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This is a clear statement for men,
and a guidance and an admonition
for the pious ones .

(Qur'an , 3:138)




I the Name of Alhih,
The All-Compassionate, The All-Merciful

Praise helongs to Alldh, the Lord of all Being;
the Al-Compassionate, the Al-Merciful;
the Master of the Day of Judgentent.

Thee ondy we serve; and tw Thee alone we pray
far succony.

Cruide us i the straight path,
the path af those wham Thow hast hiessed,
not of those against whom Thau arl wrathful,
nor of thase who are astray.

* * * * w

¥ Allah! Send your blessings to the head of
your messengers and the last af
yorr prophets,
Muchammad el his pure and cleansed progeny,
Alsa send your blessings to all your
prophets ad emvoys
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FOREWORD

I, The late al-‘Allimah as-Sayyid Muhammad Husayn at-
Tabatabd™i (1321/1904 — 1402/1981) — may Allih have mercy upon
him — was a famous scholar, thinker and the most celebrated contem-
porary Islamic philosopher. We have introduced him briefly in the
first volume of the translation of al-Mizdn.

2, al-*Alldmah at-Tabataba'l is well-known for a number of his
works of which the most important is his great exegesis al-Mizgn /T
tafstri I-Our ‘dn which is rightly counted as the fundamental pillar of
scholarly work which the *Allamah has achieved in the [slamic world.

3. We felt the necessity of publishing an excgesis of the Holy
CQur'an in English. After a thorough consultation, we came to choase
al-Mizan because we found that it contained in itself, to a considerable
extent, the points which should necessarily be expounded in a perfect
exegesis of the Holy Qur'@n and the points which appeal to the mind
of the contemporary Muslim reader, Therefore, we proposed 1o the
late great scholar al-* Allamah as-Sayvid SaTd Akhtar ar-Radawi {may
Alldh cover him with His mercy) to undertake this task. because we
were familiar with his intellectual ability to understand the Arabic text
of al-Mizdn and his literary capability in expression and translation.
Su, we relied on him for this work and considered him responsible for
the English translation as al-*Allamah at-Tabataba'1 was responsible
for the Arabic text of al-Mizdn and its discussions.

heY



"V FOREWORD

4 We have now undertaken the publication of the twelfth
volume of the English translation of al-Mizdn. This wolume corre-
sponds with the second half of the sixth volume of the Arabic text.
With the help of Alldh, the Exalted, we hope to provide the complete
translation and publication of this voluminous work.

In the first volume, the reader will find two more appendices
included apart from the two which are to appear in all volumes of the
English translation of al-Mizdn: One for the authors and the other for
the hooks cited throughout this work.

* & ¥ B ¥
We implore upon Alldh to affect our work purely for His
pleasure, and to help us to complete this work, which we have started,
May Allah guide us in this step which we have taken and in the future
steps. for He is the best Master and the best Helper.

WORLD ORGANIZATION FOR ISLAMIC SERVICES
(Board of Writing, Translation and Publication)
[ 7/1/1424,
19752003,
Tehran — IRAN.
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4 AL-MIZAN

O you who believe! Call to witness between you when death
drenws nigh to one of vou, at the time of making the will, fwo jusi
persons from among you, or bwo others from among others than
you, if vou are travelling i the land and the calamity of death
befalls you; the two wimesses you should delaln after the
prayer; then if you doubt {them), they shall both swear by
Alldh, (saying): "We will not take for it a price, though there he
a relative, and we will not hide the testimony of AllGh, for then
certainly we should be among the sinners” (106). Then {f it
becomes krnown that they both have been guilty of a sin, fwo
others shall stend up in their place from among those who have
a claim against them, the two nearest in kin; so they two should
swear by Allah: "Certainly our testimony is truer than the testi-
mony of those two, and we have not exceeded the limit, for then
muost surely we should be of the wnjust” (107). This is more pro-
per in order that they should give testimony ruly or fear that
ather paths be given after their vaths; and fear Allah, and hear;
and Alldh does not guide the ransgressing people (108). On the
dery when Alldgh will assemble the messengers, then say; "What
answer were vou given?" They shall say: "We have no knowledze,
surely Thow art the great Knower of the tmseen things" (109).

* * & % *

COMMENTARY

The first three verses deal with affairs of testimony, and the |ast
one 15 not withou! some connection with it in meamng,

QUR'AN: O you whe believe! Call to witness between you. .. " ..,
Sfor then most surely we should be of the unjust': The gist of the two
verses is as follows: If a Muslim is on journey and wants 10 make a
will, he must call to witness, at the time of will, two just witnesses
from among the Muslims; if he does not [ind them, then he should call
two witnesses from among the People of the Book. If the near rela-
tives of the deceased feel some doubt about the will, the two witnesses
shall be detained after the prayer, they shall swear by Allih for their
truth in witnessing, and the discord will be removed. Then if it be-
comes known that the two witnesses have lied in testimony, then two
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other witnesses shall stand up in the place, and testify against them
swearing in the name of Alldh.

This is apparently the connotation of the two verses. The phrases:
"'0 you who believe'", addresses the believers and the law is reserved
to them. "Call to witness berween you when death draws nigh to one
of you, at the time of making the will, two just persons from among
you": It means, witness between you is witness of two just persons
from among you: there is an omitted but understood mueliaf (first con-
struct of a genitive), i.e. (wo just persons from among you. It means
that the required number of witnesses is two; thus the magdar here gives
meaning of active participle, as they say, a just man, two just men.

The phrase: "when death draws nigh to one of you," is an allu-
sion for drawing near 1o you the cause for making will, because people
naturally do not get involved in such things unless there appears some-
thing which indicates death's nearness; usually it means serious illness
which brings man nearer to death.

The clause: "at the time of making the will." is an adverbial
phrase of time, related 1o mtne:sq" i.e. witness at the time of making
the will, The mayedar, al-‘acl { Juah } means probity, and the context
shows that it means probity and rectitude in religious affairs. This, in
its turn, ascertains the "from among yvou" and "from among others
than you" means from among the Muslims and the nen-Muslims
respectively, and not near relatives and clan; Alldh has mentioned
"two" parallel to "two others", then has described the former as "just
persons" and "from among wvou", while the latter has only been
described as "from among others than you" without the gualification
of justice. The qualification of probity or atherwise in religious afTairs
differs in the Muslim and the non-Muslim; there is no reason why
probity in religious affairs should be necessary if the witnesses were
from among the relatives or clan of the principal, but unnecessary if
the witness were a non-relative.

Accordingly, the phrase: "or two others from among others than
you," presents an alternative with sequence. The meaning: If there are
Muslims two of them shall be made witnesses: but if there is none
other than non-Muslims then two of them will be called to witness: all
this is understood from the associations.

This very association makes it understood that the clause: "if
you are travelling in the land and the calamity of death befalls vou," is
a restriction related to the words: "or two others from among others
than you"; a Muslim usually lives in a Muslim society, and normally



B AL-MIZAN

in & Muslim environment there does not arise a need to call two non-
Muslims to act as witnesses; contrary to the condition of travelling
when such chances or emergencies may occur and the need may arise
to approach non-Muslims for witnessing, ete.

The same association, i.¢. affinity between the subject and the
order, joined with the taste perceived from the divine speech, proves
that the word, non-Muslims. here ¢xclusively points to the People of
the Bool, because the divine speech does not bestow any nebility to
the polytheists.

The clause: "they shall both swear by Allah," i.e. the two wit-
nesses shall swear: the clause: "then if you doubl," Le. if you are in
doubt about what the executor of the will describes concerning the
will, or about the property governed by the will, or about its condition;
what they shall swear to, is explained in the next sentence: "W will
not take for it a price though there be a relative .. " 1.e. We will not
accept anyv hig or small price for testifying for the claim of the execu-
tor of the will, cven if he be a relative of curs. Sclling the testimony
far a price indicates that the witness turns aside from the truth in his
testimany for & worldly goal, like wealth, prestige or teeling of relation-
ship: thus he offers his testimony in exchange of a worldly price, and it
is a smull price indeed.

An exegetes has said that the pronoun, 1, [in the phrase: We wifl
not take for if] refers to the oath, i.e. We will nat take for our oath a
price; but it would entail swearing twice by Allih, and the verse does
not give any such hint.

The clause: "and we will not hide the testimony of Allah", i.e. by
{estifving against the reality and truth; “for then certainly we should be
among the sinners,” i.e. carriers of sin. This sentence is in conjunction
with, "We will not take for it a price, . . ." as an explicative apposition,

In the possessive case: "the testimony of Allah", *the testimony’
is related 1o "Allah", because Alldh testifies for the reality as the two
witnesses do it; therefore it is the testimony of Allah as it is the testi-
mony of the two witnesses; and Allah has more right (o possession;
thus it is His testimony by right and primarily, and the testimony of
the two witnesses follows it secondarily. Alldh has said: . . . and Alldh
iy sufficient as a witness, (4:79); , ., and they cannot comprehend any-
thing out of His knowledge except what He pleases; . . (2:255).

Alternatively, it may be because witnessing it a right of Alldh
imposed on His servants and it is incumbent on them to offer it with
truth without alteration, without hiding it. It is as we say, religion of
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Allah, thus we ascribe the religion to Allah although it is the servants
who are covered by it. Allgh savs; .. . and give upright testimony for
Alldh. ... (65:2); .. . and do not conceal testimony, . (2:283). .t

The clause: "Then if it becomes known ., " al-uthir ( el )
followed by preposition ‘ald ( J ) means to get something. to find
something. This verse elaborates the law if it becomes known that the
two witnesses have lied and testified wrongly.

The clause: "that they both have been guilty of a sin": Ivtihgdy
(@il = to be entitled; to deserve); wl-ithm {..‘E}JI = 5in); to be entitled
to a sin means to commit a sin or erime; it is said: The man deserved a
sin, i.e. he committed a sin; Zayd deserved a sin against Bakr, 1.e. Zayd
committed a erime against Bakr. That is why in the coming sentence il
has taken the preposition ‘aldi { & ), as it savs: two others shall stand
up in their place "from among those whao have a claim against them,"
I.e. those against whom the two witnesses have sinned by piving false
testimony and perfidy. The basic meaning of istethagga ‘r-rajul (=
Jr ) is as follows: The man demanded that the sin or its punishment
be established and confirmed against him. Accordingly it is here an
extended metaphor in which demand is used for describing the thing
demanded, and path is mentioned in place of destination. The word,
sin, in the clause: "that they both have been guilty of a sin,” is inferred
from the preceding clause: "for then certainly we should be among 1he
sinners,"

The words: fwo others shall stand up in theiv place, Le il 11 is
found that the two witnesses have committed perjury and perfidy, then
twao other withesses shall stand in their place for swearing that the first
two have committed perjury and perfidy,

The clause: "from among those who have u claim against them,”
denotes situation, ie., while these two new witnesses against whom the
first two had committed perfidy, and who are nearest in kin to the
deceased according to the will, as ar-Raz7 has stated in his tafsir. In
short, it denotes that if it was known that the two witnesses have com-
mitted perjury and perfidy against the near relatives of the deceasad.
then twoe other witnesses shall stand up in their place from among
those against whom the first two have committed that perjury. hefore
their guilt was known,

This interpretation is based an the recital of “Asim from Hafs
who has recited wsruligga { 3= ) in passive voice; then the apparen
context would make, "the first two" the subject and its predicate
would be, "two others shall stand up in their place”, The meaning: If it
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hecomes known that the two witnesses have committed perjury and
perfidy against the near relatives of the deceased, then two near rela-
tives of the deceased shall stand up in their place against whom the
perfidy was committed.

In the recital of ‘Asim through Abi Bakr, Hamzah, Khalaf and
Ya“qib, al-awlapdn { &Ljﬁin } is recited al-cwwalin { oy = the first
ones, opposite to the last ones), and apparently it means the nearest of
kin who have first ¢laim [on the deceased's estate]; it is adjective or
appositional substantive standing [or "those who".

The exegetes have written much numerous modes and aspects
so far as the consteuction of various parts of the verse 1s concerned; so
much so that if some aspects are multiplied by the others in order to
infer the full meaning of the verse, it would result in hundreds of
aspects. az-Zajji] has reportedly said that it 15 the most complicated
verse of the Divine Book so far as its construction is cancerned.

What we have written in its explanation is manifestly clear from
the context, without any aberration or arbitrariness; we have avoided
thoroughly looking at all the possibilities, which they have mentioned,
because il would only increase the vagueness of the word, leaving a
scholar bewildered.'

From the clause: "two others shall stand up in their place”,
sprouts the clause: "so they two should swear by Allah;" it means the
two other witnesses, nearest in kin to the deceased; they should swear
by Allah that certainly our testimony (which unmasks the falsity and
perfidy of the first two witnesses) is truer than that of the first two
concerning the aspects of the will; and we have not exceeded the limit
auainst them by testifying contrary 1o what they had testified, other-
wise, most surely we should be among the unjust people.

QUR'AN: This is more proper in order that they should give testi-
mony trily or fear that other oaths be given after their oathys; .. .t
The verse describes the underlying reason of the preceding rule. It
says that this law. with the sequence prescribed by Alldh, is the safest
way of arriving at the truth in this place, and is the nearest methad of
ensuring that the first two witnesses would not commil injustice in
Iheir testimony, as they would be afraid that, otherwise their testimony

' If anybody wants 1o know those details, he should refer to the Fafsm B lama 'dni,
vaal, T (by al-AlosT), Majma's I-baydn (by at-Tabrist), Maf@ithe -ghayb (by ar-RazT)
pnd ather detailed boaks. {Authors note)
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would be refuted and rejected,

Man iz entangled in his desire; the desire invites him to enjoy
whatever he can, and grasp to whatever he longs for, provided there is
naothing to divert him from it; it makes no difference whether he has
any right to that desired item or not, whether it is based on justice or
injustice even by nullifyving someone else's right, The man desists from
that transgression and exceeding the limit either because of some ex-
terior thing which prevents him from it through punishment or chastise-
ment, or because of some inner prohibition from his own soul: and the
strongest psychological prohibitive factor is the beliel in Allah to
Whom the servants have to return and Who takes reckoning of the
deeds, decides with justice and awards full recompense.

IT; as is supposed at this juncture, the reality about the deceased's
will is unknown and the only way to find it is through the testimony of
the two witnesses whom the deceased had appointed, then the sirong-
est way of keeping their testimony nearer to truth is 10 compel them to
swear by Allah, and to make the nearest of kin of the deceased swear
by Allah if it transpires that the first two witnesses have committed
perjury and perfidy, Thus, these two methods, ie. their caths in the
beginning and then returning the oath to the nearest of kin, are the
most effective ways to keep the first two witnesses on truth, as they
would be afraid 1o be ignominiously exposed and their oaths refuted.
These two are the strongest factors to prevent them from deviation
from truth.

Then Allah ended the speech with the admonition and warning;
and fear Allah, and hear; and Alldh does not guide the transgressing
people.

QUR'AN: On the day when Alldh will assemble the messenper, then
say: "What answer were you piven?" They shall say: "We have no
knowledge, surely thou art the great Knower of the unseen things.";
The verse is not averse to be connected with the previous subject: al-
though the end part of the preceding verse; "and fear Alldh, and hear
.o 5 general, vet the context denotes that it contains prohibition of
deviation, committing injustice in witnessing or disdaining the oath by
the name of Allah, Thus it is appropriate to describe what is 1o take
place between Alldh and His messengers, who shall be witnesses ave
their nations, and what an excellent witnesses they are! Allah shall ask
them what answer they were given by their people, and although they
knew very well what their peaple had done, and they were appainted
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by Alldh to be their witnesses. yet they will reply by saying: "'"We
have no knowledge, surely Thou art the great Knower of the unseen
things.'"

The matters being like this and with Allah being the Knower of
evervihing, il is appropriate for the witnesscs 10 be afraid of divine
majesty, and nat to deviate from the truth which Allih has given them
the knowledge of: they should not conceal the testimony of Alldh,
otherwise they wauld be one of the sinners, unjust and tyrants,

The divine words: "On the day when Allah will assemble . .
is an adverh of time, related to the preceding clauses: "and fear Allih

" The verse speaks of assembling of the messengers {instead of
saving, when Alldh will say to the messengers), 45 it has more affinity
with gathering of the witnesses for testimony, as shown by the words:
the two witnesses vou should detain after the prayer! ... they shall
hoth swear by Alah,

As for the messengers' negating the knowledge from them-
selves, when they shall say: ""We have no knowledge. surely Thou art
the great Knower of the unseen things.’ " They restrict the knowledge
of all unseen things exclusively to Allah, and it proves that the negated
is not the knowledge per se, hecause the clause: "surely Thou art the
areal Knower of the unseen things". apparently aims at explaining the
reason of negation; and it is understood that confinement of the knowl-
edge of all unseen things does not entail removal of all knowledge (rom
other than Allah, especially so when it is a knowledge of lestimony;
and what will be asked, i.e. how the people answered their messengers,
is related to the testimony not W the unseen.

Their reply: "'We have no knowledge'”, does nol negate lenowl-
edge in general; it negates the truly inside knowledge which is not
without some relationship with the unseen. It is known that the knowl-
edue discloses o the knower the reality as much as it is related to a
certain affair concerning its causes and concomitants; and the reality Is
inter-connected with all parts present externally, whether they precede
the reality in external existence or are found simultaneousty: knowledge
of any external affair, in true sense, does not oceur except by compre-
hending all parts of its existence and acquiring comprehension of its
Maker ~ [ar be it from His majesty that anything could ever compre-
hend Him, and it is an affair beyond the human power. Thus, man has
not been given knowledge in this universe — the universe thinking on
whose vast dimension leaves him flabbergasted, looking at the magni-
tude of its stars and galaxies makes him scared, if he observes ils
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minute items his reason is bewildered. and if he wants to walk betwean
these two extremes he becomes giddy — except a little that is needed by
him in the journey of his life, just as a walker in utterly dark night
carries a small candle which gives him only enough light to see where
to put his next step.

What the human knowledge is connected to, adheres with its
being, and attaches with its reality to its fringes and then to the fringes
of the fringes and so on. All of it is unperceived by human percep-
tions. Knowledge, in its true meaning, cannot be attached 1o anything
except when it is connected to all its unseen factors of existence, and
this is not possible for any limited creature, be it human or something
else, except Allah, the One, the Subduer, with Him are the keys of the
unseen, none but He knows them. Allih says: . .. and Alldh knows,
while you do not know (2:216). The verse shows that man's nature is
ignorance, and he is not given knowledge except to a limited measured
quantity. Allah says: There is not a thing but its treasures are with U,
and We do not send i down but aceording to kmown measures (15.21),
The same is the connotation of the i ‘siim's reply when he was asked,
"Why Allih is concealed from His creatures?" He said: "Becausc surely
He has built their structure on ignorance.” Allih has also said: . . . and
they cannot comprehend anvthing owr of His knowledge except that
which He pleases; ... (2:255). It shows that knowledpe, all of it,
belongs to Allah and man comprehends out of it only what Alldh
wills. Also He says: .. . and you have not been given the knowledge
but ¢ litrle (17:85), This proves that there is a multitude of knowledge,
but man has not been given except a little.

Se, the reality is this: knowledge, the real one, is not found
except with Alldh, When the Day of Resurrection comes, the things
will appear in their true forms and shapes, as the related verses show.
Thus, there would not be on that day any place except for the true
specch, as Alldh says: ... they shall not speak except he whom the
Beneficent Lord gives leave, and he will speak the trwth, That iy the
certain day, , ., (78:38-39). That is why when the messengers shall be
asked, "Whar answer were you given? " the true reply will be ta repudi-
ate from themselves all knowledge as it will be a part of the unseen, and
to aftirm it to their Load, by saying: “We have no knowledee, surely
Thou art the great Knower of the unseen things, "

This reply of theirs, emanates from their humility before His
Grandeur and Majesty; il 1s a confession of their personal neediness
and essential nullity vis-g-vis their True Master; keeping the manner
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of His audience and displaying the truth of the matter, However, it is
not a final answer shutting the door to further replies, because:

First: Because Allah has made them wilnesses for their peoples, as
He says in this Book: How will it be, then, when We bring from every
peaple a witness, and We bring you as a witness over those (witnesses)?
(4:21) .. and the book {of decds) shall be sef up, and the propheis
and the witnesses shall be summoned .. . (39:69). And there is no
meaning of making them witnesses except that they should be witnesses
over their peoples — as the witnessing should be on that day. Inevitably
they will testify on that day as Allah has ordained it. Thus, their reply,
“We have na fmowledee, " is based on the manner of warshipful homage
vis-g-vis the True King in whose hand is command and kingdom on
that day. It also explains the reality of the affair, i.e. Allah possesses
knowledge by Himself, and others possess it only as much as He makes
them have it; and there is no wrong if, after this reply, they disclose
what knowledge they had of the conditions of their peoples. This
supports what we have previously written in the first volume of this
book. under the verse: dnd thus we have made vou a justly balenced
group so that you may be wilnesses over mankind, and so that ithe
Messengrer may be a wilness over You, . .. {2:143), where we have
explained that this knowledge and witnessing are not of the type of
knowledge and witnessing as we understand them; rather they are of
the knowledge which is particularly reserved to Allah and which is
hestowed to a group of His honoured servants

Second: Because Allah has confirmed that a group of his nearer
servants will possess knowledge on the Day of Resurrection. He says:
And those who heave been given knowledge and faith will say: Verily
vou have tarried according to the deeree of Aligh tll the Day of
Resurvection, ... " (30:56); .. . and on the heighis shall be men who
fnow them all by their marks (7:46); And those whom they invoke
beside Him do not own any power of intercession, save he who bears
witness to the rruth, and they know the truth (43:86), and 158 son of
Maryam is included in this verse. and he was a messenger. therefore
he is among those whe bear witness to the truth and they know the
truth: And the Messenger shall sav: "0 my Lord! Verily my peaple
took this Chadn as a thing abandoned. " (25:30). The Messenger refers
to the Messenger of Alldh (s.a.w.a.), and his speceh quoted in this verse
is exactly the reply to the question conlained in the verse under dis-
cussion, i.e., the divine words: "What answer were you given?" Now,
it is clear that the words of the Messengers: "We have no knowledge,
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... "is not the final answer, as described above,

Third: Because the Qur’in mentions that the questioning will cover
both the Messengers and those to whom they were sent. Allih says:
Then surely We shall question those fo whom (Our messengers) were
sent, and certainly We will also guestion the messengers (7:6). Also,
He mentions many replies given by the people to whom the messen-
gers were sent of many questions asked of them: and replying entails
knowledge and questioning confirms it. Also. Allah says: Certainly,
you were heedless of this (day), now We have removed [from vou vour
veil, so your sight is sharp todeay (50:22); And could vou but see when
the guilty will stand before their Lord, heads hung low, (and say): "€}
our Lord! We have seen and we have heagrd; now send us back: we
will do good; verily now we are convinced, " (32:12). There are many
verses of similar theme. Now, when the peoples — and especially the
guilty among them — were having knowledge on that day, how could it
be imagined that the honoured messengers would be lacking that
knowledge. Thus the end result is the same as we have said,

A TALK ON THE MEANING OF TESTIMONY

The society in which we live, and the interaction that takes place
between our active powers in general aspects of this worldly life, pushes
us willy-nilly to various kinds of discords and disputes. What one of us
exclusively enjoys, often another one wants to share it with him, or
even acquire it solely for himself, displacing the original owner. This
made man realize that jurisprudential judgements and decress were
essential for settling such disputes,

The first requirement for judging a case is that the events and
oceurances should be preserved exactly as they took place and recorded
in a way that no change or alteration sneaks in them, in order that the
Judge may decide accordingly, No body can doubt its importance,

This can be ensured only through making someone look at the
event: He observes the episode and takes upon himself to convey the
report truly when need arises, or records it in some other way, like
writing or using other instruments which serve the same purpose |like
audic or video cassettes, etc. |,

There are some important differences between witnessing and
other means of preservation and recording: First, The means of preser-
vation and recording, other than witnessing, are not available generally:
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its most common and well known method is writing, but even today it
has not covered the whale mankind, let alene the ancient times; contrary
1o the witnessing, Sccond, Rendering testimony, i.e., description with
tangue by a witness through his undertaking to convey Lhe fact truly and
based on his memory, is less likely to be alTected by any defectiveness
and more secured agamst various afflictions in comparison to writing
and other means of recording.

That is why we see that no nation shuns giving credence to
testimony — it is true in all nations, despite their excessive discord i
sociological customs. tribal and religious dispositions and progress or
regress in culture and barbarism — in short every group gives some
credence to testimonies.

Consideration is given in this respect o someone who is counted
s a member of the nation and part of the group, That is why no import-
ance is given to the evidence of a child below the age of discretion or
to that of an insane who does not know what he speaks. The same is
the reasan why some barbarous nations did net recognize women's
evidence, as they did not accepl women as parl of the society; and
most of the social norms in ancient nations were hased on the same
thinking, like Rome, Greece and other regions.

Now. Islam is the nataral religion, and as such recognizes Lesti-
many, and accepts 1his alone as the definite proot, while all ather means
of substantiation and corroboration have no value unless and until they

create "Knowledge". Allah says: ... and establish the evidence for
Alldh: ... (65:2), ., and do not conceal evidence, and whoever con-
ceals it them surely his heart is sinful; . .. (2:283); And those who

stened firne in their testimonies {70:33)

{slam has fixed the number of two for witnesses regarding all
affairs except fornication [where the required number is four] so that
gach supports the other, Alldh says. . .. then call to wilness hwo wil-
nesses from among your men, and if there are not (wa nien, then one
man and two women from anong those whom you choose 1o be wit-
nesses. so that should one of the two forgers the (second) of the two
may remind the other; and the witnesses should not refuse when they
are sunnmoned: and be not averse to writing it (whether it be) small or
larsze, with the time of its falling due. This {procedure) is more equi-
tahle in the sight of Alldh, and asswres greater acouracy in testintony,
wnd the nearest (way) o not entertaining any doubts (afterwards), .. .
(2:282). It shows that what the verse explains and lays down in respect
of the laws of witnessing, including the addition of one witness to the
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other 1o make them two, 15 more in conformity with justice, rendering
ol testimony and removal of doubt.

When Islam looks at the individual members of the society —
who are the bricks to build the society — it counts woman among them,
and bestows on her the right, like the men. w render the witness, At
the same time, it has decided that the society created by it shauld be
founded on understanding, rather than emotions, Woman is an emo-
tional human being; and therefore it has given her half the right and
weight of man. thus two women’s teslimonies equal 1o that of a man,
as the above-quoted verse points to: so that showld one of the two
Jorgets, the (second) of the two may remind the other. In the fourth
volume of this, we have written on the right of woman in Islam. which
will be useful here. Witnessing has many detailed laws, which are
elaborated in the books of jurisprudence, which is beyond the limit of
this discussion here,

A TALK ON JUSTICE

A research scholar in Islamic Laws often comes across the ward
Justice; and he often finds different definitions and diverse explanations
of this word, depending on diversity of the scholars and their ways.

But what s appropriate al this juncture of the Qur'anic discourse
— in analysis of its meaning and the way of i1s application to the nature
on which Islam is based — is thal we should adopt another way of
explanation. S0 we say:

al-"Adatah { B3l ) is moderation and middle position between
two modes of high and low. and two sides of exaggeration and short-
fall. It has a real value and great weight in human societies. The via
media, the maoderate position, is the substantial ingredient or the core
around which the social structure is buill. A noble man of high rank
wha would be dressed in high social virtues, and represent the utmost
wish of society. is not born every day; such a persen appears on the
seene only rarely and it is known that society is not made up of a rare
person even if he be looked up as a cardinal organ wherever he he
found,

O the other side is a vile and despicable person who does not
uphold social rights. and who does not fulfil the average aspirations of
the society. He does not have any caller inviting him to ohserve the
general social principles on which depends the life of society; nor
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does he have any deterrent which would prevent him from committing
social sins which destroy the society and nullify the essential mutual
attraction between its ingredients: in short, no trust can be had for his
heing a part of the body of society, nor can ane rely on his good influ-
ence and proper advice.

[We find, after leaving these twa high and low ranks aside, that]
the rule is exercised by the medium rank of the society on whom de-
pends the society's structure, and who fulfil its aims and aspirations:
and it is through them that its good effects take place - its ingredients
and organs have not come together except for achieving this goal and
gnjoying ik

A member of the society cannot entertain any doubt about it
when he looks at iteven once.

It is self-evident to him that he, in his social life, greatly depends
on some individual members of the society on whose social deportment
he relies — they are covered with moderation in affairs, are caulious
against being indifferent to breaking the laws or violation of prevalent
customs and manners in various fields like jurisprudence, judgement
and testimonies, efc.

This imperative or nearly imperative quality demanded by nature
is what lslam looks for in a wilness, Allah savs: . . amd call fo withess
rwo st men from among you, and establish the evidence as before
Allgh Thus is admonished he who betleves in Allah and the last day:
L (65:2; . when death draws nigh to one af you, at the time of
matking the will, two just persons from among you, . . (5:106). Both
these verses are addressed to those who believe, Therefare, the condi-
tion that the witnesses should be two just men from among them
implies that they should have a moderate and medium position vis-a-
vis their religious society; but as for its position vis-d-vis national or
political society, Islam does not care for such non-religious relation-
ships. Apparently, if the witnesses are on 2 medium position vis-a-vis
the religious society, they must be from among those whose religiosity
is relied upon and wha do not indulge in major sins, which adversely
affect the religion. Allah says: If vou avoid the major sins, which you
are forbidden, We will remit from you yaur (minor) sing and We will
miake vou enter an honourable entering (4:31), We have described the
meaning of major sins under this verse in the fourth volume of this
hook.

‘This meaning is evident in the divine words; Those who accuse
chaste women (and) then do not bring four witnesses, scourge them
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with eighty stripes, and do not accepr their testimony for ever and they
are the transgressors, Save those who aflerwards repent and make
amends, So Alldh is Oft-forgiving, Merciful (24:4-5).

Similar to the previous verse which lavs down the condition of
Justice and probity, is the divine word: . . . from among those whom
you are pleased with fo be witnesses, ., . (2:282), because the pleasure
mentioned here means pleasure of a religious society; and it is known
that a religious soctety, per se, will not be pleased with anyone unless
he behaves in a manner that makes him trustworthy in religious atfairs.

It is what we call in figh the faculty of ‘addlah. It is other than
what is called ‘addlak in Eihics, The ‘addlal of figh is the psycho-
logical aspect which in comman point of view prevents one from
commitling major sins; and the ‘ed@lah of Ethics is the deep-rooted
trait of character in reality.

What we have inferred from the meaning ol ‘addlah is what is
understood from the madhhab of the Imdms of Ahly Y-Bayr (peace he
upon them) as is reported through their chains:

[as-Sadiiq] narrates in Man [ yahduruhu '-fagih, through his
chaing from lbn ABT Ya'for, that he said; "I said to Abi “Abdillah
(a.s.). 'By what is known the 'adédilah of a man ameng thie Muslims, so
that his testimony is accepted for and against them'?” He said:

"1t is) that they recognize him with covering and abstinance.
and control of stomach, and genitals, and hand, and tongue; and he s
knawn to avoid major sins for whom Allih has threatened the Fire, as
drinking liquor, fornication, interest, disobedience of parents, fleeing
from fihdd and s0 on.

""And it is known from the fact that he conceals all his defects,
in order that the Muslims are forbidden to search for his slips and
defects, and are obliged to pronounce his integrity, and declure his
‘wddilak among the people: and he is considered regular in the five
prayers when he deligently prays and preserves their times wilh
attending the Muslims' congregational prayvers, and dog¢s not remain
behind from their congregation in their praver place except because of
some (genuine) cause.

""When he is like that, inseparable [rom his praver-place at the
advent of the five prayers; when he is asked about in his tribe and
guarter, they would say: "We did not see from him except good”, (he
is) regular in his prayers, wailing for their times in his prayer place,
then surely it would make his testimony valid, and (establish) his
‘aedd{ah among the Muslims, And it is because prayer is a curtain and
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expiation of sins. And it is not possible to testify about a man that he
prays if he does not come to his prayer place and does not regularly
attend the Muslims' congregation.

"' ongregation and gathering for prayer has been prescribed only
for this purpese that he who prays may be distinguished from him who
does nat pray; and he who preserves the times of prayer from him who
neglects it. And il it were not o, no one conld testify for the goodness
of the other, because he whe does not pray has no goodness among the
Muslims. Verily the Messenger of Allah (s.aw.a.) had intended 1o burn
a group in their houses because they avoided attending the Muslims'
congregations: and there were among them people who used to pray in
their homes, but it was not accepted from them. Therefore, how can
evidence or prabily of someone be accepted among the Muslims about
whom decision of Allah, to Whom belong Might and Majesty. and of
His Messenger was taken to burn (him) with fire ingide his house? And
he (s.a.w.a.) used to say: "There is no prayer for him who does not pray
in the mosque with the Muslims except because af some reason
(illness)."' " (Man ld yahdwruh Hfagihy

The author says: ash-Shavkh has narrated it in at-Takdhib with
some addition, which we have left out. Covering and abstinance both
mean avoidance, as [Jawhari] has said in as-Sikdl As you see, the
iradition makes basic ‘adalah a thing which is well-known among the
Muslims: and shows that the effect resulting from it and which proves
this psychological characteristic is avoidance of the things prohibited
by Allah, and abstention from forbidden desires; and it is recognized
through avoidance of majer sins; then proof of all this is seen in (his}
aaod appearance among the Muslims, as the Imam (a.s.} has deseribed
it in detail.

‘Abdullah ibn al-Mughirah narrates from Abu 'l-1lasan ar-Ridd
{a.5.) that he said: "He who was barn on fitrah (e, of Muslim parent)
and is known with goodness in himself, his evidence is allowed.” {ihiel.)

Suma‘ah has narrated through Abia Basir from Aba *Abdilldh
(#.5.) that he said: "There is nathing wrong with evidence of an old {or
weak) person when he is righteous and chaste,” {ibid.)

|al-Kulayni] narrates through his chain from “Alf ibn Mahziyir
from Abd *Alf ibn Réshid that he said: "l said to Abn Ja'far (as.):
"erily, your followers are of different types; so should 1 pray with
them all? He said: 'Dan't pray except behind him of whose religion
you are confident,"" (al-Kdf)
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The author says: The tradition clearly indicates what we have
explained above. There are other topics in i, which are beyond our
theme here.

A TALK ON OATH

What do you mean when vou say: ‘By my life, it is so; or "By
my life, the thing is as I have said? It means that you somehow attach
that statement in its truthfulness to vour life — which has a great
position and dignity in your eyes — in such a way that they become
inseparable in existence and nan-existence; if you were wrong in vour
statement, you would nullify the dignity of vour life and its honour in
your eyes, and thus would fall down from the level of humanity which
demands respect for life's affairs,

When you say, T adjure you by Allah to do (or, not to da) this
thing!, it means that von have attached vour order or prohibition to the
dignity and honour which Allah has in the believers' eyes: in this way
if anyone goes against that order ar prohibition it would be an insult (o
the divine position and would negate the sanctity of the belief in Allah

Likewise, when you say, 'By Allah! 'l do such and such', vou
affect a special connection between your intention to do it and the
dignity and honour which Allah has in your eyes according to vour
beliet in Him, so much se that if you cancel vour intention it would
entail a negation of the divine dignity in your eyes, [ts purpose is to
create a deterrent against cancellation of that plan, Thus, oath creates a
special connection between a statement and another thing which has a
dignity and honour in such a way that if the former is nullified, the
latter too would be negated; and because the latter has such a dignity
and honour that the person concerned would not be pleased by its loss
of dignity or by an insult to it, therefore he is truthful in what he says
and is oheyed in what he orders or forbids, or is bound te implement
what he plans. So the vath results in intensified emphasis,

In some languages, there is found anather kind of connection
vig-g-viy oath: it connects the statement with something which has no
value or importance al all in the eves of the speaker; it is done 10 show
the contempt or desdain of the information given or received - it is a
sort of abuse and it is very rare in Arabic language.

Swearing and oath. as we know, is a prevaleni custom on
people's tongue, which is inherited generation after generation: and 11 is
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nol particular (o one language beside others. 1t proves that it is not
something related to a language: rather man is led to it by his social
life on eceasions when he realizes the need to seek refuge n it and get
its benefit.

Oath was always prevalent among the nations, they relied on it
on various unprecise occasions, which occurred in their societies for
various purposes, e.g. removal of blame, lifting 4 slunder, making ane-
self happy. or supporting information. This continued at random until
civil laws took it in their hands and gave ita legal stand on some occi-
sions, like swearing in of Presidents apd Exceutives when they assume
ereat responsibilities and are appointed to great and high posts, ete.

Islam gave oath [ull consideration when it was sworn 10 the name
of Alldh in particular. It is not but because of the high regard that it
accords to the Majesty of God, as it aims [0 protect the divine grandure
from unbecoming attachments. That is why it has laid down special
expiation for breaking the oath and dislikes frequent swearing in the
name of Allah. He say: Alldh does not call you (o gecount for whal is
vain in your oaths, but He calls you (0 account for the making af delib-
erate oaths; so irs expiation (for breaking an oath) is the feeding of ten
poor nien out of the average (food) vou feed vour families with, or
their clothing, or the freeing a neck; . . . (5:89). And make not Alldh in
your gaths a hindrance against that you may do good and . . . (2:224).

Islam has recognized oath in those cases of litigation where
there is no proof. Alldh says: .. so they o shoutd swear by Allidh:
"Certainly our testimony is truer than the restimony of those two, and
e have not exceeded the limir, - ." (5:107). And the Prophet (s.a.
w.a.) has said: "The proof is on the claimant, and oath is on him who
denies.”

The essence of recognition of path is that only the cath is a su -
ficient proot in cases where no other proof exists. The religious society
s founded on individuals' belief in Allah, and a believer is a part of this
composite whole; he is the fountain-head from which spring forth the
customs which are followed and laws which are enforced: in short, all
signs which appear in the community and which rise from their relig-
ious condition. It is not unlike a secular society that is based on peaples’
helief in their national objects, and from which the social laws and cus-
toms as well as the manners and culture are born which are found in it.

This being the case, as it is 0K to rely in all social affairs, and in
peneral concomitants of life, on individuals' oaths in various ways.
then it should also be 0K to rely on their caths in cases where no other
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reliable proofl exists — and it is the oath in cases where no proaf is
offered; the denier would attach his denial of the claimant's claim with
his belief in such a way that if falsity of his claim becomes apparent,
no reliance can be put on his belief in Allgh.

As he ties his belief and faith with that oath, he pawns his faith
putling it under the control of the pawn-broker, and its return to the
borrower depends on his true promise and repayment of the loan within
the agreed period; otherwise the pawned property soes and he remains
empty-handed,

Likewise, the one who swears is considered as if he has pawned
his faith in exchange of what he has sworn for until its falsity is found
out; when s falsity appears, he becomes empty-handed from faith, falls
down from the height of reliability, is deprived of enjoying the fruit of
belief; in other words, in the religious society he loses all social bene-
fits; he is banished from the well-knit society; neither the sky puts him
under its shadow nor the carth accepts his burden,

This discourse is supported by what used to happen at the time
af the Prophet (s.a.w.a.), when people openly showed their hatred for
those who stayed behind from religious assemblies like congregational
prayer, jihdd and so on; as it was the timé when religion had total
domination and authority over desires.

But whal is the siluation nowadays? Religion has lost its hold:
base desires have seeped into hearts; we are living in a society com-
posed of religious objectives (whase structure is weakened and people
have turned away from it) and modern civilization's objectives. It is
submerged in material enjoyments whose foundation is strong and
general public eagerly proceeds towards it. Then there appeared scvere
quarrel and dispute between religious factors and modern civilization,
in which constantly the latter is winning and the former retreating, The
religious system that was supposed to dominate the society lost it
coherence, and chaos and confusion appearcd in spirilual affairs. In
this cendition, neither oath nor anything stronger can be of any bene-
fit; there remains nothing to protect the people’s rights. People have
lost confidence not in the religious safeguards found in sociely, but even
in modern laws.

However, the divine rules and shari'ah cannoi be abrogated
merely by the people’s lurning away from il or by their being tired of
it. Verily the religion with Allih is Islam, He is not pleased with
disbeliel for his servant, and if Truth had followed their desires the
heavens and the earth would have perished. Certainly, Islam is a rel; g
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‘o which deals with all conditions of human life, it explains them and
describes their laws — the laws thal consist of parts which are in can-
formity with each other, are interlinked and mutually complementary;
they ate alive with spirit of monatheism, If one part ails the whele
becomes sick: if some portions become rotten, 1t adversely atfects the
whole — just like a human body.

(4 limb of body starts ailing or becomes decayed, it is essential
ty preserve the healthy parts and treat the ailing one; it is not correct in
reason to leave the ailing limb as it is and also neglect the healthy parts.

Islam is the True Religion, of casy laws and forgiving nature;
its sharT ah has various vast degrees; its responsibilities arc assessed
according to what one has the ability to do. Its rope is stretched from
secured social condition (where its laws and rules comprehensively cover
all situations without exception) to individual conditions of emergency
(when praver is allowed by sign); but coming down from a high step
to a lower one is conditional to cmergency thal removes responsibility
and allows respite and extension, Allah says: He who disbelieves in
Allih after he has believed — except he wha fias been furced (to do so),
while his heart remains firm i faith — and opens (Wis) hreast for dis-
helief, will suffer the wrath of Allah. For them there shall be a greal
fermeiif Then, verily your Lord — (0 those who migrated after being
persecuted, then they strived hard and enclired patiently — verily, your
Lovd, after that, is Oft-Forgiving, Most Mercifuf (16:106, 1107

As for those who base their lives on materialistic enjoyment,
then try to justify the rejection of its opposite religious factors by say-
ing that it docs not agree with prevalent customs of the present world,
they merely fallow the materialistic logic, and not the religious one.

here is a discourse related to this chapter that emanates from
somie peaple’s elaim that swearing by other than Allah's name is o sort
of polytheism, ascribing a partner to Allah, It is necessary to ask this
speaker what does e mean by polytheism, which he claims in this
cantext?

Does he mean that: Swearing by other than Allih (aggrandize-
ment of the one sworn by and showing greatness o his affairs, as the
meaning of oath is based on it} contains a sort of humbleness and wor-
ship to him, and it is polytheism? But not every aggrandizement is
palytheism. 1L can be polytheistic only when grandeur of independen!
Lordship is ascribed to someone other than Alldh, with the idea that he
is selfssufTicient and does not require anyvone's help.

Allih has sworn [in His Book] by a lot of His creations, like the
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sky, the earth, the sun, the moon, the disappearing orbiting stars, and
the star when it goes down; He has sworn by the mountain, the river,
the fig, the olive, and the harse. Also, He has taken oatl by night and
day, by moming, by evening glow, by afternoon and forenoon; by the
Day of Resurrection and the soul; He has sworn by the Book and the
Grreat Qur'an, by the life of the Prophet (s.a.w.a,) and the angels, and
many such things in numerous verses — while no oath can be valid
without some aggrandizement,

So, what is there 1o prevent us from preceeding on the way Allah
has used in His speech? Why should not we show greatness of some
things, which Alldh has bestowed on them, and stop at that? If such
expressions were polytheistic, the divine speech should have avoided
it in the first place!

Alsa, Alldh has shown the greatness of many things in His
Book, like the Qur'an; the Throne, and the manners of the Prophet
(s.aw.a.). He has said: | .. and the mighty Our'dn (15:87y .. And
He is the Lord of the Mighty Throne (9:129); . . and surely you are
on @ mighty morality (68:4), He has prescribed for His prophets and
messengers and for the believers rights on Himself, and has shown
their greatness and dignity, as He has said: And certainly Our word
has already gane forth about Ouwr sevvants, the messengers, theat verily
they shall be helped (37:171-172) . . . and it was imcumbent on Us 1o
help the believers (30047), Why should not we show their grandeur
and follow the divine way in swearing in general? What is there to
step us from adjuring Him by something He Himself has sworn by?
Or by one of the rights He has prescribed for His friends on Himself?

Of course, the jurisprudential oath that lias legal effects in the
fields of cath or judgement is not valid by name of other than Allzh,
as s explained in figh, but we are not talking about that.

If the objector means to say that general aggrandizement, in any
way, is nat allowed for anvone other than Allah — even iT it s done
through what Allah has shown its grandeur with — then it is a claim lor
which there is no proof at all; rather definite prool is found against it.

Sometimes it is said that swearing by the right of the Prophet
(s.a.w.a.) and Allih's friends, secking nearness to them and haping for
their intercession in any way, is a worship and bestowal of an unseen
authority on them. The same comments as above apply to this claim
too: What do they mean by this "unseen authority"? Does it denote the
independent authority, which is reserved far Allah? If so, then no
Muslim (who believes in the Book of Allah) assigns it to other than
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Allah, And iT it denotes non-material authority in general (even if it is
by permission of Allih), then where is the proof that it is impossible
far some chosen servants of Allih, like His friends. to have such auth-
ority by divine permission? The noble Qur'dn has clearly mentioned
many unseen authorities, as Alldh says: . . . until, when death comes o
ane af you, Our messengers (angels) canse him him to die, . .. (68:61);
Sy "The angel of death will cause you (o die . "(32:11); By those
(angels) who drag forth vielently, and those who wndo (the bonds)
gently, and those who glide along (swiftly); and those who go ahkead
with foremost speed, and thase who mamage the affairs (79:1-3), Say.
“Whoever is the enemy of Jibril, verily it is he who has brought i to
vaur feart by Alldh's conmmand " (2:97); and there are numerous
verses of this theme.

And e says about IblTs and his hosts: for he and his tribe waich
you from a pasition where you cannot sec them. Verily We have made
the Satans fo be the guardians of those who do not believe {7:27).
Likewise, innumerable verses have heen revealed about the prophets’
and athers' intercession in the next world, and their miraculous s1gns
in this world.

Wauld that | knew what is the difference between material effeets,
which these people assert in these subjects without any aversion, and
non-malerial effects, which they call unseen autherity. If assertion of
effect to other than Allah were forbidden, then there should not be any
difforence between a material and a non-material effect. and if it is
allowed by permission of Allah, then all are equal in this respect.

TRADITIONS

SAIT ibn Thedhim narrates through his people a marfid' hadith:
He says: "Tamim ad-Diri, Thn Bandi and ibn AbT Mariyah went forth
on a journey. Tamim ad-Dart was a Muslim and the other bwo were
Chyistians. Tamim ad-Dirt had a box, which contained his merchan-
dise togetherwith a pot with golden design and a necklace: he had
taken to sell it in an Arabian market.

“Then Tamim ad-DarT became very sick. With the approach of
death he pave all that he had to Tbn Bandf and Ibn Abi Miriyah,
ordering them to convey it o his heirs, When they returned to Medina,
they took out from the merchandise the pot and the necklace, handing
over the rest to his heirs, The heirs lound the two items missing. 50,
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the family of Tamim said to the two, "Was our man sick for a long
time in which he spent a lot of money?' They said, 'No. He was not
sick but for a few days' (The family) said, "Then was he robbed of
something in this journey? They said, No.' (The family) said, Then
did he do some trade in which he suffered a loss? They said. ™o.' Then,
the family said, 'But (here) we find missing the best things which he
had, 'A pot with golden design ornamented with gems and a necklace.
They said, "Whatever he gave to us we have given Lo you.'

"The family brought the two to the Messenger of Allah {(s.a.w.a.),
and the Messenger of Alldh (s.aw.a.) asked them to take oath; they
swore and the Messenger of Alldh (s.a.w.a) let them go free, There-
afler, that pot and necklace appeared with them, so the heirs of Tamim
came to the Messenger of Alldh (s.a.w.a) and said, 'O Messenger of
Allah! Indeed, has appeared with Ibn Band7 and Ibn Ab7 Mariyah what
we had claimed against them.' So, the Messenger of Allih (s.aw.a)
waited for an order from Allah, to Whom belong Might and Majesty,
about it.

"Then Allah, the Blessed, the Sublime, revealed: (2 you who
believe! Call to withess hetween vou when death draws nigh to one of
vou, at the time of making the will, beo just persons from among vou,
or two others from among others than you, if you ave travelling in the
land — Thus, Allah, to Whom belong Might and Majesty, allowed
witnessing of the People of the Book in will only when one is on
journey and does not find Muslims; then He said: — and the calamiry
af death befalls you: the rwo witnesses you should derain after the
prayer; then if you doubt (them), they shall both swear by AllGh
(saying): We will not take for it a price, though there be u relative,
and we will not hide the testimony of Allgh, for then certainly we
should be among the sinners.' — This is the first witnessing, which the
Messenger of Alldh (s.a,w.a.) had administered. — Then if it becomes
known thar they both have been guiliy of a sin, — e, they have
perjured themselves, — two others shall stand up in their place {ie.
from among the heirs of the deccased; — from among those who have o
claim geainst them, — i.e. against the first two, — the two nearest in
kin: so they two showld swear by Alldh: — i.e. they should swear in the
name of Allih, that they [the two] have more right to this claim than
them, and that they have perjured themselves in swearing by Alldh; —
'Certainly our testimony is truer than the testimony of those two, and
we have not exceeded the limit, for then most surely we should be of
the unjuss. '
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"So. the Messenger of Allih (saw.a.) ordered the heirs of
Tamim ad-Dart to swear by Alldh as he directed them: they did swear
and the Messenger of Alldh (s.aw.a.) took the necklace and the pot
from Thn BandT and Tbn Abi Marivah, and returned them to the heirs
of Tamim ad-Dari. — This iy more proper in arder that they should
give festimony truly or fear thar other oaths be given dfier their
oaths." (al-KdfT)

The author says: al-Qummi has likewisc narrated it in his af-
Tafsir: but there is in it after the clause: the two witnesses you should
detain after the prayer, the word, "1.¢. the afternoon prayer.”

The word of the Imam (as.): "who have a clain against them,
against the first two": Apparently, it is in dual form, and it means the
first two witnesses; it explains the Cur'anic word, “the first two" We
have stated in the preceding commentary that it is the clearest of all
probable meanings, according 10 this recital.

at-Tirmidhi (who has said that il was a weal tradition), Tbn
Jarir. Ton Abi Hatim, an-Nahhis (in his Nasikh), Abu sh-Shavkh. [bn
Marduwayh and Abo Nu'aym (in al-Mo ‘rifah) have narrated, through
the chain of Abu n-Nadr (and he is al-Kalbi), from Badhan (meawld of
Umim Hand). from Ibn *Abbas, fram Tamim ad-Dri, that he sad about
this verse; "The peaple became clear of the twao, excepl me and ‘Udayy
ibn Bada’; and they were Christians frequenting Lo Svria before Islam.
S0, they came to Syria for their trade. and there came to them for trade
mawld of Band Sahm, Badil ibn AbT Maryam by name. He had a
silver bowl. and it was his main merchandise. Then he became sick,
and he appointed them as his executor of the will and enjoined them to
convey what he had left to his family.”

Tamim said, "When he died, we took that bowl and sold it ata
thausand dirham; then ‘Udayy ibn Badd® and 1 divided it among our-
selves, When we came to his family, we gave to them what was with
us, but they missed the bowl and they asked ns about it; we said: "He
did not leave anything else nor did he give to us any other thing.'"

Tamim said, "Thereafter, when I accepled Islam afler arrival of
the Messenger of Allah (s.a.w.a.) at Medina, 1 felt gnilty about it; so 1
came to his family, gave them the information and paid to them five
hundred dirham. and told them that a similar amount was with my
companion, So; they brought him to the Messenger of Allih (s.aw.a.)
he asked them for proof which they did not find; then he ordered them
tor adjure him by what is held sacred by his co-religionists, and he took
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oath, Then Allgh revealed: @ vou who believe! Call to withess betvween
you . .. or fear that other pathy be given after their vaths. Then *Amr
ibn al-*AsT and another man stood up and swore (to it): so five hundred
dirhams were extracted from ‘Udayy ibn Bad®™." (ad-Durre T-manthie)

The author says: Apart fram its weakness, the tradition does
nat conform fully to the verse, and this non-conformity is clear, as-
Suydtl has narrated from Ibn *Abbds and ‘Tkrimah what is near the
preceding tradition of al-Qummt.

al-Fariyiby, *Abd ibn Hamid, Abd ‘Ubayd, lbn Jarmr, Thnu 'l-
Mundhir and Abi sh-Shaykh have narrated from “AlT ibn Abi Tilib
that he recited mina I-ladht stahagga (with vowel a alter 1), |as is the
commeon recitation.]

lbn Marduwayh and al-Hakim (who has said it is correct) have
narrated from “AIT ibn Abi Talib that the Prophet (s.aw.a) recited:
al-ladhing stabagga ‘alaviimu l-awlayin (with a afler §), (ibid )

Ibn Jarir has narrated from lbn *Abbas that he said: "This verse
isabrogated.” (ihid )

The author says: There is no proof of abrogation as claimed
here.

Muhammad ibn Isma‘il has narrated from al-Fadl ibn Shadhin,
and “AlT ibn Ibrahim has narrated from his father, from Thn AbT *Umayr,
from Hishdm ibn al-Ilakam, from Abii ‘Abdillih ta.s.) that he said
about the word of Allah: or twe others from among others than vouw: 11
the man is in a lown where there is no Muslim, the witness of a non-
Muslim is allowed in will. (al-Kafi)

The author says: The radition's meaning is inferred from the
verse,

[al-Kulayni] narrates through his chain from Yahva ibn Muham-
mad that he said, "l asked Abii *Abdilldh (a.s.), about the word of Alldh.
te Whom belong Might and Majesty: O vou who believe! Call to wit-
ness between you when death draws nigh to one of you, at the time of
mrking the will, bwo fust persons from amiong vou, or two athery from
among others than you. He said, "The two from among you means two
Muslims; and those from among others than vou, means (from) the
People of the Book; and if they did not get from the People of the Book,
then from the Magians, because the Messenger of Allah (s;aw.a.) had
followed about the Magians the system of the People of the Back
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regarding jizyah.

"And it is (like this:) When a man dics ina place away from
home afid does not find two Muslims, he will call to witnness two men
from among the People of the Book; they will be detained after the
afterncon prayver, and they both shall swear by Allah, to Whom belong
Might and Majesty, (saying:) "We will not tuke for it a price, though
there be a relative, and we will not hide the testimony of Allah, for
thern certainly we should be among the sinners.™ The (Imam) said:
'And it is when the heir of the deceased feels doubt about their [the
two's| testimony, then it becomes known that they both have testified
Falsely, he has no right w refute their testimony until he brings two other
witnesses; so they shall stand up in the place of the first two witnesses, o
they two showld swear by Alah: “Certainly onr festintony is truer than
the testimony of those two, and we have not exceeded the limit, for then
most surely we should be of the unjust.” 1T he did so, the testimony of
the first two would be set aside and that of these two would be
allowed [i.e. accepted]. Alldh says: This is more proper in arder that
they should give testimony truly or fear that other oaths be given after
their ceths,"" (fhid.)

‘The author says: As you see, the tradition fits the earlier given
explanation of the verse, There are other traditions of the same mean-
ing in al-Kaf and ar-Tafsir of al-* AyyashT narrated from Abi *Abdillah
and Abu 'I-Hasan (peace be upon both. }

And in some traditions, the Divine Words: or fwo others from
among others then you, have been interpreted as, 'the unbelievers'; and
it is more general than ‘the People of the Book', as is narrated in al-
KT from Abu's-Sabdh al-KinanT, from Abil ‘Abdilldh (a.s.), and i
at-Tefstr of al-*Ayyasht from Abil Usamah from the same Imam (a.5.)
about this verse: [1 asked him:| "What (meansk or two others from
among others than vou'!" He said, "They are lwo unbelievers." "1 said,
‘(What means:) two just persons from among you?' He said "They are
two Muslims.'"

Although the preceding tradition which confines it to the People
ol the Book is nol capable of putting any restriction on this generality,
according to the rules of generality and restriction hecause both are in
positive case, yet the first tradition's context may explain the general-
ity of the second one in a way that conforms with restriction.

as-Sadiig has narrated through his chain (o Abii Zayd “Ayyish
ibn Yazid ibn al-Hasan from his father. Yazid ibn al-Hasan that he
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said: "Narrated to me Misd ibn Ja'far (peace be upon both), he said,
‘as-Sddiq (a.s.), said about the words of Allah, to Whom belong Might
and Majesty: On the day when Alldh will assemble the messengers,
then say: "What answer were vou given?" They shall say: "We have
no tnowledge, . ., e said, ‘as-Sadig (as.), said, "They shall say,
‘We have no knowledge through other than Thee!'"' He also said, ‘ag-
Sadiq (a.s.), said, "The Qurin, all of it, is rebuke, and s mterior 15
approximation.” " [ Tafsiru 1-Burhdn)

The author of al-Burhiin says: "lbn Babawayh has said, "The
Imam (a.s.) means that behind the verses of rebuke and threat there ars
verses of mercy and forgiveness.'”

The author says: What he has quoted from as-Sadiig (may
Allah have mercy upon him) regarding the meaning of the Imam's
saying: 'The Qur'an, all of it, is rebuke, and its interior is approxima-
tion,' does not fit on it: Neither in view of the beginning of the tradi-
tion, because the interpretation of the messengers' word, 'We huave no
fmowledge, ' as, "We have no knowledge through other than Thee', has
no relation with the Qur'an containing two types of verses, those of
promise and those of threat: nor in view of the context of the sentence
itself, i.e. 'The Qur'an, all of it, is rebuke, and its interior is approxi-
matian;’ because this speech apparently means that the whaole Quran
is rebuke and the whole of it is approximation, and the matter differs
from the point of view of interior and exterior; it does not mean that
the Qur'dn is divided into two categories, one is of the verses of rebuke,
and another besides it is the verses of approximation.

Pondering on the Imdm (a.5.)s talk, we come to understand that
'rebuke’, inasmuch as it stands parallel 1o 'approximation’ means its
concomitant, i.e., to remove {ar as opposed to bring near; the Qur’an,
all of it, is cognizance and reality; its exterior separates realitics from
one another and categorizes its parts, and its intericr brings them
nearer (o cach other, perfects them and unifies them. In short, it means
that the Qur’édn, in its exterior shows various realities of cognizance,
which are separate one from the other, yet in spite of its multitudin-
ousness and separateness of its components, in ils interior its ingradi-
ents are quite near to each other, and its various meanings are inter-
connected, until it is unified and becomes one single reality, pervading
the whole body like spirit — and it is nothing but the reality of oneness,
monotheism. Alldh says: 4 Book whose verses are firmly arranged
then separated, from the ANl-Wise, All-Aware (11:1).

At this juncture, it becomes clear how it fits on what the Imim
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(a.5.) has said at the beginning of the tradition that the messengers’
reply, ‘We hove no knowledize,! means; "We have no knowledge through
other than Thee.' It is because man, or any knower we suppase, knows
whatever he knows, he knows it through Allih: Allah is known through
Himself, and all other things are known through Him. In other words,
when knowledge connects with anything, it connects first of all with
Allah, as deserves His sublime status and majesty, and then it connects
through Tlim with that thing; because with Him is the knowledge of
everything, He gives out of it to whomsoever He wishes from among
His servants, as much as He wishes. Allah says: . while they conmot
comprehend anvthing out of His knowledge except thar which He
wills: His throne extends over the heavens and the earth. .. (2:233).
We have quoted earlier the narration of “Abdu 1-AE mawld Al Sam
from ag-Sadig (a.5.) and some other traditions in this regard.

Aceordingly, the messengers' reply: "We hove na krowledge,
surely Thou art the great Knower of the unseen things.' would mean in
the light of the Tmam's explanation, as follows: We have no knowledge
of anything leaving Thee aside: we know whatever we know because of
our knowledee about Thee: it is because all the knowledge belongs to
Thee: and as such Thou knowest it better than us; after all, whatever
we know comes out of Thine knowledge and Thou hast given us a part
of it by Thine will and Thine sustenance.

Accordingly, another meaning is understood of the words: sirely
Thewe art the grear Knower of the wnseen things", and il is maore sublime
than the previously given explanation: Everything in this creation has
an existence separate from the others' being. As such it is unseen’ wis-
c-vis the others. because its existence is limited and forcordained, it
daes not comprehend except what Allith wills it 1o comprehend; and
Allah comprehends evervthing, and knows cvery unseen; thus nothing
knows anvthing except through Alldh, Sublime and Glorified 1s He
from every short-coming,

Now. we understand that division of the things into unseen and
seen, actually means their division into an unseen which Allih wills
that we should comprebend it and an unseen which FHe has kept hidden
from us, Probably, this meaning is supported by the apparent meaning
of the divine wards: He is the Knower of the unseen, and He does not
reveal His unseen (secrcls) fo any one except to the messenger whom
He chooses (72:26-27). as is implied by relating the 'unseen' to the
pronoun. You should deeply ponder on this matter.

Yarid al-Kandsi narcates from Abil Ja*far (a.s.), that he said
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aboul the verse: On the day when Alldh will assemble the MESSENTEry
<. " He will say, 'What answer were you given about your awsivi”
(suceessors) whom vou left behind in your umpah? They will say:
‘We have no knowledge of what they (the wmmak) did after us'" (at-
Lafstr, al-* Ayyashi)

The author says: al-Qummi has narrated it in his at-Tafsir,
from Mubammad ibn Muslim from the same Tmim {8.3.),

[al-Kulayni] has narrated in al-KafF a tradition of similar theme,
from Yazid, from Abii ‘Abdillah (a.s.), and it is based on the principle
of the flow of meaning, or gives its interior explanalion.
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When Allgh shall sav; "0 Isd, son of Maryam! Remember My
Jevour on you and on your mather, when 1 strengthened you w lith
the Holv Spirit; (s0 that) veu speke fo the peaple in the cradle,
and when grown up; and when | taught you the Book and the
Wisdom and the Tawrdt and the njil; and when you made out
of ¢lay the figure of a bivd by My leave, you breathed into il el
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it hecame a bird by My leave; and you healed those horn blind
and the fepers by My leave; and when you raised the dead hy
My leave: and when 1 held back the Childrven of Isvael from vou
when vou had come to them with clear signys, but then thase of
them who dishelieved said: This is nothing but clear sorcery’
(110}, Amed (recall) when I revealed to the disciples: 'Believe in
Me and My messenger’; they said: 'We believe and hear witness
that we are Muslims™ {111},

& # L w *

COMMENTARY

These two and the subsequent verses (which narrate the story
of the coming down of the Table and those which describe what Allih
shall ask ‘Isa, son of Maryam [a.s.] regarding the people's taking them
as two gods besides Allah, and the reply which he will offer), all are
related with the theme of the Chapter with which it had begun: It
began with the ¢all to fultil the covenant and give thanks for favours.
and cautioning against breaking the contract and being ungrateful 1o
divine bounties. In this way, the end of the chapter fully returns to its
beginning, and unity of intended theme are preserved.

QUR'AN: When Allah shall say: "0 ‘Isa, son of Maryam! . . . and
when you raised the dead by My feave: The verse counts many of the
clear signs which had appeared on his hand, but it is counted in a way
that shows Allah's grace on him and his mother together. These favours
are mentioned in almost similar words in the chapter of " The House of
‘Imran”, where Allah narrates the angels' talk with Maryam when they
came 1e give her the good news of “Is&'s birth. Alah says: When the
angels said: "0 Maryam! Suwrely Allgh gives you good ndings of a
Ward frenm Him whose name is the Masth, 'Tsd son of Marvam, |
And he shall speak to the people when in the cradle and when of
matire age, . .. And He will teach him the Book and the Wisdom, and
the Tewrdt and the fnitl, And (make him} a messenger to the Children
af fsrael: That T have come (o you with a sign from vour Lord, that |
create for you out of clay the likeness of a bird, then I breathe o it,
and it becontes a bird by Alldh's leave! and T heal the biing waed the
leper, and bring to life the dead, by AIGh's leave . | (3:45-49),
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Meditation on the conlext of the verses makes it clear why the
signs which apparently were exclusively connected with the Christ,
have been counted as bounties bestowed on him and on his mother
together, as the verses of the third chapter indicate; because good tiding
is oiven concerning a bounty, and here the case is the same, Whatever
signs and bounties were connected with Jesus, ¢.g. being born without
a father, heing strengthened by the Holy Ghost, creating flying birds,
healing the blind and the leper and raising the dead to life by Allal's
permission, were miraculous signs of Maryam to the same degree as
they were related to ‘Isa (peace be upon both). They both together
were bestowed the divine favours, as Allih says: "remember My
favour on vou and your maother".

Also, the same is indicated by the divine words: .. and We
wicide her aond her son a sign for all peoples (21:91), as He has counted
both of them together as one sign. net two.

The words: "when 1 strengthened you with the Holy Spirit (so
that) you spoke to the people”, apparently show that the steengthenmg
with the Holy Spirit was the cause that enabled him to talk to the
peaple. That is why the clause: "you spoke to the people”. is attached
1o the preceding sentence without any intervening conjunction; it indi-
cates that the strengthening and the speaking together constitute one
aetion, made up of a cause and its effect. Allah on occasions has only
mentioned one of the twa — either cause or its effect as is seen in the
preceding verses: , . . you spoke (o the people in the cradie. and when
srrown wp ... (5:110); . and We gave (o Fsd, son of Maryam, clear
evidence, and aided him with the Holv Spirir. .. (2:253)

Apart from that, if the strengthening with the Haly Spirit is taken
to mean sending revelation through the Spirit, it was not reserved for
‘Tsd, son of Maryam (a.s.) and all the messengers shared it with him;
moreover, the verse's context rejects this meaning.

The words: "and when | taught you the Book and the Wisdom
and the Tawrit and the Injil". It may be inferred from it that Tsd (as.)
received this knowledge at one go, through a single divine command,
withont any graduality. Also, it may be understood from the facts that
all actions have been combine together and are poverned by only one
adverk of time, 'when',

The clauses: "and when you made out of clay the figure of a bird
by My leave, ., . and vou healed those born blind and the lepers by My
leave:" The context, because the word 'when' is not repeated, shows
that creating of the hird and healing of the blind and the lepers had
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happened at the same time; and mention of creation of bird contains
the proviso, "by My leave”, as the matter of creation is very important
because i1 entails bestowal of life; that 1s why the Quir'an has paid
special attention to this clause and mentions its being done by divine
leave, although the divine leave is also mentioned at the end of the
sentence. But the divine Book did not like keeping the hearers in
suspense even for a few moments, lest they think Tor a few seconds
that some one besides Allah can independently bestow life. And Allah
knows better.

The words: "and when you raised the dead by My leave”. Raising
the dead alludes to making them alive. It clearly indicates that this
miracle that had appeared on his hand, had involved those dead bodies,
which were buried in graves. and he (a.5.) has put life into them and
brought them out of the graves o this worldly life. The sentence shows
that this miracle had taken place many times. Other themes connecied
with this verse were explained under the verses of the third chaprer,
and may be referred to if necessary.

QUR'AN: and when I held back the children of Israel from you . . .
"This is nothing but clear sorcery”: Tt shows that the lsraglites wanted
to harm him, but Allah held them back from it. [t tallies with what Allih
has mentioned in the chapter of "The House of “Tmrdn”, in his stories:
And they plarmed and Alldh (also) planned, and Alldh is the hest of
Dlanners (3:54)

QURAN: And (recall) when [ revealed to the disciples: 'Believe in
Me and . . . that we are Muslims'": It agrees with the third chapter's
verse 52: And when 'Is@ perceived their dishelief, ke said:"Who will
be my helpers unto Alah?” The discipies said: "We will be Allgh's
helpers: We helieve in ANLah; amd bear witness that we are Muslims. "

It is clear from the above that the belief of the disciples, men-
tioned in this verse (And when I revealed 1o the disciples: "Believe in
Me and My messenger”, they said: "We believe . ") is other than
their first belief in “Tsil (a.5.); because the above verse 3:52 apparently
shows that it had happened in later days of his Call, while the disciples
[who answered it] were the foremost and the first in believing in him
and had remained adhered to him.

Muoreover, the verse 3:52 (. .. he said: "Who will be my helpers
wittoy Allah? " The disciples said, "We will be Allah's helpers: We befieve
in Alldh; wmd bear witness that we are submilting ones, "), apparently
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shows that this Call was given to obtain their commitment for helping
the divine religion. not for initial belief in Alldh, That is why the verse
ends an the words: "and bear witness that we are Muslims.” The word.
"Muslims”, here indicates that they were ready to submit to the divine
order by establishing Allah's Call and enduring the affliction in His
cause. Obviously, this stage comes after the basic belief in Alldh.

Now. it is clear that this verse relates the story of taking the cov-
enant from the disciples.

There are some other themes related to this verse, which were
given in the chapter of "The House of ‘mean".

TRADITIONS

[as-Sadiig] narrates through his chain from Abd Ya'gub al-
Baghdadt that he said, "Ibn as-SikkTt said to Abu’'l-Hasan ar-Rida
(a.s.), 'Why did Allah send Musi ibn “lmran with his shining hand.
staff and magical implements, and ‘Tsa with medical implements, and
Muhammad (s.2.w.a.), with speech and sermons?”

" Aby |-Hasan (a.s.) said, 'Verily, when Allil, the Sublime, senl
Miisd (a.s.) magic was prevalent among the people of his time; so
Misa (a.5.) brought to them from Allah, the Sublime, what they did
ot have and was beyond their power to (bring) its like; with it he
nullified their witcheraft and established through it the proof against
them. And verily Allah, the Sublime, sent “Tsd at a time when chronic
deseases had spread and the people were in (dire) need of medicine: so
he brought to them from Allih. the Sublime, like of which they did
not have, and with which he gave life to the dead and healed the blind
and the lepers by Allah's permission and establ ished through it the
proof against them. And verily Allah, the Sublime, sent Mubammad
(s.a.w.2.) al a time when lectures, talks and poetry were prevalent among
the people of his time; so he brought to them the Book of Allah, sermons
and wisdom with which he nullified their talk and established through
it the proof against them'

"Thi 's-SikkTt said, '] have not ever seen as you (are) today, Now,
who is today the proof against the creatures? e said, '(It is) reason, with
it is recognized he who speaks the truth about Alldh and it confirms
him, and the lier against Allah, and it refutes him.' Thnu "s-Sikkit said,
"This is, by Allah, the reply.' " (Ma ani "l-akhbdér)

Muhammad ibn Yahyd narrates from Ahmad ibn Muhammad,
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from al-Hasan ibn Malibiib, fiom Abi Jamilah, rom Aban ibn 'l aghlib
and others, from Abi *Abdiilah (a.s.), that he was asked, "Had *Tsa ibn
Maryam raised anyone afler his death (so that) he ate, got sustenance
for a time and beget? He said, "Yes. Verily, he had a friend, his brother
in Allah, the Blessed, the Sublime; and ‘Tsa (a.s.) used to pass by him
and be his guest; and verily ‘Isd lost eontact with him for sometime,
then came to him to greet him; so his mother came out and he (*Tsa)
asked her about him; she said, 'He is dead. O Messenger of AllGh!" So
he said, 'De you like 10 see him?' She said, 'Yes.! And he said, 'Tomor-
row I shall come to you so that | raise him to life by the permission of
Alldh, the Sublime!

"When the morning came, he came 10 her and said, 'Come with
me to his grave.' They both proceeded until they reached his grave. So,
‘Isé (a.s.) stood there, then prayed to Allah, to Whom belong Might and
Majesty. Then the grave opened wide and her son came out alive. When
his mother saw him and he saw her, they both wept. ‘Tsd (a.s.) had
mercy on them, and told him (the son), 'Do you like to remain with
your mather in the world?' He said, 'O Messenger of Allah! (Will it
be) with eating, sustenance and a [fixed] period? Or without eating,
sustenance and a period?' ‘Tsd (a.8.) said to him, 'With eating, susten-
ance and a period; you will live rwenty years, will marry and beger !
He said, "Then, yes.'"

{The Imam}) said, "So *Isd (a.5.), gave him to his mother; and he
lived for twenty years and begot off-spring.” (al-Kafi)

Muhammad ibn Y Osuf as-San‘ani narrates from his father that
he said, "T asked Abd Ja'far (as.), about (the verse): And when [ reveaied
1o the disciples. He said, "They were inspired."" (at- Tufsir, al-* Avyiishi)

The author says: The word, revelation, has been used in the
meaning of inspiration, in many plices in the Qur'an. For example:
And We vevealed to the mother of Musa: "Suckle hinr, . (28:7y: And
vaur Lovd revealed to the bee, saving: "Make hives in mountains .
(16:68Y, that your Lovd revealed 1o her (i.e. the Earth), (99:5),
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When the disciples said: "0 'Isd son of Maryam! Is your Lord
crhie to sewd dovwn to us Jood fram heaven?" He said: "Fear Alldh
if vou gre believers. " (112). They said: "We desive that we should
eat of it and that our hearis should be at rest, and that we may
fnew thiat vou have indeed spoken the truth to uy and that we
may he of the witnesses ro " (113), i the som of Marvam
said: "0 Allah, owr Lord! Send down to ws food from heaven
which should be ta ws an ever-recurring happiness, to. the first
of ws and to the last of ws, and a sign from Thee, and grant us
sustenance. and Thouw art the best of providers, " (114). Alldh
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saite: "Surely I will send it dovn to vou, but whoever shall dis-
believe aflerwards from among vou, surely I will chastise him
With a chastisement with which I will not chastise any one among
the nations, " (115).

COMMENTARY

The verses describe the story of coming down of the fable on
Christ (as.) and his companions, Although they do not say clearly that
Allah sent it down ta them, yet the last verse contains the uncondi-
tional divine promise of sending it down to them: and Ile has men-
tioned His attribute that He does not break His promise,

Some people’s opinion, that they saught pardon from *Tsii (a.5.)
when they heard the threat of unprecedented chastisement for those
who would disbelieve afler coming of the table, is an opinion withoui
any preof from the Book or trustworthy hadith,

This view has been narrated from a group of the exegetes,
among them being al-Mujahid and al-Hasan; and their or others' views
are no proof at all. Even if their views were suppesed to be traditions,
they would be of incomplete chains of narrators, and such items are
not fit as proof because of their weakness. Moreaver., they are opposed
by other traditions, which show that the table was sent down, Even if
they were correct they would be only 'salitary' traditions. which are
not relied upon except in matters of jurisprudence.

Sometimes proof is offered of not coming down of the table by
the fact that the Christians do not know about it and their haly hoals
do not mention it; had it been sent down to them there were nany
reasons to describe it in their books and to keep it alive in their society
as they have preserved the memory of the Last Super — the Euchrist,

However, a man who knows the history of Christ lanity —as how
it spread and how the gospels appeared on the scene — would not care
aboul such utterances, because neither their books were written and
preserved with rawdtur since the time of ‘Tsi {a.5.], nor the preseni
Christianity reaches upto him, so that it might be useful in what they
have received generation after generation, ar in that which they do net
know from what is attributed to the Christ’s Call.

Of course, in some Gospels there is the story of his feeding his
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disciples and some other people with a little bread and fish. Hut that
story does not agree with the Qur'anic statement in any ol its particulars.
The Gospel According to St. John, chapter 6 says:

| After these thing lesus went over the sea of Galilee, which is the

sea of Tiberias,

And a great multitude followed him, hecause they saw his miracles

which he did en them that were diseased,

3. And Jesus went up into a mountain, and there he sat with his

disciples.

And the passover, a feast of the Jews, was nigh.

When Jesus then lifted up his eves, and saw a great company come

unto him. he saith unto Philip, Whence shall we buy bread, that

these may eat?

6. And this he said to prove him: for he himself knew what he
would dao

7. Philip answered him, Two hundred pennyworth of bread is not
sufficient for them, that every one of them may take a little.

%, One of his disciples, Andrew, Simon Peter's brother, saith unto
him.

9. There is a lad here, which hath five barley loaves, and two small
fishes: but what are they among so many?

10, And Jesus said, Make the men sit down. Now there was much
orass in the place. So the men sat down, in number about five
thousand.

11, And Jesus took the leaves: and when he had given thanks, he
distributed to the disciples, and the disciples to them that were sel
down: and likewise of the fishes as much as they would.

12, When they were filled, hesaid unto his disciples, Gather up the
fragments that remain, that nothing be lost.

13. Therefore they gathered them together, and filled twelve buskets
with the fragments of the five barley loaves, which remained over
and above unto them that had eaten.

14, Then those men, when they had seen the miracle that Jesus did.
said, This is of a truth that prophet that should come into the world,

15 When Jesus therefore perceived that they would come and take
him by force, e make him a king, he departed again into a moun-
tain himself aloneg, (John, 6:1-15)

Moreover, if we ponder on this story as given in the Divine

Book, Our'an, we find in it other aspects that require contemplation.

The initial question in the beginning of the story totally lacks the

]
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manners, which must be maintained vis-g-viv Allih. And it ends at the
threat which Allah has threatenzd those who shall disbelieve afterwards
that He would chastise them with a chastisement with which He would
not chastise anyone among the nations, Its like is not found in any sign
given by Allah to His prophets, nor in any that were suggested by their
people, like the suggestions of the nations of Niih, Had, Salih, Shu‘ayh,
Miisd and Muhammad (s.a.w.a.).

Was it because the disciples, who had asked it, had shown lack of
manners in their questioning, because they had used words, which show
their doubt about the divine power? However, we find in the demands
of the preceding nations insults to the majesty of their Lord, and mock-
ery against their prophets, as well as what we see in the Qur’iin of the
stories of the arrogance of the people of the Prophet (s.a.w.a) and of
the Jews who lived at that time, is more impertinent and more dis-
gusting than it.

Or was it because they, being believers before this question and
coming down of the table, became disbelievers after its coming down
and observation of clear signs, and therefore invited such severe threat-
ening. However, although dishelief after seeing clear signs is a great
haughtiness and over-siepping the limits, but it was not confined to
them. as such examples are found in every nation and they were nat
threatened in such a harsh manner — not even those who apostasized
after being placed nearer to the divine proximity, like the one whom
Allih mentions in these words: And recite to them the narrative of him
to whom We gave Our signs, but he withdrew himself from them, so
the Setten overtook ki, so he became of those who o astray (7:175%,

What may be said at this juncture is that this story, which began
with a question, is distinguished with a theme that is unique amang all
miracles of the prophets, which they had brought because of their
people's suggestion, or some other necessary reguirements,

The miraculous signs narrated by the Divine Book were of vari-
ous types: There were the miracles which Alldh gave to the prophets
when He sent them to the peoples, in order that it should serve as the
proct to support their claims of prophethood or messengership, as Miisa
(#.5.) was given the bright hand and staff; and ‘Isd (a.5.) was enabled ta
raise the dead to life, create the bird and heal the blind and the lepers;
and Mubammad (s.a.w.a.) was given the Qur'an, These signs were
given, as they were needed for the Call to the true belief and Tor
completing the proof against the disbelievers, so that he whe would
perish might perish by clear proof, and he who would live might live
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by clear proof: . . . [8:42].

There were the miracles brought by the prophets and the mess-
engers as a result of the disbelievers' suggestions, like the she-camel
af Salih: in the same category come the dreadful happenings and tor-
menting chastisements which appeared in the course of the prophetic
Calls, like the signs of Misa (a.5.) against the people of Pharash (locust,
lice, forgs, ete. totalling seven signs), flood of Nih, earthquake of
Thamiid. storm of “Ad and similar things. These too were the signs
connected 1o the disbelieving enemies.

There were the signs shown by Allah to the believers for fulfil-
ling their needs, like gushing forth of streams from rocks, coming down
of manna and quails for the lsraclites in the wilderness. raising of the
mountain over their heads and opening up the river to save them from
Pharaoh and his deeds, These were the signs, which appeared cither to
frighten the sinners and the arrogants or 10 show the dignity of the
believers in order that the word of the Beneficent Lord is completed
about them — without any suggestion put by them.

Of the same category are the promises given by Allah in His
Rook to the believers for manifesting the honour of His Messenger
(s.1.w.a.), e.g. the promise of the conguest of Mecea, and of victory of
the Romans in a few vears, elo.

These are the categorics of the signs narrated in the Qur’'an and
deseribed in divine teachings. But as for suggesting a sign after coming
down of a sign, it is a fantasy which the divine teaching counts as non-
sense that should not be paid attention to: For example, the proposal
of the Peaple of the Baok that the Prophet (s.a.w.a.) should bring for
them a book from the heavens, while the Qur'an was present before
their eyes, Allih savs: The People of the Book ask you to bring down
to them a book from heaven, so indeed they had demanded of Misd a
greater thing than that, for they said: "Show ws AN man ifestly™; .
Bt Allgh bears witness by what He has revealed ro you that He has
reverded it with His knowledge, and the angels bear witness (also),
andd sufficient is Allih for g witness (4:133; 166).

ILikewise, the polytheists had asked the Prophet (s.a:w.a.) that
he should bring down the angels or should show Allah 1o them. Alldh
savs: And those who do not hope for Cr meeting say: "Why not have
angels been sent down upon us, or (why) do we not see eur Lord?"
Now certainly they are too proud of themselves and have revelted in
great revolt (25:21). Also, He says: And they say: "What is the matier
with this Messenger that he eats food and goes about in the markels?
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Why has not an angel been sent down to him, so that he should have
been a warner with him? O (why is not) a treasure sent down to him,
or he is made to have a garden from which he should eat?" And the
unjust say; "You do not follow any but a man encharted.” See whei
likeness do they apply to you, so they have gone astray; therefore they
shall not be able to find a way (25:7-9). There are many verses of the
samie theme,

It is only because the purpose of coming down of a sign or
verse is manifestation of truth and completion of proof; when it came
down then indeed the truth became manifest and the proof was com-
plete. Now. there is no sense in asking for coming down of a sign as it
has already happened and the purpose achieved, and thercfore such
asking would only mean mockery of divine signs, play with the Lord's
majesty and wavering in acceptance of realily; and it is the areatest
arrogance and haughtiness.

Such behaviour, if shown by believers, would entail cruder
offence and greater sin. Why should a believer ask for coming down
of a heavenly sign while he is already a belicver, and especially so if
he is one of those who have seen the divine signs and believed after
that observation? Would it not be similar to the suggestions, which the
peaple of pleasure, surrcunded with luxury, in gatherings ol entertain-
ments and assemblies of amusements, offer to the magicians and prac-
titioners of legerdemain, in order that they should show to them the
most astonishing jugglery and the most wonderous activity that they
can perform?

What appears from the words: When the disciples said: "0 ‘Tsa
son of Maryam! Is your Lord able 1o send down 1o us food from heaven?"
that they had asked the Christ (a.s.) to show them a sign which would be
reserved for them; they were his disciples, attached to him; and they
had seen those clear signs and manifest miracles; because he (a.5.) was
not sent to his people except with miraculous signs, as is seen from the
divine words: "dnd a messenger to the Children of Israel: That 1 have
come to you with a sign from youwr Lord, that I create for you out of clay
the likeness of a bird; then | breathe into it and it becomes a bird with
AllGh's leave; and I heal the biind and the Teper, and bring to life the
dead, by ANaGh's leave . . " (3:49),

And how can it be imagined about him who believed in Christ
(a.s.) that he would not have seen any sign from him, while he ( as.)m
his own existence was a sign: Allih created him without a father, and
strengthened him with the Holy Ghosl, and he talked with the people
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in the cradle as well as in matured age; and he continued to be hon-
pured by one sign after another until Allah raised him to Himself and
ended his affairs with a wonderful sign.

When they asked 1o be shown a sign which they had chosen for
themselves — even after secing all those numerous sign — it was tanta-
mount to suggesting a sign afler a sign; thus they commitied a great
alfence, and that is why ‘Isd (a.5.) admonished them, saying: "Fear
Alldh if vou are belfevers.”

And it was because of the same reason thal they reinterpreted
their suggestion and explaimed it again m such a way as o tone down
the vehemence of their speech and blunt its edge: so they said: "We
desive that we should eat of it and that our hearts should be at vest,
and that we may know that you have indeed spoken the truth to us and
that we may be of the witnesses 1o it " Thus they added to cating from
it other reasons to explain their suggestion, They wanted to show that
this suggestion was not like amusement with wonderous activities or
playing with divine signs: rather ihere are some benefits intended. like
perfection of their knowledge and removal of wrong ideas from their
hearts and their being the witnesses to it

Yet they did not emit mentioning the intention of eating from it,
and that was the main offence. If they had said: "We desire that we
should eat of it so that our hearts should be at rest,' there would not have
been anv blame on them; but they said: ... eat of it and that owr
hearts should Be ar vest,” The former sentence cuts at the roots of all
funtasy and foolhardiness, but not the latter {i.e, present gonstruction).

When they insisted, ‘Tsa (a.5.) agreed to their demand and asked
his Lord to honour them in this way; and it was the only sign sent down
to them on their suggestion in an apparently unimperative matter, and
that is the believers' partaking of it, That is why he (a.s.) presented it
in a manner suitable to be addressed to the Divine Majesty, so he said:
w3 Allah our Lord! Send down to us food from heaven which should
he am ever-recurring happiness, to the first of us and to the fast of us."
Thus he dressed it in the robe of festivity; feast for a people is the day
in which they get a gift or an item of pride, which is exclusively re-
served, to them from among the people. and the coming down of the
tahle has this particular attribute.

When ‘Tsd (a.5.) asked of his Lord what he asked —and far be 1t
from him to ask for anything except what he hoped that it would be
accepted, and that s Lord would not disgrace him by rejecting it; and
far be il from his Lord to tuen him away without accepting his invoca-
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tion — his Lord accepted his prayer, but with one praviso. that whoever
among his people would dishelieve afterwards, Allah would chastise
him with a chastisement that would be exclusively reserved to them,
as the sign that would be given 1o them would be exclusively reserved
to them; that is why He said: "Swrely 7 will send it down to you, but
whoever shall disbelieve afterwards from among vou, suredy [ will
chastise Fim with a chastisement with which I will not chastise iy oine
among the nations.” Ponder on it.

QUR’AN: Wihen the disciples said: "0 ‘Isd son of Maryam! Is your
Lord able to send down to us food from heaven?": "When' is an
adverb, related to an implied verb, Remember, or some similar word.

Someone has said that it is related to the words in the preceding

verse. they said, "We believe n Alldh and bear witwess that we are
submiiting ones." It means: The disciples said: "We believe and bear
witness that we submit,' at the time when they said to “Tsa: "'Is vour
Lard able to send down 1o us food from heaven? " It shows that they
were not truthful in their claim, nor were they serious in asking *Tsa
{a.5.), to bear witness that they were submitters,
COMMENT: This interpretation goes against the context. How could
their belief be impure, when Allih Himself had revealed to them (o
believe in Him and ITis Messenger? And when Alldh counts it as His
favour to ‘Is3 (a.5.). Apart from that, if this verse was joined to the
preceding one, it should have brought pronoun and not said: "When
the disciples said."

al-Mdidah { 3601 = plate when it contains food), ar-Raghib has
said: "al-Mdidedr is the plate that contains food: and bath [plate and
food] are separately called mdidaty, and it is said: '‘Middan? yumeidunt.
i.¢c. 'He fed me.""

The wording of their question, i.e., "Is vour Lord able to send
down to us foad from heaven?" according fo its apparent meaning thal
comes to the mind, is such that the reason thinks it difficult that it could
have been uttered by the disciples, who were companions of the Christ.
and his confidants who adhered to him, were illuminated by the light
of his knowledge and cognizance, and fallowed in his tootsteps; and
beliel and faith —even in its lowest rank, makes man aware that Allih
has power over everything, He cannol be avercome and no disability
reaches Him. So, how was it possible for them to ask their messenger
whether his Lord was able to send down 1o them food from heaven?

That is why al-Kasi'T, one of the seven reciters, has recited this
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verse as: kel tastat u (second person singular) rabhaka (as an object);
i.e. 'Are you able [to ask] your Lord? Thus, implying the verb, which
we have put in the brackets.

The exegetes have given dilTerent interprefations of this question,
while most of them agree that it means other than what comes (o the
mind — that they entertained doubt about the power of Alldh — because
they were far above such absurd ignorance.

The best passible interpretation is to say that ability in this verse
is an allusion to demand of the underlying reason and occurance of
permission; in the same way as possibility, power and ability arc used
metaphorically in this very meaning. For cxample, it is said: "The King
cannot listen to every needy person;' it means that the King's under-
lying reason prevents him from it otherwise, listening to is within his
ability. Or as it is said: 'A rich man cannot give to everyone whao asks,'
i.e. the reason of protecting the wealth does not demand it. Or as it is
said: ‘A knowledgeable persan cannal disseminate all that he knows,'
i.¢. stops him from it the wellare of religion, or wellare of the people,
ar the system that is prevalent among them. Or as one says to his com-
panion: 'Can you come with me to visit Mr. X7 The question implies:
‘Does it agree with your welfare and wisdom™ 1t daes not imply his
ability to go there, Think over it.

There are some other explanations given by the exegetes: -

One: The disciples had asked this question in order to acguire

tranguillity through the belief resulting from observation; it was nol
because they were having any doubt regarding Allah's power, In a
way, it is the same mode as Allah quotes in the story of Tbrahim (a.5.)
that he said: "My Lovd! Show me how Thou givest life to the dead " He
said: "What! And do you not believe?" He said: "Yes, but thest my
heart may be at eave.” ., . (2:260).
COMMENT: Although there is nothing wrong in asking for a sign for
increase in belief and tranquillity of heart, but there is no reason to
take their question in this meaning; and their sinlessness is not proved,
like Ibrihim (a.s.) so that it could be an independent proof for inter-
preting their talk in a way free from rancour, Rather the proof is agamst
it, because they had not said: "We desire that we should eat of it in order
that our hearts should be at ease’ (as Tbrihim [a.s.] had said, "Yes, hur
that my heart may be at ease’). Rather they had said, "We desire that
we should eat of it and that our hearts may be at ease;' thus they had
counted the eating, per se, a purpose.

Moreover, this interpretation takes it for granted that their hearts
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were clean of any shade of doubt regarding the divine power. And the
ugliness of the apparent meaning of their talk remains in its place.

Apart from that, it had been explained under the verse 2:260:
And when TbrZhim said: "My Lovd! Show me how Thou givest life to
the dead ". ., that he (a.s.) did not want to see the dead getting life
after death. (The interpretation under Comment is based an this idea,)
Because that would have meant asking for a sign after clear observa-
tion, as he (a.s.) was at that time talking with his Lord "face to face.”
What he had asked for was (o see 'how' the dead would be raised — in
the afore-mentioned meaning.

Two: They actually wanted 1o ask about the action, not about

Allah's power to do so; they expressed the idea metaphorically thraugh
its concomitant,
COMMENT: There is ho proof Tor this explanation, Even if we accept
it, it would negate the idea that they were ignorant of all-encompass-
ing divine power; but the unsuitability of their talk to manners of ser-
vitude still remains in place.

Three: There is in this speech an implied word, which is omitted.
The complete sentence is as follows: 'Are you able to ask vour Lord o
send down to us food from heaven? This meaning is supported by the
recital: "Are you able (1o ask) your Lord,' i.e. 'Are you able to ask Him
without there being anyone to dissuade vou from it
COMMENT: This suppased omission and implication cannot turn the
word: 'Is youar Lord able to .. )" into, 'Are you able to ask vour Lord?
because the verbs differ in the two recitals — in the verse it is third per-
son singular, while in the implied one it is second person singular; and
omission or implication does not change the third person to the second
person at all,

However, il such change-over be necessary, then it would be said
as follows; It ascribes the action of “Isd (a.5.) to his Lord, because his
action is in reality Allih's action, or because everything atiributed to
him belongs 1o Allih. But to begin with this explanation is wrong be-
cause only those actions of prophets and messengers are attributed {o
Allah which do not bring any defect or short-coming to His majesty,
e.g. guidance, knowledge and things like that. On the other hand,
when it comes (o the concomitants of their humility and humaniry, like
lack of power and neediness or ealing and drinking, ete., their atiribu-
tion to Him cannal be justified at all. Apart lrom that, the difTiculty of
the apparent meaning of the words remains in its place.

Four: al-Istigd'ah (ability) is used here in the meaning of al-itd ‘ah
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(ohedience); and the question means: "Will your Lord obey you and
ageept your prayer if you asked Him for it

COMMENT: It is like jumping out from the frying pan into the fire.
Ohviously, the question whether Allah would obey His messenger is
more hideous and repulsive than the query about His capability.

Sameone has supported this explanation as follows: al-Istifd 'al
(ielaty and al-id ah {ied41) both are derived from the root f-we-"
(7 s = obedicnee) which is opposite of kurh (5 = dislike); thus obey-
ing an order means doing it with pleasure and [ree will; the paradigm
of al-istifal ( Jiadenatyl) from this stem is like that of this paradigm from
the stem (jawh), In other words, as istijdbah () gives the mean-
ing of jahah (4= = to accepl prayer). likewise istitd‘ah indicates
ird aly thus istafd 'ahi (ki) means ald ‘alng (il = 'he obeved
him'), And 's' and ' in both ‘verbal nouns denote their most well
koown theme, and that is 'to want something?: however it is related to
an implied verb which is indicated by the described verb that emanales
from the amitted one; ‘he is capable of daing this thing® means as
follows: 'Te wanted it and intended that this thing should obey him,
and 50 it obeyed him and followed his arder’s likewise he answered
Zayd means: 'Zayd asked far something and wanted it to accept his
call, so it answered it'.

He further says: With this fine explanation we may understand
the correctness of those exegeles’ opinion who have said thal "ls your
Lord able” here means "Will your Lord obey", i.e. Will He do this work
by His own free will and pleasure, without any compulsion? In short, it
means that: Will your Lord be pleased to send down to us food from
heaver, when we ask Him, or when you ask it from Him on our behalf?
COMMENT:

Tirst: All that he has done is 10 carrelate istagd ‘o with istajiibal,
and give to the former the later's meaning. Bul using analogy in langu-
age iy not allowed.

Second: That both istitd ‘ah and i1 ‘ab are derived from few” which
is opposite of kurh (dislike), dues not necessarily mean that the stem'’s
meaning will be preserved in all conjugational changes: because there
are many basic words which have lefl their original meaning as a
tesull of the changes in conjugation, for example: dharaba (he hity and
aclhraba (he went on strike); gabila (he accepled), agbala (he came
farward ). qabbala (he kissed), gihala (he encountered) istagbala (he
welcomed).

When the grammarians look at the basic stem of the verk while
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seeing its conjugational changes, their only aim is to find out how
much of the basic meaning is sustained in all these changes; or does
that meaning give way Lo another new one; they do not think that the
original meaning should be preserved, even with all those changes.
Understand it.

A word indicates the meaning that is understood frem it by the
live and prevalent usage. not by the literal connotation of its root-word,
The word: sstitd'ah has been used in more than forty places in the
Divine Book, and everywhere it gives the meaning of ability. And the
word: atd ‘wh is used in nearly seventy places. and everywhere it gives
the meaning of obedience. Also. wherever the word: faw' has been
used it dencles ‘opposite of dislike', Now. how can the word: istifd ‘e
be taken to mean i(d ‘e, and this in its turn be taken to mean faw'? And
how can it be then claimed thal ability here means pleasure or liking?

As for ajdba and istajaba, both have been used in the Qurin in
the same meaning; and istajdbal has been used several times more
than afdhah — the former is found in about thirty places while the
latler is not seen in more than ten. How can afd ‘wand ivtedd e can be
analogized with it?

As for the both words having the same meaning, it only means
that two aspects of theses words it on ane place: Ajéba means that the
answer went over from the answerable to the questioner, and isigidha
means that the one who is answerable asked for the reply from himsell
and passed it on to the gquestioner.

It is now clear that what that exegete has cxplained istafdhal
with, is not correct: he has swid: "Fstgidha means that he asked for
something and wanled it to give him the reply and it replied.” But the
paradigm of fstif"al indicates demand of fa'wla, and not demand of
af"ala. And it is clear.

Third: The context does not agree with this interpretation. I we
accept that their question, "Is your Lord able to send down (o us food
from heaven?” only meant: "Will vour Lord be pleased that we ask
Him (or you ask Him) 10 send down to us food from heaven? and that
their only aim from this question or from this coming down was that
their faith be strengthened and their hearts be at ease, then why ‘Tsa
(a.s.) should admonish them and say: "Fear Alldh if you are believers?
And why should Alldh threaten him wha would disbelieve afterwards
from among them with a chastisement with which He would not chas-
tise any one in the worlds? While the fact remains that they had no
spoken except truth and had nol pul except a proper request; and Allih
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Himself has said: . . . and ask Alldh of His grace; . .. (4:32)

QUR’AN: He said: "Fear Alldh if you are helievers.™: “1si (a.5.)
admonished them because apparently they had questioned the ability
of his (2.5.)'s Lord to send down food from heaven; this speech creates
doubt in any case. However, in view of the interpretation given by us,
{hat the actual reason of this censure which ended with the severe
threatening, was that they had asked for a sign when there was no need
of it, and suggested what was tantamount to playing with divine signs;
add to it their ugly stvle of the question which apparently showed that
their hiearts had not firmly believed in the power of Allih: in this back-
drop, the reasen of ‘Tsd (a.5.Y's admonition becomes maore manifest,

QUR'AN: They said: "We desire that we should eat of it and that our
Irearts should be at rest, and that we may know that you lave indeed
sparken the truth to us and that we may he aff the witnesses to it."': 1t
appears from the context that they offered this excuse in order to save
themselves from his censure. This talk apparently is related to their
demand for a sign by sending down the food; it does not refer to any
imagined doubt that they would have entertained regarding Allah's
unrestricted power, This is another evidence that they were so adman-
ished because they had asked for a sign when it was not needed at all,

As for their words: "We desire that we should eat of it. . we
may be of the wilnesses to it." The disciples have given four reasons
for demanding this particular sign: -

First: Eating of it: They wanted to point out that they had not
intended playing with the signs of Allah; they wanted 1o eat of it, and
it was a reasonable objective. We have said earlier that this explana-
tion of the disciples was tantamount to their acceptance that they
deserved the admomtion by “Isd (a.s.) and the severe threatening by
Alliih 10 him who would disbelieve in the sign of the food.

Semeone has said that they had mentioned eating in order to
show their utmost need of food and that they could not find anything
to satisly thelr hunger,

Yet others have said that they meant to say: that we should be
Blessed by eating it.

However, you are aware that neither of the above reasons can
be inferred from merely the word, eating. Had they intended either of
the two reasons, which would really remove the censure, it was necess-
ary for them to mention it clearly. As they did not mention any such
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thing in spite of its necessity in this context, obviously they had used
eating in its general sense, inasmuch as it was a reasonable purpose,
and it was one part of their objective in suggesting the coming down
of the foad,

Second: Tranquillity of hearts, that their hearts should be at rest,
by the removal of notions, which were inconsistent with sincerity and
presence,

Third: To know that ‘Tsa (a.s.) had indeed spoken the truth in
conveying the divine message to them. Knowledge here means that
certainty which comes into the heart when devilish notions and insinu-
ations are removed from it,

Or, as someone has said. the knowledgze that he (a.s.) had spoken
to them the truth in what he (a.s.) had promised them as the fruits of
faith, like acceptance of invocations.

However, this interpretation looks unlikely because the disciples
had not asked for coming down of the food exeept through *Tsd (a.5.)'s
invacation, i.e, as a miracle from him (a.s.), and they had already seen
numerous signs and miracles on his (a.s.)'s hand; because he (a.s.) was
always accompanied by great divine signs; he was not sent 10 his com-
munity, nor had he (a.s.) put a call to them except with the signs of his
Lord; so they were always seeing the fruits of his faith in the form of
the acceptance of his invocation — if the fruit means acceptance of his
(a.s.)'s invocation, But if the fruil is taken to mean acceptance of their
own invocation, then [it would be against the context. because] they
had not demanded coming down of the sign through their own invoca-
tion, and it did not come down but by ‘Isa (a.s.)'s invocation.

Fourth: That they might be of the witnesses thereof, wherever wit-
nessing would be needed, like giving witness before the dishelievers
and on the Day of Resurrection before Allah. So. wilmessing here is
unrestricted, Also, possibly it may refer only to the witnessing befare
Allah, as appears in their talk quoted by Allah, inter alia: "Ouwr Lovd!
We believe in what Thou hast revealed and we follow the Messenger,
&0 weite us down with those who bear witness, " (3:53)

In short, while pleading in their defence, they added some beau-
tiful and likeable factors to their other ohjective, i.e. partaking from
heavenly food. They did so i order to remove the ugliness from their
demanding a sign afier already seeing sufficient signs: then *Tej {a.s.)
agreed to their demand after their persistence.

QUR'AN: Fsd the son of Maryam said: "O Allih, our Lovd! Send
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down to us food from leaven which should be to us an ever-recur-
ritg happiness, to the first of us and to the last of us, and a sign
from Thee, amd grant us spstenance, annd Thowu art the best of
providers.": He (a.s.) joined his own self with them in asking for the
food; and hegan by calling to his Lord with a comprehensive word: "0
Allah, our Lord!" They had said: "Is your Lord able . .", but he
changed it so that the address would agree with the prayer.

This prayer is unique amongst all the prayers and invocations of
the prophets (peace be upon them), quoted in the Quran. While all
athers begin with the word: 'My Lord' or 'Our Lord'; this alone begins
with: "0 Allah, our Lord!" | is only because of the delicacy of the
situation and the fright of appraisal. On the other hand, similar open-
ing addresses are [ound in the various types of praises quoted in the
Quran: Sav: "Praise be to Alfah . .. " (27:59); Say: "0 Alldh, Master
of Kingdom! . .. " (3:26); Say: "0 Allah! Origimator af the heavens
e thee garvih, L, (39:446),

Then he (a.5.) mentioned a heading for this senl down tood,
which would serve as a reason for his and his companions' request that
it be sent down, and it is that it should be to them an ¢ver-recurring
happiness. to him and his people. The disciples had not mentioned in
their demand that they wanted it to be an exclusive festival to them.
But he (a.5.) asked for it in a general style and moulded it into a good
maould, in order that it would not be thought as a demand for a sign
while there already were so many great divine signs before their eyes
and within their ohservation. In this way, it would become a demand
likeable by Alldh, and not in clash with His majesty and greatness;
because a festival by its very nature unites the word, revives the com-
munity, enlivens the celebrants and is announced whenever the
crandeur ol religion returns.

That is why he said: "an ever-recurring happiness, to the first of
us and to {he last of us,” i.e, the first group of our nation and the other
ones who would join them later — as the context shows. Because T
{ 2= lestival) is derived from ‘owd ( ¥ = return); so it would be “&f
anly if it returns time and again, in descendants alter ancestors without
any limit,

This festival exclusively belonged to the wnmah of “Tsd (a.s.),
and as explained earlier, this type of sign too was reserved for them.

"and a sign from Thee": First he puts up the question of ‘i, and
it was a good and beautiful thing free from all blemish; then he fol-
lowed it by its being a sign from Allah. 1t was an extra benefit added
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to the main objective: it was not intended (o be the only objective. Had
it been the enly purpose, i.e. its being a sign asking for, it would have
led to an unwanted result: because all good advantages which could he
intended from it, were easily obtainable through the signs which the
disciples and others were seeing from him (a.5.) every day.

"and grant us sustenance, and Thou art the best of providers™: [t
is another benefit which he counted as resulting from that invocation
of ‘Fd, although i1 is not the intended purpose. The disciples had asked
for it as the main intended purpose in itself, as they had said: “Fe
desive that we showld eat of it . . " Thus, they had mentioned it as the
thing intended for itself, and mentioned it betore other items. But *Tsa
(a.8.) counted it as unintended for itsell and put it at the end; also, he
changed the waord, eating, with that of sustenance, and added after it
the phrase: "'and Thou art the best of |"I-l.'l‘.-‘|.-'id|:..]'H 2

What they had treated as the main purpose, has been relegated
by “Tsd (a.s.) as a resulting benefit, only. Its proof may be seen in the
fact that he (a.5.) first praved for himsell and his whole ummadh the
granting of 7, which he had added to their suggestion. In this wiy, s
becoming a sign of Allih and a sustenance, became two attributes which
were reserved to some of them excluding the athers, like a resulting
benefit which is not all-encompassing.

When you will look at Ivis (a.s.)'s fine and brilliant good man-
ners vis-g-viy his Lord, vou will be astonished. Sec how he (a.5.) toak
the wording of their demand., then added 1o it, omitted from it altered
the sequence and changed and preserved, until their ariginal talk which
was lotally unfit to be presented betore AR, turned into a beautiful
speech containing the good manners of servitude. Just meditate on the
proviso of his (a.s.)'s speech, you will be amazed.

QURAN: Allih said: "Surely Fwill send it dovwn to you, but wioever
shall disbelieve afterwards from among you, surely § will chastive
frime with a chastiserment with which I will not chastise any one
amory the nations.": The people of Meding and Syria as well as “Asim
have recited it, munazzifuhd ( @i ) with intensified pronunciation, and
the others have recited mumziluha (@ ) without intensification — as
has been deseribed in Ma;m.:? w l-bavdn. And the latter is more appro-
priate, because fazd! (V1) — from which mumsiluhi {JJ _,-.aj is derived —
denoles being sent dnwrfa]l at once, and the food was sent down in
this very manner. As for tanzil (L5) ~ from which munazzitubi is
derived — it is generally used for Eradual caming down, as deseribed
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earlier repeatedly.

The phrase; "Surely 1 will send it down to you™ is an unambigu-
ous promise to send the food down, especially when we see its struc-
ture; the original phrase literally means: | am ity sender down, Le, it
uses the paradigm of nomen agentis, and not of a verb; and it inevi-
tably means that the food was indeed sent down to them.

Some exegeles have said that it was not sent down, as is quoted
in ad-Durrs lomanthir and Majma s -baydn, from al-Hasan and
Mujahid that they said: "It did not come down; hecause when they
licard of the condition they abandoned their request and said: "We do
ot want it nor do we need ity so it did not come down."

But the fact is that the verse clearly shows that it was sent down,
as it containg clear promise of its coming down, and far be it from Allah
that He should magnanimously give a clear promise when He knew
that they would give up their demand so it would not be sent down,
the promise given in the verse s quite clear, and the condition men-
tioned in it says that those who would disbelieve afler its coming down
would be given unparallelled chastisement. In other words, the verse
contains unconditianal pramise of sending the food down, and then it
artaches the chastisement ta disbelief. 11 does not say that it would be
sent down provided they accepted the chastisement for dishelief, so
that the promise would be cancelled if they did not accept the said
condition, and then the food would not be sent if they gave up their
demand. Understand it

In any case, the divine promise 1o send the food conjoined with
severe threat of dishelievers' chastisement was not a rejection of ‘[sa
{a.s.)'s prayer, rather it apparently accepts his invocation. However, as
this acceptance of the prayer, in this context. would have apparently
sliown that that sign would be an unrestricted mercy which would be
enjoved by the first of them and the last of them. Allih restricted it
with the attached proviso, In short, it shows that this festival, which 1s
exclusively reserved to them, would not benefit all of them, it would
be heneficial only to the believers among them who would continue in
their belief, but as for the dishelievers they would be harmed by it
extreme harm.

Thus, these two verses in their style are like the verses 2:124
and 7:155-6, All these verses contain a general and unrestricted prayer
and a restricted acceptance. [ Those verses are as follows.]

And (remember) when his Lord tried theahim with certain words,
and e fulfilted them, He said: "Surely Tam going to make you an
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Iméim for men, " He (lbrahim) said: "And of my offspring?" He suid
"My coverant shall not include the unjust,” (2:124),

" .. Thou art our Guardian, therefore forgive us and have mercy
on us, and Thow art the best of the forgivers. And ordain for us
goad in this world and in the hereafter, for surely we proceed to
Thee." He said: "(As for) My chastivement, 1 will afffict with it
whom I please, and My mercy encompasses all things; so { will
ordain it for those who fear Alldh and pay the walGt, and those who
befieve in Our signs. " (7:155-6),

You have understood from the above that the actual reason for
this threatened chastisement (which would be restricted to them) is
that they had demanded a sign of a type that would be reserved to them
and no other nation would share in it with them. So, when that demand
was granted they were threatened on disbelieving in i1 a chastisement
that no one else would share with them, just like the distinction
granted to them,

It is apparent from it that al-'@lamin { el = worlds, nations)
refers to all nations, not only those who were prescnt at that time.
because it is related to those whom they distinpuished among the people;
and it covers all nations, not only those who were in the days of *Tsa
{(a.s.) from amaong the nations of the earth.

Also, it is clear that although the sentence: "surely [ will chastise
him with a ehastisernent with which I will not chastise any one among
the nations”, is a very tough threat of a miserable punishment, vet the
talk does not say that the chastisement would be shove all punish-
ments and retributions in hardship and agony; it rather says that the
punishment would be unique which they alone would be afflicted with
amang the nations.

TRADITIONS

Abti “Abdillah (a.s.) explained the phrase: "Iy your Lovd abie"
in these words, "Are you able o pray to your Lord?" (Majmea ' 'I-
berydn)

The author says: This meaning has been narrated through
Sunni chains from some companions and their followers, like *Aishah
and Sa‘td ibn Jubayr, Tt returns to the meaning which we have shown
earlier, because the querry about ‘Isé (a.s.)'s power can only be correct
if it refers to his ability from the view of reason and welfare, not about
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Tsd al-*AlawT narrates from his father from Abil Ja'far (a.s.)
tlsat he said. "The table (of food) that was sent to the Children of Israel
WHS auwpanded by golden chains; there were nine fish and nine loaves
ot bread on 0" (u-Tafeir, al-" Ayvisht)

The author says: In another version there is nine anwdn ( -.:'-_p
= plural of min 24 ) in place of ahwatal { -L—n_p-' plural of kit &= );
both have the same meaning. fish.

sAmmar ibn Yasir narrates from the Prophet (s.aw.a.) that he
said, "The table came (with) bread and meat. It was because they had
asked ‘Tsd (a.s) for an inexhaustible food which they would eat. He
{(The Prophet) said, Tt was said to them, "Surely it will stay with you
as long as you do not act treachercusly, do not hide it and de not Lift
from it: but if you did so you will be punished."' He (The Prophel]
said, 'But the day did not come to its end until they hid it, lifted from it
and acted treacherously '™ (Mafmea 'u ‘I-haydn)

The author says: [as-SuyGti] has narrated it in ad-Dwrry -
manthir from at-Tirmidhi, [bn Jarir, Thn AbT Flatim, Ibou l-AnbarT,
Abu 'sh-Shaykh and Tbn Marduwayh, from “Ammar ibn Yisir from
the Prophet (s.aw.a.), and there is at 15 end the phrase: "so they were
transformed into apes and swine."

Alsa, he writes in the same ad-{hurru S-manthir: Thn Jarir, lbnu
I-Mundhir and n Abi Hatim have narrated a similar tradition in
another way from ‘Ammdr ibn Yasir as a mawgidf tradition. al-
Tirmidhi has said that the wagf 1s more correct

What this report sayvs that they had asked for an inexhaustible
food which they would eat, does not fully agree with the verse, as
appears from their words quoted herein, and that we may be ol the
witnesses 1o it, because a food that is never exhausted does not need
any witiess to testify for it —except if it means testifying before Allih
on the Day of Resurrection.

Also, the report of their transformation into apes and swines, as
what is apparent from the context, is the punishment with which they
were threatened. But here it leaves open another door of argument.
Hecause the divine words: "surely Fwill chastise hint with o chastise-
et witl which fwill not chastise any one anong the natrons”, appar-
ently show that they would be meted out with an exclusive punishment,
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not shared by any others; while the Qur'in clearly mentions that other
people too were transformed into apes. Allah says: “Be apes, despised
and hated " (2:65). And it is narrated in this connection through some
chains of Ahfn ‘-Bayt (a.s.), that they were transformed info swines,

al-Fudayl ihn Yasfr narrates from Abu'l-Hasan (a.s.) that he
heard him saying, "Swines were [rom the people of ‘Isd they had
asked for coming down of the table and then did not believe, so Alldh
transformed them into swines.” (a-TafsTr, al-* Ayyish)

‘Abdu 's-Samad ibn Bandiir said, "l heard Abu'l-Hasan (a.s.)
saying, 'Swines were a community of bleachers, they denied the 1ahle,
s0 they were transformed into swines,'" (ihid.)

The author says: It is narrated in al-Kaff from Muohammad ibn
Yahya, from Ahmad ibn Muhammad, from Muhammad ibn al-Hasan
al-Ash®ar? from Abu 'l-Hasan ar-Ridd (a.s.) that he said, "Elephant is
transformed, it was a fornicating king; walf is transformed. it was a
cuckold Bedouin; rabbit is transformed, it was a woman who was dis-
loyal to her husband and did not take bath after her menstruation: bat
i5 transformed. it used to steal dates ol the people; apes and swines are
groups of the Children of lsmel who had exceeded the limits of the
Sabbath; eel and lizard were a group of the Children of Israel who did
not believe when the table was sent down to ‘Tsa son of Maryam, so
they became disoriented, one group fell in the sea and anather in the
land; mouse is a debaucherer; scorpion was a slanderer; and bear, lizard
and wasp were meat-sellers who defranded in meusure.”

This tradition does not go against the preceding two Iraditions,
because it is possible that some of them were changed into swines,
while some others were changed into eel and lizard. Howewer, i1 is not
free from another difficulty, as it mentions that the people of the
Sabbath were changed into apes and swines, while this verse as well
as a similar on¢ in the chapter seven, mention, only their transform-
ation into apes. and their conlext rejects their transformation into any
other shape.
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And when Alldh will say: "0 Isd yon of Maryam! Did you say
to the people: "Take me and my mother for two gods hesides
Ajtah'" e will say: "Glory be to Thee, it did not befit me that
shondd say what 1 had no right to (say); i1 hored saied §t, Thou
wonldst indeed have known i Thow knowest what ds i omy
mind. aned 1 do not know what is in Thy mind, surely Thou art
the great Knower of the unseen things (116) 1 died mot way fo
them aught save what Thou didst enjoin me with: That worship
Allgh, my Lord amd your Lord', and I was a witness of them so
long as I was among them, but when Thou didst cause me o
die, Thow wert the watcher over them, and Thow art witness of
all things (1170 If Thou shouldst chastise them, then surely they
are Ty servants, and if Thou shouldst forgive them, then surely

58
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Thow art the Mighty, the Wise " (118). Alldh will say; "This is
the day when their iruth shall benefir the truhful ones; they
shall have gardens beneath which rivers flow to abide in them
Jorever, Allah is well pleased with them and they are well
pleased with Him; this is the mighty achievement. " (119). Allah's
is the Kingdom of the heavens and the earth and what is in them,
and He has power aver all things (120),

* % S * E

COMMENTARY

It is a sort of a dialogue between Allah and His messenger “Isd
son of Maryam. about what the Christians say regarding ‘Tsa (a.s.). I
appears thal the purpose of these verses is o affirm what he (#.5.) had
confessed and described about himselTl in his life of this world: That
he had ne right to claim for himself what was not 'his' anyhow: that he
indeed was in the sight of Alldh, which does not sleep, nor does it turn
aside; that he had never crossed the limits laid down by Allah. He had
not said except that which Alldh had enjoined him to sav. and he had
remained engaged in the task, which Allih had given him — it was the
subject of 'witnessing'. And Allah has affirmed his truthfulness in what
he said regarding the right of Lordship and servitude.

In this way, the verses fit the aim and ohjective for which this
chapter was revealed: that is the description of the right laid down by
Allih over His servants, that they should fulfil the covenant they have
made, and should not break it; it 1s not proper for them to wander
around as they want, and to graze pleasantly wherever they wish,
Because they have not been given such right by their Lord, nor do
they have such power on their own. Alldh's is the Kingdom of the
heavens and the earth and what is in them; and He has power aver all
things. And on this note the chapter comes to its end.

QUR'AN: And when Allih wilf say: "0 ‘Isd son of Maryam! Did
you say to the people: 'Take me and my mother for two pods besides
Alldh'?": "When" is an adverb of time related to an omitted but implied
verh which is understood fram the context — and it indicates the Day of
Resurrection; as Allah describes: Allahwill say: “This is the day when
their truth shall benefit the truthfil ones; " and *Tsd himsclf shall say:
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“ared | was a witness of them so long as [was among them, but when
Thou didst cause me to die, Thow wert the watcher over them”.

The verse mentions Maryam with the attribute of motherhood,
it says; "Take me and my mother for two gods", instead of saying:
"Take me and Maryam for two gods'. [t points to their most important
proof for ‘Isa's divinity, i.c. his heing born of her without a father; thus
the sonship and motherhood are the basic imgredients in this marter;
therefore mentioning him and his mother was more effective than the
mention of *1sd and Maryam,

"D (&b = low, inadequate) is used ultimately in the sense of
'hesides', ar-Raghib says: "Din is used to indicate one who is unable
to do something; someone has said that it is the reversed form of
dumow {4 = proximity) adwan { 0331 ) means daniy (g2 = near); Allih
savs; Do not take for intimate friends from among athers than your
own people; - .. [3:118]. L.e. he who does not attamn vour position in
religosity: or, in kinship; the word of Alldh: . ., e forgives what iy
hesides that . . [4:48], i.e. lesser than that: or apart {rom that; and the
two meanings are concomitant. And the divine waords: ‘Did you say lo
the people: “Take me and my mother for two gods besides Allah"?",
i.e, other than Allah."

The phrase: "hesides Allih", has been used in the Qurian mostly
in the sense of partnership, and not for independent divimty, When it
condermns taking one; two or more gods besides Allah, it means laking
someone other than Allh a partner of Alldh in divinity - it does not
mean taking someene else for a god and denying the divinity of Allah:
Surely it would be a foalish talk without any sense, beeause the one
taken #s wod would he the true God and other than Him would be ne-
pated, Thus. it would turn into a verbal dispute aboul some atiributes,
For example, il someone says that God is the Christ, and negated God
for Christ, it would mean that he allirms the existence of God but
attaches ta Him human characteristics of the Christ, Or, if he said that
the idols or lords of the idols are gods and negated the existence of
Allah. then he admits that there is a god for the universe; thus he at-
firms the existence of Allih. but has ascribed to Him the atiributes of
plurality and multitude; thus he makes partner for Allah. Or says as
the Christians say that Allah is the third of the three, 1.e., one who is
three and three who is one.

Likewise, whoever says that the beginning of the world 1s time
ar nature and denies that there is a god for if, he indeed affirms that
there is a Maker for the world and he is Allah, but he has ascribed to
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Him the attributes of defect and transience.

And whoever denies any beginning for this wonderful system
and rejects any causality and effectiveness, in spite of the clear decision
of his nature, he indeed affirms that there is a world firmly fixed which
is not subject of denial or non-existence at all; in other words, the
world has an essential existence. Naw, the protector of its existence
and permanence is either the warld itself — which cannot be, because
its parts are subject to change and cessation — or another one — and Ile
is Alldh whe has His attributes of perfection,

It is thus clear that Allah does not admit negation in any way.
except in apparent wording that is devoid of any understandable meaning,

The basic factor in all this is that man proves the existence of
Allah because of the weneral need felt in the world for the One who
should furnish his existence's requirements and manage the affairs of
his system. and then he would affirm the particulars of his existence,
Whatever he would affirm for fulfilling this need. he is Allah, Then if
he affirms another god or more gods than one, it will be seen that
either he has erred in specification of His attributes and apostatized in
His names. or has affirmed for Him a partner or several partners. But
to deny His being and affirm someone other than Him, would be a
senseless exercise.

MNow, it becomes clear that the phrase. two gods besides Allah,
means two parmers of Allih beside Himself, Even if it is accepted that
the phrase does not indicate partnership in any way, we shall say that
its meaning does not go beyond believing in two gods wha in quiddity
are other than Allah; but it is silent about its being joined with denial
of Allah's divinity or its affirmation: no word of the verse speaks about
it, it is understood from outside. The Christians do not deny His divinity
although they take the Christ and his mother as two gods besides Allah.

some people have found it hard to explain the verse because the
Christians do not believe in the divinity of the virgin Maryam: and they
have mentioned several points for explaining it.

But it should be kept in mind that the verse mentions their
taking her as a goddess, and not that they believe in her as a soddess.
Taking someane as a god is guite different from believing in his divinity
— excepl as 4 concomitant. Taking someone as a god is applicable 1o
submitting to him with humility, Allah savs: Have you then con-
sidered him who lakes his base desire for his god? (45:23), And this
theme is narrated from the ancients of Christians, and observed in
their descendants,
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al-Alfisi has written in Rithu T-ma'dnt: Verily Abn Ja'far al-
lmami has narrated from some Christians that in the past there was a
sect called Maryamiyyah; they believed about Maryam that she was a
goddess.

[RashTd Ridd] has said in Tafsiru T-Mondr: As [or their taking
the Christ as & god, it has already been mentioned in several places in
explanation of this chapter; and as far his mother, her worship was
agrecd upon in the Eastern and the Western (hurches after Constantine;
then the Protestant denomination (which appearcd many centuries alter
the advent of Islam) rejected her worship.”

This worship offered to Maryam, mather ol Christ, by Christians,
is ol various modes: There is a sald which contains prayer, praise, call
for help and intercession; there is also a fast ascribed 10 her and named
after her: and all this is joined with humility to her remembrance, and
to her pictures and images, combined with the helief of her authority
emanating from the unseen world, That authority, according to their
belief. enables her to bring benefit and harm in this world and the next,
cither by herself or through her son. They have clearly declared that it is
incumbent to worship her. However, we know not of any of their sects
which would use the word, goddess, Tor hery of course they name her,
Mather of god'; and some sects make it clear that it is used in its real.
nat metaphaorical, sense,

The Qur'an says here that they had taken *Tsa and his mother for
two gads, and the taking is other than naming; taking them for gods
accurs when they worship them, and this certainly happens in their
case, Allih has said in another verse that they say: Surefy Atldah, He is
the Masth som of Marvam; . .. (5:72). But that is something else. And
the Prophet (s.2.w.a.) has explained the divine wards: They have tuken
their dociors of law aind their monks for Lords hesides Allah, .., [93 1],
that they Tollowed them in what they allowed ar forbade. not that they
called them Lords,

The first clear declaration that I saw about the Christians really
worshipping Maryam, was in the book, as-Sawd 7. from among the

*The bellef that the Chiist was @ messenper and not a god s now spreading spong
Armerican Christians these days - and 11 15 1958 C.F. The scholar H.G Wells has
wrilten in his Sfhare Hiseors This worship renderred by general Christians (o the
Cheist and his motker does not agres with the teachings of the Christ, because he
hael Farbidden, as queted n the Ciospel according to St burk, the worship of any
one other than the Cne Allah, (Vide pp.526 & 539 of the said baok.) (duthar's

neite)
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books of the Greek Orthadox, and | had seen this book in a monastry
called Dayru 't-Talmid, when [ was first admitted in the educational
Institute; and the Catholic declare openly and take pride of it

al-lazwit had decorated in Beirut their magazine. al-Mashrig
{no.9, year 7) with Maryam's picture and coloured designs, it was done
as a souvenir to celebrate the Golden Jubilee at the end of fifty vears
since the announcement of the Pope Pios TX that the virgin Maryam
had become pregnant without pollution of sin; and in that very issue
they confirmed that the Eastern as well as the Western Churches wor-
shipped Maryvam.

(M the samc theme is the word of father Luis Shaykhi, in an article
of his regarding the Eastern Churches: "Verily the worship by Armenian
Church of the chastc virgin, the Mother of Alldh, is certainly a well-
known affair.” He also writes: "The Coptic Charch is distinguished hy
its worship of the Blessed Virgin, the Mother of Allah."

Then he quotes a part of an essay by father Inistas al-Karamli pub-
lished in the Catholic magazine ad-Mashrig (no. 14, year 5) of Beirut, He
writes under the heading, "Antiquity of the Virgin's worship”, after
mentioning the wording of Genesis, regarding the ecomily of the serpent
with the woman and her offspring, and interpreting the woman as the
Virgin: "Den't you see that vou do not find in this text anything clesarly
pointing to the Virgin until there came that great prophet, Elia the
living, and he brought forth the worship of the Virgin from the comor
of symbaolism and ambiguity to the world of clarity and explanation.

Then he interprets this clarity and explanation by what is writlen
in the Kings I (according to the Catholic arrangement) that when Elia
was with his servant at the summit of Karaml, he ordered him seven
times to look towards the sea. After the seventh observation, the ser-
vant informed him that he saw a cloud about the size of a man's palm
rising from the sea.

_The essay-writer says: "Fraom that rising (the first rising of the
cloud™) I say: 'Is it anything except the picture of Marvam, according
10 what the exegeles have established, rather it is the picture of the foe-
tus without the original sin'." Then he says: "This is the origin of the
Virgin's worship in the esteemed arient; and it goes back to the tenth
century B.C.; and the excellence in this matter goes to this great pro-
phet Elia." Apgain he says: "That is why the ancesters of the Karmalites
were the first to believe in the Lord Jesus after the apostles and the

"1t points Lo the clowd whick the servant had scen rising from the zea. (Aduthor's noie)
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deciples, and they were the first to establish a place of waorship [or the
Virgin afier her heing taken away to the heaven with soul and body."

QUR’AN: He will say: "Glory be to Thee, it did not befit me that [
should say what I had no right to (say); ... Thou art the great
Knower of the unseen things: This and the next verse contain reply of
‘Tsa son of Maryam {a.s.) of the question he was asked; and he (a.5.)
has adopted in it an amazing manner and etiquette:

He hegan by glorifying God, when he {a.5.) suddenly and unex-
pectedly was confronted with what was not proper to be ascribed to
that Cireat and Sublime Being — i.e. the people taking them two gods
besides Alldh, as His partners. It is a good manner of servitude that the
servant should glorify his Lord whenever he hears whal is not proper
to be aseribed to God or what does not enter into mind in this con-
nection, It is this factor that Alldh has trained His servants in the
Quriiin: And they say; "The Beneficent God has taken to Himsell o
som. " Glory be to Him. . . (21:26); And they ascribe daughters ro Allah,
slory be wor Him, .. (16:571,

Then he turned to refute what was implied in the question that it
could be ascribed to him. That he would have told the people to take
him and his mother for two gods hesides Allih. He did not only reject it
in itself, but refuted its canse to put emphasis on deanthropomorphism.
Had he said: 'l did not say (or do) it, it would have implied that
although such an action or talk was possible but he did not do it; but
when he refuted its cause and said: Tt did not befit me that | should
say what 1 had no right to {say). it refuted the basis of such talk; this
refutation of such a right also more intensely refutes what depends on
it Let us suppose that a master says 1o his servant: "Why did you do
what 1 had nat told you to do? Now, if the servant says: 'l did net do
it'. it would refute what was expected to happen; but if he said, T-am
rather unable to do it', it would refute it by refuting its cause; it would
be rejection of its basic possibility. let alone its actual occurance,

"it did not befit me that 1 should say what 1 had no right to
(say)": If the verh, md yakin (9% = it does not happen) is a
defective verb, then its subject is "that | should say”, and the predicate
is "what 1 had no right to (sav)". and "1" { J ) denotes possession. The

Y We have copied it at length, because a meditating scholar may find in it the lype of
their “logie’ with which they sffirm her waship, and he will also see-some of their
recklessness in religion, (Author's noie)
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meaning then will be: 'l do not possess what | was not given pos-
session of, and it does not befit me to speak without ’m}rught O the
other hand, if this verb is 'complete’, then the word, 'me’, is related to
it, and the phrase; "that I should say . . ", is its subject: and then the
meaning will be: Tt does not ocour to me Lo speak without any right.”
And the former is nearer interpretation. In any case, it negates (he
action by negating its cause,

“if 1 had said it Thou wouldst indeed have known it™ 1L s
second rejection of the question asked - not on its own bul through
rejection of its concomitant; because if such wards were uttered, Allih
would certainly know it, because He it is [rom whom nothing is hid-
den, neither in the earth nor in the heavens, and He watches eve Cy S0l
as to what it earns, and [le encompasses everything,

This speech of “Tsa (u.s.), to begin with, presents the talk with
its proof, and does not offer mere claim: and then indicates thal in all
his talks and actions he always kept regard of Allah's knowledge. nol
caring whether ather creatures of Him kiew it or not, as he had no-
thing to do with them,

In other waords, ssking questions is in order in u matter in which
there is a possibility of being ignorant; so it is intended for removal of
ignarance and imparting of knowledge — either for the asker himself,
ifhe is ignorant of the reality, or 10 some ather person, if the asker is
knowledgeablc but he intends that others 100 should become aware of
the reality. It is this latter reason to which the 1ype of the uestion
found in the divine speech is atiributed. ‘1sa (a.s.)'s reply at this junc-
ture: "if | had said it, Thou wouldst indeed have known it", turns the
affair to His knowledee and indicates that he does not rLﬁ:r anything
of lis words and deeds except ta the divine knowledge.

Then he said; "Thou knowest what 15 in my mind, and | do net
know what is in Thy mind": This indicates the purity of the divine
knowledge from mixing with ignorance. Although the sentence, in it-
self, denoles praise: but praise is not intended here, because it is not
the place of prise; rather it is the place of getting rid of the attribulions
that were aseribed to [Tim.

His words: "Thou knowest what is in my mind," elaborates the
comprehensiveness of the knowledge mentioned in the phrase: "if |
had said it, Thou wouldst have known iL." [t shows that Allah's knowl-
edge of our deeds — and He is the King, the Truth on that day - is nat
like the knowledge of vur kings about the condition of their subjects;
as they receive reports from various parts of their kingdom, and con-
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sequently they know things in part and remain ignorant of other parts,
Alldh is the Knower of subtilities, Aware of all things, including the
soul of *Isd san of Maryam in particular.

Even then, he could not fully elaborate the attributes of His
knowledge, Alldh knows everything, not as one of us knows about
someone else, and someone else knows about ene of us. He knows what
He knows by encompassing the object: while nothing encompasses
Him, and they cannot comprehend anything of His knowledge. Thus
He, the Sublime, is God, without any limil, and everyone beside Him
is limited, determined. which cannot transcend the boundary of his
limited soul. That is why he (a.5.) added te it another sentence: "Thou
knowest what is in my mind, and I do not know what is in Thy mind."

As for his words: "surely Thou art the great Knower of the un-
seen things,” il gives the reason of his words: "Thou knowest what is
in my mind .. ." It removes the possible misunderstanding that the matter
of knowledge in the sentence: "Thou knowest what is in my mind, and 1
do not know what is in Thy mind." is confined to what is between him
and his Lord. and does not encompass all things. So, by saying: "surely
Thou art the great Knawer of the unseen things," he made it clear that
the complete knowledge of all unseen things is reserved for Allah.
Whatever knowledge is held by anything and is unseen by other things,
it is indeed known by Allih and He encompasses it.

It follows that nathing is aware of the unseen thing of Alldh or of
other than Allah's - which Allah knows — beeause everything is created
and limited and does not transcend its own phases. Thus, Alldh is the
sreat Knower of all unseen things, and nothing besides Him knows any
of the unseen things. neither whole nor in part,

Moreover, if any of the unseen things of Alldh was encompassed
by a thing; mow il Allah encompasses it, then that encompassing thing
would not be encompassing in reality, but it would be encompassed by
Allah: Alldh in His pleasure has given it the power to encompass some
of the things owned by Him. without this latter thing going out of His
possession, ns Allih says: .. and they cannot comprehend any thing
it of His knowledge except what He pleases; . . (2:255)

If AllEh were not to comprehend what He comprehends, He
would become subject to a limit, and thus would become a created
thing; far exalted is He from such things!

QURAN: "I did mot say to them aught save what Thou didst enjoin
me with: "That worship Allah, my Lord and your Lord": After first
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refuting the talk in question by rejecting its cause, he now refutes it by
explaining his responsibility which he had not transgressed. So, he said:
"l did not say to them anght save what Thou didst enjoin me with .. ."
He used restricted mode of speech throush negative followed by
positive, in order to give reply 1o the question asked, by rebutting it, i.e.
the speech: ‘Tuke me and my mother for two gods besides Allah Then
he elaborated what he was enjoined with by Alldh: ""That wership
Allah'", than described Allih saying: "'my Lord and your Lord'" It
was done so that there should not remain any shade of misunder-
standing and it should be clearly known that he is a servant and a mess-
enger who calls 1o Allidh, his Lord and the Lord of all the people, alone
who has no partner.

In such a clear style “Tsd son of Marvam (a.5.) used to call the
people to monotheism, as the Qur'dn guotes him as saving in ather
places too; Surely Alah is my Lord and your Lord, therefore worship
Him; this is the vight path, (43:64), And swrely Alldh is my Lord and
vour Lord, therefore worship Him; this iy the right poth. {19:36),

QUR'AN: "ard I was a witieess of them so long ay I was among them,
et when Thou didst couse me to die, Thow wert the watcher over
them, and Thou art witness of all things: Now, he (a.s.) mentioned
the second responsibility entrusted to him by Allah, and that was (o be
a witness of his people's deeds, as Allah says: . . and on the Day of
Resurrection he (*Is8) shall be a witness over them. (4:159),

He (a.5.) declares: '1 had only two responsibilities towards them,
e convey the message to them and 1o be a witness of their deeds; as
for the messengership, | performed it in clearest possible terms; and as
for the witnessing, | did not transgress the task You had enjoined me
with; se I am free from the blame that | might have told them 1o ke
me and my mother for two gads besides Allih)

"hut when Thouo didst cause me to die, Thou wert the watcher
over them, and Thou art witness of all things": ar-Ragub and ar-
rigabak ( L L,-'}i]ll = protection, preservation}; in this contex!, il
denotes preservation of deeds, The word, witness, has been changed to
'watcher', to avoid repetition because the next phrase contains this word:
"and Thou art witness of all things," and there was no reason why this
word especially should be used second time.

The clause: "Thou wert the watcher over them," denotes restric-
tion. It follows that Allah was the witness as long as *Tsd (a.5.) was the
witness, and He continued 1o be witness atter him. So his {a.s.75 wit-
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nessing was a mediation in wilnessing, not an independent witnessing;
it is like all other divine arrangements by which e has given some
servants agency of some functions, while e is the real manager of
evervihing, like sustenance, giving life and death, preservation, call
and guidance, ete, There are numercus noble verses showing this
aspect, which need not be quoted here.

That is why ‘Tsd (a.s.), after saying: "but when Thou didst cause
me to die, Thou wert the watcher over them,” added the next clause:
tand Thou art witness of all things.” This style was used to denote that
his being a witness over his peaple’s deeds, which he continued to per-
form as long as he was among them, was a small part of the general,
comprehensive witnessing, i.e. the wimessing of Allah over a thing;
because Allah is the witness over the individual things and their activ-
itics, including the deeds of His servants together with the deeds of the
people of ‘Isd (a.s.} as long as he was among them and after his death,
and He is the witness together with other witnesses and the witness
without other witnesses.

It is clear from the above that the restriction is true concerning
Allih even when other witnesses offer their testimonies, because “Isa
(5.} has restricted the testimony after his death to Allah, although Allah
had His other witnesses after 15 (a.s.)s death among His servants and
messengers, and he (a.5.) was well aware of it

And its proof may be seen in the good news he (a.s.) gave of the
advent of the Holy Prophet (s.aw.a.), as quoted in the Quran: dnd
when “Tsd son of Marvam said; "0 Children of Isvael! Surely I am the
messenger of AllGh to you, verifving that which is before me of the
Terwrdt, and giving the good news of a messenger who will come ufier
nie. his name being Ahmad;” . . (61:6); and the Qur'an has clearly
mentioned the Prophet (s.aw.i.) being a witness, as Allah says: ...
and bring von as a wimness over these? (4:41),

Mareaver, Allah has quoted him {a.5.) as describing this restric-
tion: "but when Thou didst cause me to die, Thou wert the watcher over
thern." and has not refuted it. Se, Allah is the witness, and no one else,
in spite of there being wimesses. [t means that the reality of witnessing
belongs to Allah, in the same way as every perfection and goodness be-
longs 1o Alldh, whatever perfection, goodness ar beauty He gives o
others. it emanates from His bestowal of possession, without this be-
stowal making Him divested of possession or causing negation of His
awnership. You should meditate on various aspects what we have said,

It is clear from ‘Isii (a.s.)'s condition described n these two
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verses, that he is innocent of what had been said about him, and that
he has no responsibility at all regarding their deeds. That is why he
(a.5.) has ended his speech on the words: “Jf Thow shouldst chastise
them .. . surely Thow art the Mighty, the Wise, "

QUR'AN: "If Thou shouldst chastise them, then surely they are Thy
servants; and if Thou shouldst forgive them, then surely Thou art
the Mighty, the Wise.”: When it became clear, through his proofs,
that he had no responsibility towards the people exce t conveyance of
the message and delivery of the testimony, and that he did not do
except that and did net cross the limit to what he had no right Lo, and
thus he was not liable to what they uttered of the words of disbelief.
then it is obvious that he has nothing to do with the divine judzement
concerning them and their Lord. That is why he has started this new
topic without any conjunctive or any indication that il branclhes [rom
the preceding speech.

Thus, the verse is almost capable of being put in place of fore-
going explanation. Its meaning: 'l am not responsible for the ugly poly-
theism in which they fell down, and I did nol interfere in any of their
altairs, so that | should take part with them in the Judgement between
Thee and them in whatever Thou pleasest, and in Thy decree about
them as Thou wishest. They alone should face whatever Thou dees
about them. If Thou shouldst chastise them, as Thou hast decided about
those who ascribe a pariner to Thee, by sending them into the Fire, then
surely they are Thy servants, and in Thy hand alone is the manage-
ment of their affairs, and Thou hast the right to be angry with them,
hecause Thou art the Master in reality, and 1o the master belong his
servants’ alfairs. And if Thou shouldst forgive them, by erasing the
trace of this great injustice, then surely Thou art the Mighty, the Wise,
to Thee belongs the right of power and wisdom, and a mighty one
(the one who owns the seriousness and power, not found in othersy,
cspecially if he is wise (who does not take any step except when it is
proper) has the authority to forgive the great injustice; obviously when
power and wisdom are joined together in anvone, do not allow an 3
other power to stand against him, nor any obscurity in whatever he
decides.'

The foregoing explanation makes it ¢lear that: -

First: the word of 'Isi (a.s.): "then surely they are Thy servants,”
has the force of saying: 'then surely Thou art their true Master', as we
see in the Qui'dnic style that it brings the names of Allah after
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deseribing His actions, as is seen in the end of this verse,

Second: The clause: "then surely Thou art the Mighty, the Wise,"
i< nat meant for restriction; the detached personal pronoun of second
person singular, and addition of @l ( & ) to the predicate are brouglt
for emphasis. The meaning then will be as follows: 'Surely Thy Power
and Wisdom cannot be doubted about. and nobody has any right ta
alyject if Thou wert to forgive them.

Third: The backdrop of this speech, where “Tsi son of Maryam
(a.5.) was talking with his Lord, let us say, face to face, was the situ-
ation where the divine Majesty was manifest, the Majesty that nothing
can stand to it and it demanded that it should be faced with utmast
humility af servitude, and the servant must avoid interference in any
affair with invocation or question. That is why he (as.) said; "and if
Thou shauldst forgive them, then surcly Thou art the Mighty, the
Wise." Mark that he did not say; "Thou art the Forgiving, the Merc iful ! It
was hecause the radiance of the overpowering sign of the divine
Majesty and authority, which subdues everything. does not leave any
way for the servant except to seek refuge in Him with all the humility
of his servitude. and misery of total slavery; and to act affably in this
situation 1s a greal sin

As for the words of Torahim addressed to s Lord: then whoever
foltowy me, he i surely of me. and whoever disabevs me, Thou surely
art Forgiving, Merciful: t1s an invocation: and a servant has full right
1o incite the divine mercy in any way possible.

QUR'AN: Allah will say: "This is the day when their truth shall
benefit the tratliful opes: This is the confirmation of the truth of *Isa
son of Maryam (a.s.) in an illusive way; Allih has not declared his
pame, bul it is known [rom the context.

This truth of the truthful ones refers to their truth in this world;
hecause Alldh says afler this sentence: they shall have gardens beneath
which rivers flow to abide (i them forever. Obviously, it elaborates the
reward of their truth near Allah — it is the benefit of the truth which
will return to them: while the next world's deeds and conditions —
including the truth of the people of the next world — will not bring any
henefit as reward. In other words, no reward is given on the deeds and
conditions of the next world, as it is given on this warld's deeds and
canditions. because there is no faklif { 855 = religious responsibility)
in the next world, and reward is a branch of the fak/if. Obviously, the
next world is a house of reckoning, reward and punishment, in the
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same way as this world is a house of action and responsibility. Allih
says: ... on the day when the reckoning shall come to pass! (14:41);
.« Moday you shall be rewarded for what you did (45:28Y: ... This
life af the world is only a (passing) enjoyment, and surely the heve-
afier is the abode 1o setle, (40:39),

What “Tsii (a.5.) spoke about his condition in this world, con-
tains of words and deeds, and Allah has conflirmed his truthfulness:
thus the truth mentioned in this verse contains truth in deeds as ||
includes truth in words, Therefore, those who were truthful in this
world in their words and deeds, shall benefit from their truthfulness on
the Day of Resurrections, they shall have the promised gardens, and
they shall be pleased [with Allgh] and pleasing [to Him], and they
shall achieve the great success.

Apart from that, truth in words necessitates truth in deeds — e
clarity and purity of deeds from stigma of hypocrisy — and leads it to
goodness, It is reported thal a Bedouine asked the Prophet (s.2.w.a.)
for an advice; so he admonished him not to tell a lie. Thereafier, the
man narrated that adherence 1o what he was advised to, prevented him
from all sins; because whenever a sin tempted him, he remembered
that if he did it and then was asked about it, he would be obliged to
confess its commission and inform the people about it; so he did not
do it because of that fear.

QUR'AN: "they shall have gardens beneath which rivers flow to
abide in them forever; AllGh is well pleased with them and they are
well pleased with Alldh; this is the mighty achievement. s Allah shall
be well pleased with them because of the truth which they had sent
before them. and they shall be well pleased with Allah because of the
reward which He will bestow on them.

The verse has attached the pleasure with their selves, and not
with their deeds, unlike the divine words: . . . and whose words He is
pleased with, (20:109); . . . and if you are gratefid, He shall he pleased
with it in yowu; .., (39:7). There is a difference between these two
pleasures: Your pleasure with a thing means that you do net push it
away with dislike; it is possible for your enemy to bring up an action
which you like, although vou are angry with him; and for a friend
whom you love 10 do a deed which you do not like.

Thus, the words: "Allah is well pleased with them", denote that
Allih likes their selves; and it is known that this pleasure cannot take
place unless there appears the purpose for which Allah has created
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them: and He has said: And | have not ereated the finn and the men
excepl that they should worship Me (51:56). So, this servitude and
worship is the divine object for which man has been created. Allah
shall be pleased with a servant's soul only when he shall become an
exemplary worshipper, In other words, when his soul will be the soul
of a servant of Allih Wha is the Lord of everything: he does not see
his own soul, nor anything else; but he is only a slave of AllEh who is
submissive 1o His Lordship, who does not turn exeept to Him and
doss not return but to Him, as He says about Ayyib: . ., most excel-
lewt the servant! Surely he was frequent in relrming (10 Allah), (38
44); and this is their being pleased with ITim.

This is one of the stations of servitude. Its concomitant is the
purity of the soul fram disbelicf (in all its ranks) and from trans-
gression, as Allah says: .. . and e does not tike ungratefuiness in His
servermins . (397 . . vet surely Alldh is not pleased with the trans-
gressing people (9:96).

[t is one of the signs of this position that when servitude tukes
hold of a servant's soul and he sees that all that he perceives with his
external eves and internal ingight is owned by Allah and is submissive
tor His arder, then he will be pleased with Allah, because he will realize
that whatever has Allih given him, has given it from is Grace. so it s
[1is gencrosity and bounty, and whatever He has stopped from him,
He has dane it for some reason.

Moreover, Allih savs about them when they shall be in the
Garden: They shall have fn them what they please, (16:311 25:16). And
it is known that when man gets all that he wishes, and then naturally he
will he pleased, This is the utmost human bliss and felicity in his
servitude, and that is why the talk ends on the clause: “this is the
mighty achicvement."

QURAN: Alldh's is the Kingdom of the hieavens and the carth and
whtat is in them: and He has power over all things: al-Milk (i =
ownership) is a speeial authority on individual things. and its effect is
permeation of the owner's will in the things he has the power o
manpge; and al-maudk Llalt = Kingdom) is the special authority over
the system prevalent among the things, and its effect is permeation of
the owner's will in the things he has the power to manage: in simple
words, af-mitk (ownership) relates to an individual and al-mudk (King-
doni) to a group.

Inasmuch s the Kingdom, in its actions, is restricted with, or
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formed by, the power, therefore when the power is complets and un-
restricted, the kingdom shall be all-comprehensive, not restricted with
ane thing besides the other, nor confined to one condition, beside the
other. To draw attention to this fine point the sentence: "Allah's is the
Kingdom of the heavens and the earth and what is in them;" is fol-
lowed by the clause: "and I1e has power over all things."

The chapter ends on this verse, which denotes His all-encom-
passing Kingdom. lts correlation is clear: The chapter's objective is 1o
exhort the servants and attract them to fulfil the covenants and agree-
ments which have been taken from them by their Lord, and He is the
absolute ruler. Thus, their only title is that they are absolutely owned
servants; they have no power in whatever He orders them or farbids
them execepl (o hear and obey: nor aboul whatever agreement and
covenant He takes from them except to fulfil it without breaking it.

TRADITIONS

Tha'labah ibn Maymiin nareates through some of our compan-
ions from Aba Ja*far (a.s.) that he said about the words of Allah. the
Blessed, the Sublime, to ‘Isa: "Did you say o the people: "Take me
and my mother for two gods besides AllGh'™" "He had not said it, bt
will soon say so; surely when Alldh knows that & thing 1s to happen [in
tuture]. T1e speaks about it as n done thing." (ar-Tifade, al-* Avyiishi)

The suthor says: The same book narrates a similar tradition
from Sulayman ibn Khalid from Abi ‘Abdilldh {a.s.), Its gist @5 that
information of the future has been given in past tense because it s
known to take place certainly; and such usage is common in the
language.

Yabir al-Ju'fT has narrated from Abi Ja‘far (a.s.) in explanation
of the. sentences; Thow knowest what is inomv mind, I di por know
what is in Thy mind, surely Thou art the great Knower of the unseen
things, that he said, "Surely the great name of Alldh is seventy three
letters; and the Lord, the Blessed, the Sublime, has kept hidden one af
the letters: that is why nobody keows what 15 in His mind, te Whom
belong Might and Majesty. Adam was given seventy two letters, so,
the prophets inherited it from one another, until it reached “Tsf (a.s.):
that is the (meaning of) the word of “Ts8: “Thou Srowest wheat is in my
mind', Le. seventy two letters of the great name; he means 1o say:
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"Thou hast taught them to me, so Thou (certainly) knowest them; and [
do not know what is in Thy mind'; he wants to say: 'because Thou hast
hidden that letter, so nobody knows what is in Thy mind"." {ibid.}

The author says: We shall extensively explain about the good
names of Allih and His great name, under the verse: Awned Alldh's are
the best names, therefore call on Him thereby; .. . {7:180%, There it
will become clear that the great name or the big name is not made up
of alphabets; in such places name actually means the named one, i.e.
the person of Allih looked at with one of His attributes or one of the
aspects; accordingly the name in words wauld be the name of the
name, as will be explained later.

Acordingly, the Imim (as.)'s words, that the Great Mame is
made up of seventy-three letters, and similar expressions which have
come in numerous traditions of this topic, that the Great Name is made
up of so many letters, and that they are scattered in such and such chap-
ter, or such and such verse, all these are lalks based on symbalism, they
are parables to make the people understand what is feasible to under-
stand of the realities; for not every reality can be explained clearly
wilhout allusion.

[t will explain the meaning of the hadith to a certain exten il
we say: There is no doubt that Allah's good names are the mediums
for manifestation of the universe in its species and appearance of its
innumerable oceurances. Also, we have no doubt that Allah created His
creatures, hecause He is the Creator, Magnanimous, and Originator, for
example; not because He is the Avenger and Hard-hitter. He gives
sustenance to whom He sustains, because He is the Sustainer and
Restawer, for instance, not because He is the Holder and Farbidding.
He hestows life 1o the Tiving. because He is the Living and Life giving,
nat because He is death giving, and returning, The Qur’anic verses arc
the most truthful witnesses of this reality, because we see the realities
elabarated in a verse, are justified at the end with the divine name ap-
prapriate for that theme, Often the verse ends with one such name, and
sometimes it ends with two names, which together illuminate its topic.

It appear from the shove that if one of us is given the knowl-
cdze of the names. and if he knew the connections between those
names and the things and understood what the divine names, individ-
ually and combined, demanded, he would know the system of the uni-
verse, with all the general laws which govern it and which are applied
to its individual parts one after another,

The neble Qur'dn, as is understoad from its apparent meanings,
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has described many general laws regarding the genesis and the return,
and what All3h has arranged concerning the felicity and infelicity; and
then it has told the Prophet (s.awa.) ... and We have revealed the
Book to you explaining clearly everything, . ., (16:89).

However, all of them are general laws, which are necessary. But
they are necessary not in themselves. not by demand of their own
selves: but through that necessariliness and inevitahility which Allah
has bestowed on it. Now that this intellectual and definite authority
comes from Alldh's side, and by His order and will, it is clear that
Allak's action cannot compel Him at all in this regard, nor would it
pverpower Him in His person; He, Glorified be He, is the Subduer and
Predominant; how can a thing subdue Him which returns to Him from
every direction, and depends on Him in its substance and effect.
Understand it.

It is therefore impossible that the intellect (which decides what-
ever it does by Alldh's bestowal on it) or the realitics (whose laws and
effects do exist by His will) would have any authority over Him or
demand something from Him, by the same decision and demand that
Allah Himsell keeps them active and subdues them. In ather words,
whatever demand or decision is found in the things emanates from the
transfers of ownership which Allah has given to it; thus He, the High,
is the absolute owner, and He cannot be owned in any way,

If Allah were to give pood reward to a sinner, or to punish a
good-doer, or did any type of deed, which He wished, there was no
harm in it, and there was nothing to prevent it — neither the reason nor
any extrancous matter. But Allah has promised us and threatened vs,
the felicity and infelicity, and good reward and tough recompense; and
He has informed us that He does not break His promise; and He has
infuormed us about some things by the way of revelation or through our
intellect, and He has mentioned that [le does not speak except truth.
Thus our souls became tranquil with Him, and our hearts were al case
towards Him — without any doubt finding a way to it. Allah says:
coosurely AllGh fails not in (His) promise, (3:9; 13:31) . - andd the
truth do Fepeak (38:84),

What Allih has explained it is the demand o His names, as we
have known by His teaching. But beyond that is the fact that He, the
Sublime, is the absolute owner, e has the right and power to da what
He wishes and decide what He wants. Allgh says: He is not questioned
concerning what He does and they shall be questiomed. (21:23), This
meaning itself is one of His names which is of unknown essence: none
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of His creatures has any way of knowing it. 1t is because whatever we
know of His names is what cne or other of the concepts shows, and
then we identify by its relationship its effects in existence. As for those
effects that there is no way of identifying them, they inviolably are the
effects of a name that there is no way to know its meaning. You may
say that it is a name that cannot be hunted down by a concept; rather,
it somehow is pointed to by the attribute of His ahselute ownership.

Thus it is clear that there are some of His names to which no
greature has got a way —and it is the name, which He has kept hidden,
So understand it

A TALK ON THE MEANING OF
GOOD MANNERS

We shall talk here in various chapters on the good manners,
which Alldh has taught His prophets and messengers, peace be on
them all.

L. al-Adab {(the manners): is the good form on which the lawful
action should take place, either in religion or near intellectuals in their
society, like the manner of prayer, the ctiquette of visiting the friends;
ar you may say, gracefulness of intellect.

It does not appear except in lawful things, not forbidden ones.
There is no manner in injustice, treachery and falsehood; nor is there
any manner in ignominious and ugly deeds. Also, it does not take place
except in voluntary actions, which may be performed in more than one
way, so that some would agree with manners, beside the others. For
example, there is the manner of cating in Islam that one begins it in
the name of Allih and ends on the thanks for Allah and that one
should eat less than cne's fill. Or there is the manner of sitting in sald!
that one sits on one side of one's thigh, keeping the palms on thighs
above the knees, and looking at the lap.

As the manners are the good form of voluntary actions and goad
deeds, and according to its original meaning, 1t denotes agreement with
the aim of life. Although there is no dispute among the societies in this
hasic theme, yet when it comes to indentification of its substance, there
appears a lot of discord, amaong various communities, nations, religions
and denominations. It appears even in very small societies like a family,
in identification of good and evil, and in manners of deeds.
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Often a community observes some manners, which the others
do not know about; sometimes an action is considered good by a com-
munity while another group thinks it evil. For example, greeting on
meeting someone: In Islam it is by saying: as-Saldmu ‘alaykum, ie.
blessed, peace and pure safety be to vou from Allih; and in some
nations it is by taking off the caps, in athers it is by raising the hand in
front of the head, in some others it is done by prostration, or bowing
down or bending with bowed head; as there are among the westerncrs
the manners of meeting with women which Islam condemns and con-
siders disgusting, and so on

However, all these differences have cropped up at the stage of
identification of manners; as for the basic meaning of the manners, it
15 unanimously agreed by all sane persons — that it is the good form in
which the actions should take place. Also, there is no difference in that
itis & pood thing.

2. As the goodness and beauty are among the ingredients of the good
minners, as described above, and this differs from sociely to society
according to their particular objectives, this inevitably has given rise
to dilferences in man's sociological manners, The manner in every society
i1s like a mirror, which reflects that peneral socicly's ethical character-
1stics — which have been arranged in them by their lives' ohjectives;
and have heen concentrated in their souls by their social factors and
other natural or chancy agents.

Manners are not ethics, because ethics is the decply ingrained
psychological trait, which are adopted by the souls, while manners are
various good forms, which affect the actions, which are done by man
because of various psychological attributes — and there is a vast differ-
ence between the two.

Thus, manners sprout from the ethics, and cthics is among the
demands of society in particular according 1o its especial objective,
The objective, which man desires in his life, identifies his manners in
his actions, and draws for him a line which he does not crass. when he
performs an action in his life and acquires nearness from his destination.

3. As the manner follows, in its particulars, the desired destination of
the life. therefore, the divine manners, which Allah, the Glorified,
teaches His prophets and messengers (peace be upon them), and trains
them on. is the good form of religious actions which are in harmany
with the religion's aims and objectives — and it is the servitude with
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differences in the true religions, according to abundance or shortage of
its substance and depending on its ranks in perfection and sublimity.

As the Islam deals with all the life-affairs of the human beings,
in such a way that nothing of it. big or little, great or small, goes out of
its fold. therefore it has encompassed the life with manners, and laid
dewn far every deed a good form which is in harmony with its abjective,

Iawever, it has no general objective except the belief in one
God in both stages of faith and action together. It means that man
<hould believe that there is a God, from Whom is the genesis of every-
thing and 10 Whom everything is to return; for Him are the good names
and sublime parables. Then this menotheism runs throughout the life
and lives in the actions, it manilests in itself the servitude of man and
all that he has to Allah, Great is His name! In this way the monatheism
permeats in its esoterics and exoferics, and (he pure servitude 1s mani-
fested from his words, deeds and all aspects of his exisience, a mani-
festution where there is no veil aver it, nor any cover to hide it

in short. the divine manner — or prophetic manner — is the form
of monetheism in action,

4. The reason shows and definite experience supports that the practi-
cal knowledge — i.e. the knowledge that is acquited in order to act
upon it — does not fully succeed and does not bring about its good
effects if it is not put before a learner in practical way. It is because
unless the general academic principles are applied to its individual
cases. human soul finds it difficult to accept it and to believe in its
correctness, because our soul throughout our life remains engaged with
perceivable components, and it feels tired, as its second nature, from
abservation of intellectual general principles, which are beyond our
senses. A man who affirms the goodness of bravery, per se, then hie
faces a dreadful situation in which the hearts tremble; now a dispute
starts hetween his intellect {which affirms the goodness of bravery) and
his feeling which pulls him towards caution agains! facing physical
destruction and loss of fine material life; thus the soul remains nseil-
lating between this and that, and cannot decide which of the two op-
posing sides 1o support, and strength is found in the side of the feeling
hecause il accompanics senses,

Thus, it is incumbent during teaching that the student is taught
intellectual realities accompanied hy practice, so that he gets training
through action and is drilled on it, and it would erasc the opposing
ideas which might be hidden in cornors of his soul, and affrmation of
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what he learns would be firmly rooted in mind, because occurance is
the best evidence of possibility,

That is why we see that an action whose real occurance is not
experienced by the soul. it becomes difficult for the soul to submit to
it. 8o, when it occurs for the first time it seems as it has turned from
impossibility to pessibility, and it appears 1o be a great affair, and
creates agitation and perturbation in the mind. Then if it happens mare
than two or three times, it becomes easier and its severity is broken,
Joining the fold of usual things, which become unimpartant. Surely the
zood 15 a habit as the evil is a habit,

Consideration of this style in religious teachings, and especially
in Islamic religious education, is among the clearest affairs. The Law-
giver of religion, in teaching the believers, has not adopted to teach
intellectual generalities and over-all legislations; rather he has started
with deeds and then has gone to words and verbal explanations: when
a heliever completes learning religious cognition and its laws, he does
so and he is equipped with goed deeds and furnished with pietv,

Likewise, it is incumbent that the teacher and trainer must he
acting on his knowledge, becanse knowledge has no effect if it is not
Joined by practice; the action shows the way exactly as the words show
the way. If the action opposes the words, then it shaws that there is an
opposite form in the soul that opposes the words; thus it proves tha
the said word is a trick and a sort of deception, which the speaker uses
tor cheating the people and preving on them,

That is why we see that the hearts of the people da not incline.
and their souls do not lean, towards a sermon and admonition when
they find that the preacher or the advisor does not follow his own
admenition or advice; and does not have patience and steadfastness in
its path. Often they say: I his words were true, he would have acted
on them. However they seem confused in drawing this resull, 'The
result in the above case is as follows: These words are not true in the
eyes of the speaker, because if he believed them to be true he would
have acted on them. But it does not give the result that the words are
ol true at all — as they sometimes draw il.

It is one of the conditions of good bringing up that the 1eacher
and trainer himsell should have the attributes which he wants the
frainee to acquire; because it is impossible in practice that a coward
would train a couragous and brave person, or that a well-balanced
scholar should come up from the school of prejudice and stubbornness.

Allah says: Is He then Whe guides to the truth more worthy to
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be followed, or he who himself does not go aright unless he is gutded?
What then is the matter with vou; how do you judge. (10:35); What!
Do you enjoin men to be good and forget your own selves ..o [2u4)T
And He quotes Shu‘ayb telling his people: . .. and 1 do not desive that
in opposition to you I should betake myself to that which I forbid you;
I desire nothing but reform so far as | am able, . (1] 887 and there
are many similar verses,

Because of all these factors it was incumbent that the teacher
and (rainer must have full faith in the substance of his teaching and
training.

Apart from that, even a man who has no faith in what he savs,
even a hypoerite who covers himself with sood deeds, and pretends o
have pure unalloyed faith, does not train on his hand except a one who
represents him in his unclean soul; even il it is pussible to create
separation between tongue and heart by speaking what the soul is not
pleased with and the mner idea does not agree with; vet speaking isa
sort of action, and action is an clfect of the goul, and how can an
action go against the nature of its doer?

Thus the speech, apart from its denoting the meaning for which
it is made, catries the nature of the speaker’s soul, like beliefl or dis-
helief and so an. Tts maker, and its conveyer to the simple soul of the
atudent does not differentiate the aspect of its goodness — i.e. the
aspect of its laid down meaning — from the aspect of its ugliness — and
it is all other aspects — except the one who has the insight of the
reality, Allih says to His Prophet (s.a.w.a.) regarding the hypocrites:
. and most certainly you may recognize them hy the intent of (their)
speech; . (47:30) Sa, the training which brings good etfect in its
wake is (hat one in which the teacher and trainer has faith in what he
presents befare his students, accompanied by good deeds that agree
with his knowledpe, but as for the one who does not believe in what
he says, or who does not act according to his knowledge, no wood can
be expected from such a person.

There are many and innumerable examples for this reality in the
conduct of us, the orientals and especially the Islamists, in teaching
and training in our official and unofficial institules, that no effort seems
1oy succeed, and no planning to be of any benefit.

5. To this chapter retuns what we see in the divine speech that it
contains picces of divine manners which are reflected in actions of the
prophets and the messengers (peace be on them) which are connected
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with Allih, Glorified be He — including various facets of their wor-
ship. invoeations and urgings, also those which are related to the people
in their dealings and addresscs; it is because bringing in the examples in
cducation are a sort of practical teaching with evidence in practice.

Allih says, afler narrating the story of Ibrhim with his people,
regarding the Oneness of God: dnd this was Our argument that We
gave to Thrahim against Iis people; We exalt in dignity whom We please:
surely your Lord is Wise, Knowing, And We gave to him Ishdg and
Ya'qib, each did We guide, and Nih did We guide before, and of His
descendants. Dawird and Swlayméin and Ayviab and Yisuf and Herion:
and thus do We veward those who do good (to others). And Zakrnd
and Yalyd and 'Isd and llyds; every one was of the good; and Tsma T
and af-Yasa' and Yiinus and Lit; and every one We made to excel the
warlds: And from among their fathers and their descendants and their
brethren, and We chose them and guided them inio the right way 'H‘;.r':;
is ANah's guidance, He guides thereby whom He pleases of His se
vants; and if they had set up others (with Him), certaimly what |!'-"i!£*]'
did would have become forfeited for them. 1hese are they to whom We
gave the Book and the Wisdom and the Prophecy; therefore if these
disbelieve in it We have already entrusted with it g people who are not
disbelievers in i1, These are they whom Allah guided; thergfore follow
their guidance, . . . (6:84-91)

Allah mentions here His noble prophets (peace be on them) com-
prehensively, and then says that He exalted them with divine guidance;
and it was the guidance to moaotheism only; its proof is found in the
clause: and {f they had set up others (with Him), certeinly what they
did would have become forfeited for them: mark that He in this place
contrasts His bounty of guidance which He had bestowed on them with
polytheism only; thus He had puided them to the monotheism on ly.

However, the order of monotheism flowed into their actions,
gaining ground in it. Its proof is scen in the clause: certaindy whai they
did wotdd have been forfieted for them, if polytheism were not flowi ing
in the actions, infiltrating in them, it would not have caused their for-
feiture. The same would apply to its opposite, the manotheism.

Whit is the meaning of flowing of monotheism in actions? It
means that the actions' forms represent monotheism, and reflect them
as a mirror reflects the image of the looker in. It 13 such that if mono-
theism were supposed to be imagined, it would be exactly those actions:
and if those actions were abstracted into pure heliefs. it would be
exaclly those.
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This meaning has many examples in psychological atiributes.
For example, vou find that the actions of a proud persan exemplify the
pride and haughtiness that are hidden in his soul. Likewise, all move-
ments and stillness of a wretched poor man expose what is hidden in
his inner self of humiliation and submissiveness, and so on.

Thereafier. Allih taught good manners to Llis Prophet (s.a.w.a.),
and commanded him to follow the guidance of the prophets who had
preceded him; he was not supposed to follow [their persons, but their
guidance]. One follows someone else in action; and not in belief,
because belief is outside one's option, per se, i.c. he should choose
their good actions, which were based on monotheism, and performed
by them through practical divine tramning,

We mean by this practical training what is pointed out by the
divine words: Amd We made them Iméms who guided (people) by Our
commend, and We revealed to them the doing of good and the keeping
up of prayer and the giving of the zakat, and Us (along) did they wor-
ship. (21:73}. The genetive construction using the magdars as the first
constructs in: doing of good, Keeping up of prayer and giving of the
zakiit, denotes that they refer to the actual good they did, prayers they
kept up and the zakdr they gave. and nol only to performing the sup-
posed deeds. Thus this revelation, which was sent to them when they
were engaged in this performance. was the revelation to show the right
way and to teach the manners; it was not the revelation of prophecy
and legislation. Had il meant the revelation of prophecy, the sentence
would have heen as follows: 'And We revealed to them that you should
da good deeds, keep up prayer and give the zakdf' — as we see in the
verse: Then We revealed to vou: Follow the faith of Ibvdahim, ..
(16:123): And We revealed to Misd end his brother, saving: "Take for
your people houses to ahide in Egypt and make you houses places of
worship and keep up praver. . " (10:87), and many similar verses
I'he revelation 1o show the right way means that Allah bestows on one
of His servants a hely spirit which supports and strengthens him in good
deeds and in remaining cauptious against evil, in the same way as the
human spirit supperts us in thinking about good and evil, and the ani-
malistic spirit in choosing what we desire through wilful attraction and
repulsion. A detailed talk on this topic will be given later on, God willing,

In short, the clause: therefore follow their guidance, 15 a general
divine ethical teaching to the Prophet (s.a.w.a.) with the manner of
monotheism, which is spread over the prophels’ actions and free from
polytheism,
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Allah has likewise mentioned several of His prophets (peace he
on them) in the chapter of "Mary", and then said: These are they on
whom Alldh bestowed favours, from among the prophers of the seed of
Adam, and of those whom We carried with Nah, and of the seed of
Ibrahim and Isrd ', and of those whom We suided and chose; when
the signs of the Beneficent God weve recited to them, they fell down
making oheisence and weeping. But there came after them an evil
generation, who neglected prayvers emd followed the sensual desires,
0 they will meet perdition, except such ay repent and believe and do
good, these shall enter the garden, and they shall not be dealt with
wrjrestly in any way, (19:58-60),

In this way. Allah mentioned their general manners in their life,
that they live with submission to Alldh in activitics and humility
towards Him in heart; their prostration and recital of Alah's sign is the
example of submission, and their weeping which emanates from soft-
ness of heart and humbleness of soul is the sign of humility; and hath
together allude to the domination of the attribute of serviude over
their souls, inasmuch as whenever they are reminded of & sign of Alldh,
its effect appears on their exterior as well as it dominates their inner
self. Thus they are on their divine manner, and it is the mark of the
servitude when they are alone with their Lord and its mark when they
mix with the people, They live an the divine manner with their Lard
and with the people,

The proof that it means general manners may he found in the
next verse: But there came afier them an evil generation, who neglected
prayers and followed the sensual desires. Prayer is paying attention to
Alldh and its neglecting shows their condition with their Lard, ani
following the sensual desires points to their condition with the people.
As these people stand parallel to the preceding group, it indicates that
the prophets' general manner is that they turn 1o their Lord with the
mark of servitude and deal with the people with the mark of servitude.
It means that the structure of their lives is founded on the foundation
that they do have a Lord who owns them and manages their affairs,
from Him is their genesis and to Him is their return, So this is the
basis of all their conditions and actions.

The exception mentioned of those who repented among them is
another divine manner, It begins with Adam (a.s.). the lirst of the pro-
phets, as He says: .. . amd Adam disobeyed his Lovd, sa his life be-
came evil (to him), Then his Lord chose him, so He turied to him and
guided (him). (20:121-2), God willing, some talk on it will follow.
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Allah says: There is no harm in the Prophet doing that which
Allgit-has ordained for him; such has been the course of Allah with
respect to those who have gone before. and the command of Allahis a
decres that is madde absolute: Those whao deliver the messages af Allih
and fear Him, and do pot fear any one but ANGH; and Afldh is suffi-
cient to take account. (33:38-39).

It is a general manner which Alldh trained His prophets on
(peace be upon them), and His continu ously running course about them:
That they should not be distressed by the lite destined for them and
<hiould not be affected in any affair; they are on the nature, and the
nature does not guide except to what Allah has equipped it to aequire,
which agrees to it it does not affect to dominate what Allgh has not
made it easv for it to rise to it. Alldh quotes is Prophet (s.a.w.a.) as
saving: " ... mor am I of those who affect: " (38:80); Alldh does not
fmpise wpon any soul g duty but 1o the extent of its abifity; . . (2:286);

AllGh does not fay on any soul a burden except io the extent to
which He has granted it; .. (65:7). As allectation is going beyond
nature, it is a kind of fol lowing the sensuous desires, and the prophets
are protected (rom it

Alldh savs —and this too is raining for comprehensive manner:
() Messengrers! Eqi of the good thimgs and oo good; surely | know
what yoir do, And surely this religion is one religion aned [ am your
Lord, therefore fear Me (23:51-52), Allih {aught and trained them to
cat of the good things. In other words, they should use the good things
from the provisions of life; and should not cross the boundary to the
repulsive things towards which the healthy nature teels aversion, They
should do the good deeds — thase which are good for man 1o perform.
1o which the nature is inclined according to the powers with which
Allah has equipped him, and through them his life continues to an
appointed time and destination, Or they should do the deeds, which
may be presented at the divine presence. Both these meanings are nearer
10 each other. So this is the manner relating 1o an individual,

Then Allah has joined it to group manner, He mentioned that
the people were but a single nation — those who were sent and those to
whom they were sent; they do not have excepl the one Lord, so they
should join together in piety: in this way they should cut off the roots
of grouping and divisiveness. When these two types of manners, i.¢.,
af individual and of group. join together, they constitute a human
society, protected from discord, which waorships one Lord; its individ-
uals carry on divine manner, and they refrain from evil deeds and bad
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actions; thus they are firmly settled on the pedestal of felicity.

This is what is gathered from another verse: He has laid down
Jor you of the religion what He enjoined upon Nih and that which We
have revealed 1o you, and that which We enjoined upon Ibrihim and
Miwsd and ‘Isé, that keep up the religion and be not divided therein:
. (42:13).

And Allih has ditferentiated between the two types of manners
in anather place and has said: Aud We did not send before You ey
messenger but We revealed to him that there is no god bur Me, there-
fore worship Me (21:25). In this way, he taught them His monotheizm
and trained them to base His worship on it, This was their manner iy
a-vis the Lord. Also, He has said: And they say: "What is the maiter
with this Messeager that he cats food and goes about in the markets:
why has not an angel heen sent down to him, so that he should have
been a warner with him? Or { why is not) a tregsure sent dovwsi to hi,
or he is made to have o garden from which he should eat?. _ . (257-8).
Then Alldh replies to it: And We have not sent before you any messen-
gers but they most surely ate food and went about {n the markets {25
20). Thus, Allah described that it is the conduct of all prophets — and it
is their divine manner — to mix with the people. and avoid seclusion,
reservation and diserimination between people; hecanse all hehaviou
18 repulsed by the nature. This was their manner with the people.

6. ADAM: An example of prophetic manners as they turn their faces to
their Lord and pray to Him, is the prayer of Adam (a.s.) and his wile
quoted by Allah: " Lord! We have been wnjust to ourselves, and if
Thow forgive wus not, and have (not) mercy an us, we shall certaind v b
af the losers." (7:23). This they said after they had calen from the [ree
which Allih had forbidden them not to go near; of course, this prohi-
bition was of advisory nature, not an order of a master to his servants;
and their disobedience was not of a legislative command, they only went
against an advice which was given to them in order to preserve the 2ol
ness of their condition; to maintain the felicity of their lives in the
garden, safe from every type of infelicity and trouble. Allah had 1ol
them while cautioning them against following the Thiis; | . therefore
let fiim not drive you both fron the garden so that vou should be un-
happy: Surely it s (ordained) for you that you shall not be hungey
therein nor bare of clothing; and that vou shall not be thirsty therein
nor shall you feel the heat of the s (20:117-9).

However, when they [ell in the tribulation, and were over-



Bh AL-MIZAN

whelmed by misfortune and the happiness of lite departed from them,
they were not occupied with themselves like someone who is des-
paired and hopeless, nor did pessimism cut off the rope that tied them
io their Lord. Rather, they at once saught refuge with Allah Who owned
all their affairs. and in Whose hand was every good that they hoped for
themselves. So, they adhered to the atribute of Tis Divinity and
[ordship — which contains all with which evil is repulsed and good
attracted: the Lordship is the noble attribute, which joins the servant
with Allah, the Gloritied.

Then they both mentioned the evil which was threatening them
with appearance of ils signs, and it was the loss in life — It was as
though they had bought the tasle of eating tfor abedience to divine
advice. and it hecame clear to them that their happiness was indeed
abaut o Fall down — and they described that they needed what would
avert that evil from them. So they said: . . and if Thou forgive us
ot and have (nat) mercy on s, we shall certainly be af the losers.”
That is: lass in life is threatening us and towers over us. and nothing
can aver it except Your forgiving the sin committed by us, and then
Your cavering us with Your merey and it is the happiness and felicity;
hecause man, rathier every being wha is made, perceives by ils created
nature that the tings which are found in the station of existence and on
the path of abiding are bound Lo seek perfection by removal of any
defect or shortcoming altached to it and the cause to complete that
defect is Allah alone, so it is of the habit of divinity,

And for this reason, it was enough to only describe their condi-
tion, and Lo display the need and poverty that had afflicted the servanl;
andl there was no need to ask for its remedy in words; rather, deserib-
ing only their need was a most eloquent imploration and most Tuent
propasition,

And that is why Adam (a.s.) and his wife did nol say clearly what
they wanted; they did not say. 'so forgive us and have mercy on us’. As
they had placed themselves in station of abasement and wretchedness
becanse of the disobedience they had done, and now they Telt that they
had neither face nor any prestige, as a result of which their only course
was the total and pure submission 1o whatever order was issued from
the arena of divine power. Therefore, they stopped from all pleading
and request — they just said that He was their Lord. In this way they
painted to what they hoped for and [before that, they] confessed to
their injustice.

In this backdrop, the words: "Char Lovd! We have been upjust to
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ourselves, and if Thou forgive us not, and have (not) MErcy o us, we
shall certainly be of the losers," mean as follows: "We did wrang by
being unjust to ourselves; thus we were on the brink of the loss which
was threalening our general felicity and bliss of life: now abasement
and wretchedness have covered us from all sides and we are in intense
need of erasing the brand of injustice so that we may be overwhelmed
by divine mercy; and this has not left us with any face and dignity with
which we could ask You: so here we are submitting to Your decision.
(0 Mighty King! In Your hand are the command and the | udgement;
lour only salvation lies in the fact] that You are our Lord and we are
under Your lordship, we hope from You what a ward hopes from his
Guardian.'

NUH: Another example of their manners is what Alldh quetes Nl
{a.s.) concerning his prayer for his son: And it moved on with them
amid waves like mowntains; and Nah called out to his son, and he was
alpofl: "0 my son! Embark with us and be not with the unbelievers. "
He said: "I will berake myself for refuge to @ mowntain thar shall pro-
tect me from the water.” . . . And Nih cried owt to his Lovd and said:
"My Lord! Surely my son is of my family, and Thy promise is strely
true, and Thow art the fustest of the fudges." He said: "0 Nih! Surel)
he is not of your family; surely he s (the doer of) ather than oo
deeds, thevefore ask not of Me that of which you have na knowledge,
surely [ admonish you lest you may be of the ignorant.” He said: “hdy
Lord! [ seek refuge in Thee from asking Thee thar of which I have no
tmawledge: and if Thou showldst not forgive me and have mevev on
me, I should be of the losers." (11:42-47)

Doubtlessly, it appears from the above talk of Nith (a.s.) that he
wanted to pray for his son to be saved; but meditation of the verses of
the story remaoves the curtain from the reality in another way:

On one side, Alldh ordered him to embark on the ark with his
family and the believers, saying: . .. "Carry in it fwo of every thing, o
pair, and your own family — except those against wham the word has
aiready gone forth, and those who believe.” . (11:40). Thus, Allah
promised him to save his family and excepled those against whom the
word had already gone forth; and his wife was a disheliever. as Allsh
mentions in the verse 66:10. Allah sets forth an example of those wha
disbelieve the wife of Nih and the wife of Lit, But as for his s0n,
there was not any manifestation that he did not helieve in the Call of
Nih; and the report given by Allah, of his behaviour with his father
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when he was aloof, shows only his disobedience to his father, rather
than clear dishelief. Therefote, it was possible ta think about him thal
he would be of the saved ones, because he was one of his sons and ap-
parently was not a disbeliever; so he would be mcluded in the divine
promise of safety.

Oin the other side. Allah had revealed to Nah {a.s.) his decreed
order ahout the people, as He says: And it was revealed to Noh: That
none of vour peaple will believe except those wha heave already be-
lieved, therefore do not grieve of what they do; aited merke the ark before
O eves cmd (according o) Char revelation, antd do not speak to Me in
respect of those who ave wnjust; surely they shull be drowned (11:36-
37}, Does the clause; Hose who are unjust refer to those who disbe-
Heved in his Call? Does it include every type of injustice? Or is it
vague and ambiguous and needs explanation from the Speaker?

[t appeurs that these were the factors, which put Nih (#.5.) in
doubt about his son. Otherwise, he was not among those who would
he oblivious of the position of his Lord; and he was one of the five
L 1= Azm messengers who are chiefs of the praphets; he was not the
ane fo forget the divine revelation: "do net speak to Me in respect of
those who are unjust; surely they shall be drowned": ner was he to be
pleased with the safety of his son even i he was a disheliever while he
(a.5.) had said clearly in his prayer against his people: ... "My Lord]
Leave nof upan the land any dweller front among the unhelievers"
(71:26). If he were to agree to it for his son, he would have agreed to it
for his wife too.

That is why he did not dare to beseech Allah in clear terms;
rather he put il forth like an enquiry, because he did not encompass all
the factors that were there around his son. Therefore, he began by
calling Allah with name of Lord, as it is the praver-hey of the needy
beseccher. Then he said: “surely my son is of my family". He wanted
1o say (hat it decides in favour of the salety of my son: “amet Thow art
the justest of the judges™ there is no mistake in Thy command and no
ambiguity in Thy order: so | do not know what is to be the end result
of his atfair.

Thus, Niih (a.s.) spoke with parental senliment, as the word
veried out” indicates; vet he only mentioned the divine promise and
didd not add anyvthing to it nor did he put forth any request.

Then the divine protection caught him up and cut short his speech.
And Allah explained to him the true meaning of "your own family" in
the promise, that it referred to only the doers ol good from among his
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family, and this son was not good-deer. and Alldh had earlier admaon-
ished him saying: and do not speak 10 Me in respect of those whe are
unjust, surely they sholl be drowned. Nah (a.5.) had taken the apparent
meaning of "family" and thought that the exception was of his unbe-
liever wife only. Allah then stopped him from asking that of which he
had no knowledge, i.e., the request of his son's safety — as it appeared
that he was about to ask for L.

Now, he refrained from asking because of thal divine interven-
tian, and started a new talk that appears in the form of repentance hut
actually it is thank giving for bestowing on him this manner, which is
certainly a favour. So he said: "My Lord! I seek refuge in Thee from
asking Thee that of which I have no knowledge. " Thus he saught refuge
in his Lord from what he was on verge of speaking, i.e., the prayer for
safety of his son when he did not know the reality of his condition.

The proof that ill then he had not praved any such thing, may
be found in his words: "I seek refuse in Thee from asking”. It should
be noted that he had not said: | seek refuge in Thee from the question
of what | had no knowledge of; as the magder used as the first member
ol a genitive construction proves that the deed has already been done.

“ask not of Me that of which you have no knowledze Had he
already asked for it, the prayer should have been rebutted by clear
rejection, or by such admonition as: "Do not do like it again”; as we
find similar modes in the Divine Book: for example: . . . fie said: "My
Lord! Show nee (Thyself), so that T may look upon Thee.” Ie said: "You
can never see Me, " (T:143). When you received it with vour tonsues
and spoke with youwr mouths what you had no knowledee of . . Alldh
admenishes you that you should not retirn to the like of it ever again
co (24315170

Another prayer of Niih (a:s.) was the one queted by Alldh in
these words: "My Lord! Forgive me and my parents and he who eniers
my howse believing, and the believing men and the believing women,
and do nor fncrease the wnjust in aught bwt destruction,” (71:28).
Allah quotes this prayer of his after many verses describing his com-
plaint in which he explains to his Lord his endeavours in calling his
people day and night for nearly a thousand vears of his life, what he
endured of their hardships and what he suffered of the tribulations in
the cause of Alldh; he spent himsell to the wimost limit and sacrificed
himself in the way of their guidance, hut his call to them did not cause
them except Tleging, and his admonitions to them did not inerease in
them except arroganee.
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He continued spreading among them his admonition and good
sermons, and making them hear the truth and the reality; in the mean
time, he was complaining to his Lord of their enmity and persistence
with which they confronted him, and of their deception and trickery
with which they opposed him, This continued until his feelings of
sorfow were excited and the divine rage overwhelmed him, and he
praved against them, saying: "My Lord! Leave not upon the land aay
dweller from among the unbelievers; for surely if Thou feave them
they will lead astray Thy servanis, and will not beget any bur immaoral,
ungratefil. " (71:26-27)

What he says about their leading astray the servants of Allah if
He left them in the land, is what he had said in the preceding verse:
And indeed they have led astray manry. They had already led astray
many believers; so he was alraid that they would mislead the remaining
anes. The wards: and will nor beger any bt immoral, ungraieful,
declare that their loing and wombs have lost the ability to beget any
believer. He described this news of the unseen through prephetic fore-
sight and divine revelation.

When he cursed the disbelievers because of the divine rage which
he felt, and he was the noble prophet, the first to bring a book and a
shart'ah, and he had stood up to rescue the world from inundation of
idolatry, but did not respond to him from the human society save a few
— ghout eighty persons, according to traditions —thus it was a manner of
this situatian hat he should not forget those wha believed in his Lord
and should pray for them of good upto the Day of Resurrection.

So he said; "My Lerd! Forgive ne"; He began with his own self.
because the 1alk was of seeking forgiveness for those who tread on His
path, so he is in the forefront of them and is their Leader, "and my
parents This is the proof that they were believers. "and him who
enters my house believing": They were those of his contemporaries
who had believed in him. “and the believing men and the believing
women": It refers to all beligvers, the people of monotheism, because
all of them were his people, and were abl iged to him upto the Day of
Resurrection: he was the first who raised the call of religion in the
world with the baok and the shar? ah, and kept the standard of mono-
theism aloft among the people. That is why Allah has greeted him
with his best greeting when He says: Peace be upon Nih among the
nertions (37:79). So peace and greetings be on him, the noble prophet,
whenever helieved in Alldh any believer or performed any good deed
for Him. and whenever any name was mentioned for Allih, honoured
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be His name! and whenever there was any trace of good and felicity
among the people; because all this is from the blessings of his call and
the appendant of his rising. May Allih bless him and all the praphets
and messengers logether!

IBRAHIM: Another example was shown hy Ibrdhim (a.s.) as quoted
by Allih describing his argumentation with his community: He seaid-
‘Have you then considered what you have been worshipping, vou and
Your ancient sires? Surely they are enemies to me, but not (so) the
Lord of the worlds, Who created me, then He has shown me the way,
and He Who gives me to eat and gives me to drink, and when I am
sick, then He restores me o health, and He Who will cause me to die
then give me life, and Who, I hope, will forgive me my mistakes on the
Day of Judgement, My Lord! Grant me wisdom, and join me with the
good, and ardain for me a goodly mention among posterity, and make
me of the heivs of the garden of bliss, and forgive my father, for surely
he is of those who have gone astray, and disgrace me not on the elay
when they are raived " (26:75-87)

It was an invocation, which he (a.s.) began by praying for him-
self and for his father because of a promise that he had given him. It
was in the beginning of his mission when he had not lost the haope that
his father would become a believer;: but when it became clear that he
was an enemy of Alldh, he washed his hand of him.

He began this prayer with praising his Lord beautifully, as the
manner of servitude demands. This is the first detailed praise that
Allah has quoted from him (a.s.). What has been quoted before is not
of this kind, like his words: "2 my people! Swrely [ am clear af what
you set up (with Allah). Swreely T have twrned myselfl Being wpright,
whally to Him Who originated the heavens and the earth, . . (6:79-
80). ... I will pray to my Lord to forgive you, suraly He iy ever
Affectionate to me. " (19:47).

Tbrihim (a.s.) has used best manner in Allah's praise, in that he
has put forward a comprehensive praise, which describes his Lord's care
and attention to him from beginning of his creation until he shal| return
to Him; and has set himself in the station of total neediness and PoOverty;
and has not mentioned for his Lord except absolute Self-sutficiency and
pure magnanimily, He has represented himsell as an abased servant, who
has no power over anything, and the divine power turmns him aver from
one condition to another: creation, then givin r food and drink, then
restoration of health, then causing to die, then giving life, then leading
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to the recompense of the Day of Judgement; while he has nothing
except simple obedience and hoping for forgiveness of mistakes.

And look at the manner, which he has maintained in the above
speech. e aseribes sickness to himself in the sentence: "and when [
ant vick then He restores me to health"; he did so hecause its ascrip-
tion to Allah in this place - and it is the place of praise — would not be
free from incongruity. Although sickness is an event, a happening. and
as such it is not devoid of its aseription to Allah: but the talk here is
not about its happening (so that it would be ascribed to Allah), but it
aims at declaring that restoration to health after sickness is from His
mercy and care. That is why he (a.5.) attributed sickness to himself
and restoration of health to his Lord, claiming that nothing proceeds
from Him except what is beautiful.

Then he used the same fine manner in the prayer, which he began
with the name: Lord! and he confined his request to the real and abiding
blessings, without looking at the adornments of this transient world:
and selected from within that field what was the biggest and greatest.
Sn. he asked lor wisdom [regulation] and it is sharf 'ah. and for being
jained with the good people, then asked that Allah should ordain for
him a Loodly mention amang posterity. It means that Allah should send
and raise after him time after time some prophets or messengers who
will hold up his call and propagate his sharlah, Actually, it 15 a request
that Alldh should distinguish him with a shar? '@ that would abide upto
the Day of Resurrection; thereafier he asked for inheritance of the
paradise, forgiveness for his father and not to disgrace him on the Day
of Resurrection,

Allah positively answered all his requests, as | lis speech shows,
except his prayer for his father [about which the divine speech is silent].
Bt far be it from the Lord of the worlds to mention a prayer of one of
His hanoured servants which would have gone in vain and remained
unanswered, Allih says: . .. the faith of your father tbrahim, . . . (22
18Y. And he made it a word fo continue in his posterity .. (43:28);

anel most certainly We chose him in this world, and in the hereafier,
b s most surely ameong the righteony. (2:130); and He greeted him
with a comprehensive greeling: Peace be on [hrdhim, (371093,

Study of history atter Ibrahim (a.s.) confirms all that the glarious
Our'an has mentioned of his commendable zets and praised him for
them, e (a.5.) was the noble prephet who stood alone with the religion
of monotheism to revive the nataral religion and rose for demelition of
the pillars of idolatry and breaking of the idols; and this was at a time
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when the signs of monotheism were obliterated, and the passage of time
had effaced the sketches of prophethood: the world had forgotten the
names of Nith and other honoured prophets. So, he made the natural
religion stand up, and spread the religion of monotheism among the
pecple. The monotheistic religion uptil now — and about four thousand
years have gone by since his time — is enduring in his progenv. What
the world knows of the religion of monotheism is the religion of the
lews and their prophet is Miisa, and the religion of the Christians and
their praphet is “Tsd, and they both were from the progeny of lsra'il
Ya'gib, son of Ishdq, son of Ibrahim (peace be upon them); and the
religion of Islam which was brought by Mubammad (s.a.w.a.) and he
was from the progeny of Isma‘il son of Ibrahim (peace be upon bath),

And among his prayer mentioned by Allih is his speech: "My
Lord! Grant me of the doers of good deeds.” (37:100), He asks Allah
for a good offspring: in this affair he adheres to his Lord. and regular-
izes his request (which is in a way of this world's benefit) by attaching
to it the attribute of good-doing, in order that it turns towards Allil
and His pleasure.

Also, amonyg his beseechings was what he praved when he arrived
at the land of Mecca and had settled 1sma‘Tl and his mother therein. Allak
says: And when Ihrdhim said: "My Lord! Make it a secure town and
pravide its people with fruits, such of them as belfeve in Altah and the
Last Day." He said: "And whoever dishelipves, I will grant him enjoy-
ment for a short while, then T will drive him 1o the chastisement of the
Fire; and it is an evil destination. " {2:126),

He asks his Lord to make the land of Mecca — and al that time it
was 4 desolate tract. a valley without any agriculture — a sanctuary for
himself, in order to preserve through it the religion, and it may be a sort
of earthly and boadily connection between the people and their Lord, (o
which they would proceed for worshipping their Lord, and turn towards
it in their rituals; and would maintain its sanctity among themselves. So
it would be an enduring sign of Alldh on the carth, whoever remem-
bers it will remember Allah, whoever proceeds to it, will proceed to
Him: with it direction will be pinpointed, and the word united.

The prool that he (as.) intends with "security”, a legislative
security (which is the meaning of making it a secure town), and not
the physical peace and saféty from the battles, wars and many ather
events which disturb the peace and order, and destroy the people's well-
being, may be found in the divine words: . . . What! Have We not settled
them in a safe, sacred territory to which fruits of every kind ave drawn?
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__(2%:57), In this verse, Aliah shows His great favour to them that He
has made the sacred territory a place of safety for them: it is a place
which Allah has attached to Himself; and it is described as a safe place
hecause the people pay respect to it, not because of any creative factor
which would protect it from disturbance and murder. I'he verse was
revealed and before that Mecea had witnessed annihilative wars be-
tween the Quraysh and the Jurhum: and likewise it liad seen innu-
merable murders, tyranny and depravity. The same is the connotation
of the divine word: Do they not see that We have made a serered
serritory secure, while men arve carried off by force from around them?

(29:67), That is, these people are not carried off from this sacred
terrilory as the people respect it bezause of the sanctity We gaveto it.

In short, his (a.5.) aim was that there should be for Allih a sanc-
tuary in the land. which his offspring were to settle m; and this could
nol be achieved except by building a town which the people would pro-
ceed to from every direction; so it would be a religious gathering place
where they would arrive for settlement, refuge and pilgrimage upto the
Day of Resurrection. That is why he prayed that Allah should make it a
secure lown: and it was without any greenery, so he prayed that Allah
should give them sustenance from the fruits, in order that it should
beeame inhabited by its residents and they should not go away from if.

Then. when he felt that his prayer for such honour includes be-
lievers and unbelicvers both, he attached to it the proviso of belief in
Alzh and the hereafier, and said: . . such of them as believe in AlldGh
aned the Lasi Dey " As for that: how will it be possible in a town
inhabited by believers and unbelievers together, and they are at WATT-
ance: ar if it is inhabited by unbelievers only: or how will they be
sustained with fruits while the land is plain and uncultivated, such
questions did not veour to his mina.

In fact, it was a good manner of Thrihim (a.s.) in his position of
a bescecher, It would be a waste of word for a beseecher to teach his
Lord as to how his request be Tulfilled; or, what is the way to comply
with his request; while He is the lLord, All-Knowing, Wise, All-
Powerful: His command, when He intends anything. is only to say to
it, 'Be’, so it is,

However, Allih wanted to fulfi] his need according to the usual
system of normal causality, and in this there is no differentiation
between a believer and an unbeliever. Therefore, Allih completed his
praver by adding a restriction in His speech: "And whoever dishe-
Tieves, I will grant him enjoyment for a short while, then [ wilf drive
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him to the chastisement of the Fire; and it is an evil destination,”

This prayer which led to the legislation of the divine sanctuary:
also the construction of the holy Ka‘bah, which was the first house
appointed for men, the one at Bakkah, blessed and a guidance for the
nations, was one of the fruits of his haly sublime endeavour, with
which he has put all the Muslims under his obligation upto the Day of
Resurrection.

Another of his invocations was the one he prayed in the later
part of his life and which Allah describes in the following words: And
when Thrahim said: "My Lord! Make this ¢ity secure, and save me ane
my sems from worshipping idols: My Lord! Surely they have led meany
peaple astray, then whuever follows me, he is surely of me, and who-
ever disobeys e, Thow surely art Forgiving, Merciful: O owr Lord!
Surely I have settled a part of my offspring in a valley devoid of agri-
culture, near Thy Sacred House, our Lovd! That they may keep up
prayer; therefore make the hearts of some people vearn towardy them
and provide them with fruits; kaply they may be grateful: O our Lord!
Surely Thou knowest what we hide and what we maie public, ond
nothing in the earth nor anything in heaven is hidden Sram Alldh
Praive be to Alldh, Who has gives me tn old age Ixmd il and fehidy;
mast surely my Lovrd is the Hearer of praver; My Lord! Make me feep
up prayer and from my offipring (too), O owr Lord! Grant me forgive-
ness and my parents and the believers on the day when the reckoning
shall come to pass!" (14:35-411.

This he had prayed in his later days when the town of Mecca
was already built, See for proof, his words: "Praise be to AllGh, Who
has given me in old age Ismid T and Ishig™ and the word: “meke this
city secure”. (Note that he did not say as before: "make it a secure
fown " —2:126)

His decency is noticed by his adhering to the Divinity through-
out his prayers, Whenever he asks for something as reserved to his own
self, he says: "My Lord!" and whenever he mentions a thing which he
shares with others, he says: "Our Lord!"

Another etiquette is reflected in these pravers, in that whenever
he asks for something which could be used for lawful as well as un-
lawful purpose, he clearly mentions his correct and lawful purpose:
this gives rise to the divine mercy, as is very clear. When he said:
“save me and my sens. .., he Tollowed it by saving: “Surely they
have led many people astray®; and when he said: "0 our Lord! Surely
I have settled a part of my offspring . . .," he said: "owr Lord! Thai
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they may keep up praver”, and when he prayed: ", ., . make the hearts
of some people yearn towards them and provide them with fruits; he
ended it with the hope: haply they may he grateful "

Also. it was an example of his manner thal he mentioned, at the
end of every need, an appropriate good name of Allah. like: the
Forgiving, the Merciful, the 1earer of prayer; and repeated the name:
'Lord’, whenever he mentioned any of his needs, because the Lordship
is the rope which links the scrvant and the Lord, and it is the key of
the doar of every prayer

His manner is also seen in his speech: "and whoever disobeys
me, Them surely art Forgiving, Merelful”, inasmuch as he did not curse
them with any untoward thing; rather he mentioned when speaking
about them two of the divine names which are the means of conveying
happiness to every man, Le, Forgiving, Merciful. in his desire for
rescuing his people and spreading the magnanimity of his Lord,

IBRAHIM & ISMA*TL: Another example is found in what Allah has
quoted from him and his son IsmaTl — and they had jointly said it And
whon Hhraliim and Ismd T raised the foundations of the House: “Our
Lord! Accept from ws; surely Thou art the Hearing, the Knowing; Our
Lard! And make us both submissive to Thee and (raise) from our off-
spring a nation submitting to Thee, and show uy our ways irf devotion
andd turn to us (mercifully) swreely Thou art the (fi-returning (o
merey), the Mercifil. Cha Lord! And raise up in them a Messenger
from among them who shall recite fo them Thy signs and teach them
the Book and the Wisdom, and purify them; suwrely Thow art the
Mighty, the Wise, " (2:127-1249)

It was their prayer when they were building the Ka'bah. and
this too, like the preceding prayers, contains beautiful manners,

Similar manners are seen in Isma‘il (a.s.)'s talk during the story
of the slaughter, which Allah describes as follows: So We gave him
the good news of a bay, possesying forbearance Aprel when he attained
to working with fim, e said: "0 my son! Surely § see in dream that 1
am sacrificing vouw: consider then what vou see." He said: "0 my
father! Do what you are communded, if Allah please, you widl fimd me
af the patient ones, " (37:101-102)

At the heginning of this talk, shows lsma‘T (a.s.)'s manner with
his father, but later parts show his attitude between him and hig Lord.
Moreover, showing respect to a messenger like [brihim, ‘The Friend
of Allah" (a.s.), is showing respect to Alldh Himself, the Sublime.
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In short, when his father told him of what he had seen in the
dream (and it was a divine command as is proved by lsma‘Tl's words:
“do what your are commanded™, he ordered him to consider what was
his opinion. This was his (a.s.)'s manner with his son. lsma‘il said to
him: "0 my father! Do what you are commanded: if Allah please, you
will find me of the patient ones.” He did not say that il was his Qpnion,
m order 1o show his humility vis-g-vis his father, as though he has no
opinion of his own in presence of his father's. That is why he began
the talk addressing him with the attribute of fatherhood: he did not
say. Do it if you want it; he did so to please his father; and he said
during it that it was a divine command given to IThrihim, and it is un-
imaginable for the one like him to hesitate or think twice about such 4
command without complying with it.

Also, his words: "if Allih please, you will find me of the patient
ones." is another endeavour to please his father. All this shows his
good manners with his father,

And with his Lord he showed his manners, when he did not
present his opinion or decision in a definite way; rather he altached it
to the pleasure of Allah; it is because definitely Cxpressing a view
without attaching it to the pleasure of Allah indicates a claim of inde-
pendent causality, and far removed from it is the arena of prophet-
hood. And Allah has condemned a group who decided an affair with-
out attaching it to the pleasure of Alldh, as He has said in the story ol
the owners of the garden: Swrely We tried them as We had iried the
owners of the garden, when they swore that they weodd certatnly ciut
off the produce in the morning, and they did not say, God willing (68:
17-18). Also, Alldh had taught His prophet (s.a.w.a.) in His Book to
say: 'God willing!, with an amazing allusion. when He said: And do
not say of anything: 'Surely 1 will do it tomorrow,' undesy Alléh
pleases; ., (18:23.24)

YA*QUBE: Another example of this manner is seen in the narrative given
by Alldh of Ya'qub's expression when his sons had returned from Fawpt
leaving there Benjamin and Yahuda. Allah savs: And he turned awery
Jrom them, and said: "O my sorvow for Yasuft” And his eyes became
white on account of grief, and he was u represser (of griet), The S
"By Allah! You will not cease to remember Yisuf uniil you are a prey o
constant disease or (until) you are of those who perish " He said: "I
only complain of my grief and sorvow to AllGH, and 1 ko w from Alldh
wihat you do not kneve. " (12:84-86)
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He says Lo his sons thal my constant remembering of Yasuf
means that [ complain my wretched condition to Allih; and 1 have not
despaired of the mercy of my Lord that He will return him to me un-
expectedly; he said it because it iz a manner of the prophets vis-g-vis
their Lord that they turn to Him in afl their conditions, and direct all
their movements and their stillness into His way, for Alldh has clearly
said that He has guided them to it on a straight path. He says: These
are they whom Aldh guided, .. (6:90); and He says especially about
Ya'qiib: And We gave to him (Torahim) Ishdq and Ya'q ih, each did we
sruicle, .. . (6:84). Then He has said that following desire i5 going astray
from the way of Allah: . . . and do not follow desire, lest it should lead
vouastray from the way of Allah, .. (38:20),

Thus, the prophets — who are rightly guided by the puidance of
Allih — do not follow desire at all. Their psychological feelings and
inner inclinaticns — desire or anger, love or hate. happincss or sorrow
[or what is related to appearances of life, such as wealth, sons, marti-
age, food, dress, abode and so on— all this oceurs in the way of Alldh;
they do not intend rom these except Allah, Great is His Majesty! There
are two ways. which are trodden, a way in which truth is followed, and
another in which desire is followed. Or you may say: The way of
Allah's remembrince, and the way of forgetting Him.

As the prophels (peace be upon them) were guided to Allah and
did net follow desire, they constantly remembrered Allah, they did not
intend with movement ar stillness other than Allah, the High: nor did
they knock for any need of their life any door of any cause other than
His door, We mean to say that when they attached themselves to a
cause, it did not make them forget their Lord, nor were they oblivious
of the fact thai all affairs are in His hand. It does not mean that they
absolutely rebut the cause in such a way that il loses its existence in
mind also. because this cannot be done. Nor is it that they look at the
things and remove from them their attribute of causality, because it
would cause going against the human nature. Rather it means that man
does not see any independence in anything ather than Allih, and puts
everything in its place where Allih has placed it.

When the condition of the prophels was as we have described
ahove that they totally adhere ta Him, then this divine manner enabled
them o watch the position of their Lord and properly attach them-
selves to His divinity; thus they aim at nothing except Allih, and do
not leave anything except for pleasure of Allah; they do not adhere
with any cause without adhering with their Lord before it and with it
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and after it; so He is their destination in all conditions.

Ya'qub (a.s.)'s speech: T only complain of my grief and sorrow
to AllGh", aims at explaining that 'my constantly remembring Yiisuf
and my sorrow for him is not like you people that when one of vou is
inflicted by a misfortune and loses one of the favours of Allah, he
begins talking about it before someone who owns neither benefit nor
harm, all this because of his ignorance; rather [ address my complaint
to Allah because of the grief I feel for disappearance of Y fisuf: and il
is not a request from me for something which is not to bz, Tor f fmaw
Srom Alldh what you do not know.!

YUSUF: Another example is that which Alldh quotes Yiisuf, The Truth-
ful, as saying when the wife of *Aziz threatened him with imprison-
ment if he did not do what she was telling him to do: /e said. "My
Lord! The prison is dearer to me than that to which they invite me,
and if Thou turn not away their device from me, I will vearn towaids
them and become (one) of the ignorant, " (12:33).

He (a.s.) describes to his Lord that he now has only two alter-
natives in lacing these women, prison or accepting what they were
asking him to do; and he because of his knowledge which Allah has
honoured him with — and it is mentioned in the divine words: A
when ke had attained maturity, We gave fim wivdom and knowledge!
-+« (12:22) — chooses prison in preference to aceepting their demand:
but the causes are pressing in favour of their desire and are threatening
him 1o ignore the pesition of his Lord and nullify the knowledge he
has got from Allah; and there is no decision in all this excepl for Allah,
as he said to his fellow-prisoner: * . . judgement is only Allah's; "
(12:40). That is why he (a.s.) maintained sood manners and did not
mention any need of himself, because that isa sorl of judgement, He
rather alluded 10 the threat of ignorance by nuilification of the favour
of knowledge with which his Lord had honoured him. He {a.5.); also
mentioned that his safety from the danger of ignorance and repulsion
af their devices depended on its averting by Allah; thus he surrendered
the whole affair to Alldh and became silent.

Then his Lord accepted his [unspoken] prayer, and removed their
device from him — and it was either sensval passion or prison, and Allzh
protected him from both, It is understood from it that their device refers
to the desire and the prison together. As for his word: "My Lord! The
prisom is dearer to me than that to which they invite me;" it shows his
inclination in case the matter remained suspended between the two: it
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is an allusion to his hate and hatred of indecency: it was not a prayer
for imprisonment. as [Imam Husayn, a.s.] had said:
Death is better than boarding a disgrace,
And disgrace is better than entering the Fire.

Tt was not as some people think that Yiisuf (a.s.) had prayed for
imprisonment, so it was decided accordingly. The proof of what we
have said is found in the following divine words: Then it occurred 1o
them after they had seen the signs thal they should imprison him il a
time (12:35). This verse clearly says that his imprisonment happened
because of an opinion which occurred to them afterwards, and Allah
had already averted from him their device i.e. their temptation to
themselves and the threat of imprisonment.

One more example of Yisufl (a.5.)'s manner is seen in his praise
of. and prayer from, Allah, as e savs: Then when they came in to
Viistf, he taok his parents to lodge with him and said: "Enter safe into
Egvpt, if Allah please.” And he raised his parents upon the threne and
they fell dawn in prostration before him, and he said: "0 my father!
This is the interpretation af my vision of old: my Lord has indeed
made it to be true; and He way indeed kind to me when He brought me
forth from the prisan aitd Brought you from the desert afier that the
Sutam had sown dissensions between me and my brothers, surely my
Lard iy henignant to whom He pleases; surely He is the Knowing, the
Wise. My Lovd! Thou hast given me of the kingdom and taught me of
the interpretation of savings: Oviginator of the heavens and the earth!
Thou art my guardian in this world and the hereafier, make me die a
Muslin and join me with the good ™ (12:99-101),

A scholar should contemplate on the prophetic manner appearing
from these verses. Just imagine the kingdom and ahsolute authority
which Yisuf was enjoving and how eagerly his parents yearned to
visit him. and how much humility his brothers felt towards him, and
all of the partics fully remembered his life history since they had lost
him till they found him while he was the overlord of Egypt, settled on
the throne of power and authority.

And then see that he never opened his month for a talk but there
was & part of it, or the full falk, reserved for his Lord, except the open-
ing clinse when he told them to: "Enter safe into Egypt, if Allah
please.” So he asked them to enter and declared their salety, but at
once attached it to the pleasure of Alldh, lest somebody think that he
was independent in this judgement, besides Allih; while it was he who
had earlier said: “judgement is only Allah's".
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Then he began praising his Lord for all that had passed on him
since he had separated from them until he was gathered 1ogether with
them, He started with the story of his vision and realization of its inter-
pretation; and he affirmed in it the truthfulness of his father. not in his
interpretation only, but even in what he had mentioned in the end of
his talk regarding Allah's knowledge and wisdom, penetrating deeply
in the praise of his Lord, as his father had told him [in the beginning).
And thus will your Lord choose you and teach you the interpretation
of sayings and. . . surely yowr Lord is Knowing, Wise, (12:6), and
Yusuf now tells his father: "0 my father! This is the interpretation of
my vision of old; . . . surely my Lord is benignant to wham He pleases;
surely He is the Knowing, the Wize." (12:100)

Then he pointed briefly to what had passed over him between
his vision and appearance of its interpretation, and ascribed it to his
Lord describing it as good — and it was beneficence from Alldh, It was
a very [ine manner that he indicated to all that he suffered fram his
brothers from the time they threw him in the pit till they sold him for a
very low price of a few dirhams and accused him of theft. in a short
sentence: the Satan had sown dissensions between me and my brothers
[12:100]. And he continued mentioning the bounties of his Lord and
praising Him, saying: "My Lord! My Lord!" until he was over-
whelmed by the love and overcome by the divine attraction, and he
became tolally occupied with his Lord and left them as if he did not
recognize them; and said: "My Lord! Thou has given me of the king-
dom and taught me of the interpretation of savings." In this way, he
praised his Lord for His bounties, which were with him, i.e., kingdom
and knowledge of the interpretation of sayings. Then his noble self
moved from the remembrance of the bounties to the fact that his Lord
who bestowed on him what He bestowed did it all because He is the
Originator of the heavens and the earth whe has brought forth all
things from total non-existence to existence, without their being anv
novelty for anything on its own with which it could possess any harm
or benefit, felicity or infelicity or any ability to manage any affair of
itself in this world or in the hereafter,

And because He is the Originator of everything, He is the
Guardian of everything. That is why he (a.s.) said after the clause:
"Originator of the heavens and the earth!" that he is a humble servanl.
he does not own management of his sell in the world or in the here-
after; rather he is under the guardianship and contral of Allih, Who
chooses for him of the good what He pleases and places him in any
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position He wishes. So he said: "Thou art my guardian in (his world
andl the heveafter," at this juncture he mentioned what he needed from
his Lord, i.e., he should go from this world to the hereafter while he is
in the state of submission to his Lord to the extent that Allah had
bestowed it on his fathers, [brahim, lsma‘1l, Ishdq and Ya'qub. Alidh
says: ., . and most cerfainly We chose him in this world, and in the
heveafier he iy most surely among the righteous. When his Lord said
ta him: "Submit (yourselD), " he said: "l swbmit meself to the Lord of
the worlds. " A the same did Ibvihin enjoin on his sons and s (did)
Ya'gih "0 my sons! Surely Alldh has chosen for you (this) faith,
thevefore die not wnless you are Muslims. " (2:] 30-2).

Ta this refers Yasuf {as.) in his prayer: ... make me die a
Musline an join me with the good (12:101). lle prays for death on
lslam and then ta be joined with geod servants. It was the same, which
his great-grandfather [beahim (2.5.) had asked for when he said: "My
Lavd! Grant me wisdom, and join me with the good, " (26:83), 5o, it
was positively answered as seen in the previously mentioned verses,
And on this note Allih has ended his story: and mast surely fo your
Lord is the destination [33:42). This is-an extremely delicate grace of
the Qe dnic contexts,

MUSA: Among the prophetic manners is what Allah describes about
His prophel Miisa (a.s5.) during his early days in Egypt, when he struck
a Captic and killed him. He said: "My Lord! Surely [ have done harm
to mvself, so do forgive me." So He forgave him: surely e is the
Forgiving, the Mevciful. (28:16),

Another example is his prayer when he fled from Egypt, reached
Madvan and watered the sheep of the danghters of Shu*ayh and retired
to the shade: Then he said: "My Lord! Surely I siand in need af what-
ever good Thau mayest send down to me.” {28:24).

Miisit (a.5.) in both his prayers has observed the manner, alter
taking refuge with Allah and adherence to His divinity, in that he, in
the first prayer, clearly mentioned what he needed, because it was con-
cerned with forgiveness, and Allah loves to be asked for forgiveness,
as He his said: |, and ask the forgiveness of Alldh: surely Allah is
Forgiving, Mercifid (2:199); and it was the factor to which Niuh and
the prophets coming after him had been calling the peaple. But he did
not pinpoint his need in the second prayer by which, as the context
apparently shows, he wanted to fulfil his needs of life like food, accom-
modation, for example; he showed his neediness and then was silent:
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after all what respect has got this world in the eves of Allgh?

You should know that Masd's words: "My Lord! Surely T have
done infustice to myself, so do Thou forgive me”, runs in confessing to
have committed injustice and asking for forgiveness, parallel to the
praver of Adam and his wife, when they said: "Ouwr Lord! We have
been unjust to ourselves, and if Thou forgive us not, and have (not)
merey on us. we shall certainly be of the losers. " (7:23). The injustice
here means injustice against his own self, because he had done a deed
that was against the welfare of his life, in the same way as it was in
case of Adam and his wife.

Certainly, Musd (a.s.) did what he did before Allah had sent
him with His sherT‘ah which forbade slaving a man; moreover, he had
slain only an unbeliever whose life was not respectable: and there is
no proofthat such a killing was forbidden before his shari 'ah. And the
same was the situalion regarding the disobedience of Adam and his
wile; they had indeed done harm to their own selves by eating from
the tree, before Alldh had laid down any sharT'ah for human beings —
Allah had established sharT 'ah — whatever it might be — afler they had
come down from the garden to the earth,

Mere prohibition of going near the tree does not prove that it
was an autharitative order whose disobedience entails sin (in terms of
figh): rather there are associations to show that the prohibition was of
advisory nature, as appears from the verses of the chapter "Ta Ha",
and we have explained in the explanation of the story of Adam's
garden, in the first volume of the book.

As for Misi (a.5.), the Divine Book clearly says that he was a
purificd servant; and that 1blis cannot seduce the purified servants of
Allah, the High; and it is evidently known that sin cannot accur with-
out misleading of Iblis. Alldh savs: dnd mention Miisd in the Boak-
surely he was one purified, and he was a messenger, propher. (19:51):
He said: "Then by Thy might I will surely seduce them all except Thy
servanis from among them, the purified ones. " (38:82-83),

It appears from the above that the forgivenecss, for which he had
prayed, like the prayer of Adam and his wife, does not mean wiping
off the chastisement which Allih writes for the sinners — as is the case
with disobedience of authoritative commands; rather it means erasure
of evil consequences which come in the wake of doing harm 10 one-
self in the course of life. In fact, Miisa (a.5.) was afraid lest his atfair
be known to them and they recognize what they would consider as his
sin. So, he asked his Lord that He should cover for him and forgive
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him; and "forgiveness” in the Que'anic language is more general than
wiping off the chastisement, it is rather wiping off the evil conse-
quences whatever they might be. And there is no doubt that the
authority of this all is in the hand of Allih.

In a way, similar to it is the earlicr-mentioned prayer of Nih
(a5 " . and if Thowu shouldst not forgive me arid feive mercy on ine,;
I should he of the losers." (11:47), ie.if Thou didst not teach me Thy
manners, and didst not protect me by Thy protection and safety, and
didst not have mercy on me in this way, I should be of the losers.
Understand it.

Another example is Misd (a.s.)'s prayer when revelation was
sent to him for the first time and he was given the message to convey
to his people as Allah has quated: He said: "0 my Lovd! Expand my
breust for me; and make my affair easy for me; and loopse the knot
from my tongue; (that) they may wunderstand my ward; and give to me
an aider from my fumiby: Hirin, my brother; strengthen my back by
him: and associate him (with me) in my affair; so that we should
glorify Thee much; and remember Thee aft; surely. Thou art seeing
us. " (20:25-33).

He seripusly thinks aver the religious mission of which he has
been given responsibility, and says o his Lord — as is inferred from
the words with help of the context — "that surely Thou art seeing my
and my brother's condition; thal we. since our early life, love Thy
glorification; tonight Thou hast burdened me with the load of messen-
gership, and 1 fecl that L.am hot-tempered and that there is knot in my
tongue — the factors which Thou knowest better: and | fear that they
would accuse me of falsehood if I called them to Thee and conveyed
Thy message to them: then 1 shall be angry and my tongue will not
waork: therelore expand my breast for me and make my affairs easy for
me." This is the removal of harm which Allih mentions in His speech:
There is no harm in the Prophet doing that which Allidh has ordained
fir him; (such has been) the course of Alldh with respect of those who
have gone before; .. (33:38), "and loose the kmot from my fongue
(that) they may wnderstand my word, and my brother Harim's tongue is
mare elogquent than mine, and he is fFom my family, so associate him
with me in this affair and make him my helper, so that we should
wlorify Thee much, as we loved to do so, and should remember Thee
often before the gatherings of the people helping cach other.” This is
the gist of what he (a.s.) asked his Lord for, from among the equip-
ments of the mission and conveyving, The manner which he has used
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here is that he clearly mentioned the aim and objective of his askings,
lest it might be thought that he was asking all this for his own sell’ so
he said: "so rhat we shouwld glorify Thee much, and remember Thee
oft.” And he offered in proof of his claim's truth, the knowledge of
Alldh Himself, by throwing their selves before Him and submitting
themselves to Him; so he said: "surely, Thow art seeing us. " And when
the needy beseecher throws himself in his need before the wealthy and
magnanimous beseeched one, it becomes the mightiest factor in inciting
the feeling of mercy, because it displays the need more clearly than its
verbal description could do - after all, it is not impossible for the
tengue to tell lie,

Another example is when Misi (a.s.) prayed against Pharach and
his chiefs, as he said; And Masd said: "Our Lovd! Surely Thou hosi
given to Pharaoh and his chiefs finery and riches in this world's life,
1o this end, our Lovd, that they lead (people) astray from Thy way: Our
Lord! Destray their riches and harden their hearts so that they believe
not wntil they see the painfid punishment " He said: "The praver of
vou both has indeed been aecepted, therefore continue in the vieht
way and di not follow the parh of those who do not know. " {10:88-89),

The prayer was jointly of Miisd and Hariin: that is why it began
with the word: “Owr Lord™ and it is proved by the nexi verse, He
said: "The prayer of you both has indeed heen accepted. " They first
cursed their riches that it should be destroved; then they invoked Alldh
against them that He should harden their hearts so that they would not
believe until they saw the painful chastisement, in order that their faith
would not be accepted, as Allgh savs: On the day when some of the
signs of your Lord shall come, jts faith shall not profit & soul whick
did not helieve before, or earn good through s faith. ... (6;154),

That 1s, take revenge rom them by forbidding the faith to them
through suddenly inflicting punishment on them as they had deprived
Thy servants of it by leading them astray. This was the hardest possible
curse. which could be inflicted on anvone, beeause it is the curse for
ever-lasting infelicity, and nothing is more evil than that for a man.

Curse, or prayer for evil, is different from praver for good, he-
cause the divine mercy is ahead of Tlis wrath, Allih had revealed to
Muisd (as.): "(As for) My chastisement, T will afffice with it whom |
please, and My mercy encompasses all things, . . " (7:156). Thus, the
all-encompassiveness of the divine mercy dislikes inflicting harm or
loss to any of His servants even if he is unjust. Its proof is seen in the
divine bounties on them, in His covering them with His magnanimity;
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and in His ordering His servants for forbearance, and in His paticnce
an their ignorance and stupidity — except in establishing an important
right or in emergency in inequity when they are fully aware that a
necessary underlying reasan, like that of religion or peaple of religion
demands it

Apart from that, the more delicate and subtle the aspects of good
and bliss: the more adhering it would be to the souls, by the nature on
which Allih has created people — contrary to the aspects of evil and
infelicity: because man by his nature flees from knowing it, and tries
not to pay attention to its roof, let alone its particulars. This factor
causes difference in manner between the two types of prayers, i.c. of
good and of evil,

Thus, it is among the manners of prayer for evil that atfairs
leading to that prayer should be mentioned obliquely, and particularly
about the ugly and detestable matters, contrary to the prayer for the
good, because clearly mentioning such prayer factors is desirable.
Miisi (a.s.) has kept it in mind when he said: "that they lead (people)
astray from Thy way," and did not give the details of the oppressions
heing inflicted by the people of Pharach.

Among its manners is augmentation of entreaty and supplication;
and he (a.s.) did so by saying: "Ouwr Lord!" and repeating it several
times insech a short prayer.

Another manner is that a man should not pray for evil about
someone except when he knows that it is in the interest of truth for
teligion or its people — without basing it on imagination or accusation,
And Misa (a.s) had full knowledge of it, and Allah has said about
Pharach: And truly We showed him Owr signs, all of them, but he rejected
el refised (20056). Probably, it is for this reason that Allah ordered
Miisid and his brother when He informed them of the acceptance of
their prayer: "therefore continue in the right way and do not jollow the
path of those who do not know. " [10:89]. And Allah knows better.

Another prayer of Misd was the one quoted by Allah in the
following verses: And Misd chose our of his people seventy men for
Our appoimiment; so when the earthquake overtook them, he said,
"My Lord! If Thow hadst pleased, Thow hadst destroyed them before
and myself (too), wilt Thou destroy us for what the fools among us
have done? It is not but Thy trial, Thou makest err with it whom Thou
pleasest and guidest whom Thow pleasest; Thow art owr Guardian,
therefore foraive ns and have mercy on us, and Thow art the best of
the forgivers, And ordain for us good in this world's life end in the
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hereafier, for surely we turn to Thee." (7:155-6),

The actual prayer begins with the words: "therefore forgive us";
however it was an extremely hard situation, as they were inflicted hy
divine wrath and violant attack which nothing can stand against; and
asking for forgiveness and mercy from an angey master whose master-
ship has been debased and insulted, is not like asking for it from a
master who is in normal condition. That is why Misd (a.s.) offered
before that what would calm down the flare up of the divine wrath, in
order that he could then proceed to the asking for forgiveness and
merey,

Thus he said: "My Lovd! If Thou hadst pleased, Thou hadst
destroyed them before and myself (too), " e wants to say. as the con-
text shows: "My Lord! Surely my soul and their souls all together are
in Thy hand, and submissive to Thy pleasure: if Thou hast pleased,
Thou wouldst have destroyed them and myself too hefore taday, as
Thou hast destroyed them and kept me alive today, Mow, what shall |
say to my people when I shall go back to them and they would accuse
me of murdering all of them, and Thou knowest the condition of my
people better than | do; this would nullify my mission and all 1y
endeavours would be forfeited,

Then he {a.s.) counted the destruction of the seventy as the
destruction of himself and his people; and mentioned that those were
the fools of his community and no importance should be attached to
their deeds. Thus, he incited his Lord's mercy, as it was not His custom
to destroy a community because of the deeds of some foals Amang
them. It was but an example of the general test and trial which is
always prevalent in human beings, and are led astray by it many, and
are guided aright by it many, and Thou hast not dealt with them excepl
by forgiveness and covering.

As in Thy hand is the authority of my soul and our souls, Thau
canst destroy us whenever Thou pleasest: and this event is not some-
thing unique in the way of Thy general trial which results in going
astray of one group and being guided aright of anather, and al| this
does not end except al Thy pleasure; therefore Thou art our Guardian.
by thine order and pleasure stands management of our atfairs, and we
have nothing to-do with it; so judge Thou about us with forgivencss
and mercy; among Thy attributes is that Thou art the best of forgivers;
ordain for us in this world a life secure from punishment, and ir is the
one that is liked by him who is overwhelmed by the divine wrath. and
in the life hereafier the good by forgiveness and the garden.



108 AL-MTZAN

This was the style used by him (as.) in his prayer, when had
taken up his people the eathquake and covered them the misfortune,
See how did he use the beautiful homage of servitude, and sought.
through it. his Lord's merey. He continued besecching the mercy and
calming down with his praises the out-burst of divine wrath until he
aot the response which he had not mentioned in words, at all, and 1t
was their renaissance after the destruction, and the revelation came to
him as Alldh says: He said: "(As for} My chastisement, I will afflict
with it whom I please, and My mercy encompasses all things; so Fwill
ordain it for those who guard (against evil) ane pay the zakat, and
hase who believe fn Our signs." (7:156). Now, what do you think
about Tim after He said to MGsa (a.5.) in answer to his prayer: and My
mercy encompasses all things?

Allgh mentions that He had elearly forgiven them and aceepted
the prayer of Musi (as.) by returning them to life when they had been
destroyed; and bringing them back to this world. as He says: And
when you said: "0 Misd! We will not believe in you until we yee Allah
manifestly, " so the punishment overtook you while you looked on. Then
We raised you up after vour death that you may give thembks (2:55-56).
The report in the chapter of "Women" [4:153] is nearer to it.

Niisa (a.s.) had maintained manners in his talk when he said:
“Thou makest evr with it whom Thou pleasest”; he did not mention
that it oceurred because of evil choice of those who went astray, in
order to show verbally God's deanthropomorphism — as he did so in
heart: thus it will be like the divine words: He causes many fo err by it
anel many He leads avight by it but He does not cause fo err by it
(any) except the transgressors (2:26). He used this style because the
place prevented him from paying attention except to the fact of Allih
being the absolute Guardian to Whom only ends every management.

And in all this talk he did not mention the main issue which was
in his heart, i.c.. the prayer that Allih should give them back their
lives after destroying them, because the situation with all its fright and
danger prevented him from elaboration; he merely pointed to it briefly
by saving: "My Lovd! If Thou hadst pleased, Thou hadst destroyed
them before and myself (loo) .. ."

Also, among his invocations is that which he prayed when he
returned to his peaple from the meeting point and found that they had
begun call-worship after him: and Allih had informed him of that
misdesd, as He says: And he threw down the tablets and seized his
Brother by the head, dragging him towards him. He said: "Son of ny
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maother! Surely the people reckoned me weak and had well-nigh slain
me, therefore make not the enemies to rejoice over me and cownl me
Rot ameng the unjust peaple.” (7:150). Then Misa (a.s.) became soft
towards him and prayed for him and for himself. so they should be
distinguished from the unjust people. He said: "My Lord! Forgive me
and my brother, cawse us ro enter into Thy mercy, and Thou art the
most Merciful of the mereiful ones, " (7:151),

Why did he want to be distinguished from the other people, and
that Alldh should enter both of them in His mercy? It was only because
he knew that the divine wrath was surely to overtake them because of
their injustice, as Allih describes it after the above verse: (As for)
those who took the calf (for a god), surely wrath from their Lord and
disgrace in this world's life shall overtake them, . . . (7:52). The preced-
ing explanation will show the way of good manners in his talk.

Another of his (a.5.)'s prayers — and it is in effect a curse against
his people who had said when he ordered them to enter the holy land:
They said: "0 Misa! We shall never enter it at all so long as they
remain therein; go therefore you emd your Lovd then fight vou both,
surely we will here sit down. " (5:243: — is that which Allih narrates in
his words: He said: "My Lord! Surely I have no control (upon any) hut
my own self and my brother; therefore make a separation between ux
and the nation of transgressors.” (5:25),

He (a.s.) used line manners when he alluded 1o his intention of
stopping to tell them and to convey o them the commands of their
Lord again — after they rejected his first command in such an ugly and
rude way — by his saying: "My Lord! Surely I have no control (upon
any) but my own self and my brother" i.e.: 'no one obevs my orders
except [ and my brother; these people have rebutted my order in such
a way that now there is no hope about them; so now 1 desist from
telling them Thy commands and guiding them to what contains their
community's welfare.'

The verb translated here: "/ have no contral”. actually means, 'l
do not possess’. But the context shows that here il means 'possession
ol obedience'. Had it meant ereative possession, he (as.) would nat
have attributed it to himsell” without making it clear that real pos-
session belongs to Alldh only, and whatever he owns is only that
which Allah has given into his possession; and when he explained to
his Lord his desistance and despair of their positive response to his
call, he left the judgement in Allah's hand and said: “therefore make a
separation between uy and the nation af transgressers. "
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SHU‘AYRB: OF the same style is the curse, which Shu‘ayb (a.s.) did
against his people, when he said; "Cur Lord! Decide between us ded
our peaple with truth; and Thou ari the best of deciders. " (1:89).

Thus, he asks for fulfilment of the divine promise after he lost
all hope of his call being effective among them; and requests Him to
decide between him and them with truth, as Allih has said: And every
natton had a messenger; so when their messenger came, the malter
was decided between them with justice and they shall not be deali with
wrjesify (1047,

le used the pronoun: us, because he joined the belicvers to
himself: and the unbelievers had threatened him and the believers all
tagether when they had said: "We will most certainly turn you out,
Shu‘ayb! And (also) those who believe with you, from our [owi, or you
shall come back to our faith.” . (T:88). So, he joined them to himself
and abandoned his people in their misdeeds, and proceeded with the
helievers 1o his Lord, and said: "Owr Lord! Decide between us . o

He adhered in his prayer to the noble divine nume: “the hest of
the deciders, " hecause, as mentioned earlier adherence to the attribute,
which agrees with the text of the prayer, is an inlense support tanta-
mount to adjuration. It is contrary Lo the 1allk of Misa (a.s.) quoted
earlier: "My Lord! Suredy I have no control (wpon any) but my own self
and my brother; therefore make a separation between s aned the nation
of fransgressors, ” because, as we had explained, his (a.5.)'s words were
not really a prayer, rather they were an allusion that he would desist
fram his call and return all the matters to God, So there was no reason
for adjuration, contrary to the talk of Shu®ayb.

DAWDD & SULAYMAN: Another example is what Alldh has quoted
of the praise of Dawind and Sulaymin (peace be upon them). Alldh
says: And certainly We gave knowledge to Diétwizd and Sulayman, arnd
they hoth said: "Praise be to Allah, Wha has made uy to excel many of
His believing servants. " (27:15)

The aspeets of manner in their praise and thank, and their atlri-
bution of their knowledge to Allah, are clear. They did not say like wha
is guoted from some others, as Qirin said 1o his people when they
admonished him not to show arrogance in the land because of his
wealth: He says: “f have been given this only on account af the knowl-
edye Thave.”. . (28:78); or as Allah describes about some others: Then
when their messengers came 1o them with clear proofs, they exulted in
what they had with them of knowledge, and there beset them that
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which they used to mock (40:83).

There is no harm in the two prophets' praising Allah for malking
them excel many of the believers, because it manifests a particular
blessing and describes a fact; it is not something like showing arro-
gance against the servanis of Allah, which would invite condemnation.
Alldh has mentioned that a group of believers had asked for excellence
and has praised them for their sublime nature and high ambitions. as He
says: And they who say: "0 our Lovd!. .. and make us leaders Jor
those who are pious, " (25 74,

SULAYMAN: Another example is what has been reporied  fram
Sulayman in the story of the ant, as He says: Until when they came fo
the valley of the ants, an ant said: "C) ants! FEnter Yyaour abodes, (so
that) Sulaymén and his hosts may not crush you while they do not
fmow. " So he smifed wondering at her word. and said: "My Lowd!
Grrant me that 1 should be graseful for Thy favowr which Thou hase
bestowed on me and on my pavents, ard thar I should do good such as
Thow art pleased with, and make me enter, by Thy mercy, inta Thy
servaniy, the good ones." (27:18-19).

The ant by its talk reminded him of his ereat kingdom which
was strengthened by subduing the wind as it flew by his order, and the
Jinns made for him what he wanted, and the knowledze of the birdy
speech. etc. But this kingdom did not come 1o his (a.5.)'s mind as the
brightest wish to which man arrives, as it happens in us: it did not make
him forget his servitude and his poverty. It rather came 1o his mind as a
favour that his Lord had bestowed on him. So, he remembered hijs
Lord and His blessings, which He had bestowed especiallv on him and
on his parents. And this remembrance from a servant like him. and in
such a condition, was the most excellent of manners vis-G-vis his Lord,

He remembered favours of his Lord: although a multitude of
tavours and blessings were bestowed upon him, yet what he was
thinking about at that time and place was the great kingdom and the
over-pawering authority; and that is why he mentioned good deed and
asked his Lord te grant him that he should do pood decd; because
good deed and good character are desirable from him who sits an the
throne of kingdom.,

In view of all the above factors, he first asked his Lord to orant
him that he should be grateful for His favour; then that he should do
good; and he was not content to ask merely for good deed, but added
the proviso: "as thou art pleased with"; it was because he was a servant
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who was not concerned with other than his Lord, and he wanled to do
good deed only to please his Lord; then he completed the prayer of
renwfig for goodness of deed by the prayer for goodness of self, so he
said: "and make me enter, by Thy merey, inte Thy servanis, the good
ohes,”

YONUS: Another example is in what Alldh has reported from Yinus
{1.5.), He had prayed in these words when he was in the stomach of
the fish that had swallowed him. Allah says: And Yinus, when he went
away in wraith, so he thought thar We would not straiten him, so he
called out ameng afflictions: "There 15 no god but Thow, glory be o
Thee: surely [ am of those who make themselves to suffer loss. " (21:87).

Yiinus (a.s.) had asked his Lard. as the Qur’an narrates. to send
chastisement on his people, and Allah had accepted it; then he informed
his people of that. When the divine chastisement reached almost aver
them, they repented to their Lord, and it was averted from them. When
Yinus saw it, he left his people and went away wandering, until he
hoarded a boat, and a fish blocked its way, They decided to throw to it
one of them, so that it might swallow him and leaves the others alone;
for this purpose they cast lot, and Yinus's name came out. He was
threwn into the river and the fish swallowed him. He was constantly
alorifying his Lord in its belly until Allih ordered it to throw him up
on the bank of the river, However, it was only a divine disciplining,
throngh which He disciplines His prophets as required by their various
situations, Allih says: But had it not been that he was of those who
glorify (Us), he would certainly have tarried in ity belly to the Day
when they will be raised (37:143-4). His turning away trom his people
and wandering along present the picture of a servant who was not
pleased with a certain action of his master, so becoming angry he fled
away and left his service and neglected his own responsibilities.
Obviously, Alldh did not like this behaviour and disciplined him. He
put him in an incapacious prison in which he could not move even
about a finger, in utter darkness, and in that darkness he cried out:
"There is no god but Thou, glory be 1o Thee, surely I am of those who
micke themselves to suffer foss. " (21:87).

All of this had ene aim only: To make him realize, contrary 10
what his condition showed, that Allah has the power to catch and hald
him wherever He wishes, and to do with him whatever He pleases,
there is no escape from Him except to Him, That is why he learned in
that condition in the belly of the fish 1o acknowledge that only Allah is
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worthy of worship, there is no other like Him and nothing can escape
from [Mis servitude; so he said: “Vhere is no god but Thou". It should
be noted that he did not call Allah by attribute of Lordship; and it is
the only prayer from among the prophets’ prayers, which has not begun
with the name, "Lord'.

Then he mentioned what had passed on him that he left his
people when Allah did not destray them even afier sending the punish-
ment to them, and he affirmed injustice for himself and glorificd Alldh
from all that had any shade of injustice and defeet, and said: " glory
be to Thee, surely I am of those who make themselves to suffer logs, "

But he did not mention his [actual] need — i.¢. reinstatement to
his previous position of servitude — counting himself as undeserving to
have any right of asking for any favour, because of intense shame and
remorse. The proof that he had in mind an unspoken of request is
tound in the divine word coming after it; So We responded to him and
deltvered him from the gricf . (21:88)

And the proof that his request consisted of his reinstatement to
his previous position, is found in the verses: Then We cast him on o
the vacant surface of the earth while he was sick; and We cawsed to
grow up for him a gowd-plant; and We sent him to g himedved thou-
sand, rather they exceeded; and they believed, so We gave them pro-
vision LT a time (37 145-8).

Another example is found in the story of Ayyiib (a.s.) when he
said after he became chronically ill and lost all his properties and sons:
And Ayyab, when e cried 1o his Lord, (saying): "Harm has afflicted
e, and Thow art the most Merciful of the merciful " (21:83),

The aspects of good manners are evident here as explained in
earlier cases. Ayyib (a.s.) did nat clearly mention his need as was seen
in the prayers of Adam, Niih, Miisa, and Yiinus (peace be upon them),
thinking himself unworthy of allention and considering his affairs tao
trivial to be menticned. The prophets' prayers, as described earlier and
as will be seen aflerwards, had never mentioned the requirements
clearly, when they were related to worldly alTairs, although they did
not want any such thing because of any base desires.

From another angle: His mentioning the reason which led him
ta beseech, like affliction of harm, and describing the atiribute found
in Him Who is asked from. which incites the bescecher to ask, like His
being most Mereiful of the mercifid, and remaining silent about the
actual need, present the most eloquent allusion that it was not necess-
ary to mention the need, because it would suggest that the above factars
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were not sufficient to induce the mercy of the most Mercifid of the
merciful, rather there was need to describe it in so many wiards!

Another example is of Zakariyya (a.s.) as Alldh says: A4 mention
of the merey of your Lovd to His servant, Zakariyyd when he called
wupon his Lovd in a low voice. He said: "My Lord! Surely my bones are
weakened and my head has flared with hoariness, and, my Lord! 1
have never been umsuccessful in my praver to Thee! and surely I fear
my relatives after me, and my wite is barren, therefore grani me from
Thyself an heir, wha should inherit me and inherit from the progeny
of Ya'yib, and make him, my Lord! One in whom Thow art well-
plegsed " (19:2-6).

What prompted him to offer this prayer and encouraged him to
ask His Lord for a son was what he had observed Maryam, daughter
ot “Imran, in her abstinence and warship, and how Allih had honoured
her with the manners of servitude and distinguished her with sustenance
directly from Himself, as Allah describes in the chapter of "The House
of “lmriin": . . _ and gave her into the charge of Zakariyya, whenever
Zakarivyd entered the sanctiwary (o (see) her, he found with her food.
He said: "0 Marvam! Whence comes this fo you?" She said: "It is
feom Alldh " Surely Alldh gives sustenance o whom He pleases, with-
out measure, There did Zakarivyd pray fo his Lord; he said! "My
Lord! Grant me from Thee good offspring; surely Thow art the Hearer
af the prayer.” (3:37-38)

At that juncture. he was overwhelmed by intense longing for a
good and pious offspring who would inherit him and worship his Lord
in a way that would please Him, in the same way as Maryam inherited
‘Imran and exerted herself to the utmost in worshipping her Lord, and
thus got honour from Him. At the same time, he looked al himself that
old age had taken his hold and his strength had gone down, and like-
wise his wife was old and weak, and 10 top all this, she was barren
even in her child-bearing ape: so he was afflicted with griet of depri-
vation of a good and pleasing child which only Alldh could know, Yet
he could not control himself and was overwhelmed by divinely zeal
and reliance on his Lord: he turned to his Lord and described his con-
dition in @ way that would incite the divine merey and affection on his
situation that he had remained uninterruptedly adhered to the door of
servitude and beseechment since his early age until now that his bones
had weakened and his head had fared with hoariness; and he had
never heen unsuccessful in his prayers; and has found the Lord the
Hearer of the prayer: therefore He should hear his prayer and grant
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him a pleasing heir.

The proof of what we have said that he had asked what he had
done, under the influence of intense emotion and sorrow, is seen in his
response when Allih revealed 1o him that his prayer was granted: He
said: "0 my Lord! How shall I have a son, and my wife is barren, and
I myself have reached indeed the extreme degree af old age? " He said.
"So shall it be; your Lovd says: "It is easy to me, and indeed I created
You before, when you were nothing.'" (19:8-9). It clearly shows that when
he heard about granting of his prayer, he recovered from his condition,
and began wondering because of the strangeness of the praver and its
acceptance, until he asked his Lord about it in the form of a farfetched
proposition and asked for a sign for himself which he was given.

In any case. the manner which he (a.s.) has used in his prayer.
was that to which he was led by the feeling and sorrow which had over-
powered him. That is why he preceded his prayer by describing his
extreme condition in the way of his Lord, for he had spent his life in
treading on the way of repentance and besceching, until he stood at a
situation in which every merciful onloaker's heart would melt far him,
then he prayed for a son and supported it with the reason that He is the
Hearer of the praver.

This is the meaning of what he said as preamble of his praver: it
was nol that he was Irying to put his Lord under his abligation by show-
ing his extended servitude — far be it from the status of prophethood,
Therclore, the meaning of his praver: "My Lord! Grant me from Thee
good offspring; swrely Thou art the Hearer of praver.” [3:38), is as
fallows: "Surely [ ask Thee what [ have asked, not because there is any
importance of my cxtended servitude and lengthy prayers ta Thee: or
because it has put Thee under any obligation o me: rather, | asked
Thee because Thou arl the Hearer of the prayer of Thy servants, and
Thou acceptest the call of Thy destitute beseechers; and the fear of my
relatives after me has compelled me to put this request before Thee
and has strongly exhorted me to ask [or a good offspring.

It has been described earlier that as part of the good manner
used in his prayer. he said after this fear of the relatives: *  gnd make
fim, my Lord! One in whom Thow art well-pleased. " |19:6]. Pleasant-
ness, although by nature it denotes being pleasing to its subject, and
being unrestricted it contains pleasure of Allih and pleasure of
Zakariyyd, and pleasure of Yahyd; but his words: good offspring
[3:37]. show that it denotes his being good and pleasing to Zakariyyva,
because an off-spring is good to its progenitor, nat to others.
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Another example of the good manners is seen from the Christ
when he asked for the table, as Alldh quotes him: ‘Isd the son of
Mearyan said: "0 Allah, our Lord! Send down to us food from heaven
which should be to us an ever-recurring happiness, fo the first of us
and to the last of us, and o sign from Thee, and grant us sustenance,
and Thow art the best of providers." (5:114).

The story deseribed in the Divine Book about the question of
the disciples to ‘Tsd (a.s.) for sending down food from heaven, shows
by its context that it was one of the hardest requests for Tsd {as.):
hecause their quoted wordings: “Is your Lord able to send down (o us
food from heaven?" [5:112], first, put under question the power of
Allzh, and it does not agree with the manner of servitude; even if they
intended to ask about the underlying reason, not the power itsell, the
ugliness of the wording remains in its place.

Second, it contained suggestion of a new sign, although his
(a.5.)'s signs were covering them from all sides — his noble persanality
was a sign in itself} his speaking in the cradle was anather sign, and so
were his reviving dead body, his creating a bird, his restoring the blind
and lepers to health, his giving information of the unseen, as well as
his knowledge of the Tawrat, the Injil, the Book and the Wisdom were
divine signs, which did not leave any room for any doubt and I B
cion 1o anvone. In this background, their choosing a sign for themselves
and asking for it was manifestly tantamount to playing with divine signs.
That was why he admonished them by saying: "Fear Allah if you are
belfevers." [3:112). But they insisted on it and explained their sugges-
tion in these words: "We desive that we should eat of it and that ouwr
hearts should be al vest, and that we may know that you have indeed
spoken the truth to us and that we may be of the witnesses fo il "
[5:113]. 8o, they compelled him to ask for it, which he finally did.

‘Isd (a.5.) mended by his divinely-gilted manner the demand
which they had put forth, and rephrased it in a way that it could be
addressed to the arcna of diving power and greatness. Firstly, he gave
it the title of 7d which would be reserved for him and his people,
because it would be a sign proposed by them and would be unique
among the prophets' signs, as all their signs were sent down for com-
pleting the proof against them or because the wmimah needed them,
and this sign had neither attribute. Secondly, he summarized whal the
disciples had elaborated regarding the benefits of its coming down,
that their hearts should be at ease, and they might know that he had
indeed spoken the truth to them and they might be among the wit-
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nesses to it; all this was included in a single phrase, and a sign from
Thee. Then, thirdly, he mentioned what they had said about eating of
it; he described it at the end. although they had mentioned it before all
other purposes, and he put another garb on it which was more appro-
priate for the divine audience and said, and grant us means of subsis-
tence, then added 1o it: "and Thou art the best of providers”, in order
that it would support the suggestion, on one hand, and be a priise for
the Sublime Authority on the other hand,

He began his prayer by calling on Allah with the phrase: "0
Allah, our Lord!" Thus, he added on what is generally found in the
prophets' prayers, as they used to say: "My Lord" or "Our Lord": he
did so because the situation was very tough, as explained earlier,

Another example of this manner will be seen in his {a.s.)s direet
talk with his Lord which is quoted in the Qur’an: And when Allah will
sav: "0 lsdi son of Maryam! Did you say to the peaple; Take me and
my mother for two gods besides Allah'?" He will say: "Glary be 1o
Thee, it did not befit me that I showld say wheat | had no right to (say);
if I had said it, Thou wouldsr indeed have known it Thou Fnovwest
what is in my mind, and [ do not know what is in Thy mind, surely
Thou art the greal Knower of unseen things. [ did not say to them
aught save what Thou didst enjoin me with: "Thet worship Allah, my
Lord and your Lovd', and T was a witness of them ay fong av I was
among them, but when Thow didst cause me to die, Thou wert the
watcher over them, and Thou avt witess of all things. If Thou shouldst
chastise them, then surely they are Thy servanis; and if Thou shouldst
forgive them, then surely Thou art the Mighty, the Wise " (5:116-8)

He (a.s.) observed the manner in his speech, first by beginning
his speech with declaring His purity from what does not it with the
glory of His arena, following the style of His speech, as He says: And
they say: "The Beneficent God has taken to Himself a son. Glory be to
Hine " (21:26)

Second, he took his own self too humble to be imagined that he
would say such a thing for himself, so that it would need rebuttal. That
is why he did not say in this speech from the beginning to the end, "l
did not say it" or "I did not do it." He only refuted it time and again by
way of allusion and under cover; and said: "It did not hefit me that |
should say what I had no right to (say).” Thus he negated il through
negation of its cause; i.e. 'l did not have any such right so that I could
utter such an untoward word.! Then he said: “f I had said it. Thou
woddst indeed have known it; .. " So, he refuted it through refutation
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of its concomitant, i.e. 'if | had said it. Thou musl surely hadst known
it because Thy knowledge encompasses me and all unseen things.'

Then he will say: "I did not say to them aught save what Thou
didst enjoin ne with: That worship Alich, my Lovd and your Lord '™
He refuted it by bringing forth its opposite, and restricting it with
"not" and "save”, He says: 1 had told them something, but it was the
came which Thou hadst enjoined me to say,' L.e., worship Allah, my
Lord and vour Lord:' then how was. it possible that 1 should say to
them. "Take me and my mother for two gods besides Allah)

Fhen he will say: “awd | was a wilness af them so long as ['was
among them, but when Thou didst cause me 10 die, Thow wert the
watcher over them". Tt is further refutation of the above-mentioned
idea: in a way it further completes the above speech: "I did not say to
them auzht save what Thou didst enjoin me with. " 1ls meaning is as
fullows: 'l did not say to them anything that is attributed to me: what |
had tald them was enly by your order, and il was: "Harship A Heh, my
Lord and vour Lord:" no other commandment was ever sent Lo me,
aid T had no relation with them except witnessing of and watching over
them, so lang as | was among them: and when Thou didst cause me to
die, my conneetion with them was cut off and Thou wert the watcher over
them by Thy everlasting and general witnessing, before Thou didst cause
me to die and after that, over them and over every other thing.'

Naw. that the talk will reach thus stage, he (a.s.) will decide to
repudiate this idea from himself through another reason which would
complement the ahove-mentioned cause, and which would absolutely
deny the idea. So. he will say: "If Thou whowddst chasiise them, then
surely they are Thy servanis; and if Thow shouldst forgive them, then
surely Thow avt the Mighty, the Wise," He will want to say in this con-
lext as follows: 'If they had gone astray as Thou hast said, then 1 am
cut off from them and they are cut off from me. Now Thou art to deal
with Thy servants alone: if Thow shouldst chastise them, they are Thy
servants: and the Master, the Lard, has the authority 1o chastise his
servants il they disobey him and assogiate others with him, and they
deserve to be punished; and if Thou shouldst forgive them, there 1s no
reproof against Thee, because Thou art the Mighty. unsubdued, the
Wise. who does not do any unwise and vain deed, and who always
does what is more suitable.

What we have explained, shows fine aspects of the manners of
servitude in his (a.s.)'s specch. Also, ponder on the fact that whenever
he uttered a sentence, he mixed it with the finest praise, in the mast
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eloquent description and in the truest tongue,

Another example of the divine manner is seen in the words of
His Prophet (s.a.w.a.) which has been quoted by Allah, and He has
Joined the believers of his smimah in it: The Messenger believes fn whet
has been revealed to him from his Lord, and (so do) the believers; they
all believe in Allih and His angels and His books and His messen-
gers: "We make no difference between any of His messengers " and
they say: "We hear and abey: our Lord! Thy forgiveness (do we cravi),
and to Thee is the eventual course.” AllGh does not impose upon gry
soud a duty but to the extent of its ability; for it is (the benefit of) what
it has earned, and wpor it is (the evil of) what it has wrawght: "Cha
Lord! Do not punish ys if we forget or make a mistake: Our Lord! Do
not lay on us « bwrden as Thouw didst lay on those hefore ws; Our
Lord! Do not impose upon ws that which we have no strength to bear;
and pardon ws and grant uy proteciion and have mercy on us: Thou
art our Patron, so help us against the unhelievin g peaple " (2:285-6),

As you see, the divine words describe the Prophet's belief in the
noble Qur’an in all that it contains of fundamental beliefs and divine
commandments; then it joins with him (s.9.w.a.) the believers among
his wemah, not only those who were present near him (s.a.w.a. ). but
also those were to come later, as is manifest from the context.

It then follows that what the verses contain of acknowledge-
ment, praise of prayer, related to some of them would be the narration
of the tongue of their condition although possibly their tangues; or the
Prophet (s.a.w.a.) himself could have said it directly talking with his
Lord on his own behalf and on behalf of the believers, because they by
their faith were the branches of the tree of his blessed soul,

The twa verses contain a sort of comparison and equilibrium
between the People of the Book and the believers of this wmmah in the
manner of their acceptance of what was revealed to them in the Book
of Allah; or, in other words, with respect to their courteousness of ser-
vitude vis-g-vis the Book sent to them. Apparently, Alldh has praised
these believers in these two verses and has eased their burden exactly
in those aspects in which He has admonished (he People of the Book
and put them to shame in the verses of the chapter "The Cow”. He has
indeed criticised them because they differentiated between the an mels
of Alldh, as they hated Gabriel and loved the others: and berween the
revealed Divine Books, as they dishelieved in the Qur'an and believed
in previous ones; and between the messengers of Allah, as they be-
lieved in Miisd (or in Misa and ‘Tsa) and disbelieved in Muhammad
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(may Allah's blessings and peace be on him and them), and between
His commands, as they believed in some commands of the Book of
Allih and disbelieved in some others; but the believers of this unimah;
helieve in Alldh, and His angels, and His Books, and His messengers!
“We make no difference hetween any of His messengers iE

They indeed observed proper manners vis-g-vis their Lord by
submitting o the cognizence sent to them by Allah. Then they showed
the manners by positively responding to the divine commandments,
when they said: "We hear and obey™ unlike the Jews who had said:
"We hear and we disobey. " After that they showed proper manner when
they counted their own selves, the slaves possessed by their Lord, who
da not own anvthing, and they do not try to put Allah under their
abligation because of their faith and ohedience; so they said: "Thy
forgiveness (do we crave)”, they were not like the Jews who had said:
“He soon will forgive us", and said: "Surely Allah is needy and we are
self sufficient"; and said: “The Fire will not touch us except for counted
days”, and other similar erroneous utierances.

Then Allah said: Alldh does not impose upon any soul a duty
bui to the extent of ity abifity, for it is (the benetit of) what it has
carned, and upon it is {the evil of) what it has wrought. It is becausc
the divinely laid responsibility, by its dispositian, [ollows the nature
on which He has created the people; and it is known that the nature,
being a sort of creation, does not invile except to whal it has been
cquipped with; and certainly in it is found the felicity of life.

However, if the topic would be of importance which would
demand more attention to itsell, or if the servant who was ordered
went out of the fold of nature. beyond the appearance of servitude, then
it would be Ok as a secondary natural command for the master of the
one having authority in his hand to give him an order bevond the usual
extent of its ability; for example, he may tell him to observe precaution
on tere doubt, or to avoid forgetfulness and mistake when utmost
attenlion is given Lo the topic, ¢.g. indispensability of precaulion in con-
nection with blood, genital and property in Islamic; or to increase the
inconvenience and tighten the screw the more one increases in dispu-
tation and insists in questioning, as Allah has given us many such an
information concerning the Children of lsracl.

In any case, the Quriinic phrase: 4lldh does not impose upon
any soul . .., is either continuation of the speech of the Prophet (s.a.
w.a.) and the believers: If so, then they must have said it as a preamble
to their prayer: "Cur Lord! Do not punish us if we forget or mike o
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mistake: " in order that it may serve as His praise, to remove a possible
misunderstanding that Allah might impose a burden in the excess of
one's ability, and might lay down a disconcerting order — such ideas
would be removed by asserting that Allih does not impose a respon-
sibility upon a soul except to the extent of its ability; and what they
have asked by saying: "Owr Lord! Do not punish us if we forget or
make o mistake, " refers (o divine commands in their secondary aspects,
resulting from the order or from the side of the servants because of their
enmity, not from the side of Allih, the High.

Or. it is the divine speech, inserted between two phrases of their
prayer, which are reported here, Le.. "Thy forgiveness (do we crave),”
and: "Owr Lord! Do not punish us if we forger . " in order to give
the above-mentioned connotation, in addition to teaching and training
them under divine guidance; this too will be a sort of their speech,
because they are the believers in what Allah has sent down, and this
loa is from Him. In any case, this is what their speech relies on and
their prayer depends upon.

Then Allah mentions the remainder of their praver: or you may
say, the other group of their problems: "Owr Lord! Do not punish uy

N "Our Lovd! Do not lay on us a burden as Thou didst lay on those
before us"; "Our Lord! Do not impose upon us that which we have not
the strength to bear; and pardon uws”, it is as though they want pardon
for what they might have committed in forgetfulness or by mistake and
all such reasons; "and grant us protection and have mercy on us” for all
our sins and mistakes. Forgiveness herc does not entail repetition al-
though they had earlier said: "Thy forsiveness (do we erave)”, because
it quotes their speech in order to compare their condition and their man-
ner with their Lord with the People of the Book in their dealing with
their Lord and regarding their Book that was sent to them; moreover,
the context of prayer does not reject repetition unlike other situations.

It is not necessary to explain how this prayer contains the man-
ner of servitude, by adhering to the attribute of Lordship time and again,
and confessing to one's being possessed and under guardianship of the
owner, standing at the station of humbleness and wretchedness of servi-
tude vis-a-vis the Mighty Lord,

The noble Qurin conlains divine trainings and sublime teach-
ings to the Prophet (s.a.w.a.) by various types of praise he uses for his
Lord, or the beseechings he offers before Him. For example: Say; "0
Alldh, Master of the kingdom! Thow givest the kingdom 1o whonsoever
Thou pleasest, . . " {3:26); Say: "O Allah! Originator of the heavens
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and the earth, Knower of the unseen and the seen! Thou judgest be-
tween Thy servasts . " (39:46), Say: "Praise be (o Allah and peace
o MHix servemts whom He has chosen: " (27:59) Sap: "Suredy my
praver and miy sacrifice and my life and ny death are (all) for Altah,
U (6e162); "L and say: "0 my Lovd! Increase me in knowledge"”
20:114Y: And sap: " my Lord! [ seek refuge in Thee from the evil sug-
gestions of the Satans, and I seek refuge in Thee! O my Lord! From
their presence. " (23:97-98), in addition to numerous such verses.

All these collectively contain the fine manners, which Alldh
trained His messenger (s.a.w.a.) with, and he in his turn exhorted hig
ummah to observe it

2. Now, we should see how they preserved the manners towards their
Lord while they talked with their people: This too is a vast chapter and
it is attached to the manners of praising Alldh, the glorified. From an-
ather angle, it is a sort of practical tabligh, which is not less, or rather
is more, effective than the verbal fabiigh.

There are many such examples in the Qur'an. Allah quotes a
talk between Noh and his wmmale: They said: "0 Nih! fndeed you
harve disputed with us and lengthened dispute with us, therefore hring
to ws what you threaten us with, if you are of the truthful ones. " He
s "Alahk only will hring B to you if He please, and you will not
mke (Him) incapable. And if 1 fntend to give you good advice, my
advice will not profit vou if Allah intended that He should leave you to
go astray; He is your Lovd, and to Him shall vou be returned. " (11:32-
34), He (as.) refuted from himself what they werc attributing to him,
in order to shaw his inability in this way; he attributes it to his Lord,
and shows finest manner by adding the phrase: "if He please”, and then
saving: "and you will not make (Him) incapable”, i.e. will not make
Allah incapable. That is why he had used the word: A/lah, instead of
saying, 'My Lord', because Alldh is He to Whom is the end goal of
every beauty and grandeur. Also, he did not consider this much refuta-
tion and affirmation enough until he supported it by saying thal his
advice would not profit them if Allah did not intend them to get ils
benefit. Thus he completed the refutation of power from himself and
its affirmation for his Lord, and snowed its reason by saying: "He s
your Lord, and to Him you will be returned.”

This is a dialogue steeped in beautifu] manners vis-ci-vis Allih,
Mith (a.s.) used this speech to address the transgressors of his vimmeih,
disputing with them. And he was the first prophet who opened the door



CHAPTER 5, VERSES 116-120 123

of argumentation in calling to the monotheism, and sloed up against the
idal-warship, as the noble Qur’in describes.

This is the greatest of the doors which lets the researcher’s eves
tree to look at the prophets' manners; one sees in them the finest of
their characteristics which are steeped in good manner and perfection.
It is because all their talks and deeds, movements and stillness, are
based on contemplation and servitudal presence. although, in form, it
looks like the deed of him who is ahsent from his Lord, and his Loed
is absent from him. Allgh says: . . . and those who ave with Him are
aol proud to warship Him, nor do they grow weary, They glorify (Him)
by right and day, they are never languid (21:19-20).

Alldh has quoted in His Book many dialogues of Had, Salih,
Ibrahtm, Misa, Sho‘ayb, Yasuf, Sulaymin, “Tsa and Mubammad, etc.
(peace be upen them), in different conditions of theirs, like hardship
and ease, war and peace; disclosure and secrecy, good omens and war-
ing and so on.

Contemplate on the divine speech: So Misd réturned 1o his
peaple wrathful, sorrowing, Said he: "0 my peaple! Did not vour Lord
promise you a goodly promise; did then the time seem long to vou, ar
did you wish that displeasire from your Lovd showld be due to vou, so
that you broke (your) promise to me?" (20:86). He mentions Miisi
when he returned to his people while he was filled with wrath and
rage, but it did not turn him away from observation of manner while
mentioning his Lord.

Also, look at the divine words: And she in whose house he was
sought to make himself yield (1o her), and she made fast the doors and
said: "Come forward,” He said: "I seek Allah's refuge, swrely my Lovd
meade good my abode: Swrely the unjust do not prosper,” (12:23),

And the divine words: They said: "By Aligh! Now has Allahk
certainly chosen you over us, and we were certainly sinners.” e said:
‘(There shall be) no reproof against you this day: Allah may forgive
You, and He is the most Mercifud of the mercifil " (12:91-92), He men-
tions Yiisuf in privacy wherein the woman of * Aziz tried to make Yisuf
yield to her; it was a situation where man forgets all understanding; yet
it did not turn him away from piety, and did not distract him from
observation of manners when mentioning his Lord and with others.

Also, the divine words: . ., Thewn when he saw it settied beside
him, ke said: This is of the grace of my Lovd that He may try me
whether [ am grateful or wngratefud; and whoever is grateful, he is grate-
fuel only for his own soul, and whoever is ungrateful, then surely nny Lord
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is Self-sufficient, Honowred (27:40). So, this is Sulaymin (a.s.), and he
was given of the great kingdom, effective order and amazing power,
that he ordered to bring the throne of the queen of Sheba from Sheba
to Palestine, and it was brought down in less than a twinkling of an eye,
yet he was not talen over by pride and pompousness and did not forget
his Lord, and at once offered praise to his Lord in the presence of his
courtiers with best praise,

Compare it with the story of Nimrod with Ibrahim (a.s.), as Allah
savs: Have you not considered him who disputed with 1brdhim about
fis Lerd. because Alldh had given him the kingdom? When Ibrdhim
said: "My Lord is He Whe gives life and causes to die," he said: "I
give life and cause deaih.” . . . (2:238). He said it when he ordered two
prisoners to be brought before and ordered one of them to be killed
and the other to be freed,

Or. it may be compared with what Pharaoh said, as Allah has
quoted him: "Q my people! Is not the kingdom of Egypt mine? And
these rivers flow beneath me; do you not then see? Nay! I am hetter
them this fellow who is contemptible, and who can havdly speak dis-
tinctly: But why have not bracelets of gold been put upon him, or why
heave there not come with him angels as companions?" (43:51-33)

He shows his pride in the kingdom of Egypt and its rivers and a
quantity of gold which was in his possession and that of his nobles:
and it did not take him leng to announce: 'l am your sublime lord,' and
this was the same fellow who was being humiliated by Misd (a.s.)'s
signs day alter day, like Mood, locust, lice and frogs, ete.

Other examples of manner: Alldh says: . . . when they were both
in the cave, when he way saving to his companion. "Grieve not, suréely
Alldh is with us. ", (9:40); And when the Prophet seeretly communi-
cated a piece of information to one af his wives . . . so when he informed
her af it, she said: "Who informed you this?" He said: "The Knowing,
the Cne Aware, informed me. " (66:3). So, the hard situation, terror and
anxiety on the day of fear did not upset him to forget his Lord who was
with him, and his noble sellf was not affected by the threatening situ-
ation: and likewise the information which he secretly communicated
to one of his wives, all this conlains the good manners in referring to
his Lord.

These are a few examples, and in the same style we [ind the
finest manner and noble characteristics, which appear in their stories
in the noble Qur'an, We have already gone beyond our self-imposed
limit in this topic, otherwise we would have narrated their stories at
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length and described them fully.

8. Prophets' manners with the people in their dealings and talks:
Samples of this manner are found in their arguments with the unbe-
lievers which are quoted in the Qur'iin, and in their talks with the be-
lievers; also some aspects of their life histories which are narrated.

As for the manners in talk, you will not find them in their talks
with those arrogant and ignorant people ever using any word that would
annoy them or any abusing, insulting or debasing remark; while their
adversaries went to the extreme in abusing and taunting them and in
attacking and mocking them, but they never replied to them except
with best of the words and most sincere admanition: they turned away
from them in peace., and when the ignarant ones talked 1o them they
said: "Peace!" ,

Allah says: But the chiefs of those wha disbelieved Jrom ameang
his [Nul's] people said: "We do not consider you but a human heing
like owrselves, and we do not see any have Joltowed vou but those who
are meanest of us at first thought and we do not see in you any gxcel-
lence over us; nay, we deem you liars." He said- () my peaple! Tell
me if | have with me clear proof from my Lord. and He has granted
me mercy from Himself and it has been made obscure to you, shall we
constrain you fo (accept) it while you are averse from it?" (| 1:27-28).

Also, He quotes the tribe of *Ad, the people of Had, as saying:
"We do not say aught but that some of our gods have smitten You with
evil." He said.: "Surely I call Alldh to witness, and do you bear witness
too, that [ am clear of what vou associate (with Allah), besides Him,
" (11:54-55),

They meant that some of their gods had smitten 1IGd with evil,
i.e., madness or idiocy, ete.

Also, Allah quotes Azar as saying: "Do you disiike my gods,
Ihrahim? If you do not desist I will certainly revile you [or, stone you
to death] and leave me for a time." He said: "Peace be on e, §will
pray to my Lord fo forgive yow, surely He is ever Affectionate to me. "
(19:40-47)

Alsa, He quotes the people of Shu‘ayb (a.s)) as saying: The chiefy
af those who disbelieved from among his people said: “Most surel 'y we
see you in folly, and most surely we think you to be of the liars.” He
said: "0 my people! Thevé is no folly in me, but I am a tessenger of
the Lord of the worlds; I deliver to you the message of my Lord and T
am a faithful adviser to you. " (7:66-68).
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Also, Alldh says: Pharaoh said: "And what is the Lord of the
worlds?* He said: "The Lord of the heavens and the earth and what is
berween them, if vou undersiand.” ... Said her "Muost surely vour
Messenger who is sent to you is mad.” He said: "The Lord of the east
and the west and what is berween them, if you understand. " (26:23-28)

Also, He says quoting the people of Maryam: They said: "O
Maryam! Surely you have done a strange thing. () sister of Harin! Your
Jather was not a bad man, por was your mother an unchaste woman, "
But she pointed to hint. They said: "How should we speak to one wihio
i child in the cradle? " He sard: "Surely Lam a servant of Allah; He
has given e the Book and made mé d prophet, ... " (19:27-30)

And Allah has said consoling His Prophet (s:a.w.a.) when they
accused him of soathsaying, madness and of being a poet: Therefore,
contimue to remind, for by the grace of your Lord, you are nol a sooth-
saver, or a madman, Or do they say. "4 paet, we wail for him the evil
aceidents of time, " Say: "Waii, for surely I too with vou amn of those
who waif, " (52:29-31)

Also, He says: Asd the wnjust sav: "You do not follow any but a
mian bewitched " See what likeness do they apply to you, so they have
wone astray; therefore they shall not be able o find o way, (25:89)

Add to it many other types of abuse, accusation and insult which
have been guoted in the Qur’dn; yel it has not been narrated from the
prophets (a.5.) that they ever faced them with rudeness or obscenity,
they rather replied to them with correct speech and good and gentle
logic, in obedience ta the divine instruction which had taught them
good speech and beautiful manners. Allih says addressing Miisa and
Hiriin: Go both of you to Pharaoh; surely he has become inordinate.
Then speak to him a gentle word, haply ke may mind or Sfear (20:43-
44). And He said addressing His Prophet (s.a.w.a.): And if you turn
away from them to seek mercy from your Lord, which yvou hope for,
speak to them a gentle word (17 :28).

[t was an aspect of their manner in talks and discussions that they
taok themselves to be equal in position to general people: thus they
talked with every stratum of society aceording to the level of its under-
standing. 1t becomes manifest if you ponder on their talks with the
people with all their differences beginning from Nih onwards, Both
sects have narrated from the Prophet (s.a.w.a.) that he said: "Surely,
we the group of the prophets have been ordered to talk with the people

to the degree of their understanding.”

It must be kriown that the sending of prophets was only based
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on the foundation of guidance and its explanation and support. So, it
was incumbent on them to equip themselves with truth in their mission,
be devoid of falsily, and remain on guard against traps of error what-
ever they might be, whether it agreed with the people's pleasure or went
against their liking, whether it resulted in their willingness or unwilling-
ness. Alldh has ordained very strict prohibition and extreme caution in
this matter for His prophets, the falsity cannot be followed in words or
deeds even for helping the truth, for the falsity is falsity no matter it
falls in the path of truth or not; and the call to truth does not combine
with sanction of falsity even in the path of truth; a truth which is led 1o
by Talsehood and which results from untruth is not a total truth.

That is why Allah has said: . . . wor could I take those who lead
(others) astray for aiders. (18:51): And had it not been that We had
already made you fivm, you would certainly have been neor to incline
o thenr a little; in that case We would certainly have made viau o faste
a double (punishment) in this Iife and a double (punishment) afrer
death, then you would not have found any helper against Us (17:74-75),
For there is no indulgence, no close association, and no adulation in
truth, and no respect for falsity.

And that is why Allih equipped the people of His mission and
guardians of His religion, i.e. the prophets (peace be upon them), with
what would pave for them the path for following and helping the truth,
Allah savs: There is no havm in the Prophet doing that which Alldh
has ordained for fim: such has been the cowrse of Allah with respect
to those who have gone before; and the command of AllGh is a decree
that i made absofute: Those who deliver the messages of AlGh and
Jear Him, and do not fear amy one but ANlGh, and AllGh is sufficient to
ferke gecownt (33:38-39), Allah says that the prophets do not feel any
difficulty in doing what Allah has ordained for them; they fear only
Him, and do not fear any one other than Him; there is no snag in their
declaring the truth, come what may.

Then He promised them help in what they stood up to do for
Him. He says: And certainly Ouwr word has alveady gone forth in
respect of Owr serverts, the messengers: Mot surely they shall be the
assisted omes, and most surely Owr host alone shall be the victoriows
ores. (38:171-3). Most surely We help Our messengers, . (40:51),

That is why we hnd in their parrated stories that they do not
care for anything in declaration of truth and the word of vericity, even
if the peaple did not like it and found its taste hitter, Allih quotes Nih
addressing his people: . . . but [ consider you a peaple wha are tgnar-
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ant (11:29). And Hid said: . . . you are nothing hut forgers (of lies),
{11:500. Alse, he told them: Indeed uncleanness and wrath from your
Lord have lighted upon you; what! Do you dispute with me about
nemes, which you and your fathers huve given? Alldh has not sent any
authority for them, .. . (T.71), And He quotes Lt as saying: .. . nay,
you are an extravagant people (T:81). Also, He quotes word of [brihim
addressed to his people: "Fie on you and on what you worship besides
Allah: what! Do you not then undersiand?" (21:67); again He quotes
Miisi as he replied to Pharach's claim: "Mosf surely I deem you, O
Misa! To be a man bewitched,” He said: "Truly you kriaw that none
hut the Lord of the heavens emd the earth has sent down these as clear
proofs, and most surely [ helieve you, O Pharaoh! To be given over fo
perdition." (17:101-2), e, prevented from believing in truth, turned
oul, steeped in perdition. There are many other such examples.

All of this shows observation of manners about truth and its fol-
loswing; and there is no desired thing more honourable than this, nar i%
there any sought after item motre noble and more valuable. Yel some-
(imes il contains what goes against the prevalent manners among the
people because their lives are based on fallowing the side of desires
and procecding to the life's pleasure, by indulging the peeple of false-
hood. and submitting to those who create disturbance in society and
exceed the limit in practical policy.

In short. manner, as earlier explained, appears in palatable words
and good deeds. Thus it differs with changed ways of life in societies,
and the opinions and beliefs, which are seitled in it and shape it. As
for the divine mission. upon which the religious society depends, it
only follows the truth in belief and action. The truth does not mix with
falsity or depend on or get supported by it So, there is no escape from
declaring and following it. The manner that springs from it is that one
should proceed on the best path of truth and dress in it with the finest
robe. like opting for soft words when one has the option of speaking
softly or harshly, and to choose hastening in doing good when both
hastening and delaying are permissible,

It is this aspect which Alldh has ordered in His Book: And We
ordained for him [Msa) in the tablets admonition of every kind and
clear explanation of all things: so take hold of them with firmness and
emjoin your people to take hold of what is best thereaf; . .. (T:143).
Then He gave good news to His servants who adhered to it: . . . there-
Jfore give good news to My servanis, thase who listen to the word, then
follow the best of it; those are they whom Allah has guided. and those
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it is who are the men of understanding (39:17-18). So there is no man-
ner found in falsity, nor any manner in a mixture of truth and false-
hood; whatever is out of the fold of pure truth is error which the
Guardian of truth is not pleased with, and He has said: . . and what is
there afier the truth but ervor; . (10:32)

It is this factor that led the prophets of truth to clear declaration
and true language, even if on occasions it was against the demands of
svcophancy and false manners that are prevalent in non-religious
societies.

It was a part of their manners in their dealings and characteris-
tics with the people that they accorded respect to the weak and to the
powerful in equal degree; if there was increase and augmeniation, it
was for the people of knowledge and picty. For. when they buill on
the foundation of servitude and upbringing of human soul. it resulted
in equality of judgement between rich and poor, big and small, man
and woman, master and slave, ruler and ruled, leader and follower,
king and subject. At this juncture, the distinction of attributes becames
ineffectual, exelusive possession of social distinctions by powerful
peaple is negated: and division of gain and loss, deprivation and ENjoy-
ment, felicity and infelicity between the attribules of wealth and prverty,
and power and weakness, becomes noperative: the system is nullified in
which the powerful and wealthy are placed at the topmost stratum.
enjoy the most tender life, are given in every endeavour the easiest
and most comfortable and in every responsibility the lightest; rather
all people are treated equally. Allh savs: O you men! Surel '+ We fave
created vou of a male and a female, and made vou tribes and Jamilies
that you may know each other; surely the most honawrable of vou with
Alldh is the one among you most pioys; . (49;] 3). In this way, the
arrogance of the powerful because of their power, and pride of the rich
because of their wealth, turns into humility for the truth, and hastening
to forgiveness and mercy, racing to the good deeds, endeavouring in
the way of Allah for the purpose of Allah's pleasure.

Thus, they accorded respect to the poor Just as they did to the
wealthy, and observed good manners with the weak as they did with the
rich, Rather the weaker section was reserved for more magnanimity,
mercy and graciousness. Alldh says teaching His Praphet {s.a.w.a.)
And withhold vourself with those who call on their Lord morning and
evening desiring His good will, and let iiot your eyes pass from them,
desiring the beauties of this world's life: end do not follow him whose
heart We have made wnmindful to Owr remembrance. and he Sollows
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his low desives and his case is one in which dug bounds are exceeded,
(18:28); And do riot drive away those who call upon their Lord in the
marning and the evening. they desire only His favour; neither are you
cmswerable for any reckoning of theirs, nor are they answerable for
any reckoning of yours, so that you shonld drive them aweay and thus
be af the unjust. (6:52); Do not strain your cyes after what We have
given certain classes of them o énjoy, aitd do not grieve for them, and
make yourself gentle to the believers; and say. “Surely | am the plain
warner. " (15:88-89).

This fine manner is scen in the dialogue between Nuh and his
peaple as Alldh narrates: But the chiefs of those who dishelieved from
among his people said: "We do not consider you but a man like v
selves. and we do not see any have followed you bui those wha are the
meanest of us at first thought, and we do not see i you any excellence
over us: nay, we deem you liars.” He said: "0 my peaple! Tell me if §
herve with me clear proof from my Lord, and He hess granted me mercy
from Himself and it has been made obscure to you, shall we constrain
you fo (accept) it while you are averse from it? And O my people! I ask
you not _for wealth in veturn for it my rewerrd is andy with Allah ond [
am not gotng to drive away those who believe; surely they shall meet
their Lovd, but I consider vou a peaple whe are ignorant [because of
your disdaining the poor and weak servants of Allah): And () my
peaple! Who will help me against Allah if [ drive them away? Will you
ot then mind? dnd I do not say to you that [ have the treasures of
Allah: and I do ot kmow the wiseen, nor do T say fhat T am an angel
[i.e. | do not claim for mysell any distinction against you cxcept that |
have been sent as a messenger to youl: nor do [ say about those whon
vour eyes hold in mean estimation (that) Allah will never grant them
(any) good — Alldh knows best what is in their souls [of the good and
felicity expected from them]: — for then most surely 1 should be of the
srgrest. ' (1 1:27-31)

A similar negation of distinction is seen in the words Shu‘ayb
addressed to his people, as Allah narrates: " . and Tdo mot desire that
in apposition (o you I should betake myself to that which I forbid you:
I desire nothing but reform so far as Fam able to, and with none but
AllGh is the direction of my affair o a right cowrse; on Him do 1 rely
and 1o Him do T oo " (11:88). And Alldh says introducing His Mess-
enger to the people: Certainly a Messenger s comie 1o Vo from among
yourselves, grievous to him is your falling into distress, excessively val-
feitous respecting you, to the helievers (he is) compassionate, merciful.
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(9:128); And there are some of them who hurt the Prophet and CEV
"He is an ear;" say: "4 hearer of good for you (who) believes in Allgh
and believes in the faithful and a merey for those of vou who believe: "
< (9:61); And most surelv you conform (yoursell) o sublime morality
(68:4). Also, He says and it gathers all preceding atteibutes: And We
have nol sent You but as a mercy to the worlds (21-1 07},

Although apparently these verses deseribe his good characteris-
tics, and not his manners which are samething beyond that; yet a sort
of manners, as described earlier, is inferred from a sort of characieris-
tics; moreover, manner itself is a branch of characteristics,

OTHER TRADITIONS

Most of the Qur*inic verses, from which the Prophet (s.aw.a,)'s
noble characteristics and beautiful manners inferred are revealed in
the forms of imperative and prohibitive orders, Therefore, we thousht
it advisable to write here some traditions aboul his (s.a.w.a.)'s custom-
ary usage, which contain collections of his characteristics which point
to his beautiful divine manners; and they are also supported by (he
noble Qur’anic verses,

L. Ma'dni I-Akhbdr: (ag-Sadiaq) narrales through his chain, from Ahi
Hald at-Tamimi, from al-Hlasan ibn ‘AT (peace be upon both): and
through another chain from ar-Ridd (a.s.), through his Torefathers, from
“AlT ibn al-TTusayn from al-Hasan ibn ‘AT (peace be upon all of them);
also through a third chain, from a man from the progeny of Aba Hila.
from al-Tlasan ibn *All (peace be upon both). that he said:

‘I asked my maternal uncle Hind ibn AbT Hala, who was a
describer of (the atiributes of) the Prophet (s.a.w.a.); and [ was desirous
that he should describe to me something of il in order that 1 should hold
fast 1o it, 5o he said:

"'"The Messenger of Allah (s.a.w.a.) was magnificent and hon-
oured, his face radiated like the full moon on moonlit night; taller than
al-marbid’ (of medium height), and shorter than al-mushadhdhab (tall
and excellent), (he had) big skull and long, straight hair; if his hair
was parted it separated in the middle, otherwise his hair did not reach
beyond his earlobes: of bright calour, wide forchead; his evehrows were
thin and long, lengthy from one end to the other without joining in the
middle: between them was a vein; he had a light over-whelming him,
if ane did not ponder over him, would deem him having high nasal
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wind pipe, of thick beard, soft checks and wide mouth; had white teeth
not tightly joined; had a thin line of hair from middie of the chest to
the stomach; it seemed as his neck was like that of a deer in clarity of
silver: of medium stature, plump and holding himself properly; his
stomach and chest were in one level; his shoulders were wide; his hone-
joints were thick: his chest was broad; when he disrobed, his body was
brilliant: a thin line of hair joined his neck to the navel-pit; apart from
that. his breasts and belly were without hair; there was hair on his arms,
shoulders and upper chest; his wrists were long, his palms wide; his
palms and soles were thick: his sides flowed, his joints were sofl; hol-
Jows of his soles were deep, the feet were wide, water did not adhere 1o
them: he proceeded ahead well-balanced, and walked in humbleness,
fast-paced, when he walked it seemed as if he was going down a slope;
when he turned (towards someone), turned with his whole body; kept
his eyes down, he looked to the earth much longer than he looked at the
heaven: most of his look was observation; he hastened to say saldm to
whomever he met.""

He said: "Then | said to him, 'Describe to me (the way of) his
speaking,' He said, 'He (s.a.w.a.), was constantly in grief, always con-
templating, he never spoke unnecessarily: he began his talk and ended
it very eloguently; he spoke short sentences. pithy and expressive, in
which there was neither any superfluous word nor any shortcoming;
mild-tempered, neither vain nor insulting: exalted a bounty (gifted 1o
him?y however small it might be: he never criticized any of it; however,
he never derouated nor praised any taste. When he stood for the truth
nobody recognized him; nothing could stand against his anger until he
obtained its right for it, When he pointed, he did so with his whole
palm, and when he was astonished he turned [the palm]; when he talked
he joined it and touched his right palm with inside of his left thumb.
When he was angry he turned away and cast down his eyes; mostly his
laugh was a smile; when he laughed his teeth appeared like hail-stone.'”

as-Sadig savs: Upta here was the narration of al-Qéasim ibn al-
Mant* from lsmi‘il ibn Muhammad ibn Ishig ibn Ja*far ibn Muham-
mad: and the rest is the narrative of * Abdu 'r-Rahmén upto the end.

"al-Hasan (a.5.), said, 'l did not mention the [above traditien] for
a while to al-Husayn (a.s.), then | narrated it to him, but I found that
he already knew it. So, 1 asked him about it and found that he had
asked his father (a.s.) about the Prophet (s.a,w.a.) — his entry and exit,
his sitting and his features - not legving anything out.”

"al-Husayn (a.s.), said. T did ask my father (as.), about the
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entrance of the Messenger of Allzh {s.a.w.a.). He said, "His entrance
in itself was allowed to him; so when he went ta his house, he divided
his entry in three parts: one part for Alldh, one for his family and one
for himself; then he divided his own part between himsell” and the
people and dealt with general public through his especial people and
did not keep away anything from them.

"'"And it was part of his (s.a.w.a.)'s characteristics in the part of
the wmmeh to give prefercnce to the people of excellence in his man-
ners. and apportion it on them according to their superiotily in relig-
ion; so among them was one with one need, another with two needs,
and a third with many needs: so he remained engaged with them and
kept them busy in that which was good for them, and constantly asked
about the wmmah and informed them of that which should be done:
and he used to say: 'The one who is present must convey [the mess-
age] to him who is absent;' [and he admonished]: 'Convey to me the
need of him who is unahle to convey it (to me); because anyone who
conveys to an authority the need of him who is unable ta convey it
himself, Alldh will make his fect firm on the Day of Resurrection.
Nothing else was mentioned in his presence, and he did not accapt from
anyone any other thing; people came to him in groups and did not go
out except after tasting (food), and went away as guides (to the other)."

"'And [ asked him about the going out of the Messenger of Allah
(s.a.w.a.) how did he do it? He said, "The Messenger of Alldh (s.a.wa.)
used to preserve his tongue except from that which concerned him: he
kept them united, and not to alienate them; he honoured the noble man
of every community and made him their governor; he remained on
walch about the people and kept guards agains! them, withou! turning
his face away from anyone or showing any change in his manners; he
checked conditions of his companions, and asked the people about the
people. He praised the good, strengthened it, showed the ugliness of
the evil, and weakened it; he was moderate in his atfairs, not contra-
dictory. He was never oblivious lest they become oblivious and ineline
(to one side); was never short from truth and never allowed it those
who were close to him were best of the people; the one having excel-
lence near him was the one who was most sincere to the Muslims, and
the one having greatest rank near him was the one who was hest of al|
in beneficence and assistance.""

"He (a.s.), said, "Then I asked him about his (s.a.w.a.)'s sitting,
He said, "He never sal down or stood up except with remembrance (of
Allah), he did not reserve any seat for himself: when he reached a
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aroup. he sat down where he had arrived, and he ordered (others) to do
the same, He save each of the group his due share (of attention); and no
co-participant in the gathering thought that any other person was more
henoured than him (in the Prophet's eyes). Whoever sat with him, (the
Prophet). patiently remained with lim unti] he ook his leave. Whoever
asked him for a need. did not return except either with that thing or with
sweet words. [lis good manners overwhelmed the people until he was
(like) a father to them: and all of them were equal in his eyes in their
rights, His gathering was one of Forbearance. modesty, truth and trust,
vaices were not raised therein, not were people's honours disgraced
there. If one of them commilted a mistake, it was (eracefully) amended
so that no one repeated ity they dealt with cach other with justice.
joining together with piety. humble with each other; they respected the
older and had merey on the younger: they gave prefercnce to a needy
person over themselves and pravided safely to a stranger."'

"Then | said, "How was his dealing with those who sat with him?
He (a.s,) said, 'He {s.aw.a) had always a smiling face; he was of agree-
able manner and gentle hearted; he was neither rude nor rash, neither
loud voiced not obscene; neither exposer of defects nor eulogist. he
jenored what he did not desire, so neither they despaired of him nor
those who had hoped of him were disappointed. He freed himself from
three (things): dispute, increase and what did not concern him: and
freed the peaple from three (things): He never condemned anyone or
put him to shame; never did he loak far any one's slips or defects; he
did not speak except about what he hoped (divine) reward; when he
talked his companions bowed {heit heads in silence, as though there
were birds on their heads; so when he became silent, they spoke; they
did not dispute near him in a talk, whoever spake they listened to him
until he finished: their talk near him was one after another; he laughed
at what they laughed at, and wondered al what they wondered at. He
remained patient when a stranger was tude in his tatk and demands until
his companions [ullilled his requirements, and used to say: "When you
see a needy person secking his needs, fulfil it" He did not accept praise
except for a favour he had done to him. e did not interrupt anyone's
talk until he exceeded the limit, then he stopped it by forbidding it or
standing up.’

He said: "Then I asked him about the silence of the Messenger
of Alldh (saw.a.) so he (as.) said, 'His (s.aw.a.)'s silence was based
an four (factors): forbearance, caution, estimation and meditalion: as
for the estimation, it was in equally locking at the people and listening
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to them: and as for his meditation, it was on what would abide and
what would perish. Forbearance and patience were united in him; there-
fore nothing would enrage or agitate him. His caution had gathered in
four things: his holding fast to good in order to follow il, his abstaining
rom evil in order to desist from it, his deep thinking regarding the
welfare of his wmmah, and standing up for what is gathered for him of
the good of this world and the next.'”

The anthor says: as-Sadiag has also narrated it in Adakdrimy -
akhlag, copying it from the book of Mubhammad ibn Ishaqg ibn [brahim
at- [aliganT who has narrated it through his trusted narrators from al-
Hasan and al-Husayn (peace be upon both). al-MajlisT has said in
Bikdru -amwdr: "This is a famous tradition and the Sunnis have par-
rated it in most of their books."

And numerous traditions on this theme or on some of its parts
have been narrated from the Companions.

[Mote: From here about two pages of Arabic book contain meanings
and explanations of the difficult wards and phrases of this tradition.
We are omitting it here, because cur English version has incorporated
them Tully. i#]

2. Thedw 1=l writes: Tle (s.aowea) was the most eloguent in
speech and the sweetest . . He spoke comprehensive sentences, there
was neither any superfluous word in them nor any shortcoming, it was
as though his words followed one another; he paused between his
speech in order that the hearer could memorize and preserve it: he was
loud-voiced with mest beautiful melody. (al-Ghazalt)

3. et-Tahdhth: (as-Sadiig) narrates through his chain from Ishiq ibn
Ja*far, from his brother Msa, through his foretathers from “AlT (a.s.)
that he said: "I heard the Prophet (s.a.w.a.), saying, 'l have been sent
with noble ethics and the best manners.'"

4. Makiarimu T-Akhlag. Abti Sa'Td al-Khudri said: "The Messenger
of Alldh (s.a.w.a.), was more modest than a virgin girl in her private
room: and when he disliked a thing, we knew it from his face." (al-
Tabrist)

5. al-Kaft (al-Kulayni) narrates through his chains, from Muhammad
ibn Muslim that he said: "I heard Abi JaTar (8.5} saying that an angrel
came to the Messenger of Alldh (s.aw.a.) and said, 'Surely Alldh has
given you option to choose that you become a servant, Messenger (and)
humble or a messenger angel.’ (Abf Ja'far) said, 'So the Prophet lookerd
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at Gabriel (who) pointed with his hand that be a humble (Messenger);
sa he said, "(1 shall be) a servant, Messenger (and) humble " The mess-
enger (angel) said, "With (condition that) it would not decrease any-
thing that you have got with your Lord." (He said), "And with it are
the keys of the treasures of the earth.""™"

6. Nahju I-Baldghah: ‘AlT (as) said: "So you follow your pure
cheerful Praphet ... He gnawed at the world and did not lend any
glance at it. He was most suffering of all in side and most empty of
stomach. The world was offered to him but he refused to accept it. He
knew that Allah disliked a thing, so he dishiked it. and He degraded a
thing. so he degraded it. 1f we did not haye cxcept aur lowve to what
Alldh disliked, and our honouring what Allah degraded, it was enough
for discord with Alah and deviation from Allah's command.

"And the Messenger of Allih used o cat sitting on the earth,
and sat like 4 slave; he mended his shoes by his hand, rode an unsad-
dled donkey, and allowed someone to ride behind him, (Sometimes)
there would be a curtain on his door with pictures on it, so he would
say. 'O so-and-sol (Addressing a wife of his): Remove it friom me,
because whenewver 1 look at it, | am reminded of this world and its
adornments,’ Thus he turned away from the world by his heart, and let
its remembrance die lrom his soul; he liked that its adornment be wiped
away from his cyes, lest he takes some equipment from it. He did not
believe that it was something to abide, and did not expect to remain
therein: so he turned it out of his soul, and dispatched it from his heart
and removed il from his sight, In this way, whoever hates a thing, he
hates to look at it and does not like it to be mentioned before him,"

7. al-thtijdi: Masa ibn Ja*far has narrated from his father, from his
forefathers, from al-Hasan ibn “AlL from his father, *Alf (peace be
upon them), imer alia, in a lengthy hoditl: "He (s.a.w.a.) used to weep
far fear of Alldh, the Mighty, the Great, until his place of prayer
became wet — without any sin ., ." (at-Tabrist)

8. al-Mandgib: "He (s.a.w.a.) used to weep until he fainted. Some-
body told him, 'Has not Allih forgiven you your past faults and those
to follow? He said, "Well, should 1 not be a grateful servant? And
exactly like that were the faintings of *AlT ibn AbT Tilib, his successor
in his positions.” (Tbn Shahrashob)

The author says: That question was based on the idea that the
purpose of divine worship is safety from chastisement; and it has been
said in wraditions that it is the worship of slaves; and his (s.aw.a.)'s
reply is based on the idea that the reason is to show one's gratitude Lo
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Allah, it is the worship of noble people, and it is another of the types
of worship, It has been narrated from the Tmams of Ahix -Bayt (as)
"Surely among the worship is the one that is done for fear of punish-
ment, and it is the worship of slaves; and there is the one that is done for
desire of reward. and it is the worship of traders; and among them is the
one that is done to show onc’s gratitude to Allih." (Some traditions
say: 'for love of Allah'; some others say: 'because He deserves it}

We have discussed the meaning of these traditions in detail in
vol4 of the book under the "Commentary” of the verse: . , . and Allah
will reward the grateful, (3:144)°, We have explained there that grate-
fulness 1o Allah in His worship means being sincere to Him, and thal
the grateful are the purified ones who are described in such wordings
of Allah as: Glory be to Allah (for freedom) from what they describe,
but not so the servants of AllGh the purified ones (37:159-60).

9. al-frshad, ad-Daylam: "Surely during the prayer of Thrihim {a.s.)
the wheezing sound of fear was heard from him because of fear of
Allgh, and the Messenger of Allah (s.a.w.a.) too was like that "

10. Tafsir of Abu'l-Futath: It is narrated from Abi Sa‘id al-Khudri
that he said, "When the verse: . .. remember AllGh rememtbering fre-
quently [33:41] was revealed, the Messenger of Alldh became engaged
in the remembrance of Allih until the unbelievers said that he had
become insane,"

L al-Kafi: (al-Kulaynd) narrates through his chain from Zayd ash-
Shabhdm from AbT ‘Abdillih (a.s.) that he said: “The Messenger of
Alldh (s.aw.a.) used to repent W Alldh every day seventy times." "]
[Zayd] said, "Was he saying: "] seek pardon of Allah and return (repent)
to Him?"' He said, 'No; but he used to say, "I return to Allih,"' [ said,
(How is it that) the Messennger of Allih (s.a.w.a.) used to repent and
did not return (to that fault) and we repent and then return? He said,
'Allah's help is saught.""

V2. Mukdrimm 1-Akhidy. (at-TabrisT) narrates from *AIT (a.s.) copying
from Kirabue ‘n-Nubwwwah that he (as.) used 10 say when he described
the attributes of the Messenger of Allgh (s.aw.a): "He was the most
gencrous of hand, the bravest of the chest, the most truthful in speech,
the most fulfilling of obligations, of the mildest nature. from the noblest
family; whoever saw him all of a sudden, was afraid of him, and who-
ever mingled with him knowing him, loved him: | did not see like him
{s.a.w.a.) neither before him nor after him."

* al-Mezdn (Eng.), vol 7, pp.53-38. (1)
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13, al-Kaft. (al-Kulayni) narrates through his chain from *Umar ibn
< AT from his father (a.5.) that he said: "It was (the style) of the swear-
ing of the Messenger of Allah (s.a,w.a.) that e said, 'No. and 1 seek
pardon of Allah""

14, Ihyédu - 'Ulin: "When he (s.2.w.) was very upscl, he tauched his
noeble beard frequently.”

15. Ihid: "And he (s.a.w.) was the most generous of all people: dinar
or dirham did not remain with him; if something was left with him and
he did not find one to give it to him and the night came, he did not go
ta his house until he found someone who needed it. He did not take
fram what Allah had given to him except the [ood sufficient for the
vear from easily available dates and barley: and he put all of it in the
way of Allgh.

"e was not asked for a thing except he gave it out: then he
ceturned 1o the nourishment of the year — so much so that ne often was
empty-handed before the expiry of the year if nothing new came to
him.* He said, "And he enforced the truth even if it resulted ina harm
to himself or his companions," He said, "And he vsed to proceed alone
botween his enemies without a guard,” He said, "Nothing from waorld-
'y affairs ever intimidated him."

He said: "He sat with poor, took food with needy; he used to
respect the people of excellence in their ethics, and was on intimate
terms with the people of dignity by doing good to them. He did good
to his relatives. without giving them preference over one who was
superior to them: he was not harsh to anyone, he accepled the apology
fram ene who offered it."

He said: "He had some slaves and slave girls but did not rise
avet them in meals or dress. He never passed a time without some work
for Allah or for something, which was necessary for his welfare, He
used to go forth to the orchards of his companions, He never looked
down any poor with disdain because of his poverty or chronic illness.
He was not awed by any king because of his kingdom; he called this
and that towards Allah in equal way."

16. fhic: "And he (s.a.w.) was furthest from anger and nearest in pleas-
antness: he was most gracious of all people towards the people, the best
of all far all people, and the most beneficial of all for the people.”

|7, thid: "When he (s.a.w.) was happy and pleased, he was the best
of the people in pleasantness; when he admonished, he admonished
seriously, and when he was angry — and he was never angry except for
Allah — nothing could stand against his anger. And he was like that in
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all his affairs; and when any alTair occured to him, he entrusted that 10
Allah, freed himself from power and strength, and invoked the suidance."

The author says: Reliance on Allgh, entrusting the affairs 1o
Him, freeing oneself from power and strength and invocation of puid-
ance from Him, all of it returns one 1o another, and all of it sprouls
from one root, and it is this: All affairs are based on the Divine Will
which is the canqueroer, unconquered, and His power which is the sub-
duer, unlimited. The Book and the Swmnah with one voice call to it,
Allah savs: . . and on Alldh should the veliant rely. (14 123, ., awel §
entrust my affair to Alldh, . .. (40:44Y; . . . and whoever trusty in Alldh,
He is sufficlent for him; . (65:3); . .. surely His is the creation and
the command; . . . (7:54): And that 1o vour Lord is the maal, (53:42)
apart [rom other such verses. As for the traditions they are heyond
counting.

Acquiring these ethics and learning these manners is based on
the fact that they apply the human activities on the proper realities,
which establish them on the natural religion. It is because in reality all
affairs return to Allh, as He says: . . . new surely to Alldh do all affairs
eventually come (42:53). It has a magnificent benefit; When man relies
and depends on Allah - and he recognizes His unlimited power and
subduer Will — this factor strengthens man's will and builds the pillars
ol his determination; as such he is not affected by any hindrance which
appears in the way, nor is he constrained by any difficully or tiredness
thal faces him: his firm intention is not shaken by any seduction or
matanic whispering which may appear in his inner self in the form of
imaginary significances.

SOME OF HIS CUSTOMS AND MANNERS
IN HIS SOCIAL RELATIONS

18, Irshadu -Qulih, ad-Daylamt. "The Prophet (sa.w.a.) used to
patch his clothes, mend his shoes and milk his goat; he ate with slaves,
sat on the earth and rode a4 denkey and allowed someone to sit behind
him; he was not ashamed to carry his provisions frem market lo his
family: he shook hands with rich and poor, and did not remove hiz
hand from any one's hand until it was the opposite party who remaoved
it; he greeted anyone who came before him, be he rich or poor, senior
or junior; he never degraded what he was invited to even if it was date
afl inferior gquality.
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"And he (s.a.w.a.) was light of provision, noble ot nature, of
beautifill social relation and cheerful face: smiling without laughter,
sorrowful without scowling; humble without humiliation. magnani-
mous without extravagance, sofi-hearted, merciful to every Muslin;
he never lilled his stomach so that it would result in belching, and did
not extend his hand to anything because of covelousness.”

19, Makdrinm I-Akhldg, 1L is narrated about the Prophet (s.aw.a.)
that he looked into mirror, let his hair grow long and combed it; some-
times he looked into water and managed his hair in this way. He used
to adorn himself for his companions more than he did for his family,
And he (s.a.w.a.) said: "Surely Allih likes from His servant when he
goes oul for his brethren that he should prepare and beautify himself
for them."

0. Halu 'sh-Shardi®, ‘Uviin Akhbéri 'v-Ridd, and al-Majalis: ag-Sadiiq
narrates through his chain, from ar-Rid (a.5.) from his Torefathers that
he said: "The Messenger of Alldh (saw.a) said, (There are) five
(things) that 1 shall not leave them till | die: To eat (sitting) on the earth
with slaves, my riding with someone, milking my goat by my hand,
wearing wool(len dress), and greeting the children in arder that it may
be @ custom after me,'"”

21, Man I Yahduruhu '1-Fagih 1t is narrated from “AlT (a.s.) that he
<aid to 2 man from Bani Sa‘d: "Should not | tel] you about Fatimah and
mysell? . .. So came 1o us the Messenger of Allih (s.a.w.a.) early in the
morning, and we were under our blanket; and he said: 'Peacc be on
you! But we remained silent and felt shy because of our position,

"Then he (s.a.w.a)) said: 'Peace be on you!" And we remained
silent. Then he (s.a,w.a.) said: "Peace be on you!" So we feared that if
we did not respand (this time) he would go back. (And it was his
custom that he would say saldm three times, and if he was given per-
mission, well and good; otherwise he would go away.) So we said: 'And
on you be saldm, O Messenger of Allih! Come in' so he entered . . "
22. a/-Kaff; (al-KulaynT) narrates through his chain from Rib'7 ibn
*Abdiliah, from Abii “Abdiliah (a.s.) that he said: "The Messenger of
Allih (5.a.w.a.) used to greet (say salam to) the women and they gave
him the reply of the saldm, and the Leader of the Faithful {a.s.) used to
greet the women; and he disliked to greet the young ones from among
them. and used to say: 'l fear that her voice would give me pleasure
and thus 1 would become liable to more (responsibility) than the reward
[ seek.'"

The author says: And as-Sadiiq has narrated it as a mursal
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tradition; and so has done Sibt at-Tabrisi in al-Mishka copying from
Kitdbu '\-Meahdsin,

23. Ibid: (al-KulaynT) narrates through his chain from *Abdu - Azim
ibn “Abdillah al-Hasani, as a marfi® tradition. He said: "The Prophet
(s.a.w.a.) used ta sit in one of the three styles: al-Charfiesd ', 1.e. he raised
his legs and encircled them with his hands, holding fast to the arms with
the hands; and he rested on his knees; and he doubled ane leg. putting
the other over it; and he was never seen cross-legged."

24, Makdrimu I-Akhidg, copving from Kitdbu m-Nubwwwah: Tt is
narrated from ‘AlT (a.s.) that he said: "When the Messenger of Alldh
(s:a.w.a.), shook hand with someone, he did not remove his hand from
that one's hand until it was the other man who pulled his hand away;
and no one talked with him about some need of his or for some other
purpose and the Propher went away, until that man himsell was the
one who went away: and no one cut his talk unti] that man beeame
silent; and he was never seen extending his leg before a companiorn.

"And he was never given an option between two courses of
action bul he opted for the harder one; and he did not avenge himsell
for any injustice, until someone disgraced a sanctuary of Allgh, then
he shall be angry for Allah: he never took meal reclining (on pillow)
until he departed from this world; and he was never asked for a thing
and he replied in negative; no petitioner ever asked for his need, but
he (s.a.w.a.) accepted it or (alternatively) talked to him in casy lan-
guage: he was lightest of all in prayer, shortest of them in lecture and
least of all in useless talk, When he came he was known by the good
scent; when he ate with the people, he was the first 1o begin and last (o
stop his hand; when he ate, he ate from the side that was near him:
however if it was dates, his hand roamed all over it: when he drank he
divided it in three breaths, he used 1o sip the water, not flooding it. His
right hand was for his food and drink, for his taking and giving, he did
not take but by his right hand and did not give but by his right hand;
and his left hand was for other functions of his body; he liked 10 begin
with the right side in all his affairs — in wearing dress, shoes, and
dismounting.

"When he called, he called three times, when he spake, he spoke
once, and when he sought permission, he did so thrice. His speech was
in sections; whoever heard him clearly, understood him: when he spalke,
it seemed as if a light went forth from between his teeth, When YOu saw
him you would say (his teeth were) separated, but they were not.

"His observation was glancing with his eves; he did not tell any-
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one anything, which he disliked, when he walked it was as though he
was going down a slope. He used o say: "Surely the best of you is the
best of yeu in ethies (manners);’ he never condemned any taste nor did
he praise it: and never did the speakers dispute before him. The one
describing him used to say: 'T did not see with my eye anyone like
him. neither before him nor after him {s.a.w.a.)."

25, al-Kafl: (al-Kulaynt)y narrates through his chain, from Jamil ibn
[aredj, from Abi *Ahdillah (a.s.) that he said: "The Messenger of Allah
(s.aw.a.) divided his glance between his companions, he looked to this
and 1o that equally.” (Also he said:) "The Messenger of Allih (s.aw.a)
never spread his legs between his companions: if somecne shook his
hand, the Messenger of Alldh (s.a.w.a) did not remove his own hand
from that man's hand until it was he who removed his hand; so when
they became awarg of it, the man on shaking his hand (soon) moved
his hand and removed it from the Prophet's hand."

26, Makdrimu -Akhldq: "When the Messenger of Allah (s.a.w.a.) said
a thing, he smiled in his speech.”

27. Ibid: Yinus ash-Shaybant said: "Abu *Abdillah (a.s.) said Lo me,
How is vour joking (and jesting) with each ather? 1 said, Very little
e said, "Why don't you do it?' Because joking (and jesting) is a part
of good manners; and surely you intraduce through it jov to your brother:
and the Messenger of Allih (s.a.w.a.) used fo jest with a man intending
to make him happy.'"

98, Ihid: Abu '1-Qasim al-Kofi narrates in Kidhu '-Akhldyg fram as-
Sadiq (a.s.) that he said: "There is no believer but there is jesting in
him; and the Messenger of Alldh (s.a,w.a.) used to joke, yet he never
spoke other than the truth.”

29, al-Kaft: (al-KulaynT) narrates through his chain from Mo ammar
b Khallad that he said: "1 asked Abu 'l-FHasan (a.8.) and said: May |
be made vour ransom! A man {mingles) with the people and talk among
them continues, they joke and laugh? He said, "There is no harm (in it)
as long as there is no.' (5o | thought that lie meant 'obscenity’.)

"Then (the Imam} said, 'Surcly. a Bedouin used to come to (the
Messenger of Alldh) and bring to him (some) gift; then he used to say:
"Give us the price of our gift." So the Messenger of Allah {saw.a.) used
to laugh. And when he was distressed, he used say: "What happened to
the Bedouin, would that he came to us.""™"

30, Ihid: (al-Kulayni} narrates through his chain from Talbah ibn Zayd,
from Abi ‘Abdillih (a.5.) that he said; "The Messenger of Allah (s.a.
w.a.) used to sit mosthy facing giblah.”
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3. Makdrimu 1-Akhidg: "The people used to bring a small child to
the Messenger of Allih (s.a.w.a.), so that he should pray [or blessings
to him; so he used to keep him in his lap in order to honour his family
members; and sometimes the child urinated an him, and if someone
who saw it shouted at the child, he (s.a.w.a.) would say: Don't disturb
the child until he finishes urinating;' thereafter, he would complete pray-
ing for him or naming him, thus heightening the joy of his family, and
they never felt that he was disturbed because of their child's urine; then
when they had gone back, he would wash his clothes afterwards.”

32, Ibid: 1t is narrated that the Messenger of Alldh (s.aw.a.) never
allewed anyone 1o walk on foot with him when he himself was riding
until he made him sit with him; if the man refused, then he told him:
"Proceed before me and meet me at the place vou intend.”

33, Ihid: Abu’l-Qasim al-Kuft writes in Kisdbu 1-Akhidg: "I has
come in traditions that the Messenger of Allah (s.a.w.a.) never took
his revenge from anyone; rather he used to forgive and pardon.”

34, fbid: "If a man from among his brethren remained absent for three
days. the Messenger of Allah (s.a.w.a.) used to enquire about him: if he
was out of town, he prayed for him: if he was present therein, he visited
him; and if he was sick, he went to sce him."

35. fhie: Anas said: "I served the Prophet (s.a.w.a.) for nine vears. |
have no knowledge that he ever said to me; 'Did you do such and such
(thing)? Nor did he ever criticize me for anything."

36. HMoedu I-"Uliin: Anas said: "By Him Who sent him with truth! He
never said to me about a thing, which he disliked: 'Why did you do it™
And his women never blamed me but he said: 'Leave him alone, it was
only by a Book and destiny.'"

37. Ihid: 1t is narrated from Anas that no ene from his companions or
athers called him but he said: "Labhavk, "

38, Ihid: Anas said: "He (s.a.w.) used to call his companions with
their agnomen, in order to honour them and 1o win their affection: and
he gave agnomen to the one who did not have any, so he was called by
that agnomen, He also allotted agnomen (o the ladies who had childeen
and even those wha had not borne yet; and he alse gave sgnomen to the
children thus softening their hearts.”

30 fhid: "He {s.a.w.) made a visitor sit on the cushion on which he sat:
if the visitor refused to do so, he (s.a.w.) adjured him until he accepred.”
4. al-Kafr: (al-KulaynT) narrates through his chain from *Ajlan that
he said: "l was with Abd ‘Abdilldh (a.s.); a beggar came, so he (a.5.)
went to a container of dates, and taking out a handful gave it to him;
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then came another, so he stood up and gave him a handful; then came

a third one, he asked and the Imam stood up and taking a handful gave
“ ta him. Thereafter came another man, and the Imim (a.s.). said,
‘Alldh is our Sustainer and yours.'

"Then he said, ‘Surely nobody asked anything of this waorld from
the Messenger of Alldh (s.a.w.a.) but he gave it to him. A worman said
ta her son, "Ge to him (the Prophet) and ask from him; if he sayvs: "We
do not have anything, then say: 'Give me your shirt." So the Prophet
taok his shirt and threw it to him. (Another version: "gave it".) Therc-
upon, Alldh tauglt him moderation and said: Amd do not make your
hand ta be shackled to vour neck nor streich it forth to the utmost
(limit) of its spretehing forth, lest you showuld (afterwards) sit down
blamed, stripped off [17:29]""

41. Ihid: (al-Kulayni) narrates through his chain from Jibir, from Abi
Ja*far (a.5.) that he said: "The Messenger of Alldh (s.aw.a.) used to eat
gift and did not cat sadagah.

47 Ihid: It is narrated from Misd ibn ‘Imrdn ibn Bazi® that he said: "l
said to ar-Ridi {a.s.), 'May 1 be made your ransom! The people narrate
that when the Messenger of Alldh (sa.w.a.) went forth by a way, he
used to return by another way, Was it so?' He said, 'Yes; I do it most
of the times: so you too do it Then he said to me, “Well, it expands
more sustenance for you,”

43. ai-Iqhal: Narrates from Abii Ja*far (a.s.) that he said: "The Mess-
enger of Allah (5.a.w.a.). used to come oul after sunrise.” (Ibn Tawis)
44, al-Kafr: (al-Kulayni) narrates through his chain from ‘Abdulldh
ibn al-Mughteah, from his narrator that he said: "When the Messenger
of Alldh (s.a,w.a.) entered a house, he sat in the nearest place to him
on entering.”

The author says: Sibt a-TabrisT has narrated it in al-Mishidar,
copying from al-Mehdsin and other books,

45. And among his (s.a.w.a.)'s customs and manners regarding clean-
liness and adornments is what has been said in a/-Makdrim that when
the Messenger of Allih (s.a.w.a.) washed his head and beard, he did
s with |leaves of] lotus tree.

46, al-Jafarivyat: It is narrated through his chain from Ja'far ibn
Muhammad, from his forefathers from *AlT (a.s.) that he said: "The
Messenger of Allah (s.a.w.a.) used to comb his hair and often he
combed it with water, and used to say, ‘Sufficient is water as perfume
far a believer.""

47, Man I Yahdwruhu I-Fagih: (as-Sadiig) says: "The Messenger of
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Alldh (s.aw.a) said, 'Surely the Majis cul off their beards and
increased their mustaches: and surely we trim the mustaches and let
the beards grow.'"

A8. al-KafT: (al-KulaynT) narrates through his chain from AbT * Abdil-
ldh (a.5.) that he said: "From among the summafh is to clip the nails."
49. Man 13 Yahduruhu '-Fagif 1t is narrated that to bury hair, nail
and blood is from sumnah,

50. Ihid: (as-Sadiiq) narrates through his chain from Muhammad ibn
Muslim that he asked Abil Ja‘*far (a.s.) about hair-dye. He said: "The
Messenger of Allih (s.a.w.a.) used to use hair-dye, and this is his har
with us.'"

51. Muakdrimu 1-Akhidg: "The Messenger of Allgh (s.aw.a.) used 1o
coat (medicine); the coater overlayed (his upper part) until when he
reached below waistband, he did it himself."

52. Man I Yaheduruhu T-Fagih, " Al (a.s.) said, ‘Plucking out the
armpit removes bad smell, and it is cleansing and sumnah ordered by
the Agreeable (a.5.).'"

53, Makdrimu -4khidg: "He (s.aw.a.) had a kohl-container, which
he used every night; and his kohl was antimony."

54. al-KGfr (al-Kulaynt) narrates through his chain from Abi Usimah,
from Aba “Abdilldh (as.) that he said: "From among the customs of the
messengers is the toothbrosh,”

S5. Man Ia Yahiguruhu '-Fagih: (a3-Sadiiq) narrates through his chain
from “AlT {a.s.) in the hadith of four hundred, that he said: "And tooth-
brush is pleasure of Alldh, and suwanah of the Prophet (s.a.w.a.) and
cleansing of mouth."

The author says: There are very many traditions from both sects'
ways about his (5.4.w.a.)'s, cleansing the teeth with toothbrush.

56, Man I Yahdwrubn I-Fogth: as-Sadiq (a.s.) said: "Four (things) are
from among the ethics of the prophets: To use scents, to cleanse |pubic
hair] with razor, to shave the body with depilatory agent and going to
women very often.”

57, al-Kafi: (al-KulaynT) narrates through his chain from "Abdullih
ibn Sinan, from Abd *Abdillah (a:s.) that he saud: "The Messenger of
Alldh (s.a.w.a.) had a holding (handle); when he performed the ritual
ablution, he caught it with his wet hand; so when he came out they
knew that it was the Messenger of Allah (s.aw.a.).”

58, Makdrimu T-Akhldg: "Never was a scent presented te him bul he
used it, and he used to say, 'Its air is agreeable and its load light," and
if he did not use that scent, he put his finger in it, then licked it."
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9. Thid: "He (s.aw.n.) used to burn incense with gamari sticks."

60. Dhakhiraty -Ma'dd: "Any (type of) musk was the most agree-
ahle scent Lo him (s.aw.a.)"

61. al-Kaft (al-KulaynT} narrates through his chain from Ishaq at-
Tawil al-* Attir, from Abi ‘Abdillah (a.s.) that he said: "The Messen-
aer of Allah (s.aw.a.) used to spend on scent more than he spent on
food,"

62. [hid: (al-KulaynT) narrates through his chain from Aba “Abdillah
{a.s.) that he said: "The Leader of the Faithful (a.5.) said, {Applying)
scent to mustache is among the prophets' ethics and is honour to the
two writer angels,'"”

63. fhick Through his chains from as-Sakan al-Khazzaz that he said:
" heard Abi *Abdillah (a.s.) as saying, Tt is the right on every pubes-
cent person on every Friday to trim his mustache and nails, and rub a
litile scent: and when the Messenger of Allah (s.a.w.a.) did not have
any scerit on a Friday, he called for a veil of one of his wives, then
wetting it with water put it on his face,”

64 Man id Yobdwruhu I-Fagih, (as-Sadiig) narrates through his chain
from Ishig ibn *Ammir, from Ab@ ‘Abdilldh (a.s.) that he said: "When
the Messenger of Allah (s.a.w.a.) was brought a scent on the day of
‘Tdu "1-Fitr, he began with his women."

65, Muakdarimu T-Akiidg, "And he used various types of oil," (he said),
"and he generally used the ail of violet and used to say: It is the best of
oils,""

66. Among his (s.a.w.a.)'s manners in travelling were what are nar-
rated in Man 16 vahedurudn T-fagth, through his chain from “Abdullih
ihn Sindn, from Abi Ja‘far (a.s.) that he said: "The Messenger of Alldh
{s.a,w.a.) used to travel on Thursday.”

The aothor says: There are many ahddith of this meaning.

7. Amému 1-Akhidr and Misbdhu ‘z-Zair: The authar of Awdrifu 'I-
M 'drif has written: "Surely when the Prophet (s.aw.a.) travelled, he
took with him five things: Mirror, kohl-container, winnowing fork.
and toothbrush." (He said: "Another tradition says:) "and scissors'”

The author savs: It has also been narrated in Makdrimm I-
akhidg and ai-Ja fariyyit.

68. Makdrimu 'l-Akhiag: 1t is narrated from [bn “Abbés that he said:
"When the Messenger of Alldh (s.a.w.a.) walked, he did so in a man-
ner which showed thal he was neither weak nor tired."

69. Man 1a Yahduruhu '-Faqik: Narrates through his chain from
Mu‘awiyah ibn “Ammar, from Aba ‘Abdillah (a:s.) that he said: "When
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during journey, the Messenger of Allah (s.a.w.a) proceeded down a
slope, he said: 'La ildha illa TGk, and when he ascended, he said:
"Aldtne Akhar"

T0. Lubbu '-Lubdb, (by ar-Rawandi); [t is narrated from the Prophet
{s.a.w.a.). that he did not depart from a station but prayed therein two
etk ‘ahs, and said; "So that it will testify for me of prayer.”

7. Man I Yahdwruwhu -Fagih: He says: "When the Messenger of
Allah (siawa) bid farewell to the believers. he vsed to say: May Allah
give you sustenance of piety, and direct you to every good, and fulfil
every need of yours, and keep safe your religion and your world tor
you, and bring you back safely 10 those who are successful.'"

The author says: There are different traditions about his (s.a.
w.a.)'s praver at the time of bidding farewell. yet despite their differ-
ences, all contain the prayer of safety and success.

T2, ai-Ja farindl U narmates through his chain from Ja'far ibn Mubam-
mad, from his forefathers, from “AlT (a.s.) that the Messenger of Allah
{s.aw.a) used to say to the one arriving from Mecea: "May Alldh
accept your rituals, and forgive your sin, and replenish yvour expenses
to you."

73. Among his (s.a.w.a.)'s manners regarding dresses and whal per-
tains to them, is what is written in fhydw ‘- ‘wliim: "He (s.a.w.a.) used
to wear the dress that was available, be it loin-cloth or cloak, shirt or
Jubbah, etc. He liked green dresses, vel most of his dresses were white,
and he used to say: Dress it to vour living and shroud w1t your dead.

"He used to wear stulfed gahd’ (outer-garment) for war and at
other times: he had a gabd ' of silk brocade, when he wore it its green
colour contrasted beautifully with his white colour; all his dresses were
turned up above the ankles, and the loin-cloak reached above it upta
middle of the leg; his shirt was buttoned up. and sometime he opened
the buttons in prayer.

"He had a wrapper dyed in saffron; sometimes he praved with
the peaple wearing that alone; at other times he wore only the cloak
without adding any other thing: he had a felt cloak which he wore and
said: ‘T am but a slave, | wear like slaves.' e had two dresses reserved
for Fridays, separate from his dresses of the other days. Sometimes he
wore one cloak alene, and tied its two corners between his shoulders;
often he prayed in it with the people in funeral prayer; sometimes he
prayed in his house i the one cloak wrapping it around keeping its
sides crossed: and it could be the cloak which he had used during
sexual intercourse; he often prayed at night in the cloak anly and put
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on part of the dress that adjoined his fringe, and left the ather portion
on one of his wives and prayed.

"And he had a black cloak, then he gave it (to someone); so
Ui Salamah said to him, 'May my father and mother be made your
ransom! What happened to that black cloak? He said, 'T put it on
(someone). So she said, 1 had never seen anything more beautiful
than your whiteness on its blackness. Anas said, "And often I saw him
praying with us the zufr prayer, wearing a cloak, lying its two sides:
and he used to wear ring, and sometimes he came oul having tied a
thread on his ring for remembering something; and he used Lo scal the
letters with it and said, "Seal on the letter is better than insinuation.""

"And he used to wear a skull-cap under his turban, or without
turban: and often he removed his skull-cap from his head and used it
as a cover before him and prayed towards i, Sometimes he did not
have a turban, so he tied head-band on his head and forehead; and he
had a turban named sahdbd (cloud), then he gifted it to “AlT. Sometimes
‘AT appeared in it, then he (s.a.w.) used to say: "AlT is coming to you
in the cloud!

"And when he put on a dress, he began from its right side, and
said: 'All praise is due to Alldh Who clothed me with what | cover my
shame, and beautify myself among the people;’ and when he un-
dressed, he removed it from his left side: When he wore a new dress,
he wave the old one to a needy person and then said: "There is no
Muslim who covers a Muslim with his womn out dress — not doing it
excepl for Alldh — but he will be in Aliah's security, guaranty and
good as long as it would cover him, dead or alive!

"And he had a ground-spread of leather stuffed with palm-frond,
its length was two arms or so, and breadth one and a half arms or so:
and he had a cloak spread for him, wherever he moved, it was folded
twice under him: and he slept on mat, there was nothing else under
him.

"And it was ameng his manners 1o give name to his riding ani-
mals, arms and provisions. The name of his standard was ‘ugdb (eagle),
and his sword, which he took with him in wars, was named Dhu'l-
Figér, he had a third sword called al-Mukhdhim, and yet anothers,
called ar-Rastib and al-Qadib; the grip of his sword was gilded with
silver. He wore a leather-belt which had three silver rings: his bow
was named al-Katim. and the quiver al-Kafur; his she-camel's name
was al--Adba’, his mule was al-Duldul, his donkey was Ya'fur; and
his milking goat, whose milk he drank was called * Aynah,
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"He had a cleansing pot of clay, which he used tor performing
ritual ablution and drinking. People used to send their small children
(whe had reached the age of understanding) to the Messenger of Allih
(s.a.w.). and they were not prevented from approaching him; so if they
tound in that pot some water, they drank from it and wiped it on their
faces and bodies, seeking blessings with it,"

T4 al-Ja fariyydt: 1t is narrated from Ja‘far ibn Muhammad. from his
torefathers from *Ali (a.s.) that he said: "The Messenger of Allih (s.a.
w.a.) wore quilted caps . , . He had a sheild called Dhaty T-Tudil, it
had three silver links, one in front and two at the hack . "

13 al-"Awdlf: It is narrated that he (s.a.w.a.) had a black turban, in
which he used 1o pray.

The author says: It is narrated that his (s.a.w.a)s turban had
three, or five, coils.

6. al-Khisal: Narrates through his chain from *Alf in the hadith of
four hundred that he said: "Wear cotton dresses, because it is the dress
of the Messenger of Allih (s.a.w.a.), and he did nol wear hair or wiol
except during sickness,”

The author says: as-Sadiiq has also narrated it as a mussal
hadith: as-Safwani has narrated it in &itdby Ta¥vif; it clarifies the
meaning of what was earlier said about his (s.a.w.4.)'s wearing woaol,
and that there is no contradiction.

1. Man la Yahgduruhu 1-Fagth, Narrates through his chain from
lsma'Tl ibn Muslim, from as-Sadiq (a.s.) from his father (.5} that he
said: "The Messenger of Alldh {s.a.w.a.) had a short spear with a crutch
at its end; he leaned on it, and took it out on the two ‘id days and (fixing
it before him) he prayed towards ir."

The author says: It has also been narrated in a/-/a fariyvdi,

78, al-Kafr: Narrates through his chain from Hishim ibn Salim from
Abil “Abdillah (a.s.) that he said: "The ring of the Messenger of Allh
{s.a.w.a.) was from silver."

79, fhiel: Narrates through his chain from Abi Khadijah that he said:
"He (the Imam) said, 'The stone of the ring is round.' Then he said,
‘Like this was the ring of the Messenger of Allih (5a.wa)'"

80, al-Khisal: Narrates through his chain from *Abdu ‘r-Rahim ibn
Abi'I-Bilad, from Abii “Abdillah (#.5.) that he said: "The Messenger
of Allah (s.a.w.a.) had two rings (seals), on one of them was written:
La tiahe illa Midh, Muhammadun Rasiily 113k and on the other {was):
Sadaga Udh"

B1. Ibid: Narrates through his chain from Husayn ibn Khalid. from
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Abu 'l-Hasan 11 {a.8.) inter alia in a hadith: "Surely the Prophet (s.a.
w.a.} and the Leader of the Faith{ul, al-Hasan, al-Husayn and the Imims
(peace be upon them) wore the rings in the right hand.”

82. Makdrimu 1-Akhldg: 1t is narrated from as-5adiq from *ALT (peace
be upon both) that he said: "The Prophets used to wear shirt before
trouser.”

The author says: It is also narrated in af-Ja fariyyar: there are
other traditions on the above themes.

83, Among his (s..w.a.)'s manners regarding his residence and its
related things are what is written in Kiftdh 't-Fahyin (by lbn Fahd)
that he said: "The Messenger of Alldh (s.a.w.a.), left this world and
never put a brick over a brick.”

8. Lubbu 9-Lubdh: "He (a.s.), said, Mosques are the sitting places
of the prophets.'"

§5. al-RafT. Narrates through his chain from as-Sakiini, from Abf
‘Abdillih (as.) that he said; "When the Prophet (s.a.w.a.) came out
fram the house in the summer, he did s0 on a Thursday; and when he
wanted to enter because of cold in the winter, he entered on a Friday."

The author says: [t has also been narrated in wl-Khisal as a
mrrsal one.

86. al- Udady |-Ocwiyvah (by ash-Shaykh *Al1 ibn al-Hasan ibn al-
Mutabhar, brother of al-*Allimah, may Allih have mercy on both):
Narrates from Khadijah, may Allah be pleased with her, that she said:
"When the Praphet (s.a.w.a.) entered the house, he used 1o call for a
receptacle, and cleansed for prayer, then he stood up and prayed two
short rak ‘ohs; then he came to his bed."

87. al-Kafr: Narrates through his chain from ‘Abbad ibn Suhayb, that
he said: "I heard Abi ‘Abdillih {a.s.) as saying, "The Messenger of
Allih (s.a.w.a.) never hatched any plan against an enemy.'"

88. Makdrimu T-Akhldg: "The bedding of the Messenger of Allah
(s.a.w.a.) was a cloak, and his pillow was of leather stuffed with palm-
fronds, one night it was folded double. when morning came, he said;
This bedding prevented me last night from prayer;' so he ordered that
it should be kept unfolded: and he had a bedding of leather stuffed
with palm-fronds. Alse, he had a cloak which was spread for him
wherever he wenl and it was folded double”

89, fhid: Abd Ja'far (as.) said: "Never did the Messenger of Allah
wake up from slecp but prostrated in sajdal of Allah."

90, Among his (s.aw.a.) manners regarding matrimony and children
was what is narrated in the tract of af-Muftkam wa ‘-mutashabih of al-
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Murtada, through his chain upto at-Tafstr of an-Nu*mEni, from ‘Alf
(a.s.) that he said: "A group of the Companions had forbidden 1o
themselves women, eating during the day and sleeping at night. Umm
Salamah gave this news to the Messenger of Alldh (s.a.w.a.), so he
went out to his Companions and said, Do you feel aversion from
women? But surely I go to the women, and eat during the day and
sleep at night; so whoever dislikes my symaah s not from me ., 1"

The author says: This meaning is narrated in the books of bath
sects through many ways,

91, al-Kafr: Narrates through his chain from Ishig ibn ‘Ammar, from
Abil “Abdillih (a.s.) that he said: "Among the cthics of the Prophets is
the love of women."

92. Ibid: Narrates through his chain from Bakar ibn Kardam and sev-
eral (others), from Abii *Abdillih (2.5.) that he said: "The Messenger
of Allah (s.a.w.a) said, "The delight of my eves is made in praver and
my enjoyment in women,'"

The author says: Nearer to it is what has been narrated through
other ways.

93, Man I3 Yahdirubu I-Fagih: "When the Messenger of Allih (s.a.
w.a.) wanted to marry @ woman he used to send 1o her someone whao
looked at her. ., "

94. at-Tafsir, al-* Ayvishi: It is narrated from al-Husayn, son of the
daughter of Ilyas, that he said: " heard Abu 'I-Hasan ar-Rida (a.s)
saying, 'Surely Alldh has made the night time for rest, and He has
made the women means for rest; and it is a part of surnah to pertorm
marriage at night and give food (1o people).'

95, al-Khisdl: Narrates through his chain from *Alf fa.s.), fmrer alia,
m the fadivh of four hundred, that he said: "Shave the heads of vour
children on the seventh day, and give, equal in weight to their hair.
silver as sadagah to a Muslim; and likewise had done the Messenger
of Alldh (s.a.w.a.) with al-Hasan and al-Husayn and all his children.”
96. Among his manners regarding food and drink and related to the
table, is what has been narrated in al-Kafi, through his chain from
Hishdm ibn Silim and another one, from Abi *Abdillah {a.5.) that he
said: "There was nothing more liked by the Messenger of Allih (s.a.
w.a. ), than that he should remain hungry {and) afraid regarding Allah."

97, al-thrijay: Narrates through his chain from Misd ibn Ja*{ar, from
his forefathers, from al-Husayn ibn ‘Alf (peace he upon them), fmrer
alia, in a lengthy haclith, cencerning the questions of a Syrian Jew from
the Leader of the Faithful (a.s.): ", . The Jew said to him, They believe
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about *Tsa that he was ascetic.' *AlT (a.s.) said to him, "He was Tilee that,
and Muhammad (s.aw.a,) was the most ascetic of all prophets; he had
thirteen wives, apart from the slave-girls who were under his pos-
session; and vet no table-cloth was raised for him that had a food on it;
and he never ate wheat bread, nor did he eat his full three nights
consequently from barley bread.' . . .

08 al-Amali, as-Sadilg: Narrates from al-‘Ts ibn al-OQasim that he said:
| said to as-Sadig (a.s.), ‘A hadith is narrated from your father that he
said, "The Messenger of Allah (s.2.w.a.) never ale his full from wheat
bread.” 1s it correct? He said, No, the Messenger of Alldh never ate
wheat bread, and never ate his full from barley bread.""

99, ad-Da'awdt (by ar-Riwandry: He said, "It is narrated that the
Messenger of Alldh (s.a,w.a.) neyer ate {while) reclining except once,
then he sat down (straight) and said, 'O Allgh! | am your servant and
your Messenger.""

The author says: This meaning has been narrated by al-Kuolayni,
ash-Shaykh (through many chains), ag-Sadig, al-Bargi and al-Husayn
ibn Sa°7d (in Kitdhu 5-Luhd),

100, exf-KafT- Narrates through his chain from Zavd ash-Shahham, from
Abi “Abdillih (a.s.) that he said: "The Meassenger of Allah (sawa)
never ate reclining since Allah raised him (as Prophet) until he expired,
he used to cat like a slave and sit like a slave." "l said, "Why?' He said,
'In humility to Alldh, w Whom belong Might and Majesty.'"

{01, Jhidk Narrates through his chain from AbG Khadijah who said:
"Bashir ad-Dahhan asked Abi *Abdillih (a.s.) and | was present (there),
'Did the Messenger of Allah (s.a.w.a.) used 1o eat reclining upon his
right or lefl side™ He (a:s.) said, 'The Messenger of Alldh (s.aw.a.)
never used to eat reclining upen his right or lefl side, but he used ta sit
like a slave. T said, For what [he did s0]? He (a.s.) said, 'In humility
to AHEh, to Whom belong Might and Majesty,"”

|02, fhic: Narrates through his chain from Jabir, from Abo Jatlar (as.),
that he said: "The Messenger of Alldh (s.a.w.a.) used fo eal like a slave
and sit like 4 slave: and he used to eat on the ground and sleep on the
ground.”

103, Frvdu (= Ulime: "When he (s.a.w,) sat for eating, he gathered his
knees and lews as one does in prayer, except that a knee was over the
other and a foot was over the other: and he used to say, 'T am but 2
clave, | eatas a slave eats and sit as a slave sits.""

|0, Kitdbu t-Ta'rif (by as-Safwiini): Narrates from Al (a.5.): "When
the Messenger of Alldh (s.a.w.a.) sat on a lakle, he sat like a slave and
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he reclined upon his left thigh."

105, Malkérim ‘I-Akhidg: It is narrated from Thn *Abbas that he said:
"The Prophet (s.a.w.a.) used to sit on the earth, tether the poat and
accept the invitation of a slave,"

106. al-Mahdsin: Through his chain from Hammid ibn *Uthmaén, from
Abii *Abdillah (a.s.) that he said; "The Messenger of Alldh (s.aw.a.)
used to lick his fingers when he ate.”

107, al-fhejdi: Copying from the book, Mawdlidu e-Sadigin that he
said; "The Prophet (s.a.w.a.) used to eat all types of food; and he ate
what Allah had made lawful for him with his family and servants when
they ate; and with whoever invited him from among the Muslims for
eating; and on whatever they partook of [i.e. table or plate] and when-
ever they ate. except when a guest came to them, then he ate wilh his
guest. ... And the most agreeable food to him was that which was
(taken) with a lot of dependents."

|08, a/-Kafi: Narrates through his ¢hain from Ibnu |-Qadih from Abi
*Ahdillh (a.s.) that he said; "When the Messenger of Allah (s.a.w.a.)
took any meal with the people, he was the first to put his hand (in the
food) and the last to remove it, in order that the people should eat
{their full)."

109, 1bid: Narrates through his chain to Muhammad ibn Muslim. from
Abi Ja'far (a.s.) that he said: "The Leader of the Faithiu) {peace be
upon him) has said, "The prophets' evening meal is afler ‘isha’ prayer;
therefore you should not leave (neglect) evening meal, because surely
leaving the evening meal ruins the body.""

110, Jbid: Narrates through his chain from *Anbasah ibn Najad, from
AbT *Abdillah (a.s.) that he said: "No food, in which contained dales,
was presented Lo the Messenger of Allih (s.aw.a.) but he hegan with
dates."

111, af-Kéfi and Sahifatu 'r-Ridd (as.); Narrate through their chains
from his forefathers (peace be upon them) that he said: "When the
Messenger of Alldh (s.a.w.a.) ate dates, he put the stone on the back of
his palm, and than threw it away."

112, al-fgbal (Ibn Tawis): Copying from the second part of Firith
an-Ndysdhirt (in the biography of al-lasan ibn Bashar), through his
chain, that he said: "The Messenger of Allah (s.a.w.a.) used to thank
Allah between every two morsels,”

113, al-Kdfi: Narrates through his chain, from Wahh ibn *Abd Rabhbih,
that he said: " saw Abd ‘Abdillih (a.s.) using tooth-pick. | looked at
him; so he said, 'Surely the Messenger of Allah (s.aw.a.) used tooth-
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pick; and it makes mouth pleasant.’”

114, Makarim T-Akhldg: It is narrated from the Prophet (s.a.w.a.) that
when he drank. began and said fasmiyah’ .. . and he sipped the water
slowly without swallowing the lot: and he used to say, "Liver ailment
is from swallowing."

115, al-Ja farivyd: Narrates from Ja'far ibn Muhammad, from his fore-
fathers, from “Ali (a.s.) that he said: "l checked the Prophet (s.a.w.a.)
several times and (found that) when he drank he breathed three times,
with every breath he recited: Bismi fid@h . .. to begin with, and: al-
Jiamche 1i {iéih at the end; so T asked him about it, and he said, 'O “AlT!
(It is) to thank Allah with: al-famdu [i 1ldh, and tasmiyah is for {pro-
tection from) sickness.""

116, Makdrimu T-Akhldg: "He (s.a.w.a.) did not breathe into the pot
when he drank: and if he wanted to breathe, he kept the pot away from
his mouth until he breathed.”

117, Thvéin = Ul " And when he (s.a.w.a.) ate meat, he did not lower
his head to it; he used to raise it to his mouth properly then tore it to
pieces.”" Then he said, "And when he ate meal especially, he washed
both his hands thoroughly then wiped his face with the water left over-
hand."

| | 8. Makérimu -Akhidg: It is narrated about the Prophet (s.aw.a.)
that he used to eat various kinds of food.

The author says: Thereafter at-Tabrisi has described several
types of food which he (s.a.w.a.) used to eal, like, bread, meat {of vari-
ous types), melan, water-melon, sugar, grapes, pomegranate, date, mill,
harfsahi . ghee, vinegar, wild chicory and cabbage. It is narrated thal
he liked dates; also that he loved honey: another narration says that the
most loved fruit for him was pomegranate.

119, al-Amdali, at-Tist: Narrates through his chain, from Abu Usamah,
from Abit “Abdillih (a.s.) that he said; "The [staple] food of the Mess-
enger of Alldh (s.a.w.a.) was barley when he found it, and his sweet-
meat was dates, and his firewood was palm-leaves."

120. Makdrinne T-Akhldg: 1t 1s narrated about the Prophet (s.a.w.a.)
that he did not eat hot (food) until it became cold, and he used to say:
"Surely Allih has not fed us fire, certainly hot foud does not have
heraleaf.”

And when he ate, he said: "Bismi Hah " and he used to eat

" Tosay: Rivei HEh r-Rabmein ‘r=erhin.
" A& sweet pastry made of flour, melted butler and super. (i)
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with three fingers, and from the side that was close to him. and he did
not take from that (side) which was adjacent to another person. When
food was brought before him, he began before the others, and then they
began. He used to eat with three fingers — the thumb, the one adjacent
to it and the middle (inger, and sometimes took help from the fourth,
He used to eat with his entire palm, and he never ate with twao fingers.
And he used to say: "Eating with two fingers is the Satan's eating,"
And one day his companions brought Saltidhay and he ate (it) with them,
and then said, "From what is it made?" They said, "We mix ghee and
honey and it comes to this as you see.” He said, "Tt is a good food,”

And he used to eat bread made of unsieved barley floor; and he
never ate wheat bread, nor did he eat his full with barley bread; and he
never ate on a table-cloth until he died. And, he used to eat water-melon
and grapes: and he ate dates and fed its stone to the goat: and he never
ate garlic, onion, leek or the honey which had maghdfir, and maghdafir
is a residue of the tree that remains in the bee's stomach, and it throws
it into the honey; so its smell remains in the mouth.

And he never criticized any food — il he liked it. he ate i and if
he disliked it, he left it, but did not make it unlawful to others: and he
used to lick out the bowl and said, "The last part of the plate is the
greatest food in barakah." When he finished. he used to lick his three
fingers (with which he ate) one by one: and he used to wash his hand
from the food until it became clean: and he never took food alone,

The author says: The expression, the thumb, the one adjacent
to it and the middle finger, shows the beautiful manner of the narrator,
because he did not say, the thumb and the sabbabah . __ avoiding to
call a finger of the Prophet (s.a.w.a.) reviler or rebuker.

What is narrated here that he (s.a.w.a) ate from the Jalidhay,
goes againsl what has been narrated in al-Mahdsin, with its chain, from
Ya'qub ibn Shu‘ayb, from Abi *Abdillah (a.s.) that he said: "While the
Leader of the Faithful {(a.s.) was in ar-Rahbah with a group of his com-
panions, a dish of fd#idhai was presented to him as gift. He said to his
companions, 'Extend your hands;' so they extended their hands and he
too extended his, then he withdrew il and said, 'l (just) remembered
that the Messenger of Allah (s.a.w.a.) had never eaten it, so 1 did not
like to eat i1.'"

121, Malcdrimu 1-Akhidg: He said: "The Prophet {s.aw.a) used o drink

¥ Sabbdbah = Tndex finger. Literally it means, the (fnger) used inveviling, rebuking
It was net a good manner to call a finger of the Prophet the reviler! rebuker, i)
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from the bowls of glass, which were brought from Syria; and he drank
from bowls, which were made from wood, hides and earthen ware.”

The author says: Near to its earlier part is narrated in af-Kaft
and al-Mahdsin, and there is in it: cand he liked to drink from Syrian
howl, and he used to say: "It is the cleanest of your vessels."s
123, Ihid: 1 is narrated about the Prophet (s.a.w.a.) that he used to drink
fram his palm (and water was poured in it), and he used to say: "There
is no vessel cleaner than hand."

123. al-Kafi: Narrates through his chain from °Abdullgh ibn Sindn that
he said: "The Messenger of Allah (s.aw.a.) used to slaughter two rams
on the day of al-Adhd, one for himself and the other on behalf of those
wheo did not have means from his unmah."

124 And ameng his (s.a.w.a)'s manners regarding toilet is what is
written in Sharbu n-Naflbyah (of the Second Martyr) about the Prophet
(s.a.w.a.) that he was never scen [engaged in] prinating or relieving
bowel.

125, al-Jo ‘farivvde Narrates through his chain from Ja*far ibn Muham-
mad, from his farefathers, from “AI {as.) that he said: "Verily, when
the Messenger of Allah (s.a.w.a.) wanted to discard mucous he covered
his head. then buried that, and when he wanted to spit, he did like that,
and when he wanted to relieve bowel, he covered his head.”

The anthor says: Constructing the toilet appeared in Arabia after

lslam; before that they used to go forth to open spaces, as is inferred
from some traditions.
126. al-Kafi: Narrates through his chain from al-Husayn ibn Khalid,
from Abu 'l-Hasan I, that he said: "1 said to him, 'A hadith has been
narratece! 1o us that the Messenger of Allih (s.aw.a.) used to do
istinja " and his ring was in his finger, and so was done by the Leader
of the Faithful (a.s.); and the engraving on the seal of the Messenger
of Allah (s.a.w.a.) was: "Muhammad the Messenger of Allah"." The
Imam (a.5.) said, "They speak truth.' | said, 'So we too should do (like
that)?' He said. 'Surely they wore the ring (seal) in the right hand and
vou wear it in the left.’ . . "

The author says: Near to it is narrated in al-Ja fariyyat, and in
al-Makiirim copying from Kitdbu 'I-Libds (of al-"Ayyashi) from ag-
Sadig (as.).

127. And among his (5.2.w.a.)'s manners at the time of calamities and
trials and regarding dead bodies and refated matters are what are nar-

" Cleansing atter discharge of urine and/or relieve of bowel, (6]



CHAPTER 3, VERSES 116-120 157

rated in al-Makdrim: "Whenever the Messenger of Allah (s.a.w.a.) saw
a pimple in his body. he saught refuge with Allah and showed humility
and fervently prayed to Him. They used to say lo him: "0 Messenger
of Allah! There is no problem in it;' and he used to say, 'Surely, when
Allah wants to magnify a small thing, it becomes great, and when e
wants to reduce a great thing, it becomes small.'™

128. al-Kaft: Narrates through his chain from Jabir, from Abd Ja‘far
(a.5.) that he said: "The sunnah is to carry the bier on its four sides:
and whatever carrying is done in addition to it, is voluntary "

129. Qurbu I-Asndd: Tt is narrated from al-Husayn ibn Turavf, from
al-Tlusayn ibn “Alwin from Ja‘far, from his father, that al-Hasan ibn
"AlT (peace be upon both) was sitting and there were some of his com-
panions with him; then a funeral procession passed from there; some
of the people stood up and al-Hasan (a.s.) did not stand, When they
went away, some people said to him, "Why did you not stand up? May
Allah preserve your health! Because the Messenger of Allih (s.aw.a)
used to stand up for a bier when they passed with it," So. al-Hasan
{a.s.) said, "The Messenger of Allih (s.a.w.a.) had stood up only onee:
it happened that a Jew's bier was proceeding and the place was con-
fined, so the Messenger of Allah (s.a.w.a.) stood up and he did nor like
that that bier should rise above his head.”

130, ad-Da‘awde, al-Quth: He said that when the Prophet (s.a.w.a.)
followed a bier, he was overcome by grief, did much talking to him-
self, and did not talk much.

L31. al-Ju fariyyae: Narrates through his chain from Ja“far ibn Muham-
mad, from his forefathers from ‘AlT (peace be upon them) that the
Messenger of Allah (s.a.w.a.) used to scatter three handfuls of earth an
& grave,

132, al-Kafr: Narrates through his chain from Zurdrah, from Abi
Ja*far (a.s.) that he said: "The Messenger of Allah (s.a.w.a.) used to do
especially with someone dying from among the Hashimites a thing
which he did not do with any of the (other) Muslims; when he prayed
(funeral) prayer of the Hashimite and his grave was sprinkled with
water, the Messenger of Allah (s.a.w.a.) put his palm on the grave until
(the marks of) his fingers could be seen on the wet earth: so if a siranger
or a traveller from the people of Medina arrived and saw a new grave
with marks of the palm of the Messenger of Allah (5.a.w.a.) he would
ask, "Who has died from the progeny of Muhammad?' "

133, Musakkinu 1-Fudd (of the Second Martyr): Narrales from ‘Alf
(a.s.) that when the Messenger of Alldh (s.a.w.a.) condoled. he said:
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"May Allah give you (ifs) reward and have mercy on you'": and when
he congratulated, he said: "May Allah bless you and send His bless-
ings to you."

134, And among his (s.a.w.a.})'s manners concerning widi " and bath is
what is narrated in Aytu {-akkam (of al-Quib) from Sulayman ibn
Buraydah, from his father, that the Prophet (s.a.w.a.) used to perform
wuidii' for each prayer; when it was the year of victory he prayed his
prayers with one waud’, ‘Umar said, "0 Messenger of Alldh! You
have done something, which you had not done (befare),” He said,
"Intentionally have | done it."

135, al-Kafr: Narrates through his chain from Zurdrah, that he said:
"Abi Ja'far (a.s.) said, 'Should not relate to vou the wudi" of the
Messenger of Allah (sa.w.a.)? We said, 'Certainly. So, he called for a
hasin with some water and put it in front of him; then he uncovered his
arms; then he dipped his right palm in it and saicl, 'Like this (will be
dane) when the palm is clean’; he then scooped up a handful of water
and put it on his forehead, and said, 'In the name of Allah'; and let it
fall down to the sides of his beard, then he passed his hand once on lis
face and forehead: then he dipped his left palm and scooped up @ hand-
ful and put it on his right arm, then passed his hand on his forearm until
the water flowed 1o his fingertips; then he dipped his right palm and
scooped up a handful and put it on his left arm, and passed his hand on
his (left) forearm until the water flowed to his fingertips: then he
wiped the front part of his head and backs of his feet with the wetness
of his left hand and the residue of the wetness of the right hand

He said: "And Abii Ja‘far (a.s.) said, 'Surely Alldh is odd and
likes odd (number); sufficient then for you in wudi' is three dippings:
one for the face and two for the two forearms, and you will wipe the
forepart of your head with the wetness of your right hand, and with the
residue of that wetness the back of your right foot, and will wipe with
the wetness of your left hand the back of your lefi foot! "

Zurirah said: "Abii Jafar (a.s.) said, 'A man had asked the Leader
of the Faithful (a.s.) about the wugu " of the Messenger of Allah (s.a.
w.a.) 5o he demonstrated to him like this.'"

The author says: This theme 15 narrated from Zurarah, Bukayr
and athers through numerous ways, have narrated it al-Kulaynt, as-
Sadiig, ash-Shaykh. al-* Ayyashi, al-Mufid, al-Kardjikt and others; and
iraditions of Ahly I-Bavt (peace be upan them) for this matter are
mustafidah, nearly mutawdiir.

136, al-Amalf (by Mufidu 'd-Din at-Tusi): Narrates through his chain
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from Abii Hurayrah that when the Prophet (s.a.w.a.) performed wadi ',
he began with his right side.
|37, ar-Tahdhib: Narrates through his chains from Abii Bastr that he
said, "Tasked Abd ‘Abdillah {a.s.) aboul wugii ', He said, 'The Messen-
ger of Allah (s.a.w.a.) used to perform widii' with a mudd'® of water.
and take bath with a g5 '"

The author savs: A similar tradition is narrated through another
way from Abi Ja*far {a.s.).
138, al- "Uyiin; Narrates through his chains from ar-Rida {a.5.), from his
forefathers (peace be upon them), frter alia in a lengthy hadith: "The
Messenger of Alldh (s.a.w.a) said. ‘Surely, we Ahiu -Bayt, sadagah
is not allowed to us, and we have been ordered to perform wugdi ' pro-
perly. and we do not make an ass jump on a she-ass.'"
139. ai-Tahdhib; Narrates through his chains from ‘Abdullah ibn Sindn.
from Abl “Abdilldh (a.s.) that he said: “Gargling and rinsing the nose is
among what the Messenger of Allih (s.awea, ) has made sumnah,”
140. Thid; Narrates through his chain from Mu‘dwivah ibn “Ammar that
he said: "I heard Aba “Abdillih (a.s.) saying, 'The Messenger of Allah
(s.a.w.a.) used to do ghus! (bath) with one s (of water): and if one of
his women was with him, he did ghus! with a s and a mudd "

The author says: al-KulaynT has narrated this meaning in al-
Kaft, through his chain from Muhammad ibn Muslim from the | mim
(a.s.), and there it elaborates that both did ghus! from one vessel; and
likewise is narrated by ash-Shaykh through ancther chain,
141, al-Ja farivydr Narrates through his chain from Ja* far ibn Mutham-
mad from his father (peace be upon both) that he said: "al-Hasan ihn
Muhammad asked Jahir ibn *Abdillah about the bath of (e Messenger
of Allah (s.a.w.a), Jabir said, 'The Messenger of Allah (s.a.w.a.), used
to scoop water [with his hand] on his head three times, al-Hasan ibn
Muhammad said, 'T have a lot of hair (on my head), as vou see.' Jihir
said, 'O noble man! Do not say so, because the hair of the Messenger
of Allah (s.a.w.a.) was thicker and more fragrant.'"
142, al-Hidivah (by as-Sadig): “as-Sadiq (a.s.) said, "The ghuy! of Friday
is swmah wdjibah for men and women in Joumney and in presence .
And as-Sadiq (a.s.) said, 'Ghus! of Friday is purity and atonemen! of
sins from Friday to Friday.’ He (also) said, "The reason of {laying down
of) Friday bath was this: That the Helpers (Ansdr) used to work for their

' Mudd: A measure of VArYing quantity in various countries, in figh it denotes 374 kp.
- b Mearly 3 ke,
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camels and properties: when Friday came, they came (direct) to the
mosque and the people got annoyed with smell of their armpits. So,
Allih ordered the Prophet (s.aw.a.) to lake hath, and thus the sunnah
was established.™

The author says: Concerning his (s.a.w.a.)'s customs regarding

ghusl, traditions have been narrated for the ghus! of the day of Fifr and
similar baths in all the ‘Tds and numerous other baths, probably some
of them will be mentioned later an, God willing.
143. And among his (s.a.w.a.)'s manners and suriahs concerning prayer
and related matters is what is narrated in al-Kafi, through his chain from
al-Fuday] ibn Yasar, ¢ Abdu '-Malik and Bukayr, that they said: "We
heard Abil *Ahdillah (a.s.) saving, "The Messenger of Allah (s.aw.a.)
used to perform supererogalory prayers double of the obligatory, and
keep supercrogatory fast double of the obligatory."”

The author says: ash-Shaylkh too has narrated it.

144 fhid: Narrates through his chain from Handn that he said: " *Amr
ihn Luravth asked Abi *Abdillh (a:s.), and [ was sitting there, he said,
"May 1 be made your ransom! Pleasc tell me about the prayer of the
Messenger of Allah (s.aw.a.)' He said, 'The Prophet (s.a.w.a.) used to
pray eight rak'ahs of noon. and four of the first (i.e. zuhr), and ecight
afler it and four of ‘wsr, and three of maghrib and four after maghrib,
and ‘fehd” the last four, and eight rahajjud and three (shafa "and) wit,
and two rak ‘ahs (ndfilah) of fair and dawn prayer two rak ‘ahs.

"l said, "May | be made your ransom! 1f | have strength to pray
more than that, will Allih punish me for excess of prayer? He said,
'Na: but He will punish you for leaving the sumnal.'"

The author says: This tradition shows that the two ralk ‘ahs in
sitting position prayed after ‘ishd’ prayer are not part of Tifty (rak’ahs),
but with them the number, fifty-ong, is completed, counting them as
equal to one rak 'aki in standing position, Rather it was laid down as a
substitute of the witr, in case the death came before he could stand up
for witr, as al-Kulayni (may Allah have mercy on him), has narrated in
al-Kdfi, through his chain, from Abu Basir from Abi ‘Abdillah (as.)
that he said: "Whoever believes in Allh and the Last Day, should not
sleep (at night) without (praying) witr," "1 said, 'You mean the two
rek ‘ahs after the sk’ He said, "Yes; they are counted as one rak ‘ol
whoever prayed them, then something happened to him {1.e. he died},
he would die on wire; and if death did not happen to him, he would
pray witr in the last period of the night.

" said, 'Did the Messenger of Allah (s.a,w.a.) prayed these two
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rak ‘ahs? He said. 'No.' [ said, "Why?' He said, ‘Because (he Messenger
of Alldh (s.a.w.a.) used 1o receive revelation, and he knew whether he
would die in that night or not, while others do not know it. That was
why he did not pray them, and ordered (the people) to pray them,', . "

Probably the statement that he did not pray them, means that he

did not pray them regularly, rather on some nights he praved and on
others he left them. as is inferred from some other traditions. In this
way, it would not go against what has been narrated that he used to
pray them,
145, ar-Tahdhib: Narrates through his chain from Zurdrah that he said-
"l heard Abd Ja‘far (a.s,) saying, 'The Messenger of Allih (s.a.w.a.)
was not praying in day time until the noon: when the shadow reached
(towards the cast) about half a finger. he praved cight rak 'whs; then
when the shadow reached an arm's length, he praved zubr; then after
zubir he praved two rek'als, and he used (o pray twao rak ahs belore
the time of ‘asr; when the shadow extended to Iwo arm-lengths, he
prayed 'agr; and he prayed maghrib after sunset: when the reddish
colour (in the sky) vanished the time of ‘ishd’ came: the last {ime of
maghrib is the end of the reddish colour; when the reddish colour
vanished the time of 'ishd’ came, and the end of the ‘ishd time is one
third of the night.

"'And he did not pray after ‘ishd' until midnight. thereafter he
prayed thirteen rak ‘ahs including the wirr and two rak 'abs of welfifalt
of fajr, then at dawn-break he praved the morn ing prayer.'"

The author says: This tradition does not describe fully the
ndfilak of “asr; and it is known from other traditions,

146, Ihid: Narrates through his chain from Mugdwivah ibn Wahb that
he said: "I heard Abii *Abdillih (a.s.) saying. and he was describing
the prayer of the Prophet (s.a.w.a.): he said "Ihe cleansing (water)
was brought to the Prophet (s.aw.a.), and covered {and put) near his
head. and his teeth-cleansing small stick was put under his bed; then
he slept as long as Allah wished; when he awoke, he sat up, then turned
his eyes in the sky, then recited some verses from [ch. of] "The House
of ‘Imran": Most surely in the creation of the heavens and the éarth
and the alternation of the night and the deay there are Sigs for men
who understand [3:190]. Then he cleansed his teeth and performed
cleansing, then proceeded to the mosque and prayed four rak'ahs,
equal to his recitation was his reda . and equal to his ruki' was his
sajefah; he remained in rukd* until it was said; "When will he raise his
head?" and he remained in sqjdak until it was said: "When will he
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raise his head"

"“Then he returned to his bed and slept as long as Allah wished;
then he woke up, and sat up; then he recited the verses from "The House
of *Imrin”. and turned his eyes in the sky, then cleansing the teeth, he
performed (ritual) ablution, then proceeded to the mosque and prayed
four rak a@hs like he dhd before,

"*Ihen he returned ta his bed and slept as fong as Allah wished;
then he woke up and sat up: then he recited verses from "The House of
“Imran”. and turned his eyes in the sky: then cleansing his teeth, he
performed (ritual) ablution, then proceeded to the mosque and prayed
two Ferk ‘arhs, then went forth for prayer.'”

The author says: This meaning has also been narrated in af-

Kafi from two chains
147 It is narrated thal he (s.a.w.a.) used to make the ndfilah of the
dawn prayer short, he used to pray it in the beginning of the fafr and
then proceeded to the (wafih) prayer.
148, al-Meahdsin Narrates through his chain from “Umar ibn Yazid,
from Abi *Abdillah (a.s.) that he said: "Whoever, while praving wiir,
said in it seventy times: 'l seek parden of Allah, my Lard, and repent
to Hiny', and keeps doing it diligently, unti] he completes a year, Allah
writes him among those whe seck pardon in early dawn.

vAnd the Messenger of Allih (s.a.w.a.) used to seck Allah's par-
don in the wirr seventy times, and used to say seven times: "This is the
stand of him who seeks Your retuge from the Fire.' . . ."
|48, Man 16 Yahduruh I-Fagik: "The Prophet (s.a.w.a.) used 1o say
in the gunig of win: '0 Alldh! Guide me among those whom You
ahided, and give me remission among those whom ¥ ou remitted, and
tuke care of me among those You cared for, and give me barakak in
what You have given me, and protect me from the evil of what You
have decreed; surely You do decide and no one decides aganst You:
Glorv be to Thee, O Lord of the House! | seek Your pardon and return
to You, and I believe in You and rely on You; and there is no strength
ar power except with You, O Merciful!™
150, - Tehethih: Narrates through his chain from Abi Khadijah from
Abii “Abdilldh (as.) that he said: "When the moenth of Ramadin came,
the Messenger of Allah (s.a.w.a.) used to increase in prayer, and | too
inerease; therefore, you too should increase.”

The author says: The Imam (a.s.) means by this increase, the
Ihpusnml rak ‘ahs of taréwih, the ndfilak of the month of Ramadan,
which the Messenger of Allah (s.a.w.a.) used to pray in addition to the
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fifty rak ahs of daily mrawdfil; many traditions have been narrated as to
how to pray it and how to divide it on the Ramadan nights; and it has
come through the chaing of Ahfy -Bays (pesce be upan them) that the
Prn]'lhe.t (s.a.w.a.) used 10 pray it without congregation, and prohibited
praying it with congregation. He used to sav: "There is no congrega-
tion in nafilah.”

And there are other especial pravers reserved for the Prophet
{s.a.w.a.), narrated in the hooks of invocations; we have nol copied
ther here because they are beyond our purpose here. Likewise, there
are many prophetic swnahs about prayers. invocations and awrdd”,
whoever wants 1o know about them should look in the relevant books.
151, al-Kafr: Narrates through his chain from Yazid ibn Khalifah that
he said: "I said to Abi “Abdillah (a.s5.), 'Surely *Umar ibn [langalah
has brought to us me vou the time fof prayer].' [e said, 'Then he will
not tell lie abaut us.! . | . And I said, "He said that the time of maghrib
(prayer) is when the disc [of the sun] disappears: but when the Messen-
ger of Allah (s.aw.a)) was on a journey, he delayed the mcehirdh and
combined maghrib with “ishd'' He said, "He said right.'"

152, cit-Tahdhib: Narrates through his chain from Talhah ibn Zayd Trom
Ja'tar from his father (peace be upon them) that the Praphet (s.aw.a.),
in ramy nights, used to shorten the rmghnh and hasten the “ishd’,
praying hoth together. and used to say: "He who does not have mercy
will not be dealt with mercy,”

133, Thid: Marrates through his chain from [bn AbT *‘Umayr, from [am-
mid, from al-Halabi, trom Abii *Abdillah {a.s.) that he said: "When the
Messenger of Allah (s.a.w.a.) was on a journey, or had an urgent work,
he used to combine zihr with ‘wsr and magheib with ‘isha’ " This
meaning is narrated by al-Kulayni, ash-Shavkh, Thig sh-Shavkh and
the First Martyr, may Alldh have mercy on them

154, Man Ia Valihirwhu (-Fagii, Narrates through his chain from
Mu‘dwiyah ibn Wahb from Ab@ ‘Abdillih (a.5.) that he said: "The
muadhdhin used to come to the Prophet (s.a.w.a) during hat season
{calling him} for the praver of zuhr, so the Messenger of Allih (s.a.
wea ) used fo tell him: "ABeicd abrid"

The author says: as-Sadilg interpreted the last two words as,
"make hasle, make haste", taking it from "al-barid [post|; but appar-
ently it indicates delay. so that intense heat might go away, as points
to it whai is narrated in the Book of al-'U0d", from Mubammad ibn

" Short invocations, il ol wird)
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Muslim that he said. "Passed from near me Abf Ja‘far (as.) in the
mosque of the Messenger of Alldh (s.a.w.a.) and I was praying. Then
he met me alter that and said, "Take care not to pray wéjib at that time:
da you perform it in the intense heat? 1 said. 'l was praying ndfilah."
155, Mhyéu -"Uliin: He said: "Never sat anyonc near him when he
was praying, but he shortened his prayer and turned to him and said,
o vou need something? Then after accomplishing his wark. he
returned to his prayer,”
\56. Kiigh Zuhdu 'n-Nabf (by Ja‘far ibn Ahmad al-Qummiy He said:
"Whenever the Praphet (s.a.w.a.) stoed up for prayer, his face turned
ashen. and there was whizzing sound coming from his chest or belly
because of the (Divine) fear”

The author says: This meaning has also been narrated by [bn
al-Fahd and others.
|57, Jhid: He said: "And another tradition says that when the Prophet
(s.a.w.a.) stood in praver (it looked) as if he was a flung away cloth."
158, Bildru T-Amwdr: He said: "*Aishah said, "The Messenget of Allih
(s.aw.a) talked with us and we talked with him, but when the (time of)
prayer came then it was as if he did not know us nor we did know
him.""
159, cif-Majalis (by Mufidu 'd-Din at-Ttis1); Narrates through his chain
to “AlT (a.s.) that he wrote to Muhammad ibn Abi Bakr, when he made
him the governor of Egypt: ". .. Then look at your ruki’ and sujfiid,
hecause surely the Messenger of Allah (s.a.w.a.) was most perfect of
the peuple in prayer, and shortest of them in its activities."
160, al-Ja fariyvit: Nareates through his chain from Ja*far ibn Muham-
mad, fram his forefathers from “ATT (a.s.) that he said: "When the Mess-
enger of Allah (s.aw.a.) yawned during the prayer, he stapped it with
fis right hand.”

The author says: A similar tradition is narrated in ad-Da dim.
161. ‘Falu 'sh-Shardi': Marrates through his chain from Hishdm ibn
al-Hakam from Abu 'l-Hasan Misa (a.s.), fnfer alia, in o hadith that he
said: "I said to him, 'For what reason it is said in the redat’; Subfidna
rabbiva I-‘azimi wa bi-hamdih, and it is said in safdah: Subhana
rabbiva - ld wa bi-hamdil? He said, 'O Hishiim! Surely when the
Messenper of Allah (s.a.w.a.) was taken up in mi‘rdj, and he per-
formed prayer, and remembered what he had seen of the grandeur of
Allah, his limbs trembled and he sat dewn on his knees and he began
saying: Subhina rabbiva 'I-"azimi wa bi-hamdik; then when he stood
up from the rukii’ and looked at a place still higher, he fell down on
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his face, saying: Subhdna rabbiva 1-a'1d wa bi-hamdif, when he said
It seven times, that fear went away: thercfore this began as a sunnah. "
162, Tanbthu 1-Khawdtir: (of ash-Shaykh Warrim ibn AbT Firds) from
an-Nu‘man that he said: "The Messenger of Allsh (5.a.w.a.) used to
level our lines, as if he equalizes the arrow-shafts, until he saw that we
were heedless of it. Then one day he came out and stood up until he
was about to say rakbir, and he saw a man whose chest was shown
ahead, so he said, 'Servants of Alldh! You should level vour lines or
your faces will be turned aside,'

163. Jbid: It is narrated from Thn Mas*id that he said: "The Messenger
of Allah (s.a.w.a.) used to touch our shoulders in prayer and say, Be
straight and be not uneven, otherwise vour hearts will differ from one
another,', . "

164, Man la Yahdurubn 1-Fagih: Narrates through his chain from
Dawiid ibn al-Hagin, from Abu 'I-*Abbas, from Abi ‘Abdilldh (a.s)
that he said: "The Messenger of Alldh (s.4.w.a ) remained in seclusion
{7"tikaf) in the first ten days of the month of Ramadan, then remained
in seclusion in the middle (second) ten days of Ramdiin, thereafler he
continued to remain in seclusion in the last ten days."

165, fbid: He said: "Abi *Abdillih {a.5.) said, "T'he (battle of) Badr was
in the month of Ramadan, and the Messenger of Allah (s.aw.a.) did not
remain in seclusion; so when the next vear came, he remained in secly-
sion for twenty days: ten days for that (current) vear and en as repav-
ment of what he had missed [of the last year|.'"

The author says: al-KulaynT has narrated this and the preced-

ing tradition in ed- K&,
166, al-Kaff: Narrates through his chain from al-Halabi, from Abii
"Abdillah (a.s.) that he said: "When the last ten days came [i.e. of the
month of Ramadan), the Messenger of Alldh (s.a.w.2.) used to remain
in i'tikaf (seclusion) in the mosque, and a cupola of hair was erected
for him, and he tucked up his apron, and his bed was rolled up."
(Someone added): "and was detached from the women." (The Imam)
said, "As for detachment from the women, No."

The author says: This theme is narrated in many traditions; the
negation of detachment from the women — as they have explained and
what the traditions say — means permission of mixing with and living
with them, not cohabitation,

167. And among his manners and sunnakhs regard ing fast, is what is
narrated in Mey Jd yahduruhu I-fagih, through his chain from Muham-
mad ibn Marwan that he said: "I heard Abii *Abdillah (a.5.) saving, "The
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Messenger of Allah (s.a.w.a.) used to fast unti] it was said. "He would
not break the fast”, and used to break the fast until it was said: "He
would not fast": then he fasted one day and broke the fast the next
day: then he fasted on Mondays and Thursdays. Then he returned
from it to the fast of three days in a month: Thursday at the beginning
of the month. Wednesday in the middle of the month, and Thursday at
the end of the month: and he (s.a.w.a.) used to say: "That is the fast of
the life-time."

"and my father (a.s.) used o say: "No one 15 more hated by
Allah than the man who, when it is said to him that the Messenger of
Altiih used to do such and such, says: "Allah will not punish me for my
striving in praver and fast’; it is-as if he thinks that the Messenger of
Allah (5.4.w.a.) had left out some good work being unable to-do 1t."™
168, al-Kaff; Narrates through his chain from Muhammad ibn Muslim,
from Aba “Abdillah (a.5.) that the Messenger of Allih (s.aw.a.), m Lthe
beginning ol his prophethood, used to fast [continuously] until it was
said: "He will not leave fasting”; and left fasting until it was said: "He
will not fast (again}"; then he left this and began [asting one day and
hreaking the fast the next day (and it is the fast of Dawind); then he lelt
it and Fasted three bright days: then he left it and divided them — one
day in every ten days — two Thursdays with Wednesday in the middle.
and he (sa.w.a.) expired and he followed the same.

The author says: There are numerous nearly sruawarir tradi-
tions of this theme.
169, THidh Warrates through his chain from “Anbasah al-*Abid that he
said: "The Prophet (s.0.w.a.) kept up Fast on Sha'ban, Ramadan and of
three days in every month.
V70, an-Neowdedie (of Ahmad ibn Mubammad ibn “[s@): Narrates from
“AlT ihn Nutman. from Zartah, from Sumé ah, that he said: "1 asked
Abil Abdillih (a.5.) about the fast of Sha*ban, whether the Messenger
of Allah (s.aw.a) did fast it. He said, "Yes, and he did not fast is
whole month.' | said. 'Tlow many days he broke the fast? He said, "He
hroke it So | repeated (the question) and he repeated it three times,
without adding to the word, 'he broke it'. The next yvear | asked him
the same question, and he replied to me in the same way, .. "
171, Makdram =Akhldg: 1t is narrated from Anas that he said: "The
Messenger of Alldh (s.aw.a.) had a drink with which he broke the fast,
and another drink for the .*.um_fn'.'r:l'1 and often both were the same, and

s Thie fasr meal betore dawn (in tasting), (i)
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often it was milk, and sometime the drink was a bread liquitied. .. "

172. al-Kafi: Narrates through his chain from Thou "-Qaddah, from Abd
*Abdilih (a.5.). that he said: "The first thing with which the Messenger
of Allah (s.a.w.a.) broke his fast in the season of fresh ripe dates with
those fresh dates, and in the season of dried dates with dried dates."
|73, Ihid: Narrates through his chain from as-Sakiini, from Ja*far, from
his father (peace be upon hoth). that he said: "When the Messenger of
Allah (s.a.w.a.) fasted and did not get anything sweet. he broke his lasi
with water; and it is written in some traditions that sometimes he broke
his fast with dried prapes.”

{74, al-Mugni ol Tt is narrated from the progeny of Muhammad { poice
be upon them) that they said: "t is mustadiah 10 take somcething before
the dawn, even a sip of water. And it is narrated that the best of it is
date and a mush made of wheat or barley, because the Messenper of
Allah (s.a.w.a.) used to take 0."

The anthor says: And it is amaong his continued swrmahs, One
of the things reserved to him was the fast of wisdl, i.e. fasting con-
tinuously for more than one day without any intervening ifiér. And he
expressly prohibited it 1 his wnmah and said- "Surely you are not
strong enough to do it and surely for me there is near my Lard what
feeds me and gives drink 1o me."

V75, Meerin T-Akhidg: It is narrated about the Prophet (s.w.a.) that
he used to cat Aarisal most of the times and used it for swhiir too.

176, Man 1 Yahdwruhu I-Fagin: He said; "When the month of Rama-
dan came, the Messenger of Allah (s.a.w.a.) freed every prizoner, and
gave to every begger."

177, Da’dimu -Islane; *AlT (as.) said, "The Messenper of Allah (s.a
w.a.) used to roll up his bed and became very active during the last ten
days of Ramadan; and he used to keep his family awake in the Pwenty-
third night, and sprinkled water on the faces of the sleepy ones in the
night; and Filimah (peace be upon her) did not let anyone 1o sleep
from her family in that night, and prepared them for it by reducing
their meal during the day: and she used to say: ‘Deprived is he who is
deprived of its [i.e. this night's] gaod.'"

|78, al-Mugni': [t is sumnah that the man shiould break his fast in af-
Adhd alter the ('7d ) praver, and in af-Fitr belore the prayer,

179, And among his (s.a.w.a.)'s manners regarding reeitation of the
Qur'dn and invocation are what is narrated in al-Maidlis (of ash-
Shaykh) through his chain from Abu 'd-Dunvi, from the Leader of the
Faithful {a.s.) that he said, "Nothing prevented the Messenger of Allah
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{(s.a.w.a) from recitation of the Qur'in except Janihal [major ritual
impurity]."

180, Meyme ‘w I-Baydm: Tt is narrated from Umm Salamah that the
Praphet {s.a.w.a.} used to disconnect his recilation verse o Verse.

181, Tafsir (of Abu 'lFFutdh): "He {s.a.w.a.) used not to sleep until he
recited al-niusabbihdar, and he used to say: There is, in these ¢hapters,
a verse that is better than a thousand verses.' They said. "And what is
al-musabbikar? He said, 'Chapters of "Iron”, "The Mustering”., "The
Ranks", "Congregation” and "Mutual Fraud®™' ",

The author says: This meaning has been narrated in Majma 'u
I-hayvén, from al-"lrbas ibn Sariyah.

182, Durgry T-La'@lF (of 1Tba AbT Jamhiir): Narrates from Jahir that he
said: "The Prophet {s.a.w.a.) used not to sleep until he recited Yabdraka
and Alif-Lém-Mminn ai-Tanzil " b

183, Majma'u 1-Bayéan; " AIT ibn Abi Talib (a.s) has narrated that the
Messenger of Allah (s.a.w.a.) loved this chapter: Sabbif tsma rabbika
1413 and the first to say: Subhdna Rabbiva -4 . was MTka'TL"

The author savs: The first part of this hadith is narrated in
Bikér -amvdr from ad-Durrn -manthdr, There are other traditions
about what he (s.a,w.a.) used to say at the time of reciting the Qur’iin,
ar reciting (various) chapters, or especial verses, Whoever wants to
know it should refer 1o the relevant books,

There are lectures and statements issued by him (s.aw.a.) m
which he awakens the awareness of, and prompts. the people to hold
fust to the Qur'an and meditate on it, to be led by its puidance and be
illuminated by its light. And he (s.a.w.a.) had more right than anyone
else to reach, for the perfection he called the people to, and the first
and quickest to reach to every goad; and, according to the well-known
narration, he had said: "Turned my hair white the chapter of 'Hud'."
And it has been nartated' | from [bn Mas<0d that he said: "Ordered me
the Messenger of Allah (s.aw.a.) that 1 should recite for him some
parts of the Qur’an; so | recited for him the chapter of Yiinus; until
when | reached the divine words: and they shall be brought back to
Allgh. their true Master |10:30], T saw him and tear was trembling in
his noble cyes.”

Mool 67 and 32, (ir
I

Tl BT e
% He a0, w0, points to the Diviee Words in it Continue then i the right way as pou
are cetmmanded, .. [110L12] (Author's note)

a T o K T A
The traditicn is narrated by s meaning, (Aethor's nofe)
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These are some small bits'— from his (s.weas)'s manners and
sunnahs; there are nearly mudawdiir traditions, which have been
repeatedly narrated in a lot of books of both sects. and Divine Speech
sapports it and does not refute any of it; and Allgh is the Guide,

SLAVERY AND ENSLAVEMENT

The Divine Woards: I Thou shouldst chastise them, then surely
they ave Thy slaves [5:118] explain the meaning of slavery and servimude.
Although there are many verses in the Qurtin that have this theme, but
this verse contains the rational argumentation which shows that if there
were a slave it would conform with reason that his master had the right
to punish him as he wished, because he was his master and owner.

The reason does not accept the permission of giving punishmen,
and does not allow the management that would be very hard, except
after estahlishing that the master is allowed to have all managerial dis-
posals. 5o, the master has the right to deal with his slave anyhow he
wishes and with whatever he wishes; the reason has made exception
of only those disposals which it disapproves because they are disgust-
ing and ignoble, not because the slave is slave,

Az its concomitanl, the slave is bound to obey his master in all
that he is told to do, and to follow him in his wishes. e has o auth-
ority to engage in any activity if his master does notl approve of it. It is
somehow pointed at by the Divine Words: Nay! They are honotred
servanis; they do not precede Him in speech and (only) uccording fo
His command do they act (21:26-27). See also the verse: 4lidh seis

Jorth a parable — (consider) a slave, the property of another, (who)
has no power over anything, and one whom We hoave sranted from
Ourselves a goodly sustenance so he spends from it secretly and openiy;
ire the twa alike? (16:75).

M full discussion of vartous aspects of what the noble Qur'iin
sees on the guestion of servitude and slavery depends an the following
chapters:

1. Consideration of Servitude to Allih (s.w.L.):
There are numerous verses in the noble Qur’dan which caunt the

" We have taken it from a booklet that we had written earlier on the surneh of the
Prophet fmay Alldh's blessings be upon him and his progeny). (duehor's mote)
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people slaves of Allih (s.w ), and builds on it the root of the religious
call: The people are slaves and Allah is their true Master. Rather it
crosses this limit and takes all those who are in the heavens and the
carth stamped with the brand of servitude; like the reality which is
called angel in their mubliude, and another reality which the Qur’in
has named jinn. The Sublime, to Whom belong Might and Majesty
says: (here (s o one in the feavens aned the earih but will come 1o the
Beneficent God as a slave (20:93).

There is o doubt that the consideration of the servitude to Alldh
(s.w.l.) is an aspect arrived at through analysis. First, we analyse the
meaning of servitude to its basic companents, then we decide that its
reality is established after removal of its extra characleristics, which
attach themselves (o the basic meaning in the rational creatures. There
are some people one of whom is called slave, Why? Because his person
is owned by another, an ownership which allows that another person
(who is his owner and master) to manage him in any way he wishes
and with whatever he desires, and removes [rom the slave the inde-
pendence of will altogether.

Meditation in this meaning leads one to decide that a human
being — and if you wish, you may extend it and say, everyone who has
cognizance and will — is slave of Allh in the true meaning of servi-
tude. The fact is that Allah is the Owner of all that is called "thing” in
the real meaning of ownership. Nothing owns — neither by itself nor
through something else — any harm or benelit. nor death, life or resur-
rection: and nothing becomes independent in existence by its persan,
attribute or action except what Alldh has made it its owner — an owner-
ship which does not negate Allah's ownership, nor does it transfer the
awnership from Him to someone else: rather He is the Qwner of whal
He has made them the owner of, and has power over what He has
aiven them the power on, and He has power over everything, and He
gncompasses everything,

This real authority and actual ownership is what makes it obli-
gatory to them to ohey what Alldh wants from them by His legislative
will, and the religious laws and regulations which He lays down,
through which their affairs are mended and their bliss and happiness
in both worlds is achieved.

In short, Allah, the Sublime, is their owner in the creative owner-
ship, which makes them His slaves, submissive to His decree, no matier
whether they knew Him or not, obeyed His commands or disobeyed. He
is. also, their owner in the legislative ownership, which obligates them
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to listen and obey, and commands them to observe piety and worship.

This ownership and mastership in its effect is distinguished from
the ownership and mastership which is prevalent among the people
and likewise its opposite. the servitude — as follows: As Allih is the
creative Owner unrestrictedly, and there is no owner other than Him,
it is not permissible, in the stage of legislative servitude. to take any
other master, nor to worship any other. Alldh says: dnd yowr Lord has
companded that yen shall nod worship (any) b Flim (17:23% 1t is
contrary to the mastership prevalent amang the people, because here
he who overcomes others through any means of domination Enjoys
awnership.

Also, as among His slaves who are owned by Him. there is no-
thing which is not owned by Him, and they are not divided in their
cxistence hetween owned and not owned, and as thev are in their per-
sons and attribules as well as in their conditions and deeds. creatively
owned by Him. which is followed by legislative ownership. So, this
ownership deerees that the servitude wil| be everlasting and will cover
all that returns t them in any way. They have no latitude to waorship
Allih partially, for example, that they warship Him with tongue, but
not with hand. Also, they are not allowed 1o reserve some parts of
their worship to Allih and the other parts to someone else. It is con-
trary to the mastership prevalent among the people, in which the master
has no rational authority to do whatever he wishes, Ponder on it.

It 15 this theme which leads 1o the unrestrictedness of 1he like of
Divine Words: . . you have not besides Him any cwardian or amy fnter-
cessory o (32:4), And He iv ANGH, there iy no god but He! All praise is
due fo Him in this {ife) and the heveafier, and iy is the fudgement,
- - (28:70). Whatever is in the heavens and whatever {s in the earih
declares the glory of Alldh; to Him belongs the kingdom, and to Him
is due (all) praise, and He has power over all things (64:1),

In any case, the servitude considered in regards ta Alldh is an
analytical meaning inferred from the servitude, which rational peaple
sec in their socicties, so it has a basis in human society. Now, Let us
see what is its basis:

2. Enslaving Human Beings and Its Cavses;
Enslavement and holding people in bondage was prevalent in
human society upto about seventy years before today. © And probably

" Le. at the time of this writing, probably in 1960, (5 )
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it is still found in some primitive tribes in Asia and Africa, Keeping
slave-boys and slave-maids was an established system among ancient
nations for which no historical beginning can be fixed. It had its special
system and rules and regulations, which were commaonly followed, in
all nations, and some special rules were found in different nations,

Its basic meaning: A human individual, in presence of some
special conditions, becomes merchandise, owned like other owned
items of trade. e.g, animals, vegetables, and stones, ete, When the per-
son is owned, he is deprived of all options; someone else owns his
actions and his effects that manages them as he wishes.

This was their custom concerning enslavement, However il was
not based on an at fandom will, nor was it unrestricted or unbased on
any condition, It was not possible for someone lo enslave whomsoever
one wished, nor could he own whomsoever he wished through trade or
gift and so on. [n short, the basic meaning was not based on any reck-
lessness or foolhardiness. although contained within the laws related to
it there could have been numercus foolish items, according to varying
opinions and customs of the nations,

Enslavement was based on a sart of victory and domination, for
example, victory in war, which gives the victor power to do with his
vanquished enemy whatever he wishes e.g.. killing, imprisoning and
so on: and the domination of presidency which makes a tyrant president
do whatever he wants in his jurisdiction; and the mutual relationship of
procreation and breeding which puts the mastership of the affairs of a
weakling infant in the hands of his strong father who could do with
him whatever he thought fit, even selling him, gifting him, exchanging
him or lending him and so on.

We have repeatedly mentioned earlier that the ownership in the
human society is based on the power ingrained in human nature to
utilize and take benefit from everything it is possible to utilize in any
way. And man, by nature, employs other things: he employs, for con-
tinuing his life, everything he has in power, and gets benefit from his
existence's beneficial things, beginning from his basic matter, then
elements, then various components of solid matters, then animal king-
dom until another human being who is his like in humanity.

However, as he found that he is in dire need of society and social
eooperation, he felt himself obliged to accept partnership with all indi-
viduals of his species in utilization of the benefits, which are obtained
from the things through their joint activities. In this way, he and all
individuals of the human species together will form a society, in
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which every part will be reserved for one or more deeds, and the whole
society will benefit from the whole benefits. You may say it in other
words that the results of those activities will be divided among them,
and every one of them will enjoy those benefits according to his status
in social order. That is why we see that as much as a social individual
gets strength and power, he negates natural sociology and begins em-
ploying people, dominating and enslaving them, and decides about their
persons, honour and properties in whatever way he wishes,

Consequently, if you ponder freely on their system of enslaving
people. you will find that they do not consider owning a man if he is a
member of their society; rather an owned man is considered outside of
society, like a fighting enemy whose only aim is (o destroy the tilth
and offspring: and man erases his name and trace as he is out of his
enemy's society, and he has a right to destroy him through annihilation
and to enslave him as he wishes, because there is no sanctity attached
to him: or like a father vis-g-vis his minor children and his other depend-
ents as he believes that being his dependents in the society they cannot
be his equal, of the same status or similar, and he has the right to do
whatever he likes with them. not excluding killing or selling, ete.

Possibly, the owner has some special characteristics because of
which he believes that he is above the society, he is above the others
in importance, and he does not share with them a benefit; rather he has
the final say and definite decision; and has the right to enjoy the best
of what he chooses, and to manage their persons even through owner-
ship and enslavement,

It is now clear that the basic root on which man has built the
custom of enslavement is the right of special domain and uncondi-
tional ownership which man belicves he has, and that he does not ex-
clude from 1t anyone except his partners in human saciely, those who
are equal to him in social weight, and with whom he secures himself
in the citadel of cooperation and mutual help, As for others, he does
not see any hindrance in owning or enslaving them,

The main candidates for this enslavement are three groups: {i)
A fighting enemy, (ii) weak children and women vis-G-vis their fathers
and guardians, respectively, (iii) a vanquished demeaned DEFSON Vig=d-
vis the victor and dominant person.

3. Origin of Enslavement in History:
Although it is not known when the system of slavery began in
the society, yel most probably slaves were taken in the beginning as a
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result of war and domination, and then their children and wormen were
included in it. That is why we find in the histary of strong warrior nations
stories and tales as well as the laws and regulations related o enslave-
ment through imprisonment, and which is not found in other nations.

Slavery was prevalent in ancient civilized nations, like India,
Greece, Rome and lran, and among religious communities like the
Jews and the Christians, as is seen in the Tawrat and the Ingil. This
was the case until the advent of Islam. Istam affirmed the basic wdea
but restricted its circle and :-1mekiq,r:%1cd its laws; finally came the
Brussels Convention some seventy  years ago, which reselved to
abolish the slavery.

Ferdinand Total says in his Dictionary of Eminent Persons of
East and West:

Slavery was widespread among the ancients and slave was taken
from war-prisoners and captives and from defeated tribes. Slavery
had a system well known among the Jews. the Greeks, the Romans
and the Arabs in the days of ignorance and in Islam.

The system of slavery was abalished gradually: In India (1843},
in French colonies (1848), in the LLS.A, after the Civil War { 1863,
and in Barazil (1888) until the Brussels Convention resolved to
aholish enstavement; but it 15 still found in some tribes in Africa
and Asia.

The basis af the abolition of slavery is equality of human beings
in rights and responsibilities.

4. Islamic View About It:

islam divided the slavery according to its causes: It has been
explained earlier that its main causes were three: War, domination and
guardianship like parcntage, etc; and it aholished two of them alto-
pether, 1.¢., domination and guardianship.

According to Islam all people are equally honourable, be they
king or subjeet, ruler or ruled, commander or soldier, master or servant:
it ahalished all distinctions and lite characteristics, and estahlished equal-
ity amongst individuals in the respect which it accorded to theeir persans,
honour and properties: and gave weight to their perceptions and wills
_ and it means full authority within the circle of respected rights —and
to their actions and what they acquired, and it is their authority and
control on their properties and benefit of their existence in activities.

S RO TS
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A master of affairs in Islam has authority over the people only in imple-
mentation of penal code and other laws and regarding the general wel-
fare, which returns to the religious society. But as to whal his heant
desires and what he likes for his individual life, he is Just like any other
person, he has no special privilege among them, and his order is not
implemented in what he desires. be it gregl or small. This abolishes the
slavery based on domination, as a negative with absence of the subject.

It also regulated the guardianship of fathers over their sons: they
do have the rights of nursing and protection, and they are duty baund to
bringing them up and cducating them, and lwoking after their propertics
as long as they are prevented from managing it becanse of their minor-
ity: and when they reach the age of maturil ¥, then they are equal 1o
their fathers in social religious rights: they are independent in their lives,
and they have the option far what they do like for their own selves.

OF course, it has emphasized the enjoinment of doing good to
their parents and consideration of the rights of upbringing. Alldh says:
And We heve enjoined man in respect of hiy parents — his mother hecry
him with fainting upon fainting and his weaning fakes fwo veary
saying: "Be gratefid to Me and to both yowr parents: to Me is the
evemtual coming. And if they contend with you that you should asso-
clare with Me what you have no kmowledge of do not abay them, and
keep company with them in thiy world kindly, and Jollow the way of
him who turns to Me, " (31:14-15): And vour Lovd has commeanded
that you shell not worship (any) but Him, and goodness to your par-
enis. If either or both of them reach old age with vou, say nof to them
"Uigh" nor chide them, and speak to them a generous word. And make
yourself submissively gentle to theat with compassion, and sy "0 my
Lord! Have mercy on them, as they brought me up (when I was) little "
(17:23-24),

And the Islamic sharT'ah has counted disobedience of parents
#mong major sins that lead to perdition.

As for the women, it gave them a position in socicty and aceonded
them a social weight from which the healthy reason cannol deviate a
single step. In this way they became one half of the human society
while hitherta they were deprived of it; they were given independent
authority in matters of matrimony and property when uptil now they
had no such power, or were not independent.

They participated with men in many affairs. while same affairs
were exclusively reserved to them and some athers were reserved to
men, All this was decided considering their being's sustenance and their
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physiological composition; then she was given latitude in some matters
while men were put under hard pressure, like providing sustenance of
the family, participating in battlefields, and so on.

We have talked on thisﬁ.l]',uhject in detail at the end of the chapter
of "The Cow" in the second” volume of the book and in the begin-
ning of the chapter of "Women" in the fourth™ volume: and it was
made clear there that the women enjoy in Islam more leniency vis-a-
vis the mien which cannat be found in any sociological system, ancient
or madern,

Allah says: ., . for men is the benefit of what they earn and for
women is the benefit of what they earn .. (4:32%; ... there is no
Blamie on you for what they do for themselves in a praper manner;
(2:234% .. . and they have rights similar to those against them in a
Just manner; .. (2:228), "That [ will not waste the work of a worker
among you, whether male or female, the onpe of you being from the
other: .. "(3:195), Then He has declared for the whole species joined
together: ., . for it is (the benefit of) what it has earned, and wpon it is
(the evil of) what i has wrowght; ... (2:286); ., . and no soul earns
{evil) hut against itself, and no bearer of burden shall bear the burden
of anather; . ., (6:165). Of the same Import are many other unrestricted
verses which treat an individual man a complete and perfect part of the
society and gives him an independence with which he becomes separale
from any other person in the resull of his actions, be it good or evil,
beneficial or harmful, without making exception of big or small, male
or female.

Then He equalized them all in hionour and dignity, and then He
abolished all honour and dignity except the religious dignity, which is
acquired by piety and deeds. Allah says: .. anel to Allah belongs the
homowr and to His Messenger and to the believers, . . (63:8); O you

people! Surely We have created you of a male and a female, and made
you tribes and clans that you may recognize each ather; surely the most
honourable of vou with Alldh is the one among you most piots; ( 49:13).

However, Islam affirmed the third cause of enslavement, 1.e. war.
It means that an unbeliever who fights Allih, His Messenger, and the
believers will be arrested and enslaved. But in casé the believers fight
amongst themselves there is no imprisonment nor enslaving; rather
that party which has crossed the Timit will be fought against until it

‘:' al-Mizgn (Eng.), vold, pp.61-83 {tr)
ipgd, vl 7. pp.275-308 (1)
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submits to the rule of Allah, Alldh savs: And if two parties of the
believers fight, make peace between them: but if eore of them acts
wrongfully towards the other, fight that which acty wrangfully el i
returny {0 AllGh's commaned; then if it returns, make peace hetween
them with justice and act equitably; surely Allih loves those who act
equitably. The believers are but brethren, therefore make peace benween
Your brethren and . . (49:9-1(),

It is because a fighting enemy whose only aim is to annihilate
humanity and destroy tilth and offspring, the human nature does nol
entertain least doubt that he should not be treated as a part of the human
society who should be allowed 1o enjoy the fruits of hife and the societal
rights; and that it is incumbent to remove him even by annihilation. if
necessary. On this runs the system of human beings since they came
on this earth uptil this day, and it will continue in the same manier,

Islam has laid the foundation of the society - the religious sociely
—on the basis of monotheism and the government of [stamic religion: it
has kept away a man who spumns monotheism and religious govern-
ment, from being a part of human sociely, except as a dhimmi or under
agreement. He who is outside the religion and its zovernment or agree-
ment 1s outside the human society, [slam deals with him as a non-
human, whom a human being may deprive from any blessing which man
enjoys in his lifi; it pushes him to the fringe, thus cleansing the earth
trom the impurity of his arrogance and corruption. In shart, he is
deprived of any respect in his person, his action and the results ol any
of his endeavours; therefore, the Islamic army may arrest him and
enslave him when he is vanquished.

5. What is the Way of Enslaving in Islam?

The Muslims prepare to deal with neighbouring unbelievers,
They complete the proof sgainst them and invite them to the word of
truth with wisdom, admonition and argumentation in a beautiful manner
If the unbelievers respond to it positively, then they become brethren in
religion, sharing in all what is for or against the Muslims. But if they
reject il, and they are from the People of the Book. and accepi to pay
Jizyah, then they are left alone to enjoy their dfimmeat, Or, if they
entered into agreement, no matter they were the People of the Book ar
not, their agreement would be honoured and fulfilled. But if there was
nothing of the above, then they are given ultimatum and fousht,

In such encounter, whoever among them raises a sword and
enters the battle, will be killed: but will not be killed from them the
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weakened men, women and children: they will not be attacked at might
aor ambushed: water will not be cut off from them, they will not be
tortured not their organs cut off; they shall be fought against until
there is no fitnah and religion becomes of Allih; then if they desisted
then there is no hostility except against the unjust.

When the Muslims vanguished them and the fighting came to
its end. then whatever the Muslims brought under their control - be it
their persons or properties — will become their property. The history of
the wars of the Messenger of Allah (s.a.w.a.) and his expeditions con-
tains bright shining pages, that is full of his comportment brimming
over with beautiful justice, full of chivalry and generosity, magna-
nimity and kindness.

6. What is the Behaviour of Islam Concerning Slaye-Men and
Women?

When ane gets enslaved, he becomnes his master's property: bene-
fits of his wark are for another person [i.e. his master| and his expenses
are on his master.

Istam has enjoined that the master should treat his slave as le
treats his family members, and he is one of the family [members];, he/
she equally shares with them in requirements of life and its needs. The
Messenger of Alldh (s.a.w.a.) used 1o eat with his slaves and servants
and sit with them; he did not give preference to himself over them in
[ood, cloth, ete.

Islam also laid down that the slaves should not be burdened with
hard labour; they should not be tortured, abused or oppressed. They
were allowed to marry among themselves with permission ol their
masters. also free men could marry slave girls; they could give evi-
dence like free people and could be their partners in wark during
slavery and after that.

Islam showed so much compassion towards them that they par-
ticipated with free men in all public affairs, We find many slaves who
were given governorship and military command, ete,, as the history of
the early days of Islam shows; among the very respected companions
of the Prophet, there were some slaves or freed slaves, like Salman,
Bildl and others,

'he Messenger of Allah (saw.a) emancipated his slave-girl
Safiyyah, daughter of Huyayy ibn Akhtab and married her; and he
married Juwayriyyah daughter of Harith after the battle of Banu'l-
Mustaliq, and she was among the captives, and they were two hundred
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houses with their women and children. and this marriage became the
cause of the emancipation of all the captives: and this story, in short,
was written in the fourth volume of this baok,™

It is evident from the behaviour of Islam that it gives preced-
ence 1o a pious slave over a dissolute free man: and it allows a slave to
own property and enjoy general privileges of life with permission of
his master. This is in short what Islam has dané for them.

Then it puts utmost emphasis on recommendation 1o crnangcipate
them, and called in attractive way to remove them from the environ-
ment of slavery to the open field of freedom: and in this way their
number was continuously decreasing and their group was turning free
for the sake of Allah. Not only that: It made emancipation of slave a
part of atonements, like atonement of murder, atonement of missing a
fast, ete. Then it allowed them tcrju_}mkc conditi%tl with their masters,
or enter into agreement of kirdbah™ and tacdbir.” All this meticulous-
ness of giving them freedom and joining them with healthy human
society, in a definite way, was rendered with the aim of removing from
them all manners of humiliation.

7. Gist of the Above Discussions:
The above discussion leads us to three results.

First: Islam spared no effort to abolish the causes of enslavement.
to reduce the number of and (o weaken, thase causes. until it stopped
at the one cause which was inevitable by nature's decision. that is.
allowing the enslavement of every person who fights apainst the relig-
ion, who opposes the human society and does not submit w the truth
in any possible way,

Second: Islam used all possible means to accord respeel 1o slaves —
male and female — and in bringing their life affairs nearer to the life of
the members of the free society, until they became like one of them —
even if not one of them; and there did not remain on them except a
thin curtain, that is, whatever thev earn in excess of what is needed for
their necessities of an average life. belongs to their masters, nat to
them, You may also say: There is no difference between a free man
and a slave in Islam except permission of the master about the slave.,

= Gee Eng. transl., val 7, pp.296-300.

= Kirdbak: An apreement between a slave and his master kol the slave will Become
free after ppyment of a stipulered amount, (o)

B Tadbir: When a master declares that his slave will hecome free after the masler's
death, (#r.]
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Third: Islam used every effective device to join the group of slaves
to the society of free men; in some cases by exhortations, and in others
by compulsion, like atonements, and througl permission and enforce-
ment like radbir and kirdbah.

B. Progress I-I‘E:mlan?nt in History:

Scholars have said ™ that enslavement appeared. when it appeared,
through capture and imprisonment. Before that, when tribes overcame in
their wars and battles and captured some enemies, they killed all of
them, Then they thought that it was better o leave them alive and keep
them under their ownership like other war hooties. It was done not for
benefitting from their work, but as a good deed towards them, and far
preservation of mankind and for respect of maral laws which gradual-
ly had appeared among them on the path ol civilization.

This system appeared among the tribes only afler they had left
getting their sustenance through hunting; because upto that paint they
did not enjoy enough affluence which could allow them to spend on
slave boys and girls; until they changed 1o the life of settlement and
emigration, and then they could do so.

With the spread of slavery among tribes and nations — by which-
ever way it was — man's social life was transformed, as first some
system and decipline appeared in the societies, and second, there
appeared division of labour.

Slavery, when it was prevalent in the world, was not of one
manner throughout, it was not found in some regions altogether, like
Australia, Central Asia, Siberin, North America, Skimos and some
regions in Alrica in north of Nile and south of Rambis,

Conversely, it was wide spread in Arabia, primitive Africa,
Europe and South America. Also, it was prevalent among the Jews:
the Torah calls the slaves to obey the masters; and the same was the
case with Christianity; St, Paul in his epistle to Philemon writes that
Onesimus was 4 defector slave whom Paul caused to return to his
master, Philemaon.

The Jews were most gentle with their slaves: its evidence may
be seen in the fact that we have not found any towering building built
by them, unlike the pyramids of Egypt and historical Assyrian build-

1 s been ke frome |, Encvelopaedea of Relipton and Ethics, by John Higinik
[ Britigh ed., 2. Shoet Bfistory; by TG Wellg, British ed., 3. Spireit gf the Daws, by
Wonisque, Tehran ed. (durhors noje)
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ings, which were built by back breaking labour of slaves; the Romans
and the Greeks were the harshest nations to slaves,

The ides of emancipation of slaves spread in the Eastern Rome
after Constantine, until slavery was abolished there in the 13 century
C.E.; but it continued in Eastern Rome in another form, that is, they
sold and bought farms together with the farm workers — Farming was
among slaves' activity — but forced labour was abolished among them.

Slavery was widely prevalent in mast of the European countries
upto 1772 C.E. Shortly before that an agreement was made between
England and Spain that the English would feich to them every year
four thousand cight hundred African slaves upto thirty vears in ex-
change of a huge amount that they would pay.

Public opinion was raised among them against slavery and en-
slavement in 1761 CE. The earlicst group, which rose against i, was
the religious sect, the Quakers, This continued until a law was passed
that whoever entered (he British isle would become frec.

However, il appeared after deep investigation in 1788 C.E. thal
England dealt every year in two hundred thousand slaves; and thase
slaves who were taken from Africa to America alone were ope hundred
thousand.

This continued until keeping of slaves was abolished in Britain
in 1833 and the government paid slave-trading companies lwenty
million pounds as price of the slave boys and girls who were thus
emaricipated, At this time 770,380 persons beeame free,

Slavery was abolished in America in 1862, after tough struggles
by American people. The northern and the southern states of the
U.S.A. had different views on slavery. The northern states kept slave
boys and girls for 'adornment’, for status purpose anly, not so the
southern states — their main oceupation was farming and sgriculture,
and they were in dire need of a greal number of working hands; they
kept the slaves for getting the benefits of their labour. That was the
reason they felt restrained from aceepting the general emancipation,

Slavery continued to be abolished in one kingdom after the other
until the Brussels Convention of 1890 CE, decided to shalish it com-
pletely. and the governments enforced it and it was abolished in the
whole world, and in this manner millions of people were emancipated.
(End of their statement. abridged)

If you look minutely vou will see that this long struggle and this
argumentation, then the laws of emancipation that were laid down and
enforced, all of this was related to the slavery thraugh guardianship or
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domination, as may be witnessed from the fact that most or all of the
slaves were brought from around Africa where such slavery was prac-
tised. As for the enslavement through captivity in war (which Islam
had confirmed), it was never discussed aboul,

9. A Glance on Their Structure:

This natural independence, which we call God-gifted indepen-
dence of man, {and we do not know what is the reason of depriving all
other animal species of this freedom while they too are similar to man
in psvchological cognizance and motivating will; excepl that we say
that it is man himsell who snatches it away in order to benefit [rom
them). does not branch out from any root except on this: that man is
equiped with inner cognizance which differentiatcs between what he
enjoys and what gives it pain, and then with a will which incites il to
pull towards him what gives him enjoyment and to push away what
gives it pain; thus he has the ability to choose for himself what he
pleases.

Human cognizance is not restricted — that it attaches to one thing
and does not attach with another in that a weak and humble man does
not know what a strong and powerful man does: nar is the human will
litnited with a circle which prevents it from attaching to some of what
it likes, or compels it to be attached with what someone else’s will is
attached. in order to proceed in a way that some other person henefits
from it and he forgets himself. A weak and vanquished man wants far
himself things similar to all that strong and victorious man wants, and
there is no physical connection between the will of a weak and that of
a strang persan which could compel the will of the weak not to be
attached with what the will of the strong ane is attached: or which might
make the will of the weak dissolve in that of the strong man, so that the
two fogether would become one will acting for the benefit of the
strong one; ar the weak's will would follow the strong's will ina way
that 1t loses its freedom

In such a case, as is necessary for the laws of life to be based on
the foundation of physical body, it was incumbent for man to live
independent in his person and in his deeds: and from this breast has
suckled the abolition of slavery.

But we should think over this God-gifted [reedom to man:
Whether it is prevalent in the human soclety in general since it began
and remained in human body.

Human species — according to cur knowledge — since its begin-
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ning lives in sociological condition; and it cannot do otherwise, accord-
ing to its system of being, and it is impossible for a society 1o continue
as a society even for a shart period withaut a common system shared
by all its members, no matter whether it is 4 national and Just system,
or is based on tyranny, fool-hardiness or whatsoever; this system, what-
ever it is, limits the individual's feeedom.

Mareover, man cannot live without some mierference in the matter
that ensures his continuity. This is nat possible except il he attaches to
himself the thing in which he interferes — the attachment which we call
ownership — which is more general than the terminology of i ght and
ownership — whatever this man wears, that one cannot wear it: whal-
ever this individual eates, buys or engages in, another individual can-
not hold it under his control. It is nothing but puttimg a limit 1o the
non-interfering person in generality of his will, a restriction to his
freedom,

The humanity has always been subject to discord and dispute
since il has come on the earth, Not a single day passes over these per-
sons who are spread over the earth, except that the sun rises aver them
with their discords and sets over them with their disputes, These can-
troversies push them to the loss of lives, despoiling of honour and
plundering of properties. Had the man believed in unrestricted free-
dom for himself - e, for humanity — there would not have been any
trace of these discords.

Also, the system of censure and punishment was always preva-
lent n various types of societies, civilized or harbaric. What is the
implication of this censure? It only means that the saciely takes away
from the guilty person somes blessings, which the creation had given
him, and deprives him of some of the freedom. Now, if the socicty or
the one who has some autharity in society did not own the life of a
guilty person who is punished for murder, it could not take it away
from him; and if a sinner, indicted for his sin and punished for it by
various kinds of chastisement and offence, like amputation, stroke and
imprisonment, etc., did not know that the society owned the judge-
ment and its implimentation, which affects his life affairs and deprives
him of ease and comforl, and takes away his financial authority, he
would not have submitied to it. How can a tyrant transgressor he
admonished not to indulge in tyranny and transgression; how can he
be prevented from aggression against a person or his honour or pro-
perty without depriving him of some of his freedom?

In short, what no reasonable man can have a doubt about is the
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fact that if the human freedom unrestrictedly remains in human society,
even for a single moment, it would create disturbance in the social
system at that moment, So, this get together, which also is natural for
man and without which it cannot live, puts restriction on the natural
freedam which is gifted to man by his namral will and cognizance.
Thus, no human society can live except with some resiriclion 1o its
freedom, in the same way as it cannet live with negation of freedom
aliogether. And the human society has always been preserving between
theze fwo boundaries this freedom which the western propaganda
makes us think that it is they who have laid down its name after they
had invented its meaning, and have protected it without restriction.

So. it is this natural sociology, which restricts that natural free-
dom, and demarcates it as all physical and non-physical powers demar-
cate one another, Thus, a power stops from working in consideration of
some other power with which it works; like the sight, which is the basis
af seeing power, goes on doing its work until the eye becomes tired, or
{he thinking faculty becomes wearied, and then the sight stops its
work in consideration of its colleague’s work: likewise the perception
of taste enjoys devouring tasty meal and chewing it and swallowing it,
until the jaws' muscles become tired and restrain the power of taste,
thus it stops from its desired food.

So. the natural sociological demands are not completed for man
except when he abandons some of his freedom in action and forgoes
his enjoyment.

14, What is the Amount of Limitation?

As for the amount by which this freedom, gifted by the natural
pet together, is limited, and by which its natural releasing is restricted,
it differs with difference of human societies looking at the multitude
of the laws which are prevalent in the society, and their smallness
because, the restricter of freedom, after the basic get together, is the
law which prevails among the people: the mare the laws increase and
looked minutely at their actions, the more deprivation from freedom
will take place; and vice versa.

But what no sociological get together can avoid in whatever
society we look at. and what is incumbent, which no social man can
ignare it, is the preservation of the society's existence, because man
cannot live without it, and protection of the systems, that are found
therein. from any defect and breakdown. That is why you will not find
any human society but there is in it a defence system which averls
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dangers from people and their offspring, and protects them from anni-
hilation; and there is a guardian and overseer, who oversces their affairs,
and protects from breakdown the prevalent customs and the established
precedents which are respected among them, hy spreading the social
peace and punishing the tyrant aggressor. And the history, as we know,
supports ik

This being the case, the first right laid down for the society in
the natural shori'al is that it should take away the freedom from the
enemy ol the society in the basic get together. You may say in other
words; That the society should own the person and action of its eneimy.
who intends to annihilate its life and destroy his tilth and offspring, and
do away with the freedom of his will in any way he wishes — right
through killing downwards, deprive the enemy of custom and law of
frecdom of action, and own from him what he loses through retribu-
tion of person or property, elc.

How can a man - even an individual - believe in the freedom of
an enemy who does not respect his society, (so thal he might treat him
as a brother and join and mingle with him) nor does he desist from
destruction of his society (so that he might leave him alone)? How can
the natural consideration of society he joined with leaving this enemy
free 1o do whatever he likes? Is it anything but clearly Joining two
mutually contradictory things? It is only diocy or insanity,

The above discourse clearly shows that; -

First: To base one's ideal on generalization of human freedom is
contrary to the clear natural truth laid down for man, which is among
the first natural rights that are laid down.

Second: The right of enslavement recognized by Islam fully con-
forms to natural sharT'al: That the enemics of the true religion who
fight the Islamic society should be enslaved. They should be deprived
of the freedom of action and be taken inside the religious sociely and
made to live as slaves, so that they should be trained with good train-
ing, and proceed gradually to emancipation; in this way they will Jioin
the free society with safety and benefit, Also, the master of the affairs
has the option to purchase them and emancipale them altogether if he
sees in it the good of the religious society, or to use in this respect some
other way which does not lead to abrogation of divine commands,

11. The End Result of the Abaolition:
The big powers enforced the Brussels Convention, sirictly banned
slave trade, and the slave girls and boys were emancipated. Now, they
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are not lined up in stave-traders' shops, nor are they pulled ahead like
sheep and goats: consequently keeping of cunuchs too was abolished.
Today it is impossible to find slaves or eunuchs — even in small num-
ber. except what sometimes is reported about primitive nations.

However, will this much — i.e. removal of the name of enslave-
ment from tongues, and absence of those called slaves from our sights

_eonvinee a eritical scholar on this topic? Will not he ask whether it
is a verhal problem in which it is enough to ban the use of the name
and to call the slave a free man. even if he is deprived of the benefits
of his work. and is bound to follow his master's will, Or, il the prob-
lem is related to its meaning. in which consideration is to be given to
its meaning according to its reality and external effects.

Now. look at the Second Waorld War, has not passed maore than
a few decades since its end: the victor nations imposed on the defeated
enemy unconditional surrender, then they settled in their countries, took
millions of their property and ruled over them and their children; not
only that, thev transferred millions of their captives to their (victors')
country and they used them in whatever work they wished and in any
way they desired. And the situation continues uptil now.

Would that | knew does enslavement mean something, which is
not found here. even if its name is not used in it? Does enslavement
mean anything except deprivation of freedom, control of (the slave's)
will and work, and enforcement by the powerful dominating party of
its command on the weak and humiliated party in whatever way it
wished, be il justice or injustice?

By God, is it not astonishing that the Islam’s judgement in the
best possible way is called enslavement, and their order is not called
s, while Islam uses the easiest and lightest aspect and they use the
hardest and harshest ane? We have experienced their love and friend-
ship when they entered our country under the banner of love, help and
protection. What would be the condition of those whom they domi-
nated over by enmity and chicanery?

It is now clear that the Convention of abolition (of slavery) was
nothing but a political ploy. Tn reality it took what it rejected,

As for enslavement as a result of war and fighting, Islam en-
forced it and they too enforced it in practice, although they avoided
uttering its name, As lor enslavement based on sale by fathers of their
sons, which they banned, [slam banned it long ago. And enslavement
through domination and command, Islam had banned it too 1400 years
before; but these people unanimously banned it, yet we have to see
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whether this ban too stopped at the words like other aspects or really
reached 10 its meaning and was supported in practice?

You may find answer to this question by looking at the history
of European colonialism in Asia, Africa and America. Look at the
calamities they brought there, the blood they shed, the honour they
despoiled, the properties they plundered, and arbitrary decisions they
took — and not by one, one hundred and one thousand,

You do not have to go far for this observation — if it be far — it iy
enough to think over the reports of what the people of Algeria are
suffering since many years at the hand of France, how the lives are
destroyed, towns wrecked and people overburdened under pressure.
Also, see what the Arab countries had to bear from the English, and
what the blacks and Red-Indians are suffering in America. Again ook
al Eastern Europe wis-g-vis the Socialist Republics. What we are suf-
fering al the hands of these and those; all this in its words is sincerity
and compassion. but in its meaning is enslavement,

It is clear from the above that when they came to the stage of
practice, they took what 1slam has legislated, i.e.. abolition of freedom
when its natural cause is found, and that is war and fighting with the
one who wants demolition of society and annihilation of humanity. It
is a lawlul decision based on a factual basis, which never changes, That
basis is that humanity for its continuation needs removal of what op-
poses it in existence and continuity. Then comes another reasonable
sociological basis which does not change and branches out from its
real root, i.e. it is incumbent 1o protect the human society from anni-
hilation and demolition.

This is what they aimed at in their action; they took it in reality
and rejected it in words. However, they did not stop at the lawful type,
and crossed the boundary into unlawful one. That is, they adopted en-
slavement through domination and control. Thus they continue to enslave
thousands, nay, millions, before the talk of abolition and after it. They
still sell and purchase, give in gift and lend; but they do not name it en-
slavement, they call it colonialism or acquisition. protection or guard-
ianship, consideration or help; or similar other words whose only pur-
pose is to put a veil on the meaning of enslavement; and whenever a veil
becomes worn out or torn, it is discarded and another is put in its place.

Now, nothing remains from what had been abolished by the
Brussels Convention — which is continuously announced to the world
and its people, and of which the civilized nations are so proud — those
who are the pioneers of the developed civilization and in whose hand
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15 the banner of human freedom — excepl the enslavement through the
sale of sons and daughters and castration. And there is not any impori-
ant benefit, which returns to the slaves, more over this much, is more
of a personal aspect than a sociological problem. As such, its abolition
is merely a verbal argument, which serves as propaganda matter in their
hands, like their all other arguments, which do not go beyond words,
and do not alfect any meaning,

Of course, there remains here another debatable issue and it is
as follows, Islam begins in its war booties, from slave or other pro-
perties (other than the land conquered by force) with individuals from
its socicty, and divides those booties amongst them; then it ends at the
government, as was done in early days of Islam, and they reserve the
right of their use for the government. But it is another topic apart from
the ariginal topic of enslavement; probably we shall be helped by
Allah to fully discuss it later, God willing. under the verses of zakar
and khumy; and the help is saught from Allah,

Adter all this, we returmn to the words of the author of Mu jamu
Y-t lam copied earlier: "The basis of abolition of slavery is equality of
men in rights and duties." What is the meaning oft "cquality of men in
rights and duties'?

Does it mean that they equally have rights whose consideration
is necessary, cven if those right are different and not equal, like the
difference between the president and the subordinate, the ruler and the
ruled, the commander and the subaltern, a law abiding citizen and the
law-breaker, the just and the unjust, because they dilfer in their socio-
logical weight?

If yes, then it is correct, But it does not mean that there is equal-
ity between a beneficial part of the society and the one who is unable
to attach to the society and has no honour: he is rather like a lethal
poison wherever it reaches destroys the life: it is the clear natural order
that there should be difference between the two. and full freedom
should be accorded to the former while the latter should be deprived
of it; an enemy has no right on his enemy in his enmity, the wolf has
no right aver his victim, nor the lion aver his prey,

Or, does it mean that because humanity is shared by all human
individuals, and any individual, whoever he may be, has power to rise
above in civilization, and receive happiness as others have done: so it
is a right of humanity on the developing socicty that it should give
freedom to every human being and to train and bring him up until it
joins the good society?
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This too is right, But sometimes iraming demands that the trainer
should take away from the trainee the freedom of will and action for
sometime until he is fully trained, and acquires expertize and the use
of his will; then he will truly enjoy the bliss of his freedom; just as a
sick person is treated and given unpalatable medicines for his cure;
and as a child is trained in a manner which he dislikes. Exactly in the
same way Islam takes away the freedom of will and action from the
unbelieving people who fight against Islam; it brings them inside the
religious society, trains them and gradually brings them in the arens of
freedom. The preceeding statement shows that it is a sociologieal
progress; we should look at it and i1s result and effect in a general and
comprehensive manner; it is not an individual's matter, which may be
seen individually and partially. Again, it is astonishing that they too
affect an action which is followed in lslam, although they differ from
itin name and the good intention, as explained earlier.

Or, does it mean that it is the right of the human freedom that it
should be applied to all men, and every man should be leli free to
implement his unrestricted will?

But, it s clear without any doubt that it is not acceplable, nor 15
it feasible to do in its generality, especially about a fighting enemy —
and it is the only aspect, which Islam considers for taking away the
general freedom.

Apart from that, if’ it was true then there should be no difference
between one or two and & group: Then why do they accord lepal free-
dom to one (even in suicide) and two (in duel), yet they do not accept
the right for a poot group from the humans that they should remain
aloof in caves or such shelters and remain concerned with their own
selves, eating the sustenance of their Lord and proceeding on the paths
of their lives,

Now. remains one thing: Some one may say: Why did not Islam
allow the slaves to own property, so that he could use it on necessities
of his life without being a burden on his master? And why did it not
put a limit on slavery by Islam, in order that the slave would become
autematically free if he accepted Islam? This would remove from him
the stigma of depravity, which stained him and his offspring. upto the
Day of Resurrection.

But it should be realized that the order for establishment of
slavery and depravity from owning a properly, appears and is enforced,
according to the Islamic shari'ah, at the first moment of his capture:
and the natural order against them, the fighting enemies, allowing



their depravity of freedom aims at negating their plans and taking
away their power of fighting (with which they could destroy the good
religious society): and there is no strength or power except through
ownership: so when they would not own any work or its result, they
would not get power for disputation or fighting, Of course, Islam has
allowed them ownership in general by their masters’ bestowing owner-
ship on them; and it is an ownership under an ownership, and it does
not carry the risk of the slaves' independent manipulation.

As for the suggestion that slaves should have become gutomati-
cally free if they accepted lslam, it is a proposal that would negate the
religious policy regarding the defence of Islamic territory, establish-
ment of religious society on its feet, and religivusly training these
fighting groups (who have come under Muslims' control). Otherwise,
they would have pretended to enter into Islam soon at coming under
its authority, and just on being enslaved; in this way they would have
preserved their power and armaments and then returned to their
previous behaviour.

We may go looking back at the custom prevalent among nations
and groups from today to the earliest era in human history that we can
get any information about, We shall see that when two nations or tribes
fought and one of them vanguished and subjugated the other, then it
considered it as its lawful right to go on killing the encinies until they
jotally submitted 1o its rule unconditionally.

This submission did not mean that the defeated party should put
its arms on the earth, and then they would be left free to do, as they
liked. Nay. they must accept the control of the victorious group, and
must totally submit to what they decide about them and how they
manage their persons and properties,

[t would be foolish 1o restrict this control with a condition which
would destroy the effect of this apen submission; and which would
negate its order, pave the way for the enemy Lo return Lo his planning
and deception and give him a chance to hope to return ta the original
point. How can the victorious group tolerate this, while it had sacri-
ficed the souls and properties for the independence of the blessed
society’? Will it be anything except injustice to its own sell and insult
to the most precious item, which it has. and wastage ol the blood,
properties and endeavours?

No one can raise objection against the victors (who sacrificed
(heir lives and properties to avercome their enemies and thus reduced
them ta slavery) and say: Well, their men had fought and killed and
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perverted, so they were arrested and deprived of their freedom: but
what is the fault of the children who were born after it, who had not
taken arms, drawn a sword, or entered into battlefield? But it is be-
cause they are their fathers' sacrifice.

After all this, it should not be forgotten that the Islamic govern-
ment has the right to seek ways to emancipate the slaves through pur-
chase or frecing, etc. when it finds that it is in the interest of Jslamic
society, And Allah knows better,

A TALK ON
PUNISHMENT AND FORGIVENESS

1. What is the Meaning of Requital?

No sociely is devoid of sociological responsibilities. which its
members are required to respect. The only aim of the society is to
maintain conformance between the members' activities, bring them
nedrer to one another and join one side of it to the other, in order that
it all unites and combines and with its effects and results fulfils the
members’ needs 1o the extent cvervone is entitled to according to his
deeds and endeavours,

These responsibilities, inasmuch as they are related to voluntary
affairs, a man may undertake them or leave them: and this in itself
would not happen without some negation of the man's freedom of his
will and action; it is not impossible for him to stay away from it
wholly or partially because man by his nature inclines to freedom
without restriction,

Attention to this defect in the laws, and this weakness in its
structure, called the sociological man forth to complete this defeet and
strengthen its weakness by another means: That he should jain its dis-
obedience or neglect with some things which an adult and sane man
dislikes. This exhorts him to obey the impased law lest he is faced by
consequences, which he dislikes and is hurt with,

This is the requital of the evil; and it is the right of the society
or of the ruler against the disobedient ones. Parallel to it run the aspects
of obedience. It is possible to keep for the obedient one something
which he prefers and like as a recompense of his fulfilment of respon-
sibilities, in order that it would induce him to perform an incumbent,
or likeable deed; and it, in its turn, is the right of the obedient and
submissive member of the society or the ruler: and it is the requital of
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the gaod deeds. Often the recompense of the evil 15 called punishment,
and that of good is named reward.

On this very mode. the laws of Islamic shari’ah are laid down.
Allah says: For those who do good is good (reward) . . . (10:26); And
(as Tor) these whi have earned evil, the pumishment of an evil is the
like of it, ... (K27 And the recompense af evil is punishment like
i (42:40).

Punishment and reward run to a broad spectrum, beginning
from dislike and like, censure and praise, reaching to the ultimate
point of good and evil. They are related to various factors: especial-
Hies of the deeds and the doers, the controller of affairs, and the extent
of the benefit or harm that would acerue to the society, Probably, all
this may be summarized in this way that the more consideration is
given to an alfair, the greater the punishment or reward for disobedi-
ence or obedience, respectively,

Between a deed and its recompense, a sort of similarity and
resemblence is kept in mind, even if approximately. And the speech of
Allih runs on the same pattern. Allah says: -, that He may reward
thase wha do evil according to what they do, and (that) e may reward
thase who da good with goodness {53:31). Even more clear are the
divine words quoting the scriptures of Ibrahim and Misa (peace be
upon both): And that man shall have nothing but what he strives for;
and that his striving shall soon be seen. then shud! he be rewarded for
it with the fullest reward (33:39-41). And it 15 even more manifest in
the laws of retribution, Allah says: . . . retaliation is prescribed for
you in the matter of the slain: the free for tie free, el the slave for
the slave, and the fenale for the female; . (2:178). The sacred ot
for the sacred month and all sacred things are {under the law of)
retaliation: so whoever then acts aggressively against vou, inflict injury
on him aecording to the injury he has inflicted on you, and fear Alldh

L (2:194),

(Conseguently, it means that the punishment or reward returns to
the doet's person with something similar to what he has done, For
example, when he disobeys a sociological law, and enjoys himself with
what inflicts harm to the socicty, then he will be deprived of equal
amount of the enjoyments in his self, or bady, or property, or prestige,
etc. which somehow returns to him.

This is to which we pointed under discussion of the meaning of
enslavement, that the society or the ruler owns from the culprit his
person or some of his personal affairs, which is equal to the crime he
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has committed, or the defects of the harms, which he has mflicted on
the society, Thus, he is punished, i.c., the society, or the ruler, manipu-
lates in relation to this ownership — ic. the right — in the life of the
culprit or in some affair of his life. and takes away his freedom to that
extent.

If he killed a person — when that person had not killed anyone
nor had he done any mischief in the land — in the Islamic sociely. the
ruler would own the person of the culprit because he had broughr to
the society loss of a respectful life: and its penalty, i, killing, ma-
nipulates his life in exchange of the ownership he enjoved. If he stole
what amounts 0 a quarter dinir from a secure place, he had brough
harm to the socicty by learing away a general peace and scourin's
curtain laid down by the hand of shari ‘ah and protected by the hand of
trust. [ts penalty is amputation™ of the hand. What is the reality of this
penalty? It means that the ruler has owned from the thief, in exchange
of his felony, an affair of his life, which includes his hand and does
it what he decides by taking away his freedom and i1s means lrom this
aspect, You may judge by analogy various punishments in dilferent
shart ‘ahs and customs.

It is clear from above that the sociplogical crime and disobedi-
ence altract 1o themselves a sort of slavery and enslavement, for this
reason a slave is the clearest example of punishment, Allah says: ff Thon
Shouldst chastise them, then surely they are Thy slaves; .. (5:118),

This theme has different expositions in different customs and
shari'ahs. Allih mentions in the story of Yasuf when he had put the
drinking cup in the bag ol his brother so that he could take him to him-
self: They said: "But what shall be the requiial of this, if vou are figrs?"
i.e., in your denial of the theft of the king's drinking cup: They said:
"The requital of this is the person in whose hag it i found; thus do we
pusrish the wrongdoers, " i.e., we punish the thief by enslaving him: Se
e began with their sacks before the sack of his brother, then he
brought it out from his brother's sack Thus did We plan for the sake
of Yasuf. .. They said: "O Chief! He hay a father, a very old man, there-
Jore velatn one of us in his stead: surely we see You to be of the doers of
good." This was the exchange and a sort of ransom: He said: "Alah
protect ws that we should seize other than him with whom we Jorned
our property, for then most surely we would he wnfust. " (1 2:74-79)

Often the killer was taken as a prisoner enslaved: sometimes he

* In Shi‘ah shari ok only four fingers are col ofl (60)
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offered in ransom one of his women like his daughter or sister, etc.
Ransoming through giving in marriage was prevalant upto these days
among the tribes and clans in our areas, because they treal marriage as
a sorl of enslavement for women.

2. Is An Obedient Person Counted as Slave of the Obeyed?

Based on this jdea, sometimes an obedient one is counted as a
slave of the obeved one: because by this abedience his will follows the
will of the obeved one. thus he is his slave deprived of the freedom of
will. Allah says: Did J mor charge vou, () chifdren of Adam! That you
shauld wot serve the Satan? Surely he iv your open enemy, anidd thet
vou should serve Me; .. (36:60-61). Have you then comsidered hin
who lakes his Tow desire for his god, . 7 (45:23).

S, the society ar ruler owns the puilty one wha is punished.
Conversely, the obedient one who is rewarded owns [rom the society
of the ruler the reward that is equal to his obedience, because the society
ar the ruler has decreased through this responsibility some of the God-
gifted freedom of the obedient one.

What we have explained just now, is the secret of what 15 gener-
ally aceepted that fulfilling the promise is incumbent, but not that of
the threat. It is because the theme of promise in the arcna of master-
ship and slavery is the reward for obedience, while the theme of threat
is punishment for disobedience. The reward, inasmuch as it is the right
of the obedient on the ruler and is his responsibility, its fulfilment is
incumbent on him, so that he may discharge his responsibility; contrary
to the punishment, because it is the right of the ruley over the guilly
person. and it is not necessary that man must manage his property and
cet the benefit of his right — it is left to his option, This topic needs
further elaboration.

3. Forgiveness and Pardon:

We have reached in the preceding discussion to the conclusion
that it is OK ta leave the pumishment of disobedience, contrary to the
reward of ohedience. It is a natural dictate to a certain extent, and is
hased on the fact that meting out the punishment is the right of the
ruler over the disobedient one, and it is not always necessary that one
should use his right without fail.

However, as il is not always necessary to use one's right of
punishiment, likewise. it is not allowed to neglect this right altogether.
Otherwise the natural decision of establishing the right would become
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null and yoid: there will be no sense in establishing a thing, which will
have no effect at any time. Morcover, negating the right of punish-
ment altogether would demalish the laws, which are made to protect
the structure of society: if they are demolished the society would be
demaolished without doubt,

The decision — allowability of pardoning a sin — is established
Lo a certain extent; bul it is an unclear proposition. [T there is a reason
supporting the pardon, pardoning will be allowed: otherwise relribu-
tion is compulsory to maintain the respect of the law, which would
protect the socicly and man's bliss, To this reality point the words af
Tsa(as.): ., . and if Thou showldst forgive them, then surely Thou avi
the Mighty, the Wise (5:118).

There are found in the noble Qur'an two general causes of par-
don which the divine wisdom endorses:

One: Repentance of the servant to Allah, the Glorified — whether it
is a return from disbelicf 1o belief. or from disobedience 1o obedience.
as was explained under "Repentance” in the volume four of the book, ™
Allah says: Say: "0 My servants! Who have acted exiravagantly aeaing
their own souls, do not despair of the merey of AllGh; surely Alldh
Jorgives the faulls altogether; surely He iy the Forgiving, the Mereiful,
And return to vour Lord time after time and submit to Him before
there comes to you the punishment, then you shall not be helped [This
mdicates the repentance from disbeliet. to which applies the threat of
punishment where no helper or intercessor can avail.] And Jollow the
hest that has been revealed to you from your Lord before there comes
fo you the pumishment alf of a sudden while you de not even perceive”
(39:53-55). [This indicates the repentance from disohedience to obedi-
ence, and here the benefil of intercession is not negated. |

Allah also says: Repentance with AllFh is only Jor those who do
evil in ignorance, then turm (lo AlIEh) sobn, so these it is to whom AlGh
turns (mercifully), and Allah is ever-Knowing, Wise. And repentance is
not for those who go on doing evil deeds, until when death comes to
one of them, he says: "Surely now Drepent"; nor (for) those who die
while they are unbelievers, These are they for whom We have prepared
a painful chastsement. (4:17-18)

Two: Intercession on the Day of Resurrection, Allih says: And
those whom they call wpon besides Him have no quthority for inter-
cession, but he who bears witness of the (ruih and they kow (him)

* gl-Mizdn (Eng.); vol.8, pp.64-74. (tr.)
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(43:86), There arc many such verses, which deal with the topic of
intercession; and we have [ully discussed this topie in the volume one
of the book.™ There are found in the noble Qur’an different OCCASIONS
wherein forgiveness is mentioned without giving its cause, although
by meditation, one may understand the general reason, which has been
kept in sight, and it is the well-being of the religion. For example, see
the divirie words: . . . and He has certainly pardoned you, and Alldh is
Gracions to the believers (3:152); Are vou afraid to give in charity
before your secret conversation? So when you did not dor it and Alldah
has turmed (o vou (mercifully), then keep up prayer and pay the zakat
and obey Alldh and His Messenger; .. . (581 3), Certainly, Alldgh has
nurned (mereifully) o the Prophet and the immigranis and the helpers
who followed him i the houwr of straitness after the hearts of a part uf
them were about to deviate, then He twrned 1o themt (meveifully): surely
ter them He iy Compassionate, Merciful (9:117). Aned they thoughi thet
there would be no afftiction, so they became blind and deaf, then Allah
rurned to than (mercifully), then many of them became blind and deaf;

(5:71). (As for) those who pur away thefr wives by likening their
becks to the backs of their mothers, they are not their mothers; their
wothers are no others than those who gave them birth; and most surely
they witer a hateful word and a falsehood: and most surely Alldh is Par-
doning, Forgiving. (58:2). () you who believe! Do not kill game while
you are in the robe of ihram, . . . Allgh has pardoned what is gone by,
and whoever Feturns (to i) Allah will inflict retriburion on him; and
Allah is Mighty, Lord of Retribution (3:93),

These are various occasions of the divine pardoning, and we
have explained the particular especiality of each of them under each
verse in the book, which may be consulted.

Of a totally different genre is the word of Allah: Alldh pardon
vou! Wiy did you give them feave .. 7 (9:43), Itis a du'@’, like our
saying: May Allah pardon you! Why did you do this and this?' Similar
is the case of the verses 74:18-19, although in.an opposite way: Surely
he reflected and guessed, but may he be cwrsed how he plotted. Also
of a different genre are the words: Surely We have given fo you a clear
victory. that Aliah may forgive you yewr past faults and those to follow
. (48:1-2), It is understood from the fact that the forgiveness is taken
to result from the conguest of Mecca, which Allah had bestowed on
His Prophel, but there is no relationship between the forgiveness af

2ol MEdn (Enp), vol. 1, pp.221-61_ (ir)
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fault (i.e. sin) and the conquest. It will be fully explained. God willing,
under the exegesis of that verse.

4. Forgiveness has Grades:

Forgiveness and pardon relates to sin; and sin gencrally attracts
a sort of retribution and punishment. As you have seen, retribution has
a very wide spectrum and covers various ranks; consequently pardon
too has various ranks and grades. This difference does not appear in the
sin itself, i.e. in the evil consequence that follows the deed (because no
one can deny such difference), and the requital, whether it is punish-
ment or reward, is weighed in that seale.

We cannot avoid here the discussion aboul the sin and its vari-
ous grades, and the meditation inte what the natural reason leads to.
Although the discussion is Qur'iinic and its aim is (o arrive at what the
Divine Book leads to concerning these realities, vet as the Sublime God
has declared in His speech, He speaks to us according to our under-
standing and the natural balance with which the (hings are weighed in
the stages of theory and practice; and we have pointed to this fact in
various topics of this book; and Allah has taken the support of human
understanding and thought in various places, and has strengthened with
it the aims of His speech; as He has variously said: 'then do not vou
understand’, "then do not vou contemplate’, and so on.

It 15 inferred from correct consideration that the first factor with
which human society is attached and which it respects 1s the practical
laws and esteemed customs by which the society preserves — through
its implementation — the ohjeets of humanity, and leads it to its felicity
in life; then it lays down the laws by which the ane who goes against
it is punished, and the ohedient one is rewarded.

At this stage the name, sin, is not used except for going back an
the text of the practical laws, and inevitably it stands parallel to a
number of sociological rules; and this meaning is settled in our — the
Mushms’ — minds, and 5o is the import of similar words like evil, fault.
wrong, misdeed, error, cutrage, transgression and so on,

Not only this practical laws, when they are acted upon, guarded
and preserved, pull the society to suitable characteristics and attributes
conforming with the societal aims which are the ultimate destination
of human togetherness, It 15 these characteristics that the society calls
human nobilities and exhorts to it, Opposite to them are evil traits,

Although these factors differ one from another based on the dit-
ference in societies’ customs and objects, yel the principle that they are
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the products of socinlogical laws cannot be ignored or refuted,

Although these good characteristics are spiritual attributes, and
there is no guarantee to enforce it practically in the societies, and they
are non-voluntary because they are traits; yet becavse | heir appearance
follows repetition of enforcement of laid down rules in the sociery, or
repeated neglect of those rules, the putting in practice those laws ensure
their entorcement; and they are counted voluntary inasmuch as their
preliminaries are voluntary, i.e. repeated actions, Among its ceeasions
may include rational commands related to nable characleristics like
bravery, chastity and justice; and likewise prevents the evil traits like
cowardice, rashness, degeneration, covetousness and injustice; in the
same manner may e imagined for them rational punishment and reward
like praise and censure.

In short, in this way takes place a stage of the sin above the pre-
ceding one, and it is the stage of negligence of creational laws and
related rational commandments,

These rational commands are not counled as command except
hecause of mutual attachment between them and the wédjib actions,
which lead 1o them. So, there is a judge, which establishes its incum-
beney and orders it and that is the homan intellect. Parallel to it the
naming of rational prohihition as prohibition. And this i our way in
411 vecasions of mutual attachment. So, whenever we enforce one side
of the mutual attachments we at once order to enforce the ather part
and declare it as incumbent, And we consider neglecting it as dis-
abedience to thal rational command, and a sin that entails some sorl of
retribution.

This also makes clear another matter: As these virtues contain
incumbent Factars which one has to attach himselt to — and likewise
the evil traits contain forbidden items - and also cover recommended
factors which serve as adornments and beauties in characterstics —and
they ate good manners with which are attached recommended rational
commands. Yet when we look at it vis-d-vis ourselves, the attached
manners (which are recommended in themselves) will inevitably be-
come recommended rationally, following that inter-relation, For example,
the environment of @ Bedouin to life (who lives a bedouistic life) is
removed from the average standard of the civilized life: so he is not
hield responsible except [or the elementary laws of society and general
cusloms which his understanding power may grasp; sometimes he
commits reprehensible deeds or utters ugly words, but a civilized man
igniores it putting its blame on his misapprehension and his living far
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away [rom civil environment — where repeated observation of customs
and manners is the best teacher for its residents,

Again an average civilian is not held responsible for those things
for which people of exceptional qualities are deemed responsible — the
people of fine understanding and lofty manners. When an average man
does not observe fine maaners and neglects attractive words and deeds,
the only excuse offered on his behalf is that it is the limit of his under-
standing: he does not understand the concomitants of manner more
than he performs, because of his environment.

And what he does (which he should not) is what the unique
people are held responsible tor. Often they are blamed for an under-
tone in speech, or a slight delay in movement, or missing an impercep-
tible moment in stillness. or turning or closing the eyes and so on — all
this is counted as a fault or sin from them. But it is not a sin in the
meaning of going against legislative articles, be 1 related to religion or
to worldly affairs. It is well knewn that the good deeds of rightecus
people are the sins for the near ones,

The more the path becomes intricate and the position delicate,
the more hidden sins become apparent which hitherto were unnoticed
and the man had not perceived them. nor any ruler or controller was
deemed responsible for them.

This, according to deep consideration, leads us o the commands,
which develop in the framework of love and hate. An eye of hate — par-
licularly in the condition of rage — sees all good deeds a5 condemnable
sins. Conversely, a lover, when he wanders in love and is submerged
in affection, deems slightest inattention towards his beloved a greal
sin, even if he performs all actions by limbs with all its pillars. Tt is
anly because he evaluates his deeds in the way of love according to
his mind's attention and attraction of his heart towards his beloved. [T
it is discontinued because of heart's inattention then he has turned
away from his beloved, cut himself from his remembrance, and thus
negated the purity of his heart,

Until a time comes that he counts as crime and discbedience
even engagement with necessities of life like ealing. drinking. etc. lle
realizes that although the said action is a necessity which man is com-
pelled to do, yel cach one of these compulsary actions in its oot is
voluntary; and engagement in it is engagement with other than the
beloved and turning away from him by one's own will - and it is a sin,
That is why we see that one who is overwhelmed with love and atfec-
tion, and likewise a grieving and depressed person and athers like these
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neglect food and drink, etc,

On this style should be explained what has been narrated from
the Prophet (s.aw.a.): Surely desire covers my heart, so | seek pardon
from Alldh every day seventy Aims. And the same may be taken to
mean in a way the divine words: . . . and ask pardon for your fault and
celebrate the praise of your Lord in the evening anel the morning (A
55). Then celebrate the praise of vowr Lord, and ask His forgiveness:
sredy He is oft-returning (to mercy), (110:3).

The same will be the bearing of what Alldh has quoted from
various noble prophets; like the words of Nob (a.s.): "My Lovd! For-
give me and my parents and him who enters my house believing, .. ."
(71:28Y; and the words of Thrahim: "0 owr Lord! Forgive me e 1y
parents and the believers on the duay when the reckaning shall come to
pass!” (14:41); and the words of Musa for himself and his brother:
"My Lowd! Forgive me and my brother and cause us to enter nie Thy
merey, ... " (7:151); and what has been quated from the Prophet (s.a.
w.a): "We hear and abey; our Lovd! Thy forgiveness {do we crave),
and to Thee is the eventual course. " (2:285).

Sa, the prophets (peace be upon them!), inasmuch as they were
i ‘s (infallibles), could not have commitied any disobedience,
nor could they perpetrate any sin in the meaning of contradicting any
article of religion which they were sent to invite to, and which they
were engaged in conveying by words and deeds; as their obedience
was obligated from Allah, and there was no sense in obligating the
obedience of one wha was not assured of abstaining from disobedi-
ence, Sublime is Allah from it,

The same will be the bearing of the confession of injustice and
s0 on, as quoted from some of them (peace be upon them). like the
words of Dha m-Niin: "There is no god but Thow, glory be to Thee;
surely [ was of the unjust ones!"” (21:87): because as it is possible that
they should count some lawful deeds done by them as sin for them-
selves and should ask forgiveness from Alldh, likewise it is possible to
counl it as their injustice, because cvery sin is injustice.

It hacl been said earlier that there might be another explanation:
That injustice might indicate injustice against one's soul, as was seen
in the words of Adam and his wife: “Chr Lord! We have been unjust
to owrsefves, and if Thou forgive us nol, aned figve (nol) mercy on us,
we shall certainly be of the losers, " (7:23).

Beware! You should not think that when we say for a verse: i
has this or that bearing, we admit that it is against its apparent meaning
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and then we strive to invent a meaning which could be applied to it: in
other words, the Qur’anic verses should be reinterpreted with the aim
of protecting the sr:c.,lanan views. A free discussion was given in the
volume two of this book™ on the subject of the prophets’ sinlessness,
without relying on strange and extrancous premises.

We have explained there that the apparent speech is not restricted
in its identification on cammon understanding confined to the sentence
concerned; rather it also seeks help from associations of context and
wordings, joined 10 it and separate tfrom iL, like a verse which throws
light on another verse. These associations have definite effects an ap-
parent meanings, especially in the divine speech, one part of which
interpretes another. some portions of which testify for and affirm the
other portions.

Inattention to this point has given rise among many exegetes and
theologians to the idea of reinterpretation, in the meaning of turning the
speech away from its apparent import, and striving to do so in the
verses, which go against their particular belief. You see, they cut up
the Qur'dn into fragments, and then hold each piece to mean what a
vulgar plebian understands from the talk of another vulgar person like
himself. Thus. when they hear Allgh (s.w.1.) saying [about Yinus, a.s.|;

. s ke thought that We would not straiten him, . . [21:87], they 1ake
it to mean that, God forbid, he (a.s.) thought or believed that Allih was
unable to catch him; in spite of the fact that the next verse: . . . ane Hns
do We deliver the believers [21:88]; counts him among the believers,
and he who ennterlaing slightest doubt about Alldh's power is devoid
of faith and belief, let alone the one who gives more weight to Allah's
[supposed] feebleness or believes Him to have no power.

And when they hear Him saying: . ., that AllGh may forgive vou
your past fodts and those to follow . . |48:2], they think that the
Prophet {s.a.w.a.) had committed a sin and AllZh forgave it, just as one
of us commits sin by going against a divine order or prohibition given
by masterly authority, from which springs a law of figh.

They were not led by meditation even to the extent of looking at
the preceding verse: Swrely We have given you a clear victory [48:1];
otherwise it would have been clear to them that if this fault and the
related forgiveness were like the sins committed by us, and the sub-
sequent forgiveness, there was no reason to attach the forgiveness to
the conquest of Mecca (as an objective is attached fo ils controller).

* al-Mizin (Eng), vol.3, pp.195-204, (tr)
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Also. there was no reason to join with conjunction what follows, 1.e.
the words: , ., and complete His favour to you and keep you an a right
way, ane that Allgh might help you with a mighty help. [48:2-3]

ikewise, when they hear all those verses which, according to
their view, contain the "slips” of the prophets, like those in the stories
of Adam. Nah, Ibeihim, Lat, Ya'qiib, Yiosuf, Dawid, Sulayman, Ayyiih
and Muhammad (blessings of Alldh be upon him and his progeny and
these prophets), they hasten to attack their esteemed status, and they
do not refrain from speaking ill-manneredly about them, although they
themselves deserve those insulting remarks; what defect surpasses il
manmners?

T'heir wrong thinking and rotten outlook misled them until they
exchanged their Lord, the Lord of the universe, with the Lord. which
is, portrayed in the corrupted Old and New Testaments, They think
that the Lord is an unseen power wha has a solid body. and who turns
araund the mill of existence, as an arrpgant person Manages his king-
dom. who has no aim except to satiate his desire and anger, First, they
were ignorant of the status of their Lord, and then they forgot the
position ol the prophets effacing their noble and spiritual high grades,
and actual sublime positions. This made those purified sacrosanct somls
resemble the rotten contemptible souls whose only share in human
nobility s its name; it destroys soul of this,"' deceives honour of that,
and looks coveteously at property of that other. And with all their
ignorance, they are not ready to aceept that a person who manages any
of their worldly affairs, or the one who is given responsibility to look
after their home and family, should be afficted by such scandals.
Then how do they agree to ascribe such disgracefui things o Allah,
the Glorified? And He is the Knowing, the Wise, Whao sent His mess-
engers 1o His servants, se that they should not have any proof after
their advent. Would that 1 knew, what proof would be established
against an unbeliever or a transgressor if it were possible for a mess-
enger 1o dishelieve or transgress or invite 10 polytheism and idolatory,
then he washes his hand of it and ascribes ii to the Satan.

And when they are reminded of the divine protection enjoyed
by divine praphets (peace be upon them) and shown ther God-gifted
positions and spiritual status, they count it as palytheism, and inordi-
nation regarding the servants of Allih, and start repeating the verse:

W Fiafat 1o what Faey lave marraied sboul DEwid, Sulayman, [beihim, Ly amil others.
peace beupon tem. (Author's note)
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Sey: "L am bl a mortal like you!™

They, to a certain extent. are right in refuting it; because what
they think about the Lord, and what attributes they ascribe o Him, is
much lower than what they mention of the positions of the prophets
{peace be upon them) and much below their status and honour. It is all
an example of the afflictions, which Islam and Muslims had to suffer
because of what the People of the Book, and especially the Jews, have
inserted, in Muslim traditions. Thus they turned the hand mill of Islam
around an strange pivol, and they believed about the Glorificd God
(like Whom there is nothing) that He is like an arrogant man who
thinks that he is totally free, he is not asked about his actions while the
others have to answer about their activities. According to them, when
etfects follow their causes. when results appear afler premises, and when
the existing particulars (in the form or substance) demand appearance of
their effects, it all happens al random, without any real connection.
And when Alldh ended the prophethood on Muhammad (s.a.w.a.) and
revealed the Quran to him, then lle reserved Misid far talking and
‘[s2 for support through the Spirit, it all was not because of any par-
ticular especiallity in their nohle souls, but just because He wanted to
bestow on them this and that And when Miisd hit his staff on a rack
and there appeared water streams in it it was exactly as one of us hits
his staff on a rock, but the difference is that Allah made that 1o flow and
does not make this to do so. And when “Tsi said to the dead bodies:
"Stand up by the permission of AlGh". it was just as il we might an-
nounce in graveyard: "Stand up by the permission of Allah", but Allgh
gave them new [ife and does not give life to these. And so on,

It is not but an analogy of the creative system with the legislative
swstem; but the latter has no natural structure except that people make
it, give it a wrminological name and preserve it, so it does not go be-
vond the area of society and does not cross the waorld of the societal
man,

[f they had used a little intelligence and meditated on the verses
dealing with the affairs of fault and forgiveness (in 113 lerminological
meaning, i.e, going against the master's command and prohibition) they
would have realized that there i1s a forgiveness that is above the well-
known forgiveness.

Thus, Allah, the Glorified, repeatedly says in His speech that
there are some of His servants whom He calls 'sincere’ ones |or 'purified’
ones| who are protected from sim (in its usual meaning). So they do not
have any sin m their account, and consequently they do not need for-
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aiveness related to that sin. He has clearly said about several of His
prophets, like lbrahim, Ishidg, Ya'qab, Ysuf and Misé that they were
purified, sincere. For example, He says about Thrahim, [shdg and Ya'gib:
Surely We preified them by a pure quality, the keeping in mind of the
(finaly abode (38:46); and about Yisuf: . surely he was one of Qur
sincere servants. (12:24); and about MOsa: . .. swrely he was one
purified ... (19:51). And Allah has quoted their asking for torgive-
ness, as the words of Ibeahim: “Chur Lord! Forgive me and my parenis
" (14:41): and the words of Masi: "My Lord! Forgive me and my
brother and cause us to enter into Thy merey, . - " (T151). If forgive-
ness were not ascribeahle except to sin (in the common meaning), this
invocation would not be understandable.

Of course, one may say; They (peace be upon them) count them-
selves as sinners in humility before Allah, although they had not sinned.
But such a man should realize that they (peace be upon them) were
not wrong in this view of theirs and there was no recklessness in their
talk, hecause forgiveness covers them in a carrect meaning and this is
# serious matler,

Morcover, see that Ibrdhm (a.s.) offers his &u'd" for forgive-
ness for all the believers: " onr Lovd! Forgive me and my pavents
and the believers on the day when the veckoning shall come to pass!”
(14:41], which includes the sincere ones. Likewise, Nib (a.s.) prays:
"My Lord! Forgive me and my parents and him who enters my house
helieving, , " [71:28], and it by its generality includes the sincere
ones. And there is no meaning in asking forgiveness for him who has
not commitled any sin, which would need forgiveness.

All this makes us realize that some sins with which forgiveness
is attached are ather than the sin (in its common meaning), and also
some forgiveness is other than the forgiveness of common meaning.
Allzh has quoted IbrahTm as saying: “And Who, I hope, will forgive me
my mistakes on the Day of Judgement." (26:82). Probably. that is the
reason that we find in the divine speech that when Alldh mentions
mercy or the mercy of the next world which is the Garden, He men-
tions forgiveness before it. Like the Divine Words: And say: "0 my
Lovel! Forgive and have merey, .. " (23:118); ", . . and forgive us and
have merey on us; .., " (2:286); and He quotes Adam and his wife:
“ . and if Thow forgive us not, and have (not) mercy on us, .. i
(7:23): and quotes Nith: . . . and if Thou shouldst not forgive me and
herve merey on me, " (1147

The abowve statement proves that sin has different grades one
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above another and likewise forgiveness has grades parallel to the sin;
each grade of forgiveness is attached to its parallel grade of the sin.
Also, it is clear that it is not necessary that every sin and fault should
be attached to a masterly command or prohibition, which average, man's
mind would recognize: nor that every forgiveness should be attached
to this type of sin.

Thus, the preceding discussion makes it clear that sin and for-
giveness have four grades:

First: The sin related to masterly command and prohibition, i.e.
going against a rule of shari'ah whether connected with its root or
branch. You may also say: 'going against a legal article, whether relig-
ious or non-religious’. And forgiveness is attached to it, which stands
parallel to it in rank.

Second: The sin, which is related to a creative rational command,
and the forgiveness attached 1o it

Third: The sin related to a mannered command (done by the one
whose way of life is way of mannerism), and the forgiveness attached
to it. Probably the above-mentioned twao grades are not counted by com-
mon understanding among the sins and the forgiveness: an average man
might treat that as a metaphorical use. But it has no relation with meta-
phor at all, because you have seen that real effects take place on them.

Fourth: The sin, which is pointed at by the taste of love, and the
forgiveness attached to it. And the opposite is the case with hate in all
grades, Average men do not count it as a grade of love: but they have
erred in it; not intentionally, but because their rationality does not
reach to the level of its understanding, and they do not clearly grasp its
meaning.

Some one might say: It is merely the lovers' delusion or poetic
imagination, which is not based on any rational reality. But they do
not realize that these imaginations, although they are delusions and
notions in the path of sociclogical life, they exactly turn into realities
— and what realities — in the path of servitude, emanating from the
divine love which melts the heart and distracts the reason; and it does
not leave any perception to the man lo perceive any other than his
Lord, nor any will to wish except what He wishes,

At this stage. he realizes that even a slight attention te his self or
to his desires is a great sin and a thick curtain, which cannot be raised
except by the divine forgiveness. Alldh has counted sin as a curtain for
the heart, which prevents man from tatal attention to his Lord, as He
has said: Nay! Rather, what they used to do has become like rust upon
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their hearis, Nay! Most surely they shall on that day be eleharred from
their Lord (83:14-15).

This is what is understood by the serious discussion in which
one does not play with the realities, Possibly, there may appear, to the
friends of Allah who in their servitude proceed on the way of Tlis love,
fine points of sin and subtle aspects of forgiveness, which cannot be
reached through general discussions.

5. Does Censure or Forgiveness Necessarily Mean a Preceding Kin?

If one abserves the practice of socicty's same persons, he finds
that their censure or punishment is based on yoluntary responsibilities;
and one of the conditions of its correctness is rationality; and there are
sther canditions about whose identity, quiddity and limits various so-
cieties differ among themselves, and we are not concerned here with
their details.

Chur concern here s only with the understanding that differenti-
ates between beauty and ugliness, beneficial and harmful, good and
evil, according to the average condition of the people in their sociely.
The peaple. with their sociological outlook, think that there is an active
starling point in man which has this quality; although academic dis-
cussion sometimes makes it ¢lear that it is not one of the natural powers
consigned in man, like imagination and memary; ralhér it is but a trait
which is acquired through conformance of several powers in action,
like justice,

The societies, with all their differences, think that responsibility
depends on this factor, which is called understanding; and reward and
punishment branch out from it, as the respansibility springs from it; so
a sane person is rewarded for his obedicnce and punished for his crime.

However, others whao lack this understanding. for example, a
child, a mad person, an idiot and other weakened people, they do not
deserve any reward or punishment — in their true sense —on what they
do of obedience or disobedience. Yet sometimes they are awarded
rewards for their acts of obedience to awaken their longing, or are
held respansible and given disciplinary punishment viy-a-vis thieir dis-
shedience. And it is commonly found in all societies, including the
Muslim society,

Actually the above group, seen in the background of the felicity
and infelicity, which are eamed through obedience and obedience of
the laid down responsibilities in this worldly life, are neither felicitous
nor infelicitous, because no responsibility has been loaded on them;
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thus they have no reward (so they should be called felicitous) nor any
punishment (20 they should be called infelicitous), although some-
times they are exhorted by good reward or disciplined by evil result.

As Tor the life of the next world, which the divine religion affirms
and then divides the people into two groups (without their being any
third): felicitous and infelicitious, or rewarded and punished. What the
Quran describes about it is a vague statement whose details are not
explained, because there is no rational way of identitving their detailed
condition after leaving this world, Allah savs: And others are made (o
anwatit AUGH's command, whether He chastise them or whether He turn
to them (mercifully); and Alldh is Knowing, Wise (9:106). Also, He
says: Surely (as for) those wham the anpels cause to die while they are
unjust to their souls, they shall say: "In what state were you?" They
shall say: "We were weak in the earth." 1 hey shall say: "Was not
Allah's earth spacious, so that you sheidd have emigrated therein?”
So these it is whose abode is hell, and it is an evil resort, except the
Weak anes from among the men and the women and the ¢hildren who
have not in their power the neans nor can they find a way (to escape),
so these, it may be, Alldh will pavdon them, and Alah is FPardoning,
Forgiving (4:97-99),

These verses — as you see — contain the news ol pardoning them
and returning to them (mercilully) and there is no forgiveness where
there is no sin, and it talks about their punishment, and there is no
punishment on him who is not given any responsibility. However, you
have known that sin, and likewise forgiveness as well as reward and
punishment, have many grades: some of them are related to violation
of masterly or rational responsibility; while others are related to rotien
psychological forms and [ilth of heart which prevent man from his
Lord. And these people, although they are apart from attachment of
responsibility (which depends on reason), yet thev are not protected
from dirts of the souls and curtains of the hearts, which need enjoying
the bliss of divine nearness and presence in the arena of sanctity in order
to remove that dirt, and for forgiving it, covering it and pardoning it.

Probably, this is the meaning of what has been narrated in some
traditions: "Surely Allih will gather them, then He will create a fire
and order them to enter it; so whoever enters it enters the Garden. and
whoever refuses to enter it, enters the Fire." We shall speak about these
traditions in the exegesis of the chapter of "Repentance”, God willing;
and some details were given in the chapter of "Women",

Of the use of pardon and forgiveness on oceasions other than
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sin in the divine speech is what has repeatedly come on the pecasion
of abolishing an order, as Allah says: .. . buf whoever is compelled by
hunger, not inclining wilfully to sin, then surely A figh is Forgiving,
Merciful (5:3). A similar verse is in the chapter six, "Cattle”, Also,
Allih says while abolishing wudd' when water is not available: and if
you are sick, or on a journey: . . . hetake yourselves to pure earvth, then
wipe vour faces and your hads; surely Alldh is Pardoning, Forgiving
{4:43), Also, He says in connection with the mischief makers in the
earth: Except those who repent before you have them in your power!
o know that Allah is Forgiving, Merciful (5:34). Likewise, He says
relating 1o the abolition of the order of jihad from excused persons:
there is no way (1o blame) against the doers of good; and Allah is
Forgiving, Merciful (%:91), There are many ather such verses.

And Allah says regarding travails and afflictions falling the
people: And whatever affliction befalls you, it is on account of what
your handy have wrought, and (yet) He pardons mosi (of your faulis)
(42:30).

It is now clear that the attribute of pardoning and forgiving
belong to Him, the Sublime, like the altributes of mercy and guidance,
which are related to the affairs of creation and legislation both. Thus,
Allzh, the Sublime, pardons sins and disobediences and erases them
from the scroll of deeds; and He pardons the order, which reasan
demands its enforcement and erases it by not legislating it, And He
pardons travails and afflictions, whaose causes are existent; and erases
them so that they do not afflict the man.

6. Relationship Between Action and Recompensc:

We have understood from the preceding discussion that the
orders and prohibitions, i.e. the rules and laws prevalent among the
sane persons give rise to fine beautiful effects on its implementation -
which is called reward; and evil effects on its disobedience — which is
called punishment. And that it is like a device which they use for its
implementation; so their arrangement to make good recompense for
abedience, is only for encouragement to the implementer, and the evil
recompense on disobedience is only to put the defaulter in fear and
make him cautious against transgression.

[t appears from it that the relationship between deed and recom-
pense is a relationship made and laid down by the society or the ruler;
called them to it their pressing need to the action, in order that they get
its benefit and fulfil with it their need. That is why you see them that
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when they de not have its need and their requirement of il is fultilled,
they become careless in fulfilling the promised or threatened reward
or punishment.

And that is the reason that vou see that the recompense differs
in magnitude and paucity, and emolument changes in power and feeble-
ness, depending on the difference of need to that action. The more the
need to it the more the wages. and the less the need the less the WagEs.
Thus, the instructor and the instructed, and the commander and the
commanded are like the seller and the buyer both of them give some-
thing and take something,

The wage and reward is like the price; and punishment is like
the fine imposed on the one who ruins something and is held respon-
sible for its price, which he has to pay.

In short, it is a matter laid down and considered |ike all SOCTD-
logical titles, orders and weights, an which the handmill of human societ v
revolves like chiefship and subordination; order and prohibition: obedi-
ence and disobedience; obligatoriness and prohibition: pussession and
property; and sale and purchase, etc. The realitics are the existing things
found eutside imagination, and the conditions covering them, whese
situation does not change with richness and poverty, honour and humi-
liation, praise and condemnation like the earth and that which IrOwWs
from it, and death and life. health and illness, hunger and satiation,
thirst and its quenching,

This is how the sociological sane people behave. Allah treats us
in His speech as one of us treats athers, He has moulded our bliss, to
which He guides us through His religion, in the mould of socivlogical
customs. Thus He ordered and prohibited, exhorted and cautioned,
gave good news and warned, promised reward and threatened punish-
menl; in this way we went on receiving religion in the easiest manner
with which we receive the socialogical laws and customs. Alldh says:
- and were it not for Allah's grace wpon you and His mercy, not one
of you would have ever beew pure, , ., (24:21),

And Alldh has not neglected the matter of educating the soul,
which are ready to comprehend the realilics. Accordingly, He has
pointed in several verses of His Baok that, beyond these religious
cognizance, which the apparent meanings of the Book and the Swimah
contain, there is a factor, which is greater, and a secret that is more
precious and valuable. He says: dnd this life of the world is nothing
but a sport and a plav; and as for the next abode, that most surely is
the life, . .. (29:64).
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Thus He has counted the life of the waorld a play, which has no
hasis except imagination, and whose only function is to prevent man
from what is important for him. and it is the next abode and eternal
feficity of man which is the reality of life. If the life of the world is
exactly what we call life other than the life affairs which are attached
to it of property, status, kingdom, honour. nobility and so on, then its
being sport and play with what we see of the realities further necessi-
tates the life affairs to be sport and play. And if it means the life of the
world with all its attachment, then the matter is clearer.

S0, these sociological customs and the objects which are saught
with them as honour, status, properly, etc. then those factors and aims
and objects (which are contained in religious education) to which Alldh
has guided us through nature, then through messengership, all these
things are like a toy which a reasonable guardian, wha brings up a child,
puts before the small child (wha does not know his good from his evil),
then keeps playing it with him, in order to exercise his body and
refresh his mind, so that he may prepare the child for practical pur-
poses to make him suceeed in it. Thus, the sporting event is for the
child a beautiful play. which leads him to action, and for the guardian
4 is u serious work full of wisdom, which has nothing to do with play,

Allah says: And We did not create the heavens and the earth
and what Is between them in sport. We did not create then both but
Teith the truth, but miost of then do not know (14:38-39).

Then Allah explains how this formal upbringing leads to its
spiritual aims, in a general similituate which He has given to the people:
He sends down water from the cloud, then water-courses flow {with
water) according o theiv measure, and the torrent bears along the
ywelling foam, and from what they melt in the fire for the sake of
making ornarients or apparaiis arises a seum like it; thus does Aldh
compare truth and falsehood, then as for the scum, it passes away ds
a worthless thing: and as for that which profits the people, it farries in
the earthy - (13170

The divine speech makes it clear that there is a real relationship
hétween deed and recompense beyond the laid down and considercd
relationship which the sacial people see between them; and the divine
teaching proceeds on the same line.

7. The Need takes Relationship to the Soul:
Then Allih explained that deed takes this relationship to the soul
from the side of the psychological form. which it acquires through
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action and the econdition, that it leads to, Allah says: | .. bur He will
call you to accownt for what your hearts have earned, . ., (2:225);
oo and whether you manifest what s in Your minds or hide i, Alldh
will call you to aceaunt according to ir, ., . (2:284), And there are
other verses of the same meaning,

[t becomes clear from it that all the effects which emanate from
deeds, whether reward or punishment, they in reality emanate from
what the souls earn by the way of deeds; and that the actions have no
function except mediation,

Then Allih made it clear that what will face them of the recom-
pense of the deeds, it will be the deeds themselves as a matter of reality;
it is not a5 man puts a deed in his society then follows it with recom-
pense; rather the deed is preserved near Allgh with preservation of the
acting soul, then Allih will manifest it (deed) before il (soul) en the
day when hidden things will be made manifest. Allih says: Ow the day
that every soul shall find present what it has done af good and whar i
has dore of evil; it shall wish that between it and thar {evil) tiore were
a long duration of time: (3:30). Also He says: Do nor Urge excuses
todeay, you shall be rewarded only according fo what you did (66:T).
The verses are clear and many ather verses join them in this meaning.

The best of the verses in indication is the word of Allah: Certainly
You were heedless of i, but now We have removed fiom vou vour veil, o
Your sight today is sharp (50:22). This points to the station of present
recompense, and it counts him heedless of it in the world {because of
the association of the word “today”; and heedlessness does not happen
except of a present thing). Then He mentions removal of the veil from
him; and veil necessarily demands something 10 be covered, It menns
that what he faces and sees of the recompense an the Day of Resur-
rection was present in the world but it was not manifested,

These verses explain other verses, which are clear about recom-
pense and manifestation of deed and recompense, because the verses
of recompense look at the stage of the laid down sociological relation-
ship, while these verses look at the stage of the real relationship, as we
have explained. We had touched in short this topic under the EXeesis
of the divine words: Alah has set a seal on their hearts . (2:7), in
the first volume of this book and whoever wants may refer to it, And
Alldh is the Guide.

{Finish; and thanks are due to Allah!)
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APTENDIX

!]1

List af the sdrafes (chapters) of the Holy Qur'dn, their seeial number,
names, manstiteration in Latin and piace ol their revelation.

Serial

e ] ,aj:J'r ax-Sirah Chapter R::::::l?;n
1, il | af-Fatthah tor, | The Opening
(s o) | Patina kieapy | (o, the Openning
T N of the Scripture) Mukkah
2, ;’)_'i.i.:JI | al-Bagarah The Cow - Madinah
1 J_,L_r_ | Al Tmran The House of “Imrin L
4. i <3 | an-Nisd' Women R
T e [ e
. A S| al-An am Cattle Makkm;
T SO EY | ald rar The Battlerments "
8, :en__.g'nr .E'.-‘fr{.fm The Spoils Madinzh
9. il | a-Tawbah Repenm;n ce i
10. et | Fimrins Jonah ) Makkah
I Sgh | Had Hood - g
12. ‘,tf.«-,_: - Yisuf ..|f:,~3_ep.|1 N i
[ 13 .l_pi_,.Jl_ ar-Ra'd Thunder Madinah
N _:"‘f‘lrf'l fﬁrﬁh—ma_ _____ Abrahant _ Makkah
15, odt | i ERtie |
| 16, J=31 | an-Nab! __IJ_1: Ehs_l:- - .
17, LA | aldsed The Night Journey .
18] ...n:qSJ'l al-Kakf’ ﬂa;_CﬂVu B
1?. . — Maryam ﬂﬁw "
| 20. Jbo | 7d ha | taba | v
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Serinl:l -4 F _Pza;m: of
Ll 13-Sfral Chapter
No. {Revelation
21, A |al-dumbiva’ The Prophets Malckah
2, _‘.:11 al-Hajj The Pilgrimage Madinah
23, S ji'l al-Mu ‘mingn The Beligvers Maklcah
24, s lan-Nar Light Madinah
25, ,:,q'.:%_;ijll al-Furgdn Salvation Makkegh
26. :[_,.;f:.lﬁ ash-Shu 'ard’ The Poets i
27 L3 aneNami The Ants "
28. " aladll |al-Oasas The Story "
29, o S5 lal- Ankabit The Spid:e; ?
: 3. ¢ ;_,J'l_ wr-fim The Greeks 4
il ._;'La_J Lugméin Lokman ff
32, oSl as-Sajdak Prostration e
33, .___.[—_L-‘:{'. :jaf-zf{rz:i‘b :'i't;e,-zionfed_ermes hadinah
34, iz Saba éShBha Makka-h |
35. J_lﬂln_'l -';f"ﬁr:'r {-l:;rr, The Criginator (or,
{sal Ll (al-Maldikah) {The Angels) "
3a. o b 4§ 51 Ya Sin q
_37. - uhfa_ﬁ'_ fg{—_S_@“{I-‘ The Rangers | "
8| e -ISLM' Sad | -
39, __,_'."'_ﬁ'l E- The Companies | ¥
40, ' asll al-Mu i The Believer "
41, ,_...Tl_f.a_-. Frssila Distinguished 4
42, 'yl |ash-Shurd Counsel .
43, ._';’_',_5'..":;)1 az-Zukhruf (;n_a:;ents B "
44. oLl |ad-Dukhin smoke i
as. |z |aksamyah Hobbling EE
46. iy |al-Ahgar The Sand-Tunes "
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ESL‘-rial ! =50 Place of
N e a5-Saraft Chapter e
_-'-1.?. (sl Lo =t |Muhammad Muhammad Madinah
| 48. | il |al-Fath Victory A
{ 40, ..'_'.J’_;u_\ll al-Hujardt Apartments L
50. Z loar Qaf ‘Makkah
3. waly 3'&5'- acdh-Dharivar The Scatters Y
53 _}I,_Ll'l tar-Tar The Mount "
53, < 5 r...rn—}"ufn,.r'm The Star b
54, ,._dl aLQamar- The Moon "
53, o35 |ar-Ratman The All-Merciful | Madinah
i gl ol Wi 'ah The Terror bakkah
57, .:u.n_l'l al-Hadid Iron Madinah
58, I.j‘:.'n';'_q_il.'l al-Mujddalah [The Disputer "
2.1 ] aI;Hashr The N;;xs_tr:rin [& "
&0, prezedl 15 -Mumtalanah | The Woman Tested ¢
_m. pl | |ag-af l The Ranks ) :
62, ‘ -I_:.:Jr'l al-Jurmi 'aly Congregation -
63. o8l |al-Mundfiqiin |The Hypocrites 3
B J'._...II at-Taghdbun Mutual !~'ra1-1d v
65 ,w‘ﬂ._h.” at-Taldy Divaree v
__66.. = =3 Jat-Tahrim The Forbidding ]
&7, ) \al-nutk The Kingdom Makkah
68, r,_l_-JI al-Chadam The Pen o
1553 -...;'L__.LI a!’—ffr}g.'_qah 'I't.w: [nduhif.ﬂf:fe "o
70 2ol |al-Ma arijf The Stairways "
T ol Nk Noah "
T2 | Tl ad-dinn The Jinn "
73 | L_|i'._,_U erl-Muzzammil [Enwrapped !
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=erial G Place of
| i 3y pacll as-Stiralh Chapter e —
74, Al | at-Muddathehic | Shrouded Makkah
y .15;_ i._-L__n.“ c:e'wgiiﬁm af Ih_e _RE surrecl;n_ i |
76, S |l (o, Mlan {or, ]
(350 |ad-Datr) The Tirme) Madmnah
77| eS| at-Mursatar The Loosed Ones | Malkkah |
78 | A3 | an-Naba' The Tiding v
l; - ..:.:L?:_;.'..".II_ an-Nazi 'dr 'ITI.'!E Pluckers o
80. 1 e | Abasg He Frowned
| 8L _F,,I._.,J:(«_'ill | wt-Takwir The Darkening #
a2, ) AL | al-tnfirar | The Splitting - 2
B3 L;\_n_:.]:i| al-Mutaffifin The Stinters v
-’54-._ L,'urf::'l f:f'va’n.'i;qﬁq ) -T;E_Fh:-ﬂding, R
B3 Ej'v,..:.ll cl-Burtif The Constellation "
86, L;-',:;.'Ljdl u}—'ﬂ"ﬂrfq The Night—éiar !
47, | N .;}_s-;q_ I The Most High “
88| il |oiGhavivah | TheEmveloper |t |
29, mdll | al-Fajr The Dawn " |
':'?f.;l. s aﬂl—ﬂfﬁ"ﬂ'd. - The Land B N o
g1, Lyl | envh-Shetms The Sun L
92, | i | atayr The Night .
o3, I_,;;-‘;II ail-Dh _ The Forenoon & |
a4, o J_.:J‘_}'l_ - dnshirdh { The Expanding "
03, o2 | a-Tin | The Fig i
96, S | alAlag The Blogd-Clot "
97, S mTL;:m'.' Power I
538 .4_:____]1 wl-Bayyinak The Clear Si__gil___ ! _MEIEEl'I_Elh_I
| 99, I_,|I;J,_-I.r_;,JI az-Zifzdl - -'I"he Farthquake "
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Sermly 3 gt as-Seiral Chapter Fiesof
| Neo. | Revelation
j 100, Shaladl | al-ddivir The Chargers Makkah
| 101, a.;—__gl af-g.::wu}; | The Clatterer L
| 102 —_F._:'l.':;f.ll :n-TmI:dEe.r | Rivalry I S
II:'JS.__ | r::n’—.'/i;; B .-*'-'Lﬂerm-:u{:n )
[ 104, a’;_Il___r{I—Humﬁ:ﬂ:'? | The T%ﬂckbimr- "
105, _‘Lj al-Fri The Elephant o
106, by _‘.J | Duraysh IKoraish !
7. | dﬂ a.l'aMdE___ Charity i
[}E, sl | al-Kawthar | Abundance T ]
109 s S | al-Kiafiran The Unbmw'_nrs K .
. ~adl | an-Nagr | Help | Madmah
L | g | Tabbar (or, Lakab) | Perish or, Flame) Makkah
12, S | abfhtas (o, |ShcereReligion |
) __".;:J-_.:f-;:.”l:l at-Tawhid) {or, Divine Unity) o
13, J ) ,J..l;n“_?.r alag -Bgéi:rcak. H
I 14 cebdll | an-Ns Men | .
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