

Egypt, his father named him Nasr (“victory”) to commemorate the 

Allies’ triumph over the Axis powers in World War II. 

Abu Zayd earned his bachelor’s degree in Arabic Literature in 1972, 

followed by a master’s in Arabic Language and Literature in 1976. 

Awarded a research fellowship, he spent two years in the United States, 

where he encountered the principles of hermeneutics as articulated by 

Hirsch, Gadamer, and Ricoeur, and engaged deeply with modernism, 

postmodernism, and structuralism (Abu Zayd, 2001: 94). In 1981, he 

received his PhD from Cairo University with a dissertation entitled The 

Philosophy of Ta’wīl: A Study of the Interpretation of the Qur’an 

according to Muhyiddin Ibn ‘Arabi. 

In 2010, while visiting Indonesia, Abu Zayd contracted an 

unidentified viral illness and passed away shortly after his return to 

Egypt at the age of 66. It should be noted that Abu Zayd did not have a 

son named Zayd—the kunya “Abu Zayd” was an honorary title 

traditionally used as a surname (Tavakkoli Bina, 2017: 61). 

His major works include: 

1. Al-Ittijāh al-‘Aqlī fī al-Tafsīr: Dirāsah fī Qaḍiyyat al-Majāz fī al-

Qur’ān ‘ind al-Mu‘tazilah (The Rational Trend in Interpretation: A 

Study of Metaphor in the Qur’an among the Muʿtazilites) 

2. Falsafat al-Ta’wīl: Dirāsah fī Ta’wīl al-Qur’ān ‘ind Muhyī al-Dīn 

ibn ‘Arabī (The Philosophy of Hermeneutics: A Study of Ibn ʿArabi’s 

Interpretation of the Qur’an) 

3. Mafhūm al-Naṣṣ: Dirāsah fī ‘Ulūm al-Qur’ān (The Concept of the 

Text: A Study in Qur’anic Sciences) 

4. Al-Khiṭāb wa al-Ta’wīl (Discourse and Hermeneutics) 

5. Hākadhā Takallama Ibn ‘Arabī (Thus Spoke Ibn ‘Arabi) 

6. Rethinking the Qur’an 

7. Mohammad und die Zeichen Gottes (Muhammad and the Signs of 

God) 
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Literature Review 

In terms of general background, important studies include Naqd va 

Barrasī-hā-yi darbārah-yi Andīshah-hā-yi Naṣr Ḥāmid Abū Zayd 

(Critiques and Reviews of Nasr Hamid Abu Zayd’s Thoughts) (2001) 

by Sa‘id Adelnejad; Nūmu‘tazilīyān: Guftugū bā Naṣr Ḥāmid Abū Zayd 

(Neo-Muʿtazilites: A Dialogue with Nasr Hamid Abu Zayd) (2009) by 

Mohammad Reza Vasefi, which includes dialogues with Mohammed 

Abed al-Jabri, Mohammed Arkoun, and Hassan Hanafi; Dīdgāh-i 

Mufakkirān-i Muʿāṣir-i Qur’ānī: Jaryān-hā va Nazarīyah-hā (Views of 

Contemporary Qur’anic Thinkers: Trends and Theories) (2015) by 

Mohammad Ali Rezaei Esfahani; and Barrasi va Naqd-i Mabānī-yi 

Naṣr Ḥāmid Abū Zayd dar Fahm-i Mutūn-i Dīnī (A Study and Critique 

of Nasr Hamid Abu Zayd’s Foundations in Understanding Religious 

Texts) (2018) by Safdar Ali Ziaei. 

Regarding more specialized works, key references include Naqd va 

Bar-rasī-yi Chīstī-yi Waḥy-i Qur’ānī dar Nigāh-i Nūmu‘tazilah (A 

Critique and Study of the Nature of Qur’anic Revelation from the Neo-

Muʿtazilite Perspective) (2013) by Jawad Goli; Muḥammad (pbuh) wa 

Āyāt-i Khudā: Qur’ān va Āyandah-yi Islām (Muhammad (pbuh) and 

the Signs of God: The Qur’an and the Future of Islam) (2014) by 

Abdullah Nasri, Nasr Hamid Abu Zayd, and Hilal Sezgin; and Maktab-

i Ta’wīlī va Guftumān-i Waḥy (The Hermeneutical School and the 

Discourse of Revelation) (2017) by Mitham Tavakkoli Bina. 

Among the most relevant articles are “Muṭāli‘ah-yi Intiqādī-yi 

Dīdgāh-i Naṣr Ḥāmid Abū Zayd dar Bāb-i Māhiyyat-i Waḥy” (A 

Critical Study of Abu Zayd’s View on the Nature of Revelation) (2012) 

by Mitham Tavakkoli Bina, and “Bar-rasī va Naqd-i Chīstī-yi Waḥy az 

Dīdgāh-i Naṣr Ḥāmid Abū Zayd” (A Study and Critique of the Nature 

of Revelation from Abu Zayd’s Perspective) (2019) by Ali Askari Yazdi 

and Saeed Mirzaei. 

While both discuss revelation, they approach the topic from different 

angles, using distinct evidence from Abu Zayd’s writings and failing to 

present conclusive arguments. The present paper seeks to fill this gap 

by analyzing Abu Zayd’s intellectual evolution - his Egyptian (first 
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approach) and European (second and third approaches) phases - and 

refuting the inconsistencies within his threefold theory of revelation. 

Furthermore, two theses - “Revelation from the Perspective of 

Martyr Motahhari and Nasr Hamid Abu Zayd” by Ebrahimi Sehgonbad 

(2011), and “A Comparative Study of the Process of Revelation from 

the Perspectives of Allamah Tabataba’i and Abu Zayd” by 

Mohammadpur Shahkolahei (2018) - explored revelation 

comparatively, yet without delving sufficiently into Abu Zayd’s 

theoretical structure or the evolution of his hermeneutical framework. 

Fundamental Research Assumptions 

Before engaging in analysis, it is essential to clarify the conceptual 

foundations and key terms—particularly waḥy (revelation). 

Linguistically, waḥy is the verbal noun of waḥā–yawḥī, encompassing 

meanings such as indication, inspiration, writing, message, and hidden 

communication (Farāhīdī, 1985, 3:1932; Jawharī, 1984, 3:2519). Al-

Rāghib al-Iṣfahānī defines it as “a swift and subtle indication,” hence 

the expression amrun waḥyun—a quick command (Rāghib al-Iṣfahānī, 

1992, 1:858). Ibn Fāris identifies its root as denoting “concealed 

impartation of knowledge,” to which all usages ultimately return (Ibn 

Fāris, 1991, 6:93). 

In Qur’anic terminology, revelation refers to the specific 

communication of divine truths and knowledge from Almighty God to 

His chosen servants—the prophets—through means other than ordinary 

channels of cognition (reason, experience, or mystical intuition), for the 

purpose of conveying guidance to humankind (‘Abduh, 1994: 102; 

Ṣobḥānī, 1992, 3:128; Michel, 1998: 28; Ma‘rifat, 1996, 1:51). 

The Concept of Revelation from Abu Zayd's Perspective 

Abu Zayd examined the meaning of revelation through two principal 

components. In the first, prior to the emergence of Islam, he considers 

revelation a communicative act involving a process of declaration, 

expression, and information transmission. His analysis relies 

exclusively on Lisān al-‘Arab, from which he begins his inquiry into 

the term’s linguistic roots. However, this approach remains incomplete, 
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as it limits itself to a single lexicographical source. On this basis, Abu 

Zayd defines i‘lām (declaration) as encompassing indication, 

inspiration, gesture, writing, and speech (Tavakkoli Bina, 2017: 142). 

Beyond the literal meaning, Abu Zayd attributes to revelation a 

symbolic dimension, arguing that every communicative act necessarily 

depends on shared symbols between the two parties involved. Thus, 

symbolism becomes an integral element of revelation, a feature which, 

according to him, can also be observed within the Qur’an 

(Mohammadpur, 2018: 15). Consequently, in the second stage, Abu 

Zayd expands the scope of revelation to encompass all texts—Islamic 

and non-Islamic alike—that represent a discourse between God and 

humanity. Hence, in his view, revelation constitutes a secret form of 

declaration between God and humankind (Abu Zayd, 2000: 76). 

Critique and Analysis 

While Abu Zayd interprets i‘lām as inclusive of all the 

aforementioned meanings of revelation, Arabic lexicographers 

emphasize the speed and immediacy of transmission as essential to its 

meaning (Ṭabāṭabā’ī, 1974: 18:76). It should be noted that Lisān al-

‘Arab - the very source Abu Zayd depends on - cites this meaning from 

Abū Isḥāq and eventually acknowledges speed as a central aspect of the 

term. Thus, in the various usages of waḥy-including inspiration, 

prophetic revelation, and indication - the dominant characteristic is its 

rapid and concealed nature, as if the indication occurs instantaneously 

and remains hidden from public perception. 

Abu Zayd often appeals to Ibn Khaldun’s Muqaddimah to support 

his position (Tavakkoli Bina, 2017: 142). However, Ibn Khaldun’s 

statement does not substantiate his claim. Ibn Khaldun explicitly states: 

“Receiving the message from Gabriel, referring to human faculties, 

and understanding the revealed message all occur in an instant—even 

faster than the blink of an eye—because these processes are not 

temporal; rather, they happen simultaneously and instantaneously. This 

phenomenon is therefore termed waḥy (revelation) because it lexically 

denotes swiftness and rapidity.” (Ibn Khaldun, 1996: 98) 
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The Difference Between Revelation and Inspiration 

Although human beings are incapable of perceiving the essences of 
revelation (waḥy) and inspiration (ilhām), the essential distinctions 
between prophetic revelation and saintly inspiration may be outlined as 
follows (Miṣbāḥ Yazdī, 1988: 24–25): 

1. Nature and Function – Revelation is an exclusive attribute of 
prophethood, while inspiration pertains to sainthood (walāyah) 
(Qayṣarī, 1956: 111). Thus, revelation ceased with the end of 
prophethood, whereas inspiration continues as a feature of sainthood 
(Shīrāzī, 1984: 145; Ashtiyānī, 1951: 586). Ibn ‘Abbās reports that the 
Prophet (pbuh) said: 

“God granted me five things and granted ‘Alī five things... He gave 
me revelation and gave him inspiration.” (Majlisī, 1983: 18:37) 

2. Source and Certainty – The source of revelation is explicitly 
known to the Prophet (pbuh), who recognizes it as divine. In contrast, 
the source of inspiration is often indeterminate; hence, if the recipient 
(mulham) is not infallible, he cannot be certain of the origin of his 
inspiration (Ibn ‘Arabī, 1994: 3:238–239; Shīrāzī, 1975: 608). 

3. Purpose and Obligation – The content of revelation contains 
universal truths and divine laws essential to human perfection, 
obligating the Prophet (pbuh) to convey them to the people. Inspiration, 
by contrast, is personal and imposes no duty of public transmission 
(Shīrāzī, 1984: 146). 

4. Epistemic Authority – Revelation serves as binding proof for others 
beyond its recipient, whereas inspiration holds certainty only for the 
inspired individual. It must also conform to the standards of the Shari‘ah 
(Naṣrī, 1997: 118). Nevertheless, the inspiration of an infallible Imam 
(as), due to his infallibility, is authoritative for others as well. 

First Approach: The Component of the New Literary Approach in 
Interpreting the Qur’an and Its Language 

In Abu Zayd’s first approach, revelation is conceived as a linguistic 
dependency whose constituent parts are God Almighty, the Prophet 
(pbuh), and the Holy Spirit. Within this framework, Abu Zayd regards 
the Qur’an as a textual and literary miracle, asserting that once the 
Prophet (pbuh) understood and recited it, the Qur’an transformed into a 
human text—an outcome of human expression (Abu Zayd, 2004: 155). 
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This approach reflects the influence of contemporary literary schools 

and Neo-Mu‘tazilite thought. The literary study of the Qur’an traces 

back to Muhammad ‘Abduh, who held that Qur’anic expressions 

should be understood within the linguistic and cultural context of its 

first audience (Khalaf Allāh, 1984: 8). Proponents of this new literary 

school—such as Ṭāhā Ḥusayn, Amīn al-Khūlī, Khalaf Allāh, and Ḥasan 

Ḥanafī—emphasized the Qur’an’s literary aspects and employed 

literary methodologies in interpretation. Abu Zayd’s perspective 

represents the culmination of this intellectual trajectory: originating 

with ‘Abduh and Ṭāhā Ḥusayn, maturing through al-Khūlī, and 

reaching its fullest expression with Khalaf Allāh and Ḥanafī (Golī, 

2013: 71). 

Influence of Muhammad ‘Abduh 

Confirming ‘Abduh’s view that Qur’anic narratives serve primarily 

for admonition, Abu Zayd argues that “it is inappropriate to extract 

historical facts from the Qur’an’s narratives” (Abu Zayd, The Qur’an 

as Text; The Qur’an as Various Discourses). He contends that the 

imagery and conceptions of the revelation era were employed as literary 

devices (Nāẓim al-Sayyid; www.nasr-hamed-abuzayd.blogfa.com 

Influence of Amīn al-Khūlī 

Abu Zayd explicitly acknowledges his intellectual debt to Amīn al-

Khūlī (Vasefī, 2008: 18). He holds that the Qur’an, possessing 

narrative, poetic, and allegorical dimensions, should be analyzed 

through a literary method compatible with its linguistic nature (Abu 

Zayd, 2000: 234). His insistence on viewing the Qur’an as a human text 

reflects al-Khūlī’s position that its study must proceed independently of 

religious presuppositions (al-Khūlī, 1952: 304). 

Influence of Khalaf Allāh 

Following Aḥmad Khalaf Allāh, Abu Zayd maintains that the Qur’an 

contains mythic narratives (Golī, 2013: 91). He claims that “signs of 

myth appear in the Qur’an—for instance, in the stories of Dhul-

Qarnayn or the Queen of Sheba, which belong to pre-Islamic Arabian 

http://www.nasr-hamed-abuzayd.blogfa.com/
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mythology” (Abu Zayd, The Qur’an as Text). He also asserts that 

certain rulings, such as the subordination of the People of the Book and 

the jizyah, were context-bound and are no longer applicable (Abu Zayd, 

2004: 285–287). 

Influence of Ḥasan Ḥanafī 

Like Ḥanafī, Abu Zayd argues that revelation becomes a human 

phenomenon upon its reception and comprehension by human beings 

(Golī, 2013: 92). He believes this humanization begins with the 

Prophet’s (pbuh) very first recitation of the Qur’an (Abu Zayd, 2004: 

155) and that the Qur’an itself is influenced by socio-historical realities 

(Vasefī, 2008: 28). 

Influence of Roman Jakobson’s Views 

Drawing from Jakobson’s linguistic theory—rooted in Russian 

Formalism—Abu Zayd views revelation as a communicative act 

composed of six interrelated elements: sender, receiver, message, code, 

contact, and context. For revelation to be understood, the Prophet 

(pbuh) must have been familiar with the linguistic and cultural context 

of the message, while comprehension among later audiences depends 

on their own linguistic and cultural competence (Abu Zayd, 1997: 415; 

2006: 101). 

Analysis 

Although Jakobson’s communication model helps clarify Abu 

Zayd’s linguistic conception of revelation, it remains limited in 

explaining the metaphysical nature of the revelatory act. From an 

Islamic perspective, revelation is a divine act in which God conveys His 

Word to the Prophet (pbuh) through a non-human mode of transmission. 

While the model identifies essential components—sender, receiver, 

message, code, contact, and context—it fails to capture the 

transcendental reality of revelation. The challenge lies not in describing 

its linguistic form but in understanding the divine-human relationship 

underlying this unique communication. 
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Examination of the Literary School’s Views 

Although the Qur’an undoubtedly displays profound literary and 
artistic qualities, it differs fundamentally from human literary works. 
The Qur’an’s primary aim is guidance, and attributing mythic or 
fictional content to its narratives undermines this divine purpose and 
contradicts God’s wisdom. The Qur’an presents its stories as moral 
exemplars, not as imaginative creations, stating: 

“Indeed, in their stories there is a lesson for those of understanding” 
(Yūsuf: 111). 

As Ayatollah Ma‘rifat (2009: 540) remarks, it is inconceivable that 
God would employ myths or legends when authentic and instructive 
historical events suffice for moral admonition. Detaching Qur’anic 
narratives from their objective truth transforms them into myth rather 
than divine instruction (ibid., 518). Hence, the belief that the Qur’an 
draws from unreal imaginings of its time contradicts both rational and 
theological principles governing divine speech (Sajedī, 2006: 292–294). 

Second Approach: Religious Experience 
According to Abu Zayd’s second approach, Qur’anic revelation is 

the outcome of the Prophet’s (pbuh) religious experience. This 
approach is founded upon several principles: 

a) Divine communication with humankind: Abu Zayd asserts that 
God communicates with every human being directly, without the 
mediation of an angel. However, in His communication with prophets, 
revelation occurs through the mediation of the angel of revelation. 

b) Nature of revelation: The angel of revelation inspires the Prophet 
(pbuh) in Arabic, yet this inspiration is of the category of thought and 
reflection, not of word and language. 

c) Human authorship of the Qur’an: From Abu Zayd’s perspective, 
the words of the Qur’an cannot be considered the literal speech (kalām) 
of God. Rather, Kalām Allāh denotes the thoughts and ideas that the 
angel of revelation inspires in the Prophet (pbuh). Consequently, the 
Qur’an is a historical text influenced by the cultural context of its time 
(Abu Zayd, 2000: 13–15), possessing a two-way relationship with 
reality: on one hand, it is shaped by the realities of its environment; on 
the other, it acts upon them. Accordingly, pre-Islamic Arab beliefs—
such as those concerning magic, jinn, and similar notions—are reflected 
within it (Abu Zayd, 1966: 213). 
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d) The Prophet’s spiritual practice: Abu Zayd further contends that 

the Prophet’s (pbuh) retreat to Mount Hira and his spiritual unveiling 

there were practices consistent with an existing religious tradition. He 

compares this to the ascetic seclusion of monks who withdrew to remote 

and difficult places, concluding that the Prophet (pbuh) adopted a 

similar customary method (Khodabakhsh; www.nasr-hamed-

abuzayd.blogfa.com 

Abu Zayd’s Evidence for Adopting this Approach 

a) Qur’anic Verses 

Abu Zayd cites the verse: 

“And it is not for any human being that Allah should speak to him 

except through revelation or from behind a partition or that He sends a 

messenger to reveal, by His permission, what He wills. Indeed, He is 

Most High and Wise.” (Ash-Shura: 51) 

He argues that God’s communication with His servants occurs in 

different forms- sometimes from behind a veil (as in the case of Moses 

(as)), but in other cases through the angel of revelation who conveys 

what God intends (Abu Zayd, 2000: 13–14). Therefore, revelation, 

according to Abu Zayd, does not occur in linguistic form; rather, the 

angel inspires the Prophet’s (pbuh) thought. Verses such as: 

“Say, ‘Whoever is an enemy to Gabriel—it is [none but] he who has 

brought it [i.e., the Qur’an] down upon your heart, by permission of 

Allah.’” (Al-Baqarah: 97) 

“[It is] a revelation from the Lord of the worlds. The Trustworthy 

Spirit has brought it down upon your heart [O Muhammad]—that you 

may be of the warners.” (Ash-Shu‘ara: 192–194) 

are interpreted by Abu Zayd to mean that the angel of revelation 

inspires the Prophet (pbuh) rather than dictating words; thus, the 

Qur’an’s words are attributable to the Prophet himself (Abu Zayd, 

2000: 12–13). 

Analysis 

The cited verses, however, do not support Abu Zayd’s claim. They 

affirm that both the wording and meaning of the Qur’an are from God. 

http://www.nasr-hamed-abuzayd.blogfa.com/
http://www.nasr-hamed-abuzayd.blogfa.com/
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Allāmah Ṭabāṭabā’ī, interpreting verses 193–194 of Surah Ash-

Shu‘ara, explains that the pronoun in “nazala bihi” refers to the Qur’an, 

which is composed of words that embody divine meanings. Hence, 

revelation includes both wording and meaning; it is not that the Prophet 

expressed the revealed meanings in his own words. Verses such as “So 

when We have recited it [through Gabriel], then follow its recitation” 

(Al-Qiyāmah: 18) and “[These are] the verses of Allah which We recite 

to you in truth” (Al-Jāthiyah: 6) explicitly affirm that both meaning and 

wording are divinely revealed (Ṭabāṭabā’ī, 1995, 15:448–449). 

Moreover, the Qur’an’s tahaddi (challenge) verses, which defy others 

to produce a text like it, confirm that the Prophet (pbuh) was not the 

originator of its words. 

b) Variant Readings (Qirā’āt) 

Another of Abu Zayd’s evidences is the existence of variant 

readings. He argues that the narrations on the Qur’an being revealed 

upon seven ahruf (modes) imply interpretive plurality. According to 

him, if the revelatory nature of the words is denied, doubts regarding 

textual distortion (taḥrīf) are nullified (Abu Zayd, 2000: 12). Thus, the 

Qur’an, like all texts, accommodates multiple legitimate readings and 

interpretations (Dialogue between Yoginder Sikand and Abu Zayd, 

2010: 66). 

Analysis 

This reasoning is insufficient. The narrations of sab‘at ahruf refer to 

the allowance for Muslims to recite the Qur’an in their respective 

dialects to ease recitation—not to the later qirā’āt standardized centuries 

after revelation. The Qur’an was received directly from the Prophet 

(pbuh), whereas the qirā’āt reflect later interpretive efforts by reciters 

to determine pronunciation and textual form. Therefore, the Qur’an and 

qirā’āt are distinct categories: the former is divinely revealed and 

inimitable, while the latter represents human attempts to read and 

transmit it (Ma‘rifat, 2009: 351; Zarkashī, 1957, 1:318). Furthermore, 

the canonical seven qirā’āt rest upon solitary reports (khabar al-wāḥid), 

which are not sufficient to establish the textual essence of the Qur’an. 
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Problems with Analyzing Revelation as Religious Experience 

1. Prophets as recipients, not agents: 

The Qur’an presents prophets as receivers of revelation: “And 

indeed, you [Muhammad] receive the Qur’an from one Wise and 

Knowing” (An-Naml: 6), and “And I have chosen you, so listen to what 

is revealed” (Ta-Ha: 13). Thus, they are not active agents generating 

revelation. 

2. Revelation as divine descent: 

“Indeed, it is We who have sent down the Qur’an to you [O 

Muhammad] in stages” (Al-Insan: 23). Revelation descends from God, 

distinguishing it from human experience. 

3. Mediation of the angel of revelation: 

“The Trustworthy Spirit has brought it down upon your heart” (Ash-

Shu‘ara: 192–194). The Prophet (pbuh) himself stated: “Sometimes the 

angel appears to me as a man and speaks to me.” (Majlisī, 1983, 1:41). 

4. Revelation beyond prophetic control: 

The Qur’an states: “We [angels] descend not except by the command 

of your Lord.” (Maryam: 64). Thus, the descent of revelation is not 

initiated by the Prophet (pbuh). 

5. Prophets’ obedience to revelation: 

“Say, ‘It is not for me to change it on my own accord. I only follow 

what is revealed to me.’” (Yunus: 15). Hence, revelation does not 

originate from the Prophet’s (pbuh) experience. 

6. The Prophet follows revelation, not vice versa: 

“And follow what is revealed to you” (Yunus: 109). Abu Zayd’s 

claim that revelation follows the Prophet contradicts this. 

7. Predetermination of revelation: 

“But this is an honored Qur’an in a Register well-protected” (Al-

Buruj: 21–22). The Qur’an existed in a preserved form before its 

descent, disproving claims of experiential generation. 

Consequences of Abu Zayd’s Second Approach 

a) Considering Revelation Fallible: 

By interpreting revelation as the Prophet’s human experience, Abu 

Zayd’s view undermines prophetic infallibility in conveying divine 
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truth. As in Christian theology, where revelation is considered fallible 

due to its experiential nature (Karimi, 2008: 137), this approach 

questions the certainty of the prophetic message. 

b) Humanization of Religion and Revelation: 

This approach renders revelation a human product influenced by 

external and psychological factors (Karimi, 2008: 138). Abu Zayd 

explicitly asserts that Qur’anic expressions are those of the Prophet 

(pbuh), not of God (Abu Zayd, 2002: 517), a position contradicted by 

numerous verses affirming the divine origin of the Qur’an. 

c) Inaccessibility of Revelatory Truths: 

If revelation is purely experiential, human access to its truths is 

impossible, since experiences are inherently personal. Consequently, 

what the Prophet (pbuh) conveys would be an interpretation of his 

experience, not revelation itself (Barbour, 2010: 246). However, the 

Qur’an commands: “O Messenger, announce that which has been 

revealed to you from your Lord” (Al-Mā’idah: 67), showing that the 

message is objective and communicable. 

d) Reduction of Revelation to Subjective Emotion: 

Religious experience theory reduces revelation to an inner feeling or 

sentiment, neglecting its rational, social, and moral dimensions. Wayne 

Proudfoot holds that religion, in this view, becomes a matter of feeling 

rather than belief or moral principle (Proudfoot, 1998: 29). Yet, the 

Qur’an explicitly ties revelation to social justice and moral order: “We 

have already sent Our messengers with clear evidences and sent down 

with them the Scripture and the balance that the people may maintain 

[their affairs] in justice” (Al-Hadīd: 25). 

Third Approach: The Historicity of the Qur’an 
In his final work Muhammad and the Signs of God and in his 

interview with Hilal Sezgin, Nasr Hamid Abu Zayd views the Qur’an 
as a collection of discourses, each revealed within a specific spatio-
temporal context, whose rulings cannot be extended beyond their 
historical setting. In other words, although Abu Zayd continues to 
interpret revelation as a religious experience, he holds that divine 
revelation emerged discursively, within the framework of interaction 
between the divine command and the human element (Khodabakhsh; 
www.nasr-hamed-abuzayd.blogfa.com 

http://www.nasr-hamed-abuzayd.blogfa.com/
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This third approach rests upon several principles: 
1. Abu Zayd argues that since the Qur’an was not revealed to the 

Prophet (pbuh) as a complete book, it cannot be regarded as a single, 
unified text, but rather as a collection of distinct discourses (Abu Zayd; 
Interview with Stefan Orth). 

2. According to Abu Zayd, part of the Qur’an originates from the 
Prophet’s (pbuh) own religious experience - that is, divine revelation -
while another part reflects the experiences and discourses of the society 
in which revelation occurred. Hence, the numerous dialogues in Mecca 
and Medina played a crucial role in shaping the Qur’anic text (Abu 
Zayd; Interview with Akbar Ganji, http://nasr-hamed-
abuzayd.blogfa.com/post/9 

Abu Zayd’s Evidence for the Third Approach 

1. Influence of Mohammed Arkoun 

Abu Zayd was notably influenced by Mohammed Arkoun, who 
argued that revelation was initially oral and only later transformed into 
a written form. Thus, the Qur’an, which began as an oral revelation, 
ultimately became a muṣḥaf (codex). Arkoun emphasized the discursive 
nature of revelation and distinguished between the revealed Qur’an and 
the compiled muṣḥaf (Arkoun, 1993: 77). 

Following this line, Abu Zayd maintains that the Qur’anic revelation 
must be separated from the muṣḥaf text and that the Qur’an should be 
viewed as a collection of discourses rather than a single continuous 
composition. Unlike Arkoun, who perceived a unified literary structure 
in the Qur’an, Abu Zayd describes it as a polyphonic discourse, 
asserting that the Qur’anic speaker is not always God alone (Abu Zayd; 
A New Approach to the Qur’an: From Text to Discourse, Towards a 
Humanist Hermeneutic). 

Analysis: 
Although the Qur’an contains numerous discourses reflecting the 
speech and interactions of the Prophet’s (pbuh) time, it remains, in its 
entirety, divine revelation, revealed for the guidance and education of 
humankind. Therefore, contrary to Abu Zayd’s claim, polyphony does 
not apply to the Qur’an, and the inclusion of the speech of the Prophet’s 
contemporaries serves a pedagogical purpose - guiding and reforming 
their conduct - rather than indicating multiple, independent voices. 

http://nasr-hamed-abuzayd.blogfa.com/post/9
http://nasr-hamed-abuzayd.blogfa.com/post/9
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2. Reliance on Saussure’s Linguistic Theory 

Abu Zayd draws heavily upon the linguistic theory of Ferdinand de 

Saussure, who viewed language as a social phenomenon subject to 

temporal change (Harris, 2002: 90). Saussure defined language as a 

system of signs that express thought (de Saussure, 1999: 45–46) and 

understood the relationship between language and the world only 

within the context of cultural concepts (Abu Zayd, 1997: 345). 

He famously distinguished between langue (the structured system of 

language) and parole (individual speech acts). For Saussure, language 

provides the rules and structures, while speech represents the 

individual’s creative use of these structures (Ahmadi, 2009: 14). 

Building on this, Abu Zayd argues that religious texts, including the 

Qur’an, are linguistic phenomena deeply rooted in their cultural and 

linguistic environments. However, he also claims that the Qur’an, while 

formed according to the religious language of its time, simultaneously 

reconstructed and renewed that culture and its linguistic structures (Abu 

Zayd, 1997: 352; Golī, 2013: 134). 

Analysis: 

It is not accurate to assume that all Qur’anic concepts are mere 

reflections of the culture of revelation. Only certain concepts reflect the 

linguistic environment of that era. Although the referents (maṣādiq) of 

some terms evolve with changing cultural and scientific contexts, the 

meanings (mafāhīm) of those terms remain stable. For instance, the 

referent of the word silāḥ (“weapon”) evolved from sticks and clubs to 

swords and then to firearms, yet the underlying meaning of “an 

instrument of defense or combat” persists (Ṭabāṭabā’ī, 1995, 1:16). 

Thus, linguistic evolution does not undermine the permanence of 

Qur’anic concepts. 

3. The Qur’an’s Interaction with the Culture of its Time 

Following Saussure’s linguistic framework, Abu Zayd argues that 

the Qur’an reflects the culture of the revelation era (Abu Zayd, 1997: 

351–352). He identifies cultural elements in the Qur’an, such as: 

- Pre-Islamic Arab myths (e.g., the stories of Dhul-Qarnayn and the 

Queen of Sheba), 
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- The Qur’an’s resemblance to rhymed prose (sajʿ) and poetry, and 

- The inclusion of narratives from earlier traditions, particularly the 

Gospel accounts of the miracles of Jesus (as) and Moses (as) (Golī, 

2013: 253). 

Analysis: 

If the Qur’anic narratives were purely mythological or contrary to 

fact, they would conflict with the Qur’an’s self-declared role as a book 

of guidance and contradict divine wisdom. Moreover, if the Qur’an 

merely resembled sajʿ or poetry, it would not have posed a genuine 

challenge (taḥaddī) to the Arabs, nor provoked their severe resistance. 

The Qur’an, in fact, corrects distortions found in earlier scriptures, 

reaffirms their authentic truths, and transforms cultural language by 

infusing new meanings into familiar words. For instance, while ṣalāh in 

pre-Islamic usage meant “supplication,” the Qur’an redefined it as a ritual 

act of devotion marking the human connection with God (Ṭālib Tāsh, 

2008: 86). Thus, far from being shaped by the culture of its time, the 

Qur’an reshaped that very culture linguistically, morally, and intellectually. 

Conclusion 

Abu Zayd’s three approaches to revelation reflect a gradual move 

from linguistic formalism to historical contextualism: 
1. First Approach – Linguistic-Textual: 
Influenced by Jakobson, Izutsu, and literary theory, Abu Zayd regarded 

revelation as a linguistic relationship between God and the Prophet (pbuh). 
He considered the Qur’an a text with unique literary inimitability that, once 
articulated by the Prophet (pbuh), became a human text. This approach, 
however, disregards the Prophet’s (pbuh) certain knowledge at the moment 
of revelation, contradicting divine wisdom. 

2. Second Approach – Religious Experience: 
Abu Zayd defined revelation as the religious experience of the 

Prophet (pbuh)—a reception of divine meanings conveyed by the angel 
of revelation, later expressed by the Prophet in Arabic words. Yet, by 
neglecting the divine origin of Qur’anic wording and misinterpreting 
variant readings, this view undermines the revelatory nature of the 
Qur’anic text, permitting alteration and weakening the inimitability 
(iʿjāz) of the Qur’an. 
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Third Approach - Historicity of the Qur’an: 

Abu Zayd ultimately presents revelation as a series of historically 

contingent discourses, some divine and others shaped by the Prophet’s 

(pbuh) society. Drawing upon Arkoun and Saussure, he interprets 

revelation as a culturally embedded discourse. However, this reading 

neglects the timeless universality and inimitable nature of the Qur’an, 

both of which are affirmed by its continued incapacity to be imitated or 

replaced. Consequently, his approach conflicts with the wisdom of the 

Divine Lawgiver, who revealed the Qur’an as a perpetual and universal 

guidance for humanity.  
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