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Abstract:

Muslims are consensus on the principles of
Islamic beliefs (‘usil), though wide
differences have appeared among them on
the secondary beliefs (furiar), including the
infallibility (‘isma) of the prophets,
especially the holy Prophet of Islam
(PBUH). Some believe in the fallibility of
the prophets and hence the holy Prophet of
Islam, referring to some verses of the Holy
Qur’an. They argue that although the
prophet’s infallibility can be proved by
rational reasons, rather than the words from
God Almighty, as he himself took them
from Him, if there are verses indicating the
fallibility, then such infallibility shall be
criticized and refuted through such verses.
In this article, based on the analytical-
citation method, different opinions on the
holy Prophet’s (PBUH) immune from sin
and their evidences are mentioned. In
addition, the verses argued by the critics of
the infallibility of the Prophet are
mentioned. An investigation of the
interpretations of these verses show that
they not only do not indicate to this claim,
but also prove the infallibility of the Holy
Prophet (PBUH) at the highest level.
Keywords: Theology, Islamic Beliefs,
Prophecy, Infallibility from Sin, Infallibility
from Disbelief, Interpretation, Verses of the
Holy Qur’an, the Messenger of God.
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Introduction

Muslims are united in the principles of
Islamic beliefs, but there are widespread
differences of opinion on the secondary
beliefs among them. One of the
principles of Islamic beliefs is the
doctrine of prophecy, which examines
the infallibility of the prophets,
including the Prophet Muhammad
(PBUH) as a subset of this doctrine, and
although its principle has been briefly
accepted, but some controversy has
been arisen in the way and the scope of
it. All Islamic religions agree that the
Prophet of Islam (PBUH) was infallible
from any falsehood and slander in
receiving and communicating revelation
(Khani, 2009, p.45).

The most challenging part of the
belief in infallibility is the answer to the
question of whether the Prophet
Muhammad (PBUH) himself adhered to
the laws that God Almighty has
presented to the people or not? This
commitment is called "infallibility from
sin". In this area of infallibility, various
opinions have been presented which can
be divided into three general categories:

A) Belief in infallibility from
intentional and unintentional
commission of any major or minor sin
throughout life - that is, before and after
the resurrection - which is called
"absolute infallibility” (Dehlavi, 1999,
p.140-141; Ehsaei, 1414, p.45; Tusi,
1993, p.375-376; Abdul Haqq, 1989,
p.60; Pani Petty, 1999, p.9; Tayyeb,
1973, p.156).

B) The permission to commit a sin in
any of the above cases (Tahanawi, 1996,
p.1184, p.2; Abi Azba, 1416, p.136;
Fakhr Razi, 1411, p.527; Ibn Khaldin,
1425, p.348).

' This view, true or false, is attributed to
different sect including Fadiliyyah and Azarigah
from Khawarij.

C) The non-infallibility of the
Prophet even from the disbelief before
the resurrection which has been
attributed to Hashwiyah (Amadi, 1423,
v.4, p.143; Fakhr Razi, 1411, p.527) and
the Ash'arites (Shafi'i, 1425, p.156).

Believers in the absolute infallibility
of the Holy Prophet (PBUH) have
rationally argued that in order to
reassure people that his message is
blissful, he should not do anything that
contradicts the content of that message
and does not violate it by his actions.
Otherwise, the people's trust in the
correctness of the message and
legitimacy of that Prophet will be lost
and the purpose of the revelation will
not be fulfilled.

This argument also includes the
infallibility of other divine prophets
(PBUT) (Pirmoradi, 2006, p.48), but
believers in the permission of the
infidelity of the prophets' have been
quoted that the Prophet may have
committed a sin, and since committing
any sin causes disbelief, then it is
possible. The Prophet became an infidel
(Fadhil Suyiiri, 1422, p.244). It is also
narrated from another group that,
intellectually, there is no obstacle to
inciting an infidel who has converted to
Islam as a prophet. Amadi attributed this
opinion to Judge Abu Bakr al-Ash'ari
and also to the Mu’tazilite, and
considered it to be the opinion of the
majority of Ash'arites (Amadi, 1423,
v.4, p.143).

1. Proof of Infallibility or Non-
infallibility by Arguing with the
Qur'an

Various groups who believe in the
infallibility or non-infallibility of the
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Holy Prophet (PBUH) from sin, for their
different and contradictory beliefs, have
quoted verses from the Holy Qur'an
from which their views are explicitly or
implicitly understood. In fairness, a
distinction must be made between
accepting infallibility and not accepting
it, by arguing with the Qur'an; because
infallibility must be proved on the basis
of logical reasoning and rational and
empirical evidence, and mentioning the
Qur'anic verses is the evidence and
confirmation of this belief; for if the
infallibility of the Prophet is argued with
the Qur'an which he brought to
humanity, it will be like a distance’, but
the opponents of infallibility, in various
and different areas, can use the verses of
the Qur'an as proof to prove their belief.

Because they either know the Qur'an
is spoken by the person of the Prophet of
Islam (PBUH), that according to the
rational rule: "The confession of the
wise is permissible and effective on
their own" (Tdasi, 2008, v.3, p.3 and
Sajjadi, 1994, v.1, p.264), such a
negative belief that is, the confession of
non-infallibility will be acceptable or it
is known as the divine word that
according to the rule of priority, such a
reason will be accepted.

If we examine the verses cited by the
proponents of the theory of infallibility
from sin and the opponents of this
theory, we will see that these verses do
not all imply the same claim of the
parties and can be divided into several
groups in terms of how they imply the
method of reasoning separately. Verses

I Although it has been said that the Qur’an is the
word of God, reasoning to the Qur’an to prove
the sanctity of the holy prophet is not far away,
but because the holy Qur’an is brought by the
prophet, it is something like distant, especially

whose  appearance  shows  non-
infallibility of sin are two categories:

A) Verses which apparently show the
non-infallibility of some other prophets
and one may think of generalizing it to
the Prophet of Islam (PBUH).

B) Verses which apparently show the
non-infallibility of the Holy Prophet of
Islam (PBUH) exclusively. In contrast,
verses from the Holy Qur’an that have
been argued to prove the infallibility of
the Holy Prophet (PBUH) can be
divided into three groups:

First, the verses from which the
infallibility of the Prophets (PBUT) can
be deduced and understood, all of which
also indicate the infallibility of the Holy
Prophet (PBUH).

Second, the wverses that have
mentioned the Holy Prophet (PBUH)
with attributes from which infallibility
can be deduced.

Third, the verses that clearly show
the infallibility of the Holy Prophet
(PBUH).

In this article, we will examine the
verses of the second type of the reasons
of the believers in the non-infallibility,
that is, the verses whose appearance
specifically show the non-infallibility of
the Holy Prophet of Islam from the sin.

2. Verses Argued by Believers in the
Non-Infallibility

The verses that have been argued by the
believers about the non-infallibility of
the Holy Prophet (PBUH) are seven
verses that can be examined in two
groups:

for someone who has not yet believed in the holy
prophet and accept that the Qur’an’s verses are
not his words and the verses of the Holy Qur’an
have been a witness and a symmetry to prove his
belief.
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A) Verses in which God Almighty
instructs the Prophet to seek forgiveness
and intercession, which are: Verses of
Nisa’: 106; Fath: 2; Ghafir: 55;
Muhammad: 19 and Nasr: 3, which we
briefly mention as verses of Istighfar.

B) Verses by which misguidance or
having a heavy burden of sin have been
apparently attributed to the holy
prophet; that is, the verses of Al-
Inshirah: 2 and Duha: 7.

2-1. The first group: verses of
Istighfar

The commentators are astonished at the
interpretation and justification of the
verses of Istighfar, and a group of them
have denied the infallibility of the holy
prophet from sin based on these verses,
and others have tried to justify the
attributed error with non-Qur'anic
propositions in such a way that both
convey the meaning of being a sinner of
the Messenger of God (PBUH) and also
the extent of this error should not reach
the level of sin. There are seven types of
comments:

First; these verses explicitly say that
the Holy Prophet (PBUH), like other
human beings, is sinful and not infallible
(Amadi, 1423, v.4, p.202; Qashiri, nd,
v.3, p.311; Balkhi, 1423, v.4, p.905 and
66), this meaning has also been quoted
from Mujahid, Sufyan Thuri, Ibn Jarir
and Wahidi (Maraght, nd, v.26, p.83).

Second; it refers to the sins that he
committed before his prophecy (Fakhr
Razi, 1420, v.27, p.525).

Third; it refers to the minor sins
performed by the holy prophet
(Nayshabuiri, 1415, v.2, p.749; Khatib,
1967, v.12, p.1249; Maybudi, 1992, v.9,
p.191).

Fourth; what is meant is the excesses
and slips of the holy prophet, which
according to his high position can be

called a sin, and if these deeds happen to
ordinary people, they are not a sin
(Zamakhshari, 1407, v.4, p.333;
Maraghi, nd, v.26, p. 83; Alisi, 1415,
v.13, p.245).

Fifth; the meaning is leaving the
better deed by the holy prophet, that is,
the deeds that should have been better to
be abandoned by him (PBUH) (Alsi,
1415, v.13, p.245 and 211; Ghasimi,
1418, v.8, p.484; Fakhr Razi, 1420,
v.27, p.525; Baydawi, 1418, v.5, p.61,
Zuhayli, 1418, v.24, p.144; Darwaza,
2004, v.4, p.378; Nuawi, 1417, v.2,
p.417).

Sixth; it refers to a state that
overcomes man due to drunkenness,
victory and happiness (Shazli, 1412, v.6,
p.3996).

Seventh; it means lack of worship
and praise of God, because man,
whoever he is, is weak and limited, and
divine blessings are permanent (Shazli,
1412, v.6, p.3996).

2-1-1. Critique of the argument to the
verses of Istighfar
In interpreting these verses, another
group of commentators have not
accepted the notion of non-infallibility
and the occurrence or possibility of the
sinfulness of the Holy Prophet of Islam
and believe that the meaning of God
Almighty from this phrase is something
else that must be explored to find out the
truth. In this section, we examine the
views expressed by these commentators.
First comment: In the third verse of
Surah An-Nasr, it is mentioned that the
Prophet (PBUH) wished to take revenge
on those who had persecuted him and
asked God for help in this regard. The
Almighty God promised him victory
with the revelation of Surah An-Nasr,
but on the condition that he did not take
revenge on his enemies, and indicated
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that he should ask forgiveness for those
who accepted the religion. Thus, the
Prophet knew that God Almighty had
encouraged him to forgive and leave
revenge on his former enemies who
accepted the religion (Fakhr al-Razi,
1420, v.34, p.344).

Critique: This interpretation is based
on conjecture and probability and is
specific to the verse in question, while it
IS necessary to find a meaning for the
verses of Istighfar that clarify the
meaning of God Almighty in the
generality of the five verses.

Second opinion: Wherever the
Almighty God commands the Holy
Prophet (PBUH) to seek forgiveness and
ask for forgiveness, the real meaning of
the command is to ask for the
forgiveness of the Messenger of God
(PBUH) for the Ummah (Qurtubi, 1985,
v.16, p.325; Alusi, 1415, v.12, p. 331;
Maybudi, 1992, v.8, p.481 and 9, p.207;
Baghdadi, 1415, v.4, p.153; Fakhr Razi,
1420, v.27, p.525). As the command to
seek forgiveness in verse 106 of Surah
An-Nisa’ is seeking forgiveness for
those who supported the person who
stole and wanted to make him look
innocent (Fakhr Razi, 1420, v.11,
p.212).

Critique: This argument, in addition
to being far-fetched, has several
criticisms:

First, it becomes clear in contrast to
the command to ask for forgiveness for
the "sin" of the Prophet himself, with
asking for forgiveness for believing men
and women in verse 19 of Surah
Muhammad. Therefore, the
commandment mentioned in the verses
under discussion is specific to the
Prophet and it cannot be interpreted as
asking for forgiveness for the believers

(Qashirt, nd, v.3, p.311; Fakhr Razi,
1420, v.28, p.52).

Secondly, verses 105 and 106 of
Surah An-Nisa’ clearly show that the
command to ask for forgiveness belongs
to the Prophet himself. The Almighty
God says in these two verses:

o5 oy s T G Sl S50

Therefore, he should have asked for
forgiveness for his sin, which was to
support the traitors, and if a sin had not
befallen him, asking for forgiveness was
meaningless (Baghdadi, 1415, v.1,
p.424). This view has also been
attributed to Zajjaj (Andalusia, 1420,
V.4, p.57) and Ibn Jarir (Shukani, 1414,
v.1, p.590).

There are several answers to the
second critique: First, the prohibition of
a deed does not indicate that it has been
done, but the narration says that the
Prophet (PBUH), as always, waited
before any action for the revelation to be
revealed so that the verse was revealed
(Fakhr Razi, 1420, v.11, p.212).

Secondly, the Almighty God has
protected him from being misled and
deceived, as He says:

RO Vbjrmu)W\UuMuJJM

“But for the grace of Allah upon thee
(Muhammad), and His mercy, a party of
them had resolved to mislead thee, but
they will mislead only themselves and
they will hurt thee not at all.” (Nisa’:
113)

This verse states that no matter how
hard the traitors try, they cannot harm
the Messenger of God (PBUH) and
provoke his emotions, so it is not
possible for him to oppress in judgment
even willingly or unwillingly. So the
verse indicates that the Prophet of God
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(PBUH) is infallible from following the
carnal desires and inclining towards
falsehood, and it is not possible for him
to suffer from such things (Tabataba’i,
1417,v.5, p.72).

Third view. The key to
understanding the correct meaning of
these verses, by reflecting on the first
three verses of Surah Fath, is obtained
that the Almighty God addresses his
Holy Prophet in these two verses:
,ArMLAA.U’JJJu.J LM«WJJWL\»

WL@’,@ b.l.@.; J.l.cwv.gjja-h\ﬁ JAJ

«u,o\rmqﬁu,@“*

“Lo! We have given thee (O
Muhammad) a signal victory. That
Allah may forgive thee of thy sin that
which is past and that which is to come,
and may perfect His favour unto thee,
and may guide thee on a right path. And
that Allah may help thee with strong
help.” (Fath: 1-3)

The "Lam" in the word "Liyaghfira"
can only be Lam Qasam (Qurtubi, 1985,
v.16, p.262, Tha’labi, 1418, v.5, p.249)
or it 1s Lam Ta’lil, and because Lam
Qasam does not dismantle and appoint
its I'rab (Qurtubi, 1985, p.262) and such
a use is unprecedented among Arabs,
therefore, it is Lam Ta’lil (Tha’labi,
1418, v.5, p.249). In this case, it can be
said that conquest is the cause of
forgiveness and forgiveness is the end
and goal of conquest (Ghasimi, 1418,
v.8, p.484) or conquest is the cause of
accumulation of forgiveness, all
blessings, guidance and victory and help
(Fakhr Razi, 1420, v.28, p.66).

Critique: It is not reasonable that
conquest is a reason for the forgiveness
of sins or the accumulation of the
blessings that lead to forgiveness; it
means the completion of blessings,
guidance and victory and help.

Fourth view: Since it has been proved
that the Lam in the word Liyaghfira is
for reasoning and it is not reasonable
that conquest causes the forgiveness of
sin, it is not correct to use the word
"Dhanb™ meaning "sin" and consider
"Maghfirah™ (i.e. forgiveness) meaning
leaving the torment in the face of
opposition to the commands of God, but
the literal meaning of the word "Dhanb"
is an action that has bad and sinister
effects and consequences, and the literal
meaning of Maghfirah is to hide
something and cover it. Considering the
fact that the revolt of the Messenger of
God (PBUH) against infidelity and
idolatry was before his emigration and
his wars with the polytheists and killing
them were after his emigration, and this
had socially dangerous consequences
for him, and confirms such a choice. For
the Messenger of God (PBUH), the
uprising and propagation of religion was
an example of "Dhanb", because the
infidels of the Quraysh never forgave
him as long as they were in power and
did take revenge on their grudges.

It was here that God Almighty with
the conquest of Mecca - or
Hudaybiyyah, which also led to the
conquest of Mecca - took away the
power of the Quraysh from them, and as
a result covered "Dhanb" and bad
consequences of the actions of the
Messenger of God (PBUH) that exist
just from the perspective of polytheists.
God forgave the Prophet and protected
him against the infidels of the Quraysh.
The use of the word "Dhanb" in the
Quran in this sense is not
unprecedented, because the Almighty
God, after narrating the killing of a
Coptic person by Prophet Moses
(PBUH), says from the language of that
Prophet:

«U)l..m d‘ J\:—U ub ‘ﬁl& V-GJ A»
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“And they have a crime against me,
so [ fear that they will kill me.”
(Shu'ara’: 14), (Tabataba’i, 1417, v.18,
p.254; Sadeghi, 1986, v.7, p.323).

If we know the meaning of the two
words "Istighfar" and "Dhanb" as stated,
the semantic problem of all five verses
mentioned will be compatible with the
dignity and Sabab e Nuzil of the five
verses under discussion; because all
these verses have been revealed about
the unfortunate social consequences of
the uprising and propaganda of the Holy
Prophet (PBUH) and can be interpreted
and justified in this structure.

2-2. The second group: attributing
misguidance to the Prophet, The
meaning of the Wizr

The word "Wizr" is generally used to
refer to spiritual burdens, such as the
effects of sin (Taleghani, 1983, v.4,
p.155), for this reason, some
commentators consider the word "Wizr"
in the verse: «&,;s cls Uass s» as the
reason for the non-infallibility and
sinfulness of the Prophet of God in the
time of ignorance (Farra, nd, v.3, p.275;
Qash1rT, nd, v.3, p.743; Baghdadi, 1415,
v.4, p.441; Qurtubi, 1985, v.21, p.105;
Tabar, 1412, v.30, p.150; Balkhi, 1423,
v.4, p. 742; Abu Ubaydah, 2002, v.2,
p.303), this commentary is quoted from
Hassan, Mujahid, Qatadah and Zahak
(Baghawi, 1420, v.5, p.274; Ibn Jawzi,
1422, v.4, p.460) and has been attributed
to the Republic (Ibn Jawzi, 1416, v.2,
p.492).

This commentary has been criticized
from several points of view and for
several reasons, which we will quote:

First, although the meaning of the
word "Wizr" is spiritual heaviness, but
spiritual heaviness is not limited to the
effects of sin, but any heaviness can be,

including the grief of the Messenger of
God from changing the tradition of
Abraham or the sins of the Ummah or
the death of Abu Talib and Khadijah or
the state of fear that he had in the first
meeting with Gabriel, or the severity of
the persecutions of the polytheists, or
the weight of wonder at how he fulfilled
the thanksgiving of his Lord (Fakhr
Razi, 1420, v.32, p.207-208).

Secondly, the context of the verses of
this surah does not convey the meaning
of being a sinner, but brings to mind the
heavy meaning of prophecy and its
difficulties. The Almighty God, by
giving him Sharh Sadr and increasing
his capacity and showing the progress of
Islam, made easy for him the hardships
and burdens of the prophecy and
mission that weighed on him and
worried him (Tabataba’i, 1417, v.20,
p.315). This meaning, in addition to the
symmetry of context, is also
documented in the narrations of the Ahl
al-Bayt (AS) and history (Tayyeb, 1999,
v.14, p.153);

Thirdly, in verses 25 and 26 of Surah
Taha, it is stated:

.((LS';j?L e sfl:o J Cﬂ’ o by

“(Moses) said: My Lord! relieve my
mind. And ease my task for me.”

It is clear that in this verse, the result
of Sharh Sadr of Musa is the ease of his
work, which is his prophecy (Qarashi,
1998, v.12, p.273). Therefore, God
Almighty in this verse means "Wizr" the
same problems and difficulties of
prophecy and invitation to monotheism,
which with the Sharh Sadr of the
Prophet, the heavy burden has been
removed from him (Makarem Shirazi,
1995, v.12, p.274; 1426, p.9; Fakhr
Razi, 1420, v.32, p.207).

Fourthly, if the intended meaning
was the forgiveness of sins, then this
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phrase should be used: "4, ste G2 4"

And this would take precedence over
Sharh Sadr, because Sharh Sadr is not
possible, except after the disappearance
of sins and it is reasonable that Tahltyah
is after Takhliyah (Sadeghi, 1986, p.30).

2-2-1. The meaning of Dallah for the
Messenger of God
In the Holy Qur'an, the Almighty God
addresses His Holy Prophet (PBUH)
and says: )

RV N _‘S.b-; /;»

“Did He not find thee wandering and
direct (thee)?” (Duha: 7))

In expressing this verse and the
meaning of the word "Dallah" in it,
various aspects are mentioned that we
will examine.

First: The most famous aspect in the
interpretation of this verse is the "getting
lost" of the Prophet (PBUH) in the
valleys of Mecca (Shukani, 1414, v.5,
p.558) either with Halima or on the way
to Sham (Andalusia, 1420, v.10, p.497)
While the word "Dallah" in this verse is
used against guidance and is not
appropriate with the meaning of getting
lost.

Second: When an Arab sees a tree
alone in the desert, he calls it "Dallah"
and finds a way with it. On this basis,
God Almighty has likened his prophet to
a tree of guidance through which people
have been guided (Qurtubi, 1985, v.21,
p. 98-99; Tha’labi, 1418, v.5, p.602).
Some narrations have been narrated in
various Shiite and Sunni sources and in
different ways from the Messenger of
God (PBUH), Amir al-Mu’minin Ali
(AS) and other Imams (AS): #l> Sty
&3l

(Kulayni, 1986, v.8, p.167; Majlisi,
1404, v.2, p.97 and 99, 105; Tusi, 1414,
p.625; Harrani, 1404, p.201 and 392;

Ehsaei, 1405, v.4, p.81 and Seyyed
Razi, 1414, p.419).

Critique: This beautiful
interpretation is applicable to the
situation of the Arab society at the time
of the Prophet (PBUH), but its only
evidence is the use of the Arabs and a
Mursal narration.

Third: The word "Dilal" means to
love. This meaning has been used in
Arabic poetry (Shukani, 1414, V.5,
p.558) and the Holy Qur’an with this
meaning. In the Holy Quran, the
Almighty God has quoted the words of
Yusuf's brothers to their father:

«f_.[z]\ ;‘Jb&:b Jd ;‘in»

“(Those around him) said: By Allah,
lo! thou art in thine old aberration.”
(Yusuf: 95)

That is, you are in your past love
(Salmi, 1990, p.219). The same meaning
has been narrated from Imam Sadiq
(AS) that the Almighty God said to His
Holy Prophet:

(bt ke o SN 3 2 et o Ul 5y

This narration of Imam Sadiq (AS)
has also been quoted in the
interpretation of Riih al-Ma’ant (AlasT,
1415, v.15, p.382).

Critique: First; Such a meaning is
not mentioned for the word "Dilal" in
dictionaries, secondly; The meaning of
the verse that has been quoted as a
witness and the meaning of the word
"Dilal" in it, has been said something
else in most interpretations, so the
testimony to this verse is a defect and
thirdly; It is not mentioned in any of the
first-hand Shiite and Sunni sources that
this narration has been quoted from
Imam Sadiq (AS), and it is not clear
from which source and with what
document Salmi narrated this narration,
so he cannot be relied on and trusted.

Fourth: Some have said in the
interpretation of this verse that the
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Prophet (PBUH) had the religion of his
people for forty years (Tabari, 1412,
v.30, p.149). This view has been
attributed to Kalb1, Sadi (Qurtubi, 1985,
v.21, p. 98-99; Tha’labi, 1422, v.10,
p.226; Fakhr Razi, 1420, v.31, p.197)
and Mujahid (Fakhr Razi, 1420, v.31,
p.197). Of course, it can be interpreted
in two ways:

A) It means that the Holy Prophet
(PBUH) had their religion and was an
infidel (Zamakhshari, 1407, v.4, p.768)
that the Qur'an rejects this view and
says:

«Ls)}u};ﬁ%\.p:\;u»

“Your comrade erreth not, nor is
deceived.” (Najm: 2).

B) Prophet Muhammad (PBUH)
was not a polytheist or a sinner, but like
his own people, he was deprived of
knowledge and mixed with them
(Zamakhshari, 1407, v.4, p.768,;
Shukant, 1414, v.5, p.558) and like them
he was unaware (Shukani, 1414, v.5,
p.558; Zuhayli, 1418, v.30, p.286).

All three meanings have evidence
from the Quran; that is, there is
evidence from the Arabic word and the
Quran according to which the word
"Dilal" can be considered mixed and
identical, and there is a Quranic
evidence for the use of this word
meaning “"unaware" that the Prophet, in
the absence of knowledge, was the same
with the other people in his community
as we quote:

First; Among the Arabs, water
mixed with milk is called "the water
mixed with the milk."

Secondly; The Almighty God quotes
from the polytheists in the Qur'an:

<<f)U\ @ ulls 130 i

“And they say: When we are lost in

the earth, how can we then be re-

created?” (Sajdah: 10) (Qurtubi, 1985,
v.21, p.99).

Thirdly; in

Almighty, he says:
«LS"'“': Y ; \;, J@ Y»

“My Lord neither erreth nor
forgetteth.”

Fourth; the negligence of the Holy
Prophet (PBUH) before being raised as
a prophet is explicitly stated in the
Qur'an:

describing  God

«;nbbjb ;I“j A.l:; :J.A ;“,:_}( i)\ :a»

“though aforetime thou wast of the
heedless.” (Yusuf: 3)

Fifth; in two verses of the Holy
Quran, it is explicitly stated that the
Messenger of God (PBUH) was
deprived of knowledge like his people
before he was raised as a prophet:

1- s Ol Y I eI Y “S5 Ly
[¢6Y: “Thou knewest not what the
Scripture was, nor what the Faith.”
(Shawra: 52)

2- :\L.;J}’/;q\;flw&lw\}g&b/;»
ot “And thou (O Muhammad) wast

not a reader of any scripture before it,
nor didst thou write it with thy right
hand.” (‘Ankabiit: 48)

The negligence and lack of
knowledge is in the same direction and
there is no fundamental difference,
therefore, it can be said that the meaning
of God Almighty from this verse is that
before Bi’thah the Prophet of God
(PBUH) was the same as the people of
his community in negligence and lack of
divine knowledge, and then the
Almighty God saved him from neglect
and guided him with divine knowledge.
This view, which has both Qur'anic
reasons and evidence from the Arabic
and historical languages, can be the
meaning of the verse, and according to
the six analogies and evidence



92 Biannual Journal Quran and Religious Enlightenment, VOI.2, NO.2, Winter 2020 & Spring 2021

mentioned for it, it is the strongest
meaning for the verse in question.

CONCLUSION

According to the study conducted in the
seven verses which have been argued to
prove the non-infallibility of the Holy
Prophet (PBUH), it becomes clear that
none of them even mentions his
sinfulness, but they are contrary to the
above-mentioned claim based on the
above-mentioned evidences, proofs and
reasons. Because God Almighty says in
these seven verses that God guided his
servant who, like his people, was in
neglect and ignorant of the divine
sciences, and since then, the Great
Prophet (PBUH) has been so fearless
against the infidels and the enemies, and
he performed jihad in the way of the
Almighty God, so that the consequences
of his trying might harm him, and the
Almighty God, by making the Holy
Prophet and the Muslims victorious,
eliminated these consequences and
heavy burden and hardships.

Therefore, it is not possible to deduce
from the verses of the Holy Qur'an that
the Messenger of God (PBUH) was a
sinner, while many verses show the
infallibility of that Prophet and can be a
proof and analogy for the ruling of
reason on the infallibility of all
Prophets, especially Prophet
Muhammad (PBUH), which requires
another opportunity to be examined..
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