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ABSTRACT

The infallibility of the Prophets, including Prophet Muhammad, is a discourse that has
become a discourse in the Islamic scholarly tradition. Each scholar has his thoughts about
the discourse, including al-Tabarsi. Al-Tabarsi defends the discourse on the infallibility of
the Prophet Muhammad SAW, and this is an implication of the theology of the Shi'a school
of thought he adheres to; the impression is obtained in his interpretation of Qs. Al-Fath/48:
2. this study tries to take a critical approach to al-Tabarsi's interpretation of the concept of
the infallibility of the Prophet Muhammad Saw by using the theory of tafsir criticism
developed by Muhammad Ulinnuha which includes three aspects: criticism of the mufassir's
personality, methodological criticism, and criticism of the product of interpretation. The
research method used is qualitative in the form of library research. The results of this study
indicate that in terms of the mufassir's personality, al-Tabarsi is a mufassir from the Shi'a,
and in the Mugaddimah of his Tafsir the tendency to include arguments from the Shi'a is
visible. As for methodological criticism, the source of interpretation listed by al-Tabarsi is
the history of Ahl al-Bait, which is full of Shi'a tendencies, and in terms of criticism of
interpretative products, al-Tabarsi is inconsistent in interpreting Dhamir Kaf, and al-
Tabarsi's theological construction regarding the infallibility of the Prophet Muhammad Saw
was used to support the infallibility of the Shi'a imams and this is full of Shi'a ideological
tendencies.

Keywords: The infallibility of the prophet Muhammad; majma’ al-bayan fi tafsir al-qur'an;
critical study.

1. INTRODUCTION

Tafsir is the main focus for intellectuals because it is an effort to explore the deep meaning
of various deviations in the interpretation that need to be considered. In addition to
misappropriation, various opinions are commonplace in the products of interpretation, and
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interpretation has become one of the 'centers of religious discourse battle." Therefore, the
discourses in the interpretation must be criticized carefully and sincerely.

In Islam, Tafsir is the attempt to explain or decipher the meaning and message contained in
the Qur'an. It involves analyzing language's historical context and a deep understanding of
religious teachings to produce a more comprehensive understanding of the sacred text. Tafsir
also helps Muslims understand how the principles of the Qur'an can be applied in daily life.
Therefore, the study of tafsir has a crucial role in developing Muslims' religious understanding
and spirituality. However, what needs to be emphasized is the nature of tafsir as a result of human
thought, which certainly cannot be immune to criticism. (Mutmainah, 2022) because, in essence,
tafsir is only an understanding of the Qur'an, and it is not the Qur'an. The validity of the verses of
the Qur'an is unquestionable, but the product of understanding the Qur'an does not close the
space for further criticism. It is a mistake if someone too sacralizes a result of interpretation (taqdis
al-Tafkir) to produce excessive fanaticism.

A Mufasir, or interpreter of the Qur'an, is indeed faced with a task that requires high
creativity. Although the Qur'an is a fixed and limited text, the space for interpretation and
application is vast. The Mufasir's creativity in interpreting the Qur'an involves embracing various
cultural, social, and historical contexts that may differ from the time and place of the Qur'an's
writing. Differences in interpreting the Qur'an occur and can be found both among Sunnis and
Shias. One of the striking differences is related to the infallibility of the Prophet Muhammad.

'Ismah is the belief that the Prophets and Messengers are protected from significant sins,
mistakes, sins, and wrongdoings.(Muhammad Kazim Muhammad Khalaf al-Dailami, 2016) This
definition is expanded by Al-Sabani, who states that 'Ismah is also related to the physical body of
a Prophet and Messenger, in the sense that Allah Swt always protects the physical body of a
Prophet and Messenger. (Al-Sabani, 1985) The concept of 'Ismah is important to maintain the
integrity and trust of the people in the Prophets and Messengers as carriers of God's revelation.

Al-Tabarsi, as a Shia Mufasir, may have a different perspective in interpreting the Qur'anic
verses related to the infallibility of Prophet Muhammad. For Shia Mufasirs, the infallibility of
Prophet Muhammad is a fundamental doctrine and an integral part of their beliefs. Therefore, the
interpretations of these verses by Al-Thabarsi and other Shia Mufasirs tend to emphasize and
portray the infallibility of Prophet Muhammad as something absolute and undeniable. However,
as in the Islamic exegetical tradition, the interpretations of Al-Thabarsi and other Shia Mufasirs
are also prone to error or interpretative bias. Despite their strong belief in the infallibility of
Prophet Muhammad, their cultural, historical, and theological contexts still influence their
understanding of Qur'anic verses. It could include interpreting verses with a particular emphasis
or neglecting other aspects with different implications.

Based on the discussion above regarding the infallibility in interpretation by great scholars
such as Al-Tabarsi, the researchers are interested in discussing a study with the title 'The
Infallibility of the Prophet Muhammad Saw (Critical Study of Tafsir Majma' Al-Bayan fi Tafsir al-
Qur'an by Al-Tabarsi).'

2. METHODS

Researchers use qualitative research methods in the form of library research. Qualitative
research is oriented toward natural phenomena or symptoms to obtain in-depth data.
(Abdussamad, 2021) Library research relates to theoretical and conceptual ideas or ideas in books,
documents, and other written literature. (Baidan, 2019)
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3. RESULTS AND DISCUSSION
A. History of Majma’ al-Bayan fi Tafsir al-Qur'an by al-Tabarsi

Walid Saleh states, 'The first Shi'a scholar | know of who used al-Kashf was Ibn al-Bitrig. (d.
600/1203)".(Saleh, 2004) However, researchers believe this statement is incorrect; Walid Saleh
ignores Majma" al-Bayan fi Tafsir al-Qur'an by al-Tabarsi. According to researchers, the first Shia
scholar to use al-Tsa'labi's Tafsir al-Kasyf wa al-Bayan is al-Tabarst in his magnum opus Majma’
al-Bayan fi Tafsir al-Qur'an. It can be seen when al-Tabarsi interprets Qs. al-Maidah/5: 35 by
including the same narration(Al-Tabarsi, 2005) by al-Tsa'labi in his commentary al-Kasyf wa al-
Bayan. (Al-Tsa'labi, 2010)

s AV sl Laalaa) (hoadl gliby ) gty diad) A g8 o oo Al o faa) 8 b G e 5909
Ay Ja) g Al daaal Al gl) plianlld cBanl g G5 (e L) oS0 9 Lgal gl 48 & (Al O Lagha Baal g JS A (sl jha
i s pAIAY 51kl

Translation:
Saad narrated bin Tarif from Al-Ashbagh bin Nabatah, from Al that he said: 'In paradise
there are two pearls under the 'Throne. One pearl is white, and the other is yellow. Each has
seventy thousand rooms, the doors, and cups made of the same material. The white pearl
s given as Wasilah for Muhammad and his family, while the yellow one is for lbrahim and
his family.’

The researchers' argument is strengthened by Suleiman A. Mourad, who argues that al-
Tabarsi in the preparation of his tafsir relies on several primary sources that give him access to the
previous tradition of Tafsir and Qur'anic science, namely al-Tahdzib by al-Jishumi, al-Tibyan by al-
Tusi, and al-Kasyf wa al-Bayan by al-Tsa'labi. (Mourad, 2010) The citation of al-Kasyf wa al-Bayan
by Shi'ah scholars such as al-Tabarsi led Ibn Taymiyyah to attack the Tafseer vigorously, and the
effects are still felt today.'(Saleh, 2004)

There are several versions of why Majma' al-Bayan was written, one of which is an
extraordinary event that happened to him. According to the story that is told, one day, Imam Al-
Thabarst experienced an utterly rigid body condition, so the people around him thought that he
had died. They immediately bathed, dressed, and buried him by the funeral rituals. (Al-zahabi,
2005)

However, sometime after his burial, Imam Al-Thabarsi came to his senses and realized that
he was still alive. In that fantastic state, he tried to get out of his grave. In that moment of trial,
Imam Al-Thabarsi promised Allah that if he survived the ordeal, he would write a book of Tafsir as
a form of devotion and gratitude. A few days later, a group of people came and unwittingly dug
up his grave, found him still alive, and brought him back home. (Al-Isbahani, 1980)

There is also a version that states that the tafsir was written because it was motivated by al-
Tabarsi's dream, where he saw the Messenger of Allah and Prophet Moses A.s having a
conversation, Prophet Moses A.s asked the Messenger of Allah about his saying 'the scholars of
my people are like the prophets of the Children of Israel' which scholars the Messenger of Allah
meant in his saying. Al-tabrisi approached the Messenger of Allah; then he was pointed out as the

IAccording to Walid Saleh, Ibn Taimiyah's attack on al-Tsa'labi and his work al-Kasyf wa al-Bayan was caused by two
factors: First, al-Tsa'labi's tafsir is an encyclopaedic tafsir that Ibn Taimiyah cannot rely on. Secondly, the material in al-Tsa'labi's
tafsir is used as polemical material by the Shi'ah to show that Sunni tafsirs also chant pro-Shi‘ah narratives.
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Messenger of Allah said this is one of them. Prophet Musa (peace be upon him) asked al-Tabarsi
some questions and then complained and said | asked you something, but you answered me at
length, al-Tabarsi replied the same as you who answered Allah's question about your staff, and
you answered it at length (Qs. Thaha/20: 17-18). Prophet Musa A.S. responded and commented
that the Prophet's words were valid, that 'the scholars of my people are like the prophets of the
Children of Israel,’ according to Afandi al-Tabarsi himself told this story in his book Majma' al-
Bayan in interpreting Qs. Thaha/20. (Al-Isbahani, 1980) However, this cannot be found in the
commentaries of Majma al-Bayan that we have today.

In addition to this incident, another inspiration that encouraged Al-Tabarsi in composing
Majma’ Al-Bayan was the encouragement he got from the book Al-Tibyan by Aba Ja'far
Muhammad Ibn Al-Hasan Al-Tusi, who became a role model for him. The book inspired Al-Tabarsi
to develop a more comprehensive and in-depth tafsir. (Fudge, 2011)?

In the Mugaddimah of his tafsir, al-Tabarsi laments the condition of the tafsir that emerged
in his time, especially the Imami tafsir, as he gives praise to his predecessors, but complains about
the brevity of their works (Mukhtasarat) which only contains accepted narrations, and ignores 'Bast
al-Ma'ani wa Kasyf al-Asrar," except for al-Tust who included an analysis of this in his book.
However, according to al-Tabarsi, al-Tust's work is not satisfactory because it still mixes good and
bad in matters of I'rab and Nahwu, and its presentation is not well organized, so his work is not
well received by the clear heart and does not reach a high position in noble thought. So it can be
concluded that one of the reasons al-Tabarsi compiled his tafsir was dissatisfaction with previous
works of tafsir. (Bauer, 2013)3

Imam Al-Thabarsi also fulfilled the request of Maulana Al-Amir Muhammad bin Yahya bin
Hibatullah Al-Husain, who asked him to write a work of Tafsir (Al-Zzahabi, 2005). With strong
determination, spiritual motivation, and support from his surroundings, he finally fulfilled his
promise to Allah by producing Majma' Al-Bayan. This commentary has become one of the most
important references among Shia scholars, serving as the primary foundation for understanding
the Qur'an in the Imamiyyah tradition. Tafsir Majma' al-Bayan was completed by al-Tabarsi in the
month of Zulgaidah in 536 AH/1142 CE and was compiled for approximately 6 years, with the first
juz completed on 27 Sya'ban 530 H/1136 M.(Fudge, 2011)

B. Al-Tabarsi's Theological Construction of the Infallibility of the Prophet Muhammad.

Researchers looking at the theological construction of the infallibility of the Prophet
Muhammad, according to al-Tabarsi, cannot be separated from the doctrine of imamah in Shi'a
teachings. (Assalus, 1997)* It is reflected in al-TabarsT's interpretation of several verses in the

2In Hajji Khalifa's bibliography Kasyf al-Zuniin, a seventeenth-century Ottoman scholar states that the author of Majma' al-
Bayan is Abt Ja'far al-Tust, which is a mistake. The mistake may be due to the fact that both works belong to the same genre and
the same time period, their contents also reflect the same Imamid-Mu'tazilah stance, both also refer to Sunni and Shi'i sources. In
addition, the content of Majma' al-Bayan's commentary quotes heavily from al-TusT's al-tibyan fI Tafs1r al-Qur'an.

3Generally, medieval mufassirs expressed dissatisfaction with previous works of tafsir in their muqaddimah, often attacking
tafsir that had a different methodology from their own.

4According to the Shi‘ah, the issue of Imamate is a matter that is considered important by the Messenger of Allah who cannot
be arbitrarily chosen by the people but must go through the decree of Allah, therefore the Messenger of Allah was ordered by Allah
to appoint his successor, and the one who was appointed was Ali R. a on his return from the farewell pilgrimage through his will
in the area of Ghadir Khum around Arafahl Furthermore, the Imamiyah Shia believe that there are 12 Imams from among the ahl
al-Bait, namely; Al1 Ibn Abt Talib, Hasan Ibn Ali, Husayn Ibn Ali, Ali Ibn Husayn, Muhammad al-Bagir, Ja'far al-Sadig, Musa al-
Kazim, Ali Ibn Musa al-Kazim, Muhammad Ibn Ali, Al Ibn Muhammad al-Hadi, Hasan lbn Al al-Askari, and Muhammad lbn
Hasan al-Mahdi..
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Qur'an, namely, Q.S. al-Bagarah/2: 124; QS Ali' Imran/3: 33; Q.S. al-Nisa/4: 59 and Q.S. al-Ahzab/33:
33.

Al-TabarsT in interpreting QS al-Bagarah/2: 124.

Gallal (5848 O ¥ 082315 ey QB2 Lala) Gulil e () 0B* G ile cualky 435 aa ) B0 303

Translation:

124. (Remember) when Abraham was tested by his Lord with a few words, and he fulfilled
them perfectly. He (Allah) said, Indeed | have made you a leader for all mankind.” He
(lbrahim) said, (I ask also) of some of my descendants.” Allah said, ‘(Your prayer will be
answered, but) My promise is not for the wrongdoers’ (al-Baqarah/2: 124).

According to him, after Allah Swt tested Prophet Ibrahim A.S. with several sentences. He
carrled them out perfectly, Allah Swt made him an imam for humanity, then the verse "g-t-u-\ ey 08
"meaning that Prophet Ibrahim A.s asked Allah to make some of his descendants as priests,
another opinion states that Prophet Ibrahim asked this to find out if any of his descendants
became priests, al-Tabarsi also commented on this that it is better for the words of Prophet
Ibrahim A.s to be understood in the corridor of requesting Allah to make his descendants also get
the position of the priest. (Al-Tabarsi, 2005)

In the verse phrase” &iallll 5348 i3 ¥ J&" al-Tabars cites the narration of Mujahid, Abd Ja'far,
and Abud' Abdullah that what is meant by" s2%&" is al-Imamah, so the meaning of this verse is that
Allah will not make a wrongdoer an imam for the people, and Allah allows giving the position of
Imam to the descendants of Prophet Ibrahim as long as they are not among the wrongdoers. (Al-
Tabarsi, 2005)

Al-TabarsT explains that according to the Ashabuna (Shi'ah), this verse indicates that the
imam must be infallible because Allah does not give imamah to the wrongdoer, and anyone who
is not infallible is an unjust person, both to himself and to others. (Al-Tabarsi, 2005) The
researchers consider that the nature of infallibility, according to al-Tabarsi, has always been patent
for the Shi'a Imams because to carry out the imamah, one must be infallible, while those who are
not infallible are not entitled to hold the imamah.

Meanwhile, in interpreting QS Ali Imran/3:33. =~ ] ‘ . )
Cpalall e & ae g A ) 15 By ad) Sdlaal 4 o
Translation:
Indeed, Allah has chosen Adam, Noah, Abraham, and Imran's family over all the worlds
(human beings in their respective times) (QS Ali Imran/3: 33).

Al-Tabarsi, through the verse interpretation, elaborates that the meaning of @‘\M\ & al-
Tabarsi also lists another opinion from al-Farra' that God chose their religion, another opinion
says that God chose them by giving the virtue of prophethood and various great things for them
for the benefit of creation, Another opinion listed by al-Tabarsi states that Allah chose Adam AS
by creation without intermediaries (parents) and placed him in paradise, ordered the angels to
prostrate to him, and sent him to angels and humans. In contrast, Allah chose Noah AS with
prophethood, long life, answered prayers, drowning of his people, and safety in his boat, and Allah
chose lbrahim AS with closeness, making fire cool, and the destruction of Namrad. (Al-Tabarss,
2005)

As for the phrase "o Jls a ) 313 "There are several opinions, according to al-Tabarsi
Firstly, what is meant in the phrase of the verse is Prophet Ibrahim AS and Prophet Noah AS
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themselves. Secondly, what is meant by the family of Prophet Ibrahim AS is his descendants,
namely Prophet Isma'il AS, Prophet Ishag AS, Prophet Ya'qub AS and his descendants, including
Prophet David AS, Prophet Sulaiman AS, Prophet Jonah AS, Prophet Zakariya AS, Prophet Yahya
AS, and Prophet' Isa AS. and the Prophet Muhammad is also included in the family of Prophet
Ibrahim AS because he is a descendant of Isma'il AS. Thirdly, what is meant by the family of Prophet
Ibrahim AS is people who believe and hold fast to their religion, namely Islam. (Al-Tabarsi, 2005)

As for what the family of Imran means, according to al-Tabarsi, there are several opinions.
First, they are also descendants of Prophet Ibrahim AS, meaning Prophet Moses AS and Prophet
Aaron AS, who were the children of 'Imran Ibn Yashar Ibn Qahat Ibn Lawi Ibn Ya'qab AS. Secondly,
'Imran’s family was Maryam, and 1sa AS and Imran was Imran lbn al-Hasym lbn Aman from the
descendants of Sulaiman Ibn Dawud AS, who was Maryam'’s father. Al-Tabarsi also quotes the
Qira‘at of ahl al-Bait:

padlall o 2030 )

Al-Tabarsi then presents the opinion of Ahl al-Bait that what is meant by the family of the
Prophet Ibrahim AS is the family of the Prophet Muhammad (peace be upon him), and it is
obligatory for those whom Allah has chosen (given virtue) to be pure and infallible from vices
(sins) because Allah SWT not choose (give virtue) except to those who appear outwardly the same
as inwardly in terms of purity and infallibility. Therefore, the choice of Allah SWT only applies to

infallible people from the family of Ibrahim AS and the family of Imran, whether they are Prophets
or Imams. (Al-Tabarsi, 2005)

From this data, the researchers see that al-Tabarsi expands the scope of the meaning of the
family of Ibrahim AS to the family of Muhammad SAW, then al-Tabarsi emphasizes the infallibility
of those chosen (given virtue) by Allah SWT; the implication is that the family of Muhammad Saw
is also included in the people who are holy and infallible from sin.

When interpreting QS al-Nisa/4: 59.

u\,u\,.a@.\.nsu\dgujb&\u“agéﬁ;wuﬁyﬁJLuuuesuﬁY\djbdyj\\Juk\\gm\\y.nh\\\gu\wﬁ\l.@h
Ajhw\JJadSJJA\J\eJJUJJU
Translation:

O you who believe, obey Allah, the Messenger (the Prophet Muhammad), and the authority
among you. If you differ in opinion about anything, refer it back to Allah (the Quran) and
the Messenger (his Sunnah) if you believe in Allah and the Last Day. That is better for you
and more beneficial in this world and the Hereafter.’ (al-Nisa/4. 59).

Al-Tabarsi explains that the previous verse instructs the leaders to fulfill the rights of the
people and be, while this verse instructs the people to obey the leaders, follow their footsteps,
and return all matters to them. The phrase ‘il | saibil 135l (331 G’ means to commit to obey Allah
Swt in all his commands and prohibitions..(Al-Tabarsi, 2005)

The phrase’ J3«3Y 1 skl y> means commit to obey the Messenger of Allah; there are at least
two reasons why obedience to Allah Swt is separated from obedience to the Messenger of Allah
in the verse. Firstly, it is a form of more precise confirmation and refutes the erroneous assumption
that commands not found in the Qur‘an are not obligatory to be obeyed. Secondly, the meaning
is to obey Allah in matters of obligation and the Messenger of Allah in matters of Sunnah.
According to al-Tabarsi, the correct view is the first one because obedience to the Messenger is
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obedience to Allah, and obeying the commands of the Messenger is the same as obeying the
commands of Allah. (Al-Tabarsi, 2005)

As for the phrase ‘& ¥ 55" according to al-Tabarsi, there are two opinions regarding its
meaning; namely, It means ruler, as reported by Ibn" Abbas in one of his reports, Maiman Ibn
Mihran, al-Suddi, and this opinion, was chosen by al-Jubba'i, al-Balkhi, and al-Tabari; the other
meaning is a scholar as reported by Jabir Ibn "Abdullah, Ibn” Abbas in one of his reports, Mujahid,
al-Hasan, Ata, and others. Some argued that the scholars are referred to when there is a dispute,
not the ruler. (Al-Tabarsi, 2005)

Tabarsi then presents another opinion that is believed by the ashabuna (Shi'ah), namely the
narration from al-Bagir and al-Sadiq that what is meant by ‘& ,2¥) 43’ is the Imams from among
the descendants of Muhammad. Allah has made it obligatory to obey these Imams just as He has
made it obligatory to obey him and his Messenger, and it is not permissible to obey Allah except
to one whose infallibility is established and whose inner state is known to be under his outer state,
who is free from error and does not command evil things. (Al-Tabarsi, 2005)

In this verse, according to al-Tabarsi, Allah does not juxtapose obedience to alil amri with
obedience to his Messenger because alil amri is superior to all creatures, just as the Messenger of
Allah is superior to alil amri and all other creatures. This trait is only possessed by the Imams who
are descendants of the Prophet Muhammad (peace be upon him), whose priesthood and
infallibility have been confirmed, and whose high status and justice are agreed upon by the
people. (Al-Tabarsi, 2005)

The phrase’ J5u50s & 33358 ¢00 o8 die 5 M according to al-Tabarsi there is an opinion that
states that the meaning of this verse is that if you disagree about something in matters of religion,
then refer back to the Qur'an and the Sunnah of the Messenger of Allah, this is the opinion of
Mujahid, Qatadah. And al-Suddi. Our view is that referring to the Imams who took the place of the
Prophet after his death is the same as referring to the time when the Prophet was still alive
because the Imams are the guardians of the Shari'a and the successors among the people. (Al-
Tabarsi, 2005)

Finally, in interpreting QS al-Ahzab/33: 33.
[d
|

54 i esx-hgd el AT Cud ) ade a2 55 i
Translation:

Verily, Allah wants only to remove sin from you, O Ahl al-Bayt, and to cleanse you as cleanly
as possible (QS. al-Ahzab/33: 33).

In interpreting the verse, al-Tabarsi presents several narrations that essentially indicate that
the verse was explicitly revealed to the Messenger of Allah, Ali, Fatimah, Hasan, and Husayn, such
as the narration from Muhammad lbn al-Munkadir from Jabir that the verse was revealed to the
Messenger of Allah and what is meant by ahl al-Bait is Fatimah, Hasan, Husayn, and Ali. Hence, the
Messenger of Allah said Allahumma haalai ahli. (Al-Tabarsi, 2005)

Al-Tabarsi then explained that the Shi'ah argued with this verse regarding the specificity of
the verse for five people (the Messenger of Allah, Ali, Fatimah, Hasan, and Husayn) with the
linguistic argument that the pronunciation &l in the verse means affirmation of what is mentioned
after it and negation of what is not mentioned, If a person mentions a2 gxie &l Ll or Jlall & L)
2 then it indicates that he has only one dirham or only Zaid in the house. If this is understood,
the next issue is whether the will is an absolute will or a will followed by purification and expiation
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of sins. It is impossible to mean absolute will because Allah has willed this absolute will from every
Mukallaf, so there is no specialty for ahl al-Bait compared to others. Besides, the statement clearly
shows praise and exaltation, and there is only no praise in the general will. Therefore, what is
meant by volition is the second opinion (volition followed by purification and expiation of sins);
this confirms the infallibility of all evils (sins) for those referred to in this verse and other than
those included in ahl al-Ba'it there is no particular guarantee of infallibility, and this verse is
specific to ahl al-Ba'it because it is not relevant to others. (Al-Tabarsi, 2005)

So what is al-Tabarsi's opinion regarding the infallibility of the prophets in general? In
interpreting Qs. al-Bagarah/2: 177 precisely on the phrase C;;\gfd\j by stating that the meaning of
the verse is the prophets as a whole and they are all infallible and pure from sin. (Al-Tabarsi, 2005)
This case includes the Prophet Muhammad (peace be upon him). Therefore, when al-Tabarsi
interprets verses that “seem” to contradict the infallibility of the prophets, including the Prophet
Muhammad Saw, he strives to resolve these contradictions while maintaining the principle of the
prophets’ infallibility, as previously discussed by the researchers (in al-Tabarsi's interpretation of
verses that appear to conflict with the infallibility of the Prophet Muhammad Saw. So, since when
are the prophets infallible from sin? According to al-Tabarsi, the infallibility of the prophets
encompasses all phases of their lives, from childhood to adulthood, before and after being
appointed prophets. (Al-Tabarsi, 2005)

Based on the data presented, the researchers conclude that the theological construction of
infallibility, according to al-Tabars, is closely tied to the concept of imamah in Shia theology.
Infallibility is an inherent attribute of an imam, just as it is an inherent attribute of the prophets,
including the Prophet Muhammad Saw. The infallibility of the Prophet Muhammad Saw is used as
an argument to assert that the imams are also infallible, as the imams are part of ahl al-Bayt or
the descendants of the Prophet Muhammad (peace be upon him), as previously discussed. Thus,
the infallibility of the prophets, including the Prophet Muhammad (peace be upon him), serves as
the foundational basis for the infallibility of the imams in Shia theology.

C. A Critique of al-Tabarsi’s Interpretation Regarding the Infallibility of the Prophet
Muhammad (PBUH): A Study of Q.S. al-Fath/48:2

Allah Swt says in Surah al-Fath (48:2) as follows:
Wit Unl e dhagas el 4ans at)y JAT Lag ALl (ha 2355 La 2 &1 i
Translation:

“That Allah may forgive your (O Prophet Muhammad) past and future sins, perfect His favor
upon you, and guide you to a straight path.” (QS. Al-Fath, 48:.2)

In interpreting this verse, al-Tabarsi immediately places it within the realm of debate
regarding its meaning. He claims that several opinions do not align with the beliefs of the Shia
Imamiyyah sect, which asserts the infallibility of the Prophets in all aspects of their lives—whether
during childhood or adulthood and both before and after their appointment as Prophets. From
this, it can be inferred that al-Tabarsi uses his Shia ideology as a parameter to assess whether
interpretations of the verse are acceptable, indirectly steering toward a truth claim regarding the
meaning of the verse.

Al-Tabarsi then lists opinions he deems contradictory to the Shia Imamiyyah doctrine: First,
The opinion that this verse refers to the sins committed by the Prophet before and after receiving
revelation. Second, The view that the verse pertains to sins committed before and after the event
of conquest (futih). Third, he interprets the verse as addressing sins that have occurred and those

788 | |1 COSI1S-2024



Muhammad Tajuddin, M. Galib, Muhsin Mahfudz, Muhammad Irham, Abdul Ghany, Yusran, & Muh. Awaluddin. A

that are yet to occur, with the promise that Allah will forgive them if they do occur. Fourth, The
claim that the sins in question are those of the Prophet's parents, Adam and Eve, which were
forgiven due to the blessings of the Prophet Muhammad (peace be upon him), as well as the sins
of the Prophet’s followers, which will be forgiven through his intercession and prayers. (Al-Tabars],
2005)

Al-Tabarsi then attempts to refute the argument of those who interpret that the minor sins
committed by the Prophet Muhammad (peace be upon him) have been forgiven. He explains that
this opinion can be countered with the argument that minor sins are considered atoned for if their
punishment has been removed. Therefore, how could Allah Swt grant His Prophet forgiveness for
minor sins when true forgiveness is only deserved for sins that, if punished, would remain within
Divine justice? Thus, it is clear that this opinion is erroneous. (Al-Tabarsi, 2005) Al-TabarsT believes
such forgiveness is not remarkable if minor sins are automatically forgiven. True forgiveness is
when Allah Swt forgives sins that could be accounted for.

After that, al-Tabarsi presents an opinion that he considers to align with the Shia Imamiyyah
perspective. The first opinion is that what Allah Swt means by forgiving past and future sins refers
to the sins of the followers of the Prophet Muhammad (peace be upon him), which will be forgiven
through his intercession. The phrases “the past” and “the future” refer to the sins that occurred in
the past and those that will occur in the future, similar to the expression someone might use when
saying to another: "l have forgiven your past and future mistakes.” The attribution of the followers’
sins to the Prophet Muhammad Saw is well-founded, given the strong relationship between the
Prophet and his followers. (Al-Tabarsi, 2005)

This interpretation is reinforced by a narration from Mufaddal bin Umar, who reported from
Imam Ja'far al-Sadiq. When a man asked about this verse, Imam Ja'far replied: “By Allah, the
Prophet has no sins. However, Allah Swt guarantees that He will forgive the sins of the followers
of Ali (the Shia of Ali), both past and future.” Another narration from Umar bin Yazid adds that
when he asked Imam Ja'far al-Sadig about this verse, the Imam responded: “The Prophet
Muhammad has no sins, nor has he ever intended to sin. However, Allah Swt attributes the sins of
his followers to the Prophet and then forgives them.” Thus, it can be concluded that the meaning
of this verse is not about the forgiveness of the Prophet Muhammad's sins but rather a guarantee
from Allah Swt that the sins of his followers will be forgiven through his intercession. (Al-Tabars,
2005)

The second opinion presented by al-Tabarsi is the view expressed by Sayyid al-Murtada, who
states that the word “sin” in this verse is a form of masdar, which, grammatically, can be attributed
either to the subject 7 il or the object mafil In this context, the sin is attributed to the object,
namely the polytheists, not the Prophet. What is meant is the sin of the polytheists against the
Prophet, particularly in preventing him from entering Mecca and obstructing his access to the
Sacred Mosque (Masjid al-Haram). Therefore, the meaning of forgiveness in this interpretation is
the removal and nullification of the polytheists’ legal authority over the Prophet. Allah Swt will
eliminate the negative influence they imposed on the Prophet and cover up the reproach by
granting victory in the form of the conquest of Mecca. The Prophet will enter the city in the future
with complete victory. (Al-Tabarsi, 2005)

Therefore, this forgiveness is seen as a reward for the Prophet’s struggle in jthad and a means
and purpose toward the liberation of Mecca. Sayyid al-Murtada explains that if the intent of this
verse were the forgiveness of the Prophet’s sins, then the following phrase, which contains the
promise of victory and glory, would not have a logical meaning. It is because the forgiveness of
sins is not directly related to conquest or victory and thus could not be the goal of the liberation
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of Mecca. As for the words of Allah: “"What has passed of your sins and what will come,” it can be
understood as referring to the wrong actions of the polytheists toward the Prophet, both in the
past and in the future. (Al-Tabarsi, 2005)

After presenting the interpretation he believes in and Shia Imamiyyah holds that, al-Tabarsi
then elaborates on another interpretation concerning the meaning of the phrase 3 & be 236
A as follows: First. the meaning of this verse is that if you had chosen sins in the past or present,
we would forgive them for you. Secona, what is meant by sin in this verse is abandoning
recommended actions because it is known that the Prophet Muhammad Saw never violated
anything that was made obligatory, so his actions are referred to as sins if they come from him.
However, if done by others, they would not be categorized as sins, given their high status and
dignity. 7hird, this verse expresses glorification, but this opinion is weak because such expressions
are usually in the form of a prayer. (Al-Tabarsi, 2005)

In conducting the critique, the researchers used the Tafsir critique method developed by
Muhammad Ulinnuha. This method employs three approaches simultaneously, used as analytical
tools in critiquing an interpretation product: the hadith criticism approach, objective
hermeneutics, and literary criticism. The targets of this method include two aspects: extrinsic and
intrinsic criticism. Extrinsic criticism targets the personality of the Mufassir, while intrinsic criticism
focuses on the methodological aspects and the interpretation of the product itself. (Ulinnuha,
2015)

a. Critique of the Mufassir’s personality

The personal critique of a mufassir can cover several key aspects, including motivation,
ideology, competence, and the character of the mufassir. Each of these aspects is important for
understanding the intellectual background and interpretive tendencies produced by a Mufassir.
However, in this study, the researchers focus on two main aspects: the ideology and the
competence of the Mufassir. The focus on ideology aims to explore the theological tendencies or
specific viewpoints that may influence the interpretation of Quranic verses, particularly those
related to the infallibility of the Prophet Muhammad Saw. At the same time, the mufassir's
competence is examined to understand the extent of their expertise and knowledge in various
disciplines related to tafsir, such as linguistics, history, and other religious sciences. Through this
approach, it is hoped that this study will provide a deeper understanding of the factors that shape
the interpretive outcomes of the Mufassir being studied.

In al-Tabarst’'s Majma’ al-Bayan regarding the infallibility of the Prophet Muhammad, it is
important to understand that the concept of absolute infallibility Ma’sum in the Shia Imamiyyah
tradition includes the belief that the Prophets and Imams are free from sin, error, or negligence,
both before and after receiving revelation. This ideology is deeply rooted in Shia theology, where
the Imams are considered the legitimate successors of the Prophet who also possess the trait of
ma’sum.

Why does this happen? Why is there a Shia ideological tendency in the Tafsir of Majma’ al-
Bayan by al-Tabarsi? The researchers use the theoretical framework of Hans Georg Gadamer's
Hermeneutics to answer this. Gadamer does not view hermeneutics as a method but as an
understanding that leads to an ontological level, meaning that truth can be reached through
dialectics, not methods. (Muh. Hanif, 2017) According to Gadamer, understanding is not merely a
method or an art but something inherent in human beings; in other words, understanding is an
existential aspect of human existence. When someone understands an event, it is not a transition
from ignorance to knowledge but rather from an old understanding to a new one because
concepts already reside in the mind's repository. It is what Gadamer refers to as pre-
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understanding. According to Gadamer, understanding is composed of facticity, which is the being
thrown into facts that later become new knowledge, combined with pre-understanding and the
social dimension of understanding, meaning that the old understanding engages in dialogue with
new knowledge and is influenced by the social dimension. Therefore, Gadamer’s hermeneutics is
called philosophical hermeneutics.

One of Gadamer's hermeneutic theories related to knowledge and understanding is the
theory of Historically Effected Consciousness. This theory explains that every interpreter is situated
in a particular context that can influence their understanding of the text being interpreted. This
situation is shaped by compelling history, which includes tradition, culture, and life experience.
Therefore, when interpreting a text, one must be aware that they are a product of history and
tradition, which undoubtedly influences their interpretation of the text being analyzed.
(Syamsuddin, n.d.)

According to Gadamer, the knowledge we possess, and even the entire life we lead, is
intrinsically influenced by the history we have lived through. Whether the influence affects ideas,
institutions, political realities, or socio-economic conditions, the broad horizon of the past impacts
the individual. (Gadamer, 1976) This theory proves that every person is situated within history and
can never be separated from it, making it impossible for someone to understand or interpret a
text in a way that transcends the reality of history.

The Shia ideology embedded in the Tafsir Majma’ al-Bayan by al-Tabarsi cannot be
separated from his biography and the socio-historical context surrounding him. As previously
mentioned, al-Tabarsi was a Shi'a Imamiyah scholar who lived during the Seljuk dynasty period.
At that time, Shi'a Imamiyah was not considered a threat by the Seljuk dynasty, unlike Shi'a
Isma'iliyah. In his scholarly publications, he dedicated much of his work to important figures from
the Shi'a Imamiyah community. Even his Tafsir Majma’ al-Bayan was dedicated at the request of
Maulana Al-Amir Muhammad bin Yahya bin Hibatullah al-Husain, a prominent figure from the
Shi'a Imamiyah community.

With this socio-historical background, the particular focus in the composition of his tafsir
was: (Al-Tabarsi, 2005)

£95alg Jouadl (1o diguding o dxso (de din SIS o lgas ¥l e cpe < @) lglrsol 4y 3,481 L ,S39
SUSH 0939 5Ll G5 Slars¥ly Jlaxe¥l dag e goaudly Joaally
Translation:

This tafsir includes what is specific to our companions, with arguments from many places

(in the Quran) regarding the validity of their beliefs, both in terms of foundational principles

(usiil) and branches (furi’), as well as rational proofs (Dalil Aqgli’) and transmitted proofs (Dalil

Naql), presented in a balanced and concise manner, more than just a summary but without

excess.

From the introduction, it is clear that he specifically intended to include arguments from the
Shi'a Imamiyah school, referred to as “ashabuna,” so it is not uncommon to find interpretative
materials supporting the teachings of Shi‘'a Imamiyah, as the researchers have pointed out.

When these data are analyzed using the framework of Historically affected consciousness
theory, which states that every interpreter is influenced by the historical context surrounding them
when interpreting a text, it can be seen that al-Tabarsi, being a follower of Shi'a Imamiyah and
shaped by his socio-historical background, was greatly influenced in his thinking when reading
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and interpreting a text. It is confirmed in the introduction to his tafsir, where he explicitly states
that he wanted to include the arguments of the beliefs followed by Shi'a Imamiyah. It is a form of
pre-understanding for al-Tabarsi, so his Shi'a ideology is always present when interacting with
texts interpreting the Qur‘an. With his prior pre-understanding of Shi'a Imamiyah teachings, this
naturally carried over when he interpreted the Qur’anic verses, especially those closely related to
Shi'a Imamiyah theology. Therefore, these factors caused an ideological bias in al-Tabarsi's
interpretation of the infallibility of Prophet Muhammad Saw.

From the perspective of the interpreter’s competence, al-Tabarsi was a prominent Mufassir
in the Shi'a Imamiyah tradition, with extraordinary competence in the Qur‘anic exegesis, which
earned him recognition as one of the scholars with profound expertise. His perfect mastery of the
Arabic language, including grammar and rhetoric, gave al-Tabarsi an advantage in understanding
the deep meanings of Qur’anic verses rich in linguistic nuances. His broad knowledge of Qur‘anic
sciences, such as Asbabun Nuzul Nasikh and Mansukh, and tgwid, provided a foundation that
enriched his approach to the Qur'anic text.

The systematic and comprehensive presentation of his Tafsir in Majma’ al-Bayan fi Tafsir al-
Qur'an demonstrates his expertise in logically organizing and separating each aspect of the
discussion, from linguistic tafsir to the reasons for the revelation of the verses, and the views of
previous scholars. This presentation style not only enriches the content of his tafsir but also
facilitates the reader's understanding of the structure of thought and views he presents.
Additionally, al-Tabarsi's ability in textual criticism is evident in how he evaluates the
interpretations of other Mufassirun. The sharpness of his analysis and arguments, supported by
rational proofs and narrations, further strengthens the quality of the tafsir he presents.

Through these competencies, al-Tabarsi demonstrates himself as a Mufassir with profound
scholarship, a solid methodology, and a theological insight that is not only deep but also
systematic and critical, even though his various interpretations have an ideological bias toward
Shta.

b. Methodological Critique

In this case, the researchers focus on two main points: the interpretation sources and the
writing style. The sources of interpretation are a determining factor for assessing the authenticity
and validity of the tafsir produced, while the writing style affects how the meaning is conveyed,
whether the tafsir is more accessible to the general public or more targeted to an academic and

intellectual audience. These two aspects, in synergy, are expected to provide a comprehensive
picture of the interpretive methods used in the tafsir work being studied.

Regarding the sources of interpretation, al-Tabarsi often supports the view of the infallibility
of the Prophet Muhammad through narrations from Ahl al-Bayt, such as the narration presented
when interpreting Surah Al-Fath (48:2). The narration cited is sourced from al-Mufaddal bin Umar,
who narrated from Imam Ja'far al-Sadiq, as well as from Umar bin Yazid.

o s Lo o e Bad agid Lad of 4 (s dilomise dll (Sg ccsd 40 0 Lo g 1 JLad (A1 sda G ) 4l
BECIPPRVAR
Translation:

By Allah, the Prophet has no sins. However, Allah Almighty guarantees that He will forgive
the sins of the followers of Ali (Shiah Ali), both those who have passed and those who will
come.
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Translation:

Prophet Muhammad has no sins and never intended to commit any sins. However, Allah
Almighty attributes the sins of his followers to the Prophet and then forgives them.

These two narrations are not recorded in authoritative hadith collections such as Sahih al-
Bukhari, Sahth Muslim, Sunan Abt Dawud, Sunan al-Tirmizi, Sunan al-Nasa’, Sunan Ibn Majah,
Sunan al-Darimi, Musnad Ahmad, Muwatta’ Malik, Sunan al-Daraqutni, Sahih lbn Hibban, al-
Mustadrak ‘ala al-Sahihain, or Musnad al-Syafi'l. These narrations are most likely only found in the
books of Shia Imamiyah, which raises questions about their credibility, as their content strongly
reflects the Imamiyah Shia ideology, specifically the forgiveness of sins for the followers of Ali bin
Abi Talib.

From the perspective of writing style, the quality of the content in Al-Tabarsi's Majma’ al-
Bayan is one of the strengths that make this tafsir significantly influence Islamic studies,
particularly in the field of Quranic interpretation. Al-Tabarsi carefully combines textual, contextual,
and critical approaches in interpreting the verses of the Quran. By using an in-depth method, he
provides meanings that are not only literal but also philosophical and spiritual. His tafsir becomes
an important reference because it offers detailed explanations and arguments based on a firm
scholarly tradition and trustworthy sources. Al-Tabarsi's emphasis on the context of the verses
and historical background provides a broader understanding of the moral and ethical messages
in the Quran, making Majma’ al-Bayan a tafsir that enriches the understanding of the Quran from
various dimensions.

The first step Al-Tabarsi takes in each explanation of a verse is to clarify the meanings of
foreign or uncommon vocabulary in the Quran, known as gharib al-Qur'an. This stage
demonstrates his strong linguistic ability and profound understanding of classical Arabic, which
is a fundamental asset to ensure that the meanings of the interpreted words align with the broader
context. By discussing the linguistic aspects in detail, Al-Tabarsi strives to understand the Quranic
text accurately, avoiding potential misunderstandings that could arise from using complex or
ambiguous terms.

After discussing the vocabulary, Al-Tabarsi typically proceeds with an overall interpretation
of the verse. At this stage, he often refers to the historical and social context that underlies the
revelation of the verse, e, Asbab al-Nuzul, to provide a more comprehensive and contextual
understanding. For him, understanding the historical context is essential so that the resulting tafsir
contains literal meaning and broader relevance.

Furthermore, Al-Tabarsi pays excellent attention to the differences of opinion among the
Mufassirun, both from Sunni and Shia perspectives. It is where the uniqueness of Majma’ al-Bayan
lies, as it has an eclectic tendency, integrating views from different Islamic sects. In this discussion,
Al-Tabarsi presents a particular view and critiques or comments with strong logic and arguments.
By including a variety of opinions, he aims to make his tafsir a prosperous and inclusive source
that can be accessed and understood by readers from different sectarian backgrounds. However,
in some sections, there is a tendency to uphold the Imami Shia view, particularly on theological
issues such as the infallibility of the Prophet and the superiority of Ahl Bait.

Al-Tabarsi's style of language is also characterized by precision and academic thoroughness.
He uses logical and argumentative language, avoiding overly rhetorical or emotional expressions.
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It makes Majma’ al-Bayan appear as an “academic” tafsir focusing on reasoning and evidence.
While this writing style makes his work an important reference for intellectuals, such as academics,
researchers, and pesantren students, its formal and technical tone may pose challenges for lay
readers who lack a foundation in tafsir and Arabic language studies.

Thus, through Majma’ al-Bayan, Al-Tabarsi seeks to build a tafsir that provides
comprehensive answers to various interpretive issues through a scientific, structured, and directed
writing style while also reflecting his position as a mufassir from the Imami Shia tradition with
vast knowledge and openness to differing views.

According to the researchers, although Majma’ al-Bayan by Al-Tabarsi is widely
acknowledged for its depth and richness, it is not without criticism, particularly regarding
accessibility, ideological tendencies, and its complex academic approach. Al-Tabarsi's highly
technical style, based on scholarly terminology in Tafsir and Arabic linguistics, makes this tafsir
challenging to access for lay readers. Despite its detailed approach, readers who do not have a
deep understanding of the Arabic language and tafsir studies often struggle to grasp Al-Tabarsi's
intended meaning.

C. Critique of the interpretive product

One of the critiques often raised against Al-Tabarsi's work is his ideological tendency as an
Imamiyyah scholar. Although he attempts to integrate views from various groups, certain sections
of this exegesis reflect Shi'ah ideology, particularly in interpreting verses related to leadership
(imamah). For some readers from the Sunni community, this exegesis is seen as biased towards
Shiah views, which sparks debate about Al-Tabarsi’s neutrality in interpreting certain verses.
Nevertheless, Al-TabarsT strives to present his views rationally and logically, providing convincing
arguments to support each of his interpretations. Critiquing this ideological bias remains relevant
in contemporary studies, where evaluating an exegesis from an objective and inclusive perspective
is important.

In interpreting Q.S. Al-Fath/48:25, Al-Tabarsi at least supports the doctrine of the infallibility
of Prophet Muhammad Saw, presenting the opinion of Sayyid al-Murtada, who argues that if the
meaning of this verse refers to the personal forgiveness of the Prophet’s sins, the following phrase,
which contains the promise of victory and triumph, would not have any logical meaning. It is
because forgiveness of sins does not directly relate to conquest or victory, so it could not be the
purpose of the conquest of Mecca.

This opinion can be refuted by the argument of Ibn’ Ashar, as cited in the Tafsir al-Misbah,
which explains the relationship between the two. He argues that God's forgiveness of Prophet
Muhammad Saw is one of the objectives of al-Fath (the granting of victory) because forgiveness
is something that Allah wills to occur through al-Fath. Indeed, that is the sole purpose of this gift,
but mentioning it does not need to be problematic, as not all purposes of something are
necessarily expressed by the words “in order to.” Some of its objectives might not be stated, while
others are expressed according to the intended context.

Ibn" Ashir contends that this verse means that Allah granted Prophet Muhammad Saw, at
the time of al-Fath, the forgiveness of all matters for which accountability is required from Allah,
as it is the reward for the completion of the prophethood entrusted to him, such as delivering the
message, jthad, sincerity, and longing for Allah. The victory (fath) obtained was due to his efforts
and the ease granted by Allah to him, and thus Allah made its reward his forgiveness through the
impact of the victory. The impact is the downfall of polytheism, the elevation of Allah’s word, the
perfection of human souls, and their purification through faith and righteous deeds, leading to
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the spread of virtue through the spread of religion and righteousness as the character of the
members of society. They learn from one another in good deeds. (Shihab, 2006)

One other aspect that deserves criticism in al-Tabarsi's interpretation of the verse is his
failure to pay attention to the pronoun “&” from a linguistic perspective, as other Mufassirun has
addressed this besides al-Tabarsi. According to al-Tabari in *Jami’ al-Bayan fi Ta'wil al-Qur'an*, the
pronoun “4" refers to Prophet Muhammad Saw. (al-Tabari, n.d.)
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Translation:
We have decreed for you, O Muhammad, to convey to all who hear it or to those who oppose
you from among the disbelievers of your people that we have granted you victory and
success over them so that you may give thanks to your Lord and praise Him for the favor
He has bestowed upon you through the victory over them, the conquest of (the city of
Mecca) which you had not yet conquered. So that you may glorify Him and seek forgiveness

from Him. Thus, your sins, both those before and after the conquest of Mecca, will be
forgiven.

The same thing is stated by al-Nahhas, who argues that the damir "d" refers to Prophet
Muhammad Saw, quoting the opinions of Mujahid and al-Sha’bi. (Al-Nahhas, 2000)
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Meaning:

Mujahid said that “your past sins” refers to the sins before the prophethood, and “your future
sins” refers to those after the prophethood. Al-Sha'bi also held the same opinion and stated
that your sins would be forgiven until death.

Al-Sam'ani also opined that this verse is addressed to Prophet Muhammad SAW. (Al-
Sam’ani, 1997)
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Meaning:

That is, your sins before the prophethood, and what happens after the prophethood. It is
also said: What has happened from your sins before the conquest (of Makkah), and what
happens after the conquest. From Al-Sauri, it s stated: What has already happened and what
will happen, as long as you did not commit it, and you will commit it then it is as if the sin
has been forgiven before the act (happens).

Ibn Jauzi argued that the verse was indeed directed towards Prophet Muhammad Saw, and
he quoted the narration of Ibn ‘Abbas.(Al-Jauzi, 2001)
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Meaning:

Ibn Abbas said: And what is meant is: 'What you have done in the past’ during the period of
Jahiliyyah, and ‘what will happen’ that you do not know, and this is a confirmation, just as
you would say: ‘'So-and-so strikes whomever he meets and whomever he does not meet.

In the tafsir of al-Khazin, it is also mentioned that this verse is directed towards Prophet
Muhammad Saw, although al-Khazin believes that the sins of Prophet Muhammad Saw are
different from the sins of other humans.(Al-Khazin, 1994)

S 0 4 289 0585 O (o Lo i il S S e CigidS il 6 o lag kel o il (¥ sl
BETEY <l delels EUBYV-Y PROF NSV SOy A | fda o O Led Lod slowd u}.v.ﬁl‘ ‘LL‘/_HJ\).S\ Slcwes Q;Y 3 g=ig
U gaie asly iy

Meaning:

This verse (s interpreted to mean that Prophet Muhammad (PBUH) does not have sins like
those of other people, so what is meant by sin’ here refers to what might occur from him
unintentionally or something similar. Since the good deeds of the righteous are considered
mistakes for those closer to Allah, they are referred to as sins. Whatever falls under this
category or others, all of it has been forgiven for him. Allah, the Almighty, has informed him
of this and that his sins have been forgiven.

Ab al-Su'ud also mentioned this in his interpretation of the verse, arguing that the verse
is addressed to Prophet Muhammad Saw. (Al-Su'td, n.d.)
bl e J) oty L3 dieaads J591 25 pa Clin 138 Lo fua 6
Meaning:

“The past and future sins” refers to all actions that might appear imperfect from the human
perspective, which are called “sins” only because of his exalted and noble position.

All of these interpretations agree that the pronoun "d" in the phrase " (e a3 L &l &l s
iy refers to Prophet Muhammad Saw, unlike al-Tabarsi, who considered the verse to be
addressed to the followers of Prophet Muhammad Saw, particularly the Shi'a of Ali, and the sins
of the polytheists. However, when interpreting the following phrase in the verse, " dile 4 255
it Wl e 3a335" he does not direct the pronoun "¢" to the followers of Prophet Muhammad
Saw or the polytheists, but rather to Prophet Muhammad Saw, and the same applies when he
interprets QS al-Fath/48: 3.(Al-Tabarsi, 2005)
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Translation:

Moreover, His words: ‘Allah will complete His favor upon you,” meaning Allah will complete
His favor upon you in this world by granting you victory over your enemies, elevating your
cause, assisting your religion, and protecting your Sharia. In the Hereafter, Allah will raise
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your status. Completing the favor means performing what brings about that favor
safequarding it for its owner, and increasing it. Some have also said this favor was completed
through the conquest of Khaybar, Mecca, and Ta'if Furthermore, His words: ‘And He will
guide you to a straight path,” meaning Allah will strengthen you on the path leading to
paradise. Therefore, Allah will assist you with firm support. This strong support (s the kind
of assistance that can protect you from all those who are arrogant, haughty, and disobedient.
Allah has done this for His Prophet by making His religion the most honored and His
dominion the greatest.

From this interpretation, it appears that al-Tabarsi is inconsistent in his view of this verse's
addressee (khitab). When discussing the forgiveness of sins, he assumes that the verse is not
addressed to Prophet Muhammad SAW but to his followers, mainly the Shia of Ali, or refers to the
sins of the polytheists, as mentioned by Sayyid al-Murtada. However, when the continuation of
the verse no longer discusses forgiveness of sins and remains within the same verse, al-Tabarsi
does not reinterpret it and asserts that the verse refers to Prophet Muhammad Saw. Similarly,
when interpreting Q.S. Al-Fath/48:3, he also states that the verse refers to Prophet Muhammad
Saw. It indicates that al-Tabarsi is inconsistent in interpreting the addressee in this verse. It shows
that al-Tabarsi attempts to interpret the verse according to the views of the Shia Imamiyyah school
when the verse seems to contradict the infallibility of Prophet Muhammad Saw, and this
interpretation is supported by narrations with a strong ideological tendency, as they suggest the
sins of the Shia of Ali have been forgiven.

Equally controversial is al-Tabarsi's logic regarding the infallibility of Prophet Muhammad
Saw, which ultimately leads to the infallibility of the Shia Imams. As the researchers mentioned,
al-Tabarsi's theological construct of infallibility is inseparable from the concept of imamah in Shia
theology. Infallibility is an inherent quality of an Imam, just as it is an inherent quality of prophets,
including Prophet Muhammad Saw. The infallibility of Prophet Muhammad Saw is used as an
argument that the Imams are also infallible because the Imams are part of Ahl al-Bayt, the
descendants of Prophet Muhammad Saw, as discussed earlier. Therefore, when al-Tabarsi
interprets verses that contradict the infallibility of Prophet Muhammad Saw, he will try to
reinterpret these verses to support the infallibility of Prophet Muhammad Saw. In this way, the
infallibility of the prophets, including Prophet Muhammad Saw, is used as the foundational basis
for the infallibility of the Shia Imams in Shia theology. It means that al-Tabarsi uses the discussion
of the infallibility of the prophets to strengthen the doctrine of the infallibility of the Shia Imams,
which is laden with ideological tendencies.

4. CONCLUSION

Al-Tabarst in interpreting Qs. Al-Fath/48: 2 tends to interpret that the sin in verse does not
refer to the Prophet Muhammad SAW but to his people, so with this, al-Tabarsi strongly supports
the infallibility of the Prophet Muhammad Saw. It is because the infallibility of the Prophet
Muhammad Saw is used as an entrance to affirm the infallibility of the Shi'ah Imams. In terms of
criticism of the personality of the Mufassir al-Tabarsi is a Shi'a, which affects his interpretation
because, in terms of methodological criticism, he adopts a history that only develops among Shi'a.
Regarding criticism of interpretation products, he is inconsistent in interpreting Dhamir kaf in Qs.
Al-Fath/48: 2 and 3, and the overall discourse of the results of his interpretation, is full of Shi'a
ideological tendencies.
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