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Introduction

As a post-imperial legacy, similar to the English language, modern Russian
language can be fully recognised as an authoritative language of Islam for the
large and multicultural Muslim communities living in the post-Soviet spaces and
beyond. This being said, the new Islamic texts produced in this language
demonstrate the wide range of contemporary theological debates, positions
and arguments produced by variegated Russian speaking Muslim communities.
One of the advantageous ways for understanding these theological discourses
is to analyse Quran translations as a central medium through which modern
Russian speaking Muslims approach their faith.” Specifically, after the fall of the
Soviet Union there has been a blossom of producing the Qur'an translations by
Muslims. The debates over the “proper” and “the most correct” Quran
translation in Russia became the ongoing space for challenging, arguing and
contesting the Islamic authority. There are different ways of ‘rooting’ one’s
legitimacy in order to persuade the audience as it can be seen through existing
Qur'an translations’ claims. For certain readers a claim to represent a specific
“traditional” world-view deep-rooted in the certain social-historical milieu of
Muslims living in Russia might be a decisive factor for a Quran translation
choice. Alternatively, it might be the purported assertion that the Quran
translation corresponds to the beliefs of the righteous generations of believers’
i.e., al-salaf al- salih, which is another prominent argument among Muslim
translators. It can also be a unique and authoritative charisma of a certain
Muslim preacher that rendered his new Qur'an translation.

There are diverse ways to present one’s work and how to situate it in the
existing ‘market’ of sacred meanings. These kinds of public debates are
illustrative in understanding the existing concerns in the Muslim public sphere
in Russia. When it comes to the texts themselves, the internal dynamics, the
sources of authority and the way for opting specific words choices open a
valuable avenue for studying various Russian Muslim trends. This chapter aims
to understand how they differ in the practices of translating the Quran. By
focusing on a case-study of polarising ways of translating the story of the
Prophet Suleyman and horses Q 38:30-3, this chapter asks what kind of
justification, deliberation and translation strategies Muslim translators employ
in order to support their interpretations? There are two opposing translations of
masaha as stroking by hand with love and striking by a sword that have been
both inspired by Muslim classical exegetical traditions. This chapter
approaches Q 38:30-3 through one of the most debated and disputed
theological theme of Prophetic infallibility (7sma) and it aims to demonstrate
the wide range of contemporary ways to translate and comment over the
Muslim scripture.

"The idea is inspired by the slogan of the Global Qur'an project.



It begins by introducing the classical theological conceptualisation over Jjsma
and then presents the overview of the main public debates surrounding the
selected Qur'an translations and summarises the background of its translators
or/and institutions involved. | primarily examine four popular Quran
translations, which are widely used and that represent different approaches in
Quran translation and that caused wide public discussions. Further, the
chapter it provides a synopsis of the related Muslim theological opinions in
relation to Q 38:30-3. Following this, | will analyse how these translations differ
specifically in relation to Q 38:30-3 and | connect the classical debates to
these contemporary Qur'an translations. This chapter does not seek to provide
an extensive coverage of all cases related to 7sma in the Quran, nor to cover
exhaustive interpretations of Q 38:30-3 from the vast Islamic interpretative
tradition. Rather, the case-study based on four contemporary translations is an
attempt to demonstrate how the historically controversial theological issue
finds its way in the modern genre of exegesis, i.e., Quran translations and
specifically in the context of Russian language. In this chapter, | argue that the
usage of authoritative tafsir for the purpose of Quran translation often goes
beyond the process of finding correspondence to one’s pre-supposed
theological dogma. The outcome of translation is inspired by a variety of issues
that lead Muslim translators to creatively negotiate their sources of authority.
The refinement and formulation of their exegetical decisions that would fit to
the modern sensibilities make the actuality of a creative and critical encounter
with tradition for the purpose of the modern Qur'an translation genre.

Prophetic infallibility (isma)

The high esteem and reverence towards the prophets are the wide-spread
social reality among Muslims across the world. Prophetic stories mentioned in
the Qur'an are perceived to be the examples of a good conduct, forbearance
and strong faith by which Muslim readers across time and space can take
moral lessons. This attitude has theological underpinnings known as a concept
of prophetic infallibility or impeccability (7sma), the verbal form of which
linguistically means ‘to prevent’. The prophets in Islam have a quality of being
masamdadn (sing. masam), i.e., in its general sense to be free or ‘prevented’
from committing sins, errors, and mistakes. This flawlessness differentiates the
prophets from ordinary people, making them the ideals for emulation. It points
out their exceptional personalities proving that they qualified for the prophetic
mission.

While Jsmais widely accepted among Muslim theologians it is a vague concept
as the meanings it implies vary considerably. The origin of the development of
this theological concept can be traced back to Shia doctrine of /mamat
constituting the cornerstone of Shia tenets. In accordance with it, Allah granted
to Shia /imams the right for authority and leadership based on their unique
kindship as members of the prophetic family, who are infallible and therefore
deserving to rule over people. Perhaps, the fact that Ash'ari-Maturidi branches
of Sunnism further elaborated on the conceptual understanding of 7sma in
relation exclusively to Prophets, came up as a result of the polemical



engagement with Shia.? Apart from Shia, the branch of Sunni Islam that largely
perceived to be outside of the mainstream today, i.e., Mu‘tazila widely
accepted Jsma of the prophets even before Ash‘ari-Maturidi schools of
theology3. While in all three of these schools of Sunni Islam, it is possible to find
inner disagreements, Mu‘tazila were more decisive in inclining that Prophets
were perfect and did not sin or err and were not mistaken in any case.
Maturidis followed closely in a way of denying the possibility of Prophets to sin,
or mistakes, allowing only to interpret something reprehensible as “slips”
(zallay), though there were those who completely rejected anything that
contradicted perfection.* Muslim scholars associated themselves with the
Ash‘art school® provided the widest range of possible opinions complicating the
conceptual understanding of 7sma. Largely Ash‘aris would defend the concept
but often specify it in regards to the period before or after the Prophetic
mission, they would also avoid the term “sin”, or/and justify Jsma through the
notion of forgetfulness (nisyan), unintentionality and some other details.
Especially, the forgetfulness was often used as a reasonable and justifying
factor inherently applicable to all humans, even the Prophets.® There are
various tensions surrounding nisyan, for example since Prophets were
protected from Satan’s whisper and his provoking of them, their forgetfulness
was explained as just distraction by other thoughts in their minds. However,
being destructed by worldly affairs by those whose hearts are in a deeper and
stronger connection with Allah than ordinary people was still seen problematic
by many Muslim theologians. Moreover, many Muslim theologians saw a
connection between memory and morality and since the Prophets were the
best in their moral qualities thus nisyan was an option for 7sma but not a fully
exhaustive one. For that some Muslim theologians and especially Sufis often
applied other explanations than forgetfulness to fully maintain infallibility.

2 Ahmad Hasan, “The Concept of Infallibility in Islam,” /slamic Studies11, no. 1 (1972): 2.
http://www.jstor.org/stable/20833049, accessed November 5, 2021.

% Madelung provides a short glimpse to the disagreements within the Mu‘tazila school: “While
al-Nazzam held that the sins of prophets reported in the Kuran could arise only from
inadvertence or erroneous interpretation (tawi) of God’s commands, al-Djahiz maintained that
they must have been committed knowingly, since unconscious infraction of the divine law in his
view was not sinful. In the classical doctrine since the two al-Djubbals the extent of the
immunity was defined as including all major sins and minor sins “causing aversion” (munaffira).”
See: W. Madelung, E. Tyan, “Isma”, in Encyclopaedia of Islam, Second Edition, consulted online
on 24 July 2021, http://dx.doi.org/10.1163/1573-3912_islam_SIM_3643, accessed November 5,
2021.

4 |bid; See also Ulrich Rudolph, Rudolph and Adem, A/-Maturidi and the Development of Sunni
Theology in Samarqand, trans. Rodrigo Adem (Leiden: Brill, 2015), 326.

> Ahmad Hasan points that since the concept is the later development is it not traceable in the
works of Ash‘arT himself, see: Hasan, “The Concept of Infallibility in Islam,” /s/lamic Studies 11, 2.
& Among the early authors who elaborated on infallibility and forgetfulness along other related
issues related to prophethood was al-Qadi ‘lyad (d. 1149), see: al-Qadi ‘lyad, Muhammad
Messenger of Allah, trans. Aisha Abdurrahman Bewley (Norwich: Diwan Press, 2011); Among
the contemporaries see: Muhammad ‘ANl as-Sabuni, The Infallibility of Prophets, trans.
Rayshaud Jammer (UK: Beacon Books, 2018). Some scholars also elaborated on the
connection between morality and memory see for example: Nir Shafir, "The Art of
Forgetfulness: ‘Abd Al-Ghani Al-Nabulusi On Memory and Morality,"Early Modern Trends in
/slamic Theology 2019: 263-276.
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The main problem related with the application of the concept is the outward
contradiction with the literal reading of the Quranic verses. There are various
examples in the Quran where the Prophets repented or performed actions
signifying their regret after some ‘erroneous’ acts.” Here, the interpretation
comes into the play as the exegete tries to be faithful towards the
apparent/exterior (zahir) meaning of the text and attempts to interpret zahir of
the verses in congruence with prophetic perfection. In comparison to Jewish or
Christian religious tradition, many Muslim theologians elaborated on 7sma as
the logical necessity since how one can be persuaded, obeyed and follow
someone whose morality is not par excellence in comparison to ordinary
people? While Jewish and Christian description of Prophets portray the image
where Prophets could drink, fornicate and etc, the majority of Muslim
theologians rejected these narrations, known as /srgiliyyat, as they do not
correspond to 7sma and their level of trustworthiness was considered to be
weak. Nevertheless, it is still possible to observe the influence and penetration
of israiliyyatinto Muslim exegesis. In fact, the Quran in Q 10:94 instructs: “So if
you [Prophet] are in doubt about what We have revealed to you, ask those who
have been reading the scriptures before you. The Truth has come to you from
your Lord, so be in no doubt and do not deny God's signs”.® Following this
instruction some of the mufassirdn were more flexible in using them as a
source of knowledge for clarifying the ambiguities and gaps in understanding,
others spent efforts in refuting the adoption of Jewish or Christian tales as well
as some sectarian positions appropriated /srailiyyat. The case of Q 38:30-3
tells the story of the prophet Suleyman and thus the mufassirdn were inevitably
connected with the vast repertoire of Jewish and Christian literary traditions
that were circulating in Muslim lands. This in turn, affected the way how the
contemporary Muslim translators select the authoritative meanings for their
renderings of the Qur'anic text.
1. Selected Russian Quran Translations

Among the varieties of existing Russian Qur'an translations, this chapter is
focusing on the four cases that are largely used today in Russian Muslim
communities and those translators that are often in the implicit or explicit
polemical stance towards each other. In this section | provide a short
background about each of these translations in the order of its first date of
publication. All cases are unsatisfied with being described as just translations
and their translators point to the fact that it is not the exhausting meanings of
the original Quran but only some of its meanings which the translators were
able to understand and translate. Moreover, it is possible to notice the
‘tafsirisation”® of the genre itself as for overwhelming majority of Muslim
translations it is impossible to accomplish a Quran translation without using
existing exegetical works. All of the translators analysed here, relied on the
Muslim interpretative tradition apart from using the existing translations done

7 As an example of regret the story of Story of Prophet Yunus inside the whale mentioned in Q
21:87.

8 The Qur'an: a New Translation, trans. M.A.S. Abdel Haleem, (New York: Oxford University
Press, 2014).

® Mykhaylo Yakubovych, in which article it was mentioned?



previously. The use of tafsir became inseparable from the craft of doing an
authoritative Qur'an translation.™

1.a “Quran: Translation of Meanings and Commentaries” by Elmir Kuliev ([2002]
2020)

The most well-known and largely sold Qur'an translation is by Elmir Kuliev that
was first published in 2002 and has been followed by no less that fifty editions
in Russia and beyond. Dr. Elmir Kuliev (b. 1975) is Azerbaijani translator and
Islamicist, whose name is known to the Russian-speaking public mostly as a
translator of the Quran. Perhaps, the popularity of Kuliev’s translator can be
partially explained by the fact that it was the first translation into Russian done
by a Muslim whose work would be in line with today’s commonly spread maxim
that the translation of the Qur'an cannot be neither a poetry nor a translation of
the Quran itself but only the “translation of meanings”. In his Arabic
publications, Kuliev emphasized that he aimed to render a translation, printed
by KFQPC corresponding to the “correct aqidd’ (creed) and his special
attention was the correct rendering of Allah’s Names and Attributes”." Kuliev's
translation was widely spread among different kinds of Muslims but especially
it was and it is admirable among Russian speaking Salafi communities because
of this approach.” It is manifested in avoiding the figurative interpretations and
in giving the preference to the literal translation of such words as saq (lit. shin),
yad (lit. hand) and others. One of the important features of Kuliev's approach to
the Quran translation is his vision of the role of the endnotes that work as
commentaries. According to the controversial Damascene scholar Ibn
Taymiyya (d. 728/1328), who is considered one of the main authorities for
modern Salafism, the craft of fafsir must be based on only the reliable
knowledge which can be extracted from the explanation of the Qur'an through
Qur'an itself, interpretations provided by the Prophet, the Companions and the

' Recently there have been produced the translation of the Qur'an (2019) into Russian by
Kazakh translator Serik Ryszhanov (b. 1971), whose approach resembles Quranism movement,
popularized by such representatives as Rashad Khalifa (1935-1990) Edip YUksel (b.1957) and
which disregard the sources of Islamic authority except the Quran itself. About Quranists in
Russia see: Renat Bekkin, “The Renovationist Movement in Contemporary Russian Islam,”
Casopis za interdisciplinarne studjje 6, no. 1 (2019): 65-90.

" Elmir Kuliev, “Tarikh Tarjamat ma‘ant al-Qur'an al-Karim ila al-lugha al-risiyya,” A/-Majalla al-
Buhuath wa al-Dira sat al-Quran (), 157.

2 While some of the translations are deemed to be associated with Salafism, it is important to
not generalize Salafism as a unified community, in fact, it is globally as well as in Russia
consists of various often in conflict with each other communities, see more on Salafism:
Jonathan A. C. Brown, “Is Islam Easy to Understand or Not?: Salafis, The Democratization of
interpretation and the Need for the Ulema,” Journal of Islamic Studies 26, no. 2 (2015): 117-144,
Gibril F. Haddad, A/bani and His Friends: A Concise Guide to the Salafi Movement (Birmingham,
UK: Agsa Publications, 2004); Henri Lauziere, ‘The Construction of Salafi yya: Reconsidering
Salafi sm from the Perspective of Conceptual History’, /nternational Journal of Middle East
Studjes, 42 (2010):369-89.



Successors.” Kuliev's commentaries are almost entirely the narrations
(ahadith) of the Prophet Muhammad and Companions related to certain
Quranic verses. The translator's voice is not visible in these commentaries
which often does not form a meaningful connection without some editorial
clarifying sentences that are absent in this translation. Perhaps, it can be
explained that Kuliev tried to avoid any kind of editorial interference and
followed lbn Taymiyya’s tafsir methodology, that is the “tafsir should simply be
the recording of the material coming from the early generations without any
additions or commentary”.' So, while for the renderings of Quranic meanings
Kuliev nevertheless used some commentaries such as al-Tabar (d. 310/923),
al-Qurtubt (d. 671/1272-3), lbn Kathir (d. 774/1373), al-Shawqani (d.
1250/1834), al-Sa‘adi (d.1957), al-Shanqitl (d. 1966) and other,™ his inserted
clarificatory commentaries are based only on what is considered to be the
reliable narrations. There is no special focus on 7sma in his translation and the
literal renderings to some wording related to Prophetic stories does not have
clarificatory justifications neither in the interpolations nor in the commentaries.
Kuliev completed his translation hand in hand with the tafsir al-Sa‘adi in which
his Qur'an translation is used, thus both are taken here together in the analysis.
In 2013 the work acquired additional notorious fame because of being banned
and included in a list of extremist materials by a Russian court which was
subsequently overruled.® Despite this negative fame and polemical debates
over Kuliev's translation, this work continues to be popular and Kuliev is
actively participating in academic conferences, social web preaching and
public talks. Moreover, he does not publicly endorse or associate himself with
Salafi identity and his translation was supported by the head of state-religious
organisation DUMRF muftiRawil Gaynutdin (b. 1959)".

'3 Walid Saleh, “lbn Taymiyya and the Rise of Radical Hermeneutics: An Analysis of an
Introduction to the Foundations of Qur'anic Exegesis,” in /bn Taymiyya and His Times, eds.
Yossef Rapoport & Shahab Ahmed (Oxford University Press, 2010), 123-162.

4 1bid, 149.

S Kuliev, “Tarikh Tarjamat ma‘ani al-Quran al-Karim ila al-lugha al-risiyya,” A/-Majalla al-
Buhuath wa al-Dirg sat al-Quran, 157. Most of these sources are considered to be
methodologically and dogmatically respected and recommended in the Salafi circles;
Significantly, Kuliev's emphasis on specific sources differed depending on the audience for
example, in his interview to DUMRF’'s website, he mentioned another set of authorities: at-
Tabart, al-Qurtubr, al-Suyutl, lbn Kathir, al-Tustar, al-Alust. This kind of shift can be explained
through the various editions that his Quran translation has undergone as well as the strong
anti-Salafi discourse accepted among Russian DUM(s).

' It is important to mention the unpredictable nature of Russian federal “list of extremist
literature” which includes the variety of Muslim strains and does not represent any consistency,
including premodern and modern writings, Sufi or Jihadi oriented works as well as “pacifistic”
translations of as Turkish Said Nursi, for more information about censure

Bulat Akhmetkarimov, “Islamic practice and state policies towards religion in post-Soviet
Russia,” Religion, State and Society 47, no. 2 (2019), 180-197,
DOI: 10.1080/09637494.2019.1582209

7. 0On the Russian muftiyat system see: Renat Bekkin, “Narratives on the Origin of the Institution
of the Muftiate among Tatars in Soviet times,” /storicheskaya etnologiya 5, no. 2 (2020): 225-
242; Michael Kemper, “Religious political technology: Damir Mukhetdinov’'s ‘Russian
Islam,” Religion, State and Society 47, no. 2 (2019): 214-
233, DOI: 10.1080/09637494.2019.1571331
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1.b A Translation of The Meaning of The Quran, Accompanied by Concise
Interpretation, by Abu Adel (2008)

Another translation was made by the teknonymic name Abu Adel in 2008 and
subsequently passed four editions. It is an individual project that allies itself
with the Saudi-produced a/-Tafsir al-Muyassar (‘Simplified tafsir’) and
represents translations and in-text interpolations based on a/-Tafsir al-
Muyassar as well as some other works preferred by Salafi communities, among
them such names as al-Shawkant and al-‘Uthaymin. Seeing the imperfections
of the existing Quran translations, including Kuliev's work, and the absence of
interest from Russian speaking laymen Muslims to the works of Muslim
commentators, Abu Adel rendered his new translation. The separated
interpolations from the main text allowed to deliver unambiguous ‘normative’
renderings that make engagement with the scripture easier for the layman.
Considering the post-Soviet context and the specificities of its audience, Abu
Adel's provision of succinct commentaries is a way to avoid possible
confusions and uncertainties, and thus can be seen as an important strategy
for post-Soviet Qur'an translations. At the cost of polyvalence, this is a book of
guidance that is accessible to a general post-Soviet readership and not require
additional input from the scholarly elite during one’s daily engagement with the
Qur'an. The translation is careful towards literal rendering of God'’s attributes,
i.e. His ‘hand’ (yaaq), eyes (ayun) or ‘ascension to the throne’ (/stawa ala /-
arsh). For quite some time, Abu Adel's translation was overshadowed by
another Russian Qur'an translation commonly associated with the Salafi trend,
authored by EImir Kuliev. However, in recent years, Abu Adel’s translation has
won wider readership and recognition, because of its concise juxtaposition of
direct translation and short tafsir-based interpolations. [will add more]

1.c “The Holy Quran. Meanings. In the Context of Modernity at the Beginning of
the 21st Century” by Shamil Aliautdinov (2012)

The third case is a voluminous work by well-known preacher and imam Shamil
Alautdinov (b. 1974) that was first published in 2011. He holds various titles in
the Muslim Spiritual Administration of the European Part of Russia (DAMER).
Moreover, he is the author of more than thirty books and, quite distinctively for
an imam, is also a popular Muslim financial coach. Aliautdinov likes to
emphasize his educational background of Azhari trained theologian, the fact
that differentiates him from the old generation of Soviet and post-Soviet
Islamic spokesmen that received their religious training in the USSR. Within the
vast Muslim interpretative legal tradition, Aliautdinov tries to prefer the most
“tolerant and possibly liberal legal standpoints.””™ While he is using a wide
range of sources in his sermons, he gives priority to such contemporary
scholars as Yusuf Qardawi (b. 1926) and Mohammed Ghazali (d.1996). This

'8 Alfrid Bustanov, “Beyond the Ethnic Traditions: Shamil’ Aliautdinov’'s Muslim Guide to
Success,” in /slamic Authority and the Russian Language: Studies on Texts from European
Russia, the North Caucasus and West Siberia, eds. Alfrid K. Bustanov and Michael Kemper
(Amsterdam: Uitgeverij Pegasus, 2012), 146.


https://gloqur.de/quran-translation-of-the-week-32-the-holy-quran-meanings-in-the-context-of-modernity-at-the-beginning-of-the-21st-century-by-shamil-alyautdinov-2012/
https://gloqur.de/quran-translation-of-the-week-32-the-holy-quran-meanings-in-the-context-of-modernity-at-the-beginning-of-the-21st-century-by-shamil-alyautdinov-2012/

approach led scholars to classify him as “a major representative of a new
modernist trend in Russian Islam.””® His political agenda however, is similar to
other representatives of state-supported religious institutions (muftiyats), i.e.,
uncritical support of the existing regime. While some of his Islamic legal
opinions (sing. fatwa, pl. fatawa) aimed to reduce the tension in multicultural
society, they led him to be marginalised and criticised by more conservative
Muslims groups in Russia.?® His modernist inclinations are mostly about the
style of the sermons, controversial fatwa and giving more significance to the
modern scholars over the classical legacy.

In regard to his Qur'an translation, Aliautdinov cites classical and modern
sources and tries to situate the Quranic meanings specifically in the today’s
world of post-Soviet Russian speaking Muslims. In this sense, it is not
surprising to find many references to common humanistic legacy such as films,
poetry, and prose produced even by non-Muslims. Concerning the theological
aspect of 7sma, he generally tries to follow the Ash‘ari frame that the Prophets
are sinless. In order to achieve that, he manoeuvres the wording of the target
text or he inserts supplementary notes to clarify some of the ambiguities
verses often specifying that the prophets are protected. However, at the same
time Aliautdinov does not fully avoid the word ‘sin’ (rpex) in his work?' and he
points to the beginning of the prophetic mission as a turning point in acquiring
the 7sma.?? The infallibility is important for him; however, it does not represent
an issue that needs to be repeatedly restated throughout his commentaries
and it can be understood that he does not advocate for 7sma before the
Prophethood. In some cases, Aliautdinov assumes the clarity of the translation
and short interpolations and does not add the specific comments such as in
the story of Prophet Yusuf in Q 12:24. In regard to Q 38:30-3, however he
prioritises the most justifying interpretation among the four works analysed
here as will be shown further.

1.d “Kalam Sharif (2019)

Kalam Sharif is the most recent Quran translation made by DUMRT which was
ambitiously presented in media as a timely needed work as “Sunni Muslims did
not have their own translation” in Russia.?® This gap was explained as the
previous works have been done by various sectarian strains which did not
represent the DUMRT interpretative approach to the ambiguities verses.

' |bid.

For example, see the criticism on Aliautdinov’s the legal decision about disbelief, see
https://darulfikr.ru/articles/fikh/razjasnenie-istiny-o-treh-vidah-kufra/, accessed on November
4,2021.

2 For instance, in the case of the Prophet Adam in Q 2:37, he comments “Although Satan
contributed to Adam and Eve’'s misdemeanor, it was nevertheless their own choice. After
having repented of their sin, they received the forgiveness of God. God did not create man
aimlessly and meaninglessly.” Samil' Aljautdinov, Perevod smyslov Cvjascéenogo Korana: v
kontekste sovremennosti nacala XXI veka. Tom 7(Moscow: Dilya, 2020), 33.

22 For example see his comments to Q 20:122 and Q 28:15.

23 hitps://www.business-gazeta.ru/article/449291, accessed November 4, 2021.
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DUMRT consists of the generation of young Muslims, whose agenda
represents a new theological turn. It is distinctive from the existing Russian
muftiyats®** as its various activities and initiatives emphasise the role of the
theological dimension of Islam and prefers to be in line with the conservative
canon.?® Among these initiatives are the Bolghar Islamic Academy, publishing
houses that work under DUMRT such as Huzur and some other that are closely
affiliated with it?6, various outreach efforts such as online and in place courses.
Its recent Quran translations in Tatar and Russian languages were well-
promoted and available in print and online.?”

The Russian Qur'an translation by DUMRT stands in clear polemics with the
previous works, as can be noted from the preface of the Kalam Sharif. It
opposes the translation by renowned Russian Orientalist Ignaty Krachkovsky
(d. 1951), by saying that Quran is a “guidance for life and not a literary
monument”. The description of the Quran as a “literary monument” became
closely associated and popularized in non-confessional settings which DUMRT
sees critically. It is also in clear disagreement with the poetic translations and
with those that used church-Slavonic lexicon. However, its main antagonistic
interlocuters are the translations associated with the Salafi trend, those
“canonical mistakes” Kalam Sharif intended to rectify in accordance with its
creed. Its reticence towards Aliautdinov’'s work is significant too, while their
sources of theological authorities are quite similar, i.e., some selected works of
the classical tafasir, they nevertheless represent two very different intellectual
projects.?® Kalam Sharif’'s spokesman nevertheless prefers to avoid the clear
opposition and just does not mention the critique towards Aliautdinov’s
translation neither in the book itself nor in the presentational videos.?°

24 Chechen Muftiyat also represents the same theological outlook, however the scope of
initiatives by DUMRT is broader in terms of the publications, media and grass-root level
activities. About Chechen controversial fatwa see: Kaarina Aitamurto, “Discussions about
Indigenous, National and Transnational Islam in Russia,” Religion, State & Society 47, no.2
(2019), 208-209.

25 By the conservative canon many contemporary scholars imply the approach of DUMRT
which corresponds to what is known in Russian historiography as Qadimits (In historiography
Qadimits were seen as the opposite trend to Jadids, the reformists). See: Lili Di Puppo, “The
Paradoxes of a Localised Islamic Orthodoxy: Rethinking Tatar Traditional Islam in Russia,”
Ethnicities 79, no. 2 (April 2019): 311-34, at 4. https://doi.org/10.1177/1468796819828754.

% For example madrasa Muhammdiyya, Mahmudiyya publishing house, Darul Fikr internet
portal.

% There were various controversies and public critique around the publication, for example:
https://islam-today.ru/novosti/2021/02/21/abu-ali-al-asari-otvetil-na-kritiku-smyslovogo-
perevoda-korana-dum-rt/; https://reltoday.com/news/strasti-vokrug-tafsira-korana-kaljam-
sharif/. accessed November 4, 2021

28 |n addition, Kalam Sharif's team is associated with DUMRT, which is a competing institution
with DUMRF, with which Aliautdinov is associated. Both muftiyats are in the critical oppositions
to each other, see https://sntat.ru/news/istinnye-prichiny-napisaniya-pisma-znaet-lish-allah-
muftiy-rt-otvetil-na-obvineniya-v-sektantstve, accessed November 4, 2021.

2 On the muftiyats competition see Michael Kemper, “Mufti Ravil' Gainutdin: The Translation of
Islam into a Language of Patriotism and Humanism,” in /s/lamic authority and the Russian
language: studies on texts from European Russia, the North Caucasus and West Siberia, eds
Alfrid Bustanov and Michael Kemper (Amsterdam: Pegasus, 2012), 105-141; For presentation of
Kalam Sharif by one of its team members and the polemical stance towards other translations,
see: https://www.youtube.com/watch?v=csHBoPKKfx0, accessed November 4, 2021.



https://islam-today.ru/novosti/2021/02/21/abu-ali-al-asari-otvetil-na-kritiku-smyslovogo-perevoda-korana-dum-rt/
https://islam-today.ru/novosti/2021/02/21/abu-ali-al-asari-otvetil-na-kritiku-smyslovogo-perevoda-korana-dum-rt/
https://reltoday.com/news/strasti-vokrug-tafsira-korana-kaljam-sharif/
https://reltoday.com/news/strasti-vokrug-tafsira-korana-kaljam-sharif/
https://sntat.ru/news/istinnye-prichiny-napisaniya-pisma-znaet-lish-allah-muftiy-rt-otvetil-na-obvineniya-v-sektantstve
https://sntat.ru/news/istinnye-prichiny-napisaniya-pisma-znaet-lish-allah-muftiy-rt-otvetil-na-obvineniya-v-sektantstve
https://www.youtube.com/watch?v=csHBoPKKfx0

In regard to 7sma, Kalam Sharif in overarching majority of its footnotes related
to Prophetic stories, tries to maintain and emphasise prophetic infallibility. 7sma
in Kalam Sharif can be described as adopting the most justifying theological
position that the Prophets were sinless and preserved before and after
prophecy from both: disbelief as well as committing indiscretions.®® Throughout
the translation, the persistent caution about “correct” understanding is a
guiding trop appearing in various places related to prophets.

However, as was noted by Di Puppo in her anthropological study about
DUMRT, the constructing of “localised Islamic orthodoxy” means handling
various “confl icting positions” within.®" This broad understanding can be also
noted in terms of 7sma where the emphasised Prophetic infallibility in the
translation of the Quran coexists with the publication of such books by Huzur
as translation of Svetoch Lubvi (Envartl- dsikin), by Ottoman Sufi scholar
Ahmad Bican Yazicioglu (d. 1466), where the popular interpretation of
Prophetic stories takes more flexible approach to /srailiyyat. For example, in
the story of Prophet Ayyub, Yazicioglu described the Prophetic disease in such
a way that his body was eaten by worms.?? Many theologians linked such
issues to the attributes of infallibility that Allah protected His Prophets and
made their appearance free from physical diseases which may be abhorrent to
people. The book was presented by DUMTR as a manual for /iman, Islam and
ihsan of Tatar imams in the pre-revolutionary time. However, in the
commentaries to Kalam Sharif, it is written that such interpretations “do not
correspond to our [DUMRT] aqgida’.®® These types of examples show that the
construction of “localised Islamic orthodoxy” in DUMRT'’s theological outlook
led by its chief representatives such as the muftiKamil Samigullin and his team
is a challenging enterprise. It is based on rediscovering the Tatar religious
legacy, emphasizing Maturidi creed and Hanafi mazhhab as an integrated
unity. ** However, due to the complex history of Islam in Russia, this
constructing and rediscovery inevitable has certain internal discrepancies and
disagreements as the vast Tatar Muslim legacy and the contemporary Muslim
practices can hardly be just placed within one theological interpretation. The
analysis of Q 38:30-3 will demonstrate that the sources of authority and the
practicality sometimes play a decisive role in word choices rather than
seemingly the most suitable interpretation of the particular creedal frame.

2. “To Kill or not to Kill” in the selected Tafsir works

30 See for example the commentary for the story of the Prophet of Musa: Kalam Sharif. Perevod
Smyslov, (Kazan, Huzur, 2019), 367.

31 Lili Di Puppo, “The paradoxes of a localised Islamic orthodoxy: Rethinking Tatar traditional
Islam in Russia,” Ethnicities 19, no. 2 (April 2019):5.

32 Yazicioglu Ahmad Bijan, Svetoch lubvi, trans. (Kazan: Huzur, 2019)117.

33 Kalam Sharif, 328.

34 Matteo Benussi, "'Sovereign' Islam and Tatar “Agidah”: normative religious narratives and
grassroots criticism amongst Tatarstan’s Muslims," Contemporary Islam 14, (2020): 111-134.
https://doi.org/10.1007/s11562-018-0428-8.
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51 ARl s el 3,510 W 55, Q 38:30
And to David We gave Solomon. An excellent servant, indeed he was one repeatedly turning back [to Allah]
(awwab)
Q 38:31 Mad) Salial) fsally alle a2 )
[Mention] when there were exhibited before him in the afternoon (‘ashiiyy) the poised [standing] racehorses
Q 38:32 u&]hu)\yﬁ@))sauc)&\mm\@\dm
And he said, "Indeed, | gave preference to the love of good [things] over the remembrance of my Lord (or: |
loved the good things (i.e., the racehorses) and it (my love) came from remembrance of my Lord) until it [i.e.,
the sun] (or: i.e., the racehorses) disappeared into the curtain [of darkness]
Q 38:33 (35e Y15 (3 shally ala (3alad” ‘_Ar_\.hjd‘)
[He said], "Return them to me," and set about striking [their] legs and necks (or: stroking)®

The presentation of all the differences in tafasir is beyond the scope of this
chapter, thus | will mention only those opinions within some tafasir that are
particularly relevant to these translations. Some classical mufassirin were
concerned about the interpretation of Suleyman’s leaving the remembrance of
his Lord in the certain time-period (ashiiyy) because of the distraction by
beautiful horses (ahbabtu hubba al-khayri an thikri robbr hatta tawarat bi-
alhijab) that can be understood from the verse Q 38:32. From the early works
of the formative period such as tafsir al-Tabari, we find various contradicting
narrations.

Al-Tabariis seen not only just as the central figure in the history of Muslim
exegesis but often perceived to be by Muslims as a “bedrock” of the tafsir
genre itself.®® Thus, if a translator considers the Muslim exegetical tradition as
a source for authority, which is the case for all four translations used here, then
surveying al-Tabari is almost inevitably a part the Muslim translator's decision
making. An important focus in al-TabarTs tafsiris his attention to the collection
of selected reports with the chain of narrations.®” In short, in regards to Q
38:32 he mentions various narrations, including some that goes back to ‘All ibn
'’Abl Talib, about the afternoon prayer (salat al-asr)*® that the Prophet

35 This English translation is based on Saheeh International as it is suitable for close source-
text approach. To link the text to the analysis in the chapter, | have added additional
explanations, Arabic transliteration, and alternatives from the relevant Qur'anic commentaries
in parentheses.

3¢ Walid Saleh in his challenges this spread assumption, see: Walid Saleh, “Medieval Exegesis:
The Golden Age of Tafsir,” in The Oxford Handbook of Quranic Studjes, ed. Mustafa Shah and
Muhammad Abdel Haleem (Oxford: Oxford University Press, 2020).

%7 1t however does not mean that al-TabarT was just a collector of reports lacking intellectual
independence , see Mustafa Shah on al-Tabari’s tafsir as a theological space for constructing
sunni orthodoxy: Mustafa Shah, “Al-Tabari and the Dynamics of Tafsir: Theological Dimensions of a
Legacy,” Journal of Quranic Studies 15, no. 2 (2013): 83-139. http://www.jstor.org/stable/24280441.
%8 paradoxically, the reoccurring position in tafasir about salat al-asr was rarely questioned by
the interpreters. The dominant position among the Muslim jurists was that the five daily prayers
as they are known today, were made obligatory on the night of the Isra’ and Mi‘raj (The night
jorney). There is a difference of opinions about the way how Hanifs (those who followed the
pure monotheism of Prophet lbrahim), some would say that there was no a specified time or
that it was the before time of the sunset and the sunrise. In any case, it is quite puzzling why
these steady reports about missing the specific obligatory prayer that were probably
anachronistically applied to the time of the Prophet Suleiman have not been questioned from
this perspective by large number of mufassirin. (For example lbn Juzay brings an opinion from
Zujjaj who was stating about the absence of knowledge was is asr obligatory for the Prophet
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Suleyman missed it because he was captivated by the beautiful racehorses.3°
By khayr, it means horses or the wealth as its symbolic substitute, which was
prioritized during the time of the prayer. The understanding of horses and
wealth as the two sides of the same coin which is khayr (@ood) in the verse, is
noticeable in al-Tabarm and even more clearly stated in the works of later
mufassiran and subsequently in the Qur'an translations. Al-Tabarl narrates that
the preposition ¢t (hatta tawarat bi-alhijjab) refers to the sun that has gone.*°
The narrations tell that Prophet Suleyman became so occupied by his love
towards the horses that they distructed his attention and led to overlooking the
prayer that was due to in this specific time. Notably, the issue of missing the
obligatory prayer from the perspective of Jsma, does not seem to be a
problematic case that needs exegetical manoeuvring.

BEE 5 8 shally il (qalad ™z e 430

Q 38:33 [He said], "Return them to me," and set about striking [their] legs and necks (or:
stroking).

The second preposition Aa in al-Tabarr's selection of reports refers to horses
only, while this became a point of disagreement as some other mufassirin
related this ha to the Prophet Suleyman requesting to return the sun.
Nevertheless, the four translations show a full agreement in regard to these
prepositions that it means horses. The Prophet Suleyman after realizing what
happened asked to return the horses to him. In further clarifying the Qur'anic
story, al-TabarT presents two opposing sets of narrations in regards what the
Prophet Suleyman did to these houses.

According to the first set of reports, the word masaha means hamstringing the
legs of the horses and then cutting their throats. Similarly, these polarising
views about Sulayman’s actions towards horses appear in encyclopaedic tafsir
by Andalusian mufassir al-Qurtubi (d. 671/1272-3)4'. Al-Qurtubrl is important
here as he is recognised and respected by all of the analysed translators.
Creedal polemics do not represent the governing ethos of his tafsir, but he
gathered in his work a lot of narrations which made it a valuable source of
information and his work is generally used by different and even opposing
Muslim groups. Al-Qurtubl adds more meanings, such as it was possible that
Suleyman first hamstrung the horses in order to then slaughter (dhabh) them
as way of a charity for eating. Dhabh for eating as well as the form of this
slaughtering including hamstringing in al- QurtubT's tafsiris also emphasized as
a time-specific action allowed in the Prophet Suleyman’s sharia.*? For lbn
Juzayy (d. 741/1340), another Andalusian exegete used in Kalam Sharif pointed

Suleyman or not), among the contemporaries, Ufi assumed that in Suleyman’s sharia it may not
be obligatory).

%% The interpreters were also providing are a variety of details and contradicting reports about
the kind of horses the Prophet Suleyman saw.

40 Other interpreters mentioned that it could mean horses too.

“IDelfina Serrano Ruano, “al-Qurtubl,” in Encyclopaedia of the Qurian, Consulted online on 09
September 2021 http://dx.doi.org/10.1163/1875-3922_q3_EQCOM_050504.

42 Eating horses is a disputed topic in the sharia of the Prophet Muhammad, in his
commentaries to sdra al-Nahl, al-Qurtubl goes into details of this issue, providing a long
discussion about the disagreements in regard to the practice in sharia of the Prophet
Muhammad, Qurtubi’s view on this issue was that it is permissible.
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again to the time-specificity of dhabh and horsemeat eating as a sacrifice
(qurban) in Suleyman’s time.*3

According to the second set of reports, available in al-Tabarl, al-Qurtubr and
many other works of exegesis of classical and post-classical periods, Suleyman
was stroking the horses with love as an act of honouring them. In case of al-
Tabari, he concludes by giving the preference to the opinion of Ibn ‘Abbas with
was stroking with love, because it does not befit the Prophetic practice to
torture animals by hamstringing them and there is no sense to punish the
horses for being so beautiful that they caused Suleyman’s distraction. He also
finds it problematic to accept Kkiling the horses, which represent the
destruction of wealth as a correct practice for penance. In this early tafsir, al-
Tabari does not problematise the issue of missing the prayer, i.e., he does not
try to elaborate on 7sma neither from the point of nisyan nor by problematizing
the kind of prayer that was missed. Perhaps, it may signify that for early
interpreters such as al-Tabarl isma was not yet so pertinent issue that needs
to be justified. Contrary to what can be observed in al-Qurtubr as it is a more
later source. In al-Qurtubri jsmais a fundamental principle on the basis of which
he emphasizes that Prophets do not do zu/m and as they are masumdan. The
variety of narrations provided by al-Qurtubi are looked by him through the
lenses of infallibility. Just hamstringing and Kkilling the animals sound
problematic for him as how the Prophet could punish those who did not do any
sin and why would he damage the wealth if he himself overlooked something.
We find in al-Qurtubr also the references to Sufi authority al-Qushayri who
elaborated on the two aspects namely the nature of prayer and punishment.
Nisyan of obligatory prayer does not seem to be a fair justification fitting to the
prophetic nature, thus that it was a supererogatory naf/ prayer not the
obligatory one. Moreover, the Sufi method of disciplining the self, manifests as
a punishment of the Prophet towards himself by cutting himself from the things
which were loved and cherished by him. We find these two ways of
interpretations, namely the naf/ and punishment towards himself to be
repeated by later interpreters. Al-Qurtubr's tafsir gives a variety of options
what was happening with Suleyman and his horses, and if masaha was not a
gentle stroking of the racehorses, but striking, then there are necessarily ways
how to justify Suleyman’s action in accordance to his 7sma status.

It is worth here to mention, 7awilat al-Quran by al-Maturidi** (d. 333/944),
another early source specifically mentioned by Kalam Sharif's team for whom
al-Maturidt is not only one of the foundational sources for the translation but
also represents an eponym for Tatars’ “traditional” creed. The issue of missing
the prayer takes a form of ghafla (negligence and heedlessness) and
linguistically has much more reproaching connotations than the notion of

43 The opinion about Q 38:33 that eating horses as a time-specific practice allowed in the
Prophet Suleyman’s time seems to be widespread among Andalusian exegetes, which is quite
peculiar for the multicultural context of Andalusia with its large Jewish population, which
canonically does not consider horsemeat to be kosher see: Bernhard Rohrbacher, “Jewish Law
and Medieval Logic: Why Eating Horse Meat is A Punishable Offense,” Journal of Law and
Religion 30, no. 2 (2015): 295-319. d0i:10.1017/jIr.2015.18.

44 Al-Maturidt AbT Mansir Muhammad b. Muhammad al-Samarqgandt al-Maturidi, 7a'wilat al-
Quran, ed. Khalid ibn ‘All al-MardT al-Ghamid1 (Riyadh: Dar al-Atlas al-khudra’, 2008), 245-249.
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nisyan that became a solid justification for maintaining 7sma for a large number
of later theologians. Seemingly, missing the obligatory prayer does not
represent a problem for al-Maturidi despite being applied to the Prophet. What
really makes al-Maturidi unsettled is the commonly spread opinions from
various narrators about killing the animals as a punishment for the Prophet
Suleyman’s distraction*>. He increases the possibilities of interpretation by
adding the following options. If it was really true, he writes, then killing as a
punishment was either allowed in Suleyman’'s sharig, which al-Maturidi
supports through using the “intraquranic method”4¢ and refer to Suleymans’s
threatening of Hoopoe#, or it had happened before the divine prohibition came
down. However, it would be important to consider that threatening hoopoe for
being late is a quite different case than Kkilling/torturing horses who were
innocent and whose only guilt was only to be created beautiful.® In any of
these cases, al-Maturidi states, killing for such a reason is nhot something that
is allowed in current sharia. Another perspective about masaha offered by al-
Maturidi, is that he gave these horses alive to people as a penance for himself
(kaffara) without slaughtering or killing and his masaha was touching their legs
and necks as simply a farewell.

Some of the narrations supporting masaha as killing the animals can be tracible
to figures like Ka’b al-Ahbar*® whose name is often associated with the
transmission of /srailiyyat tradition. Nevertheless, masaha as killing the animals
was a very enduring trope appearing throughout the works of tafsir of such
respectful works as al-Baghawi (d. 516/1122), al-Baydawr (d. c.719/1319), al-
Nasafi (d. 710/1310) and Jalalayn.*® Most would prioritize the opinion of masaha
as killing over masaha as touching, but if the first was preferred there quite
often would be a justification such as al-Baghawi would say that Suleyman did
it because it was allowed (mubah) for him as the Prophet do not do haram. Al-
Nasafl would point that the killing was for eating and was allowed specifically in
Suleyman’s sharia.

The position of Fakhr al-Din al-Razi (d. 606/1210), who is one of the most
influential representatives of the Ash‘ari school of theology and who developed

4 He also mentions the opinion that the Prophet Suleyman killed these horses because they
made him busy and Allah replaced them with smf better and more speedy that is the ability to
rule over the wind.

46 See more on this method of interpretation: Sohaib Saeed Bhutta, “Intraquranic Hermeneutics:
Theories and Methods in Tafsir of the Qur'an through the Qur'an,” (Unpublished PhD
Dissertation: SOAS University of London, 2018), http://eprints.soas.ac.uk/30286, accessed
November 5, 2021.

47 See Q 27:21.

48 More about hoopoe in the Qur'an: Sara Tlili, Animals in the Quran (New York: Cambridge
University Press, 2012), 182.

4° Roberto Tottoli, The Corpora of /srailiyyat,” in The Oxford Handbook of Quranic Studies,
eds. Mustafa Shah and Muhammad Abdel Haleem (Oxford: Oxford University Press, 2020),
683.

%0 More information about the “theological t{afasir’ see: Tariq Jaffer, “Theological
Commentaries,” in The Oxford Handbook of Quranic Studies, eds. Mustafa Shah and
Muhammad Abdel Haleem (Oxford: Oxford University Press, 2020), 755.
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what Johns named as “a radical theory of prophetic impeccability”>' provides a
very original interpretation of Q 38:30-33. The theme of 7sma became the
topic of great importance for al-Razi, who is considered to be its prominent
advocate. Apart from his exegetical work Mafatih al-Ghayb, he wrote a book
specifically dedicated this theme Asma al- Anbiya’ where he was tackling
some of the ambiguities from the prophetic stories. One of the chapters in this
book focused on the story of Suleyman and horses in regard to which there are
differences in interpretation. In this story, al-Razi dispels misconceptions
ascribed to so-called Hashawiya sect, which is a disparaging term to refer
some traditionalists (ashab al-hadith) who were ascribed to anthropomorphic
literal interpretations.>? Al-Razi refers to Hashawilya, but some of the narrations
are related also to /sr@iliyyat tradition which were perceived by al-Razi as well
as by many other later exegetes with “suspicion and even hostility”.>® Al-Razi
provides multiple possibilities of how to understand the verses without falling
into the trap of “wrong” interpretations and withstanding the concept of
prophetic Jsma. The love towards horses is justified as legitimate and
praiseworthy feeling divinely prescribed in his scriptures. Thus, the Prophet
Suleyman did something that was religiously required as horses are valued in
the path of Allah. Al-Razi interprets ahbabtu hubba al-khayri an thikri robbr as
Suleyman’s conscious love towards horses which comes out (an) from the
remembrance of Allah. He dismisses all what can be jeopardizing for 7sma,
namely the excessive love, preoccupation with worldly matters, forgetting the
prayer, and killing the horses with no reason as something that is alien to the
true meaning of the apparent text and as something that groundlessly
penetrated the works of other earlier exegets. There is no juxtaposition
between the two, namely, love towards khayr by which Al-Razi understands
horses and the remembrance of Allah. On the contrary, the first comes as the
outcome of the second. Al-Razi clearly goes against the killing by the sword
which was a largely spread opinion, since there is no “sword” is mentioned in
the verse, neither in literal nor in metaphorical sense, thus there is nothing
substantial that may support the meaning of ‘“chopping” or “slashing”,
“hamstringing” i.e., ultimately killing. He negates the main narrative about
forgetting the prayer as being far from the truth. The two prepositions for him
both mean racehorses as they are clearly mentioned in the verse, he questions
how the ma'sdm Prophet can forget salat asr because of the dunya which is a
great sin. Being disagreed with this he is wondering how these offence actions
might not be followed then by a sincere crying and tawba but instead a
demand to return the horses?! All actions performed by the Prophet are guided
by Prophetic infallibility in which there is an example for emulation: preparing
horses for jihad, loving them, honoring them by touching them, all are the acts
of worship is a sign of someone who is greatly concerned about them despite
his Prophetic elevated status. The meanings provided by al-Razi are clearly

5 Anthony H. Johns, “Prophets and Personalities of the Qur'an,” in The Oxford Handbook of
Quranic Studies, eds. Mustafa Shah and Muhammad Abdel Haleem (Oxford: Oxford University
Press, 2020), 494.

52 See more about the term: “Hashwiya,” in Encyclopaedia of Islam, First Edition, Consulted
online on 05 November 2021 http://dx.doi.org/10.1163/2214-871X_ei1_SIM_2757.

53 Johns, “Prophets and Personalities of the Quran,” 494.
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opposite to other interpretations and he does not feel any discomfort in going
against “majority” as for him the apparent meaning has no support to the odd
narrations which clearly go against the image of infallible Prophet.

In some respects, Ibn Kathir’* Quranic commentary is often perceived as the
opposite approach to al-Razi and is seen within the dichotomy of tafsir bi/-
riwaya/bil-ra’y.> For that lbn Kathir is an important source that should not be
neglected in reviewing the opinions of classical exegetes used in these Qur'an
translations. Ibn Kathir is considered to be a student of one of the most
controversial medieval scholars |bn Taymiyya (d. 728/1328) who is seen by
modern Salafis almost as an absolute religious authority especially in the
sphere of theology (kalam) and exegesis. lbn Kathir's tafsir often perceived to
be a practical manifestation of his teacher’'s Quranic “radical hermeneutics”>®
that prioritizes scripturalism/hadith and disregards philology, and any kind of
editorial comments. While Ibn Kathir generally followed Ibn Taymiyya’'s method,
Waled Saleh called his tafsir as a “transitional work between the encyclopedic
method and the new radical hermeneutical method” of lbn Taymiyya.*” lbn
Kathir also does not fully represent lbn Taymiyya's position in regard to 7sma.
1sma for Ibn Taymiyya is conceptualised around the notion of repentance, i.e.,
“prophets did in fact err but did not persist in sin”, which is conflicting position
vis a vis Ashari theology that would apply various interpretative tactics to
justify Prophets and emphasise their perfection such was the most
demonstrable in the case of al-Razr's tafsir. Ibn Kathir's approach to isma that
can be observed in his exegesis is closer to Asharl method of explaining the
prophetic stories where Prophets do not sin because of Allah’s continuous
protection.®® In terms of Q 38:30-33, Ibn Kathir accept the issue of missing asr
prayer but he prudently justified it through nisyan and that it was not the
intentional act of disobedience. He also allows the possibility that it could be a
special allowance for his sharia during the time of military campaign and
Suleyman’s checking the racehorse could be a part of it. Further, Ibn Kathir
prefers the opinions of hamstringing ( agara) or killing the horses by a sword
because of the missed prayer. He supports it since firstly it could be allowed in
Suleyman’s sharia®® and his actions were “a just anger” for the sake of Allah.
Secondly, this interpretation fits well with some other narrations saying that
since he deprived himself from these beautiful horses for the sake of Allah,

5 Younus Y. Mirza, “Was lbn Kathir the ‘Spokesperson’ for Ibn Taymiyya? Jonah as a Prophet of
Obedience,” Journal of Qur'anic Studies 16, no. 1 (2014): 1-19.

% On the history of the term and the problem of its analytical value see: Walid A. Saleh,
“Preliminary Remarks on the Historiography of Tafsir in Arabic: A History of the Book
Approach,” Journal of Quranic Studies 12 (October 2010): 6-40.
https://doi.org/10.3366/E146535911000094X, accessed November 5, 2021.

% Walid Saleh, “Ibn Taymiyya and the Rise of Radical Hermeneutics: An Analysis of an
Introduction to the Foundations of Quranic Exegesis,” in /bn Taymiyya and His Times, eds.
Yossef Rapoport & Shahab Ahmed (Oxford University Press, 2010), 123-162.

%7 |bid, 135.

%8 Mirza, “Was Ibn Kathir the ‘Spokesperson’ for Ibn Taymiyya? Jonah as a Prophet of
Obedience,” 13.

% Saleh, ‘Preliminary Remarks on the Historiography of Tafsir in Arabic: A History of the Book
Approach’, 420-421.
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Allah replaced it with giving Suleyman the ability to control the wind and travel
by it.e°

In sum, these various medieval sources provided a polyvalent corpus of
narrations which in many cases were not in agreement with the mufassirin
vision of what is meant in Q 38:30-33. They did not simply accept the
commonly spread opinion of hamstringing and Kkilling by its face value. Yet,
they either problematised the case by elaborating on the context, or provided
the alternative interpretation or chose what seems to be the correct
explanation even if it went against the largely spread position of hamstringing
and killing by a sword. It is important that the commonly spread position does
not form a unified explanation as various exegets provided different
interpretations elaborating on the reasons and aims of the Prophet Suleyman.
The most important objection and discomfort that is notable in many of these
works is that animals should not be punished by the virtuous Prophet for no
reason.

3. Russian Rendering

The Muslim Qur'an translation represents a modern genre of Quranic exegesis
in a way that the translator takes an active role in selecting the sources and
actively making the translation choices in the target text often considering the
audience in this process. These choices create an ‘objective’ new text, the
meaning of which claims to represent an authoritative rendition. In this
rendition the ambiguities of Arabic source-text which historically provoked
multiple interpretations as was shown in the previous section are eliminated or
significantly reduced. They often take the form of interpolations or
endnotes/footnotes. In translating the Qur'an, the translator is confronted with
a large body of Muslim exegetical tradition, with which most of Muslim
translators are actively engaging, yet the new genre itself demands clarity,
simplicity and accessibility; thus, a translator is consciously reducing and
lightening the “structural characteristic”®" of classical exegesis which was
polyvalence in presenting selected opinions. The Quran translation are often
perceived to be the gate to Islam which aims to bring “guidance” for modern
Muslims. That implies bringing clarity about Islam as a way to live this life and
understanding the hereafter. Therefore, ideally it should resolve the
ambiguities not to display them, the feature which differs significantly from
what the premodern tafsir meant.

What are the factors that influence the translators when they are confronted
with multiple possibilities? When it is the theological issues such as the Names

60 |bid.

61 Norman Calder, “Tafsir from TabarT to lbn Kathir: Problems in the Description of a Genre,
lllustrated with Reference to the Story of Abraham,” in Approaches to the Quran, eds. G.R.
Hawting and Abdul-Kader A. Shareef (London: Routledge, 1993), 101-140; More on
polyvalence: Thomas Bauer, A Culture of Ambiguity: An Alternative History of [slam, trans.
Hinrich Biesterfeldt and Tricia Tunstall (USA: Columbia University Press, 2021); Pieter
Coppens, “Did Modernity End Polyvalence? Some Observations on Tolerance for Ambiguity in
Sunni tafsir,” Journal of Quranic Studies 23.1 (2021): 36-70.
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and Attributes of God (a/-Asma’ wa al- sifat) or as in case of Q 38:30-33 7sma,
the credal adherence and the particular set of respected tafasirare assumed to
be the decisive factors in approaching the task of translation. | will further
analyze whether this is the case in selected four translations in their approach
to Q 38:30-33.

ol 51 4007 Al a3® Al 3,510 Uik 55

(Q 38:30 And to David We gave Solomon. An excellent servant, indeed he was one
repeatedly turning back [to Allah] (awwab))

Q 38:30
Kalam Sharif: I Mbl nogapunn Oayay CyneiimaHa. Kak xe npekpaceH aToT pab [Annaxa]!
MoncTunHe, OH BCcerga obpawancs K Annaxy.

Aliautdinov: M paposanu Mebi [roBoput locnogb Mupos] Hayay (Oasuay) Cyneiimana
(ConomoHa) [CynemaH 6bll He efUMHCTBEHHbIM CblHOM [ayfda, HO WMMEHHO OH cTan
npeemMHMKOM fen oTua, no Bosie BceBbiwHero n Ero 6narocnoseHunto]. CKofb NpeKpacHbI
OH pab [Boxwnin]! Bonctury, oH (CyneinmaH) — aBsab[25] [Bcerga 6bin Bo3BpaLLaroLLMMCs, TO
eCTb obpallleHHbIM K bory, cTapasicb genaTb OT cebs 3aBuCsLLEE U OXMOas OOBOSbCTBA
Focnoga Mupos].

*Korga Mbl roBOpPMM «BO3BpallaroWMnca K bory o4eHb HabBOXHbIA BepyroWum» W
«BO3BpaLllarLWwmncs K bory npopok» — pasHble Beln. ECnv B NepBoM cry4yae 3TO MOXHO
MOHATb KakK «3abbla 0 ocnoae v BEpHYCS; COrpeLlns U BEPHYICA», TO B Cllydae, Korga aTo
KacaeTcs Mpopoka, npepgnonarate nogobHoe HeponycTumo. [Mpopokn Hecnm noasm
Bo)XXeCcTBeHHYO 4MCTOTY, HasmpgaHmsa m CnoBo bBoxbe, U OHWM — macymyH, TO eCTb
OesrpellHbl, OHW HUKOrga He COBeplanM faxe ManblX [pexoB, a O6BMHEHUA W
NPUNNCbIBaHME UM TEX UMW MHbIX TPEX0B — KNeBeTa M NToXb. (38:17-20)

Kuliev (Saadi): Mbl papoanv [asyny (4a sugy) CyneimaHa (CosiomoHa). Kak npekpaceH
Obln 3TOT pab! BoucTuHy, oH Bcerga obpawanca k Asaaxy.

*... OoHMM M3 ero KayecTB bblna UCKPEHHAA NpefaHHoCTb Annaxy. OH 060XKeCTBAAN TOMbKO
ofHoro Annaxa, ntobun Bcen AyLon ToNbKO Ero ogHoro, NpeknoHancsa u CMUPANCS TOMbKO
nepep, HUM 1 obpawanca ¢ Moabbork 0 NoMoLM Tosbko K Hemy. OH ycepgHO cTpemMuincs
CHUCKaTb 6naroBoneHne ceoero focnoga v cTaBu 3Ty Liefb NPEBbILE BCEro 0CTanbHOrO.
Abu Adel: I paposanu Mol (Npopoky) Oayay (ceiHa) CynenmMaHa. Kak npekpaceH aT1oT pab
(Cynenman)! MonctuHe, oH — obpaltaromnines (x Aaxy)!

3.a Awwab and the issue of time

The story of Suleyman and the horses in Q 38:30 begins with the point of
describing Suleyman as awwab. It is a morphological form known as hyperbolic
participle (sigha mubalagha). Sigha mubalagha in Arabic morphology gives the
meaning of a constant state of being awwab, i.e., the intensified state of
“turning to Allah”, not once but repeatedly. In one of the most respected
dictionaries Lisan al-Arab written by Ibn Manzur (711/1311), awwab is explained
through the multiple meanings,®? among them are: repentant ({3ib); the
possessor of mercy (rghim), and the one who praises Allah abundantly
(sabbin). 1t is also explained as someone who sins, then repents and
afterwards the circle is repeated; the one who frequently turns to Allah in

62 lbn Manzdr, Lisan al-Arab, ed. Muhammad ‘Abd al-Wahhab (Beirut: Dar al-lhya’ al-Turath al-
‘Arabr, 1997), 1:257.
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repentance and obedience.®® All are seen as the positive qualities since Allah
loves the one who does repentance. There is a spectrum for what one may ask
forgiveness in Islam and it varies from different sins to even subtle moments of
not being conscious in the “presence” of Allah. Aliautdinov opts for leaving the
word awwab in Arabic transliteration and makes so-called ‘zero-translation’, a
quite regular approach that is used in his Quran translation. This means, he
does not try to find the suitable wording for awwab in Russian but prefers
instead to provide an extensive footnote where he explains the linguistic
feature of sigha mubalagha and adopts the explanation that it is the one who
sins and then turns to Allah in repentance. He warns his readers about the
difference of awwab in relation to an ordinary human and a prophet and
comments that since awwab means repeatedly “turning to Allah”, for human it
implies as “forgetting then turning” and “sinning and turning”. At the same time,
according to Aliautdinov, such understanding is possible only for ordinary
Muslims but impossible for prophets as they are ““masamadar?’, i.e., sinless and
they never committed even small sins, and accusations and attribution of
certain sins to them are slander and lie.” It is important that Prophets were
among those who ask forgiveness through dhikr and prayers which
overwhelmingly understood in Islamic tradition as not the act of turning after
sinning but as an act of gratitude.®

The terminological feature explained by Aliautdinov of sigha mubalagha leaves
the readers with ambiguity as the term is explained but its relation to the
Prophet Suleyman is not applicable. One may still have a question as to why
awwab is used for Suleyman in the Quran and why AliautdinoVv’ interpretative
strategy explains the feature of the term and choses the adopted meaning that
cannot be applied to the verse.

Kalam Sharifin rendering Q 30:30 avoided the matter of Jsma that is present in
Arabic if one applies awwab from the human perspective to the prophetic.
Sigha mubalagha is partially explained just by the word “always” (vsegda)
which is added to turning. In the Salafi translations, awwab and 7sma are not
connected. Abu Adel does not add the specifics of awwab in his translation
and simply renders it as “turning” (obpawarownincs), while Kuliev is very similar
to Kalam Sharifin a way of pointing to the permanency of being awwab that is
achieved again by the word always (vsegda). In Kuliev’s translation of Sa adrs
commentary we find that awwab has not been approached from the
perspective of sinning/repenting but was used as an opportunity to emphasize
Allah’'s Oneness (fawhid). Since tawhid is the main Muslim religious concept
that is often used by Salafis to demonstrate the “imperfections” of religious
interpretation by other Muslim groups, the emphasis was not on the process of

83 For an extended lexical and semantic survey of tawba (repentance) and its derivatives see:
Atif Khalil, Repentance and the Return to God: Tawba in Early Sufism (USA: Suny Press, 2018),
13-22.

64 ‘Nisha also reported: "When the Prophet (peace and blessings be upon him) prayed (the
night prayers: Qiyam-ul-layl), he would stand until (the skin of) his feet swelled. So, | said: “O
Prophet of Allah, do you do as such while Allah has forgiven you all mistakes?’He responded:
“Should not | be a grateful servant of Allah?” (Muslim); lbn Umar reported: The Messenger of
Allah, peace and blessings be upon him, said, “O people, turn to Allah in repentance. Verily, |
repent to Him one hundred times in a day.” Sahth Muslim 2702.
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turning, but that Suleyman was "turning to Allah only, i.e., in his love, worship
and humility." By inserting ‘only’ into the Russian rendering, which was absent
in the original text of fafsir al-Saadi, the reader's understanding is settled
specifically on the proper way how a worshiper should address to his/her Lord.
Perhaps, back then Kuliev's understanding on the contextual specificities of
Russia made him imperative to particularly emphasize this issue in his
rendering.

The translation of these verses will inevitably lead to a noticeable difference,
which will depend on the range of synonyms that exist in the target language
and how the author stylistically chooses among them. The strategy has to do
with how closely one prefers to follow the source text when defining aspects of
each particular word in the absence of its exact equivalents. Which meanings
are important for the context of other related verses and which ones can be
discarded without losing important details of the story? In Q 38:31 the story of
the Prophet Suleyman and horses happens in the specific time, i.e., ashiiyy, for
Aliautdinov it means just evening (Beuep), for Kalam Sharif afternoon (the
second half of the day - Bo BTopon nonosuHe aHfA), Abu Adel opts for late
afternoon (npepgBedepHee Bpems) and Kuliev renders it as post meridiem/
afternoon (nocne nonyaHs).

The difference may seem insignificant, however when the whole Qur'anic
pericope of 30-33 is considered in the translation it is noticeable that the
translators were unfolding the story in particular ways that imply particular
choices from various tafasir, which in turn create four different assemblages in
translations. All of the translators try to connect the verses in a meaningful and
coherent way which will correspond to their understanding of the story.

3.b Aliautdinov and Musilim ethics

If the specific time that is connected to a certain period of the prayer is not
mentioned in the text, then the issue of missing a prayer in that period does not
represent an exegetical problem. This is exactly the case with Aliautdinov’s
approach, he points to just evening, therefore sal/at al-asr has no substantial
reference anymore. His endurance of Jsma is also traceable through the
renderings of ambiguous prepositions attached to the word “disappear”
(tawaraf) in Q 38:32. All of the translators discussed here mentioned “sun” as
the implied preposition, except Aliautdinov, who mentions both options, i.e.,
“horses” and “sun” in the brackets. Although in the footnotes he says that sun
is mentioned more often in the commentaries it is still logical to understand
that Aliautdinov gives more preference to “horses” as he inserted the
interpolation within the verse not at the end as he did with the sun. It might be
also seen as an attempt to lessen the reference to the missing prayer which is
defined in tafasir by the sunset. Referring to prominent Syrian scholar
Muhammad ‘Al al-Sabunt (d. 2021) who was the author of short and long
Qur'an commentaries Aliautdinov points in the footnotes al-Sabunrs position
that the opinion of missing the prayer is weak [ga7f], which Aliautdinov
translates as “canonically unreliable”. Da’fis a category of hadith terminology
and it signifies that it either problematic from the perspective of the chain of
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narrators or the content of the text itself.® It nevertheless does not mean that
it cannot be used, however with Aliautdinov’'s translation as “canonically
unreliable” the issue of the omitted prayer was authoritatively removed. Al-
Sabunr as a contemporary conservative scholar with Azhari background, who is
considered to be a trustworthy source especially for the recent Kalam Sharif
translation as he was mentioned in the preface among the sources. Thus, both
Kalam Sharif and Aliautdinov were aware about al-Sabunr's representation of
the story. While Aliautdinov refers to al-Sabunt in respect to the issue of
missing prayer, al-Sabunt's further explanation of verses was not fully accepted
by Aliautdinov.

Though al-Sabuni is clearly against the idea that the Prophet can leave the
prayer because of being destructed by dunya, saying that dhikr needs to be
interpreted as supererogatory devotional remembrance (wird khass) not the
obligatory prayer, he nevertheless prefers the opinion that the Prophet
Suleyman did not touch the horses with love by masaha. Al-Sabuni supports
that the Prophet asked to return the horses and he slaughter (zabah) them and
cut (gataa) their legs making it a food for poor in order to come closer to Allah.
This interpretation continues that Prophet’s atonement was a way of making
himself free from the worldly affairs for the sake of Allah and further was
accepted by Allah, who subjugated the wind as a reward for the Prophet
Suleyman. This was the opinion most closely adopted by Kalam Sharif
excluding the part about the wind. Aliautdinov however shows his position in
going against this interpretation and he entirely avoided the preference of
horses over the dhikr in the main text. For Aliautdinov, similarly to al-Razr's
opinion, and the two Turkish Qur'an meali (by Ali Unal and Suad Yildirim®®) that
he used for his work, the Prophetic love for something good in general (and for
these horses in particular) is connected to the remembrance of Allah, which in
turn fills the Prophet with gratitude. In this way of interpretation, the beautiful
horses function as the reminders of Allah and by avoiding the issue of
preference, Aliautdinov therefore purportedly avoided the controversy in the
translation that existed in tafasir.

For Aliautdinov verses should be read as a coherent passage that begins with
the emphasis on Jsmain describing awwab in Q 38:30 and ends with a merciful
Prophet who gently strokes the horses in Q 38:33. He opts for ‘stroking’ for
masaha (as well as caressing and wiping the dust in the interpolation) these
noble race horses. Aliautdinov is therefore eager to provide his rendering as an
appropriate one for translation. In the footnote however he mentioned the
alternative provided by al-Sabunit and calls it not as an alternative version
which is also based on the narrations but simply as an “assumption”. Such an
approach clearly marginalised the second possibility of slaughtering as food for
the poor let alone the issue of just cutting the legs, or hamstringing as other
earlier tafasir were mentioning.

8 More about hadith terminology: Jonathan A.C. Brown, Hadith: Muhammad's Legacy in the
Medieval and Modern World (USA: One World Academic, 2017).

66 Kur'an-i Kerim Meali, trans. Suat Yildirim,
http://www.ortakhatim.com/mukabele/MEAL/38.html, accessed November 5, 2021; Allah
Kelami Kur'an-1 Kerim ve Aciklamali Meali, trans. Ali Unal (Izmir: Define Yayinlari, 2007), 991.
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The word masaha in the analysed Qur'an translations appears as two options
either gladit/poglazhivat’ (stroking) or rubit’ (hacking). The second rubit’ has
very violent connotations and Aliautdinov uses his Qur'an translation as a place
for critique other Muslim translators who opted for this second word. Through
the various classical sources mentioned in his translations such as lbn Kathir,
al-Qurtubr or even the position of contemporary scholar al-Sabuni, it is clear
that he is well-aware about the tafasir debates. However, he clearly states in
the footnote that such “harsh” rendering adopted in some Russian translations
is “wrong, ignorant and unacceptable”. What is the guiding principle for such an
approach? The position that the Prophet Suleyman was striking horses with a
sword®” was an established view from early works of tafgsir, which in some
cases was either accepted or complicated by some added clarifications
including the purpose of that striking or the conditions under which the
stroking was acceptable. Simply putting the word rubit’ in the rendering of
Qur'anic words without any clarifications according to Aliautdinov goes against
“Muslim ethics”, the concept which is not clearly defined by Aliautdinov
himself.

There are two main problems that are particularly demonstrative in this verse
and that are intrinsic more generally to what Pink calls educational type of
Qur'an translations, i.e the works written by Muslims and targeting Muslim
audience that does not have sufficient knowledge Arabic for understanding the
scriptural meanings.®® The first problem is accepting the responsibility in
picking up a certain word in the target language which would become a central
medium through which Russian readers understand the Quran’s original
wording. The second is a conscious reduction of polarising understanding of
the word masaha in tafasir tradition. In order to deals with this translator’s
challenges, Aliautdinov refers to the concept of Muslim ethics as a modern
frame which govern the translator choice. We might understand this
translator's choice from the two perspectives: practical and ethical. The
practical implies that the target text should be coherent, understandable and
the insertions should be limited. If one adopts the version of al-Sabuni for
example, it needs inclusion of extensive interpolations in order to make the
story logical and having understandable edificatory value. As such it would
include clarification of the type of dhikr, then Jsma justification of the Prophet
who has forgot it about the dhikr, further the nature of Prophetic atonement,
the purpose of slaughtering and the story of Allah’s replacement his penance
with something what is better, namely the wind. This all was included in the
additional footnote which Aliautdinov called a mufassirdn assumption, however
the inclusion of such long interpolations within the main text would create an
understory in parallel with the Qur'anic translation which is clearly not how the
genre works.

7 The word sword sayfis present in various Qur'anic commentaries, while in the actual text of
the Quranic verse it is absent, on sayfin the works of exegetes see: Majid Daneshgar, “Sword,”
in  Encyclopaedia of the Quran, Consulted online on 04 October 2021
http://dx.doi.org/10.1163/1875-3922_g3_EQCOM_051595.

8 Johanna Pink, “Translation,” in The Routledge Companion to the Qur'an, eds. George Archer,
Maria M. Dakake, Daniel A. Madigan (New York: Routledge, 2021), 371.
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Another way to understand this approach is through the ethical perspective.
Since Aliautdinov recalls “Muslim ethics” as a way to criticize other translators’
choices, it implies that his approach is the one that corresponds to the notion.
Violent rubit’ within the main text of Quran translation without inserting the
large clarifying interpolations would not provide an image of a “righteous deed”
performed by the Prophet for at least a modern readership and thus would
challenge the Qur'anic massage where the Prophetic stories are the examples
of the beautiful demeanour protected by 7sma. Love and attraction towards
something good which comes as a result of remembrance of Allah and being
grateful to Him for these good things bestowed is the renderings that provide a
clear ethical and moral teaching and could be viewed easily within the category
of ethical verses (dyat al-akhlaq).®® Some parallels could be drawn between the
modern Muslim scholars who see as imperative to examine contemporary legal
issues through the lens of moral and ethical theory’® and the appeal to “Muslim
ethics” by Muslim translators as a frame through which the appropriate
interpretation could be incorporating it within the target text.

3.c Kalam Sharif and the majority opinion

Kalam Sharif unfolds the story in a different way. The love towards good
(horses) distracted the Prophet Suleyman from the remembrance
(pominaniye/nomurarmne) of Allah which was then followed by the sunset and
the Prophet’'s request to bring the horses back to him. He then began to
hack/chop (rubit/pybuts) their legs and necks. The format in which Kalam
Sharifis written allows lesser possibilities of interpolations, which are restricted
to just a few clarifications inside the text, as it is seen in the table []: slave of
Allah, Suleyman, horses, sun, horizon and horses. Perhaps, assuming the
violent connotation that might be understood from reading this translation,
Kalam Sharifs added a clarificatory footnote that supplies the translation with
additional meanings. In accordance with it, the Prophet was examining the
racehorses prepared for the war and it was a kind of worship in itself. This
reference to the preparation to war correlates with views of some mufassirdin
who referred to the military campaign (ghazwa), a battle guided by faith thus
interpreted as a “worship in itself”.” While dhikrin the translation was rendered
as remembrance without any interpolation that would point to the prayer, from
the footnote we understand that the Prophet missed namdéaz, a Persian word
largely adopted in Russian and Turkic languages for a ritual Muslim prayer
either obligatory or supererogatory. Kalam Sharif added that ‘likely’
(veroyatno/BeposTHO) was a supererogatory not the obligatory prayer but still
the exact meaning was not settled in the translation. The following action of

8 On the devision of Qur'anic verses to juristic rulings (gyat al-ahkam) and ethics (gyat al-
akhlaqg) see: Mu'taz al-Khatib, “Min al-mugaraba al-fighiyya ’ila al- mugaraba al-akhlagiyya: al-
litihad al-mu‘asir wa al-jinum namudhijan,” Journal of Islamic Ethics1, 1-2 (2017): 83-121,
doi: https://doi.org/10.1163/24685542-12340005

70 See for example: Ibid; Khaled Abou El Fadl, "Quranic Ethics and Islamic Law," Journal of
Islamic Ethics 1, no. 1-2 (2017): 7-28, doi: https://doi.org/10.1163/24685542-12340002.

7 Elsaid M. Badawi, Muhammad Abdel Haleem, “Ghazwa,” in Arabic-English Dictionary of
Quranic Usage (Leiden: Brill, 2008 ), 665.
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hacking/chopping (rubit) is explained that the Prophet made a sacrifice of nine
hundred horses’? and distributed the meat for those in need.

Kalam Sharif’s approach in writing the footnotes does not represent a
consistency in mentioning the references. Sometimes the names of the
mufassiran whose opinions have been adopted are mentioned. However, in
some cases such as the case of the footnote for Q 38:33, we don't find any
reference. This might signify the creative reconstruction of meanings which
depend on a variety of sources for such a complex case as Q 38:30-33, thus
the sources used are not given. Kalam Sharif mentioned many tafasir of the
past throughout its footnotes, but its three main sources are the translation of
Turkish Sufi shaykh Mahmud Ufi's Quran Majid”?, Tafsir al-Jalalayn and al-
Sabunrs al-Wadih al-Muyassar. These three main sources are reflecting the
general outlook of Kalam Sharif that was briefly discussed earlier, yet the
interpretations of Q 38:30-3 in these sources are not the same. Contemporary
Turkish Sufi shaykh Mahmud Ufi in his translation-meali Q 38:32-3 mentions
clearly in the interpolations about the time of the end of the asr prayer and
Suleyman’s missing of it because of the beautiful horses.”* Ufi nevertheless
emphasized 7sma in the comments by mentioning the possibility that it might
be not an obligatory but a supererogatory prayer and he justified the Prophet
Suleyman through his forgetfulness of the prayer and emphasizing that it is
“not a sin at all”. Kalam Sharif makes the translation briefer and while Ufi puts
the controversy of the asrprayer in the interpolations of the text, Kalam Sharif
reduces it to the footnote. In both Ufi interpolation and Ka/am Sharifs footnotes
we find the word namé&z, not just remembrance or recollection. 7afsir al-
Jalalayn unproblematically mentioned the asr prayer too but Shaykh al-
Sabunr's tafsirtakes a different stance as it does not accept the idea of missing
the asrprayer by the Prophet Suleyman. Al-Sabunt explains it by the two main
objections. First, the Quranic word dhikr is mentioned not the word for ritual
prayer (sa/a), thus the version of obligatory prayer has a lesser basis and
secondly that it is hard to believe that a Prophet will miss the obligatory prayer.
Al-Sabunr's speaks about supererogatory wird as dhikrin the time of asr, thus
diminishing the controversy of sald/ namdz altogether. For al-Sabuni the
endurance of 7sma is not connected to the issue of nisyan as for Ufi for
example as he tends to avoid the issue of ritual prayer at all. Kalam Sharif
despite this possibility turns to adopt the interpretation closer to Mahmud Ufi
and a/l-Jalalayn that still retains the level of controversy because forgetfulness
of sala as a ritual is more problematic than a form of ahikr. Kalam Sharif's

72 This opinion of 900 horses was mentioned in the Qur'an commentaries by al-Qurtubr.

73 Despite the fact that Shaykh Ufi is known to be a Sufi shaykh, his translation-meali does not
resembles the genre of /sharat and he rarely refers to Sufi associated figures. DUMTR’s
position towards Sufism can be described as tolerant and supportive towards its ‘sober’
interpretation of Sufism, in fact, muftii Kamil Samigullin, was known to be a follower of Ufi's
teachings. See: Michael Kemper, Gulnaz Sibgatullina, "Liberal Islamic Theology in Conservative
Russia: Taufik lbragim’'s “Quranic Humanism,” Die Welt des [Islams61, 3 (2021): 301,
doi: https://doi.org/10.1163/15700607-61020002. Nevertheless, the current conjuncture of
anti-Salafi polemics, inevitably affects DUMRT’s outlook and its avoidance of Sufi interpretation
can be understood as a way to overcome Salafi criticism.

74 Although later he also mentioned the possibility that during the time of the Prophet Suleyman
it was not obligatory. A similar approach was taken by Ka/am Sharifin the footnotes.
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selectivity in creating Russian rendering is also demonstrative in avoidance of
the minor positions. For example, Ufi's translation into Turkish has ‘mysterious’
interpolations mentioned in some earlier sources as a minor position about the
preposition in the word rudddha. For Ufi, the Prophet asked angels to bring sun
back so that he could recompense the missed prayer which was then followed
by slaughtering the horses. This miraculous and tendentious interpretation
about the return of the sun was avoided in Kalam Sharif, as well as Ufi's
cautious point that horse meat was permissible in the Prophet Suleyman’s
Sharia. In contemporary Turkish culture, which is the cultural setting of Ufi, the
hippophagy is not a custom, while horse eating is a very strong and significant
Tatar culinary tradition where horsemeat products play an important role for
Tatars' identity.

In regards to masaha, Ufi renders it as s/vazlamaya, i.e a literal translation that
corresponds to gently stroking but he inserts the additional meanings of
qurban, sword, slaughtering, atonement, all within the brackets, thus the literal
meanings of the translation become understood metaphorically. Kalam Sharifs
is direct in this sense, it goes for rubit’ in the main text itself as a direct
translation and only the footnotes clarify the meanings of qurban and the meat
distribution. Perhaps, it might be an example of the way how the context is
influencing the translator’'s choice here and the acceptance of hippophagy in
Tatar culture facilitates the preference of rubit’”> In the public clarification on
the social platform Telegram about the choice for rubit, Kalam Sharif's
representative and one of the team members, young preacher Ahmad Abu
Yahya’® provided the explanation of the translation choice. Abu Yahya's
explanation consisted from the references to authoritative classical mufassirdn,
representing the intellectual constellation of authority for Kalam Sharifs team
and for similar minded Muslim translators around the world: al-Razi, al-Tabarf,
al-Qurtubi, ibn Kathir, al-Baydawi, tafsir al-Jalalayn, al-Nasafi, lbn Jawzi (d.
1201), Ahmad al-Sawi (d. 1825). The argument in support of rubit’is based on
the classical and post-classical Muslim authorities. These “tafsir heroes” are
widely known and they constitute the main authority rather than specific to the
DUMRT's “localised orthodoxy” of the “traditional” Islam. The “tafsir heroes”
are the standard set of sources which Ashari-Maturidi-oriented Muslims would
consult. The central factor that influenced the choice for Kalam Sharif team in
this particular example was to establish the majority opinion (a/-jumhdr) of
these widely acknowledged representatives of Ashari-Maturidi creed.

If we look more broadly to the whole translation, it is possible to find some rare
mentioning of Tatar Muslim scholars of the past such as Shihab al-din Marjani
(d. 1889) in a few places of the translation, the Tatar legacy in general clearly

7S Kalam Sharifin Tatar language has a wider commentary: it has a caution that horse meat was
permissible for the Prophet, clarification about the preposition of the “return of the sun,” the
theme of forgetfulness and three references (al-Baydawi, al- NasafT, al-Allsi) were mentioned.
76 Ahmad Abu Yahya (b. 1983) is a popular Muslim preacher and a Russian convert to Islam. He
is in the close circle of DUMTR’ muftiy Kamil Samigullin. Apart from his BA degree in Sharra
from RIU (2018), Ahmad Abu Yahya studied Islamic sciences in the various “tradition-oriented”
settings among which are of Dagestan, Egypt and Turkey. For the detail biography see:
http://annisa-today.ru/category/blogi/axmad-abu-yaxya/, accessed October 9, 2021,
https://www.business-gazeta.ru/article/525960, accessed October 17, 2021.
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does not represent the argumentative pillar of Kalam Sharif’'s Russian and even
Tatar rendering. For example, one year earlier of Kalam Sharifs publication
there was publication by Tatar scholar Alfrid Bustanov, a Tatar translation of
the Quran by mufti Gabdelbari Isaev (d. 1982) in which, incidentally, the
masaha as touching (ceninapra) was chosen.”” For DUMRT the main landmark
for the reconstruction of the “traditional Islam” is pre-revolutionary Tatar
habitus, so-called “Qadimists” (traditionalists), as opposed to
“Jadids’(modernists) and most of the post-revolutionary Muslim figures. In
such an imaginary Isaev’s or other Tatar translations do not constitute the
reference point on which Kalam Sharif’s built upon. Moreover, there are no
reference to the later Ottoman or local supra-commentaries/glosses on the
Quran tafsir (sing. hashiya, pl. hawashi) the use of which would be indeed a
sign of the intellectual continuity of the tradition. We might understand from
this way of referencing and translation choice a certain globally spread
influence of the main “rediscovered Islamic classics”’® that are constitutive for
the genre of Quran translation. Despite the discursive attempt to situate a
particular Islamic expression in one’s cultural settings, it is usually the main
“tafsir heroes” whose manuscripts have been published and popularised in
modernity that constitute the frame of references for various languages in
producing Qur'an translation. As a next step from these main globally
popularised references, the translator consequently makes his/her or as in case
of Kalam Sharif, the group makes their localised choice. It is rare that the
genre of Quran translations relies on the particular local tradition of Quran
interpretation even if it is present in the discursive positioning of a group.
Another significant feature in making the translator choice here is the trope
following of a/-jumhdr which was tracible from Abu Yahya's explanation of the
translation of Q 38:30-33.

The argumentation of Kalam Sharifs team is based on the references to these
main “tafsir heroes”, however it is important that they are not hesitant to go
against their positions and reject their argumentation in favour of supposed a/-
Jumhdr. For example, al-Tabarm and al-Razi are despite being prevalently
categorised among by Muslims as representing two different genres of tafsir,
i.e. bil-riwaya/bil-ra’y, both are the crucial references for the genre of modern
Muslim Qur'an translations and were used in Kalam Sharifin order to justify the
choice for rubit. While both of them argued for masaha as touching not killing,
they both mentioned the alternative versions against which they argued. In
case of al-Tabari we find more narrations for masaha as kiling and
hamstringing”® (3 vs 1) instead of the gentle touching; and al-Razi was refuting
the spread opinion (a/-aktharan) among the mufassirtn of his time. Thus, we

77 Qur'an Karim, trans. Gabdelbari Isaev, ed. A. Bustanov (Kazan: Kazanskaya nedvizhimost/,
2018) [Fabpenbapn xe3paT HwusameTguH ynbl WcaeB. KopboH Kapum Tapswemace/ OaHHU
Mexappupe, pen. 9.K. bocTtaHoB. (KasaH: M3gatenbckuin poM «KasaHckas HegBMXMMOCTbY,
2018)], 381.

78 Ahmed el-Shamsy, Rediscovering the Islamic Classics: How Editors and Print Culture
Transformed an Intellectual Tradition (Princeton University Press, 2020), 240.

7 Significantly, in case of al-TabarT, the set of narrations that oppose masaha as touching have
no meanings of gurban and food distribution for poor. This points to the creative compilation of
modern Qur'an translators and their approach to the selection of meanings.
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can understand that the reference to “tafsirheroes” does not necessarily mean
the acceptance of their positions. They do not always represent the main
source of authority in making the choice for meanings but can be used as just a
way to the larger debates where the modern Muslim Qur'an translators could
prefer the opinion of sometimes indefinite a/-jumhdr despite that it was
contested or even denied by the “tafsirheroes”.

3.d The Salafi paradigm and Beyond in Kuliev and Abu Adel

In turning to the remaining two translations and their approach to Q 38:30-33,
it is useful to sketch what the present-day Salafi approach to tafsirimplies. It is
also significant to recall that the term Salafi which is used here in relation to
Kuliev and Abu Adel translations is related to the interpretative methodology of
their Qurian translations that is approved largely by Russian speaking Salafi
communities but it is not used as a marker of the translators themselves.
Salafism as a social phenomenon has its own characteristics and defining
features that are beyond the scope of this paper.t® What is discussed here is
the Salafi approach to hermeneutics and not Salafism as a social category. This
distinction is important because both translators at the time of this research do
not label themselves as Salafis and their intellectual trajectories have passed
through several transformations that resulted in various writings and activities
beyond the field of Qur'an and fafsir studies and deserve a separate study.

The modern Salafi paradigm to Quran tafsir has a number of central features
which are also relevant to the Quran translations as a form of Muslim
exegesis.®’ As was briefly discussed earlier the figure of lbn Taymiyya is a
crucial intellectual pillar for modern Salafism and his influence had far reaching
consequences for modern Muslim hermeneutics. With the advent of the print
and the spread of publishing activities by important Muslim actors in Syria,
Saudi Arabia and Egypt, there was a rise of the Salafi publications based on the
manuscript works where the driving force of this intellectual project was the
publication of lbn Taymiyya’'s Muqgaddima i usdl al-tafsir®? The Taymiyyan
approach to hermeneutics promoted in Mugaddima was based on the triad of
sources that constituted certainty for a mufassir: the words of the Prophet, the
Companions and the Successors. Mugaddima celebrated some works which
were more or less adherent to this paradigm and disregarded those which
were full of other discourses such as scholastic theology, philosophy and
philology. The endorsement to the Taymiyyan paradigm influenced that certain
works were preferred for being published and promoted, this in turn influenced
which works penetrated to the educational curricula and eventually which
works have been largely and globally translated to other languages from Arabic

8 | auziere, “The Constructionof Salafi yya: Reconsidering Salafi sm from the Perspective of
Conceptual History,” 369-89.

8 For the detailed genealogy of the Salafi paradigm and the modern Salafi examples of tafsir
see: Johanna Pink, Muslim Quranic Interpretation Today: Media, Genealogies and Interpretive
Communities, (Bristol, CT: Equinox Publishing Ltd, 2018), 48-80.

82 Saleh, “Preliminary Remarks on the Historiography of Tafsir in Arabic,” 123-162.
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and as well as used for the translations of the Qur'an.®® Importantly, there is no
available full tafsir by Ibn Taymiyya himself84, thus the Salafis have their own
“tafsir heroes” that purportedly fit to the tafsir notions of bil-riwaya (or bil-
ma’tharn) or the exegetical works that are known to in conformity to the Salafi
trope of reading the Quran ‘in accordance with the beliefs of the first,
righteous generations of believers’ i.e. al-salaf al-salih. Similarly, to the
preference of anti-Salafi traditionalists (in example of Kalam Sharifs team)
some of “tafsir heroes” of Salafis are the contemporaries such as Saudi-
produced teamwork a/-Tafsir al-Muyassar (‘Simplified tafsir) or Taysir al-karim
al-rahman by ‘Abd al-Rahman b. Nasir al-Sa‘di (1889-1956), and some of them
are “rediscovered Islamic classics” of the premodern period.®®> The line between
the authorities, of course, is not always straightforward and there are various
converges like the figures al-Tabarl or Ibn Kathir that are considered to be
authoritative even for the opposite camps.

While Salafism was not alien to the Soviet spaces even before the fall of the
Soviet Union, after the era of independence the transnational educational trips
became possible and Russian speaking Muslims became more closely involved
in various educational settings existing in the Muslim world. Thus, they became
easily connected and more closely tied to Muslim educational institutions and
private teachings in such countries as Saudi Arabia, Egypt, Syria, Yemen.
There, they could learn Islamic sciences in the native Arabic environment, buy
and subsequently translate various Arabic books. It happened to be that the
Salafi settings provided more opportunities and together with the univocal and
unambiguous appeal of its orthodoxy and orthopraxy focused on certainty,
Salafism became extremely popular worldwide including post-Soviet Muslims.
The Salafi approach provided a clear map for understanding the “truth”, which
was exclusively scripturalist. Religious certainty could be achieved by reading
the scripture and understanding it through the triad of the Taymiyyan
paradigm. It fit well with the modern sentiments that wanted to avoid
confusion, complexity and the ambiguities in interpretation. Straightforward
meanings were much more attractive to accept as it empowers an average
Muslim to understand what "God really says" and in case of the translations
without even the knowledge of Arabic. In fact, it could be said that the “ideal
peak” of Salafi interpretation is embodied in the Quran translations since here
the polyvalence does not represent the feature of the genre itself. The Salafi
paradigm as applied to Quran translations would often manifest in the
emphasis on fawhid, as we have seen in example of awwab in Kuliev's
translation of Q 38:30. In some languages, the Salafi paradigm can be seen as
the insertion of the differentiation of the types of tawhid into three categories
‘the Oneness of Lordship (fawhid al-rububiyya), the Oneness of Godship’
(tawhid al-ilahiyya), and ‘the Unity of Worship’ (tawhid al-ibada), which is the

8 Alfrid K. Bustanov, ‘The Language of Moderate Salafism in Eastern Tatarstan’, /slam and
Christian-Muslim Relations 28, no. 2 (3 April 2017): 183-201.

84 Sohaib Said made an important observation that Ilbn Taymiyyah's opinions about certain
specific verses are often neglected or his modern proponents are not simply aware of them.
Thus, his opinions do not appear in Saudi commentaries such as in al-Muyassar.

8 Ahmed el-Shamsy, Rediscovering the Islamic Classics: How Editors and Print Culture
Transformed an Intellectual Tradition (Princeton University Press, 2020).
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Taymiyyan influence and can be identified in comments or interpolations to
some certain verses.®® The theme of prophetic Jsma, contrary to Ashari-
Maturidi-oriented translations, rarely represents an issue that deserves special
comments or interpolations that would justify the Prophets. Since, Salafis favor
the avoidance of the figurative interpretations, it could be said that, perhaps
the main feature unifying the Salafi Quran translations is the particular
approach towards a/-Asma’ wa al- Sifat that are either left untranslated or
translated literally to the target language. Usually a/-Asma wa al- Sifat is the
main feature that is meticulously checked by the Salafi readership in order to
approve or disapprove a certain translation.

The Salafi paradigm is helpful for understanding the similarities between the
translations labelled as Salafi. There are, however, a variety of specificities in
each case that may tell us more about the reasonings and translation
strategies beyond the set of the Salafi paradigm’s features. The close look to
the examples of Kuliev and Abu Adel’s translations of Q 38:30-33 is particularly
revealing because they adopt opposing interpretations of masaha.

Kuliev and the realisation of regret

Elmir Kuliev's translation of Q 38:30-33 demonstrates a closer connection to
the supportive tafsir (al-Sa‘di). Al-Sa‘dr's succinct commentaries, repeat some
of the early commentators in stating that ahbabtu (oved) in this context means
athartu (preferred). Kuliev’s translation fully adopts the offered wording instead
of the literal translation of the Quranic word by replacing it with the word
‘preferred’ (predpochel/ripegriovesn). The close following of the tafsir is in
relation to the word masaha as well. The tafsir of al-Sa‘di clarifies that masaha
means yaqarha (hamstringing them), the position that was often mentioned by
earlier mufassiran. Among the mufassirin there is a certain tendency with time
to provide more explanation about the purposes of killing the horses, however
al-Sa‘di is not very rich in terms of the specific details. Same is what is
happening in Kuliev's translation of his tafsir.

According to it, the Prophet Suleyman missed the evening prayer (salat al-
masd) and dhikr, which gives the understanding of the ritual prayer but the
type of it is unspecified. While we don’'t know whether it is obligatory or
supererogatory, there is no discomfort in admitting that the Prophet could
prefer ‘continuingly’ looking at horses with admiration instead of turning to
worship. Realisation of what has happened, followed but a genuine regret and
hamstringing the horses’ legs and chop off/hacking their heads (o~# Hayvan
104pe3arb UM rogXxusiku u pybute rosiossl). There is a slight difference
between al-Sa'di and Kuliev's translation. Al-Sa‘'di mentioned aqara
(hamstringing) with the mentioning that it was done by a sword, so the Prophet
hamstrung the legs and then necks. Kuliev left hamstringing but dropped the
sword. In Russian, the sword is usually used with the verb rubit. This might be

86 See the GloQur talk by Mykhaylo Yakubovych,
https://www.youtube.com/watch?v=wKVsVHPu-tg&t=1603s, accessed November 05, 2021.
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clarifying how precisely the word rubit’was adopted in Kuliev and appeared in
the later translations.®’

Since the word agara was often used by mufassirdn prior to al-Sa‘di, it is
important to understand its semantic meanings. lbn Manzur (d. 1311), the
lexicographer and author of one of the most authoritative Arabic dictionaries,
Lisan al-Arab, explains that when the word is used in relation to animals such
as horses and camels it means to cut their legs with a sword, as a preventive
actions of their running away. The animal falls down and becomes stable for
the slaughterer. It is necessarily used in conjunction with slaughtering and the
ultimate goal is the slaughtering for food where the animal is slaughtered in the
name of Allah. The other cases of hamstringing were not seen as acceptable,
for example, lbn Manzur mentioned that blameworthy Arab practice of
competition in which the rivalry sides would do hamstringing, competing who
would Kill a larger number of animals. He warns from eating the animals from
such competitions because the purpose of this slaughtering was not for Allah
but showing off. The hamstringing of legs is considered as a step of
slaughtering which is followed by cutting the throats. Ibn Manzdr, mentioned
the narration saying that ‘there is no hamstringing in Islam’, meaning that
slaughtering an animal for the purpose of obsequies is also wrong (when the
relatives of a death person are obliged to slaughter an animal for the guests).
Another point is that hamstringing is not allowed as an independent act without
slaughtering because it is mutilation and brings torture to animals. Thus, when
agara is mentioned in the work of mufassiran, it prevalently meant the
inclusion of the act of slaughtering in Arabic. It It is hard to say for sure what
the word exactly meant for al-Sa‘di, who mentioned only one-word agara and
then legs and necks but since the process of slaughtering through agara is
established in the Arabic language as well as within the practice of Islamic
slaughtering that permits hamstringing in case of such animals as camels or
horses if there is a danger for the slaughterer and the risk of animal’s running
away, it is reasonable to assume that for Arabic reader the phrase implies
slaughtering.

This is however not the case with the translation into Russian, as the meaning
of hamstringing (rmogpeszare rnogxusikv) does not necessarily imply
slaughtering. Moreover, for the general readership without prior-knowledge of
this not widely-spread practice, the conjunction of hamstringing and then
rubit, creates a confusing image of the whole narrative. Kuliev's translation of
al-Sa‘'di is close to the source text and there is no additional information added

7

8 Previous to Kuliev, the selection of rubit’ as well as hamstringing (podrezat
podzhilki/mogpesatb nogxuaky) was used in Osmanov’s translation which might be also the
source for Kuliev's choice. Prior to him, Ignaty Krachkovsky and Valeria Porokhova translated
masaha as touching. Osmanov’s work provides a wide range of opinions and he used different
sources outside of Sunni ‘orthodoxy’ including the translation by Ahmadiyya and some Shia
commentaries. While, the work is known in academic circles and received generally positive
reviews, it neither replaced popular Krachkovsky’s translation in academia no was widely
accepted by ordinary Muslim communities. Koran, trans. Magomed-Nuri Osmanov (Moscow:
Dilya, 2014); Koran: Perevod Smyslov | Kommentarii, trans. Valeriya Iman Porokhova (Moscow:
RIPOL klassik, 2005).
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that would soften the explanation such as the food distribution for the poor for
example. The justification for the action is to come closer to Allah and Kuliev’'s
rendering more precisely even than the source text explains that it is a way of
proving that the love towards Allah is above anything else that led the Prophet
to the following actions. While for Kalam Sharifs, despite opting for rubit, the
Prophetic 7sma was an important issue which they tried to achieve by
emphasising the related to rubit’ actions such as the action of checking the
horses was a worship, the qurban and meat distribution, this translation is
instead emphasizing the point of regret and turning to Allah. This vision is much
corresponding to the Taymiyyan perspective in which the Prophetic nature is
manifested in rather in ability of sincere regret, repentance and non-
persistence in err than in the essential perfection.®

In the Qur'an translation (not the al-Sa‘'dr’'s commentaries), rubit’comes without
clarifications and interpolation, the verse is translated as “he began to slash
(rubit) their shins and necks”, the strategy that clearly has been influenced
either by mufassiridn who used the sword or by the previously made Russian
translations. Rubit’ fits well with an axe but also with a sword which is not
inserted. It is not usual to use this verb for the slaughtering in Russian,
especially in the Kuliev’'s Qur'an translation we don’t get the word hamstringing,
it is both the chins and necks that were slashed. Thus, the close reliance to the
authoritative commentaries for the purpose of translating the Quran into
another language does not always lead to more clarity of the translated text.
The adopted word rubit’for the translation of the verse without the supporting
clarification neither clearly represents the ‘literal’ translation nor effectively
transfers the ideas from the commentaries that would represent an exemplary
model.

In terms of the translation of al-Sa‘dr's commentaries we notice the stronger
importance in pointing to the strong regret of the Prophet and his sacrifice as a
recompensation for the engrossing with the horses. In explaining his strategy,
Kuliev referred to Ibn Kathir, whose authority, compared to al-Sa‘di, is accepted
by Ash‘ari-Maturidi camp as well as Salafi-oriented circles®® Ibn Kathir preferred
the opinion about killing the horses, finding the opinion about masaha as
touching to be doubtful. It is important that, although, hamstringing was usually
understood with the conjunction of slaughtering, we don’t find the idea of
slaughtering to be clearly expressed in Ibn Kathir and al-Tabari, instead the
second was opposing Killing, seeing it as an unjustified damage to wealth. Ibn
Kathir, in opposing al-Tabari, states that there is no problem if it is assumed
that such a practice was allowed in the Prophet Suleyman’s sharia, especially if
it was inspired to leave this preoccupation for the sake of Allah. Ibn Kathir's
isma is structured around the idea of restricted sharia even if it implies the
damage to wealth. This seems to be the position adopted by Kuliev and it may
explain the absence of additional clarifying commentaries in the translation.
Selecting the scenario in which the horses were killed seems consistent with
the most part of the exegetical tradition and it also seems to represent a

88 Mirza, “Was lbn Kathir the “Spokesperson” for Ibn Taymiyya?,” Journal of Quranic Studies 16,
no. 1 (February 2014): 13.
89 Personal communication with the translator.
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coherent story that has a clear edificatory value that reads as a paradigm for
general attitude towards worldly temptations. However, it raises a question,
such as if one wants to extract guidance from the story, to what extent the
analogy with other worldly temptations today is possible? Apparently, a large
number of commentators and modern translators were not satisfied with such
an exemplary model. The following example is demonstrable in this regard.

Abu Adel and the Prophetic model

Abu Adel, who used Tafsir al-Muyassar as a main secondary source for his
translation of the Quran, preferred to differ from the Saudi’s interpretation in
the story of the Prophet Suleyman. As was described above the Salafi
paradigm is not usually sensitive towards Jsma and al-Muyassar clarifies that
the Prophet preferred love towards horses over the prayer (sal/g) that
happened to be during the time of asr. Being a succinct commentary, which
does not offer the variations some things are left unclear, specifically we don’t
understand for sure from a/-Muyassar was it an obligatory prayer or
supererogatory, the only information that it is given is that it was not just a
remembrance but a ritual prayer the status of which is unspecified.

Abu Adel in doing his translation decided to make a literal translation instead
and thus lessen the controversy of the Prophet's ‘slip’. It is just a dhikr as
remembrance (pominanie/momuHaHne) and there is no interpolation or
comments added that would clarify what this dhi/kr means. In this case the
literal translation and the avoidance of a/-Muyassar makes 7sma more palpable.
The horses do not pay a price for the Prophet Suleyman’s preference and the
story ends up with the stroking of the horses. The reasoning behind this choice
according to the translator is based on the figure of the Prophet Muhammad.
When confronted with such an interpretation provided by a/-Muyassar, Abu
Adel could not reconcile the saying of the Prophet “Those who are merciful will
be shown mercy by the Most Merciful. Be merciful to those on the earth and
the One in the heaven will be merciful to you"®® with the interpretation of a/-
Muyassar. Abu Adel argument is constructed by the reference to the sayings of
the Prophet Muhammad and his image shapes the translator's understanding
that religion (din) is a mercy, where all the Prophets of Islam should be the
manifestation of this mercy. He questioned the interpretation provided in his
authoritative main secondary source “How could any of the Prophets just out of
the blue begin to hack the legs of the animals only because they distracted
him?!”®" Such conundrum led Abu Adel to examine the sources beyond a/-
Muyassar and he concluded that since the narrations mentioning killing were
not from the Prophet Muhammad himself but from the Companions or the
Successors, thus the choice of stroking is much more reasonable and
appropriate for the translation.

What is the source of knowledge in such a case? The epistemological
reasoning for making the translator’s choice is not restricted exclusively to the
Salafi paradigm. It is not limited to the Taymiyyan triad of the narrations or the
reliance on the peers with a “proper” manhaj (method of interpretation). There

% https://hadeethenc.com/en/browse/hadith/8289, accessed November 5, 2021.
91 Personal communication with the translator.
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is a figure of the Prophet Muhammad who is considered to be quintessential
representation of mercy and through whom the Qur’anic story of the Prophet
Suleyman is understood and, in turn, translated. Abu Adel’'s case shows that at
first, the translator consciously goes beyond the monovalent reading of the
‘reliable’ and chosen tafsir and secondly selects from the polyvalent meanings
of the classical sources what seems appropriate. The choice then is made
through the image of Prophet Muhammad who acts as the modern ‘translation
frame’ that governs what fits for the proper rendering.

One of the important roles which a/-Muyassar plays in contemporary
translation practices is to be a ‘reliable medium’ that makes things easier by
‘faceting’ the tradition for the translators. As it was shown in case of Abu Adel’s
translation is not necessarily always accepted and the practice shows that the
negotiation between the Quranic text and the translation of it has other
channels influencing the practice of interpretation.

Conclusion

The present chapter examined four popular Russian Qur'an translations through
the case study of Q 38:30-33. The analysis demonstrated the various ways in
which modern translators engage with the pre-modern sources and well with
modern Qur'an interpreters. It is difficult to say for sure, but one may also
arguably speculate that for some translators the political and multi religious
context of modern Russia could be among the significant factors that influence
the choice for ‘non-violent’ representation of Q 38:30-33 and the Qur'an as a
whole. This is especially relevant due to the politicization of Qur'an translations
as an entire enterprise, the presence in Russia of the list of prohibited literature
and the court-cases against Qur'an translations. Another issue is the sensitivity
of modern readership in terms of what can or cannot be an example for
transhistorically objective and ethical action. Thus, translating “under the gaze”
is a factor that is difficult if not impossible to measure but which should be
taken into account when a particular Quranic narrative is presented as a
coherent story. Turning to the issue of coherence more closely, it is important
that in many cases the genre represents, what Johanna Pink observed as, “the
shift to the center”.®? The shift basically implies empowerment and
democratization of Muslims engagement with the ultimate source of Islam, the
Quran. In many ways, this shift presupposed making Muslims conversant with
the Qur'an and enabling direct access to the meanings of the scripture. Thus,
the Qur'anic message that speaks to either theological, legal or ethical issues is
presupposed to be understandable without additional intermediates, at least
on its basic level as the Qur'an became to be viewed as the central source of
guidance (hidaya).%®

The process of rendering the story of the Prophet Suleyman and horses, in all
of the analysed translations, shows very diverse subjectivity in understanding
the transcendental Qur'anic narrative. While the theological dogma and chosen
position towards 7sma are important frames through which they selected their

2 Pink, Muslim Qur’anic Interpretation Today, 17-21.
%3 |bid, 19.
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authoritative sources, the final translator's choice is far from being
predetermined by them. In the case of Aliautdinov, the appeal to Muslim ethics
is decisive for the translator's choice as well as the way to criticize other
translators. Kalam Sharif critical selection from the interpretative as well as
presenting it through the culturally acceptable customs demonstrates how the
presented majority opinion is, in fact, a process of creative deliberation and
negotiation. The translations deemed to be from the same interpretative Salafi-
paradigm display opposing approaches in dealing with sources as well as
understanding what befits the Prophetic model. The points of divergence are
the cases of unexpressed methodologies of Muslim Qurian translations which
evidently go beyond the generally stated information about the sources used,
the theological and stylistic approaches. They open a whole new arena for
understanding how the classical (and post-classical) interpretative tradition is
examined, negotiated and continues and through the probative lens of modern
Muslim normativity.

Appendix:

Q 38:31-3

Kalam Sharif: OgHaxgbl BO BTOPOW MOMIOBMHE OHSA €My MOoKasaju MpeKpacHblX, NOpoguCTbIX
KoHen. OH [CynelimaH] ckasan: «J1lo60Bb K 3TOMYy A406py [KOHAM] OTBNEeKana MeHs OT MOMUHaHUSA
mMoero [focnoga, noka oHO [CosHLLEe] He CKPbIIOCb 3a 3aBeCOi [3a ropmusoHTOM]. BepHuTe Mx Ko
MHel» N cTan pybuTb UM [KOHAM] HOMW U LLEen.

*OpgHaxabl CynerMaH 3axoTen NPoBEPUTb ThICAYY MOPOAUCTbIX CKaKyHOB, NOArOTOBEHHbIX ANS
BOMHbI. OH He 3aMeTuN, Kak COSHUE Ceno, U 3aKOHYMNOCb BpeMsa Hamasa. CamMa 3Ta npoBepka
Oblna gna uaps O4HUMM M3 BUMAOB MOKJ/IOHEHUA, HO OH MocuyuTan Henogobarolwum gNns npopoka
nponycK Hamasa (BepoATHO, 3TO BblfI0 XenaTesfbHbI HaMmas). B utore oH npukasan NpuHeCTu B
XEepTBY AEBATLCOT KOHEN N pa3faTh UX MACO HYXAAOLWMMCS.
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Aliautdinov: OgHaxxabl LEMOHCTPUPOBANNCL eMY BEYEPOM MOPOAUCTbIE CKaKyHbl. W ckasan oH
(CynenmaH): «f ncnbitan 4yBCTBO BIeYEHUS, KOTOPOE MOSBMAETCS, KOrga YenoBek MbUT HeYTo
xopoullee (M35LWHoe, NpeKpacHoe), [ aTo NponcTekaeT] oT ynoMuHaHusa Focnoga [M HanonHAeT
yenoBeka bnarogapHocTbio TBOpPLY], MOKa He nmponann OHWM [NpeKpacHble CKaKyHbl] n3 Buay [B
cyMepkax] (moka He sawno cofiHue). BepHuTe MHe ux!» [Korga npuckakanm OHW] Hayan OH
rnagnTb (nackatb, NpoTUpaTh)[29] HOrM MX K1 Wen [cTpAXMBas, cunLLasn Nblfib U3 MKOOBU K 9TUM
NpPeKpPacHbIM XXMBOTHbIM M 3ab60TACb O HUX Kak 0 boxxbeM gaposaHum] [30][,] [31].

* Oba nepeBofa OOMHAKOBO BO3MOXHbI, HO BTOPON Yalie YyNoMUHaeTCs B KOMMEHTapusax K
JaHHOMY aATy. CM., Hanpumep: anb-KypTybu M. Anb-[xamun’ num axkam anb-kyp'aH [CBof
ycTaHoBneHuin KopaHal. B 20 T. belpyT: anb-KyTy6 anb-‘nnemuing, 1988. T. 15. C. 128.

* [lpucyTcTBYylOLLEE B HEKOTOPbIX Tadcumpax (KOMMEHTapuUsAX) MHEHME O TOM, YTO «rbysAch
Benukonenvem KoHen, CyneriMaH OTBNeKCs 1 3abbinl 0 nocnenonyaeHHon monmtee (‘Acp), noka
He 3alo COJHLEe» KaHOHMYecKn HegocToBepHO (ga'md). CMm., Hanpumep: ac-CabyHn M. Cadea
aTt-Tadacup. T. 3. C. 1206.

* CnoBo «Macx», ynoTpebnieHHoe B afATe, MNepeBOAUTCA KakK «4YUCTUTb, BbITUPaTb, TepeTb
(pykon)». B Tadpcupax (KOMMeHTapuax) BCTpevyaeTcsa MPeAnosioXXeHne, YTo Nof 3TUM CJIOBOM
nogpasymMmeBaeTcs, 6yATO OH Hayan «pesaTb MX». Ha OCHOBe JaHHOrO NpennonoXeHUs CMbICH
TakoB: «CyneinMaH OTB/IEKCHA Ha KPAcoTy U BENMKOSENNe KOHeN, 3abblsl Ha HEKOTopoe BpeMs 00
ynomumHaHmm Teopua. [4na 06bl4HOro YenoBeka B 9TOM HET HUYEro rpexoBHOro, HO ANAs NpopoKa
— 3TO HEeKOTOpOe MOHWMXEeHWe ypoBHA npen Annaxom (npeg Borom), pagn BOCCTaHOBMEHMSA
KOTOPOro M B WCKYMJeHWe (Ha MNpOpPOYECKOM YPOBHE) OH MNpKKasbiBaeT MNPUrHaTb K Hemy
nowagen M sapesaTb UMX Ha MACO, pasfaB nocliegHee 6edHbIM U Henmywum. [JaHHoe
NnoXepTBOBaHWE CTOJIb AOPOrMM €MY U LLeHHbIM, C UMeHeM BceBblWHEero n Ha 6naro gpyrum
(6eaHbIM 1 HULWKMM), obopaumBaeTca ans ColoMOHa HaMHOro 60bWNM- BCeBbIWHWIA NOgYNHAET
CBOEeMY MPOPOKY BeTep, KOTOPbIN B COTHU pas BbICTpee fa)ke caMoro nyywero ckakyHa: «/ Mol
[roBopuT Mocnogb MupoB] nogumHunu emy (CynenmMaHy) BeTep, KOTOPbIA MAMKO [KOMPOPTHO
nepeHocs Cyneinmanal gsurasacs no npukasy ero, kyga ToT noxenaet» (Cs. KopaH, 38:36).

* B HEKOTOpbIX MepeBofax Ha PYyCCKUM A3bIK, K COXaNeHWO, afaT 3BYYMT cliefyrowmnmM obpasom:
«A 3aTeM OH cTan pyobuTb UM TONeHu U weun». [aHHbl nepeBof [aH Kak MOLCTPOYHbIN
(OCHOBHOW), XOTA He SABMAAETCHA TakKOBbiM, U MOXeT OblTb OroBOPEH /Wb B MOSCHEHUN,
KOMMeHTapun. Micnonb3oBaHne Takmx rpybbix C/OB Npu XapakTepPUCTUKE O4HOMO U3 MPOPOKOB 1
K TOMYy >e 6e3 MOACHEHUN — HEBEXECTBEHHO M B COOTBETCTBUM C MYCYSIbMaHCKOW 3TUKOM
HeLonycTUMO.

Kuliev (Saadi): OpHaxpbl nocrne MoJygHsA eMy MoKasaniu KOHel, ObloLMX KOonbiTaMmu,
ObICTPOHOIUX (NN 170POANCTHIX).

* 970 6bIM NPEBOCXOAHblE NowWaan YAUBUTENbHOM KpacoTbl. Annax HasBan X ObrWUMK
KOMbITaMu, MOTOMY UYTO, CTOSl Ha MEeCTe, OHM NPUNOAHUManNu ogHy M3 Hor. Koponu n npaBntenm
bonblle OPYrux HYXOATCA B TakKMX MpPeKpacHbIX >XXMBOTHbIX, M noaToMy CyneinmaH
paccMaTtpuvBan nowagen n nonyyan ygoBosibCTBUE OT UX NpeKpacHoro suga. OH npogosmkan
HacnaxgaTbCA 9TUM 3pefnlieM, MOKa COJSIHLE HEe CKPbISIOCb 3a FOPU3OHTOM, U 3EMHble
YO0BONIbCTBUA OTBMIEK/IM €ro OT BEYepHEem MOSMTBbI U MOMUHaHWA Annaxa. ONOMHMBLUUCH,
CyneMaH ropbko no)anen o ToMm, 4YTo npoumsowsno. OH pewmnn BOCMHONHUTL COBCTBEHHOE
ynylieH1e N goKasaTb, YTO CTaBUT JIIOOOBb K Afllaxy NpeBbille BCEro 0CTanbHOro.

OH ckasan: «fl npogo/mkan otgaBaTb NpepnoyTeHne No6BU K fo6py nepes nNoMmHaHUEM
moero Focnopa, NoKa oOHO (Co/IHLE) He CKPbUIOCh 3a Nperpagomn.

Abu Adel: BoT (ogHaxpbl) npeacTaBneHbl 6biim eMy [nMpopoky CyneriMaHy] B npepsedepHee
BpeMsi (KOHW) nerko ctoswme, nopoancTtble. M ckasan oH: «[oncTmHe, (MoNy4mMnochb Tak, 4to) A
Bo3Xenan noboBb K (3eMHbIM) 6naraMm [K KoHsiM] 6onblle, YeM noMuHaHue [ocnoga Moero,
(4TO OTBNEKCSA Ha HUX), MOKA HE CKPbINOCh OHO [CONHLE] 3a Nperpagon.

BepHuTe ux [KoHen] Ko MHe!» N Hayan oH norna)xmeaTtb (3TUX KOHEN) NO FOIEHAM U LWEeAM.
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AnbmMup Kynues:

MpUMeHNTEeNbHO K asaTy u3 cypbl "Cap" CcKaxy, 4ToO B OCHOBHOM TeEKCTe MepeBoja A
OCTaBW/ OQHO MHEHME, NMOTOMY 4YTO BTOpOe MNpefcTaBuIoCb MHe Mano ybeguTenbHbIM. B
Tapcupax coobuwiaeTcs, 4YTO anb-XacaH anb-bacpu, Kataga un ac-Cypgu cuuTanm, 4To
CynenmMaH npukasan pyouTb UM Wwen n nomxunkn. MeH Abbac cumTtan, yto CynenmmaH ctan
rnaguTb KOHen 13 NobBm K HAM. STOMY MHEHUIO oThan npegrnovrteHve N6H [Oxxapup, nonaras,
4yTo NPOpoK Annax He cTan 6bl NPUYMHATL CTPafaHUS XXUBOTHBIM U TYOUTb NMMYLLLECTBO TOSBLKO
N3-3a TOro, YTO OHWN OTBJSIEK/IN €0 OT MOJIUTBBI.

M6H Kacup Haszean posoabl MO6H [>xapupa COMHWUTENbHbIMU. 10 ero cnoBam, MNPOPOK
CynenMaH BMOJfIHE MOr 3apybuTb KOHen, YTobbl MokasaTb BceBbllWHeMy, YTO ero nboBb K
Hemy npeBocxogut ntoboBb K MUPCKUM 6Gnaram. B Harpagy 3a Takom nocTynok Annax
NOAYMHWI eMy BETEpP, KOTOPbIN HEXHO Ay MO ero BeneHuo, Kyaa 6ol OH HK noxenan (38:36).
9TOT BeTep Obls1 HAMHOrO ObICTpee KOHEW, Befb OH MposieTan MeCAYHbIA NYyTb YTPOM W
MeCSYHbIN NyTb nocne nonyaHsa (34:12).

B uenom e B HEKOTOPbIX MecTax nepeBoa A yKasbiBato Ha [iBa BO3MOXHbIX UCTONKOBaHWA, a
MHOra anbTepHaTUBHbIE NepeBOobl NepeHoLWyY B KOMMeHTapun. OXBaTUTb BCE BO3SMOXHbIE U
Jaxke CyllecTBYKOLWMe NHTepnpeTaLnm aaToB MPOCTO HEBO3MOXHO.

Kanam LWapud:
MocTynwun BONpOC Mo NoBOAY Hallero nepesoga KypbaHa:

B Kanam LLiapng B cype Cog (38) aare (30-33), yriomuHaeTcsa ncropus o ripopoke CyrierimaHe,
anevixv cassam, 17a NCTOPUSA, r4e OH MPOornyCcTun/i MONTBY U3-33 JHOOBU K /1OLWE[AaM v 3aTeM
MPUKa3a pybuTs UM rosioBbl. Mbl HaLL/M, 4TO Yy My@accupoB €CTb PasHble TOJIKOBaHUSA 3TOU
UCTOPUY, HAMPUMEP HE PYyOuTb, a MOr/AaXuBaTb HArpPUMepP, TO €CTb COBCEeM [10/I9pPHOe
3HayqyeHune. Morsin 661 Bbi 06bACHUTHL CBOVI BEI6OP?

Peub nget 06 aTux aaTtax:
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30. U Mbl nopgapunu [layay CyneiimaHa. Kak e npekpaceH aToT pa6 (Annaxa)! NouctuHe,
OH Bcerpa o6pawancsa K Annaxy. 31. OgHaXxabl BO BTOPOi NMOJIOBUHE AHA €My MoKasanu
npekpacHbiX, nopoauctbix KoHen. 32. OH (CyneilmaH) ckasan: «Jllo60Bb K 3TOMY [06pY
(KOHsIM) oTBJIeKana MeHsi OT NOMUHaHUsA Moero Focnopa, Nnoka oHo (COJIHL,e) He CKPbIIOCh 3a
3aBecom (3a ropusoHTom). 33. BepHuTe nx Ko MHe!» U ctan py6utb UM (KOHSIM) HOIU U LLEN.

Bonpoc oTHOCUTENbHO 3TOr0 MecTa B nepesofe Tadpcmpa: «3iells 35l alu Gikiy Mbl noNyyaem
He B nepBbld pas. CrnpalunBaoT: NOYEMY Bbl NepeBenm 3TO MecTO Kak «W/ cTan pybutb nm
(KOHSAM) HOTM W Wewn», TOraa Kak B Apyrux nepesogax 3TO MECTO BbIrnaanT Tak: «M cTtan oH
nornaxmeaTtb UX C MOOOBLIO MO LWEAM U FONEHAMY.

Ob6a 0603Ha4YeHHbIX B BOMPOCE TOJSIKOBAHWUA Y4YeHble MO Tahpcupy CUMTAOT MNPUEMIIEMbIMW.
MoyeMmy Mbl Bblbpanu "sapybun”, a He "rnagnn"?

Mmam ap-Pasu nuweT B Tadcupe K aToMy afaTy:
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«bonbwWKNHCTBO (yl-IeHbIX) CKasaJio: Ha4an rnmagntb Ux Me4dyom Mno rosieHam m weqdam, 1o eCTb
py6I/ITb nx. OHM roBopAT:. OH, MNP eMy, NPonyCcTnB HaMa3 acp, OTBJIEKWNCb Ha Co3epLaHne
3TUX KOHEN, Benen npuBecTu UX 06paTHO n Cctan py6I/ITb MM HOIM'M 1N weun Kak Kyp6aH pagn
Annaxa». lNpn aToM caMm MMaM ap-Pasn He cornawaeTcs ¢ 3TUM TOJIKOBaHWEM, NpUBOAS
APrymMeHTbl B MOJIb3Y TOJIKOBaHUA «Trnagni nx».

Mmam W6H [xapup aT-Tabapu Takxke ykasblBaeT Ha pasHornacus B TOJIKOBAHUAX 3TOro
MecTa. TofnkoBaHue «3apybun» oH npmBoanT OT KaTagbl, XacaHa anb-bacpu n ac-Cygan. Cam
OH TaKXe npegnoynTaeT TONKOBaHME «rnagns».

Mmam KypTybu Takxe nUWEeT, YTO Yy 3TOro afaTa 2 TofKoBaHusA. ToNKoBaHWe «3apybun» OH
nepefaeT oT XacaHa anb-bacpu, anb-Kanbbn n MykaTtumna. TonkoBaHue "rnagun” MMmam
nepegaeT oT as-3yxpu M Kak pmBaaT oT NOH Ab6baca, oa bygeT Annax OOBOMEH UM U €ro
oTuoM. Oba TO/IKOBaHUA OH CUYUTaeT NpMemMneMbiMu.

N6H Kacup cnopuT ¢ imamoMm Tabapu, NpuBOASA apryMeHThl B 3alUTY TOJIKOBaHUA «3apyounn»,
cyns no Bcemy npegnoudmtas ero. Annaxy a'nam. 9To Xe TONKOoBaHMe NpeanodynTaeT Kagw anb-
banpgaesn, aBTop «[>kananemH», aH-Hacadu. MOH anb-[xaysn — kak U ap-Pasm — Takxe
Ha3blBaeT 3TO TOJIKOBaHME MHeHMeM 6onblMHCTBA y4eHbix. Wenx Axmag CaBu B «Xawwus
[>xansanenH» HasblBaeT TOJIKOBaHME «3apybun» MHEHNEM 60MbLUINHCTBA MydacCcupoB.

MpuyeM, NpaBUIbHO MOHUMAaTb 3TO TOJIKOBaHWE HYXHO Tak: CyneliMaH, MMp eMy, npuKasan
3apyobnTb 9TUX KOHEeM KakK KypbaH (XKepTBOMPMHOLIEHME) W HAKOPMUTb WX MSCOM
HY)KOaIOWMXCA, B 4YeM, pasyMeeTcs, HeT Hu4ero npepocygutenpHoro. Peuyb He unageTt o
HaMEPEHHOM YHUYTOXEHUM [JOPOroro WMMyLLecTBa, YTO He nNoAobaeT BbICOKOW CTeneHu
npopokKa.

Mcxopss M3 aToro, nocne pasmbllUNeHUin U nusydeHus TadcupoB Mbl BbI6paJ'II/I MMEHHO 3TO
TONIKOBaHWE U3 ABYX BO3MOXHbIX B HalleM nepesofe adaTa. M nuwb oT Annaxa Tayouk.
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