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In the Name of Allak,
The All-compassionare, The All-merciful

Fraise belongs ro Allgh, the Lord of all being:
e All-compassionate, the All-merciful;
the Master-of the Dayv af Judgement,
Thee only we serve, and to Thee alone we pray
for suecour;

Criide ws in the straight path:
the path of those whom Thou hast blessed,
nat of those against whom Thouw art wrathful,
Hor af those who are astray,

- % #* % ®

" Adlah! send vour blessings to the head aof
your messengers amd the last of
VE prophes,
Mubigmmad and his pure and cleansed progeny.
Also send your blessings to all vour
prophets and envoys,
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FOREWORD

L. al-Allamah as-Sayyid Mubammad Husayvn dt-Tabataba’i
(132171904 —1402/1981) may Allah have mercy upon him
— was a lamous scholar, thinker and the most celebrated con-
temporary Islamic philosopher. We have introduced him brielly
in the first volume of the English translation of a/-Mizan,

2. al-'Allamah  at=Tabitabd’i is well-known for a number
of his works of which the most important is his great excgesis
al-Mizan {7 tafsiri "I-Qur'dne which is rightly counted as the funda-
mental pillar of scholarly work which the ‘Allimah hus achieved
in the Islamic world,

3. We fell the necessity of publishing an exegesis of he
Holy Qurian in Fnglish. After a thorough consultation, we came
to choose al-Mizan because we found that it contained in itself.
to & considerable extent, the points which should necessarily be
expounded in a perfect exegesis of the Holy Qur'an and (he
points which appeal to the mind of the contemporary Muslim
reader. Therefore, we proposed to al-Ustidh al-‘Allamah as-Savyvid
Sa'1d Akhtar ar-Radawi 1o undertake this lusk because we were
familiar with his intellectual ability to understand the Arabic
text of al-Mizan and his lilerary capability in expression and
franslation. So we reliecd on him for this work and consider him
responsible for the English translation as al-‘Allimah at-Taba-
taba'l was responsible for the Arabic text of w/-Mizdn and ils
discussions.

xv



xvi FOREWORD

4. We have now undertaken the publication of the fifth
volume of the English translation of af-Mizdn. This volume
corresponds with the first half of the third volume of the Arabic
text. With the help of Allih, the Exalted, we hope to provide the
complete translation and publication of this voluminous worlc.

In the first volume, the reader will find two more appendixes
included apart from the two which are to appear in all volumes
of the English translation of al-Mizan: One for the authors and
the oiher for the books cited throughout this work,

L # L &=

We implore upon Allah to effect our work purely for His
pleasure, and to help us to complete this work which we have
started, May Alldh guide us in this step which we have taken
and in the future steps, for He is the best Master and the best
[Ted or,

WORLD ORGANIZATION FOR ISLAMIC SERVICES

(Board of Writing, Translation and Publication )

18/12/ 1403
a/ /1983
Tehran — TRAN,
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Chapter Three

Al Tmran
(The House of Imran)
200 verses — Medina
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In the Name of Alldh, the Beneficent, the Merciful Alif
larm mim (1). Allgh is He besides Whom there is no god,
the Fver-living, the Self-subsisting by Whom all subsisr
(2). He has revealed to thee the Book with truth, verifyving
that which is before it, and He revealed the Torah and the
Injii (3) aforetime, a puidance for the people, and He sent
down the al-Furgan. Surely they who disbelieve in the signs
of Allah — they shall have a severe chastisement; and Allah
is Mighty, the Lord of retribution (4). Alldh, surely nothing
ix hidden from Him in the earth or in the heaven (5). He
it is Who shapes you in the wombs as He likes; there is no
god but He, the Mighiy, the Wise (6).

o om s
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GENERAL COMMENT

This chapter aims at exhorting the believers to remain united
in rehgion and to defend 1ts cause with patience, forbearance and
determination. It makes them aware of the dangers surrounding
them: Their enemies, the Jews, the Christians and the polytheists,
have made their preparations, and are determined to extinguish
the Light of Alldh with their hands and mouths,

In all likelihood, the chapter was revealed all together; its
verses 200 in all — seem to be well-connected and adhere to
a laid down scheme, From the beginning to the end, the verses
are related to one dnother and have consistent aims.

It looks as if this chapter was revealed when Islam had begun
to spread in Arabia, but had not vet established a firm foothold
outside Medina, Tt mentions the battle of Uhud, describes the
planned imprecation with the Christians of Najran: speaks about
the Jews and exhorts the helievers against the polytheists; and in
all these discourses, there is a conslant refrain telling them to
remain palient and united. It supports the view that this chapler
was revealed at a time when the Muslims were engaged in defence
ol religion with all their might and when all their resources were
devoted to this one task., On one side, they had to remain alert
against internal sabotage planned by the Jews and the Christians:
the believers had not only to refule their arpuments, but also to
neulralize their craftily-planned sublerfuges to demoralize the
Muslims. On the other, they had to fight the polytheists; they
lived in a state of war, and peace seemed a forlom hope. The call
of Islam was reaching far and wide; this had prompted the enemies
of truth — the Jews, the Christians and the Arabian polytheists —
to attack the Muslims, in order to innihilate them before it was
too late. Beyond the houndary of Arabia, the Byzantines and the
Persians had the same design.

Allih in this chapter reminds the believers of the realities
of religion that would make them happy and remove from their
hearts the tust of doubts and satanic suggestions; and will keep
them on guard against the deceptions of the People of the Book.
He makes it clear that Ile has not relinquished the management
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of His kingdem for a single moment; nor have His creatures made
Him weary. He has chosen the religion for them, and has puided
a group of His servants to it — according to His established system:
the system of cause and effect. Believer and unbeliever both walk
on this very path. One day it is the unbeliever that looks victori-
ous, the other day the believer vanquishes the unbeliever. The
world is the place of tests and trials; the time is the time of action;
and the result will be known tomorrow — not today,

COMMENTARY

QUR'AN: Allgh is He besides Whom there s no god, the Ever-
living, the Self-subsisting by Whom alf subsist: s explanation
has been given in “the verse of the Chair™ (2:255). It might be
inferred from it that Allah looks after the affairs of creation and
management in the most comprehensive and perfect way. The
whole universe, all the things and their actions and reactions,
are managed by Alldh. This management is not like that of the
physical and natural causes that create an effect on an object
but have no sense or understanding themselves. His management
is that of “life” that entails knowledge and power. The Divine
knowledge is comprehensive — nothing is hidden from Him; the
Thvine power controls everything — nothing can happen unless
He intends it to happen and allows it to appear.

That is the reason why, after two more verses, it has been
said: Alldh, surely nothing is hidden from Him in the earth or
in the heaven (5). e it is Wha shapes you in the wombs as He
fikes . .. (G).

These six verses are a sort of prologue of this chapter, giving
in a nutshell what the chapter contains in detail. Of these verses,
this one is a sort of ntroducing speech, describing a basic truth
that leads to the intended result. And the fifth and sixth verses,
mentioned above, give the reason of the preceding verses. There-
fore, the main theme of the prologue is contained in the two
verses of the middle: e has revealed to you the Book with
truth, verifving that which is before. .  and Allah is Mighty,



I AL -MIZAN

the Lord of retribution,

According to these verses, the believers must remember
that Alldh, in Whom they believe, is One in His Godhead, main-
tains the creation and manages its affairs — a living management ;
He cannot be overpowered in His kingdom, nor there happens
anvthing therein except what He intends and allows to happen.
If they believe in it, they shall know that it is He Who has revealed
the Book that guides to the truth; the Separator that distinguishes
the right from the wrong. They shall appreciate that in this matter
dlso, He has decreed the same system of cause and effect, and
has therefore given the man freedom of choice; he who believes
shall have his reward ; he who disbelieves, shall get its chastisement,
because Alldh is Mighly, the Lord of retribution. 1t is because He
15 Allah, besides Whom there is no pod to decide in these alfairs;
nothing of His servants’ alfairs is hidden from Him: their beliefl
and disbelief is not independent of His will and decree,

QUR'AN: fle has revealed to you tite Book with truth, verifying
that which is before it; The word translated as “revealed” is a
verbal form of “af-tanzil ™ ( :L._,_C.JI V. It was explained in the
second volume (hat ai-tanzil (to send down) implies gradualness,
while “al-inzal "’ ( I __,_.}'I } shows sending down all at once.

It may be argued that the following verses go against this
implied gradualness: . . . Why has naot the Qur'an heen revealed
to him all at once? (25:32); . . _Is thy Lord able to send down
to us food from heaven? (5:112); . .. Why has not a sign been
sent down (o him from his Lord? Say. Surely Allgh is able to
send down a sign ... (6:37). In all the four instances, verbs
derived from at-ranzil have been used, but they do not mean
gradual descent. An excgete has tried to overcome this difficulty
by supgesting that the words, “sent down (i.e., revealed) to you
the Book ™, means: sent it down sending after sending.

Reply: Gradualness in revelation (sending down) does not
necessarily mean considerable gap between revelation of one
part and the other, There are composite things whose existence
is the same as that of their parts, like rain. Sometimes the speaker
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looks at the rain as a whole, and treats it as one undivided thing
— it is quite in order, in this case, to describe it with the verb al-
inzdl (sending down all at once), as Allih savs usi ng this same
verb: fle sends down water from the heavens (13:17), Al other
times, He looks at ils parts, that is, drops of water, descending
one after the other — it does not matter whether the gap between
two drops is considerable or minimal — and then it may be
described with the verb af-tanzil (sending down gradually), as
Alldh has done in another verse: And He it it Who sends down
the rain . ., (42:28).

It appears from above that the verses, put forth against our
explanation that af-fanzil is for sending down gradually, are nol
against it at all. For example, the verse, . . . why has not the
Qur'dn been revealed to him all at once? means: Why has not
the Qur’an been revealed to him verse after verse at one stretch
without considerable gaps between their revelation? Other verses
may be correctly understood in this light. So far as the said
exegete’s proposed meaning is concerned, it, first of all. necess|-
lates inventing a meaning according to one’s own liking, and it
is not permissible in any language. And even then the sugpested
meaning does not remove the objection in any way.

Alldh frequently uses the words, af-fanzil and al-inzal when
describing the revelation of the Book to the Prophet. “Coming
down™ requires a higher level from which a thing departs and a
lower level where it reaches and settles. Allih has used for His
Person the attribute of highness, as Ie says, for example: . . .
surefy He iy High, Wise (42:51). And He has said ahout His Book
that it is from Him: And when there came o them a Book from
Allah verifying thar which they have . . . (2:89). Therelore, it
is very appropriate to use the word, “goming down™, when
describing the revelation scttling down into the heart of the
Apostle of Allah (s.a.w.a.).

“al-Hagg™ ( ’é_-’..ji ) and “as-sidg "' ( é:::a..l,'l ) both are trans-
lated as “truth™. But al-hagq is the information inasmuch as
there is an established fact in front of it; and as-sidy is the infor-
mation inasmuch as it conforms with a such a fact. The em phasis
in the former s on the established fact, while in the latter it is
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on conformity.

Acconding to this explanation, the word al-hagq is used
for Allah and for other exisling realities, because they are Lrug
and actual facts about which the information is given. Anvhow,
the word *‘truth’, as used in this verse, means an eslablished
fact that cannol be invalidated. .

The preposition “bi" ( = with) in "bi "-hagqt( Gl =
with truth) is for togetherness. The verse, thercfore, means: He
has revealed to you the Book, a revealing accompanied by truth.
Naturally, this accompanying would mean that untruth and false-
hood ‘could never mix with it; it is always gafe from falling a prey
to falsity and lie. The verse, thus, hints at this fact obliguely.

Some other exegetes have explained the preposition, “with™,
in some other ways: but none of them is free from defects.

“at-Tasdig™ é..".;f:fj‘l ) is derived from as-yidg (truth)
and means to verify, to acknowledge the truth of, to believe one
to be truthful in the given information, “That which is hefore
it”, refers to the Torah and Injil. Allih says: Surely We senr down
the Torah in which was guidance . . . and We gave (“lsd) the Injil
in which was guidance . . . And We have revealed to you thie Book
with the truth, verifving what is before it of the book and a guard-
ian over it . .. (5:44 —48). These verses show that the Old and
the New Testaments thal are today in the hands of the Jews and
the Christians conlain between them some of the revelations sent
to Miisa and Tsd (&.5.), although they are not free from omissions
and alterations. The Torah and the Injil found in the days of the
Apostle of Allih were the same Pentateuch and the same four
Gospels that are known to us today; and the Qur'an verifies the
same scriptures that were in existence then and have continued
to our days. But this verification is partial, not total, There are
many Qur’anic verses that speak of omission and alteration in
these two scriptures. Alldh says: ... We cursed (the Jews) and
wmade their hearts hard; they alter the words from their places,
and have forgotten a part of what fhey were admonished with
.. And of thase who say, "Verily, we are Nazurenes ( Nagara =
Christians)”, We did take their covenant, but they foreat a por-
tion of what they were admonished with . .. (3: 13 —14).
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QUR’AN: and He revealed the Torah and the Wnjil, aforetime, a
guidance for the people: Torah is a Hebrew word for “law ™. Injil
is the Arabic rendering of a Greek word, meaning ‘good news'L.
Some people say that it is derived from a Persian word®, We
shall discuss in detail about these two books under the verse:
Surely We sent down the Torah in which was guidance and
fight . . . (5:44).

The Qur'in insists on naming the hook of Tsi as Injil (Gas-
pel, in singular) and on saying that it was sent down from Allih.
It is in spite of the fact that there are several Gospels, and the
four attributed to Mathew, Mark, Luke and John, existed since
before the revelation of the Qur’an, and were well-known at
that time. These two factors — the use of singular, Gospel, and
the declaration that it was sent down from Allih — clearly show
the Quranic beliel that there was 1 Gospel, revealed to “Isi (a.s.)
that was later altered and deleted.

Anyhow, the references to these two books so early in the
beginning is an allusion to the Jews and the Christians, hinting
that the affairs of these two groups (including the story of Tsd)
are to be described in this chapter.

QURAN: and He sent down the al-Furgdn: “al-Furgan "{E;Lijfﬁjﬁ
as explained in as-Sihah, is what distinguishes truth from false-
hood. The word, literally, means “that which distinguishes one
thing from another™. Alldh says: . . .on the day of distinction,
the day on which the two parties met . .. (8:41): . ., He will
grant you a distinction . . . (8:29), The distinction and discrimi-
nation, that Allah approves in matter of guidance, is the distine-
tion between truth and falsehood in belief and knowledge, and
between whal consistitutes the duty of a servant of Allah and
what does not do so. Thus, al-Furgan (distinction) may correctly
be used for all basic principles and adjunct matters revealed by

1. Greek word, euangelion, means “good news’. In old English it was
translated to ‘godspell” { good tidings, pood mews ) which later became gospel,
a name now used in English for the Ingil (sr.),

2. There is no evidence to support this claim {r7.).
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Allah to His prophets — whether it is in form of a book or not.
Allih says: And certainly We gave to Misd and Hirin the al-
Furgdn . . . (21:48); And when We gave Misa the Book and
the distinction (al-Furqan) . .. (2:53); Blessed is He Who sent
down the al-Furgdn upon His servani that he may be a warner
to the nations (253:1).

Allah has also described the same meaning with the word,
“af-paizan " | :I_'_Llﬁjl = weighing scale, balance) in the verse:
Certainly We sent Our apostles with clear arguments, and sent
down with them the Book and the balance that men may conduct
themselves with equity (57:25). This verse has the same import
as the verse: Mankind was but one people; so Allah sent the
prophets as bearers of good news and as warners, and He sent
down with them the Book with mruth, so that if might judge
hetween the people in that in which they had differed (2:213).
The balance, like the distinction, is the religion that decides
between the people with equity, and contains the true knowledge
andl explains the duties of the servants towards their Lord.

Others have interpreted the word ‘distinction’ in various
ways: It has been said thal the word means the Qur’an; the proof
that separates right from wrong; the convincing argument of
the Prophet against those who talked with him about “sd; the
(Divine) help: or the wisdom, But what we have said gives the
basic meaning and implication of the word.

QUR'AN: Surely those who disbelieves . . . the Lord of retribu-
tion: al-Intigam"’ {$@§T=rctrihution} is said to mean
punishing the wrong-doer for his wrong. It is not done necess-
arily o satisfy the feeling of the wronged party. OFf course, this
happens in man’s retribution; when one does a wrong o us, it
causes a damage or shortcoming on our side, and we make that
up by severe retribution that assuages our heart feelings, But
Allah is too great to get any profit or loss from any action of His
servants. Yet. He has given us a promise — and His promise is
true — that He shall surely judpe between His servants with truth,
and will give them their dues — if good, then good, and if evil,
then evil., He has said: And Alldh judees with the truth (40:20);
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.. . that He may reward those who do evil according to what they
do, and (that) He may reward those who do good with goodness
(53:31). He is Mighty in the most comprehensive meaning of the
might, nobody and nothing can do any harm to Him. (1t has been
said that the basic meaning of the '"‘might™ is invincibility. )

The verse says that surely those who disbelieve in the signs
of Alldh — they shall have a severe chastisement. The chastisement
15 not restricted to the Day of Resurrection or to the next world.
The verse, therefore, may refer to chastisement in both worlds —
this life as well as the life hereafter. This 15 a Qur’an‘c dictum to
which the scholars have paid little attention. This neglect betrays
a basic misunderstanding of ours: We never think thal a thing is
a chastisement unless it intlicls pain upon our body or causes
decrease or deterioration in our material belongings, Loss of
property, death of kith and kin and weakness or sickness of body
arc the examples of chastisement in our eves. But the Qur’an
gives us a totally different concept of chastisement.

CHASTISEMENT ]
AS EXPLAINED BY THY QUR’AN

In the eyes of the Qur’an, a man who forgets his Lord lives
a straitened life — even though in our eyves he may be living most
luxuriously. Alldh says: And whoever turns away from My remeni-
brance, his shall surely be a straitened fife . . . (20:124); and it
counts even the wealth and the children as chastisements, even
though we count them as pleasant blessings: And let nor their
praoperties and their children excite your adwiration; Allah only
wishes fo chastise them with these in this world and (that) their
souly may depart while they are unbelievers (9 :85).

It was described, in short, under the verse 2:35 (And We
safd: "0 Adam! dwell you and your wife in the garden ., ."") that:

First: Man's joy and sorrow, pleasure and displeasure,
attraction and resclsion, enjoyrient and suffering, all depend
on his views as to what conslitutes his pood fortune, and what
his misfortune.
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Second: Comfort and discomfort ete., vary according to
the subjects to which they are related. The spirit has its own
joy and sorrow; and the body ils own comfort and discomfort.
Likewise, animal’s scnse of ease or pain is not on the same level
as that of man.

A man having material outlook does not acquire the Divine
attributes, and his characteristics do not reflect the light of sub-
lime virtues. Such a man counts the material felicity as the true
felicity; in his eyes, spiritual bliss is not a bliss at all. Tle remains
inordinately engrossed in wealth, children, prestige and worldly
power and domination. It is reasonable to suppose thalt once
he gets these things he would be happy and his bliss would be
complete. But reality belies expectation, What he wanted was
pure blessing free from every shade of distress, What he got was
a pleasure surrounded by a thousand agonies, When he had not
gol what he longed for, he was distressed because of deprivation
when he ol it he was grieved because it was very different from
what he expected. Dach acquirement brought with it a lot of
stings; the causes he relied upon failed to bring about the desired
effects. And as he had not established any connection with the
‘real cause’ beyond the apparent causes, he could not find solace
in any misery, nor could he get peace of mind in any adversity,
Thus, even after getting what he strived for, he remained in
despair and desolation,

Such dissatisfaction of man with what he gets spurs him
to even farther goals, in the hope of a really blessed future. And
the slory is repeated again and apgain. He remains worried hefore
getting his objective; he becomes distressed after getting it.

The Qur'dn, on the other hand, teaches us that man is
made of two things: a spirit that is eternal, and a body that is
subject to changes and deterioration. He remains like this, until
he retums to his Lond; then he gets eternity without any change
or deterioration. Whatever constitutes the bliss of the spirit, (for
example, knowledge) is his real bliss; and whatever is the bliss of
the spirit and the body tugethe:, lilke progerty and children, is
also his bliss and felicity — and what a good thing it is! — provided
it does nol divert his attention from Allih and does not tie him
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down to materialistic ideas, In the same way, a thing which causes
discomfort, or even destruction, to the body, but brings about
spiritual blessings, is his blessing (like being killed in the way of
Allah, destruction of property in the cause of religion and so on).
It is like tolerating, for a moment, the bitter taste of a medicine
to secure permanent health.

On the contrary, what brings aboul a comfort to the body
but harims the spirit, is the real suffering of man: it is his chastise-
ment and evil reward. The Qur'an calls the comfort of the body
only as a brief enjoyment; Let it not deceive you that those
who dishelieve go to and fro in the cities (fearlessly). A brief
enfoyment! then their abode i hell, and evil is the resting place
(3:196 —197).

Also that which harms the body and spirit both, is called
by the Qur’an a chastisement. The unbelievers too call it a chas-
tisement, but their reasoning is different from that of the Qur’in.
The Qur’dn calls it a chastisement because it harms the spirit:
they call it a chastisement, becanse it harms the body. Look, for

example, at various retributions sent down (o previous nations,
" Allih says: Have you not seen how vour Lord dealt with ‘4d,
the (people of) Jram, possessors of many-columned buildings,
the like of which were not created i the citics; and (with) Tha-
mud, who hrewed out the rocks in the valley; and (with) Pharaoh,
the lord of the stakes, who transgressed i the eitics; so they
made great mischief therein? Therefore, your Lord let fall upon
them the whip of chastisement, Most surely vour Lord is on watch
(89:6 —14).

The pleasure and displeasure, for sentient things, depend
on feeling and perceplion. We do not count a pleasant thing
used by us, as a blessing, if we did not feel it. Likewise, a painful
experience is not painful to us if we do not feel its affect.

It shows that what the Qur'an teaches us about the happi-
ness and unhappiness is quite different from malerial comfort
and discomfort. Man, surrounded by material things, needs some
especial training to perceive the real happinsss as happiness, and
the real unhappiness as unhappiness. Tt is for the purpose of this
training, that the Qur’in asks its people not to attach their hearls
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to other than Alldh: to realize that their Lord is the Real Owner
Who owns everything; cverything depends on Him; nothing
should be obtained but for His sake.

A man having this outlook will always find in this world
unlimited sources of happiness: either the bliss of spirit and body
together, or that of the spirit only. Other things, he will count
as misforlune and as sources of unhappiness.

But a man who is entangled in worldly pleasure and material
com =it, thinks, a* least in the beginning, that what he has ac-
quired of the trinkets of this world is a blessing and pood fortune
for him, that it is the root of his happiness. But soon he realizes
that he is wandering aimlessly in a desert full of dungerous beasts,
poisonous snakes and tormenting scorpions. What he thought to
be his good fortune turns into greatest misfortune. Allah says:
Therefore, leave them to go on with (false) discourses and sport
until they come face to fuce with that day of theirs which they
are promised (70:42); Certainly you were heedless of it but now
We have removed from you your veil, so your sight today is sharp
(50:22): Therefore tum aside from him " 2 hiras Bis back upon
Our reminder and does not de: re anything but this world's life.
That iv the (last) reach of ¢ . knowledge , ., (53:29 — 30).
Whatever pleasure they get iz contaminated with a lot of worry
and dislress.

This leads us to believe that the perception and thinking
found in the people of Alldh and the Qur'dn, are quite different
from those of other people, although both groups are human
beings. And hetween the two extremes there are countless ranks of
those believers who have not vet perfected their divine character.

This, in short, is the chastisement, as explained by the
Our’in, Of course, the Qur’dn uses the word torment or chastise-
ment for bodily discomfort and pain also. But it counts it as the
discomfort of body, unrelated to the real, that is, spiritual chas-
tisement. Allih quotes Ayylb (a.s.) as saying: The Satan has af-
fected me with toil and tornient (Cadhab, ......I.i‘:.;.] (38:41}); also
He says: And when We delivered you from Pharaoh’s peﬂ.m’i’ who
sihjected vou to severe punishment (3 'a 'I-‘adhdb, ol ..ujliyL
killing vour sons and sparing vour women, and in this there was a
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great trial from your Lord (7:141). Note how Allih calls what
they were subjected to as a trial and test {rom Allih, but a tor-
ment in itself — not from Allih.

QUR'AN: Allgh, surely nothing is hidden from Him in the earth
or in the heaven: In the preceding verse, Allih mentioned, as
the reason of His punishing the disbelievers, the fact that e
“is Mighty, the Lord of retribution”, But there was a possibil-
ity of misunderstanding there someone might think that the
Mighty Lord of retribution might remain unaware of one's dis-
belief and thus one might escape His retribution. Hence, this
verse that shows that He is such a Mighty One that nothing is
hidden from Him.

Possibly, what is “in the earth™ and “in the heaven™ may
refer to the actions done by the body’s organs, and the ideas
setiled in the mind, respectively, as we had hinted in commentary
of the verse: . . . and whether you manifest what is in your souls
oF hide it, Allah will call you to aecount for it (2:284).

QUR'AN: He it is Who shapes vou in the wombs as He likes:
“at-Taswir " (s ﬁid’l ) is to give “as-shrah ( !Ej}ijl} form a
thing. The “form’ means Iwo-dimensional pictures as well as
three-dimensional ohjects — or, as thev say in Arabic, that which
does not have a shadow, and that which has: “womb” is uterus.
the organ in female mammal in which child or young is conceived
and nourished till birth.

This verse takes the discourse to a level higher than the
preceding two. First it was said that Allih would chastise those
who disbelieve in His signs, because He is Mighty, Lord of retri-
bution Who knows what is hidden and what is manifest: He is
not Dverpdwered in His affairs; He it is Who dominates everything.
Mow this verse says that the reality is even greater than that, The
one who rejects Alldh’s signs and disobeyes His commandments
has no power of his own to do any work — even when He dis-
believes in Divine signs and thinks that he is independent of Allih
in his actions, he does so by the power given to him by none
other than Allah. It is not that he overpowers the decree of Allah,
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nar that he disturbs the fine system which Alldh has established
for His creatures; nor does his will overcome the will of Alldh,
The fact is that Allih Himself has given him the latitude to do
ag he wishes — whether he walks on the straight path of belief
and obedience or wanders away in the wilderness of disbelief
and disobedience. Allih has given this freedom of choice to man
sor thal the test may be meaningful; so that whosoever wishes so,
may helieve; and whosoever wishes so, may disbelieve. And they
do not wish except that Allah wishes, the Lord of the universe.

Everything — including the belief and disbelief — is from
g Divine decree: Allah has created everything and prosrammed
it in such a way that it smoothly proceeds towards its intended
goal and acquires its objective. And this Divine decree is all-en-
compassing and predominates all wills and power. And Alldh is
Predominant in His affairs, Overpowering in His will, Guardian
over His creaturss. Man, in his ignorance, thinks that he does
whal he does, by his own will and choice, and that when he goes
against the commandments of Allih, he disturbs the system
which Allah has established. But the reality is otherwise, Man
is irremovably imprisoned in the above-mentioned Divine system;
and even this transgression and rebellion is governed by that very
systern — the system of free will and choice. To this hints the
sentence, “‘He it is Whe shapes you in the wombs as He likes”.
Your existence is so programmed from the earliest days of vour
foetal life that you irresistibly proceed on the road Alldh has
opened for you — opened il by giving you freedom of will, not
by compelling vou to [ollow a certain path.

The wverse only mentions the decree so far as man is con-
cerned; it does not involve itself with other things; thus it keeps
itself confined to the topic at hand. Also, il is an oblique hint
dgainst the Chrstians concerning their belief about Jesus Christ;
gven the Christians do no deny Christ’s development inside the
womb: and that he did not make himself,

Allih  changed the pronoun from singular (revealed to
“thee™) to plural (shape “vou® ) in this verse to show that even
the helief of the helievers, just like the disbelief aof the disbelievers,
is not independent of that decree. By appreciating this truth,
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the believers will be happy with the mercy and bounties that
Allih has bestowed on them; and will not be depressed on hearing
about the reiribution that shall be meted out to disbelivers.

QUR'AN: there is no god but He, the Mighty, the Wise: The
verse reverts fo the initial topic, that is, monotheism, I, in a way,
condenses the arguments for the sake of emphasis. The topics
described in the preceding verses — guiding the creatures after
creating them, revealing the book and establishing a criterion
for discrimination between right and wrong, confirming the
arrangement by punishing the disbelievers — all need a god to
manage them: and as there is no pod except Allih, then it is
He Who guides the people, reveals the Book and sends down the
distinction, and chastises those who disbelieve in His signs: and
whatever He does, He does it by His Might and His wisdom.

TRADITIONS

It is reported in Majma'n "I-bavdn, from al-Kalbi, Muham-
mad ibn Ishiaq and ar-Rabi* ibn Anas that eighty odd verses from
the beginning of the chapter were revealed about the delegation
of Najrin. And they were sixty riders; they came to the Apostle
of Allah (s.a.w.a.); and among them were fourteen persens from
their nobles; and three among those fourteen had the final auth-
ority in their hands: (1) :‘]la‘juqib, the leader of his people and
their counsellor, they did nothing without his advice, and his
name was ‘Abdu 'I-Masih; (2) as-Sayyid, their patron and leader
of their caravan, and his name was al-Avham; and (3) Abo Hari-
thah ibn ‘Alqamah, their bishop, prelate, religious leader, and
head of their schools; lie had very high prestige in their eyes and
had studied their books; the Byzantine emperors accorded him
great respect, and had built for him many churches; all this was
because of his leamning and energetic efforis.

So they came to the Apostle of Allih (s.a.w.a.) in Medina,
and entered his mosque when he had finished the aftermoon prayer.
They had put on fine Yemenite clothes: cloaks and mantles:;



20 AL -MIZAN

(they were) handsome like the people of Balharith ibn Ka'b, Some
of the companions of the Apostle of Allah (s.2.w.a.); who had
seer. them. have said: “We never saw a delegation like them.”

Then the time of their prayer came, and they started ringing their

bell and stood up and prayed in the Mosque of the Apostle of

Alldh (s.a.w.a.). The companions said: “O Apostle of Alidh. This

(is happening) in your mosque?” The Apostle of Allah (s.a.w.a.)

said: ““Do not disturb them”. So they prayed facing towards the

east. Then as-Sayyid and al—ﬁqib had a talk with the Apostle of

Allih (s.a.w.a.), The Apostle of Alldh (s.a.w.a.) then invited

{hem to become Muslim. They replied: “We had been Muslims

(i.e., believers) before you.”

He sajd: “You both tell wrong. What prevents you from ac-
cepting Islam is your claim that Allih has a son, and
your worship of the cross and your eating the pig.”

They said: “*If he (i.e., Jesus Christ) was not son of God, then
who was his father7”

Then they all started arguing about Jesus, Thereupon, the
Prophet told them: “Do you not know that there is no son but
that he resembies his father?™
They said: “Yes.”

He said: “Do vou not know that our Lord is Ever-living, He
shall not die? And that ‘Tsd will die?”

They said: *“Yes.”

He said: ‘Do you not know that our Lord is the Guardian of
everything; He protects it and gives it sustenance i

They said: “Yes.”

He said: ‘‘Does ‘Isd possess any such power?”

They saul: “No.”

He said: “Do you not know that nothing is hidden From TTim
in the earth or in the heaven?"

They said: “ Yes.”

He said: “Then does ‘95i know anything of it except that
which he was taught?”

They said: *No.”

He suid: **So our Lord shaped Isd in the womb as He liked;
and our Latd neither eats, drinks nor does He discharge
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excrement 7"

They said; “* Yes.”

He said: “Do you not know about ‘Isd that his mother kept
him (in womb) as g woman does, and gave birth to him
as a woman does; then he was fed as a child is fed; then
he used to eat, drnk and discharge excremenent ?”

They said: **Yes.,"

He said: *“Then how can it be as you think?"

Thersupon, they remained silent. Then Allah revealed about
them eighty odd verses from the beginning of the Chapler of

“The Family of Tmrin™,

The author says: The same thing has been narrated by
as-Suyiti in ad-Durru 'l-manthir from Abt Ishiag, Ibn Jarir and
Thnu 'I-Mundhir from Muhammad ibn Ja*far ibn az-Zubayr; and
also from Thn Ishdg from Muhammad ibn Sahl ibn Abl Amidmah.

The story shall be quoted later; as regards their claim Lhal
{only) the first eighty odd verses were revealed in this conngclion,
it appears that it was their personal epinion; otherwise. as carlier
explained, the context and sivle obviously show that the whole
chapter was revealed all together,

Tt 15 narrsated rom the Prophet: The unfortunate is he who
became unfortunate in the womb of his mother: and the fortunate
is he who became fortunate in the womb of his mother,

It is narrated in ofl-KgfT rom al-Bagir (a.5.) that he said:
“When Allah wants to create a semen — and it is among that
from which covenant was taken from the loin of Adam — {(or as
He may decide later): and (wants) to put it in the womb, He
excites the man for sexual intercourse, and reveals to the womb,
*Open thy door so that My creature and My firm decree may
enter into thee.” So it opens its door. The sperm reaches lhe
wotnb, and moves therein for forty days: then it becomes u
clot for forty days: then becomes a lump ol flesh Tor forly
davs, then flow in it interlaced veins. Then Alldh sends two
creator angels who make in the wombs what Allah wishes: they
enter into the belly of the woman, [tom the woman’s mouth;
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sor they reach the womb, and in it is the ancient spirit, that was
transferred into loins of men and wombs of women. Then they
blow in it the spirit of life and eternity, and they ereate openings
for his hearing ‘and sight, and {make) his limbs and all that is in
the stomach, by permission of Allih. Then Allih reveals to the
two angels: ‘Write on him My decree and My destiny and firm
order; and write down that T may change that which vou write.'
They say: 0 Lord! what are we to write?” Thereupon Alldh
reveals to them to raise their heads towards the head of the
mother. They raise their heads, and Io! there is a tablet striking
the mother's forchead, They look into it and find in it his fea-
tures, his embellishinent, his death time, his covenant — whether
hie shall be a fortunate or an unfortunate one, and all his afTairs.
Thereupon, one of them dictates to the other; thus they write
down all that is in the tablet. and make it conditional on the
final decision (ol Alldh). Then they seal the writing and put it
between his eyes. Then they make him stand upright in the
womb of his mother,” (The Tmam) said: ““Sometimes he disobeys
and turns upside down, and it does not happen except in case of
an arrogant and rebellious one. And when time comes for the
[oetus to come out, developed or undeveloped, Allih reveals to
the womb: *Open thy door so that My creature may go out to
My earth, and My order may be enforced about him, because
now time has come for him to go out.” ™ (The Imam) said: *Then
the womb opens the door of the child; so he turmns upside down,
his leet go over his head, his head reaches the lower part of the
{mathet”s) stomach. (I 15 done) so that delivery may be easier
tor the woman and the child. Then Allah sends to him an angel,
named ‘the Admonisher’, who sternly tells him to po out: the
child becomes frightened; when it delays some more, the angel
lells him once again to get out; the child becomes (even more)
frightened and falls on the earth crying, terrificd because of
that rebuke.”

The muithor says: The words of the Imim. “When Allih
wants to create a semen”, mean, when Allih wants to create a
well-made perfect human being from a semen. The parenthetic
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sentence, *it iz among that from which covenant was taken”
alludes to the fact that man before coming into this world existed
in a world, called in the traditions as “the world of motes™ and
“the world of covenant™; and this life follows the pattern of that
one, Whatever soul made covenant in that world must surely be
bom in this world well-made and perfect. The other parenthetic
sentence, “or as He may decide later”, refers to that foetus that
is not from among those who had covenanted in that world ; such
foetus does not develop to its perfection and is miscarried. The
phrase, “and to put it in the womb™ ig in conjunction with the
preceding words, “when Alldh wants to create™. “They enter
into the belly of the woman, from the woman’s mouth™: There
i5 a possibility that the phrase, *from the woman's mouth', is
an explanatory note added by the narrator of the tradition; this
possibility is supported by the fact (hat the word “woman’s™
has been repeated instead of saying “from her mouth”. But if it
is the word of the Imim then it shows that their entrance is not
as a hody enfers into another body. The way into womb is from
vagina; the only other way may be through blood-vessels including
that through which menstrual blood reaches uterus. Surely, this
passage is not easier than the vagina. And it proves that their
entering through mouth has some reason other than the ease of
passage, “And in it is the ancient spirit that was transferred into
loins of men and wombs of women': Probably it 15 the spint of
vegetation that is the source of nourishment and growth. “Then
they blow in il the spirit of life and eternity™: Apparently, the
pronoun, “it™, refers to the ancient spirit; accordingly, the spirit
of life and etemity is blown into the spirit of vegetation. If the
pronoun stands for the *lump of flesh™, then it would mean
that the spirit of life and eternity is blown into the lump of flesh
that has already got vegetative life. In any case, it shows that
flowing of human spirit into foetus is a forward step of vepetative
life; and that at that stage it gets a new vigour and vitality.

The above explanalion also throws light on transference
of the ancient spirit into loins of men and wombs of women. The
spirit exists with the body, that i, the semen and the menstrual
blood that feeds the foetus; and these two things are parts of the
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bodies of the parents. Thus, the foetus has its share from the
lives of its parents, and they in their fumn are parls of the lives
of their parents, and so on, Whatever happens to a man is some-
what a reflection of the lives of his father and mother. In a minia-
ture form he represents all his ancestors — he is in a way the
“contents” of the book that existed before him?.

" This also may explain the sentence, “Allah reveals to (the
anpels) to raise their heads towards the head of the mother™.
S0 far as the decrees concerning the child are concerned, their
link with his father was disconngcted when the semen separated
from him: now his only relation is with the mother, It is referred
to in these words: “and lo! there is a tablet striking the mother’s
forehead.” The forehead is centre of perceptive powers and a
main feature of ome’s appearance. The angels on studying it
find in it the child’s features, appearance and life as well as his
covenant, whether he will be a fortune or an unfortunate person;
in short, they see in it all his alfairs; one of the angels dictates
it all to the other — their mutual relationship is like that of an
active agent and a passive one, They write all that is in the tablet,
“And make it conditional on the final decision of Allah™: The
feature does not contain all the causes and factors affecting a
man’s life. Fxternal evenls and circumstances also play important
part in it. Hence the need of this conditional phrase®,

This tradition attributes to Allih all the details of concep-
tion and birth of a child: Alldh excites the man; reveals to the
womb, sends {wo angels to shape the child, and another angel
to set him out of the womb, and so on. The tradition does not
deny the existence of natural causes for these events. According
to lslam, there are two sets of perfect causes for every happening

|, Probably, this phenomenon may be illustrated by DMA, the heredi-
tary material of life, found in chromesomes, in viruses, and in bacteris.
This microscopic compound i the nstrument through which hereditary
characteristics arc transmitted to the nexl generation, (fr.)

2. Probably, the suthor wants to say that the angels write down his
affaire as much as his hereditary characteristics reveal; but leave out the
changss that may be affected in it by factors of environment . (ir.)
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— one metaphysical and the other physical, They are not against
one another; nor do they together constitute a joint perfect cause.
Both are perfect causes — each on its own level.

Alldh sends the prophets and Imdms to guide the people to
their spiritual bliss and happiness; and to lead them to their spiri-
tual perfection, The path laid down for it is spiritual, It is those
divine leaders’ duty to talk to their people in a way that they
may proceed and progress on this path. For this purpose, it is
essential that the people be reminded of their Lord al every step.
That is why the religious guides attribute man’s all affuirs to
Alldh, mention the agency of angels and explain that good for-
tune and felicity depend on their help; and that misfortunate
and trouble are caused by the Satans and their deception: then
they remind that ultimately everything is attributed to Alldh, so
far as it is proper for His sanctity and sublimity. Thus, the people
come to understand guidance and mispuidance, profit and harm
and, in short, every affair of the life hereaftear,

But those leaders did not deny the natural causes, nor did
they put it in second place. Physical and natural causes are one
of the two pillars of human life; they arc the foundations upon
which is based the life of this world. It is essential for man to
know all about these causes too as it is for him to know all ghoul
metaphysical and spiritual causes. Only then he will know his
own “sell”; and that will lead him to know his Lord.
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ITe it iv Who has sent down fo thee the Book, of it there
are some verses decisive, they are the basis of the Book,
and others are ambiguous; then as for those in whose
hearts there is perversity, they follow the part of it which
is ambiguous, seeking to mislead, and seeking to give it
(their own) interpretation, bul none lknows its inter-
pretation except Alldh: and those who are firmly rooted
in knowledge say: "“We believe in it, it is all from our
FLord': and nome do mind except those having under-
standing (7). Our Lord! Make not our hearts to deviate
after Thouw hast puided us (aright); and grant us from
Thee mercy; surely Thow art the most liberal Giver {(8).
Cher Lard! Surely Thou art the Gatherer of men on a day
abowt which there is no doubt; surely Allah fails not (His)
promise (9).

& F & K
26
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COMMENTARY

QUR'AN: He it is Whao has sent down to thee the Book: In this
verse, the verbal form “‘al-inzdl” ( jl_f_,.’.}ii' = to send down all
together) has been used, instead of af-tanzil ( :l_:ﬁ;_:;JF o send
down gradually) that was used in the verse 3. It is hecause this
verse looks at the whole Book in its entirety, and describes some
especial characteristics of the complete Book. It discloses that
the Book on the whole contains some decisive verses and some
ambiguous ones, import of which may be known by returning
them to the decisive ones. As the Book is here looked at as one
entity, the use of the verbal form al-inzal was more appropriate.

QUR'AN: of it there are some verses decisive, they are the basis
of the Book, and others are ambiguous: “al-Mulkamar " ( b
= translated here as decisive) is derived from the root word i —
k—m ( -S=); this root implies that a thing is so protected that
nothing can pervert or break it or interfere with it. Some infinitive
verbs made from it are al-ihkdm ( 1US241 = to make precise, to
confirm, lo strengthen), af-tahkim [r;;é-;-’a—!l = to arbitrate) and
al-fukm ( fcﬂ.'ll’ = to judge): some other words are al-frikmah
( ’E.Gﬁa._'ﬁ‘—- perfect knowledge, wisdom) and al-hakamah ( "a28{
= bit of a horse’s bridle}. All these meanings have the elements
of protection and preciseness in them. Some people say that the
root-word gives the meaning of protection and reformation.

al-Thiidm of the verses means making them so precise that
no ambiguity remains therein, contrary to *‘al-mutashabihdr ™
(LLE_;IE:J.:m = ambiguous) ones.

Before going further, it should be mentioned here that in
various places, Allah has described all the verses as being al-muh-
karnd!, and again the whole Book has been called al-mutashahin
( %mi}. But the words have been used in those verses for
meanings other than “decisive™ and “ambiguous™ respectively.
Allah says: (This is) a Book, whose verses were confirmed; uh-
kimat ( <551), then they were divided, from one Wise All-
aware { 11:1). This verse uses the verbal form of al-ihkdm (to
confirm, to make precise) ; but it goes on to mention “division™:
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this association shows that the verb af-ihkam (to confirm) refers
to that state when the Book, before its revelation, was an indivis-
ible one; it points to that “confirmation™ and stability which was
found in it before il was subjected to particularization for the
purpose of revelation. This confirmation 1 an attribute of the
whole Book: and obviously it is something different from al- ihkam
{decisiveness), mentioned in the verse under discussion, which is
in atiribute of only a part of the Book — those verses that are
unambiguous in their meaning.

In other words, when Allah divided the verses of the Book in
two categorics, the decisive (i.e.. unambiguous) and ambiguous,
it was sell-cvident that the preciseness and decisiveness mentioned
in this verse was not the same preciseness and confirmation which
was attributed to the whole Book in verse 11:1.

Likewise, Allah says: Aldh has revealed the best discourse, a
Boak mutashdbihan {lq_.l_..._.,. ¥, conforming (in its various parls}
oft-repeated . . . (39 23] Here the whole Book has been called
sritd tashab than (contbmn’.ng]: g0 we know that in this verse it
means something other than mutashabifiai (ambiguous), men-
tioned in the verse under discussion, in which only a part of the
Book is pgiven this name.

The (!cque umlmhigunus verses have been called “umimu
okieah o n..-l_,s.!llﬂ— translated here as the “hasis of the Book™).
Yad-Limm ™ o ﬁo:h ) literally means a thing to which another thing
retumns: in which it takes refuge. That is why the mother is called
al-unm. ‘The decisive and unambiguous verses have been given
this title because the ambiguous verses return to them. One part
of the Book (i.c.. the ambiguous verses) retumns fo the other
part. {i.e., to the unambiguous ones). The possessive case “the
hasizs of the Book™ does mot imply that this basis is something
different from the Book, as is the case, for example, in “the
mather of the children” — the mother is differenl from the child-
ren Rather it denotes a portion or part. as in the phrase, “women
of the nation” women are a part of the nation; in the same way
the basis of the Book is a parl or portion of the Book. The Book
contains some verses that are the hasis of the other verses. “Basis”
is singular; it shows that there is no difference in the unam biguous
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decisive verses; all are united and well-connected.

The verse contrasts the decisive verses with the ambiguous
ones — which it calls mutashabiiiat. “at-Tashabuh™ ’.:..f.LEEJ]J
means similarity of different things in some of their characteristics
and conditions. As mentioned above, Allah has praised the Qur’in
with this word m the verse: Alldh hay revealed to thee the best
discourse, a Book conforming (in its various parts), oft-repeated,
whereal do shudder the skins of those who fear their Lord . . .
(39:23). Obviously, it refers to the fact that there is a consistency
i the style of the Qur’an; eloquent composition and elegant
modality, coupled with unveiling of realities and guidance to
unalloyed truth (as the words used in this verse show) are the
common and ever-present features of the Book,

Bul af-tashabuh mentioned in the verse under discussion
means something different. The verse contrasts such verses with
the decisive ones that are the basis of the Book, and then goes on
to say that those in whose heart there is perversity follow such
verses seeking (o mislead people and to give them their own inter-
pretation. This context makes if clear that the adjective miutashd-
bihat, refers here to ambiguous verse whose connotation cannot
be decided by the hearer just by hearing; his mind remains un-
decided between one meaning and the other: this continues until
he refers fo the decisive verses and only then is able to fix the
true connotation and semantic value of the ambicuous one. Al
this stage, the ambiguous verse too becomes decisive and unam-
biguous but with the aid of decisive verse: while the decisive verse
is decisive by itself.

For example, when man first hears the verse, The Beneficent
God (isfawd, ._5_'53..:L=} firmly sat upon the Throne (20:5), he is
unable to decide whether these words have been used in their
literal sense. Then he refers to other verses like: nothing in like
a likenesy of Him (42:11): then only he understands that “firmly
sitting on the Throne™ means mastery over the kingdom and
dominance over the creatures; that il does not mean sitting in a
place or on a thing, because it is an attribute of body and Alldh
is not a body, because nothing is like Him. Thus, by retuming
that ambiguous verse to a decisive one, he will translate it as,
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“The Beneficent God is firm in power "

Another example: When the verse: Looking to their Lovd
(75:23), is retumed to the veme: Visions comprehend Him
not, and He comprehends (all) visions (6:103), it becomes
clear that “looking at" in the former does not mean “geeing "
with the eyes.

In the same way, when an abrogated verse is returned to the
abrogating one, it is known that the order given in the former was
for a imited time until the [atler was revealed. And so on,

This is the meaning of “decisive™ and “ambiguous”. as
an average man may easily understand, looking it the whole
verse fogether, At least this verse is surely “decisive”, even if
all others he not.

Just think of the troubles that would crop up if this verse is
saicd {o be ambiguous: First, the whole Qur’dn would be ambigu-
ous, as no other verse has clearer meaning; second, the categories
(decisive and ambiguous) mentioned in it would be meaningless:
third, the remedy shown in the words, “they are the basis of the
Book™, would be useless; fourth, the words of Allih: 4 Book
of which the verses are made plain, an Arabic Qur’in for a people
wha know, a herald of good news and a warner , . . (41:3 — 4},
would not be true; fifth, the argument contained in the verse: Do
they not then meditate on the Qur'dn? And if it were from any
other than Alldh, they would have found in it many a discrepancy
(4:82), would not signily anything. Add to it all those verses
that say that the Qur’an is a light, a guidance, a clarification, an
explanation and an open reminder, etc., that shall be deprived of
meaning if this verse under discussion is said to be ambiguous.

No one can find a single verse in the Qur’in whose words
or phrases are berefll of meaning. Every verse points to its true
meaning - either it is the only meaning understood by an Arabic-
speaking person, or is one of several meanings which may be in-
ferred from it. When a verse is ambiguous and can be interpreted
in more than one way, the lrue meaning is surely one of those
interpretations, The true meaning cannot go against the accepled
principles of the Qur'dn, like the existence of the Creator, His
Oneness, coming of the prophets, promulgation of the law,
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the Day of Judgment ete, It conforms with those principles, and
is based on them; and those principles decide which of the poss-
ible meanings is the true one. Thus, some parts of the Qur'in
explain the others; some verses are the basis to which the others
are retumed.

When such a reader shall read this verse, “of it there ate
some verses decisive, they are the basis of the Book, and others
are ambiguous™, he will certainly know that the decisive are
those verses that contain the accepted principles of religion.
and ambiguous those whose meaning can be decided through
these principles.

Question: In cvery subject there are some principles and
some adjuncts; the latter are invariably always referred to the
former, It is {rue in other writings as much as about the Qur’in.
But it does not create ambiguity in other books. So why in the
Qur'im?

Reply: The Qur’in contains two sets of realities, and there
is possibility of ambiguity in each;-

First: There are high spiritual and metaphysical realities
that are beyond the scope of pf:rc:ﬁp'tinn or matler. A man of
average understanding, on hearing such verse, is perplexed whether
the words have been used in their literal ( that is often physical)
meaning, or denote something higher. For example. when he hears
the wornds: Mosr surely vour Lord &5 on wareh (89:14): And
your Lord comes . ., (89:22), his mind races at first to the
literal senses of these words, which if accepted, would show that
Alldh is a body! The uncertainty is removed when he refers these
verses to the Qur’dnic principles which show that Allih is not a
body, and that matter and actions and reactions connected with
matter cannot be attributed to Him,

This type of ambiguity occurs in all metaphysical and
spiritual falks and writings; it is not peculiar to the Qur’an.
Other scriptures — the unaltered parts — when talking of high
spiritual things face the same difficulty. Even philosophy suffers
from this handicap. To this fact, the Qur’an refers in the following
verse
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He gends down water from the heavens, then the vallevs

Slow aecording 1o their measure, and the torrent bears along

the swelline foam: and from what they melt in the fire for

the sghe of (making) ornarments OF apparatus arises a scum
like it: thus does Allakh compare truth and falvehood: then
as for the scum, it passes away as a worthless thing: and as
for that which profits the people, it remains in the earth,

thus does Allah ser forth parables (13:17).

Surelvy We have made it an Arabic Qur'an, so that you may

wnderstand, And surely it is in the Original of the Book with

Uy, trulp elevated, full of wisdom (43:3 —4),

Second: There are social legislations and other mles, Some
rules. when the reasons for which they were legislated were no
longer valid, were abrogated. Moreover, the verses were revealed
piccemeal. These two factors create ambiguity in such verses;
and it is necessary to return the abrogated verses o the abrogating
ones; and then the ambiguousness goes away.

QURAN: then as for those in whose hearts there is perversity,
they follow the part of it which is ambiguous, seeking to mis-
lead, and seeking to give it (their own) interpretation: “az-Zayegh"
{ !cf.:,_ﬁ} is deviation: it is accompanied by anxicty and disquite.
The verse goes on to contrast such people with those who are
firmly rooted in knowledge, who say: “We believe in it, it is all
from our Lord.” It divides the people, so far as their behaviour
regarding the Qur’dn is concerned, in two categories: There are
they in whose hearts is deviation, who are worried and pertubed
— they follow the ambiguous verses (o mislead the people and to
interpret the verses according to their own liking. And there are
those who are firmly rooted in knowledge, with stable mind —
they follow the decisive verses, and believes in the ambiguous
ones but do not act upon them, and pray to Allih not to make
Lheir hearts deviate afler guidance has come to them.

It shows thal “following ambiguous verses™ means to
act upon them. They are condemned because they follow the
ambizuous verses without returning (i.e,, referring) them to
the decisive ones. Had they referred them to decisive wverses
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before acting upon them, it would, in effect, have been acting
upon the decisive verses; and they would have been free from
reproach, R

“al-Fitnah™ ( u.-.u..g_H = literally, mischief) means here to
mislead the people. Making mischief and misleading are near in
meaning. Allih says that they follow ambiguous verses so that
they may mislead the people. Not only this — they want some-
thing even more grievous: They seek to acquire the knowledge
of the mnterpretation of the Qur'in: their aim is to find cvery-
thing from ambiguous verses. so that they would be independent
of the decisive ones, and thus the foundation of the religion of
Allih would be destroyed complefely. .

“al- Ta'wil" ( :;.J;_;; i ) is derived from al-awl ( fj_}‘fi =10
return). at-Ta'wil of an ambiguous verse is its “returning base”
to which it is retumed. as-Ta'wil of the Qur’in is the source
from which it gets its realities. For want of a better werrd, it s
mostly translated as interpretation, final interpretation, or the
end; although these words do not convey its true connotation. We
shall try to lead the reader step by step to its real signilicance,

Alldh has used the word af-fawil in various places in the
Qur*in:

L. And certainly We have brought them a Book which We

have made clear with knowledge, a guidance and a merey

for a people who believe. Do they wait Jor aught but its
final interpretation? On the day when its final iterpreta-
tion comes about, those who neglected it before will savs:

“Indeed the aposties of our Lord had brought the truth . . "

(7:52 -53),

That is, what the apostles told their people was all truth:
that Allah is their True Lord: that what they call upon besides
Alldh has no reality at all: that the prophethood is truth and the
religion is truth; that Allih will surely raise those who are in
graves; in short, all the information about the unseen, truth of
which will be manifest on the Day of Resurrection.,

Keeping in view this manifestation, it has been suid that
at-ta'wil of a verse is the fact with which that verse conforms,
and that it would be manifested later on: like the happenings
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on the Day of JTudgment that would be in conformity with the
informations given by the prophets and the Books.

But this explanation is not comprehensive, It covers only
those verses that describe the Divine atiributes and actions,
and explain the events of the Day of Judgment. But many more
verses have no “facts” that would manifest themselves later
on: the verses containing law and rules — they give orders, not
information, and thus have no facls to conform with; the ones
describing what is a clear rational proposition, for example, many
ethical teachings — their ra’wil (in the proposed events) is
within themselves, it is not to appedr later; those narrating the
stories of the prophets and past nations — their fa "wil has already
appeared, it is not to appear on the Day of Judgment. And the
verse under discussion is talking about af-ta'wil of the whole
Book: “Ta'wilahu' (3l ls =) its, ie., Book's, final interpre-
tation. Clearly the sug,gf:sfed meaning of af-fa'wil cannot be
applied here, because, as described above, it is true for only a
portion of the Book, not for the whole.

2. And this Qur'dn is not such as could be forged by those

besides Allah, but it is a verification of that which is before

it and a clear explanation of the Book, there is no doubt in
it, from the Lord of the worlds. Or do they say: “He has
forged it?" Say: “Then bring a chapter like this and call
whom vou can besides Allah, if you are truthful.” Nay,
they have rejected that of which they have no comprehen-
sive knowledge, and ifs final interpretation has nol yet come
to them: even thus did those before them refect (the truth);

see then what was the end of the unfust (10: 37 —39).

Tiere again at-fa wil has been attributed to the whole Book.

Someone has improved upon the definition of af-ta'wil
suggested in (1) ; he has said: ai-fa’wil is the real fact upon which
the talk depends. If the talk contains an information, then the
event or fact mentioned is its “interpretation™ — it does not
matter whether the events have already passed, like those of the
prophets and past nations, or will be manifested in future, as
concerning the verses describing the attributes, names and prom-
ises of Allih and all that is to happen on the Day of Judgment;
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and if it promulgates a law, then the benefit emanating from it is
its “interpretation”. Look, for example, at the words of Allih:
And give full measure when you measure out, and weigh with a
true balance; this is good and the fairest “in the end” (17:35).
The original word, translated here as “in the end™, is “ta'wily'
{ ';1;_51_‘{.}, [t shows that the “final interpretation™ of giving full
measure and weighing with {rue balance is the benefit accruing
to the society from honest dealing.

But this explanation too is defective, as will be seen from
the following clarifications.

First: The verse of measure and weight is clear on one
point: the *“final interpretation™, that is, the sovial benefit,
depends on people’s doing what they have been told to do,
that is, on their actually giving full measure and correct weight:
those benefits would not occur merely by promulgating this
rule. In other words, the final interpretation is a real fact (benefit
to the society) that emanates from a real fact ( measuring and
weighing comectly),

Obviously, the ““final interpretation™ is a real fact: and
the thing that “retums™ to it, or, let us say, through which that
final interpretation emanates is also a real fact — it is not only
an information or order. When Allih savs that the verses of the
Book have “final inlerpretation™, il means that those verses
narrate some real facts (as, for example, in the stories) or are con-
cerned with actually-existing practical matters (as, for example,
in the verses promulgating laws) , which, in their turmn. have a final
interpretation. This capability of having a final interpretation is
not an attribute of the speech; it is the property of the subject
matter of the spesch.

Second: As explained earlier, at-ta’wil literally means
to retum, or the returning base. But it is not every retum or
retuming base, but z special type of it. A dependent retumns
to his principal, but the principal is not his *final interpreta-
tion™; all numbers retum to “one", but “one™ is not their final
interpretation,

To understand it more clearly let us look at the Qur'anic
story of Masd and Khidr (a.s.). Khidr (a.s.) used the word at-
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ta'wil twice when he told Misa: .. .now [ will inform you of
the interpretation of that with which you could not heve patience
(18:78); This is the interpretation of that witi which vou could
not fave patience (18:82).

What he explained to Musd was the true significance of
his three actions which Misd had misjudped because of his un-
awareness of their real purposes.

The three events were as follows:

1. .. . until when they embarked in the hoat ke made o
hole in it. .. (18:71).

2 until when they met a boy, he slew fiim {ibad. T4,
3. . until when they came to the people of a town, they

asked them for food, but they refused to receive them as

guests. Then they found in it a wall which was on the poind

of falling, so he set it wpright (ibid. 77),

And this is how Misi (a.s.) misconstrued these gvents;

1. (Misd) said; "Have you made a hole in it to drown ifs in-

mates? Certainly vou have done a grievous thing” (ibid, 7L

2. (Miisd) swid: “llave you slain an innocent person other-

wize than for manslaughter? Certainiy vou have done a hor-

rible thing (ibid. 74).

3. (Masa) sqid: “If you had pleased, you might certainly

have taken a recompense for it" (ibid. T7).

And the following are the *final interpretations™ of them,
as explained by Khidr {a.s.):

1, “ds for the boat, it belonged to (some) poor men who

warked on the river and I wished that { showld damage [T,

and fhere was behind them a king who seized every boat

by force™ (18:79).

2. “And as for the boy, his parents were believers and we

feared lest he showld oppress them by disobedience (lo them)

and disbelief (in God). So we desired that their Lord might

give them in his placé one Better than him in purity and

nearer to having compassion” (ibid, 80 — 81),

3, “And as for the wall, if belonged to (wo grphan boys in

the city, and there was beneath it @ Ireasure belonging [0

them, and their father was a righteous man; 30 your Lord
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desired that they should attain their maturity and talke out

their treasure, a mercy from vour Lord . . | (ibid. 82),

Then he answered all the objection of Misa (a.s.) in a short
sentence: “And ! did not do it of my own accord” {ibid. ).

It is now obvious that the “return” mentioned in these
Verses is just as a punishment given to a child “returns™ to his
character-building — he is punished for the “purpose™ of his
reform. Tt is this type of “return” that is meant by ar-fa'wil in
the above-mentioned verses. It does not mean that conformity
which a true information has with its fact — as the senlence,
Zayd came, has with the coming of Zayd.

For further clarification let us look at uses of this word in
Chapter 12 (Joseph):

1. When Juseph said to his father: 0 my father! surely T

saw eleven stars and the sun and the moon — | saw them

prostrating before me' (12:4); And he raised his Parents
upon the throne and they (all) fell down in Prastration
hefore him, and he said: “O my father! this is the internre-
fation of my vision of old; mv Lord has indeed made it i3]

be frue . . ." (ibid. 100).

In this instance, the dream he saw of the sun, the moon
and eleven stars prostrating before him “retumed” to the pros-
tration of his parents and eleven brothers, But this “retuming "’
was just as an allegory retums to the thing for which it is used.

The same is the case with the following verses:

2. And the king said: “Surely I see eleven Jar kine which

seven lean ones devoured: and seven green eary and (seven)

others dry; O Chiefs! explain to me my dream, i vou can
interpret the dream”. They said: “Corfised dreams, and
we do not know the interpretation of (such) dreams. ' And
of the two (prisoners) he who had found deliverance and
remembered after a long time said: ©F will in Torme you of
its interpretation, so let me go. Jozeph! O fruthfid rae!
explain to us seven fat kine which seven lean ones devo red,
and seven green ears and (seven) others dry, that I may
go back to the people so that they may know. " He said-
“You shall sow for sevem vears continuously, then what
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vou reap leave it in its ear except a little of which you eat.
Then there shall come after that seven years of hardship
which shall eat away all that yvou have beforehand and laid
up in store for them, except a little of whar you shall have
preserved ™ (12:43 —48).

3. And rwo vouths entered the prison with him. One of
them said: "1 saw myself pressing wine.” And the other
said: T saw myself carrying bread on my head, of which
birds ate, Inforrm ns of ity interpretafion; surely we see you
ta be aof the doers of good’ (ibid_36); "0 my two mates
of the prison! as for one of you, he shall give his lord to
drink wine; and as for the other, he shall be crucified, 5o
fhat the birds shall eat from his head; the matter is decreed
concerning which you enguired’ (iid, 41},

4, . .. and teach you the interpretation of saying. ..’

(ibid. &),
5. ... and that We might teach him the interpretation of
sayings . . . (ibid. 21).

»

6. and laught me of the interprefation of savings . . .7

(ibid. 1017,

The word at-ta'wil in all these verses is used for the events
to which (he dreams referred. The dreamers saw the évents not as
they actually happened but in their allegorical forms; and Joseph
“returned " those allegories to the real events which they repre-
sented. The dreams were the forms, and their inferpretations were
the substances behind those forms. In other words af-fa'wil
(interpretation) is the reality that 15 allegorically represented by
the words or expressions; those words or expressions must be
“returned™ to the realities which they represent, if one wants
to know their true significance.

The verse quoted above in the story of Misd and Khidr
{peace be on them) also were of the same nature, as are the
words of Alldh mentioned earlier: And give full measure when
vou measure oul, and weigh with a true balance; this is good and
the fairest “in the end ™ (17:35).

Pondering over the verses about the Day of Judgment, one
realizes that this word has been used in the same meaning in the
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earlier-mentioned verses: Nay, they have rejected that of which
they have no comprehensive knowledge, and its final interpre-
tation has not yet come fo them (10:39); Do they wait for
aught but its final interpretations? On the day when its final
interpretation comes about . . . (7:53). Look al verses such as:
certaindy vou were heedless of it, but now We have removed
from you vour veil, so vour sight today is sharp (50:22). Tt
shows that the vision with which man will see the informations
brought by the prophets and the Book tuming into reality will
be of a different kind — that perception will not be like this
physical perception, which we are used to in this world. Even the
manifestation of the Day of Judgment as well as the governing
principle of that day shall be something beyond the worldly per-
ceplion of ours, (It will be further explained somewhere else.)
Therefore, when it is said that the informations given in the Book
and tradition shall “return™ to their true meanings on the Day
of Judgment it is not the same thing as fulfilment of a forecast
in future.

From the above discourse, it becomes clear that:

First: The sentence, “This verse has an af-fa'wil to which
it returns”, conveys a meaning different from the sentence, *this
verse is ambiguous and it retums Lo a decisive verse .

Second: af-Ta'wil is nol a peculiatity of the ambiguous
verses; it is an attribute of the whole Qur’an: decisive verses
have their af-fa'wil, as do the ambiguous ones.

Third: at-Ta'wil is not the meaning of a word: it is some
real fact lound outside the imagination. When we say that this
verse has an af-fa'wil, we mean that the verse describes a real [act
{(past or future) or a real happening, which in its turn points to
another reality — and that is its ar-fa'wil, or final interpretation.

Note: In later days, this word was taken to mean “the
interpretation that is against the apparent meaning of the word®.
But it s not interpretation; it is misinterpretation, an abuse
of language. This wrong connotation was unknown at the
time when the Qur'idn was revealed, and there is no evidence
to supgest that this late meaning is intended in this verse.
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QUR'AN: but none knows #is interpretation except Alldh: Ap-
parently, the promoun, “its™ refers to “the part of it which is
ambiguous™; alse, the pronoun, “"it" in the immediately preced-
ing phrase, “to give it (their own) interpretation™, refers to the
same. But it does not necessarily mean that only the ambiguous
verses have their “final interpretations™.

Another possibility: This “its™ may refer to “the Book™,
as does the pronoun, “it”, of the phrase, ““they follow the part
of it™.

The restriction, “none .. .excepl™, apparently means that
the knowledge of its interpretation is restricted to Allah. The
word, “and™, in the next words, “and those firmly rooted in
knowledge " is to begin a new sentence; and this new scntence
deseribes the state of the second category which is in elear con-
trast with the first onc, “those in whose hearts there is perver-
sity 7. People, in their acceptance of the Book, are of two cate-
gories; those who follow the ambiguous part of the Quran, and
those who, when coming to such a verse, say, "We believe in it,
it is all [rom our Lord 7. And what is the basis of this difference?
It is the perversity of the hearts, on one side, and firmly rooted
knowledge, on the other.

The word, “and’™, in “‘and those firmly rooted in know-
ledge . . . is not a conjunctive, that is, it does not say that
“those firmly rooted m knowledge™ know, as Alldh does, the
interpretation of the ambiguous verses. Had it been so, the Apostle
af Allih (s a.w.a.) would certainly have been one of them; rather
he would be the first and foremost of them — it is unthinkable
that the Qur'in was revealed to him and he did not know what
it meant! And. as mentioned in volume 4 (FEng. transl. p. 320),
whenever the Qur’in mentions a group or describes the virtue
of a people and the Apostle is among them, it invariably always
mentions his name separately and first of all, and then the
whole group is mentioned together. This protocol maintains
the dignity and prestige of the Apostle. Look for example at
the following verses.

The Apostle believes in what has been revealed to him

from his Lord, and (so do) the believers (2:285),
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Then Allah sent down His tranguillity upon His Aposile

and upon the believes (9:26).

But the Apostle and those who believe with him . ., (9:88).

. and this Prophet and thase who believe . . . (3:68).

.« . O the day on which Allgh will not abase the Frophet

and those who believe with him (66:8).

Therefore, if Allah had intended to say that “those firmly
rooted In knowledge™ knew the final interpretation of the am-
biguous verses — and the Apostle of Allih (s.a.w.a.) is certainly
one of them — He would have mentioned his name separately
and said: “none knows ils interpretation except Allih and His
Apostle and those firmly rooted in knowledpe™. However, it
may be argued that as the verse had begun with the words, “He
it is Who has sent down to thee the Book ™, it necessarily showed
that the Apostle knew the Book ; therefore, there was no need to
mention his name asain.

Apparenitly, the knowledge of the interpretation is restricted
to Allih — so far as this verse is concerned. Although there are
exceptions to it, they only serve to prove the rule. Theré are, for
instance, several verses that say that the knowledge of the unseen
is restricted to Allih: yet an exception is given in the verses: The
Enower of the unseen! so e does not reveal Tiv secvets to any
except to whom He chooses of an apostle . . (72:26 - 27).

Also, there would be no difficulty if other verses were to
show that the very people who were firmly rooted in knowledge
were exempted from this restriction. This verse describes one
characteristic o[ those people — that they believe in the am higuous
verses, but refrain {rom acting upon them and leave the matter in
the hand of Alldh, contrary to the behaviour of those whose hearts
are perverted. If other verses showed that all or some of those
who were firmly rooted in knowledge knew the reality of the
Qur’an and the interpretation of its verses, then it could not be
said that they were contradictory to this verse — because their
subject matter would be quite different from this one,

QUR'AN: and those who are firmily rooted in knowledee say,
= (1] F
"We believe in it it is all from our Lord™: “ar-Rusikh {t_p‘f.u _,-ﬁ ]
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is to be firmly rooted, fixed or established, The contrast shown
between them and those whose hearts are perverted, and then
the praise that they say, “*"We believe in it, it is all from our Lord™,
gives their full description: They have knowledege of Alldh and
of His signs, a knowledge that is immune from every doubt and
suspicion; their knowledpe of decisive verses is firmly established,
there is no uncertainty in it; they believe in it and act upon it;
and when they find an amhbizuous verse, their hearls are not
perturbed, nor it affects their knowledge of the decisive verses;
s0 they believe in thal ambiguous verse, but refrain from acting
upon it,

Their declaration, *We helieve in it, it is all from our Lord™,
gives both the proof and the conclusion. Decisive verses and
ambiguous ones, all are from Alldh — therefore, one must believe
in all of them. Decisive verses have clear meanings; therefore,
one must also act upon them: the ambiguous ones also must be
believed in, hecause they are from Alldh; but only that meaning
can be accepted and acted upon that does nol go against a decisive
verse. In other words, ambiguous verses must be retumed to the
decisive ones.

Therelore, the sentence, it Is all from our Lord™, is the
proof of two things: (i) Decisive verses must be believed in and
followed; (11) Ambiguous ones must be believed in, but for the
purpose ol action they should be returned to the decisive ones.

QUR'AN: and none do mind exeept those having understanding.
Yai = Ladhal e "ﬁ-'u-ﬂ = translated here as “to mind ™) means
loy fum lowards the premises to get to the conclusion. It has been
mentioned above that the belipvers’ declaration, it Is all from
our Lord ™, was their proof by which they found the righteous-
ness ol their hehaviour; therefore, Alldh called it “or-radhakiur”™
and praized them for it o
“al-Albab ™ ( ST ) s plural of al-lubb (<1 ) which
means an understanding, ¢lear and free from defects. The people
ol understanding have been praised very handsomely by Allah in
His Book. According to the Qur'an, it is they who believe in
Adlah, tum towards im and follow the best word: it is they who
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always remember their Lord, and consequently acquire true
knowledge through its premises, and they become the people
of wisdom and knowledge. Read the following verses:
And (as for) those who keep off from the worship of the
fdols and turm to AIEL, they shall have pood news, there-
fore, give good news to My servants, those who listen to
the word, then follow the best of it; those are they whom
Altgh has. guided, and those it is who are the men of under-
standing (39:17 — 187,
Most surely in the creation of the heavens and the carth
and the alternation of the night and the day there are signs
Jor men of understanding, those who remember AlGh stand-
ing and sitting and lving on their sides and reflect on the
creation af the heavens and the earth . ., (3:190 —191).
This unceasing remembrance, and the resulling humility
and submissiveness keep them pondering on the signs of Alldh
from which they get the true and real knowledge. Alldh savs:
... und none minds but he who turas (o Him) again and
again (40:137.
.. and nome do mind excepr those having understanding
(2:2659: 3:7).

QUR'AN: Our Lord! make not our hearts to deviate after Thou
hast guided ws (aright): and grant us from Thee mercy, surely
Thow art the most liberal Giver - This prayer is an indication of
their firmly rooted knowledge. They know their Lord and under-
stand His power. They belicve that evervthing belongs to Him
only, and that they have no authority whatsoever on their own
selves. There is a possibility that Allih may cause their hearts to
deviate even after their firmly rooted knowledge. Therefore,
they seek refuge In their Lord and ask Him not to make their
hearts deviate aller He has guided them aright, and to grant them
His own merey so that this bounty may remain with them for
ever and ever, helping them to walk on the straight path, bringing
lthem nearer and nearer to their Lord.

Why did they ask from Allih to grant them mercy {rom
Himself, when they had already asked Him not to make their
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hearts deviate? 11 is hecause non-deviation of heart does not
necessarily mean remaining fOrmly rooted in knowledge. Tt is
possible that one’s hearl is not deviated, but at the same time
is deprived of the knowledge — one in this condition would be
figuratively speaking in a vegetative state: neither blessed with
knowledge nor cursed with deviation; rather in a state of ignor-
ance and feebleness. But they know that their firmly moted
knowledge is a must for them; so they pray for the Divine mercy.
so as not to be deprived of that knowledge.

Apart from that, they are still on their way: and belore
the journey is completed they are in need of every Lype of mercy
— the mercies that cannol be known or counted except by Allih.
Those knowledpeable believers are fully aware of this great need
of theirs. The sentence coming alter this verse, “Our Lord! surely
Thou arl the Gatherer of men on a day about which there 1 no
doubt”, shows their awareness of their dependence on Divine
mercy till the end of this joumey.

The first prayer (make not our hearts deviate after Thou
hast guided us aright) seeks Lo ward off a misfortunc: the second
one (and grani us from Thee mercy) pleads for the greatest
fortune. the Divine merey thal would keep their hearts alive for
ever., The word, “mercy ™ has been used as a common noun, and
it has been qualificd with the phrase, “from Thee™; they have
used this stvle to show that they do not know anything about
this mercy: the only thing they know is that, but for this mercy
of their Lord . they cannot succeed in any way.

They soughl refuge in Allih from the deviation of their
hearts and asked Mrom Him His mercy. It proves that they knew
that evervthing belonged to Alldh; their eves were directly on
the Real Cause, ignoring all the middle causes.

QUR'AN: Our Lord! surely Thou art the Gatherer of men on a
day about which there is no doubt; surely Allah fails not (His)
promise:

This pleading of theirs gives the reason of their prayer for
mercy. They know that this system of creation, this call to the
religion., this striving by man in his path of life, all are precursors



| o AN

CHAPTER 3, VERSES 7 -9 45

of their gathering together on the Day of Resurrection when no
one shall avail anyone and none shall be helped except by the
Divine mercy. Allah says: Swrely the day of discrimination is
their appointed time, af all of them; the day on which a friend
shall not avail (his) friend aught, nor shall they be helfped, save
those on whom Allah shall have mercy . .. (44:40 — 42), That
is why they prayed to Him fer His mercy; and left all its details
to His discretion, so that it be of real benefit to them.

They said that there was no doubt about that day. It showed
their deep concern about the mercy asked for, Then they ended
their prayer on the sentence, “surely Allih fails not (His) pro-
mise . They were (irmly rooted in knowledge; knowledse about
a thing is not firmly established unless one knows the cause
from which that thing emanates. They had no doubt about the
Day of Resumection, because it had been promised by Allih:
and Allldh does not fail His promise.

This pleading conlains a proposition followed by its reason.
They have used the same style in the whole invocation lrom the
very beginning

They said, “We believe in it™, and gave its reason in the
next sentence, it is all [rom eur Lord 7,

Then they prayed, “Our Lord! make nol our hearts deviate ™
and added a phrase that gives a sort of its reasen. “after Thou
hast guided us (aright)™,

Then came the pleading, “and grant us from Thee merey ™,
followed by its reason, “surely Thou art the most liberal Giver" .
In fact there is a double proposition and likewise a douhle reason
in this prayer. They did not ask for “any’™ mercy, but a METCY
“from Thee™. Thereafter, the sentence giving the reason contains
two singular pronouns of second person: “Ka' { == Thou) and
“anta” ( E21=Thou) and the predicate has been given the definite
article, “al™ ( Ji = the); these two restrictive devices emphasive
that the only Giver is Alldh; and hence they have asked for only
His mercy.

They are the people who believed in their Lord and remained
firm on it. Therefore, Alldh guided them aright and perfected their
wisdom. Now they do not utter any word except with knowledaoe
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nor do they do any work that is not based on knowledge. Conse-
quently, Alldh praised them by calling them as “those firmly
tooted in knowledge®™:; and gave them the title of "“people of
understanding ™.

If you read once apain how Alldh has praised the people
of understanding, you will sce that all those attributes perfectly
fit these people. Look again, for example, al the verses: And
(as. for) those who keep off from’the worship of the idols and
et to Allah, they shall have good news,; therefore give good
news ta My servants, those who listen fo the word, then follow
the best of it those are they whom Allah has guided, and those
it iy who are the men of understanding (39:17 —18). These verses
sy that the people of understanding have faith, follow the best
of the word and turn (o Alldh, The same characteristics have
been attributed in this verse to those who are firmly rooted in
knowledge.

They have used the second person singular pronouns for
Allih throughout the prayer: but have ended it with menlioning
the Divine name (and thus switching to third person) and said:
“surely Allah fails not (His) promise™. It is because this promise
is nol especially for them: it is a general promise; therefore they
changed the phrase, “Our Lord!™ to the Divine name “Allah™,
as this name shows His sovergignty over all things.

A DETATLED DISCOURSE ABOUT THE
DECISIVE AND AMBIGUOUS VERSES
AND THE INTERPRETATION

What we have explained above about the meaning of decisive
and ambiguous verses, as well as their interpretation”, 1s what
one understands after deep consideration of the Qur'dnic verses
and the trad\it]ons ol our Imains.

But the Muslims have entangled themselves in sharp con-
troversies about every aspect of these subjecls right from the
early duys; and divergent views have been quoted regarding every
detail even from the companions of the Frophet and their disciples.
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And in all this confusing polemics, not a single explanation con-
forms with ours: we may say that none of them even superticially
resembles it,

The main cause of this conflict is the confusion which
exists aboutl the subject matter — they have mixed the discussion
of decigive and amhbiguous verses with that of interpretation. As
a result, they are in a muddle concerning the issues to be decided;
there is disorderliness in their wavs of arguments and they are
confused aboul the conclusions drawn from their discourses. We
proposc to give 4 systematic analysis of all their opinions under
different headings,

1. The Decisive and the Ambiguous Verses

“al-Thkdm™ | 51—"-#’5#; = to make precise, to conlorm, o
make decisive, to strengthen) and “at-rashabuh™ | n.’:.L.,/.T.E.Jl = con-
[ormity of one thing with other, ambizuity) are commaonly usad
words with clear meanings, Allih has atiributed these adjectives
and verbs to the whole Book: (This 15) @ Book whose verses were
confirmed. .. (11:1); ., .a Book conforming (in ils various
parts), oft-repeated. . . (39:23). These verses poinl o the fact
that the whole Book has a forceful eloquence, and a well-inte-
grated style, and that its various parts conform with each other
i structural elegance and elocutionary beauty — and its every
word leads to sublime realities.

But when we lock at the verse, “1e it is Who has sent
down to thee the Book, of it there are some verses decisive, they
are the basis of the Book, and others are ambipuous. . ., we
know that the adjectives, “al-muhkamir” (iﬁéﬁ:ﬂq = pon-
firmed, degisive) and “al-mutashabihat ™ (L %ﬁﬂ'# conforming,
ambiguous), as used in this verse, mean something different Irom
the earlier mentioned two verses. Why? Because this verse divides
the verses in lwo categories and then says that only one is “'decis-
ive™ and the other 5 “ambiguous’, These words in this verse
cannot have the same meanings which were applicable to the
whole Book.

The exegetes should have endeavoured to fnd oul from
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the Qur'anic verses themselves which meanings could be applied
in this case. Instead, various people have interpreted them, accord-
ing to their own thinking, in more than fifteen ways:

First: The decisive are the (hree verses in Chapier 6 (Cattle):
Sy “Come T owill recite what your Lovd has forbidden 1o you
(remember) thar vou do not associare anything with Him and be
gond to (your) parents, and do not slay youwr children for {fear
of) poverty — We provide for you and for them — and do not
draw near to indecencies . . . this He has enjoined you with that
vou may be mindful (6:152—154 ). And the ambiguous are those
parts that confused the Jews, and they are the “letter symhbols™
revealed at the bepinning of many Qur’anic chapters, like Alif lam
mim v, Ha mim, elc. As it happened, the Jews tricd to interpret
them in the lighl of their numerical values, and they thought that
Alf Iim mim hinted that the Muslim nation would continue for
only 71 {1 +30+40) years. Then ather “letter symbols™ were
reveuled. and the Jews became confused.

This opinion has heen attributed to Ibn *Abbis, a companion
of the Prophet (s.a.w.a.).

Comment: Fimst, it is an opinion without any proof or evi-
dence. Second, there is no evidence that decisive and ambiguous
verses are only those three and the letter symbols respectively.
Third, if we accepl this view. then almost the whole Qur'an —
excepl those three verses and the letter symbols — would fall in
a third category “‘non-decisive, non-ambigiuous™: but the verse
clearlv divides the whole Book in two categories only.

The fact is that attribution of this view to Ibn ‘Abbas is
oul of place. According to the narration, he had said that the
three verses were decisive  he had not said that the decisive verses
were only these three. It is reported in ad-Dupru T-manthir from
Sa‘id ibn Mansir, Ibn Abi Hatim, al-Hakim (who said that the
tradition was correct) and Ibn Marduwayh that ‘Abdullah ibn
Qays said. “1 heard Ibn ‘Abbas saying about (he words of Allih:
of it there are some verses decisive; he said: three verses at the
end of the Chapter of the Cattle are decisive: Sap. "Come. ..
and two following verses.™

That he mentioned these verses just as an example, is
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supported by another tradition narrated from him by the same
author — that explaining the words of Allah, “‘verses decisive ™,
he said: “From here, Say: ‘Come. . . " upto three verses, and
from here, And your Lord has commanded that vou shall noi
worship (any) but Him . .. (17:23 — 25) upto three verses ™.

Both traditions clearly show that he mentioned these verses
as examples of decisive verses; not that the decisive verses were
only these,

Second: Opposite of the first view: The decisive are the
letter symbols at the beginning of various chaptets: and ambigu-
ous are all the other verses,

It has been attributed to AbD Fikhitah: he said about the
words of Allah, they are the basis of the Book, that They are the
opening words of the chapters; the Qur'an is composed from
them: Alif ldm mim. this Book, there iy no doubt in it. the Chap-
ter of the Cow is composed from them: ALf ldm mim: AllGh is
He besides Whom there is no god, the Chapter of the Family of
Imréan is composed from them.

A similar interpretation is reported from Sa‘id ibn Jubayr,
about the words: they are the basis of the Book. He said: “The
basis of the Book, because they are written in all the books. ™

It appears that, according to Abi Fakhitah and Sa‘id ibn
Jubayr, the letter symbols at the beginning of the chapters are
Just that — the symbols of the alphabets; and that by putting
them in the beginning, Alldh has drawn the attention of the hearers
lo the fact that this Book, which is revealed to you, is made u P
ol these alphabets from which words and sentences are made,
and yet no one can bring a like of it

It is one of the views about the significance of the letter
symbaols,

Comment: Firsi, it is based on a premise (the supposed
significance of the letter symbols) which itself is without any
proof or evidence. Second. it is nol in conformity with the verse
under discussion. According to this interpretation the whole
Qur'an, other than the letter symbols, is “‘ambiguous”: and
Allah has i this verse condemned those who follow the ambigu-
ous verses, and has said that it results from perversity of their
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hearts: it means that one should not follow any verse of
the Qur'an, excepl the letter symbols — and there is nothing
to l[ollow in these symbols! On the other hand, Allah praises
those who follow the Qur'in; in fact, to follow it is the most
important obligation, For example, He says: . .. and follow
the licht which has been sent down with him, these it is that
are the successfud (7:157).

Third: Ambiguous means unspecified, indistinct, wvague
verses, and decisive are the specified and clear ones.

Comment: The particulars mentioned in the wverse, about
the decisive and ambiguous verses, do not il this inlerpretation.

A word is called vague and indistinet, when various aspects
of its meaning are mixed together and it is difficult to disentangle
them and to know which one is really intended. Such a word is
nol acled upon unless it s joined by another claritving word
which makes its meaning clear, and then it is acled wpon and
followed,

It must be noted here that, in the above-mentioned case,
what is followed is the same previously indistinct and vague word
as clarified by the distinct and clear onc. The clarifying word,
in ilsell, 18 not followed.

Therefore, if ambiguous means the vague and indistinet
verse and decisive is the distinel and clear one. then it is the
ambiguous verse that should be followed when clarified by the
decisive one — and not the decisive verse itsell, Accordingly, o
follow an ambiguous verse should not invite condemnation and
should nol be associated with perversity of heart.

And coming to the practical side, no one - neither those
whose hearts are perverted nor those who are firmly rooted in
knowledge — follows a vague word unless it is clarified. But Alldh
condemns the former for following ambiguous verses. It means
that ambiguous verses are not vague,

Fourth: Ambizuous are those verses which were abrogated;
one believe in them but does not act upon them. Decisive are the
verses that abrogated the former, because they are believed in
and acted wpon,

This opinion has been ascribed to Ihn "Abbas, Ibn Mas'lud
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and some other companions. And that is why Ihn ‘Abbas usad
to say that he knew the interpretation of the Qurin,

Comment: First, even il we accept this explanation as
comrect, there is no proof that only the abrogated werses are
ambiguous. The description that some people follow the ambigu-
ous verses to mislead the people and to interpret them in their
own way, is true about a lot of unabrogated verses too, like the
ones about the attributes and actions of Allih. Second. this
explanation leaves a majority of the verses unaccounted for —
those. that neither abrogated any, nor were dbrogated by any.
Was there a third category, which Allah did not mention?

And so far as the view of lbn ‘Abbas is concerncd, il is
known that his explanation of decisive and ambiguous verses
was more comprehensive, and that he mentioned these (wo
types abrogated ones and those that abrogate — jusl as
examples. It is quoted in ad-Durme l-manchiir from 1bn Jarir,
Tbnu “I-Mundhir and Ibn Abi Hitim, throush the chain of ‘Al
from Ibn '‘Abbfis that he said: “The decisive verses are the ones
that abrogated other verses, conlain the lawful and unlawiul,
describe the limits and duties, and (in shorl) those which are
believed in (and acted upon); and the ambizuous are the ones
that are abrogated, in which there is some Juxtaposition, the
parables, the oaths, and that which is believed in but not acted
upon,’

Fifth: Decisive are those verses whose proof is clear and
evident, like the proofs of Oneness of Allih, and of His power
and wisdom. And ambiguous are those which require thinking
and consideration.

Comment: What is the meaning of a2 verse having clear
and evident proof? Does it mean that the main idea of a verse
should have a rational and sell-evident proot? If so, then all
verses contaming the laws or explaining the duties would be-
come ambiguous, because not a single such law has a self-evident
rational proof. Consequently, acting upon the verses containing
the tules of the sharf 'k would be condemnable! And lslam says
that they must be followed and acted upon! Or does it mean
that the idea of a verse should have a clear prool from the Book
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itself? If so. then all the verses do have this guality. And why
not? After all, it is a Book, conforming in its various parts, oft-
repeated, a light, a clear discourse, S0, according o this interpre-
tation. all the verses would he decisive, and there would remain
no ambiguous one. But the Qur'an says that some of its verses
are ambiguous.

Sixth: Degisive is everything that can be known with the
help of a clear or hidden proof; and ambiguous is that which
cannot be known in any way, like the time of resurrection.

Commment: Being decisive or ambiguous are the character-
istics of the verses of the Book. The Arabic name of a verse 1§
il -dyah L’L:n"ff = sign), hecause it shows a reality rom the Divine
realities. Whatever is described by a Quriinic verse cannot be
said, by any stretch of imagination, to be “unknowable™; nor
is il incomprehensible — it may surely be correctly understood
sither by itselfl or with the help of other verses. How can it be said
that & verse intends to say something bul its words [ail to convey
the intended meaning? Allih has described His Book as the
suidance, the light and the clarification; and that even unbelievers
could comprehend it — let alone the believers: A revelation fram
the Beneficent, the Merciful Allgh, a Book of which the verses
are made plain, an Arabic Qur'an for a people who know, a
Terald of good news and @ wamer but most of them turn aside
so they hear not (41:2 —4); Do they not then meditare an
the Qur'dgn? And if it were from any other than Allah, they
would have found in it many a discrepancy (4:82), Obviously,
no subject matter dealt with in the Qur'in is incomprehensible
or unknowable. And what cannot be known, like the time of
resurrection and other sccrets of the unseen, has not been
touched by any verse. So, how can any verse be called ambiguous
in the suggested meaning!

In fact, this explanation confuses between the meanings of
“ambiguous’ and “final interpretation™, (the true gignificance
of which has already been described by us in the beginning ).

Seventh: Decisive are the verses containing the laws and
(he sharf ‘ah: and ambiguous are the other verses, some of which
affects the others.
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This opinion has been attributed to Mujihid among others.

Comment: This interpretation is wrong in hoth ways: Ap-
parently ““affecting each other® means helping in fixation of the
intended meaning, as a specifying word qualifics a general one:
OF 48 a contexl pin-points the idea conveved. Tf so, then even
the verses containing the laws should be counted as ambiguous,
because they too are subject to this inter- action,

On the other hand, this interpretition pives an impression
about the basic charactenistic of a decisive verse: That there is
no vagueness in ils meaning; it distinctly points to its intended
idea; that its import is known by itself. while others’ sense is
understood by its help. If it is so, and if it is accepled that
only the verses containing the laws are decisive, then nothing
of the Qur'anic knowledge and rcalities (except the tules of the
shari ah) can be known: there is supposedly no decisive verse
in that group and, therefore, those verses cannot be referred to
any decisive one, and consequently. their substance would remain
unknowable for ever.

Eighth: Decisive is the verse that cannot be interpreted
except in one way; ambiguous is the one that may be interprefed
In more than one way.

It has been ascribed to ash-Shafi*i. Probably. he means
that the decisive verse “apperently ™ has only one meaning;
the ambiguous has more than one “apparent™ meaning,

Comment: This “explanation’ just changes one word with
another: “decisive™ has been changed to “‘one having only one
meaning”, and “ambiguous” to “‘one having more than one
meaning’”.

Apart from that in his view, at-ta'wil (interpretation) sig-
nilies the meaning of the word: and, as we have earlier explained,
It is not correct. If “interpretation’ is the same thing as the
meaning of a word, then its knowledge could nat be restricted
to Allah, (or to Allah and those firmly rooled in knowledge).
We know that the verses of the Qur'an explain the meanings
ol each other; and believers and unbelievers; those firmly rooted
in knowledge and those in whose hearts is perversity — all equally
understand this meaning.
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Ninth: Decisive are those verses which have been conflirmed
and in which the news of the prophets and their peoples has been
given in detail; and those “conforming to each other™ are those
storics that have been repeatedly mentioned in various chapters
and whose words conform 1o each other.

According to this interpretition, the two catepories —
decisive and ambiguous — are confined to the stories only.

Comment: First, there is no proof that the Qur’anic division
is confined to the verses of the stories. Second, the given char-
acterislics of decisive and ambiguous verses — that those who
follow the ambiguous do so to mislead the people and to give
the verse Lheir own interpretation; and that following the decisive
verse has no such defect — do not agree with this explanation.
These characteristics are found in other verses as much as in
stories, and in once narrated story (like instituting the khilafah
in the earth) as well as in oft-repeated ones.

Tenth: Ambiguous is that verse which needs explanation:
decisive one does not need it. This view is ascribed to Ahmad
ibn Hanhal,

Comment: The verse containing the shari'oh neced (o be
expliimed by the Prophel, although they are certainly among
the decisive ones, On the other hand, the abrogated verses are
among the ambiguous ones (as was desenibed earlier), and they
do nol need any explanation (because they are not acter upon},
even though in all other respects they are like any other verse
of the shaf ah,

The sugzested meaning 1s, therefore. neither all inclusive
nor exclusive,

Eleventh: Decisive is the verse that is believed in and acted
upon; and gmbiguous is believed in but not acted upon.

[t has been attributed to lbn Tavmiyyah, Perhaps, he
wanted to say that the stories and informations were ambiguous,
and those containing the laws were decisive. IT this is the idea
behind this explanation, then it could beé counted as a separate
view, otherwise, it could be fitted to muany of the previously
mentioned opinions,

Comiment: It would mean that all verses, other than those
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concerning the shariwh, would be ambiguous. [n other words, it
would be impossible to have knowledge of any Divine reality or
any spiritual fact mentioned in the Qur'an (other than the matters
of law) because there would be no decisive verse in that group to
which the rest of it could be referred,

On the other hand, abropated verses are concerned with
the shari wh, but certainly they are not decisive.

Apparently, he looked at the words, **. . . those in whoss
hearts there is perversity, they follow the part of it which is
ambiguous™, and ““those who are firmly rooted in knowledge
say: ‘We believe in it, il is all from our Lord” ™ and then para-
phrased it in these words that decisive verses are bélieved in and
acted upon while ambiguous ones are belicved in but not acted
upon. He did not realize thal this believing in and following,
or only believing without following, expresses the duty of the
believer ‘after’ he has distinguished between the decisive and
ambiguous verses. In other words, it is not the criterion by which
one may know the decisive verses from the ambiguous; there must
be some other test to distinguish between the two categories.

Twelfth: Ambiguous are those wverses which describe the
attributes, whether of Allah, (or example, All-knowing, Powerful,
Wise and All-aware, or of His prophets, for example, the verse
about ‘Isi (a.s.): ... and His Word which He canveved wnto
Mary, and a Spirit (proceeding) from Him ... (4:171), and
other verses of this type.

It too has been attributed to Ibn Taymiyyah.

Comment: Accepted that the verses of atirbules are am-
bignous: but there is no evidence that ambiguous verses are
confined to only those.

He has written 2 long passage from which it appears that
he takes these two terms in their literal meaning. A gist of his
discourse is as follows:

“Decisive is the verse whose meaning is distinet; ambiguous
is the one which has two or more possible meanings. The two
concepts are relative: may be a verse is ambiguous for an ordinary
man, and distinct and decisive for a more knowledpeable one, This
relativity manifests itsell very clearly in the verses of atiributes.
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Muast of the people fail to understand their significance. Their
comprehension does not po beyond the limits of the matter.
They interpret the Divine Attributes — knowledge, power, sight,
hearing, pleasure, displeasure, hand, eye and other such expres-
sions — in material terms, or in wrong ways. Thus people are mis-
led. wrong beliefs and practices crop up and various schools of
thoughts come into being.

“Sqn this s the meaning of decisive and ambiguous. Both
are within the purview of human knowledge. What cannot be
known is the interpretation of ambiguous verses, that is, the
reality that is hidden behind such wverses. Let us say that we
know lhe meaning of the words of Alldh: Mosr surely Alldh
has power over everything, and Most surely Allah Krows every-
thing. Still, we do not know the reality of His power and know-
ledpe. The same is true about all Divine Attributes and actions.
It is this final interpretation of the ambiguous verses which no
one knows except Allah,™

We shall comment on it when discussing the subject of
“interpretation™.

Thirteenth: Decisive is what can be reached by the under-
standing: ambiguous is opposite to il

Comment: First, it is an opinion that is not supporied by
any proof. Second, it is correct that the Qur’anic verses may be
divided in this way: but this division is totally different from that
which groups the verses in two categories of decisive and ambigu-
ous, The characteristics of decisive and ambiguous do not fit 1o
the two sides of this division. Third, it is net all inclusive; the
verses of the shari'ah are surely decisive, and human understand-
ing has no way Lo reach them.

Fourteenth: Ambiguous is a verse whose inlerpretation 1%
against the apparent meaning of its wonds, Decisive is opposite
to it: its interpretation is the same as its apparenl meaning. I'his
is the view popular among the later scholars; and they use the
word at-ta'wil for an interpretation that is against the apparent
meaning of the words,

Perhaps, the sume was meanlt by the scholar who said:
Decisive is thal verse whose interpretation is the same as its
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revelation, and ambiguous is the one that cannot be compre-
hended except through interpretation.

Comment: It is a new terminology and the given character-
istics of decisive and ambiguous verses do not agree with it,

Ambiguous i an expression that is capable of more than
one meaning; but only one of those meanings is intended. And
that intended meaning is not its “inlerpretation”. The interpre-
tation, as explained earlier, is o common [actor of all the Qur anic
verses, the decisive and the ambiguous alike.

Moreover, there is not a single verse in the Qur'in whose
connotation is against its apparcnt meaning. A few verses that
give such impression, are poverned by the decisive verses — and
the Qur'inic verses explain each other. Obviously, a meaning
based on context and associations cannot be said to be against
the apparent meaning; and especially when the Speaker Himself
declares beforehand that various parts of His speech are all related
to each other and should be undemstood with each other’s help.
and that no dilference can be found in it i’ one ponders over it:
Do they not then meditate on the Qur'an? And if it were from
any other than Alldh, they would have found in it many a dis-
crepancy (4:82).

Fifteenth: If there is unanimity aboul the interpretation
of a verse, then it 15 decisive; otherwise, it is ambiguous,

This opinion is ascribed to al-Asamm. Perhaps, what he
says may be expressed in other words: There is no difference
of opinion as to what a decisive verse means: while there is alwavs
such a difference about an ambiguous one.

Comment: If that be the criterion, then the whale Qur'in
would become ambiguous, contrary to the division mentioned in
this verse. Not a single verse is free from controversy; there is
always some difference either aboutl its word or its meaning;
always some disagreement whether ils apparenl meaning is in-
tended. This has led some people to say that the whole Quran
is ambiguous; and he offers the verse: . . . a Book conforming
i s vartous parts (39:23), as his pool, Tle seems oblivious of
the inherent contradiction in this reasoning: This argument means
that at least this verse is decisive so that it may be relied upon,
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while he wants to prove from it that not a single verse is decisive!

Some others, believing that the whole Qur'in was am-
biguous, said that the apparent meanings of the Qur'an are not a
prool at all.

Sixteenth: Ambiguous is the verse that is difficult to explain,
because it resembles another verse — the difficulty may arise
because of the word or beciuse of the meaning.

It is the opinion of al-Righib. He has written in Mufradatu
U= Cur'dn;

“Ambiguous verses of the Qur’dn are (hose that are difficult
to explain because of their resemblance to other verses — it is
either in word or in meaning. The religious scholars have said:
‘The ambiguous is the verse whose apparent meaning does not
indicate its real connotation.” The fact is that the verses, when
compared to each other, are of three kinds: The decisive, the
ambiguous. and that which is decisive in some respects and am-
higuous in others.

*“The ambiguous, in all, is of three kinds: ambiguous in
word, ambiguous in meaning, and ambiguous in word and mean-
ing both.

“The ambiguous in word is of two kinds: Where ambigu-
OUSNEss 14 L'-'.tubﬁ,d by one word — itis not a communl}f used word,
like wl-abl | ._':I'I = herbage) and vaziffin ( L_:_p-"_:--l-'- thc}r are
hastening): or has more than one meaning, like al- yad (331 =
hand, power) and al- ‘ayn { Sadi = gye, sun, supervision) — and
where ambizuousness results from the structure of the sentence.
This muy happen in one of the three ways: when some explana-
tory words are omilted for the sake of brevity. for example: And
if vou fear that you cannot act equitably towards arphans, then
marey such women gy seerm good Lo yvewr, two and three and four
(4:3); when some words are added into the sentence lor some
reason, for example: There is nothing like the likeness of Him

42:11) — it would have heen easier to understand for a com-
mon man if it were said, ‘there is nothing like Him': and when
i word s transferred from its usual place for thyming or other
reasons, for example: . . . Who revealed the Book to His servant
and did not make i it any crookedness. Rightly directing . | |
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(18:1—2) — the word, ‘Rightly directing’ describes the state
of *“the Book™ and should have come soon after it; another
example: . . | and were it not for believing men and believing
women . . . had they been widely separated . . . (48:25).

“And the ambiguous according to meaning are the attributes
of Allah and details of the Day of Resurrection. These things
are bevond the limit of our imagination — we cannol imagine a
thing that is not perceived by us, or does not resemble any such
perceived thing, at least.

“And the ambiguous in word and meaning both is of [five
kinds: First. the ambiguity, because of quantity; when it is argu-
able whether the word is used in its general or particular mean-
ing, for example, “kill the polytheists. Second. the ambizuity
because of guality; whether the given order is obligatory or
recommended, for example, “then marry such woman as seem
good to you™. Third, the ambiguity because of time, when il is
arguable which of the two given orders is abrogated and which
one abrogated il. Forth, ambiguity because of the place and the
incident about which the verse was revealed. for example: And
it I not rghteousness that yvou should enier the howses from
thetr backs . . . (2:18%9); and Postponing (of the sacred month)
is only an addition in unbelief (9:37). It is dilficult for o man
who does not know the pre-Islamic Arabs’ customs Lo understand
these references, Fifth, ambiguity because of the conditions that
make an action valid or void, for example, the conditions of
praver and marriape.

“If you ponder on these divisions, vou will see that all that
the execpetes have written or said concerning the meaning of the
* ambiguous ', comes under one or the other of its headings and
sub-headings; for example, the saving that ambiguous are the
letter symbols, or Qatddah’s opinion that the ambizuous is the
abrogated verse, and the decisive is that which aborzated i, and
the view of al-Asamm that there is unanimity about the interpre-
tation ol decisive verses, while there is no such unanimity about
ambiguous ones,

“Then all the ambiguous verses — whatever the reasons of
their ambiguity — are of three categories: First, that which cannot
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be known by anyone m oany way, like the time of resurrection,
the appeatance of the walker of the earth, and what thal walker
is, ele. Second, that which may be understood by man, like the
uncommon wonds and complicated syntax. Third, thal which
may be comprehended by some of those who are firmly rooted
in knowledge, and may remain hidden from others. Tt is this
third categorny, about which the Prophel prayed for *All (may
Allih be pleased with him}), "0 AllAh! give him the knowledge
ol religion and teach him the “interpretation™ ' and prayed
like this for: lhn ‘Abbas too.”

This was the opinion of ar-Raghil; it is the most compre-
hensive of all such views; and combines many of the previously
menlioned opinions.

Comment: First, it is against the obvious meaning of the
verse to say that “‘ambiguousness™ includes: such cases as the
uncomimon  words, complicated sentence-struclure, generalily
and parlicularity ol expressions efc. The verse says that the
ambiguous verses may be understood by referring them to the
decisive omes, But the above-mentioned word problems cannot
be solved by the decisive verses; there are other metheds to solve
them, like the grammer, dictionary etc,

Moreover, the verse says that those who follow the ambigu-
ous verses do oso to misguide and to interpret them in their own
wiys, But nobody follows a general word without knowing its
particulars, or an uncommon word without ascertaining from the
dictionary what it means. If anyone did so, people would not
listen to him, because it would be against the universally accepted
principles of language; and, as no one would listen 1o him, there
could be no misleading and no misinterpreting.

Second, his final division of the ambiguous into three
calepories — lhat which can be understood by common man,
that which cannot be understood, and that which can be under-
stood by some and not by atheis — shows thal he thinks that
“mterpretation’ s oa péculiarity of ambiguous verses, But we
have already explained that *interpretation” is common to both
ambiguous and decisive ones,

These were the opinions of the scholars about the meanings
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of the decisive and ambiguous verses. As vou have seen, none of
them is Tree from defects, nor does any conform with the clear
purport of the verse. What one understands from the verse is this:
An ambiguous verse is capable of more than one meaning, but
the more apparent meaning is doubtful — not because of any
difficulty of language or syntax (which can easily be removed
with the help of well-recognised literary and linguistic methods),
but because it is ggainst the semantic value of a decisive verse.
Therefore, the actually intended meaning may be ascertained
only with the help of that decisive verse.

Obviously, the apparent meaning of an ambiguous verse
should be familiar to the common people and the simple minds
would rcadily accept it and believe in it. Or if both meanings
require some explination, then the explanation leading to un-
intended meaning would be easier to understand for an uniniti-
ated and unlearmed man,

Look at the innovations and wrong sectarian beliels; study
the never-ending schisms that have been shattering the Muslim
community sin¢e lhe moment the Prophet left this world; try Lo
find out the basic cause of their differences in matters of beliel
and law — and you will see that most of them have resulied from
following the ambiguous verses and from interpreting them in a
way not approved by Alldh.

Every secl proves its beliefs from the Qur'amic verses: A
party finds in it evidence that Alldh is a body: a group proves
from it that man has no free will concerning his actioms, while
another faction tries to show that man is totally independent
of Allih in this respect; some people argue that the prophets
committed mistukes and sins, and they quote the verses in their
support; a cirgle says and proves it from the Qur’an, that Alldh
is so sublime that even “Divine Altribules” should not be
altributed to Him, while another faction says, and proves il too
from the Qur'in, that Alldh ic just like His creatures and TTis
attributes are separate from His Person, And 50 on and so forth,
All this is a resull of following the ambiguous verses without
“returning”” them to the relevant decisive ones,

Then look at a group sayving that the laws of the shad ah
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were ordained to serve as a path to reach the goal: if one finds
a shorter route that leads to the same destination, il would he
obligatory to walk on this new route, because the main thing is
to reach there, through any easy way. Another one savs that
the rales ol the shari wh were promulgated to lead the man to
perlection; there is no justificution of burdening a man with
them after he has reached that goal — therfore, one who has
attained perlection s not obliged to observe the rules of the
sharf 'ah. All the rules of the sharf @h, all the religious obligations,
the complete penal code and all Tslamic policies were established
and enlorced In the days of the Prophet, not a single item was
neglected or kept in abeyance. Then, after his departure. the
Muslim governments began suspending law after law. It was a
continual process, Whenever 4 law or a penalty was discarded,
those who were tesponsible for il argued: The religion was sent
down for the pood of the world and the good of the man: what
we have adopled now, in place of the old oul-moded law, is far
more better for the people. Now, we have reached a stage where
it is said: The only purpose of the sharf ah was to make the world
i good place to live in: the world, nowadays, is nol in a mood to
accept the policies and punishments preseribed by lslam — it can-
not digest it; the advanced civilization demands advanced and
civilized laws — the laws of Islam are not good for this stage,
Also, il iz said: The religious tites were established so that they
might purily the hearts and lead the minds to correcl percep-
tion: those hearts that have been well-trained by the society
and thaose spirits that are solely devoted to the serviee of man-
kind, do not need such purifications as ablution. obligatory bath,
praver and flast etc,

Ponder over such views — and their number is bevond count-
g — and then study the words of Alldh, “then as for those in
whose hearts there is perversity, they follow the part of it which
5 ambiguous, seeking to mislead, and seeking to give it (their
own) interpretation™, and you will have to admit that all those
disorders and calamities that befell Islam and the Muslims, have
emanated Irom only one source — following the ambizuous verses
seeking Lo give them one’s own interpretation,
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That is the reason — and Allih knows better — why the
Qurian has used such a tough language in this respecl, most
strictly forbidding the Muslims to follow the ambiguous verscs
sccking to mislead the people, and to inlerpret them according
to one’s own liking; and why it has condemned the tendency
of distorting the signs and words of Allah, explaining them with-
out true knowledge, and following the footsieps of Satan. It
is the usual practice of the Qurlin to put greatest emphasis on
condemning those matters that were likely to destroy any fun-
damental part of the religion, which, in its tumn, could lead to
ruination of the whole structure. Look, for example, at the
severest admonitions against befriending the unbelievers: aboul
the love of the near relatives of the Prophet; for staying of the
wives of the Prophet inside their houses: against the interest:
and concerning the unity in the word of religion ete.

What iy the basic source of perversity of heart and of the
tendency to mislead the people? It happens when one is inclined
towards this material world, loves to remain on the earth for
ever and succumbs to desires. How can the rust of perversily
be removed? How can the door of misdirection be closed shut?
The only way is to remember the Day ol Reckoning, as Allih
says: (as Tor) those who go astray from the paili of Allah, for
them surely i o severe punishment because they forgnt the Day
of Reckoning (38:26). Thal is why those who are firmly rooted
in knowledge and who do not wish to interpret the Qurian i a
way lheir Lord does not approve, point to this fact at the end
of their praver: ¥Our Lord! Surely Thou art the Gatherer of
men on a day about which there is no doubt: surely Allih fails
not (His) promise.”™

2. “The Decisive Verses are the Basis of the Book.”
What does it mean?

A group savs: The decisive verses are the basis of the Book
— it means that they are the foundation of the Book upon which
the edifice of religion, its principles and laws, are built up; and
religion is only a collection of beliefs and deeds. Therefore, such
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verses are believed inoand acted upon. S0 far as the ambiguous
verses are concerned, they are believed in but not acted wpon,
because their meanings are not distinet and their connotations
are vague,

Comment; This meaning necessatily emanates from some
of the opinions about the meaning of the decisive and ambiguous
verses, If one believes thal ambiguous is the verse whose interpre-
Lation is difficolt to comprehend, or thatl its ambiguousness may
be removed totally or partially with the help of reason, grammar,
dictionary or other means used to solve a word-problem, then
he would have to explain the “basis of the Book™ in the way
written above.

Others say Lhat the sentence, *Decisive verses are Lhe basis
of the Book™, telers to the fact that ambiguous verses return,
that is, are telerred, to them. But what is the meaning of this
“refum® or reference? Some people say! It means that ambign-
ous verses should be believed i, bul when it comes to action,
only the relevant decisive verse should be followed. For example,
an ahbrogated verse should be believed in, but at the time of action
it should be retumed to its relevant decisive verse, that is, the one
that abrogated it

Comment: This explanation is not very different from the
first ons.

[here is a third explanation and it is the correct one: The
decisive verses are the basis of the Book, inasmuch us they clarify
and explain the ambiguous ones and remove 1heir ambiguousness.

As explained in the Commentary, “af-umm’'( rﬁf = trans-
lated here as “‘busis™) literary means a thing to which another
thing returns, The word “basis™ or foundation does not convey
the full sense of this word, The first explanation interprets it
merely as the foundation; bul 1t does not explain its full import.
The word @f-tmm points to a special kind of return — as a part
returns to its whole, or a hranch returns to its rools; the thing
that returns is derived from, and is a part of, the thing to which
it returns. This werd, therefore, indicates thal ambiguous verses
have such meanings that branch out from, and return to, the
decisive ones. And that is why the decisive ones explain and
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clarify the ambiguous ones.

Moreover, the ambiguous is given this name because it is
capable of more than one meaning; and not because it has an
“interpretation”™ — interpretation is found in decisive verses
also; the Qur'inic verses explain each other. and it is on Iy decisive
verses that can clarify the ambiguous ones. Let us repeat the
example of the verse: Looking to their Lord (75:23); it is am-
biguous; but when it is retumed to the words of Allih: mothing
is like a likeness of Him (42:11), and: Visions comprehend Him
not (6:103), it becomes clear that “looking at™ in this phrase
means something different from the optical vision connected
with the eyes.

Likewise, Allah has said: The (Prophet's) heart belied not
what he saw, What! do vou then dispute with him as ro what
he saw? . .. Certainly he saw of the greatest signs of his Lord
(53:11-18). The verse proves that the heart has a sight of its
own. And this vision of heart is something different from  think-
ing”" and “‘consideration®. Because the thought and consideration
15 a process that consists of a subject and 4 predicate; while vision
is 2 single action, it looks at the ohject without joining it to any
subject or predicate. Thercfore, this vision of hearl is neither a
material nor a mental consideration: it is the orientation of heart
towards the ohject.

The same 1s the case with all other ambiguous verses.

3. The Meaning of “ar-Ta wil "’

According to some exegetes af-ra 'wil (interpretation) s
synonymous for exegesis, explanation or meaning of the sen-
tence, Meanings of some parts of the Quriin are certainly known
to the people. Accordingly, the mterpretation mentjioned in
the werse (sepking to give it their own interpretation, but none
knows its interpretation excepr Alldh) must be restricted to the
meaning of the ambiguous verses, Therefore, they say thal none
can know, in any way, the meaning of an ambiguous verse, ex-
cept Alldh — or except Allah and those who are firmly rooted
in knowledge,
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Another group says that ““interpretation™ is (he mesning
that is against the apparent meaning of the word. This explana-
tion has become so wide spread that, at present, it has become
the teal meaning of gr-fa’wil, while originally this word meant
“to retarn™ or “the retuming place ™. Anyhow, this explanation
is popular among the later exegetes, while the first-mentioned
explanation was familiar to the ancients, whether they belisved
that its knowledge was restricted to Alldh only, or said that they
too, who were firmly rooted in knowledge, knew it; for example,
it has been narrated from Ibn ‘Abbés that he used to say: **1 am
one of those who are firmly rooted in knowledge and 1 know
its interpratation,”

A third group says: “Interpretation” is that meaning of the
verse which is nol known except to Allah (or to Alldh and the
ones firmly rooted in knowledge), and which is against the ap-
parenl meaning of the word. In other words, an ambiguous verse
has many meanings — onge behind the other: some meanings are
showing themselves just behind the words, and may be perceived
by one and all; others are fur behind and none knows them ex-
cepl Allah (or except Allih and those who are firmly rooted in
knowledge ).

There is, within this group, a difference of opinion as to
how those various meanings are related to the word, It is sure
that all of them are not on the same level: otherwise, it would
mean that one word is used in more than one meaning at the
same time, and that is not permissible in language (as has been
explained in the Fundamentals of Jurisprudence). Theretore,
those meanings must be taken consecutively, Now comes the
difference: Some say that one meading is the real one: the second
is its concomitant; the third is the second’s concomitant and 5o
on. Others say that the meanings are all ranked one behind the
other, as an esoteric meamng i8 hidden behind a manifest one.
When a man speaks a word, he intends it to convey its Familiar
meaning, and with the same intention he aims at its csoteric
meaning, You say: Give me water to drink. You ask only for
drink: but that very word is alse a demand to satiate your thirst;
and this in its tum is a call to satisfy a need of life, and then a
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determination 1o acquire the perfection of existence. Note that
you had not given four orders; yvou only told him to give vou
waler to drink, but this one demand contained in itself all the
unspoken but intended demands — one inside the other,

There is a lourth explanation: Interpretation is not a sort
of a meaning intended from the word. It is a thing really existing
outside imagination, upon which the talk is based. If (he specch
is ol imperative mood - enjoining or forbidding — then its inter-
pretation is that reason for which the suid commandment is FIVET,
There is an order: Establish praver, Its interpretation is that spiri-
tual perfection which illuminates the soul of the one who prays,
and prevents him from evil and sin. I the speech is an informa-
tion — of a past event — then that even| itself is its interpretation.
Look, for example, at the verses narraling the stories of the
prophets and their peoples. And if it is an information of a present
or future happening, then il is of two Kinds: (1) I the suhjecl
may be perceived by one of the senses or comprehended by mind,
then its interpretation is the same subject as it exists or shall
exist in reality: For example, Allih savs: and QTOTE Vol dare
those who hearken for their sake (9:47): and: The Romans are
vanguished, in o negr land, and they, afier heing Varniuishied,
shall overcome within a few years (30:2 4. (2) IF it is a
future event of unseen that cannot he perceived by worldly
perceptions, nor can it be comprehended by our minds, hke
the affairs of the Day of Resurreclion, the time of its happening,
the raising of the dead and their gathering together, the question-
ng, the reckoning, the flying of the books of deeds eto.. and like
the reality of the Divine Attributes and Actions, { These latter
are gbove the reach of time and beyond the limit of minds}, then
too their interprdtation is the same reality that exists or shall
exist outside i';naginatiun.

There is a big difference between the verses that describe
these last-mentioned realities (attributes and actions of Alh
and the affairs related o the Day of Resurrection) and those
describing other subjects. It is possible to know the in terpretation
of the verses that describe other subjects: but so far as the verses
describing the Divine Attributes cte., are concerned, none knows
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their interpretation exeept Allah; although those who are firmly
rooted in knowledze may be given this knowledge by Allah to
the extent of their mental capacities and spiritual perfection.
Still, the reality, that is, the full and [inal interpretation, is not
given to any creature at all,

These are the four main opinions congerning the meaning
of ““interpretation™, There are some other views also: they are,
in fact, varous branches of the {irst opinion although those who
expressed them have not scknowledged this fuct: —

|. Fxegesis is more general than interpretation. Exegesis
is mostly used lor explanation of words; interpretation is mostly
used for explanation of the meanings and sentences. The term,
“interpretation’ is generally used only for the Divine Books:
while excgesis is used for other books too.

2. Exegesis is explanation of a word that has only one
meaning: interpretation is choosing, with help of some rules and
reason, one meaning out of several possible ones.

3. Expgesis shows the definite meaning of the word; inter-
pretation c¢hooses one among many possible meanings. (1t is not
very different from no. 2.)

4, Exegesis shows the reason of the meaning; interpretation
explains the reality of the meaning. For example, look at the
verse: Most surely your Lord {5 on watch (B9:14). s exepesis
shall be as Tollows: “r.r."—flil’.!'r;;.:z'd"{ﬂl.é_;,oji =watching placc) is on
paradigm of al-mifal { jl&j..}j! ) from the verb rasada, yarstidu
{ 345_;:-! 323 = he watched; he is watching). And its interpretation
is he waming against slackening in matters of the sharTah and
thinking little of the commandments of Alldh.

5. Fxegesis is a description of the clear meaning of a word,
interpretation is the explanation of its difTicult meaning.

6, Fxegesis is concerned with  tradition and narration;
interepretation is related to reason.

7. Exegesis is limited to following and listening (what the
ancients said): interpretation is concerned with inference and
reason.

These seven arc in fact various facets of the first opinion;
and all objections levelled against that are valid about these too.
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Anyhow, one cannot rely on any of the four opinions or their
branches.

One defect is common to all: They presume that *“inter-
pretation™ is the meaning of the verse, or that it is the happening
or cause to which the verse refers. But it has been explained in
the Commentary that “interpretation™ is not the meaning of a
verse — it does not matter whether the meaning is the apparent
one or is against it. Also, it has been clarified thersin that although
mterpretiation is a real event or fact, but not every event — it is
that fact with which the word has the same relation as a proverh
has with its purpose; or as an exterior has with ils interior.

The detailed comments on the four opinions are as follows:

About the first opinion: One who believes it, must also
believe that at least some of the Qur'anic verses are unintel-
ligible; that its “interpretation™, that is, exegesis cannot be
understood from its words. But there is no such verse in the
Qur'an; the Qurian clearly savs thal it has been revealed so that
an average mind may easily understand it.

A man having this opinion cannot avoid this difficulty
excepl by saving that the only ambipuous verses are the letter-
symbols at the beginning of some chapters, as their mcanings
arc not known to the people. But, there is no proof that anly
the leltter-symbols are “‘ambiguous™: and just because af-fa'wil
means to retumn and at-rafsir ( 2uiSi= exegesis) also has a shade
of this meaning in i1, it does not follow that both are SY MOV L0

a mother is the retumning place for her children, but she is not
their “interpretation™; a principal is the retuming place of his
dependents, but he s nol their “‘interpretation”. Moreover.
according to the verse, one of the characteristics of the ambiguous
verses is that perverted persons [ollow them to mislead the people.
But who has ever been misled by letter-symbols? Most of the
misguidance in Muslim community has occurred because ol
following those verses that deseribe the atlributes of Allah and
other such things.

About the second opinion: It says that there are verses
in the Quriin whose intended import is against Lheir apparent
meanings, and those appareni meanings cause misguidance in
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religion as they are against Lhe decisive verses, This statement
bails down to this: The verses of the Qur'an are contradictory
to each other and that contradiction cannot be removed unless
some verses are deprived ol their open meanings and given some
such connofations that, in normal course, would not be under-
stood from them,

This. in its turn, would invalidate the argument contained
in the wonls of Allih: Do they not then meditate on the Qur'an?
And if it were from any other than Allah, they would have found
in it many a discrepancy (4:82),

If the discrepancy between two verses can be removed only
by saying that one or both do nol mean whal their words appar-
ently say: that they have an interpretation (e, 8 meaning against
the apparent one) that s not known to anvone other than Allah,
then the verse 4:82, writlen above, cannot prove that the Qur’an
is from Allah, One can easily remove contradiclion and discrep-
ancy from any literary or academic work of any author, if onc
were to change the apparent meanings of contradictory state-
ments and give them new connotations unkoown to any linguist.
But such removal of contradiction would not prove that that
work is a Ddvine revelation, The fact is that every speech — even
one thal is admittedly false or i5 just a jumble of words — can
be presented as a true fact or a serious discourse if ils wonds
were piven some hitherto unknown meanings against their clear
connolations. But such an ahsence of discrepancy would nol
mean thal that speech was from a Speaker Who is above the
changes, Whose decrees and slalements do nol contradict each
other, Who s not liable to forgetfulness and ertor, Who s All-
petfeet by Himsell and has not acquired perfection through trial
and error, experience and passage of fime.

The verse 4:82, proves that the Cur'an is understundable to
common minds and may be pondered and meditated upon; that
no verse of it has o meaning (hal is against the clear dictate of
Arabic lanpuage; in short, it does not contain puzzles and riddles,

About the third opinion: No one who has meditated on
the Qur'dn would deny that the Qurianic verses have vanous
consecutive connatations — one behind the other. But all those
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connotations are, in fact, various levels of the meanings of the
words — and especially so if we say that they are concomitants
of the first meaning. And their understandability vares according
to the infelligence levels of the readers. But this idea has no
resemblance with arf-fawil (interpretation). Remember what
Allih has said about the “interpretation™ of the Qurin that
none knows it except Allah. And nole the fact that one does not
need piety and spiritual purity to understand a complicated or
deep philosophical discourse; what one requires is a sharp intel-
ligence. Then you will realize that it would be inappropriate to
say that only Allih knew the interpretation (in the meaning
given in this opinion) of the Qurian. (It does not mean that picty
and spiritual purity do not help in comprehension of Divine
knowledge and realities; bul they are not the main foundation
of this comprehension, This place is reserved [for intelligence
and scholarship. )

About the fourth opinion: [Te is right when he says that
at-tawil (inlerpretation) is not restricted to the ambizuous verses,
it is found in the whole Qur'an. Also, he is right in saving that
interpretation is not the meaning of the word; it is a real fact
on which the speech is based. But he is wrong when he says
that every fact, referred to by the verse, is ils interpretation,
and when he says, for example, that the past ¢vents or the future
happenings are the interpretations of the relevant verses. Again,
he is wrong in thinking that only the verses describing the Divine
Attributes and the events of the Day of Resurrection are ambigu-
ous. Why do we say that he is wrong in these assamptions? The
answer is as follows:—

What is the meaning of the words: “and seeking to give i
(their own) interpretation, but none knows ils interpretation
except Allah”7? Do the pronoun “#™ and “‘its™ refer to “‘the
Book™? In other words, does the verse say that none knows
the interpretation of the whole Book except Allah? If the inter-
pretation meuns real events and causes mentioned in the verses,
then the above statement would not be correct, because inter-
pretations (in the meaning just described) of a great many verses
are known to many other than Alldh and other than those who
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are firmly roowsd in knowledge: in fact, it may be known to
even those in whose hearts there is perversily such are the
verzes narraling the stores of the past nations and the current
events, and even the verses dealing with laws and ethics. Every-
one can acquire the knowledge of these things, and no one can
fail to understand their interpretation (in this meaning).

Or. do the pronouns, “il™ and ""its”" refer to ““the part of
the Book that s ambiguous™? If so, then il will be comect to
restrict the knowledge of its inlerpretation to Allah (or to Allah
and those {irmly rooted in knowledge), And then it would be
the import of the verse that none, except Allah (and those firmly
ooled o knowledee) should seek to interpret the ambiguous
vierses: otherwise, the people would be misled and misguided.

But it would be wrong in this case to say that only the
verses describing the attributes and actions el Allah, and those
connected with the Day of Judgement were am biguous. Misguid-
ance is caused by misinterpretation of other types of verses too;
for example, the verses related {o the sharf'zh and the stories of
the prophets and their nations. It has been claimed by a group
that the main purpose of the law is to reform and develop the
society: il the good ol the society depends on a law other than
the one ordained by religion, or if that ordained law 1s no longer
suitable for this enlightened era, a new law should be adopted
and the rcligions command should be discarded. Likewise. it
has been claimed that the miracles attributed by the Qurlin to
the prophets were not supernatural events; theéy were normal
occurrences, which the Qur'an narrated in a way as to put on
them a halo of mystery: as a result of this dramatic style, it
succeeded in attracting the attention of the audience and to
make them submil lo whal they thought to be a super-power,
above all powers, Such misleading explanations and interpretations
are found in their hundreds in all the sects thal have deviated
from true Istam. And all are the result of interpreting the Qur'in
according to one's own liking, sceking to mislead the people.
Therefore, it is wrong to say that only those verses are ambiguous
which describe the Divine Attributes and the affairs of the Day
of Resurreclion.
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Now, it should be clear that the meaning of “interpretation ™
given by us in the Commentary is the only true one:—

Interpretation is that reality to which a verse refers; it is
found in all verses, the decisive and the ambiguous alike; it i
not a sorl of a meaning of the word: it is a real fact thal is too
sublime for words; Allih has dressed them with words so as o
bring them a bit nearer to our minds: in this tespect they are
like proverbs that are used to create a picture in the mind and
thus help the hearer (o clearly grasp the intended idea. That is
why Allah has said: (I swear) by the Book that makes manifesr
(the truth): surely We have made it an Arabic Qur'dn, so that
you may understand. And surely it is in the original of the Roolk
with Us, truly elevated. full of wisdom (43:2 — 4}, And this
thing has been explicitly and implicitly mentioned in severul
Quriinic verses.

Moreover, yvou have seen in the Commentary that when-
ever the Qur'an uses the word, “interpretation™ (and it has been
used seventeen times), it intends this verv meaning,; described
by us.

4. Does Anyone, Other than Alldh. know
the **interpretation” of the Quriin

This issue (oo has caused shamp controversy among the ox-
egetes. Ihe main reason of the controversy is the meaning of
“and”, in the sentenee, “‘and those who are firmly rooted in
knowledge say: We believe in it, it is all from our Lord™. Is it a
conjunctive? Or, has it been used only to hegin a new sentence?

Some ecarly exegetes, some Shafi‘ites and most of the Shi les
believe that it is a conjunctive: that the verse says thal those too
who are firmly rooted in knowledge know the interpretation of
the ambiguous verses of the Qur'an.,

Most of the early exegetes and the Hanalites believe that with
this “and™ a new sentence begins; that none knows the interpre-
tation of the ambiguous except Allih, Who has kept this know-
ledge to Himsell. Both groups bring in their support a lot of aca-
demic explanations and (raditions: the polemics goes on, arou-
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ments are put forward, arc refuted by the opposite group, then
the refutations in their turn are refuted; thus it goes on and on.

Both sides suffer from confusion about the issue to b
decided . They have confused the interpretation of the Qui’an
with teturning the ambiguous verse (o the decisive. Therefore,
it will be a waste of time and space to quole here their arpuments
and counter-arcuments. So far as the (raditions are coneerned
they are against the elear meaning of the Qur’an: -

1. Let us look. to begin with, at the traditions that say
that those who are [(irmly rooted n knowledee know the inter-
pretation. These traditions use *interpretation” as synonymous
for the *intended meaning of the ambiguous ™ but, as mentioned
repeatedly, interpretation of the Qur'an is something else.

It has been narrated through (he Sunni chains thai the
Praphet prayed for Ibn ‘Abbas: “0 Allah! give him knowledge
of the religion and teach him the interpretation 27 And Thn "Abbas
is reported as saving: 1 am among those who are firmly rooted
in knowledee and 1 know its interpretation.” Also he said: “The
decisive are the verses that abropaled and the ambiguous are
the abrogated ones.” All these traditions put together give an
impression that the decisive verse s the interpretation of the
ambiguous one,

But we have already explained thal this verse is not con-
cerned with this sort of interprelation.

7 Now we come to those tradifions that show that know-
ledee of the interpretation of the ambiguous verses is restricted
to Alldh:—

a) lbm ‘Abbas is reported to rtecite the verse in this way!:
“4nd none knows its interpretation except Allah, and say those
who are firmly rooted in knowledge: ‘We helieve in it. . s
The same recitation is ascribed to Ubay ibn Ka'b. Likewise, lbn
Mas‘nd is reported to recite: “And ils interpretation is not excepl
with Allih. And those who are firmly rooted in knowledge say:
‘W helieve in it...""

Bul such traditions can prove nothing: First, because such
uncommon recitutions are of no value at all; secondly, utmost
that can be shown from them is that this verse does not prove



CHAPTER 3, VERSES 7 -9 75

that those who are firmly rooted in knowledge know the inter-
pretation; but there is a world of difference between not proving
that Zayd exists and proving that he does not exist.

b) It is narrated by at-Tabarani from Abf Malik al-Ash‘an
that he heard the Messenper of Allih (s.a.w.a.) saying: 1 am not
afraid for my wmmah but from three things: that their wealth
would increase, and they would envy each other and kill sach
other; and that the Book would be opened for them, and the
believer would take it seeking to inlerpret it, and nome fnows
ity interpretation except Allah; and those who are firmly rooted
in knowledge sav: 'We believe in it, it i all from our Lovd'
and none do mind except those having understanding: and that
their knowledge would increase and they would waste and neglact
it.”" Cad-Durre 'l-manthir)

This tradition — if we accept thal it has anv relation with
the subject matter — would only show that common belicvers
did not know the interpretation: but it could not be proved
from it that those too who were [(irmly rooted in knowledge
did not have its knowledge. And the controversy is about this
latter group; it is not about general believers,

¢} Some people offer those traditions as their proot which
say that the decisive verses should be followed and ambiguous
ones should only be believed in.

But such traditions have no relevance to the issue under
dispufte,

d} al- Alast has quoted in his ar-Tafsir : al - Marfit' | Eﬁjﬁji T
tradition through Ibn Jarir from Ibn ‘Abbas that he said: “The
Qurlan has been revealed on four words: The lawiul, and the
prohibited (none is excused from acquiring ils knowledge) ;
and the explanation (it is done by the scholars): and the ami-
biguous, none knows it except Allih, and the one who claims
to know it {except Alldh) is a liar.”

1. al-Marfii’: is a tradition in which a narrator mentions the names
of personfs from whom he narrates, but a later narrator omics hisfther
namefs, (e,
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Let us have a cursory plance at this tradition: First, some
names from the chain of its narralors are omitted. Secondly, it
is against the previously mentioned traditions that say that the
Prophet prayed [or him te be given the knowledge of interpre-
tation, and against his own claim that he had this knowledge.
Thirdly, it is against the clear import of the Qur'an that inter-
pretation is something other than the meaning of the ambiguous,

What is, then, the reply to the question asked in the begin-
ning? Does anyone, other than Allih, know the interpretation
of the Quridn? The answer is: Yes, the Qur'an proves the possi-
bilitv of the knowledge of its interpretlation to someone other
than Allih: although-this verse does nol prove it.

et us explain the second statement first, The contex!
shows the theme ol this verse: It wants to say that the Book 1s
divided in two catcgories — the decisive and the ambiguous —
and also the people are of two types: there is a group which,
because of perversity of hearts, seeks to follow the ambiguous
verses: and there is another group that is firmly rooted in know-
ledge and therefore follows the decisive verses and believes in the
ambiguous ones, It is clear, in this light, that the phrase, “those
who are firmly moted in knowledge™, is used here primarily to
describe their good faith and behaviour vis-a-vis the Qurlan, and
tn extol their virtue in contrast to those in whose hearts there is
perversity. The sentence aims al nothing else. And there is no
reason, so lar as this verse is concerned, to join those who are
firmly moted in knowledge, with Allah, in knowledge of the
Book's interpretation. The arguments put forward in this respect
are defective, as we have shown above,

In short. the testriction, “none knows its interpretation
except Allih™, remains valid, without any opposing or quahifying
clause — there is no conjunction, exception or qualification in this
ahsolute stalement, Therefore, so faras this verse is concerned, the
knowledge of the Qur'an’s interpretation is teserved for Allah.

Neveriheless, thete may be other proofs to show that some-
one, other than Allah, may be knowing this interpretation, There
are in the Qur'in instances in which an absolute restriction of
one verse has been qualified by another. Take the example of the
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knowledge of the unseen. The Qur'an has declared in MENY VErses
that it is confined (o Allih:

Say: "No one in the heavens and the earth knows the unseen

but Allah’ (27:65).

Say: “The unseen is only for AUGH" (10:20),

And with Him are the keys of the unseen — none knows

them bur He (6:59),

And after all these restricting statements, comes the follow-
Ing verse:

The Knower of the unseen! so He does not veveal His secrets

0 any, except to him whom He chooses of an apostie"

(72:26=273.

This verse clearly says that some persons other than Allah,
that is, the chosen apostles, are given the knowledge of the unseen,

Now time has come to discuss the first statement: Other
verses of the Quridn prove that it is possible for someone. other
than Alldh, to have the knowledge of the Qurin’s mterprelalion;

As repeatedly explained, interprelation is a real fact existing
outside imagination, and the meaning ol the verse has the sqme
relation with it as a proverb has with its purpose and purport,
Interpretation is not the meaning of the verse: rather it Iranspires
through that meaning — a special sort of transpiration, There is a
proverb in Arabic used when someone intends to do a work bul
has already destroved its means: “In summer vou spoiled the
milk.” When it is used, its literal meaning (& woman’s spoiling
the milk in summer) does not fit the occasion, vel it presents a
clear picture before the eyes of the audience, and that pleture
leads to the purpose of the talk,

The same is the case of the interpretation, There is a Spiri-
tual reality which & the main objective of ordaining a law, or
basic aim of describing a Divine Attribule; there i an actual
significance to which a Quriinic story refers. That spiritual real-
ily or actual significance is not seen in the words or the meaning
of the verse — that order, prohibition, explanation, or narration
does not mention that spiritual reality or actual significance in its
words, But it transpires from that order ele., because the order
ele., s founded on it. We may as well say that the arder or slory
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ete., points to that spiritual reality or significance. A man tells
his servant: “Give me waler to drink.” This order emanates from
the natural inslinet of man to perfect his existence. It is this
basic reality that demands preservation of self; this in its tum
arranges [0 replace what is used up in the body; this requires
replenishment with leod and drink; this need is announced
through hunger and thirst; thirst demands satiation, which in
its tum causes the man to give that order to his servant. The
interpretafion of the said order, therefore, is the natural instinet
of man to perfeet his existence. [ this reality, this natural in-
stinet. chanpges for any reason, the order, “Give me water™,
also would change.

Likewise, various societies have some recognized ethical
and social norms based on whal they think to be pood or evil,
This in ils tum, depends on a set of customs and traditions that
are [irmly settled in the deer’s mind, through heredity and en-
vironmenl., This compound cause is the interpretation of his
action and inaction, [T those social factors change for any reason,
his action and inaction will also chanee,

A subjeot whether it is an order, a story or any other
topic — that has an interpretation will certainly c¢hange if' that
interpreation changes. Now ponder on the words of Allih:
then as for those in whose hearts there is perversity, they follow
tee pave of it which is ambigieows, seeking to misfead, and seeking
fo give i (their own) interprefation, but none knows {ts infer-
prefation except Aldh, Note that they have been condemned
hecause they try to give that verse their own interpretation which
is not the real one: and this misinterpretation causes misguidance
and makes people go astray. Had they lfollowed ils true interpre-
tation then it could not be condemned. They would have followed
truth and reality, it would have led them to the relevant decisive
verses, and it would have been a praiseworthy act.

MNow it is clear that the interpretations of the Qurian are
the facts actually existing outside imagination: the Qurlinic
verses — dts spivitual realities, laws and stories — are based upon
them: il supposedly any of those facts changes [or any reason,
the relevant verses would also surely change.
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This fits perfectly the purport of the verse: (We swear)
by the Book that makes manifest (the truth), surely We have
made it an Arabic Quridn so that you may understand, And
surely it is in the original of the Book with Us, trulv elevated,
full of wisdom (43:2 —4). This verse shows that the Qur'an,
when it was with Allih, was too elevated to be comprehended
by human understanding: too precise and firm to admit any
break or fragmentation, But Allih, because of His mercy, made
il into a Book to be recited, and clothed it with Arahic language,
50 that people may understand what they could not comprehend
as long as it was in the original, or basis, of the Book. This original
or basis of the Book has been mentioned in these verses: Allgh
effaces what He pleases and establishes (likewise), and with Him
is the basis of the Book (13:39); Nay! it & a glorious (e dn,
i a guarded tablet (85:21 - 22).

And in a general way the lollowing verse also proves it -

(This is) ¢ Book, whose verses were confirmed (or, made
decisive). then they were divided. from one Wise, All-aware
(11:1). The confirmation and decisiveness refers to its condition
when il was with Allih without any fragmentation or break. and
the division refers to that state when it was made into chapters
and verses and was revealed to the Prophet.

This last condition (division), which is based on the first
{confirmation), is mentioned in the verse: And o Quran which
We revealed in portions so that vou may read it to the people by
stow degrees, and We sent it down (ie., revealed it) in porticons
(17:106). It is clear that the Quran, in its original, was undivided,
then it was made into portions and sent down piecemeal and
revealed gradually,

The above statement does not mean that the whole Qur'iin,
when it was with Alldh, was arranged in chapters and verses, a
sort of a book written and bound, and then it was divided into
pieces and sent to the Prophet a little bit at g time. so that he
might read to the people by slow degrees, as a teacher divides
a book in portions and teaches the student every duy a portion
according to his mental capacity, There is a basic difference
between revealing the Qur'in to the Prophet in portions and
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teaching a student a book, piece by piece. The verses were revealed
according to the events that had a bearing on their revelation. Bul
there is no such thing in teaching of a student. Various pieces
that are to be taughl to a student may be, and are, gathersd and
putl together in a book form beforehand: then the teacher teaches
a piece or a portion every day, as he thinks fit. But it cannot be
said about many Qur'inic verses, such as the following: so for-
give them and pass over them (5:13). fight those of the un-
believers who are near to you (9:123); Alldh has surely heard
the plea of her who pleads with vou aboui her husband and
complains to Allgh (58:1); Take alms ouwt of their wealth, you
would cleanse them and purify them thereby (9:103); there are
numerous such verses. It is not possible to ignore the reasons and
occasions that resulted in their revelation; one cannot arbitranly
say that this or that verse was revealed in the earlicr or later days
of the Call, discarding the reasons of its revelation. Therefore,
it cannot be said that the Qurian was with Alldh in chapters and
verses, as we know it today.

And it shows that the “Qur'an™ mentioned in the verse,
“And a Qur'in which We revealed in portions™, refers Lo a Qur’an
other than this one which is made of chapters and verses.

What one understands from the above verses, is that there
is something, beyond this Quian which s read and understood
by us. And that “‘something™ has the same relation with this
Qur'in as the spirit has with the body, or as the significance
of a proverh has with that proverb. It is that spirit of this Qurian
which is called by Allah as: (ke confirmed (ot wise) Book (10:1).
The Quriinic teachings and meanings depend upon it, That spirit
of the Qurin is not made of words or words’ meanings.

The above-mentioned characteristics of the spirit of the
Quriin are the same as those of the *‘interpretation™ of the
Qurin. The above discourse makes it even clearer; and makes
us realize why it is said that the interpretation of the Qurtan
cannot be even touched by commaon minds and unclean spirits.

Then Allih savs: Most surely it s an honowed Qur'dn, in
a Book that is hidden; none do touch it save the purified ones
(56:77 —79). These verses clearly say that the purified servants
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of Allah do touch the honoured Book which is hidden and Pro-
tected from any change; minds cannol teach it, because that also
would be a sort of a change. Anyhow, the purified ones do touch
it — the only meaning of the words — “touch” in this contexl is
that they know it and understand it. Also, it is known that this
hidden Book is the same “‘basis of the Book” and “ariginal of
the Book ™ mentioned in the verses: Alldh ¢ffaces what e pleases
and establishes (likewise), and with Him is the basis af the Book
(13:39); and surely it is in the original o [ the Book with Us,
trily elevated, full of wisdom (43,4},

Those are the people whose heart are purified; and this
purification emanates from none other than Allah, because He
has attributed this purlving to Himself: Allih anly desires ro
keep away the uncleanliness from you, Q People of the House!
and to purify vou a (thorough) purifving (33:33): ., . but He
intends to purify you (5:6). Wherever in the Qur’an, the spiritual
purification is mentioned Alldh has attributed it to Himself OT
to His permission. What is this purity? It is removal of impurity
and uncleanliness from the heart. What is meant by “heart™ in
this context? It is the means of perception, understanding and
will, The purily of heart. then. is the punty of the soul in know-
ledge and belief as well as in will. Thus, the heart remains [irm
in its true beliefs, without any doubt or confusion: and this firm-
ness makes it steadfast in following and acting upon that true
beliel and knowledge, obeving the commandments of Alldh,
withoul deviating to the path of desire, withoul breaking the
covenant of knowledge. Such a man is said to be firmly rooted
in knowledge. Because the same are the characteristics. described
by Allih. of those who are firmly rooted in knowledge. Allih
has praised them that they are rightly puided and steadfastly
firm on what they know: that therc is no perversity in (heir
hearts and they do not seck to mislead the people. These are
the same characteristics as of the purified ones. It means that
the purified ones are firmly rooted in knowledge.

But there is a fine distinction that should nol be aver-
looked. What has been proved above is this: The purified ones
know the interpretation of the Qur'an; and it is a concomitant
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of their purity that they are also firmly rooted in knowledge —
because that purification is attributed to Alldh Who cannot
fail in what He intends.

But it does not mean that the knowledege of the Qur'anic
interpretation i given to them because of their being firmly
rooted in knowledge. In other words, the firmly rooted knowledze
is not the cause of their knowledge of the Quranic interpretation,
because the verse does not prove it; rather it may be inferred
from its context that they were not conversant with thal inter-
pretation: **(they) say: *We believe in it, it is all from our Lord™ ™.
Moreover, Allih has praised some of the people of the Book that
they were (rmly rooted in knowledge, and has extollied them for
their acceptance of true faith and good deeds: and still it does not
show that they knew the interpretation of the Book. The relevant
verse is as follows: But those frmly rooied in knowledee among
thewm gy well gy the believers believe in what has been sent down
fo vou and what has been sent down before yvou , .. (4:162).

Also. it should be noted that the verse: None do rouch it
gave the purified ones (56:79), proves only that the purified
pnes “touch™ the hidden Book; in other words, they know the
mierprelalion of the Qur'dn to a certain extent. But it does notl
say that they have comprehensive knowledge of its complete in-
terpretation, or that they are not unacquainted of any portion of
its interpretation at any time. The verse is silent on this matter. If
it is to be proved, some other evidence should be brought for it.

5. Why the Book Contains the
Ambiguous Verses

One of the objections levelled against the Qur’an is the one
based on the presence of the ambiguous verses in it. They say:
The Muslims claim that whatever the mankind would need for
its guidance upto the Day of Resurrection is in the Qur’an; that
it is a decisive word that distinguishes between truth and false-
hood. And then we see that every group, among the innumerable
Muslim sects, relies on the Qur'in to prove the correctness of its
beliels and actions. It would not have been possible if there were
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no ambiguity in its verses. Had this Book been made clear and
kept free [rom this maze of ambiguous verses, il would have
served its purpose in a better way, and there would not have
been any chance of controversy and perversity,

The Muslims have variously replied to this objeclion: some
of the replies are patently absurd and foolish. For example:

“The presence of ambiguous verses makes it hard to get to
the truth, and entails intense search and rescarch. This makes the
true believer eligible to better and greater reward! ™

“Had it clearly supported a certain sect, all other sects
would have left it unread and unstudied. It is because of the
ambiguous verses that all of them look into. and ponder on it
and thus there remains a possibility that they would see the
right path and follow it.”

“The ambiguous verses have made it necessary to seek
support of one’s views from rational arguments, Thus, these
verses take the Muslims out of the darkness of blind fullowing
into the light of contemplation and research.®

“The presence of such verses compelled the Muslims to
argue about their various interpretations; and this is in its turn
led them to master various branches of knowledge, like language,
conjugation, syntax, and fundamentals of jurisprudence !

Such replics do not merit any comment, There are three
other replies which we append below with our comments:—

First; The Quran contains ambiguous verses, so that the
hearts may be punfied by believing in them. Had all the verses
been distinct, decisive and clear — about which nobody could
have any doubt — believing in them would have not boon a mean-
ingful and significant thing; it would have not entailed surrender
to the words of Allah and submission to Mis apostles,

Comment: Submission is the reaction of a weaker person
in front of a stronger force. A man surrenders before a thing,
the greatness of which he comprehends: or before a thing that
is beyond his comprehension, and with whose greatness he is
completely overwhelmed: like the power, grealness and other
Attributes of Allah — when man tries to understand them, he
teels stunned and bewildered.
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But why should he submil to a thing which, altheugh beyond
his comprehension, seems to him within his grasp? If a man mis-
takenly believes that he knows the interpretation of an ambigu-
ous verse (although in fact he does not know it), he will never
submit himsell’ to it nor will he surrender before its greatness.

Second: Ambiguous verses were revealed to motivate the
minds to meditate and research. Had all the verses been distinet
there would not have been any nced for mental exercise and the
power of understanding would have withered away. And under-
standing is the most precious element of human life; it must be
nourished and developed for the sake of human perfection.

Comment: Alldh has ordered the man to meditate and
ponder on the signs found in the universe and in the man him-
sell’ — this exhortation is sometimes phrased in general terms
and often with reference to particular subjects, like the creation
of the heavens, the earth, the mountains, the trees, the animals
and the human beings: the difference in colours and languages
of mankind ctc. He has ealled him to think and meditale, to
walk in the earth and take lesson from the previous nations’
affairs. He has forcefully urged them to apply the minds to the
wonders of the world and to think hard, And He has extolled
knowledge and cognition in the best terms.

Was not all this enough for sharpening the mind and inten-
sifying the intelligence? Was there any further need of sending
down ambiguous verses — lo trap the minds and ensnare the
intellect?

Third: The prophets were sent to all the people — the
average ones and the above average, the intelligent and the dull,
the learned and the ignorant. Some realities and ideas cannot be
explained in plain language. Such subjects must necessarily be
described in a language clothed with allegory and metaphor.
Only the learned, intelligent and the above average persons will
be able to understand it; common people must necessarily be
told to believe in it and leave the matter to Allih,

Comment: The Book, according to the verse under dis-
cussion, contains some ambiguous verses, and some decisive
ones which are the basis of the Book, and which do explain the
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ambiguous verses when they are returned to them (decisive ones),
In other words, the ambiguous verses do not contain any ideas
other than those which may be clarified by the decisive ones,
And it leaves the question still unanswered: What is the use of
the ambiguous verses when all their meanings are clearly described
by the decisive ones?

The excgele, who wrote this reply, seems a hit confused.
He has divided the meanings of the Qurin into two mutually-
exclusive groups: Meanings that may be understood by one and
all tand they are the meanings of the decisive verses), and those
that cannol be understood except by some special people {and
they are the connotations of the ambiguous ones). If we accept
this classification, then the ambiguous verses shall notl be returmned
to the decisive ones — bul it is against the clear declarations of
the Qur’an that its verses explain each other.

Il no reply i frée from defect, then what is the answer to
the question given in the heginning?

The fact is that the presence of ambiguous verses is necess-
ary in the Qur'an, and it has resulted from the existence of the
interpretation. When we use the word, “ interpretation” , we refer
to its true connotation explained under the third heading. Various
ambiguous verses, when compared with cach other, lead to the
said interpretation.

To understand this statement, one should firs| ponder on
the style of the Qur'in, the factors on which the Divine teach-
ings are based, and the ultimate aim of the revelation. We may
describe it as following:-

I, Alldh has said that there is an interpretation for His Book.
All the Qur’anic realities, laws and teachings move around that
inlerpretation. But the said inferpretation is a sublime reality
minds cannol grasp it; intelligence cannot reach it; and imagin-
ation cannot perceive it. The only exception is of (hose purified
souls from whom Allih has removed cvery impurty; only they
can touch it,

It is the ultimate that Allih demands from human beings
— that they should answer His call to acquire the real knowledge
of His Book. This Book has the explanation of evervthing, and
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the key to its sccrets is the Divine Purification. Allih says: Alfah
does not desire to put on you any difficulty, but He wishes to
purify vou (5:7). In other words, the ultimate aim of ordination
of the shariah is the said Divine Purification.

This human perfection, like other ideals, is not attained
except by a few special persons, although the Call is addressed
to all, The religious training creates purity in various degrees in
various people. Some reach its highest point, some to various
points in between. It is like the piety (Le., fear of Allah) to
which lslam invites: ... fear Allgh as & due ro Him. .. (3:
102). But only a handful of believers acquire perfect piely;
others remain behind them, and a third band behind the second,
and so on. It happens because people differ in their aptitudes
and understanding.

The same is the case with social norms. The society expecls
every member o reach the zenith of all desirable characleristics,
like knowledge, industry, riches, comfort etc. — but only a few
attain this goal; others remain behind at various points in the way,
because of difference in their abilities.

Although society never remains without some individuals
who attain the highest possible rank in all perfections. not every-
one reaches there.

2. The Quran declares that the only way by which a man
can reach this destination is to know himsell, by acquiring true
knowledge and acling upon it. On the side of knowledge, he
should be faught the realities about his beginning and end as well
as ghoul what is between these two points; then he may truly
know himself, in the context of all relevant realities, On the side
of action, he should be made to follow the social rules — the
rules that would make him live a good social life, and would not
hinder him from the pursuit of knowledge and contemplation;
then he should be told to perform rites of Divire Worship —
these rites, if performed regularly, draw the soul towards the
Creator, help the heart in concentraling on one’s beginning
and end, and bring it nearer to the spiritual perfection and purty,
keeping it clean from the filth and dirt of materialism.

First study the verse: Te Him do ascend the good words;
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and the good deed [ifts them wp (35:10). Then add to it the
following, among other such verses:—

Alldh dves not desire to put on vou any difficulty, but

He wishes to purify you and that He wmay complete His

favour on you . ., (5:7).

O you who believe! take care of vour souls: he who errs

cannot rl yow when you are on the right way (5:105).

Allgh will exalt those of vou who believe and those who

are given kpowledge, in high degrees (58:11).

Then you will clearly see what was the aim of Allih in
sending down the religion and guiding the man to it, and appreci-
ate the way He used for this guidance.

Through all this, we reach to an important conclusion:

The social laws of Islam are the stepping stones for the
rites of Divine Worship, which in their turn lead the man to the
knowledge of Allih and of His Signs. Even a minor infringement
of, and change or alteration in, these social laws would disturb
and deflect the commandments concerning Divine Worship: and
that in its tum would disrupt the man’s knowlede of Allah.

It is a clear conclusion; and the experience shows its truth.
Il you ponder on the manner in which corruption stealthily crept
into Istamic affairs, and find out how it began and where it has
reached, you will see that it began with social laws, then surrep-
titiously it contaminated the rites of worship and ended with the
rejection of the spiritual realities and man’s knowledge of Allah,

Also, it was described earier that the misleading began
with following the ambiguous verses, sceking to inlerpret them
according to the people’s own liking.

3. Religious guidance is based on two pillars: Prohibition
of blnd following, and progress of knowledge among the relig-
ionists Lo the furthest limit. 1t is in conformity with the ultimate
goal of Islam, that is, the knowledge. There is not a single Divine
Book, nar a single religion, that puts so much empahsis on know-
ledge, and so forcefully exhorts its followers to seck it to the
farthest comers of the world as Islam does.

THat is why the (ur’an explains first, the spiritual realitics,
and then shows the relation of its practical laws to those realities,
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It tells the man that he exists because Allih has created him by
His own power; and has appointed some intermediate agents for
his creation and survival, like the angels, the skies, the earth, the
sun, the moon, the stars, the vepetables, the animals and, in short,
the time and the space. Now he is being irresistibly driven towards
his tetuming place and time: striving hard to reach his Lord to
meet Him: then he shall be recompensed for what he has done
— either to the paradise or (o the hell. This is the first set of the
spiritual knowledpge,

Then the Qur'an teaches him which deeds would lead him
to the lelicity of the paradise, and which to the infelicily of the
hell, In other words, it teaches him the rules of Divine Worship
and the social laws, This is the second set of that knowledpe.

Then it makes him understand thal these laws and com-
mandments lead to the bliss in the next world, In other words,
it tells him that the sscond set is related to the first; that these
laws have been ordained for his awn benelil, as they contain his
goad of this world as of the next. This is the third set.

The second set is like the preliminary; the first is like its
conelusion; and the third is like the binding cord that joins the
second set with the first. The verses describing all these sets are
numerouns and clear in their meaning: and il is nol necessary to
quote them here,

4, People, generally, do not comprehend what cannot be
perceived by the [ive senses: they do not understand ideas and
realities bevond the limil of matter and nature, And those who
train their minds through academic exercises to understand ab-
stract ideas and spiritual meanings, are not all on the same level —
each attains a certain degree of intellectual development and can-
not understand that which s beyond it. This phenomenon causes
sharp divergence in their perception of spiritual and metaphysical
subjects. This vast difference 1s 2 fact tha none can deny.

When we want to explmn to someone a certain new idea
we can do so only with the help of his previously acquired know-
ledge. If his perception is limited to the natural phenomena, that
new idea ean only be explained within the framewaork of that
limited understanding. For example, if one wants to explain the
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“taste’ of marriage to a minor child, one could only say that
it was sweet like honey, And if that person has some advanced
intellectual capacity, we may explain those spiritual realities
to the extent of his ability.

Also, it should be understood that the religious guidance
is not for a special group; it is for all the people,

5, These two factors — the difference in people’s under-
standing and the fact that religious guidance is meant for all
the people logether with the existence of the interpretation
for the Qur'an, made it necessary that the spiritual realities bhe
deseribed in the words and phrases akin to proverbs and simile.
It takes what the man already knows and uses it, because of a
certain similarity, to create a picture of what he does nol know.
As a commodity 1s weighed with a stone or iron weight — there
15 no resemblance between the stone or iron and that commodity
in form or substance, mass or volume, kind or species; Lhe only
similarity is in weizsht.

The Qurian has, in the verses quoted earlier (e.g.. Surely
We have made it an Arabic Qur@n, so that vou may understand.
And surely it is in the original of the Book with Us, truly elevaied,
Jull of wisdam, 43:3 —4) has hinted to this fact. But il has not
stopped there, It has described it clearly with the help of a parable
concerning truth and Talsehood: e sepds dowan water from the
heavens, then the valleys flow according to their measure, and
the torrent bears along the swelling form, and from what they
melt in the fire for the sake of (making) ornaments or apparatus
arises a scumr like it thus does Allah compare truth and falsehood ;
then as for the scum, if passes away as a worthless thing: and as
for that which profits the people, it remaing in the earth, thus
does Allah ser forth parables (13:17).

This parable 15 as much true about Allah’s action as it is
about His word. His action, like His word, is meant for truth;
but both are accompanied by some unintended things. Those
uninlended things temporarly cover, and come above, the
intended truth: but they soon go away: the truth remains
and survives to benefit the people, and the scum is removed
by another truth.
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The above-mentioned phenomenon is a mirror of the ambigu-
ous verses. Such a verst conlains a true meaning that is actually
intended; but it is accompanied by another unintended meaning
that hides the intended one and races to the minds before it. Bul
soon il is overcome and removed by another truth (a decisive
verse} that indentifies the true meaning, and erases the unintended
one, although it had temporarly gained the upper hand, It is so
that the truth i§ shown 1o be truth by His words, and falsehood is
seen Lo be falsehood, even though the gullty may be averse o it.

This explanation shows how the parable fits the Divine
words; it may in the same manner be applied to His actions.

The parable shows that the Divine realities and spiritual
knowledge are like the water which Allah sends down from
the heavens. At thal lime it is water, in the pure sense of the
world, unencumbered with any other condition. Then it starts
flowing in the valleys; and now it takes the shape of the water-
course — a wide river, a narraow stream and so on. These shapes
and measures are eslablished facts, they are nol imuginary thines.
(In this respect they resemble the benefits of the rules of the
shari'ah — we have said that they are the binding cord that
connaect those rules with the spritual truths. This characleristic
ol the rules is an established fact; it does not depend on verbal
description. )

Those rules, in the course of their flow, are often accom-
pamied by swelling foam that appears for a time being and then
vanishes. An example may be given of an abrogated verse: in the
nature of thing it should have remained in force permanently,
but another verse comes along, abrogates it, and puts another
rule in its place. This development also is an established fact; it
does not matter whether this religious reality has been clothed
with words,

The spiritual realitics and metaphysical ideas, inasmuch
as they are placed in the containers of the words, take the shape
of those containers; and are fettered with the demands of the
word and the language though originally they had no such
limitation or restraint, These words are true and fact, because
they were chosen by the truthful Speaker to convey His message.
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Yet they are like a similitude that represents the real meaning —
the meaning that is unfettered by the words, unencumbered by
the shapes of these containers. Therefore, the words pass through
the minds of the hearers and unintended meanings surround them
and ride high above them. It happens because the minds look at
the words in the light of their previously acquired ideas. This
mostly happens about those realities that are not familiar to com-
mon minds, like the spiritual facts, the real reason for which a
certain rule was ordained and so on. Bul so far as the rules them-
selves are concerned, there occurs no change, because invariably
always they talk about what iz within the sphere of man’s own
activities, and is, therefore, familiar to him. This discourse shows
that ambiguous verses are ambiguous because they contain the
spiritual realities and not the rules of relizion and sharl .,

6. Now we have reached the stage where we may explain
why the presence of ambiguous verses was necessary in the Qur'an,

The verbal expressions of the Qurlan are like similitudes
to the sublime Divine realities, Those realities have been brought
down, in these verses, to the level of common minds. An average
mind does not perceive excepl the natural phenomens; it cannot
comprehend the abstract Divine realities unless they are pul in
the mould of concrete expressions.

When pure spiritual facts are expressed in terms of body
and matter, either of the two things may happen — both of
them dangerows:

a) The mind may stop at those matenal expressions, taking
them to mean natural phenomena. Tt will thus fail to see the
reality beyond those expressions. It will, in short, take a proverb
in its literal sense, not knowing that it signifies something else;
and that that something is often not shown by its Ietters. Thus
the intended meaning will be neglected. The minds will not try
to look behind the screen of the words, as it will not know that
it has missed anything.

by If the mind realizes that the verse is a sort of a similitude
and tries to sce beyond the curtain of the words, by removing
from it unwanted elements that have no bearing on its intended
significarice, then there is a danger that it may discard some
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important element or leave intact some UNNECEssary One,

There is an Arabic proverh: “In the morning, the travellers
appreciate the previous night’s journey.” Because we know the
gtory behind this saving, when we hear it, we dispense with all
its sutrounding details, like the momming, the travellers and the
previous nights’s journey. What we understand from the proverb
is this: A work is appreciated only when it is completed and its
poad results begin to appear; but so long as the man is enpaged
in that work and is undergoing hardships in that activity he does
not like it If we did not know the story, and stopped at the
literal meaning of the proverh, we would nol know its significance,
and the proverk would turn into a proposition o1 news.

Omn the other hand, if we did not know the story bul realized
that it was a proverb, we would not know how much of it should
be discarded and what was ils true significance.

There is only one way to avoid these two dangers, and that
is to express thal one significance in various proverhs, moulding
each in a dilferent mould — one proverh would contain some
details that would be missing [rom the other. and the former
would not have some details of the latter, and so on. In this
way, those sentences would, through comparison and action and
reaction, clarfly ecach other and all together would show their
true significance, First, the hearer, on hearing various expressions,
would realize that they were not used in their literal sense; they
were like the similitudes describing an abstract idea in the moulds
ol various concrete expressions. Thereafter, he would be in a
position to know which details were to be discarded and which
to he retained — hecause the essential faetors would be prasent
in every sentence, while unnecessary ones would be missing from
one or the other,

This device to explain difficult ideas and complicated
thoughts is not peculiar to the Qur'an. It is found in every lan-
guage, every nation and every place. Man, by his nature, knows
that il only one story, proverb or similitude is given (o illustrate
an abstract ideas, unessential details would confuse the minds,
and might convey to them a wrong meaning, Therefore, he tries
to make the audience understand his idea with the help of a lot
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of stories and vared similitudes. Se that they may distinguish
the true significance from the unnecessary details.

It 1s now crystal clear that it was necessary — nay, essential
— that the Qur'an should contain ambiguous verses: and thal
that ambiguousness should be removed with the help of other
unambiguous verses. Those who object on the presence of such
verses in the Qur’in do not know what they are talking about,

6. Conclusion

This discourse on ambiguous and decisive verses and the
Qur'dnic interpretation has become a bit lengthy. But through
it, we have been able to clarify the following ten points: —

First: The Qur'an contains two kinds of verses, the decisive
and the ambiguous. If a verse, seen alone, is capable of more than
one meaning, it is ambiguous: otherwise, it is decisive.

Second: The whole Qur'an, with all ils decisive and am-
biguous verses, has its interpretation. Thal interpretation is not
the connotation of its words; it is an actually existing reality:
a reality that has the same telation with the knowledge, facts
and ideas menlioned in the Qur'an, as the significance of o pro-
verb has with thal proverb. All the Quranic knowledge is like a
similitude for the Qur'anic interpretation that is with Allih,

Third: The interpretation may be known to the purified
servants of Allih: they are the ones who are also (irmly rooted
in knowledge.

Fourth: It has been said in the second conclusion (hat
the Qurianic knowledge and ideas are like a similitude for the
Qurianic interpretation. Now, we come to a further lower level.
that is, the Quriinic words and expressions. These words and
cxpressions, in their tumn, are like a similitude to the above-
mentioned Qur'anic knowledge, facts, and ideas.

Fifth: It was as essential for the Qurian to include some
ambiguous verses, as il was to have some decisive ones,

Sixth: The decisive verses are (he basis of the Book, to
which the ambiguous ones are returned, that is, the latter are
explained with the help ol the former.
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Seventh: Decisiveness and ambiguousness are relative gual-
ities. The same verse may be decisive in one context and ambigu-
ous in another. Also, it may be decisive in comparison to one
verse and ambiguous in relation to the other.

There is no ahsolutely ambiguous verse in the Qur'ing
although there i no reason why one or more verses may not
be decisive.

Eighth: i is essential that the verses of the Qur'an should
explain each other.

Ninth: The meaning of the Qur'an has various grades.
They are placed vertically one behind the other. They are nol
ranked side by side, horizontally; otherwise, it would entail
the use of one word in more than one meaning — and it 1 not
permissible, Nor are they like real and metaphorical mean-,
ings; nor like various adjunctl meanings attached to a real one.
Rather, they are all various grades of the one real meaning —
thus, they all are its real meanings, and the peoples’ minds com-
prehend its various grades, according to their intellectual and
spiritual capacity.

This statement requires some elaboration:

Alldh has said: Fear Alldh as is due to Him (3:102), The
wornl, “ar-ragwd’ [,,51'9.%3_11 = piety, fear of Allah), denotes
ahstaining from what Alldh has forbidden and doing what He
has ordered. As the verse shows, the highest grade of piety is the
one menlioned therein: “as is due to Allah™. By inference, there
must be other lower grades, “Piety”, or in other words, “good
deeds ™. are therefore of various grades, one above the other.

Also. He says: Ts then he who follows the pleasure of Allah
fike hint who has brought upon himself the wrath from Allah,
and whase abode i hell? And it is an evil destination. They
are of (diverse) grades with Alldh, and Allgh sees what they do
(3:162 — 163).

It shows that all deeds — goad and evil alike — are of various
prades and ranks. That the diverse grades mentioned in the verse
refer to the deeds, is clear from the concluding sentence, "and
Alldh sees what they do™. Two more verses are as follows:—
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And for all are grades according to what they did, and so

that He may pay them back fully their deeds and they shall

nad he deale with wnjustly (46:19).

And all have grades according to what they do; and vour

Lord is not heedless of what theyv do (6:132).

There are many verses of this tenor, and among them are
those that show that the grades of the paradise and depths of
the hell are based on the grades and deprees of the good and
bad deeds respectively.

It is known that action, of whatever kind it may be, ema-
nates from knowledge, that is, from the relevant conviction of
the hearl, That is why Allih has proved infidelity of the Jews,
evil intentions of the polytheists, and duplicity of the hypoerites
from their actions: as the belief and faith of the prophets and
the believers has been proved from their actions. The verses
having this scmantic flow are very numerous and there s no
need to quote them here.

Every action emanates from a relevant knowledge and
demonstrates it. And then that action enhances that relevant
knowledee and belief and makes il firmly scttled in the mind
and soul, As Allih savs:i—

And (as for) those who strive hard for Us, We will most

certainly guide them onto Our wavs; and Alldh is most

surely with the doers of good (29:69).

And worship thow thy Lord wntil there comes to vou the

certainty {or, that which is certain) (15:99),

Then evil was the end of those who did evil because they

rejected the signs of ANah and used to mock them (30:10).

So He made hypocrisy 1o follow as a consequence into

thelr hearts till the day when they shall meer Him because

they failed to perform towards Alldh what they had pro-

mised with Him and because they told lies (9:77).

There are a lot of verses of this significance; and they show
that every action — good or bad — creates knowledee or ipnorance
(i.e., wrong knowledge) respectively,

There is a verse thal contains the gist of this topic about
good deeds and useful knowledge:
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To Him do ascend the good words, and the good deed

lifts them up (35:10).

I clearly says that the good word, that is, true belief, ascends
to Allih and brings the believets nearer to Him; and the o
deeds lifts this knowledge and beliel up. The ascension of know-
ledpe and belief depends on their purity from doubt and con-
fusion: and on undisturbed attention of the soul towards Allah.
The more intense this purily, the higher the reach of that know-
ledge and belief,

The words used in the verse hint to this fact: The good
words do ascend, and the good deeds do lift them up. Ascension
is apposite of descension, and lifting up is opposite of pulting
down. When a thing moves from a lower to a higher level it is
deseribed in these two terms that look al the two points of the
movement. It s said to be ascending, because il moves towards
the higher level, coming nearer lo it; and is said to be nsing or
lifting up, because it leaves the lower place moving away from il.

The pood deeds lift the man up and remove him away from
this transient world and its base desires. They do not let him en-
qnare himself in the trinkets of this material life, or to go and get
Iast in the maze of the unenduring and ever-changing “know-
ledge™, The more the good deeds lift him up, the hisher his good
words do ascend, and purer becomes his spiritual knowledge,
farther from the impurities of confusion, doubt and imagination,

The good deeds are of diverse grades and degrees; and every
prade lifts the good words and creates the knowledge of Divine
realities according to its own strength and condition.

The same details are true, in reverse, for the evil decds
and bad words, that is, wrong knowledge. Evil deeds sink down
lhe man into the yvawning depths of lEnorance, hypocrisy and
infidelity. This subject was discussed in short i the Commentary
of the verse, Guide us to the straight path (1:6).

Now. it is clear from above that people are of different
erades and tanks, so lar as their nearness or distance from Alldh
is concerned. Tt all depends on their good or evil deeds and
good or evil wonds, that is. knowledge. It goes withoul saying
that what people of a certain grade would understand from a
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Divine Speech would be quite different from what those on il
higher or lower level would understand from the same. That is
what we mean when we sav that the Qur’in has various meanings,
all ranked vertically one behind the other.

Allih has mentioned in the Qur'in various categories of
His servants, and has reserved or each a special kind of knowledge
and cognition. For example: —

a) Those who are freed (Irom sins) — they have been given
knowledge of the attributes of their Lord: Hallowed be Allah,
from what they ascribe, except the servants of Allgh, freed
(from sins) (37:159 —160). They have also been given some
other knowledge, which we shall describe, Allah willing, in some
other place.

b) Those who are sure — they have the distinetion of being
shown the kingdom of the heavens and the earth: And thus did
We show Ibrahim the kingdom of the heavens and the earth and
that he might be of thase who are sure (6:75).

¢) Those who (urn to Him asain and again — they have
been favoured with minding: . . and none minds but he who
turns (to Him) again and again (4013 ).

d) The learned ones — they understand the parables of
the Qur'an: And these examples, We set them forth for the peo-
ple, and none understand them bur the learmed (29:43). They
are also the people of understunding who meditate on the Qur'in:
Do they wot then reflect on the Quridn? Nav, on the hearts
there are locks (47:24): Do they not then meditate on the
Qur'dn? And if it were from any other than Alldh, fhey
would have found i it many o discrepgncy (4:83), The three
verses point lo the same meaning — those who understand and
meditate on the Cur'in, know the trye meaning of the ambigu-
s verses relurning them to the decisive ones,

e) The purified ones they have the special distinetion
of the knowledge of the interpretation of the Book: Most surely
it is an honoured Qur'dn, in a Book that is hidden: hone do touch
it save the purified ones (56:77 —79).

[} The friends of Allih — they are the people submerged
in the love of Alldh; they are inattentive to everything ather
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than Alldh; that is why they are alraid of nothing and grieve for
nothing: Now surely the friends of Allih — they shall have no
Sfear mor shall they grieve (10:62).

Likewise, there are those who are near to Allih, the chosen
ones, the truthful ones, the good ones and the believers, Each
of these groups has a special kind of knowledge and perception
reservied to it: and we shall describe them under relevanl verses.

Face o face with these, are the grades of evil and falsehood,
every prade having a peculiar type of misinformation and ignor-
ance. The people of those grades are called unbelievers, SIMTEES,
unjust and so on. They are inclined to misinterpret the signs of
Allah, and not to grasp the spiritual realities and their knowledge,
For the sake of brevity, the verses are nol given here,

Tenth: The Qur'anic verses have the capacity to be applied
wherever their meanings come true, A verse is not confined to
the event or circumstances in which it was revealed. 11 covers all
cituations that are akin to the circumstances of its revelation, In
this respect also they sire like the proverbs that are not restricied
to their original oceasion, bul are applied to all similar situations.
I'he principle is called the “flow of the Quran™, of which a short
description was written in the beginning of the first volume. )

TRADITIONS

[t is written in at- Tafsir of al-‘Ayyishi: Abf ‘Abdillah (a.s.)
was asked about the decisive and the ambigous verses. He said:
“The decisive is thal which is acted upon; and the ambiguous is
that which is doubtful for the one who is ignorant of it.”

The author says: There is a hint in the last sentence thal
the knowledge of the meaning of the ambiguous verse is poss-
ible to him who is not ignorant of it.

The same book guotes the same lmam as saying: *The
Our'an is decisive and ambiguous.“As for the decisive, you believe
in it. act upon it and submit to it; and as for the ambiguous, you
believe in it but do not act upon it. And it is the word of Allah,
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Mighty and Great is He: then as for thase in whose hegrts there
is perversity, they follow the part of it which iy ambiguous, seek-
ing to mislead, and seeking to give it (their own) interpretation,
bur none knows jts nterpretation except Alldh; and those wio
are firmly rooted in knowledge say: 'We believe i it, it iy all
from our Lord.' And those who are firmly rooted in knowledge
are the progeny of Muhammad (s.a.ws )"

The author says: We shall discuss the last sentence later,

The same book quoles Mas‘adah ibn Sadaqah as saying: “*[
asked Abi ‘Abdillah(as.) dbout the abrogating (verse), and the
abrogated, and the decisive and ambiguous (ones). He said: *The
abrogating is the firm (verse) thal is acted upon; and the abrogated
i5 the one that was acted upon and then came the verse that abro-
gated it; and the ambiguous is the one that is doubiful to him
who is ignorant of it* "

It another tradition this reply is reported as follows: “The
abrogating is the firm (verse): and the abrogated is the one that
passed away; and the decisive is the one thal is acted upon: and
the ambiguous is the one whose one part resembles the other,”

al-Baqir (as.) said, inter alia, in a tradition: “So the gbro-
gated (verses) are among the ambiguous ones.” (al-Kafi)

ar-Rida (as.) said: “He who retumed the ambiguous (part)
of the Qur'an to its decisive {(part), was guided to the strajght
path.” Then he said: “Verily, there is ambiguous in our tradi-
tions, like the ambiguous of the Qur'an; therefore, return its
ambiguous to its decisive, and do not follow its ambiguous,
lest you go astray.” ¢ Uyitnu 'l-akhbar)

The author says: All the above- mentioned traditions explain
the term “ambiguous™ in nearly the same way. All of them sup-
port our earlicr statement that the verses' ambiguousness may he
removed by explaining them in the light of the decisive verses.
Also, it was explained why the abrogated verse wis counted
among the ambiguous: It is because it seems lo promulgate a
perpetual law and then comes the abrogaling verse and shows
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that its “‘perpetuity’ is cut short. The word of the Imam, that
there was ambiguous in their traditions like the ambiguous of
the Qur'an and decisive like the decsive of the Qurting, is sup-
porled by many other traditions of Ahlu I-bayt (as.), that are
nearly af-mufowdtir, Reason also supports i, Their traditions
deal with the same subjects that are described in the Qurian;
and ambizuousness is the characteristic of those subjects inasmuch
as they are clothed with the words; it is not a characteristic of
the word, per se. In short, ambiguousness happens because the
verses are like the parables of the sublime spiritual facts. And
this factor 5 equally present in the traditions. Therefore, like
the Qurin, the traditions also are ambiguous and decisive. And
it has been narrated that the Prophet said: “We. the group of
the prophets, have been ordered to talk with the people accord-
ing to the capacity of their understanding.”™

It is narrated i at-Tafsie of al-*‘Ayyashi from Ja'far ibn
Muhammad from his father (peace be on them both) that a
man said to Amire l-mu’mitin (as): “Will you describe to
us our Lord, so that we may love and know Him more,"” Hearing
it he became angry and delivered a sermon, in which he said:

“Yau should stick, O servant of Allah: to what the Qurian
has shown you aboul His attributes, and the Apostle has guided
you about His knowledge: and seek illumination from the lizht
of his puidance, because it is a bounty and a wisdom thal you
have been given. Therefore, accept what you have been Ziven
and be of the grateful ones. And whatever task Satan imposes
an wvou, which neither the Book has imposed upon you nor the
traditions of the Apostle and the (truly) guiding Imams have
orlered vou (1o know). then entrust its knowledge to Alldh:
and do not (try to) measure the greatness of Allah. And know,
O servant of Allih! that those who are firmly rooled in know-
ledee are those whom Alldh has kept above the need of crashing
into the screens put before the unseen: so they took it upon
themselves to acknowledge all that they were unaware of its
gxplanation, from the unseen that is screened off, and they
said: 'We beliove in it it i all from owr Lord." And Alldh has
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praised (them for) their acknowledging their inability to zel
that which their knowledge had not encompassed. And when
they refrained from going into what Allah had not ordered themn
to_search, Allih called this refraining as being firmly rooted in
knowledge, Therefore, be content with this much, and do not
measure the greatness of Allah with the measure of yvour under
standing; otherwise, you would be of those who are doomed to
perdilion.”™

The author says: The sentence. “And know . . . that those
who are firmly rooted in knowledge . . ", throws lurther light
on the meaning of “and™ in the word of Allih, “and those who
are firmly rooted in knowledge sav. . .". This tradition shows
that, according to the Imam, thal “and” is not a conjunclive; it
starls a new sentence, as we have explained in the Commentary,
What this tradition, however, shows is that this verse does not
prove thal those who are firmly rooted in knowledge know the
interpretation of the Qur'an: not that it proves that they do not
know the said interpretation. It does not deny the existence of
other proofs to show -that they know this interpretation, as we
fiave explained earlier; and some traditions of the Imams of
Al "I-bayt also support it. The words, “are those whom Allah
has kept above the need of. . .*. are the predicate of the subject,
“those who are firmly rooted , . "

The sermon exhorts the enquirer to hold fast to Lhe praciice
of those who are firmly rooted in knowledge ; to confess his ignor
ance of what he does not know — in this way he would become
one of them.

It means that, according to the Imim, those people are
firmly rooted in knowledge who hold fast to whal they know
and do nol cross the bhoundary to what they do not know,
“The unscen that is hidden behind the sereens™ is the intended
meaning of the ambiguous verse that is hidden from common
minds. Thal is why the Imim mentioned soon after that they
“acknowledge all that they were unaware of its explanation
from the unseen...”: note that he did not say, “unaware of
ils interpretation . . .”"
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as-Sadiq (as.) said: “We are those who are firmly mooted
in knowledee: and we know its interpretation.” (al-Kdf7)

The author says: It may appear from this iradition that
the Imam took the word “and™, in the verse, “and those who
are firmly rooted in knowledge ™. as a conjunctive and that, in
addition to Allih, those also knew the CQur'inic interpretation
who were firmly rooled in knowledge. But (his apparent conno-
tation is not in place, because of the explanation given earlier,
and also because of the preceding tradition.

Also, it is possible that the Imdm wsed the word ™ inter-
pretation™, as a synonymous for “exegesis™; such usage was
commaon in the early centluries.

“ _and we know its interpretation”: A preceding tradi-
tion also had said; “And those who are firmly rooted in know-
ledpe are the progeny of Muhammad™. This statement is found
in other lraditions too. All this is a part of the Now of the Qur'in
— applying the verses wherever they fit perfectly.

It is reported in al-KdfT from Hisham ibn al-Hakam that he
said: ““Abu "1-Tasan Masa ibn Ja'Tar (a.5.) told me: °. . . O Hisham!
Verily, Allih quoted a good people as saying: Our Lord! Make
not aur hearts (o deviate after Thou hast guided us (aright) ; and
arant us from Thee mercy, surely Thou art the mast liberal (river,
They were aware that the hearts could deviale and return to their
blindness and perdition, Verily, he did not tear Allih who did not
understand from Allih: and (as lor him) who did not understand
from Allih, his heart would not be reselute with a conflirmed
knowledee, which he could visualize and whose reality he could
find in his heart. And only that one can be like this whose word
confirms his deeds, and whose private (life) is in conformity with
his manifest {one): because Alldh (Honoured is His name!) did
not prove {one's) esoteric (and) hidden wisdom except through
ils manifestation and declaration.””

Theé author says:**Verily, he did not fear Allah who did not
understand from Allih™: Tt expresses the same idea as the words
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of Allih: Vertly fear Allah only those of His servants who are
possessed of knowledge (35:28). The sentence, “and (as for him)
who did not understand from Allih. his heart would not be
resolute with a confirmed knowledge . . .7, is the best expression
to explain the significance of being firmly rooted in knowledge.
Unless a reality is thoroughly understood, the loopholes of doubts
and confusion would not be closed, and the heart would remain
perturbed and perplexed in believing it. But when the understand-
ing is completed and the heart resolutely believes in it, il would
not go against the dictates of that firm knowledge: and would
nol lo'low the ftemptations of desire. Then there would be no
discrepeney between his seeret and open lives; what would be in
his hear: would manifest itself through his deeds: what he would
say would conform with what he does.

The words, “and only that one can be like this whose word
confirms . . .", describe the characteristics of those who are
firmly rooted in knowledge.

Ibn Jarir, Ibn Abi Hatim and at-Tabarini have narrated from
Anas, Abt Amimah, Wathilah ibn Asga® and Abu 'd-Dardd’ that
the Apostle of Allah (s.a.w.a.) was asked about: rhose who are
firmly rooted i1 knowledge. He said: “He whose oath is abode
by, and his tongue is truthful, and his heart is stead fast. and whose
stomach and genitals are chaste, then that is among those who
are firmly rooted in knowledge.” (ad-Durru 'l-manthiir)

The author says: This tradition may be explained in terms
of the preceding onc,

al-Baqir {(a.s.) said: *Verily, those who are firmly rooted in
knowledge are those in whose knowledge there is no d iscrepancy.”
(al- Kafi)

The author says: This explanation fits the verse perfectly.
The verse shows thal perversity and deviation of heart is opposite
of firmly rooted knowledge, Therefore, there would be no devi-
ation, confusion and discrepancy in the knowledge of those who
are firmly rooled in knowledge.
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Ibhn Abi Shaybah, Alhmad, at-Tirmidhi, Ihn Jarir, at-Tabaran
and Ibn Marduwayh have narrated from Umm Salmah: “Verily,
the Apostle of Alldh used to say very often in his invocations,
‘) Allah, O Turner of the hearts! Keep my heart firm on thy
religion.” I said: ‘O Apostle of Allih! and do the hearts tum?’
He said: *Yes. Alldh has not created a single human being from
the progeny of Adam but that his heart is between two of the
fingers of Allih; then if He wills, He keeps it straight; and if He
wills, He tums it away. .."” (ad-Durru 'l-manthiz)

The author says: This idea has been narrated through several
chains from a number of companions, like Jabir, Nawwas ibn
Sam‘dn, ‘Abdullih ibn ‘Umar and Abi Hurayrah. The well-known
are the words of the tradition ol Nawwas: *“The heart of the son
of Adam is between two of the fingers of the Bencficent (Allah).”
And the same words have been narrated, as I think, by ash-Sharif
ar-Radi in his al-Majdzdtu "n-nabawiyyah.

It has been narrated from ‘Ali (a.s.) that he was asked: *ls
there with vou anything of the revelation? (i.e., Do you receive
any revelation from Allih?) He replied: “*No, by Him Wheo split
the grain and created the soul! Except that Allih gives a servant
understanding of His Book.”

The author says: It is one of the most important traditions.
The legst that may be proved from it is that all that astonishing
knowledge that spread from him and which even today stuns the
minds, was all derived from the Qurin.

as-Sadiq (as.) narrated from his father through his fore-
fathers (peace be on them all) that the Apostle of Alldh (s.a.w.n.)
said: ‘O people! You are in an interim station, and you are riding
on a journey, ancd the speed with which you are taken away is
fast: and you have seen the night and the day and the sun and
the moon (how) they wear out every new (thing), and bring
near every distant (object), and bring out every promised
{affair) : therefore, prepare yvour outfit for the distant journey.”
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The Imdm said that at this point al-Migdid ibn al- Aswad stood
up and asked: “And what is the interim station? O Apostle of
Alldh!™ He said: “The house of communication and cessation.
Therefore, when mischiefs come to confuse you like the segments
of a dark night, then hold last to the Qur'an: as it is the inlercessor
whose intercession shall be granted: and a credible advogate !
and whoever keeps it before him, it will lead him to the Gurd BIl;
and whoever keeps it behind, it will drive him to the Fire; and it
is the guide that guides to the best path; and it is a Book in which
there is explanation, particularization and recapitulalion; and it
is a decisive (word), and not a joke; and there is foril a manifest
(meaning) and an esoteric (one): thus its apparent {meaning) is
firm, and its esoteric (one) is knowledge; ils exterior is clegant
and its interior deep; it has (many) boundaries. and itz boundaries
have (many) boundaries: its wonders shall not cease, and its (un-
expected) marvels shall not be old. There are in it the lamps of
gudance and the beacon of wisdom. and a suide to knoy

for him who knows the attributes, Therefore, one should extend
his sight; and should let his eyes reach the attribute: so that one
who is in perdition may get deliverance, and one who is entangled
may gel free; becanse meditation is the life of (he heart of the
one who sees, as the one having a light (easily) walks in the dark-
ness; therefore, vou must seek good deliverance and (that ) with
little waiting.” (al-Kafi)

The author says: al-‘Ayyashi has narrated it upto the words,
“therefore, one should extend his gight ™,

It is narrated in al-KdfT and at-Tafsir of al-*Ayyashi from
as-Sadiq (as,) that he said that the Apostle of Allih (s.a.w.a.)
said: “The Qurin is a guide from wilderness, an eyesight for
the blind, a pardon for the sinnet, and a light against darkness:
a brightness [rom the happenings, and safety from disaster. and
guidance from going astray: a clarity in the chaos, and the means
o reach (salely) from this world to the next; and there is in it
the perfection of your religion; and no one deviated from the
Qur'an except to the Fire.”
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The anthor says: There are countless such traditions narrated
from the Prophel and the Imims of Ahlu '[-bayt (peace be on
them all}.

It is narrated in af-Tafsir of al-‘Avyashi from al-Fudayl ibn
Yasir that he said: =1 asked Abi Ja'far (a.s.) about this tradition:
‘There 5 no verse in the Qur'an but it has an exterior and an
interior. and there is no word in it but it has a boundary, and
cvery boundary has a watching place.” (1 asked him) what was
the meaning of exterior and interior, The Imam said: "Its exterior
is ils revelation: and its interior is its interpretation; some of il
has already passed (ie. happened) and there is some of i that
has nol come about yet; it runs along as run the sun and the
moon, when a thing of il comes (1o its appointed place and
time) it happens. Allih has said: and none kiows [ts interpre-
tation except Alldh and those who are firmly rocted n krnow-
ledge; we know il." "7

The author says: “Some of it las already passed and there
i« some of it that has not come about yet™: Apparently the
pronoun it stands for the Qur'an — for its revelation and inter-
pretation both, Therefore, the sentence it runs along as run the
qun and the moon™, will apply to both the revelation and the in-
terpretation. So far as the revelation (ie., the revealed word ) is
concerned il is the same thing as applying the verse to all situ-
atinns in which its imporl comes true; and which is termed as the
fMow of the Quran. For example, look at the verse: O you who
helicve! fear Alldh and be with (he [rue ones (9:119). It was
addressed. initially. to the belicvers who were present at the time
of its revelation. Now it is applied to all the believers who came
afterwards and will come upto the Day of Resurrcction. It is
the most obvious application that is practised not only by the
Muslims but by all sensible persons in every language.

But there are some other ways of finer and still more
finer applications, For example. when the verses of fighting are
used to exhort the believers to fight against their own selves, oT
when the verses condemning the hypocrites are applied to the
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sinful believers, it is a finer application.

When one proceeds further in one’s spiritual journey then
the above-mentioned verses of fighting and hypocrisy as well as
the verses concerning the sinners are applied to those virtuous
servants of Allih whe for a fleeting moment turm towards
unavoidable worldly affairs, thus disrupting their meditation,
remembrance of, and presence before, Allih. Needless to say
that it is a much more finer application than the previous ones,

And its finest application comes when those most perfect,
most virtuous and most beloved servants of Allah apply thaose
verses to themselves because they, in their love of Alldh, think
that they have failed in discharging their duty to Allih,

From the above discourse. it becomes clear that:

First: The Qur'dan has connotations of varying degrees,
that are applied to varous groups according to their spiritual
perfection. Those who have described the stages of faith in, and
love of, Allah, have mentioned even more finer applications
than those written above,

Second: “Exterior” and “interior™ are relative attributes.
Every exterior is ‘interior when seen in relation to a more exterior
meaning; and every interior is exterior in comparison (o a more in-
terior one. The following tradition explicitly mentions this fact.

al-‘Ayyashi has narrated, in his /- Tafsir. from Jabir that he
said: “I asked Abni Ja‘far (a.s ) the explanation of (a verse of )
the Quridn, and he xplained it to me. Thereafter, | asked him
(the same question) and he gave me a different reply. So I told
him: *May I be vour ransom! You had given me, befors this
day, a different reply to this very question!’ Thereupon he said:
‘O Jabir! verily, the Qurian has an interior, and for its interior
there is an interior: and (it has) an exterior, and for its exlerior
there is an exterior. O Jibir! and there is nothing fariher from the
understanding of the men than the explanation of the Qur’an.
VYerily a verse. its first {part) is about (i.e., throws lisht on) one
subject, and its middle is ahout another maiter, and its end is
about a third thing, and (still) it is a well-connected speech,
(that) revolves in various ways.’
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The same book narrates a tradition from the same Imiam
in which he said: “If a verse is revealed about a people and those
people die, that verse does not die. Otherwise, nothing would
have survived of the Qur'an, But the Qur'an, its first is applied
to its last. so long as the heavens and the carth will continue.
And for every group there is a verse, which they recite, they
are from it (ie., it is applied to them) either from good or
from evil.”

Humran ibn A'yan saicd: 1 asked AbG Ja'far (a.s.) aboul
the exterior of the Qurtan and ifs interior; and he said: "lts ex-
{erior are those people about whom the Qurdn was revealed;
and ity interior are those who do as those had done; that which
wis revealed about (hose flows about these (le., i applied to
the followers alse).” ™ (Ma'dni "{-akhbdr)

It is narrated in the Tafsir as-SafT that "All (as.) said: “There
‘%« no verse but it has four meanings; Manifest, and esoteric, and
boundary and rising (or watching) place. So, the manifest is the
recitation, and esoteric is the comprehension, and boundary is the
commandments of lawful and unlawful, and rising (or watching)
place is the Divine purpose, expected of the servant through
this verse.'™

The author says: “Recitation™ is counled as one of the
meanings; it shows that this word relers to the apparent mean-
ing of the verse. lThen “comprehension™, which is given as ils
oppasite, would mean the inner {esoteric) meaning hidden behind
the apparent one; “the commandments of lawful and unlawful”
refers to that Qurtanic knowledge which ene acq wires in its first
or intermediate stages; thus it stands face to face with the “rising
{or watching) place™ which is the highest erade of the meaning.
Prohably, the boundary and the rising place are relative terms,
a4 the manifest and the esoteric ure — thus every higher grade
may be called a nising place in comparison to a lower level.

“af-Maila® " ‘élh.;.lif rising place, horizon) may also be
read al-muttala’ ( ’eJLijlz the watching place). As the Imam
has said, it Tefers to that Divine purpose for which Lhe verse was
revealed and which the servant of Allah is expected (o fulfil.



CHAPTER 3, VILRSES 7 — 9 109

These four meanings have also been mentioned in a famous
tradition of the Prophet which is as follows: —

“Werily, the Qur’an has been revealed on seven letters: For
every verse of it, there is an exterior and an interior, and for
every boundary there is a rising place.”

In another version the last sentence is as follows: “and for
each there is a boundary and a rising place ™.

According to the first version ( ““for every boundary there
is a rising place™ ), it meuns that for each exterior and interior -
that is, the boundary — there is a rising place to which it ascends,
This meaning is clear. And the second version (“for each there
is a boundary and a rising place™) may also be interpreted in the
same way: each exterior and interior has a boundary, that is, its
own meaning. and each has a rising place to which it ascends
in other words, it would be referring to the “interpretation™,
But this explanation is nol in conformity with the tradition of
‘Ali (a.5.) mentioned above (“There is no verse but it has four
meanings . . ."").

In the light of the above given discourse, the four terms
may be explained in the following way:

The exterior is the manifest meaning that is understood
from the words of the verse.

The interior is the esoteric meaning which is hidden behind
the manifest one. It may be one or maore — one behind the other
— nearer to the manifest one or distant. with o without any
intermediate link,

The boundary is the meaning, whether the exterior or the
inlerior,

The rising place is that meaning from which the boundary
{as explained above} arises. In other words, it is the esoteric
meaning that is immediately adjacent Lo the boundary.

There is a tradition, narrated fhrough both the Shi‘ah and
the Sunni chains, from the Prophet that he said: “The Qur’in

has been revealed on seven letters,”™

The author says: Although there are some minor differences
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in the wordings of various versions of this tradition, it has been
narrated by so many people as to make it nearly af-muiawdtir,
and thé narrations are nearly similar in meaning, and have come
both {rom the Shi‘ahs and the Sunnis, There is a great controversy
concerning the meaning of this tradition — some forty explana-
tions have been given for it. But, in reality, there should not be
any difficulty in understanding it, because its explanation is given
in (he traditions themselves; and that should be followed, instead
of inventing new @xplanations.

Some of these traditions say: The Quriin has come down
on seven letters; order, restraint, exhortion, intimidation, argu-
ment, stories and parables.”

Another version counts them as follows: restraint, order,
lawful, unlawful, decisive, ambiguous and parables.

‘Alf (a.s.) is reporled as saying: “"Verily Allah revealed the
Qur'an on seven categories, each of wlich is sufficient and sat-
isfying: and they are: order, restraint, exhortion, intimidation,
argument, parables and stories.”

Therefore, the seven letters must be explained as seven
modes of address, seven kinds of expression. They are seven;
vet they are one in their aim, becausc all invite to Alldh, and
call to His straight path.

Tt may be inferred from these traditions that all fundamental
spiritual knowledge is confined within the parables; because other
six categories cannot be applied {o those realities, except by
stretching the meanings of the wordls.

TRADITIONS ON INTERPRETING THE QUR'AN
ACCORDING TO ONE'S OPINION

The Prophet said: “Whoever inferprets (ie., gxplains) the
Qur'an according to his opinion, should seitle himself in his seat
of Fire." {as-Safi)

The author says: This matter has been narrated by both the
Sunnis and the Shi‘ahs. And there are many other traditions of



CHAPTER 3, VERSES 7 - 0 111

the same import, narrated from the Prophet and the Imams of
Ahli "lI-bayt (a.5.).

It is narrated in Munyatu 'I-murid that the Prophet said:
“Whoever spoke about the Qur'an without knowledge, should
settle himself in his seat of Fire.”

The author says: Also, it has been narrated by Abo Dawid
in his as-Sunan.

The Prophet said: “Whoever speaks about the Qur'an with-
out knowledge, shull come on the Day of Resurrection reined
with a rein of fire.” (Munyetu 'l-murid )

The sume book narrates that the Prophet said: “Whoever
spoke about the Qur'an of his own opinion (even if) he was right,
he committed wrong.™

The author says: This tradition has also been narrated by
Abn Dawad, at-Tirmidhi and an-Nasa'i.

The Prophet said: “What T am afraid of, most of all. con-
cerming my wrnah after me, is the man who will take the Qur’an
putting it in wrong place (i.e., giving wrang interpretlalions )"
(al-Munyaty "l-murid )

Ab@ Bagir said that Abfi ‘Abdillah (a.s.) said: “Whoever
interprets the Qur'in according to his own opinion, il he gets
to the right interpretation, he shall not be rewarded: and if he
errs then he shall be farther away from the heaven. (at-Tafsir,
al-‘Ayyashi )

The same book quotes Ya'qub ibn Yazid who narrated from
Yasir Lthat ar-Rida (a.s.) said: *Opinion in the Book of Alldh is
infidelity.”

The author says: This theme is found in other traditions
wrilten in ‘Uydnu l-akhbdr, al-Khisdl and at-Tafsiv of il - Ay
yashi among other books,

The words of the Prophet: “Whoever interprets (ie., ex-
plains) the Qur’dn according to his opinion™: ar-Ra'y ( ﬁiﬂ =
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opinion) means the belief reached al after diligent research. 1t
is also used for the opinion hased on desire and one’s own in-
clination. The Prophet has used the phrase, “his opinion™; it
shows that what is condemned is the interpretation of a verse
independently without looking al other televant verses. It does
not forhid striving hard and doing one’s utmost to understand
the meaning of the Qur'an; nor does it say that one should con-
fine onesell to what has been said in the traditions of the Prophet
and Ahlu [-bayt (a.s.) relating to the exepasis of the verses (as
many traditionalists think). Otherwise, it would be dinmetrically
opposed to the many verses which show that the Qur’an is plain
Arabic and which exhort the people to meditate on it; also it
would be against many traditions that tell them to tum to the
Qur’in and judge the traditions by it

What (he words, “‘asccording to his opinion™, reler to is
explaining the Qur'an according to one’s personal views by being
independent of other Qurianic declarations. This happens when
an exegete depends solely on the instruments of Arabic language
and literature, which are used for understanding a human talk.,
When we hear a speech of a man we al once look towards the
rules of the language so that we may understand what the speaker
means. and in this way we decide its import; we use this method
everywhere, even in legal matters like testimony and acknow-
ledgemment. We use this method because human speech is based
on the tules of language and rhetorics.

But the Quran’s diction is not based on this foundation,
as we have explained earlier, The whole Qur’an is a speech whose
centences and verses are all related to one another; at the same
time thev are separate from each other; one part speaks with,
and leads to the others, as ‘Al (a.s.) has said: “Obviously, it is
not enough to look al a single verse in the light of language and
literature and decide what it means, unless one meditates on all
the relevant verses and strives oné’s utmost to find out from all
of them together what that particular verse means. The verse
4:82 poinlsto this very fact, as we have explained in the topic
of brevity: Do they not then wmieditate on the Qur'an? And if 11
were from any other than Allah, they would have found in it
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many & discrepancy.’”

Explaining the Qurian according to one's opinion is, thus,
prohibited. And this prohibition is directed to the way of exepesis,
and not to the exegesis itself. In other words, the Prophet has
forbidden the people to try to understand the Divine words by
the same methods which are used to understand a human speech
— it is irrelevant whether they succeed in comprehending its
true meaning or not. That is why he (s.a.w.a.) has said in another
tradition: “Whoever spoke about the Qur'in of his own apinion,
{even if) he was right, he committed wrong.” This dictum clearly
proves that the mistake lies in choosing the way: it does not
matter whether that way takes one to the true destination or
not. The same is the explanation of the words. narrated in the
tradition of al-"‘Ayyashi: “'if he gets to the right interpretation,
he shall not be rewarded™.

This view is supported also by the state of affairs in the
days of the Prophet. The revelation of the Qur'in wa not vet
completed; and what was revealed was not yvel arranged; not all
the Muslims had in their hands all the revealed verses most of
them had only a few chapters and verses with them. Hud they
been allowed to explain every piece or verse separately, without
comparing that piece with other relevant verses, they would
almost certainly have fallen into error.

It appears from the above discourse that what the exegole
has been forbidden is to interpret a verse of the Qur'in indepen-
dently, relving on his own knowledge and opinion, without
reference to another authority, In other words, 1T is necessary,
when one wants to explain a Quriinic verse, to seck help from
others by referring the matter to them. Who is that other auth-
orty? Tt could only be either other Qur'inic verses, or the
traditions. The second allernative is out of guestion, because
the Prophet has ordered the Muslims to refer the traditions to
the Qur'an; it cannot be the other way round, The tradition’s
meanings and even their authenticity is tested by the Qur'in:
how can tradition decide the meaning of the Qur'an? Thus, there
remains only one valid and approved way of explaining the verses
of the Qur'in, and that is with the help of other relevant verses,
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This much is enough to show the irrelevance of numerous
explanations written about the tradition of “interpretating the
Qur'an by one’s own apinion”. The scholars have explained this
tradition in not less than ten ways:—

First: It means interpreting the Qur'an without expertise
in those sabjects which are essential for knowing its exegesis. And
as-Suyiiti has said in al-Ttgan that they are fiftecn i all; Language,
syntax, conjugation, etymology, styles of literature, rhetorie,
elocution, recitation of the Qurian, roots of religion, fundamentals
of jurisprudence, reasons and occasions of revelations (as well as
the stories mentioned in the Qur'an), abrogating and abrogated
verses, law of the shari‘ah, traditions that explain the general and
unspecilic verses, and the gifted knowledge, This last phrase refers
to u tradition of the Prophet: “Whoever acts upon what he knows,
Allah gives him knowledge of what he does not know.”™

Second: It refers to the attempts of finding the interpreta-
tions of the ambiguous verses, which no one knows except Alldh.

Third: It is interpretation of the Qur’in to supporl a WIong
belief or action. 1t happens when an exegete makes his own view
or belief the foundation upon which he builds the gxegesis of the
Qur'in; he fits the verse on hiz own belief in any possible way -
no matter how weak or far-fetched that might be.

Fourth: Tt iz declaring, withoul any proof, that a certain
explanation is the meaning really intended by Allah.

Fifth: It refers to explaining the Qur'an according to one's
inclination and desire.

These five explanations of the said fradition have been
nareated by Ibnu ‘n-Naqib, as as-Suyull has quoted in al-frgan.
There are five other explanations which we enumerate here
from other books:

Sixth: It is explaining the difficult passuges of the Qurian
in a new way which was not narrated from the companions and
their disciples — becausc such an interpretation would make
lhe exegete liable to the displeasure of Allah.

Seyenth: The tradition is about explaining the Qurlan in
a certain way, while the spcakér kiows that it is not the true
explanation.
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These last two have been mentioned by Ibnu '1- Anbar,

Eighth: The tradition forbids talking about the Qur'an with-
out knowledge and without making sure — it does not matter whe-
ther the speaker knows or not that another explunation is true.

Ninth: It forbids reliance on the apparent meaning of the
Qur'an, It is the explanation of those who think that (he apparent
meaning of the Qur'an is not a valid authority; to understand a
verse, one must look to a clear tradition narrated from a sinfess
authority (i.e., the Prophet, his daughter and the twelve | mims.
peace be on them all). But in fact it shall not be an exegesis of
the Qur'an; rather it shall be following the (radition. Anvhow,
according to this group, exegesis of the CQur'in depends on the
explanation of a sinless authority,

Tenth: There were some people who believed that the
Quran had valid apparent meanings, but said that common
people could not understand it According 1o this view also,
relying on the apparent meaning of the Qur'an was forbidden
by this tradition. One must look for clear traditions of the sin-
less authorities fo interpret the Qur’an.

These are ten explanations of the said {radition — although
some may in effect be identical to some others. In any case,
none of these is supported by any proof. Moreover, some are
obviously wrong, or their inaccuracy may be understood from
what we have earlier said about this tradition. There is no neeil
to point it out again,

There are many verses that support the traditions mentioned
garlicr: —

Do they not meditate on the Qurian? And If it were fraom

any other than Allgh, they would have Jound in it wmany

a discrepancy (4:82).

Those who made the Our'dn into shieds (15:91).

Surely they who distorr Our sighy are not hidden from Us

Wihat! is he then who is cast into the Jire better aor fe whao

comes safe on the Day af Reswrrection? Do what yot ke,

surely He sees what you do (41:40),

-« . (there are those who) alter words from their places ., |

(4:46).
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And pursue not that of which you have not the knowledge

(17:36).

Such verses in conjunction with the ghove-mentioned tra-
ditions make it clear that the prohibition contained in those
traditions is ahout the method used for the exepesis; they show
that when cxplaining the Divine Speech, one should not adopt
the same means that are used for explaining human talks.

What is the difference between Divine and human speeches?
It is not in the use of words, the construction of sentences or
the style of elocution. The Qur'dn is in plain Arabic, and all norms
of eloquence have been mentioned in it. Allah Himsell has saul:
And We did not send any apostle but with the language of his
people, so that he might explain to them clearly { 4y ...
and this v clear Arabic language (16:103}); Surely We have
made it an Arabic Qur'an so that you may understand (43:3).

The difference between the two is about the meaning and
its application. This statement needs some elaboration:—

We are af home in this material word, and surrounded with
its natural plienomena. As a result, when we hear a word our
mind, first of all, looks at its physical connolation and application.
When a fellow human being describes a thing or affair, we apply
his words to what we are accustomed to in this world ; because
we know that the speaker too is governed by the same forces as
we are, and his comprehension and cognition is not different
from ours. In this way the application of a word affects its
meaning — it may particularize a seneral meaning OT vice Versd,
the circumstances may manipulate a word's connotation in a
lot of ways. It is what we call rational context, in contrast to
the (extual evidence.

For example, if we hear & powerful and wealthy man saying,
“here is nol a thing but with us are the treasurcs of it™, first we
shall laok at the literal meaning of this sentence, then will come
the stage of its application. At this stage, we shiall say that he has
many strong and well-protected buildings which have got a lot of
containers of various types to store his treasures, that consist of a
larpe quantity of gold, silver, currency notes, honds, jewels, vari-
ous commodilies, omamental items, arms and ammunitions ete,
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We get this picture in our mind because this is what we call treas
ure and that is how it is kept safe and secure, But we will never
imagine that he has in his treasury the earth and the heavens,
the continents and the oceans, the sun and the moon, the animals
and the human beings. These too are “things™, but they are not
possessed, gathered and put in a treasury. Because of this rational
context we do restrict the generality of the word “thing"" and
apply it to a few selected items only: and in those items too
only a small amount is presumed to be kept in his treasury. We
know that a lot of things are not treasured, and what is treasurcd,
only a small amount comes into possession of one man, and that
small quanlity is preserved in sirong, impregnable buildings to
protect it from theft and other damages. And this knowledge of
ours has resiricted the general meaning of the words, “thing™
and “treasures™.

But now we hear Allih revealing to His Apostle (s.a,w.a.);
And there @s not a thing but with Us are the treasiires of it {15;
211, If our mind is nol developed, and is still on the lowest L
of comprehension; we shall interpret this verse in exactly the
same manner. OF course, we shall not have any proof to say Lhat
the verse has been used in the same sense: vet we shall rush (o
that explanation, because our mind is accustomed to it. This is,
then, explaining the Qurian according to our ewn apinion with-
out knowledge.

Now let us say thal our understanding is a hit more de-
veloped, and we know that Allah doss not gather things to put
them in a treasuty. We think over this verse and read the next
sentence: and We do not send it down but in a known measure.
and then we compare it with another verse: . . . and (in) what
Allah sends down sustenance from the tloud, then gives life
thereby 1o the earth after its death . . there are signs for
people who understund (45:5). We shall al once say that the
word “thing™, in the verse under discussion, refers to the susten-
ance like bread and water: and that “sending it down™, in the
next sentence, refers to the coming down of rain. We shall give
il this interpretation because we do not know of anything, except
the rain, that comes down [rom heavens; therefore, we shall say
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that accumulation of everything near Allih and then its coming
down in measured quantity refers to the accumulation of rain
and its coming down to the earth to produce food grains. This
too shall be interpreting the Qurian according 1o one's own
opinion “without knowledge™. What is our argument? It is that
we do not know of anvthing, except the rain, that descends from
ihe heaven, But “not knowing™ that a certain thing cxists is
quite different from “knowing that it does not exist,

If our knowledge is more advanced and our mind more
developed, we shall try not to say anything concerning the Qur'an
without knowledge, We shall say that the words of the verse are
general; they should not be restricted in any way. “Thing™ in-
cludes everything, and the word . ™ treasures’’, covers every single
item of everything, We shall arrive at the conclusion that the
sentence describes the affairs ol the creation and the creatures,
Then will come the puzzling sentence, “and We do not send it
down but in a known measure’’. Doubtlessly, human beings,
amimals and vegelables do not come down from the heavens:
they grow [rom, amd are born on, the earth. Faced with this
difficulty, we shall say thal the lirst senlence. “And there is nol
a thing but with Us are the treasures af it™, is a metaphorical
way of saying that everything in its existence is subservient to
the will of Alldh: that the Divine will is like a ireasure that holds
every creature, and only as much issues forth from it as is willed
by Allah. But this interpretation also. like the previous two, is
based on “not knowing™. We “do not know' that the things
descend (in the meaning known to us) from Alldh, and, therelore,
we explain away the sentence in an allegorical way.

If you leok at the Divine names, attributes and aclions as
described in the Qurian, or at the Qurianic declarations aboul
the angels, the Drivine Books, the apostles and the Day of Resur-
reclion and its details, or at the laws of the charf wh and their
significance as given in the Qur’an. and then ponder on the way
people want te nterpret them in the light of rational contexl,
vou will see that all such exercises are but interpretations accord-
ing to one's own liking without knowledge: that they should
better be called misinterpretations,
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We have shown under the fifth heading in the discourse of
the decisive and the ambiguous verses that the Qur'anic expres-
sions vis-g-vis the Divine realities are like a proverb in relation to
its significance; and those realities have been explained in various
expressions and diverse wordings, so that all taken together may
lead the hearers to their real significance. That is why the verses
are suid to be wilnesses of each other; and that is how they ex-
plain one another. Otherwise, the Divine realities could never be
correctly explained; and people would have fallen in the pitfall
of interpreting the Qur’an without knowledge.

The above discourse shows that interpreting the Qur'iin
according to one’s own opinion is always accompanied by speak-
ing about it without knowledge, The tradition of the Prophet
points to this fact: “Whoever spoke about the Qur'an without
knowledge should settle himself in his seat of Fire.”

It iz such interpretations that make it look as though the
verses of the Qur'an were contradictory fo one another, Inter-
preling the verses by one's own opinion, without true knowledge,
disturbs the scmantic flow of the Qur'an. Thus the verses are mis-
interpreted, the words shifted from their rght places and used
in wrong contexts. Then it becomes necessary [or these execpetes
to explain some or most of the verses in a way that is against
their apparent meanings; Divine words and sentences are EIVED
such meanings which the linguists had never heard of. Thus we
find a group explaining away the verses of free will and choice,
and their opponents misinterpreting the verses of Divine decree
and measure. Most of the Muslim sects are guilty of this type of
misinterpretation, especially in  those verses whose appatrent
meanings 2o against their beliefs. They seek refuge in clothing
such verses with meanings of their own choice, and their so-
called arguments boil down to this sentence: The apparent mean-
ing of this verse is against what has already been established by
rational proofs; therefore, it must be given a new meaning, against
the apparent one,

This practice creates confusion; the logical sequence of the
verses is disrupted, their semantic fow is disturbed and they seem
to contradict each other. Thus both lose their validity.
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It is known that there is no discrepancy in the Cur'an, If
a certain explanation shows that lwo verses arc coniradictory
to each other, the only defect would be in that explanation.

This has been termed, in many traditions, as hitting one
parl of the Qur'an with the other. See for example the following
traditions: —

It is narrated in al-Kafi and af-Tafsi of al-‘Ayyashi from
as-Sadiq from his father (peace be on them both) that he said:
“A man does not hit a part of the Qur’an with the other (part)
hut that he becomes an infidel.”

Ma‘ani ‘1-akkbdr, al-Mahdsin (through their chains) and
at-Tafsir of al-‘Ayyashi: as-5adig {2.5.) said: “A man does
not hit a part of the Qur'an with the other (part) but that he
hecomes an infidel.”™

as-Sadiiq says that he asked Thnu '1-Walid what this tradition
meant. He replied: 11 is replying to a man concerning the cxegesis
of one verse, with the exepesis of another one."

The author says: This reply of Ibnu 1-Walid is somewhat
vague. If by this expression he meuns the above-mentioned mix-
up — as the polemicists argue by offering one verse “against™
another, adhering to the one and explaining away the other
then he is correct. But if he wants to disallow explaining one
verse with the help of the other and bringing the one as evidence
for the other, then it is wrong, as may be secen from the following
two traditions too!—

It ic narrated in af-Tafsir of al-Nu‘mini, through his chains
to Tsma'il ibn Jabir that he said: ©“1 heard AbT ‘Abdillah Ta'far ibn
Muhammad as-Sidiq (peace be upon them both) saving: “Verily,
Allih - Benevolent and High is He — sent Muhammad and ended
with him (the chain of) the prophets thus there is no prophet
after him: and He sent down to him a Book, and ended with it
(the chain of) the Books; thus there is no {Divine) book alter it;
He allowed in it the lawful {things) and prohibited in it the un-
lawful: so its lawtul is lawful upto the Day of Resurrection, and
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its unlawful is unlawful vpto the Day of Resurrection: there
is in it your shari'ah, and the information of the people (who
passed away) beforg you and (who are to come) after you; and
the Prophegt (may Allah have mercy on him and his progeny!)
appointed it as a standard (that will remain) for ever in his
suceessors. But the people left them (those successors) although
they were the witnesses over the people of all times; and they
(i.e., the people) deviated from them, then they killed them.
and followed others and gave those others their unalloyed ohedi-
ence. (This continued) till they extended their enmity to him
who showed his love of those invested with authority (from Allah)
and who sought their knowledge, Alldh has said: . . . and (they)
have forgotren a part of what they were admonished with, aned
you will not cease to be informed of deceit from among them
(5 :14). And it is because they hit a part of the Qur'an with the
other; and they argucd with the abrogated (verse) thinking that
it was the abrogating one, and debated with the help of the
ambiguous thinking that it was the decisive: and offered a particu-
larized verse for their argument assuming that it was a pencral one;
and stuck at the beginning of a verse leaving aside the reason of
its interpretation; and they did not see what was the beginning
of the specch and what was its cnd; and they did not know its
arrival or its departure, because they did not take it from its
people; thus they went astray and misled others,

“And know, may Allih have mercy on you! that he who
does not distinguish in the Book of Allih the abrogating verse
from the abrogated one, and a specific from a general one, and
# decisive from an ambiguous; and does not differentiate between
a permission and an obligition, and does not recognize a verse
of Meccan period from a Medinite one, and does not know (he
reasons of revelation; and does not understand the difficult words
of the Qur'dn (whether simple or compound); and does not com-
prehend (what has been hidden in it of) the knowledge of (Diving)
decree and measure; and is ignorant of advancing and delaying (in
its verses); and does not distinguish the elear from the deep,
nor the manifest from the esoteric, nor the beginning from the
lermination: and is unaware of the question and the answer,
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the disjoining and the joining, and the exceptions and the all-
inclusive, wnd is ignorant of an adjective of a preceding (noun)
that explains the subsequent one; and is unaware of the em-
phasized subject and the detailed one, the obligatory laws and
the permissions, the places of the duties and rules, and the
meaning of its lawful and unlawful {in which the unbelisvery
have perished); and does nol know the joined words, and the
words that are related to those coming before them, or after
them — then such a man does not know the Qurian; nor is he
among the people of the Qurian; And il someone claims know-
ledgze of these variations, without a proof, then he is a liar, a
doubting (persen), and a fabricater of lies azainst Allah and
ITis Apostle, and his resling place is the hell, and what an evil
destination it is!’ ™

[t is written in Nahju ’E-ba.f.igha.ir and al-fhtifagi that ‘Al
{a.5) said in a sermon: “When a legal problem is put before one
of them he passes judgment on it according to his opinion, Then
exaclly the same problem comes belore another of them and he
gives an opposite verdict. Then these judees bring this matter to
their leader who had appointed them and he confirms all their
(contradictory) verdicts, although their Allah is one and their
Prophet is one and their Book is one. Is it because Allih had
ordered them to differ and they obeyed Him? Or He had pro-
hibited them from it but they disobeyed Him? Or s it thal Allah
had sent an incomplete religion and sought their help to complete
it? Or, they are His partners, so that it is their right o say and it
is His duty to agree? Or is it that Allih sent a complete religion
hut the Prophet (s.a.w.u.) fell short of conveying it and handing
it over (to the ummah)? And Alldh, the Glorified, says: We have
not neglected anything in the Book (6:34); and that in it is the
clarification ol everything: and He has said that one part of the
Book confirms the other and that there is no discrepancy n it:
And if it were fram any other than Alldh, they would have found
a it many a discrepancy (4:82). And verily, the exterior of the
Qurtin s elegant and ils gsoteric (meaning) is deep. 1ts wonders
cannot be enumerated, and its marvels will not cease: and the
darknesses cannot be removed except by it.”



CHAPTER 3, VERSES 7 —© 123

The author says: This narration clearly shows that every
religious opinion and view must be based on the Qur'in, The
sentence, “in it is the clarification of everything”, paraphrases
a Qur'anic verse, {...and We have revealed the Boolk to veu
explaining clearly everything [16:89] ).

Ibn Sa‘d, Ibnu ‘d-Durays (in his al-Fadd'il) and Tbn Mardu-
wayh have narrated [rom ‘Amr ibn Shu*ayb from his father from
his grandfather: “The Apostle of Alldh (s.2.w.a.) appeared before
a group who were bandying arguments about the Qur'an, and he
was very angry and said: "This is how the nations before vou
went astray — they disputed with their prophets and hLit one
part of the book with the other,’ Then he said: ‘And verily
the Quriin has not been revealed so that its parls would con-
tradict each other; rather, it has been revealed so that its part
would confirm each other. Therefore, follow whial you know
(of it) and believe m what is ambiguous to you (from it).” ™
{ad-Durre l-manthir)

Ahmad has narrated in another way from ‘Amr ibn Shu‘ayhb
from his father from his grandfather that the Messenger of Allih
(s.a.w.a.) heard some people disputing with one another. So, he
said: "Thal is how those who were before you had perished :
they hit one part of the Book of Allah over the other, And the
Book of Allah has been revealed (and) its one part confirms the
other; therefore, do not (try to) refute ils one part with the other
part. What you know of il, you should believe in it, and what vou
do not know of it, you should leave it to him who knows it.”
(acd-Duerru '1-manthir)

The aunthor says: As you sce, these traditions count “hitting
one part of the Qurdn with the other ™ as opposite to “confirming
some of its parts with the others”. In other words, this “hitting ™
refers to confusing the meanings of the verses. disturbing their
aims and objects, mistaking, for example, the decisive verses for
the ambiguous ones and vice versa. It means that speaking in
the Qurian accroding to one’s own opinion, and explaining the
verses without knowledge (described in earlier quoted traditions)
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and hitting some parts of the Qur'an with the others (mentioned
in the above traditions) refer to one and the same thing, that is,
explaining the Qurin with the help of other than the Quran.

Question: No doubt the Qurian was revealed so that the
people may comprehend and understand it. See, for example,
these [wo verses:-

Surely We have revealed to you the Book with the truth

for the sake of men. ., (39:41).

Thiv is a clear statement for men (3:138),

Also there is no doubt that it was the Prophet who had the
authority to explain it. As Alldh says: . . . and We have revealed
to you the Reminder that you may make clear to met whar has
Been revealed to them . .. (16:44), And surely he explained it
to his companions, who transmitted it to their disciples. What has
come to us from the companions and their disciples is doubtlessly
the explanation given by the Prophet, and we cannot disregard it,
as the OQur'an tells us to follow what is given to us by the Prophet.
As for those explanations which the companions gave us withoul
ascribing them to the Prophet, it is true that they cannot have
the same authority as the Prophet’s declarations; yet we feel
more al ease with them (instead of looking for them on our awn),
Why? Because either they had heard it from the Prophet, or thew
were led to it by their expertise in religion - the expertise they
had acquired from the Prophet’s instruction and gxposition. The
same applics to their disciples and the disciples’ disciples. Surely
the meaning of the Qur'in could not be hidden from them —
they had deep rooted knowledge of Arabic language; they were
keen on leaming the Quriinic interpretation [rom the Prophet
himself: and they strived their utmost to acquire the knowled ge
of religion, All this may be seen in biographical details of the
garly scholars of relipion,

Looking at the above-mentioned details, we come 1o thea
conclusion that deviating from their method and tradition, going
oul of their company or explaining any verse in a way that s not
found in their opinions and sayings, is an innovation; and that
one must remain silent where they have not given any opinion.
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What the companions and their direct and indirect disciples
have said is enough for the purpose of understanding the Quran.
There are thousands of traditions on exegesis, and as-Suyiti has
counted some seventeen thousand traditions on this subject, nar-
rated [rom the Prophet and his companions and their disciples.

Reply: Its reply may be inferred from what we have written
earlier. There are numerous verses which invite the public in
general, the believers as well as the unbelievers, those who were
present al the time of revelation as well as those who came later
or shall come in future, to understand the Qur'in and meditate
and ponder on it, For example, see the verse 4: 82 which has been
quoted repeatedly: Do they not then meditate on the Qur'dn?
And if it were from any other than Alldh, they would have found
in it many a discrepancy. || clearly shows that the Qur'inic know-
ledge may be acquired through meditation and conlemplation:
and that by this process the apparent discrepancy hefween the
verses disappears completely. Remember thal this verse puls a
challange to unbelievers that they would not find any discrepancy
in the Qurian if they pondered on it. And in this context they
could not be advised to go to the companions and their disciples
if they wanted (o understand its meaning; nay. even the advice to
refer to the Prophet would have been irrelevant: If the Prophet’s
explanation were in conformity with the apparent meaning of
the verse, then people would understand that meaning [rom the
verse itself on meditation and contemplation — and there would
be no need to refer to the Prophel. And if his explanalion were
against the apparent meaning of the Qur'an — a meaning Lhat an
averdge man would not understand from the waords then the
challenge would be futile and the argument of the verse 4:42
would not stand,

Of course, so far as the detsils of various Qur'iinic laws
are -concerned, they cannot be known without the Prophet’s
explanation, as the Qur'in itself savs: ... and whatever the
Apostle gives you, take i, and from whatever he forbids vou,
keep back , .. (59:7). Also, the details of the Qurlinic stories
and of the Day of Judgment depend on his exposition.

It shows that the Prophet's responsibility, in this respect,
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was of teaching only. A teacher guides and helps his student in
understanding what would be difficult to comprehend without
his help. The teaching brings the meaning neater to the minil ;
it does not create a meaning. The teacher arranges the subject
matter to make it easier to comprehend, so that the student is
not obliged to waste his time and energy in self-education — a
proposition that carries with it a risk of wrong deductions. This
aspect of the Prophet’s responsibilities is mentioned in many
verses, For example, . . . and We have revealed to you the Re-
minder that vou may make clear to men what has been revealed
to them. and that haply they may reflect (16:44). .., And
teaches them the Book and the Wisdom . . . (62:2). The Prophet,
therefore, teaches the people what the Qurian itsell says and
the Divine Speech itsell shows, and which the people them-
selves may understand even if it requires some meditation. [t
is not the Prophet’s funclion to bestow on the verses such mean-
ings as cannot be normally understood from those words. Such
an explanation would not conform with the following Qur'inic
declarations:—

A Book of which the verses are made plain, an Arabic Chur'an

for a people who know (41:3).

Cavid this iz clear Arabic longuage (16:103).

Then there are the traditions of the Prophet exhorting the
Muslims to hold fast to the Qur'in and to verity with its help
the traditions attributed to him. Tt necessarily follows that all
what the Prophet has said may be known from the Quran.
Otherwise. he could not tell us to check with it all the sayings
attributed (o him.

Now, il we say that understanding of the Qur'in depends
on the Prophet’s explanation, it would be a vicious circle. The
Qut’an would be understood only if explained by the traditions,
but the authenticity of the tradition could be established only
if one understands the Qur'an.

Now we come to the traditions narrated from the com-
panions. First, we are faced with the problems concerning the
chains of the narrators, because not all of them are free {rom
one or the other defect, Second, the companions have differed
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a great deal with one another in their expositions of the Qurian.
Third, in many cases, divergent views have been ascribed to a
single companion, as anyone may find out by looking in the
books of traditions and exegesis. What is one supposed to do
when faced with such discrepancies? We are told by these people
that we should choose one of those diverse opinions and stick
to it: that we should not destroy the “composite unanimity™ of
the companions, nor should we go outside their circle. But the
trouble is that the companions themselves were nol averse fo
differ from each other;then why should we not differ [rom them?
They themselves never claimed that their opinions were vested
with an authority which others were duty bound (o accept; nor
did they ever say that, although they differed from one another,
others should not differ from them.

If we were stuck up with the Qurianic esegesis narrated
from the companions and their disciples, the forward march of
knowledge would be arrested and academic research negated. Look
at the explanations transmitted to us from the early scholars, and
study the books of exegesis writlen in carly centuries, You will
find that they contain only simple word meanings, and are devoid
of deep thoughts and fine ideas, If we stop at those explanations,
where we can find the vast and deep knowledge mentioned in
the verse: .. .and We have revealed the Book to you explaining
clearfy evervihing . .. (16:89),

Then it is said that it is unthinkable that the companions
did not know the meaning of the Qur'an, in spite of their keen
interest in religious knowledge and their understanding and
serious efforts in this way. But the very discrepancy in their
various explanations belies this argument. Discrepancy and differ-
ence could not occur unless the truth was hidden from (heir cyes,
and unless they were confused.

The truth is that the highway to the understanding ot the
Quriin is wide open; and the Thvine Speech itsell leads one to its
own understanding; it does not depend, for this purpose, on any
other gujde, It is a Book introduced by Allih as the guidance,
the light and the clear explanation of everything, It cannol be
said to need another guide, to seek illumination from another
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Question: The correct traditions say that the Prophet said in
his last sermon: “Certainly [ am [gaving among you two weighty
things: The bigger one and the smaller one. As for the bigger one,
it is the Book of Alldh; and as for the smaller one, it is my pro-
geny, Lhe people of my house. Thercfore, keep me in mind about
these two things; because you shall never go astray so long as you
hold fast to them.” This tradition has been narrated by both
sects from a great many companions of the Apostle of Alldh (s.a,
woa by it has come to us throush so many chains that one can
entertain no doubt about ifs authenticity. The traditionalists
have counted that it has been narrated by thirty-{ive companions.
Some narrations contain the sentence: “They shall not separate
from one another till they come to me on the reservoir (Le.,
Kawthar),”” This tradition proves that the words of Akl "l-bayt
{a.5.) on the Qur'in are a binding authority and that one must
adhere 1o what has come down to us from them concerning the
exegesis. Otherwise, one would be guilty of separating the Qurian
from the Ahle "-hayr (a.s.).

Reply: Whal was said earlier regarding the explanation of
the Prophet applies here too. The tradition quoted in the gues-
lion is not intended to negate the authority of the apparent
meaning of the Qur'an, nor does it say that the exepesis given
by the Afflu [-bayt (a.s.) is the only authoritative explanation.
The Prophet has used the words, “they shall not separate from
one another™, It means thatl authority belongs to the Qurian and
the Ahfie 'I-bayt {a.s.) together: the Qur'an explains its meaning
and makes manilest the Divine realities, and the Ahlu '[-bay?
(a.s.) guide to the true path and direet the people to the Qur'anic
aims and goals,

Moreover, like the Prophet, the Ahlu "l-bayt (a.s.) oo have
directed the Muslims to hold fast to the Qur’an, to meditate on
it and to verily {Tom it the traditions attributed to them.

Furthermore, a considerable number of the excgetical tradi-
tions of the Ahle ‘Fbave (a.5.) themselves have used the method of
explaining a verse with the help of the other. This method can be
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meaningful only il the Qur'inic verses may be understandable
lo an average man — provided the correct direction is followed,

Apart from these rational arguments, some traditions of (he
Ahlu 'I-bayt (a.s) explicitly mention this faci. al-Barqi has
narrated through his chains from Abi Labid that Abu Ja'far (a.s)
said in a tradition: “Whoever thought that the Book of Allih was
vague, fell in perdition and destroved others.” Another tradition
has been narrated in the same bhook as well as in al-1htirai that
Abi Ja'far (as.) said: “When | narrate to you anything, you
should ask me where it was in the Book of Alldh, . "

The above discourse makes i clear that there is no con-
flict between those traditions which say that the Quranic know-
ledge is not unintelligible and that it may be understood with
the help of the Qurianic verses themselves, and those which are
apparently against it. For example. it iz narrated in at - Tafsir of
al-'Ayyashi from Jabir that he said: “Abi ‘Abdillah (a.s.) said:
“Verily, the Qur’in has an interior, and for its interior there is
an exteror.’ Then he said: *O Jabir! and there is nothing larther
from the understanding of the men than it (i.e., the Qur'an).
Verily, a verse, its first (part) is revealed about one subject and
its middle (part) about another thing, and ils end aboul some-
thing else; and vet il is a well-connected speech, (that) revolves
In various ways.” * This theme has been given in various other tra-
ditions. In some of them, the sentence, “and there is nothing far-
ther from (he understanding of the men . . .7, has been ascribed
to the Prophet. Also, ‘Al (4.5.} is reported as saying: “Verily, the
Qur’an may be explained in many ways; it has many faces, . .

It is clear that what has been allowed. nay, cncouraged, is
explaining it through its own path, and what has been forbidden
is explaining it through another path. The prescribed way is ex-
cgesis ol the Qur’in with the help of the Qur'an itself, explaining
a verse with another verse. A man can do so only when he is well-
versed in the traditions of the Prophet and his Ahde T-bayt (a.5.):
it gives him correct perspective and creates in him a discriminating
taste. It is afler acquiring this taste (hat one may explain the
Qur'an with confidence. And Alldh is the best Guide,

£ow oo
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(As for) those who disbelicve, sterely neither their wealth
nor their children shall avail them in the least againse Allah,
and those it is who are the fuel of the fire (10). Like the
wont of the peaple of Pharaoh and those before them, they
rejected Qur signs, so Alldh caught them Jor their sins; and
Allgh is severe in requiting (evil) (11). Say to those who
dishelieve: “You shall be vanquished, and gathered fo hell:
and wretehed is (it as) the resting place” (12). Indeed there
was a sign in the two hosts (which) mer together in en-
counter; one party fighiing in the way of Allah and the
other unbelieving; they saw them twice their number wirh
the sight of the eve; and Allah wids with His aid whom He
pleases; most surely there is a lesson in thiz for thase wheo
have sight (13). It has been made fo seem falr to men, the
love of desires of women and sons and hoarded treasures
of gold and silver and well-bred horses and cattle and tiith;
this is the provision of the life of this world: and Allah is
He with Whom is the best destination (14). Say: “Shall |
tell you of what is better than these? For those who guard
(against evil) are gardens with their Lord, beneath which
mvers flow, to abide in them, and pure mates and Allgh's
Measure: and Allgh sees the servants (15}, Those who say:
“Our Lord! surely we believe, therefore forgive us our sing
ard save ws from the chastisement of the Jfire” (16). The
patient, and the truthful, and the devout (ones) and rhose
whao spesd (benevolently) and those who ask Jor forgiveness
before dawn (17). Alldh bears withness that there is no god
but He, and (so do) the angels and those possessed of know-
fedge, maintaining (His creation) with justice; there s no
god but He, the Mighty, the Wise (18).

ok & ow %

GENERAL COMMENT

It was deseribed earlier that when this chapter was revealed.
the Muslims were hard-pressed by internal sabotape and external
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hostilities. There were inside Medina the hypocrites and their
informants, who listened to, and spread the evil whisperings of,
the enemies of Tslam to upset the Muslims' programmes and
make their efforts ineffective. And almost the whole Arabia and
the two most powerlul neighbouring empires were bent upon
their annihilation. The polytheists, the Jews and the Christians,
all were united in their determination to kill Islam in its infancy
with all possible means — by words or by swords. This chapter
was revealed to exhort the Muslims to remain united, firm and
patient. These qualities would keep their society healthy, eradi-
cate the internal troubles and confound the external enemies,

The preceding verses had mentioned the hypocrites’ perver-
sily, and exhorted the Muslims to faithfully follow what they
had learned of the realitics of religion, and to surrender them-
selves (o, and believe in, what they do not understand of the
Our’in, The verses warned the Muslims not to follow the am-
biguous parts of the Qur'an, secking to give them their own
interpretation; otherwise, their well-balanced religion would
be distorted and they themselves would fall into perdition. In
this way, they would be deprived of their felicity ; their religious
ruidance would give way lo misguidance, and their unity would
turn into disunity.

Now. these wverses (uwrmn to the unbelievers and polytheists.
These infidels will soon be vanquished; they cannot defeal the
purpase of the Almighty Alldh, nor can they triumph in their
rehellion, What has misled them into straying is their entangle-
ment with inordinate pleasures of this world, They think that their
riches and their children can make them independent of Allih:
but they are mistaken in their thinking; because Allah is predomi-
nant in His affairs. If wealth and man-power could make any-
one independent of Allih, they would have saved the people of
Pharaoh and other unjust nations in the past, who had acquired
much more power and strength. But Allih caught them for their
sins and they could do nothing, Likewise, these enemies of Divine
religion would soon be vanguished. Therefore, the Muslims should
remain on guard; they should not fall victim of these desires
and pleasures. If they followed this guidance, they would get
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felicity in this world and eternal reward in the next - and, of
course, the pleasure of their Lord is the erearest reward,

In short, these verses are mainly concerned with the affairs
of the unbelievers. {(With verses coming after these begin the
comment on the People of the Book).

COMMENTARY

QUR'AN: (As for) those who disbelieve, surely neither their
wealth nor their children shall avail them i the least against
Alldn: That is, their wealth and children shall not make (hem
independent of Allah.

Man’s first instinclive awareness is of his dependence on
others. This instinct puides him to his Maker and Sustainer.
Looking at intermediate causes he, first of all, realizes that for
the development and perfection of his body he depends on lood
and children. Then his attention is driwn to other animal per-
fections like fancy attire, comfortable abode, allractive spouse
and things like that, At this stage. the desire of food changes into
that of wealth and property, because he thinks that wealth is the
panacea of all difficulties of life. Now he believes that the lelicity
ol his life comes from wealth and children; in other words, wealth
replaces food. At this stage his short-sightedness prevents him
from seeing beyvond these intermediate causes; he thinks that
they are independenl causes and lorgets his Lord. Hiy heart
becomes inseparably attached to wealth and children; and this
ignorance leads him to perdition. He fajls to see the signs of his
Lord and disbelieves in them, He does not realize (hat his losd
is Allah besides Whom there is no god, the Ever-living, the Self-
subsisting; nothing can ever he independent of Him; nathing can
ever avail agaimst Him.

IThe above explanation also makes it clear why the verse
has given precedence to wealth over children — man’s dependence
on wealth (or food, a kind of wealth) precedes his dependence
on children — although at times his love for children overpowers
his lust for wealth.
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The verse seems to have abridged a long sentence. Ity full
import i as follows: Those wheo disbelicve have rejected Our signs
and they think that their wealth anil their children will avail them
against Allah; but they are mistaken, because nothing can ever
avail anyone against Allah.

QU[{;&N: and those it iy who are the fuel of the fire: “al-Wagid”
Fal oss

( 53350 y is fuel; that which feeds a fire and enflames it. The
verse tuns on the line of the following two!

then he on guard against the fire af which wnien and
stones are the fuel . .. (2:24}).
Surely you and what you worship besides Allih are the
firewood of hell ... (2Z1:98).

This subject has been explained to some extent in the
Chapter of the Cow.

‘This sentence has many a.lc;vflc?s ‘tlla} arﬁused for restriction:
Tt is an el-fumiatu -ismivyah ( doswd alax]1= nominal sentence;
a senlence that beging with noun or pronoun); it bepins with
g demonstrative pronoun and uses a pronoun that points (o a
distant object: has inserted a secomd disjunctive personal pronoun
hetween the subject and the predicate: and has added the words
ol [ite’ alter the word, “fuel”™ — all these things clearly show
that only the unbelievers are the fuel of the fire; they are the
basic source of the chastisement; they are the fuel that keeps
the hell buming; others will bum in the flames that will be fuelled
with the unbelievers: The verse 8:37 poinis to this fact: That
Allgh may separate the impure from the pure, and pul the im-
pure, some of it upon the other, and pile it up together, then
cast i imto hell .

QURAN: Like the wont af the people of Pharaoh . . . Alldh is
severe in requiting: “ad-Da’h " { i.;"i 29 ) is continuing movement.
Allah has said: And He has made subservient 1o you the sun and
the moon pursuing thelr courses . . (14:33). Thereupon the
word was used for habit, custom or wont, because that also
is a perpetual movement. In this verse, it has been used in this
latter meaning.
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“Like the wont . . . is related to a deleted sentence which
may be understood from the phrase, “shall not avail them”:
“the wont™ is explained by the words, “thev rejected Qur signs™,
Thus, the complete sentence would be as follows: Those who
disbelieve have rejected Our signs and continued on this habit
unfailingly; they think that their wealth and their children will
avail them against Alldh; it is like the wont of the people of
Pharaoh and those before them, wha also had ]'B_TECtEd Our signs.
“So a‘ﬁ.lIah caughl them ‘bi- a’hemubehrm (F-&-'J-“L' )} for their
sins.”” “bi"" ( = = translated here as *‘for™) apparenily shows
the reason; in other words. Allah caught them because of their
sins. Buil the two verses stand face to face comparing the ¢on-
dition of these unbelievers with that of the people of Pharaoh
and those who lived before them. It strongly suggesls that "“hi"
here points to the nstrument of this catching. The unbelicvers
are the fuel of the [ire, which shall bum them and they shall
get the punishment by their own fire, Likewise. the people of
Pharaoh and those who were before them were caught by their
own sins; the chastisement meted out to them was another form
of their own misdeeds; it was their own evil plan which sur-
rounded them, their own injustice and oppression that destroyed
them. Alldh savs: . . . and the evil plan does not beser any save
the authors of it (35:43); . . . and they did not do Us any harm,
but they did harm their own selves (2:57).

The above explanation makes the meaning of the next
sentence clearer: “and Alldh is severe in requiting (evil)”. The
chastisement meted out by Alldh is not confined to one direclion,
one place or one state. When a man punishes another man, his
punishment comes from only a certain direction, for example,
from above or below etc., and at one place, not at the others.
The man so punished may run away from that particular place,
or may shield himself against that particular direction, But the
Divine chastisement is all-encompassing. He catches a man by
the misdeeds and sins committed by that man himself: his action
15 always with him, in his exterior as well as in his interior; it
does never separate from him. That sin turns its doer into a fuel
of the fire, a fire that surrounds not only all sides of his exterior
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but permeates even his inner self; he cannot save himself by
running away: nor can he benefit from standing still; there s
neither any shelter nor any refuge against it. That is why Allah
is called “‘severe in requiting evil ™.

First, the verse mentioned the Divine name in the third
person (Alldh), then it was changed into the first person (Our
signs), again it was reverted to the original third person (Allih
caught), This change in the middle of the sentence serves two
purposes: 1t freshens the mind and puls more emphasis on the
truth of the proposilion. Suppose SOmMEONe says. “That man is
foul-mouthed and uses obscene language; and | myself have
experignced his indecent manner; therefore, you should avoid
his company.” The sentence, “1 mysell have experienced his
indecent manner”, confirms the preceding information of his
obscenity, by tuming the news into experience and info a sortl
of testimony.

The import of the verse then would he — and Allih knows
better — something like this: The people of Pharaoh had the
sarne traits as these unbelievers have, They dishelieved and rejected
Our signs. There is no doubt at all about it, as We were present
there and yet they refected Our own signs, sO We caught them.

When this purpose was served, the pronouns were again
changed to the third person. This reversion also served two
purposes: It puts the sentence on the orginial track and brought
into focus the great and all-encompassing Divine authority and
power, The name, Alldh, brings to mind the fact that He has
Al the world's affairs in ITis Own hands and logks after every
big and small thing, It was not difficult for Him to catch the
dishelievers for their sins,

And that is why the name has been repeated in the next
sentence, Tt says, “and Alldh is severe in requiting . instead of
saying, “‘and He is severe. . ** 'The name draws attention to the
fact that their dishelief and their rejection of the signs was nothing
hut a rehellion against Almighty Allah; and it is easy for Him 1o
cateh the offenders and give them scvere punishment, because
He is Alldh.
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QUR'AN: Say to those who disbelieve: ' You shall be vanguished
.+« the resting place’: “‘al-Hashr" ( }'&;LM ) is to force a group
out from their abode. It is never used with a singular object, Allih
says: . .. and We will gather them and leave not any one of them
behind (18:47). “al-Mihdd " ( 3e=I1 ) literally means bed.

The context proves that ““those who dishelieve ™ refers to
the polytheists, because in the firsi verse also this phrase has been
used for the same group, and not for the People of the Book.
Both verses are inter-related — the previous one mentioned that
they put their confidence in wealth and children and sought
strength from them; and this one says (hat they shall surely be
vanguished and shall all be driven together to the hell.

QUR'AN: [ndeed there was a sign in the two hosts (which) mer
fogether in encounter: The context shows that this verse also is
addressed to ““those who disbelieve’™: that il is the continuation
of the preceding verse which told the Prophet to tell the un-
believers that they would be vanguished, There is also another
possibility: It may have been addressed (o the helievers, inviting
them to ponder on the grace of Allah bestowed on them on the
day of Badr. He helped them with His wonderful aid by affecting
the sights of the eyes in a previously unheard of way. If this
explanation is accepted then this verse enlarzes the circle of
audience — the preceding ones were addressed to the Prophet
only, but this one includes the believers too. But the first expla-
nation is more appropriate.

The verse does not name the event to which it refers;
but the description fits on the battle of Badr. This chapter was
revealed after the battle of Badr, or even Uhud, The style shows
that the event referred to was well-known to the audience who
knew it with all its particulars, Tt was only in the battle of Badr
that Allah affecled the visions of the participants. In Chapter 8,
this phenomenon has been deseribed in the following wornds:
And when He showed them to you, when you e, as few in
Your eyes, and He reduced you to appear as few in their EVES,
th order thar Alldh might bring about a matter which was to be
done; and to Allgh are returned all affairs (8:44). But this verse
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mentions reducing them to appear as few; while the verse under
discussion talks about showing them as twice their number.
Probably, Allih made the believers appear as few in the eyes
of the polytheists, so that the enemies of Islam would feel bold
to attack the believers and would not abandon the thought of
fichting; then after the start of the encounter, He made them
appear as twice their number, so that the enemies would flee
away and be vanguished.

In anv case, if the verse is addressed, through the Prophet to
the polytheists, it does not fit except the battle of Badr. (Some 1e-
citers have recited, ““you saw them”, instead of “they saw them™;
{his recitation also supports the above-given explanation. )

What the verse says is this: O pelytheists! if you have any
wisdom, then what you saw on the day of Badr should be enough
to convince vou that victory belongs lo the truth, that Allah
helps by Mis aid whom He wishes, and that He cannot be over-
powered by wealth or children. The believers, on that day, were
fighting in the way of Allih: they were a small and weak band,
not even one-third of the army of the unbelievers; and their
strength was not even worthy of comparison with that of the
unbelievers: the Muslims were only three hundred and thirteen
souls. their armament and provision amounting to a grand total
of six coats of mail, eight swords and two horses. And the army
of the polytheists consisted of nearly one thousand WATHOTS,
their provisions, strength, horses, camels and other preparations
were beyond estimate. But Allah helped the believers, in spite of
their small number and weaknesses, over His enemies; He made
the Muslims appear twice their actual number, in the eyes of
the polytheists; and the angels were sent to help the believers.
The polytheists, who thought that their wealth and children
would make them strong and victorious, were destroyed,; and
their great multitude and overwhelming material strength proved
totally ineffective against Alldh.

The wont of the people of Pharaoh and those who were
before them - their rejecting the Divine signs and being caught
by Allih for their sins — has been repeated twice in Chapter 8.

The polytheists have been admonished and reminded of the
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the events of Badr. It is a hint that the viclory of the Muslims
mentioned in the preceding verse is the vicltory by killing and
destroying the enemies. These verses, therefore, threaten the
polytheists of fighting.

QUR'AN: one party fighting in the way of Alldh and the other
unbelieving: Allih did not say, “and the other in the way of
Satan”, or, “in the way of false deities™ elc. The talk is not
concerned with comparison between the two wavs: its main
putport is to show that nothing can be independent of Allih;
that nothing can avail against Him; and that the victory belongs
to Him. The comparison is. thus, between the belief in Alldh
and fighting in His way on one hand and disbelieving in Allih
on the other,

It appears from the context that the pronouns, “them’
and ““their’, in the phrase, “they saw them twice their number”
stand for the phrase, “oné party fighting in the way of Allah™.
In other words, it says that the unbelieving party saw the believers
twice the actual number of the believers, that is, the believers
appeared in their eyes as six hundred and twenty-six (instead of
the three hundred and thirteen). The wornds do not support the
idea that the two pronouns stood for the two groups scparately.
In other words, the verse does not say thal the unhclicvers saw
the believers twice the number of the unbelievers themselves.

Someone has mentioned another possibility: That both
pronouns stood for the unbelieving pariy, and that the unbelicvers
saw themselves twice their own actual number, and instead of
one thousand they saw themselves as two thousand, In this way,
they saw the believers even smaller in proportion than they
actually were; three hundren and thirteen is less than one-sixth
aof two thousand. while the believers were in fact about one-thind
of the enemies. Tt would also explain the verse 5:44 mentioned
catlier: And when He showed them ro you, when you met, as
few in your eves, and He reduced vou to appear as few in their
eves . . . Without this explanation the two verses would appear
contradictory to each other.

Reply: 1T Alldh wanted to say what has been suggesied
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ahove, it was necessary to say clearly, “‘they saw themselves
twice their own number’. To express this idea in the present
form (they saw them twice their number) creales confusion,
which is unworthy of an elogquent talk. Also, it 15 wrong to think
that this verse appears contradictory to the verse 8:44, To show
contradiction, one would have to prove that both verses refer to
{he sarme time and the same situation. But it cannot be done.
Prohably, Allih made each group appear, as fewer than their
actual number, in the eyes of (he opposite party; il made them
hold to attack and start fighting. Then, after the battle waxed
hot and the opposing forces raged into each other, Allah made
the unbclievers see the believers twice their actual number, and
they lost their heart, were demoralized and fled away. 50, where
is the supposed discrepancy?

This case is similar to the two verses describing the affairs
of the Day of Resurrection: So on that day neither man nor finn
chall be asked ubout his sin (55:39); And stop them, for they
shall be gquestioned (37:24). There is no conflict here because
cach verse is aboul a different time and stage.

Some other exegetes have written some other views aboul
the fwo pronouns; but as all of them are against the apparent
meaning of the word, there is no use of quoting them here.

QUR'AN: and Alldh aids with His wid whom He pleases; most
surely there is a lesson in this for those who have gight “al-
T vid ™ _\_._.;i.jl = to strengthen) is derived from al-ayd (B3 =
strengih), “al-Abgdr™ {jL’a-ff:‘ﬁ-j is sight. Some people say that
hete it refers to the eyes, because the verse describes how Alldh
influenced their eve-sight. Others say that it means wisdom and
knowledge, because it is through them that one may take lesson
From some event. But this controversy is misplaced, because Allah
counts him who does not take lesson from events and parables as
blind : and says that eves must see and differentiate the tru th from
falsehood. It is a sort of ¢laim that the truth, to which Allah in-
vites all His creatures, is a manifest, embodied substance which is
within the perception of these physical eyes. In short. the body's
eye and the mind's eye are treated as one (metaphorically, of
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course} so far as comprehension of spiritual knowledge is con-
cerned . because this knowledge is open for all to see. This theme
is found in many verses, some of which are as follows: For surely
it iy nof the eves that become blind, but blind become rhe hearts
which are in the breasts (22 :46). In other words, the eyes are in

the breasts, not in the heads: . . . and they have eves which they
de nor see with . . (7:179). This verse shows astonishment at
their being blind to the truth: . . . and put a covering upon his

eves (45:23).

All of it shows that “sight™ in this verse refers to the manifest
eyes: this expression is based on an implied claim that it is (hese
eyes that see the truth and take lesson from the pa'at EKpt‘HEHLt‘
It is a fine exmaple of al-isti‘araru bi "I-kindvah [au hSJL- ajLL."-‘m
= a simile which contains neither the first or seu:md su’tﬁ' nor its
particle — instead it mentions only a concomitant of the second
side in order to hint at the allegory). Its import is to show that
truth is such a manifes! substance that it may be seen by lhese
eves. What hus enhanced further the beauty of this expression is
the context — the verse deseribes the effect the Divine decree
had had on their eyesizhis.

Obviously, the sentence, “most surely there is a lesson in
this for those who have sight", is not a part of the talk which
the Prophet was to address to the unbelievers (Say 1o thase who
disbelieve . . ). Tt is addressed to the Prophet himself. [is proof
is the singular second person pronoun “ka” ( 5= thou) added
as suffix in “df::ifa'fra”{@-_!:-" = his). Tt 1s an indication that the
unbelievers are so blind of hearts that they cannot take lesson
from past events; therefore, Lthey are nol worthy of any advice.

QURAN: [t Fas been made to seem faiv . . . This and the follow-
ing verses elaborate the preceding ones (As for thase who dis-
believe surely neither their wealth nor their children shall avail
them in the least againse Allah . . ), The unbelievers erroneously
thought that these things would make them independent of Allah,
Now, this verse explains the reason of their mistaken idea: They
have submerged their souls under the love of these worldly
materials and are so overwhelmed with them that they have
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furgotten the life hereafter. But they are mistaken, because thesc
things are just the provisions of this transient life, their only pur-
pose is to pave the way for the next destination that is with Allih,
These people are oblivious of the reality of this worldly provision:
Allih has ingrained in human nature the love of these Mair and
heautiful items, so that this worldly life may attain its completion
and perfection, Without this inclination. continuity of human
race would be endangered. 1t is through this love and desire that
the decree of Allih is enforced: . . . and fhere is for you in the
carth an ghode and a provision for a time (236}, Allah created
in man this inclination, so that he may use it as a means to reach
his final destination; so that he may take from it what would
henafit him in the next life. People were not expected lo treal
these worldly trinkets as permanent things, or to forget what lies
ahead. They are on journey, going forward to their Lord, they
should not take the path as the destination. Allah says: Surely
We have made whatever is on the earth an embellishment for it,
o that We may try them (as to) which of them is Best in deed.
And most surely We will make what is on it bare grotnd withouw!
herbage (18:7 —8).

Bui these simpletons thought that these apparent causes
of worldly pleasure were independent of Allah, (while actually
they were created by Alldh to be a means to ohtain the pleasure
of Alldh). Instead, the unbelievers thought that these things would
avail them apainst Alldh. By their behaviour, they turned the bliss
into misery, and changed the reward into punishment. Alldh says:
The likeness of this world's life is only as water which We sent
down from the sky; by its mingling the herbage of the carth of
which men and cattle eat grows; until when the earth puts on Us
golden raiment and it becomes garnished, and its people think
that they have power over if, Qur command comes to it, by night
ar by day, so We render it as reaped, as though it had not heen
in exisience vesterday; . . . And on the day wirenn We will pather
them all together, then We will say to those who associated ofhers
{(with Allah): Keep where you are, you and your associates; then
We shall separate them widely one from another . . . and they
shall be brought back to Alldh, their (rue Master, and what they
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did fabricate shall escape from them (10:24 —30). These verses
show that the life and its adornments are in the hands ol Alldh;
none but He controls them, Man, in his foolishness, is deceived
by ils appearance and thinks that he is in control of his own
affair, and that it is he who manages it and keeps it in order,
He ascribes some associates in it, like idols and things like idols
(wealth and children etc.). But Allih will make him aware of his
follies: the embellishments will go away, the relationship between
him and his associates will be cut off, and all that man had fabri-
cated against Allah will be lost to him, Then he will understand
that what he was admonished with in this world was true. Alas!
understanding at that time when he will be returned to his Lord,
will not benefit him at all,

Allih says: "1t has been made to seem lair to men the
love of desires. . .”” The question is: Who has made it to look
fair to man? The world appears before man’s eyes as a beautiful
and adorable thing — it shows the elegance of independence
and beauty of purpose. Does Allih make it appear in this light?
Reagsom says, No. The All-knowing Wise Lord is loo greal to
manage & thing in such 4 way that it would defeat His Own pur-
pose. He says: . .. surely Alldh attains His purpose (65:3);
and Alldh is predominant over His affair (12:21). If this phenom-
enon is o be attributed al all, it should be attributed o Satan,
Alldh says: . . . and Saran made what they did fair-seeiiing to
them (6:43). And when Satan made their deeds fair-seeming to
thiem . .. (B:48).

Of course, it is all according to the system decreed by Allah.
He has given the man freedom of will to choose his own path,
and Alladh does not interfere in the man’s choice. Thizs system 15
called “permission’’, it is so that the test may be conducted, and
s0 that the spiritual lraining may progress in a just manner. Allah
savs: Do prean think that they will be left alone on saying, “"We
believe'', and not be tried? And certainly We tried those before
them, so Allgh will certainly know those who are true and He
wifl cerfainly know the linrs. Or do they who work evil think
that they will escape Us? Evil is it that rhey judge (29:2—4),

There is a verse in which this “making [air-seemine’” has
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been attributed to Alldh: Thus have We made fair-seeming to
every people their deeds (6:108). This verse may be explained
by the above-mentioned system of “permission™, It may also
be explained in the light of the previously explained verse: Surely
We have made whatever is on the earth an embellishiment fewr it
so that We may trv them (as to) which of them is best in deed
(18:7).

This “‘making fair-seeming” is of two kinds. First, world
and worldly embellishments are made fair-seeming to man so
that he may use it wisely — to get happiness in the next world,
and to seek the pleasure of Allih in all his actions through this
wealth, honour, children and self. Tt is a good and divinely-
inspired characeristic and Alldh has attributed it to Mimself in
the verse 18:7 (Surely We have made whatever is on the earth
an embellishment . . .}, and in other verses mentioned earlier.
Also the following verse refers to this reality: Say. “Whe has
profibited the embellishment of Alah which He hay hrotght
forth for His servants and the good provisions?” ({7:32).

Second, world is made to appear lovely in the eyes of man.
to ensnare his heart, so thal he may forget his Creator. It is an
evil plan which Alldh has attributed to Satan, and admonished
Mis servants to remain on guard against il. For example: . . . and
Satan made what they did fuir-seeming to them . .. (65:43); He
(Satan) said: “My Lord! because Thou hasi left me to stray, Fwill
certainly make (evil) fair-seeming to them on earth, and T will
certainly cause them all to po astray . .7 (15:39)5 . .. the epil
af their doings is made fuir-seeming to thew , .. (T37), ete.

Somelimes even this type of “making fair-seeming™ is
altributed lo Allah, inasmuch as Satan and all other causes of
good and evil do whatever they do only because Allih has given
them the “permission’ (as explained above). This system was
necessary o attain the Divine purpose of test, in order that the
doers of good may succeed because of their good intention and
choiee: and the sinners may be separated from them,

The above explanation makes it clear that it is not Allah who
fias made it scem fair to men the love of various desires men-
tioned in the verse under discussion. No doubt, every “making



CHAPTER 3, VERSES 10 — 18 145

fair-seeming” may be attributed to Allah, either directly, (if it
i3 4 good adornment leading man to His worship) or indirectly,
that is, by permission (if it makes one to forgel one’s Creator).
But this verse contains some factors which cannot be attributed
to Allih directly. Therefore, it was in keeping with the good
manners of the Qur'an not to attribute this adormment to Allah;
instead, it attributes it to some unspecified agent — it could be
either Satan or the man himself.

An exegete has rightly said that the implicd doer of the
verb, “It has been made to seem fair™, is Satan, because the
love of desires is not a likeable trait, nor is the love of excessive
wealth; and therefore, it cannot be attributed to Alldh. Alldh
has attributed to Himself the good things mentioned at the end
of this verse and in the next one.

But another commentator has said that it cannol be atfri-
buted to Satan. He says: The matters related to the human nature
and its love and inclinations can never he ascribed lo Satan:
what may be attributed to him is evil whispering that makes evil
thoughts and deeds look altractive to man. He continues his
argument as follows: The Qur'dn has never attributed to Satun
anything except making evil deed fair-seeming. Allah says: Amd
when Satan made rtheir deeds fair-seeming to them (R:48): . .
and Satan made what they did fair-seeming 10 them (6:43). But
the Book does not attribute the realities and natures of the things
excepl to the Wise Creator Who has no partner, Allah says: Surely
We have made whatever is on the earth an embellishment for it,
so that We may rry them (as to) which of them is best in deed
(18:7); Thus have We made fatr-seeming to everv people their
deeds (6:108). The verse talks about the “people™, which is
another way of talkine about the nature of society,

Comment: He is right when he says that the realities and
natures of things cannot be attributed to other than Allih, But
he is mistaken in thinking that the verse speaks about the naure
of man, or about his natural traits. This statement of OUTS May
be understood if we look at the central theme of this chapter,

The main purpose of this chapter is to describe the follow-
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ing realities:—

Allih is Self-subsisting by Whom all subsist: He manages
all affairs of all His creatures: He creates them and looks after
them. He puides them to their eternal bliss. Those who ndulge
in hypocrisy, reject His signs or revolt against Him by differing
in His Book — the hypoentes, the unbelievers. the polytheists
and the People of the Book — in short, all those who obey Satan
and follow their desires, cannot weaken the authonty of Allah,
nor can they overpower Him, nor is His all-encompassing manage-
ment affected by their misbehaviour. Everything, including the
ereatures’ belief and disbelief, obedience and disobedience, is
based on the system decreed by Allah. He has created in this
world the systems of the cause and effect, and of the test and
trial. He has created the nature, its properties and traits, its incli-
nations and actions, It has been done so that man may proceed
forward to his Lord, may attain neamess to Alldh and may get
eternal honour in the Divine presence.

[t was because of this system of test thal He permitted
Satan and did not prevent him from whispering into men’s hearls
and pulting evil ideas into their minds. Nor did He prevent man
from obeying Satan or following his own base desires, By this
“permission’” the test and trial remains free and fair; those who
believe are distinguished trom the dishelievers and the hypocrites;
and the pure hearted servants of Allah are raised in status to
become witnesses of Alldh.

These things have been described in this chapter to give
comfort to the believers. At that time they were averwhelmed
by hardships and difficulties. Within their society, they had to
epdure the double-dealings of the hypocrites and ignorance of
those with disease in their hearts. These two groups disturbed
their plans and disrupted their affairs: as a result the commands
given by Alldh and His Apostle were not fully obeyed. On the
outside, they were in constant danger from various groups. There
were, within Arabia, the polytheists and the People of the Book
(especially, the Jews); and the neighbouring Romans and Persians
were threatening them with all their might and forces. All those
dishelievers were mistaken and confused in their ideas and ideals.
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They were entangled in this transient warld and its embellish-
ments; they thought that it was their goal and final destination.
They had forgottent that this world was only a path, and the
destination was the next world,

It is obvious that the chapter discusses the nature of the
people, but in a wider framework that includes the purpose of
their creation, and all that it entails, like the character and behay-
our, the good and evil deeds, the obedience and disobedience.
It declares that all this is under the management of Allih, Whao
can never be defeated or overpowered — neither in this world nor
in the next. In (his world. all things happen by His “permission™,
which makes the test meaningful. In the next world, all will be
based on the principle of recompense — pood for good and evil
for evil.

The verses under discussion also were revealed with the
same theme. The disbelievers were given those bounties in order
that they might obtain with their help the pleasure of Allah and
enler into His paradise. Instead, they rejected the signs of (heir
Lord and changed those bounties into a source ol eternal mis-
fortune; they relied on those worldly embellishments: and thought
that those things would avail them against Alladh; in short, they
were 50 énchanted by créated things that they fo rect the Creator.
But these people cannot weaken the hold of Allah over them;
they cannol overpower Him, nor can they escape from Him.
Allah shall catch them for their sins, and shall help His believing
servants against them. He shall gather all the disbelievers together
unto hell and it s an evil abode, Tt is their greates! mistake o
rely on thal which is only a provision of this worldly life, and to
forget that the best destination is with Allih.

These verses too speak sbout the nature of the disbelievers,
but in a wider context that includes their good and bad deeds,

Therefore, it is wrong on the part of that exegele to think
that, because the verse speaks about human nature, the verb,
“It has been made 1o seem fair™, cannot be attributed to other
than Alldh.

Further, he has offered the verse: “Thus have We made
fair-seeming to every people their deeds™, as a proof that realities
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can only be attributed to Alldh, and it is only the deeds that may
he attributed to Satan. But this verse clearly proves the oppo-
site. because it attributes the deeds to Allah. Its context further
sirengthens this proposition. The complete verse is as follows:
And do not abuse those whom they call upon besides Alldh, lest
exceeding the limits they should abuse Alldh out of ignorance,
Thus have We made fair-seeming to every people their deeds:
then to their Lord shall be their return, so He will inform them
of whar thev did (8:108). It makes clear what we huve said.

Another exceete has said: This “*Making fair-sceming™ is of
(wo types: Commendable and condemnable. Likewise, human
actions are of two kinds: good and evil. Only that which s com-
mendable, good and praiseworthy can be attributed to Allah;
and the other type is escribed to Satan.

Comment: The above statement is correct to a certain extent
_in so Tar as the direct attnibution is concerned. In other word, it
is valid about the direct actions of Alldh. Allih dees not do except
zood and He does not enjoin indecency and evil. But there is no
reason why actions, other than the good and praiseworthy, should
wot he attributed to Him indirectly. In other words, Allah may
“permil  His creatures fo do good or evil as they like. They do
whatever they do by the power given to them by Allah, and
according to the system of test decreed by Him. And in this
sense, 4ll actions may be ascribed to Allih — indireclly, of course.
I[ une says that some actions cannot be ascribed to Alldh ecven
indirectly, it would be difficult for him to believe thal Allah
is the Lorl of everything, Creator of everything and Owner of
everything, or that He has no pariner or colleague in any affair
at all. Moreover, the Quriin conlains many verses in which “un-
praiseworthy’ actions have been ascribed to Allah: Allah makes
wheasoever e wills go astray (13:27) ... Allgh made (heir
hearts turn aside (61:5); Allgh mocks them and feaves them
dlone it their inordingey (2:15); . . . We order the people of
it who lead easy life. so they Iransgress therein {17:16); there
are many verses of this kind in the Qur’dn.

What is the source of this erroneous ideas of people like



CHAPTER 3, VERSES 10 — I8 1449

that exegete? They looked at things and meditated on their
mutual refationship, on their actions and their effects. They
thought that every single thing has an independent exislence, is
separate from all surrounding things, and has no connection with
things that have passed nor with those thal are vel lo appear.,

Allih has decreed that every event should be g result of
interaction of numerous causes, But these people put every thing
and every event insa separale pigeonhole. unconnected with any
other thing or event, According to their thinking, each evenl is
related only to its immediate cause, and each action belongs
only to its doer; other, distant causes have nothing to do with
that event or action, Planets revolve, rivers flow, ships run, earth
supports ils inhabitants, vegetables prow, animals walk and man
lives and strives: All these phenomena are separale from each
other; there is no bond that binds them to one another: neither
any metaphysical reality joins them logether nor any physical
force keeps them united.

Gomg a step further, they ascribed the same SEPArateness
to ftuman actions and affairs. Virtue and evil, telicity and in-
felicity. guidance and misguidanee, obedience and disobedience,
benevolence and tmalevolence. justice and injustice, nothing is
related to any other thing. nothing has any connection with
anything else in its existecne.

These people have overlooked the most obvious reality
— that the universe, with all sorts of creatures and 4ll kirids of
components, is a single entily, whose parts are finely aligned
together. Not only that — its compornents are olten interchanged
Today it is a human being, tomorrow il will change into dust and
the day after tomorrow will ETOW as i prass; one’s life is the
other’s death; the “new ™ arises from the ashes of the “old™,

The events happening herein are likewise all related (o each
other; they are the links that are connected together 1o form
the chain that is called the universe. An apparently insignificant
alteration in the position of a small link affects the positions of
all other links on both sides. A minute change in 4n atom causes
changes in the whole system of the world, although we may not
notice it. (If we do not know (hat a thing exists, it does not
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mein that it does not exist.)

This universal inter-relation was known to, and described
by, the ancient philosophers; and it has been fully manifested by
modern sciences. And the Qurian had explained to the Muslims
this phenomenon long before they leamed it fTom philosophers,
scientists and mathematicians of other nations, and then started
to do their own Tesearches on these lines. The Divine Book tells
us how the system of the heavens and the earth are interlocked,
how one alTects the other, how all are joined topether in attaiming
g the purpose of creation, how the Divine decree permcates
svery thing, how all are proceeding towards their Lord, and how
the final destination is with Alldh.

Likewise, the characteristics and attributes ol our aclions
are linked together. Even the opposite actions stand face to face
with each other, and if one of them goes away. the other would
notl be recognized. It resembles the physical world where making
of one thing depends on unmaking of {he other, and the one’s
progress cuuses he other’s retrogress. If one of the opposite is
missing, the other’s desired affects on the society would also
disuppear. The same is the case of virtue and evil as shown by
the Divine religion. Obedience is a virtue because disobedience
is an evil; good deeds deserve good fecompense because bad deeds
attract severe requital; reward is pleasant hecause punishment
is unpleasant; and pleasurc is desited because displeasure is un-
desireable. Man by nature gravitates towards felicity and happr
ness: and mns away from infelicity and unhappiness. 17 this
natural movement stops, the existence itself would dissolve
into nothimgmess,

Ohedience, then good deeds, then reward, then pleasurs,
then happiness — it is a chain thal mns parallel to disobedience,
then evil deads, then punishment, then displeasure, then unhappi-
ness. Each side manifests itself by hiding the other; each one
gets life in the death of ils opposite. How can one call 1o pood
deeds without warning against its opposite misdecds?

We can see in (his light that in the Divine wisdom it was
necessary for the universe lo contain the o pposites — virtue and
evil, obedience and disobedience. At this stape, there appeats an
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important difference: Creation and destruction, making and un-
making in all things, except human actions, are attributed to
Allah, because the creation and all its affairs are in His hands, He
has no pariner or colleague, So far as the actions are concerned.
if they are good and virtuous, they too are directly atllributed
to Alldh, because He has guided the man to them. But evil deeds
and affairs, like whispering of Satan, overpowering of man by
desires or rule of a tyrant over a nation, may be indirectly attri-
buted to Alldh, inasmuch as He withdraws His help from the
doers of such deeds and leaves them free to 2o astray. 1t is this
factor that is called “permission”, It is correel Lo say that Alldh
has permitted Satan to misguide human beings with his whisper-
ings and deceptions; that He does not prevent man from following
his base desires; and that He does not hinder an unjust person
from his oppression. He has decreed this system because felicity
and infelicity are based on freedom of choice: if a man succceds,
it shall be by his own free choice: and if he fails, it too shall be
by his own free choice. Otherwise, the proof of Allah could not
be completed against His servants, and the intended test would
be irrelevant,

What prevented the said exegele and others like him from
letting the Qurinic arguments and expressions progress (o their
logical result, was their reluctance to accept what seemed Lo them
4 wrong conclusion. Those who believed that everything 1s done
by Alldh and that there is no cause other than Alldh were dis-
inclined to accept that things were linked together in 4 chain of
cause and effect, because, according to their thinking, it implicd
@ reduction in the all pervasive power of Allih. Others thought
that if deeds of all types could be attributed to Allih - directly
or indirectly — it would absolve the man from responsibility of
his action, as it would mean that he was not free in his action:
rather he was a helpless tool in the hands of Allih. Once it was
accepted, the system of test, reward and punishment would be
negated; and there would be no justification for ordaining the
Divine law and religion.

But they should have meditated on the words of Allih
revealed in the Quriin: . . . and Allgh is predominant over His
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affairs (12:21); . . . surely His is the creation and the command
(7:54); Now surely of Allah is what is in the heavens and the
earth . .. {10:55), There are many similar verses that prove
what we have explained above; and a short description of this
topic was given under the verse: Suvely Alldh is not ashigmed o
set forth any parable — (that of) @ grat or any thing above that
(2:26),

Now we return to our original topic: Apparently the doer
of the verb, “It has been made to seem fair™, is something other
than Allah — it is either Satan or the man's soul itself, There are
four reasons to support this view of ours:—

First: The verse condemns the disbelievers because they
are inchmed to these embellishments of the world — wealth andd
children — and think that these things may avail them against
Allih. It is an adornment that tums one away from remembrance
of Allih. and it is not proper to ascribe such a “making fair-
seeming”” to Allih,

Second: If this “making fair-seeming™ is attributed to
Allih, it would point to the natural inclination, ingrained in
fhuman creation. In that case, it was more appropriate to use the
word, “al-insan’ ( ,,’_,L--’nﬁ'l = human being, man) or “children
of Adam™: because Allih uses such words on such occasions:
Certainly We ereated man {al-insin) in the Dest make. Then
We rendered him the lowest of the low (95:4 —35); And surely
We have honoured the children of Adam, and We carry them in
the land and the sea, and We have given them of the good things,
and We have made them to excel by an appropriate excellence
over mast of thase whom We have created {17:70). But in the
verse under discussion Allih has used the word, “an-nds " ( L;.qf...h.
= men, people) which more often than not has been used in the
Quriin to show worthlessness of the people referred to, to show
their immaturity and narrow-mindedness. For example, . . , bur
ot men do not consent to aught but denying (17:89); o vou
peaple! surely We have created you of a male and a female . .|
(459:13), etc.

Third: The items of desires enumerated in this verse dao
not fit properly the inclinations ingrained in human nature.
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If the Qur'dn wanted o refer to the natural desires, then it would
have been maore appropriate to change the words, “women and
sons and hoarded treasures of gold and silver™ with the words,
“spouses, and children and wealth™. After all the natural incli-
nation towands the opposite sex is found in women as much as
in men; and the parents love their daughters as much as their
sons; and man loves wealth in general and not only the hoarded
treasures of gold and silver,

Those who say that the doer of the verb, *It has been made
to seem fair’ is Allah, have had to say that the word, “women”
refers to matrimony in general; the “sons® means children of
both sexes; and the phrase, “hoarded treasures of gold and silver™
stands for wealth in general. They say that the words used in
the verse have been given just as the most popular examples of
every ifem.

But it is stretching the meanings too far.

Fourth: To say that it is Allih Who has made these items
fair-seeming to men is not in conformity with the end of the
verse: “this is the provision of the life of this world: and Allih
is e with Whom is the best destinalion. Say: ‘Shall 1 tell VO
of what is better than these?' ™ Obviously these words have heen
used to divert their attention from these worldly desires, and
create in them love of the things that are with Allih — paradise,
pure mates and pleasure of Allih. The natural desire of worldly
embellishments has been created by Allah, in order that man
may use them to reach his spiritual destination — the same pari-
dise ‘and pleasure of Alldh. That natural desire is the means to
obtain that resull. If Allah admonished men to forget these
worldly desires and vet told them to reach the intended ol
il would be self-contradictory., Who would want to satiate his
hunger and yet abstain from food?

Question: This verse in its theme is not different from the
verse, Say. “Who has prohibited the embellishment of Allah which
He has brought forth for His servanis and the good Brovisions !
Say: "These are for the believers in the life of this world, purely
(theirs) on the Resurrection Day . . " (7:32). In Lhis verse the
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embellishment is ascribed to Allah; likewise, the doer of this
“mmaking fairseeming’” in the verse under discussion should be Allah.

Reply: There is a clear difference in the import af the
two verses, The verse under discussion condemns these desires;
hecause they divert the attention of men from Allah and [rom
what is with Allgh, It exhorls them to turn aside from these
worldly enlanglements and to look forward to whal is with
Allih. The theme of the verse of Chapter 7 is quite different. It
says that these embellishments have been created for the benefil
of human heings: the believers enjoy them in this world tozether
with the others: and it will be reserved for the believers only in
the next world, It should be noted that this versc uses the word
“Tlis servants”, instead of the “men” and il counts the embeli-
lishment as “the good provisions™.

Question: What has been made fair-seeming is “the love
of desires™. not the desires themselves. The fact that love seems
fair to man and attracts him is a natural reality. The exXpression,
ihat love has heen made fair-seeming to men, means that it has
been made ellective in their hearts: in other words, love has been
ereated in their hearls; and creation cannot be attributed Lo other
than Allih. Therefore, He is the doer of this verb.

Reply: The context (fo which we have referred) shows
that adornment of love means that love has been given 4 power
that attracts people to itself and prevenls them from locking at
other things. Adornment is an attractive thing that is used or
womn by another thing; it attracts the people primarily to itself
and then transfers that attraction to the wearer Or User. A woman
uses cosmetics and ornaments, in order to attract her man te
hersell — by way of those embellishments. Primarily the man
is ultracted by those embellishments, but the real objective of
the woman is fo attract him to herself. Tn this backpround, the
semnantic flow of the word, "It has been made fair-secming . . .
ihe love of desires ., .” is that primarily the love attracts the
men to itself but the real objective is Lo enchant the people and
let them sink in inordinate desire of the named trinkets of the
world, In short, the effect of love is not the true objective; and
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therefore the argument mentioned in the question is out of place.
The real goal (which has been condemned) is the desire, as may
be seen in the verse: Buf there followed after them an evil gener-
ation, whe neglected prayer and followed the sensual desires, 5o
they shall soon meer (the result of their) sin (19:59). This mean-
ing is supported by the given list of the desired things. Moreover,
the word *“‘desire™, although used here for desired things, has a
shade of inordinate passion in its meaning.

QUR'AN: of women and sons and hoarded treasures aof gfiz'u' m;tEf
silver and well-bred horses and cattle and tilth:“an-Nisd' " ( '*'L:-:}"

= women) is plural, it has no singular fm:n this root: "al- banin "
( i,..‘f'...,..l! = sons) is plural of af-ibn (, ._,_.':a‘t = male offspring, di-
rect or mdu’ect} “al-gandtir ' ( ..:-'5'--3—'“ }is plural of al-gintdr
e 3 Uil = a watcmhm tull of gold, a filled waterskin): “al-mu-
qam‘amh : {d_,h_u.n.“] Is passive participle (object-noun) of a/-

qoifar although the latter is an inflexible noun. In Arahic language,
they ofien ascribe to an inflexible noun a shade of meaning that
makes it resemble an infinitive vcrb and then make mriuuc. words
from it, for examplc al-bdqil | ._!_-;l_..l1 V,oar- mrmr{ _,_.,|_.J1} and
al-‘uftdr | fLﬁ.s..ll ) for seller of al-bagl ( D&Y = vegetable)

it -y | JA-JI— date) and al-"fr ( _,h-nﬁ = perfume) respectively.
It qualifics the word al- qurm:zr ,;_,_,H_._uf = treasurss) with an
adjective al-mugantaral ( J_,-E:‘-ni:ﬂ = freasured, hoarded) which
15 derived from the same word, This device doubly confirms the
meaning JGF the qualified words, for example, dendnir mudan-

nargh ( 85038 5—-'-'-"— coined dinars), dawdwin mudan wanah

(hn:r_;-s:;ji_ngJ— recorded register), hifdh makjiih (2 G55 S5
J" PN o
= veiled cuﬂam} and sitr masrir ( j_,_“m;_.w = cnnbudled screen)

Pl &

“al-Khayl" I:’d-n;u-il = horses): “al-musawwarmah ' | a.u_s...,.p.ll p
has lwo menmng*; left [ree to pasturl. r.:: branded. "al-An'am’

{ FL-.JH ) is plural of an-ng‘am ( |._._._11} w]nch means camel,
cow, buffalo, poat and sheep; al-bahimah ( ﬂ-ﬂ-ﬁ—n-“ ) is more
general than that and is wsed for all qua:irupwds and excludes
carmivora, birds and insecls. “al-Harth” (& _):.J| tilth) has a
meaning of eaming in it; it means farming (or cultivated plant)
for a livelihood,
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The list of desired things given here does not mean that
every man has so many loves of desires, as some exegetes have
thought; they took the verse to refer to the natural love of spouse,
children and wealth. But then they had to explain why human
being has been referred to as “men” or people, why “ehikdren™
has been chanped to “sons™ and why “wealth™ has been described
as “hoarded (reasures™,

The fict, however, is that the verse only says that people,
in their inordinate love of worldly desires, are of various types:
There are some lecherous persons whose only aim in life is lusting
after women: it brings in its train numerous sins and social ills,
like using musical instruments, singing, drinking liquor and many
ather evils. Such debauchery is found mostly in men; women as
4 tule are free from it (excepl, in rare cases). Then there are those
who ardently love their sons and want their number to increase
in order to become a strong and powerful clan; this tendency
is more prominent in nomadic tribes, and it especially concerns
the sons, not the daughters, A third category is of those greedy
avaricious persons who live only for the purpose of hoarding
treasures and riches; this madness manifests itself especially in
filling their coffers with gold and silver, or similar things like
curreney notes and bonds, other items are not valued very much
by such people. This covetousness is predominent in inhabitants
ol villages and towns, and is seldom seen in nomads. Finally, come
(hose who want to own i string ol pedigreed horses. {1t is those
who are Tond of horsemanship or horse-race) ; some olhers love 10
have cattle: vet others eagerly desire for agricultural farm. The
last named three types of desire are sometimes found together.

People usually are overwhelmed by one of the ahove-men-
tioned desires primanily. and the rest is given a secondary place.
Ome seldom (or, never} finds a man whose love of all these items
is of equal degree.

Other desited “things”, like power, position, prestige, presi-
dency, ministry etc., are only imuginary Lhings, that have no
existence oulside imagination. Man desires them not for thew
own sake, bul only because they give him a chance to ACGLIrE
wealth, And, in any case, it is nol the purport ol the verse fo
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enumerate all the desires.

It proves what we mentioned earlier that the “love of
desires” means inordinate attachment to these things {and il
is ascribed to Satan); it does not refer to the natural love that
has bBeen ingrained in human psyche (and which is attributed
to Allah).

QURAN: thiv i the provision . . best destination: These desires
are such as may be useful to manage the affairs of this life; but
this life itself, like its provisions, is a transient thing; il will soon
cease to exist. The good life and the best destination is only
with Allah.

QUR'AN: Sgy: "Shall T tell vouw. .. and Alldh's pleasure; 1t
elaborates the preceding sentence, “and Alldh 153 He with Whom
is the best destination™. TL puts, in place of the above-mentioned
transient and misleading desires, other things that are best for
the man, because they shall remain for ever and are really pood.
without any shade of imperfection. Although these gond enjoy-
menls are similar to those evil desires, but they are free from all
evil and bad effects, and thev do nol divert the man's attention
from sublime Divine realities. The three zood enjovments are
the paradise, the pure mates and the pleasure of Allah,

Among the blessinez ol the paradise are the pure mates,
The verse has already mentioned the paradise. Then what was
the need of mentioning the “‘pure mates™ separately. I is because
sexual miercourse is the createst physical pleasure of a human
being. It was for the same reason that the preceding verse men-
tioned “women' before “‘sons™ and ““hoarded (reasures™,

Car-Ridwan " ( -;’.:Gﬂ}ji 115 also read as ar-rdwdn (o l_;é_',-!' )
it means pleag.;ure, when a reality is agreeable to one's heart;
as-sukfrt ( Lici = displeasure) is its opposite.

The Qur’dn repeatedly mentions the pleasure of Alldh. Allah
is pleased with a servant il he obeys Tis command; also He is
pleased if the servant acquires such attributes and qualities which
are good and praiseworthy. But in most — nay, all — places where
il has been mentioned in the Qur’an, it is related to the ohedience.
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That is why sometimes it is described side by side with the pleas-
ure of the servant. Allih is pleased with His servant because of
his obedience: the servant is pleased with his Master because of
the zood reward given to him. Allah says: Alldh is well pleased
with them and they are well pleased with Him (98:8); O tran-
quifted soul (that art al rest)! Return te thy Lord, well pleased
(with Him), well pleasing (to Him) (89:27 — 28), And (as for)
the foremost, the first of the Emigrants and the Helpers, and
those who followed them in goodness, Alldh is well pleased
with them and they are well pleased with Him (9:100).

Pleasure of Allih has been counted here as one of those
things that are better for men than the desires of this waorld’s
life. 1t shows that this pleasure itsell is one of the things that
man should desire — or, it accompanies such things that should
he desired by him. That is why it has been joined in this verse
with the gardens and the pure wives. In other verses, it has been
jointly mentioned with grace, forgiveness and mercy of Alldh: . . .
seeking the grace from their Lord and (His) pleasure . . . (5:2);
and forgiveness from Alldh and (His) pleasure . . . (RTEANY . v
mercy from Himself and { His) pleasure ... (9:21),

The verse under discussion implies a sublime reality that
one may comprehend on meditating on the verses mentioned
ahove, for example, Alldh &5 well pleased with them . .. (98:8)
and: well pleased with Him, well pleasing (to Him) (89:28). The
verses say that Allih is well pleased with them; it is different
from saving that e is well pleased with their deeds, It proves
that Allih shall never reject any of their prayers; He shall never
disappuint them in whatever they ask Him for. It leads to us to
the verse: They have thercin what they wish and with Us is miore
ver [50:35). In short, when Allah is pleased with a man, that
man shall be granted all his wishes without any reservalion.

Now we may realize the true significance of the verses.
Man thinks thal if he acquires the worldly objects mentioned
in the preceding verse — and especially the hoarded treasures —
it will give him freedom of action; he will be able to do whatever
he wishes and he will get unlimited power; bul he is grossly mis-
taken in it. Such unlimited power comes only from the pleasure
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of Allih, Who has every alfair in His own hands.

QUR'AN: and Allih sees the servants: The two verses showed
that Allih has created for man in both worlds many bounties
and pleasant things which he is wont to enjoy, lor example,
sexual pleasure, food, drink, property and things like that. These
items are found in bhoth worlds, with one difference — the
pleasures of this world are available to both the believers and
the non-believers; but the bounties of the next world are reserved
for the believers only; non-believers will have no share in it.

A question could be asked: Why this difference? Why only
the believers will be given the pleasant things of the next world?
The sentence, “Allah sees the servants™. answers this unasked
question. This difference between the believer ind non-believer is
based on a basic difference between their conditions, and Allah
sees them and knows the difference between them. The dividing
factor is piety and fear of Alldh, which is found in the believer
only. That attribule of piety and fear of Allah has been elaborated
in the next two verses: “Those who say . . . toreiveness hefore
dawn™. The pious believers declare that they depend on their
Lord in all their affairs; and they confirm that declaration with
good deeds. The unbeliever, on the other hand, thinks that he is
independent of Alldh; he remains entangled in worldly desires,
forgels the next world and his ultimate destination. Therefore,
he shall be denied the pleasures of that world.

Now read again the verses, “this is the provision of the life of
this world : and Allah is He with Whom is the best destination. Say:
“Shall I tell you of what is hetter than these?' For those who suand
(against evil) are gardens with their Lord. beneath which rivers
flow, to abide in them, and pure mates. . ™ Also, look at other
verses of the same theme, for example, Say: “Who has prohibited
the embellishment of Allah which He has brought forth for s
servants and the good pro vistons?" Say: “"These are for the believers
in the life of this world, purely (theirs) on the Resurrection Day,
thus do We make the signs clear for a peaple who know " (7:32).
If you ponder on such verses, you will casily grasp the reality of
the bounties of the paradise: also you will know how baseless is
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the following objection directed against them by many WTiters:

Objection: Look al any worldly thing; all its actions and
teactions emanate from various organs and faculties which are
found in its system. Allah has equipped it with those organs and
facullies to protect and preserve its existence. After all, existence
is not @ matter of chance, nor does it happen at random or with-
oul u purpose. Here 1s the man; hig whole body is equipped with
the most efficient and mosl mind-bogaling systems, all geared 1o
one aim — to ingest and digest the food he takes. The digested
food replaces the bumnt up cells, tissues and other parts of the
body; through this ever-continuing process, man temains alive,
his body recoups its losses and even grows. Likewise, he has
been piven the most intricate reproductory systems — male and
female complementing each other in the most awe- iNspinng man-
ner. And the purpose behind it is to preserve and propagate the
human species.

What has becn said about the man, is equally true for the
animal and the vegetables,

The nature very cunningly put delicious Laste and irresistible
pleasure in these actions, compelling the creatures, and especially
the man and the animal, to do it again and again in “pursuit of
pleasure, Immersed in the pleasurc of food and sexual infercourss,
man is seldaom aware thal the nalure is using him for its own goal,
that is, preservation of human race. It the food and sexual nter-
course were devoid of pleasure, no man would have indulged in
them — even if he was told that the survival of his race depended
on it. But in the present set-up man gladly endures whatever
hardships come in his way and ohtains those pleasures, When he
gets his desire, he feels happy and even proud of his achievement.
But it is the nature that should really be proud of its planning:
1t wanted to keep the individual alive — and it was done through
eating: and it wanled the species to survive — and this goal was
attained through copulation. And what was left for the sell-sat-
istied man? Nothing except the memory of a transient pleasure.

These worldly pleasures ure ingrained in our system but for
a4 limited and transitory purpose. There is no reason why they
should be transplanted from this world to the next where that
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purpose cannot be attained. The pleasure of food, drink and other
such things is meant to protect the body from weuakness. sickness
and death, The pleasure of sexual intercourse and other relaled
things is meant for the continuity and survival of the human race.
Il a man is taken outl of this world and given an  everlasting
existence which is immune from death and annihilation; a life
that is free from every hardship and difficulty, and every sorrow
and griel, then there is no reason why he should be encumbered
with these worldly organs and facultics. Why should he be bur-
dened with various systems of the body and a myrdad of organs
like stomach, kidneys. bladder, spleen, liver, ete.? After all, thoy
were needed only in the worldly life which was transitlory; what
purpose would they serve in the etemal life?

Reply: Alldh has created these pleasures as well as the
bounties from which they spring forth, as an embellishment of
this world’s life. The aim is to attract the man initially to them
— and through them fo the life itself. Allah has said:—

Surely We have made whatever is on the earth an embellish-
mrent for 1., . (18:7).

Wealth and children are an adormment af the life of this
world . . . (18:46).

- . coveting the (transitory) goods af this world's life . . .
{4:94),
And do not stretch your eves after that with which We have
provided different clasves of them, (of ) the splendour of
this. world’s life, that We may thereby try them: and the
sustenance (given) by yvour Lord is better and more abiding
{20:131).
Note: This verse covers all aspects of the subject under

discussion,

And whatever things you have been given are only a provi-
sion af this world’s life and ity adorsmment, and whatever
I8 with Allah is better and more lasting: do pouw not then
understand? (18 :60).

There are many verses of the same import, They make it
clear that all the bounties of this world have been created Lo make
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this life pleasunt — this life which is so short and finite, If there
were no life, these bounties and their pleasures would not have
heen created. This is a fact and upto this point we totally agree
with our adversaries.

Now comes the important reality which has been over-
looked by the said objector. When he says that the man is given
an everlasting existence in the next world, what meaning does
he assign to the word “man”™? Man has no other identity except
this existence which he perfects in various stages. He is a combi-
nation of a spiril and a body — the body which is made of various
orgums, facultics, powers and senses, Remove these organs and
faculties cte.. and there will remain neither any person nor his
existenice — nothing will survive. Negation of body and s variouws
systems and organs is not just a nepation of mun’s continued
existence, it is negation of the man himself.

Maun, in fact, is a being who procreates, eats, drinks and
copulates: he manages the things given them to, and receiving
them from, others; he feels, thinks and understands: he feels
happiness and is overcome by sorrow. All these actions and
reactions form his personality — we may say that e is the sum
tolal of these faculties and systems. Then Allah translers him
from this transitory world to the everlusting abode and makes
him an eternal heing — either enjoying everlasting reward or
underzoing abiding punishment. But Allah does not do so by
nullifying man’s entity and giving him another one; He only
hestows on his present entity the quality of eternity, removing
fram it the defeets of chanpes and death, Whatever hounties
he is awarded. they must be similar to those he hat enjoyed in
this world : otherwise, he would not enjoy it at all. And what are
the pleasures he is familiar with? There is nothing excepl sexual
intercoumne, food, drink, clothes, house, friends, and other such
enjoyments. Of course, there will be one difference; While the
pleasure of this world is transitory, that of the next will be cter-
nal. Likewise, the punishments given to him should be similar
to the hardships and afflictions of this world, with the same
difference while the calamities of this world are [runsitory.,
thase of the next will be everlasting.
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In short, man in the next world will remain the same man:
there too he will need and require the same things which he
needed and required here, The difference between the pleasures
and displeasures of this world and those of the nexi is th al the
latter will be eternal and everlasting,

This reality manifests itsell i the words of Alldh, where
He deseribes the creation of man: And ceriainly We creared man
of an extract of clay; then We made him a small fife-perm in g
firm resting-place, then We made the life-germ a cloi, then We
made the clot g lump of flesh. then We made (in} the hump of
fesh bones, then We clothed the boses with flesh: then We cansed
it to grow into another creation: so blessed be Afldh, rhe best
af the creators. Then after that yveou will mosi suvely die. Then
surely on the Dayv of Resurrection Vvease sfrall be paised (23
12 —16). Note the verbs in the beginning, “We created ™, and
“We made™; the Arabic verbs are derived from al-khabeg ( 3—-‘-‘*\-"1’ }
which implies collection, combination and re-artangement. Then
comes the verb “gnshia'nahi’ ( 82l = We caused it to srow
into}; it implies a chanpe in the mode of creation, (Olwiously,
it refers to the relation of the soul with the bodv.) Lastly,
comes the declaration, “Then surely on the Pay of Resurrection
vou shall be raised™, The sentence addresses the same person
who was given a bedy and then was caused to zrow inlo another
creation. It s that combination of hody and soul that will be
raised on the Day of Resurrection. Likewise, He says: fe (also)
said: “Therein shall vou Iive, and therein shall vou die, and from
i shall yow be raised™ (7:25). In other wotids, the man's life
is the earthly one, made of ite joys and s sorrows. We have
explained it to a certain extent under the verse: Mankind way
bur one people, ., (2:213).

Allah says about the bounties of this world: fhis i the
provision of the Hfe of this world (3 14): and then He says: and
s werld's life is nothing in the i eredfrer but (only some) proi-
stan (13:26). The very life of this world is a provizsion in the
hereafter: it is a means of enjoyment in the next life, 1 is g very
unique expression; and it opens a thousand doors of konoaded e
for those who may ponder on it. The verse conlirms the tradition
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of the Apostle of Allah (s.a.w.a.): “*As you live, so you shall die;
and as you die, so you shall be raised.” To sum it up. the life of
man i5 made up of the worldly existence together with the good
or evil he may have earned. It is this very life which shall bethis
provision in the hereafter, where he shall reap the reward. or
punishment according to what he thinks to be his success and
prosperity, or failure and loss. He will be awarded his plcamrﬂs
and enjoyments and will thus get eternal happiness; on the other
hand, il he were deprived of those pleasures and enjoyments, he
would remain in cternal sorrow. And this what 18 meant by the
bountizs of the Garden and the tornment of the Fire. :

Let us explain it further, Man has a lelicily according to
his nature, and an infelicity according to the same. The felicity
and infelicity are related to his survival as an individoal and as
d species, This servival depends on his various physical actions,
like eating, drinking, copulation etc. Allih has made these aclions
attractive to him by investing them with pleasure and satisfaction.
Thus, the man proceeds on the path of perfection and beging
working consciously according to his senses and will. At this
stage, his perfeclion becomes inextricably inlerlocked with his
senses and will, Tle does notl mecognize any perfection unless he
desires it and Teels i, even il il is-a perfection in the eyes of the
nature, For example, we do not draw any pleasure from that
which we do not actively feel, even if it is a natural source of
pleasure, like the health, wealth and child. On the other hand,
we get pleasure Mrom what we actively feel to be pleasant, even
if it is not <o in reality, like a patient who helieves himself 1o be
in good health,

At this stage, these preliminary pleasures become real per-
fection for the man, althouph according to the nature they were
but preliminary ones. When Allah bestows eternity on such a
man, his happiness will depend on only those pleasures which
he would himsell wish for and desire, And his unhappiness will
emanate from that which he would not desire, Felicity of a man
having perception and will emanates from thal which he knows
and  desires; and his infelicity from thalt which he knows but
does nol desire.
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The man would be happy in the hereafter only il he got
the pleasures which he used to desire in the life of this world,
like the food, the drink and the spouses — and even more: and
this is the paradise. And he would be unhappy il he did not get
that; and this is the hell. Allah suvs: they shall have in them
what they please (16:13),

QUR'AN: Those who say: “Our Lord! surely we believe. there-
fore forgive us our sins and save us fram the chastisement of the
fire™: The pronoun, “those™, refers to “those who guard (against
evil)™, mentioned in the preceding verse. They call upon Allah
and say, “Our Lord!™ By declaring His lordship, they confess
their own servitude and seek His Mercy to grant them whal they
are asking for, “*surely we believe™: The senlence is not an
attempt 1o lay God under their obligation, becuse it is Allih Who
lays the believers under His obligation by helping them to believe.
Allah savs: . .. rather Aldh lays vou wnder an ohiisation by
guiding you to the faith ., . (49:17). Rather it is a plea to
Alldh to fulfil for them the promise of forgiveness made with
the believers: . _ _and believe in Him, He will forgive vou of
vour fawdts ... (46:31). Thal is why the next clause heming
with “therefore”, (therefore forgive us our sing), showing that
this prayer is based on the preceding clause. The gssertive par-
licke " fnma 't EJLZ surcly) emphasizes their truth, showing
that they are firm in their belief,

The forgiveness of sins, per se, does not necessarly mean
release from punishment. Saving a sinner from punishmenl is a
grace which Allah bestows on him who believes in Him and wor-
ships Him. It is not a right of the servant that Allah should save
him from the chastisement of the Fire, or that He should admit
him into the Garden. Even the servant’s beliel and ohedience
are from the srace of Allih sobviously they cannot give the servant
any right upon Allih. Of course, sometimes Allih in His Merey
establishes some rights for the servants on Himself: and one of
those rights is the promise given to them that He would lorpive
their sins and save them from the chastisement ol the Fire —
provided they believed in THm: ., . and belicve in Him, [le will
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forgive vou aof vour faults and protect you from a painfil punish-
ment (46:31).

Neverlheless, it may be inferred from some Qur'inic verses
that the protection from the punishment ol the Fire is one and
same with the forgiveness and the Garden, Alldh says: @ you
whn believe! shall 1 lead you to a merchandise which muay deliver
dau fram o painful chastiserment? You shall believe in Allal and
His Apostle, and struggle hard in ANGh’s way with veur properties
and your lives, that is bhetter for vou, did vou but know, He
will forgive vou vowr fundts and cause yvou to enter into gardens
beneath which rivers flow, and poodly dwellings in gardens of
perpetuity, Hhat v the michty achicvement (61:10 - 12). The
last sentences (sayving that the believers' faults shall be forgiven
and they shall enter into gardens) explain in detail what the first
sentence had said in a general way: “shall | lead vou to a mer-
chandise which may deliver you from a painful chustissment?”
Thus, deliverunce from chastisement means forgiveness of sins
and entry into the garden. It is a very subtle idea, and we shall
explain it in a more gppropoale place, God willing.

QUR'AN: The patient, and the truthful, and the devout (ones)
and those wha spend (henevolently) and those who ask far for-
riverness before dawn: The Tive atltibutes reler te “those who
puand (against evil)™: these are the virtues which are essential
for piety, for guarding against evil

Patienee: This virtue has been mentioned [irst and with-
oul any condition. It, therefore, covers all three kinds of patience:
Patience (i.e.. steadfastness) in obedience of Allah: patience
(lLe., abstaining) from the disobedience; and patience (ie..
forebearance) in face of a calamity.

Truth: The final analysis of truth means conformity of a
man’s exterior — his word and deed — with his inner-self. In this
sense, it covers all the other virtues mentioned here, like patience
and devoutness ete. Obviously, such a meaning would not fit the
context, We have, therefore, to interpret it as the truth in words
only, And Allih knows belter,

Devoutness: It means humility before Afidh and covers



CHAPTER 3, VERSES 10 — 18 167

all the acts of worship and obedience.

Spending (benevolently): It is giving money to him who
deserves it

As for asking for lorgiveness before dawn, it makes it necess-
ary for the servant to pray in the last hours of night in order that
he may ask for forgiveness in that prayer. Traditions say that il
refers to the non-obligatory prayer dr[LT midnight and to the
asking for forgiveness in al-gumit ( & ‘;--LH— the SpﬁC]ﬂl invoca-
tion before bowing down in the saldr) of al-watr ( .a-'J-J‘ = the
last. that is. eleventh rak’ah of the prayer afler midnight: it is
performed as an independent unit, with a gunif hefore bowing
down). Allih has pointed (o it as a way that leads man lo his
Lord. Vide Chapters 73 and 74, wherse mentioning the prayer
alter midnight, Alldh says: Surely this iv g reminder, 50 whoever
pleases takes to his Lord @ way (73:19, 76:29).

QUR'AN: Alldh bears witness that there is no god but He, and
(so do) the greels and those possessed of knowledge, maointein-
mg {H1s Lre.;;l,u:.n} with fustice: The verbal noun, “ash-shalddah ™
{ ﬂ-”-va-wJ'lf! originally meant ““to look at™, “lo see™; onc got
knowledege of 4 thihe or an event by being presenl at the time
and place of oceurrence and looking at it. Then it was used for
describing it to others and bearing witness to the knowledge thus
rained. Thereafter, the word was concurrently used for both
meanings, both being treated as its real meanings, After all, there
was not much distance from acquiring a knowledge to deseribing
it to others, Mostly one acquires knowladgze of an event with one
dim in view: to preserve the reality and truth — lest it be invali-
dated or falsified as a result of a dispute or because of someone’s
attempt to conceal the truth and usurp the right, or because one
really forgets it, A witness protects the truth and reality. Acgur-
ing the knowledge and bearing the testimony accordingly is called
witnessing — protecting the truth,

Yal-Qist ™ ( J:--g-‘lr ) oig justice.

The preceding eight verses, beginning with, “( As for) those
who disbelieve™ and ending at, “those who ask for forgiveness
before dawn™, have shown that there is no god other than Alldh.
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and that nothing can avail one against Him: whatever the man
relies on in this life, whatever he thinks may avail him against
his Lord, it is but an embellishment and a provision — the Lord
has given him that provision in order that he may use it for ;
better purpose — for his success in the herealter. But that success
cannot be allained except with piety and fear of Alih. The
bounties of this world are commenly enjoyed by both the believer
and the unhbeliever; but the bounties of the hereafter are reserved
for the believers only. Those verses have described the funda-
mental truth; now in this verse Allah reconfirms it bearing witness
that what has been told above is pure truth withoul a shadow of
doult.

Alldh bears witness that there is no pod but He, As there is
no god besides Alldh, nothing whatsoever can avail a man against
Allah — be it his wealth or his children or any other embellish-
ment of this life. T any of these could avail 2 man against Allah,
it would have hecome a god itself; or at least il would be relying
on some other god, Bul there is no god except Allah.

He bears this witness while He stands with juslice in His
aclions, looks after His creation with equity. He manages the
#lTairs of the universe through a system of cause and effect. This
system has becn created by Him:; and wltimately every thing —
the cause, the effect and their mutual relationship — retumns to
Him. He has placed in this highway of progress countless bounties
in order that the man may enjoy and use them in this world, and
then get their beneflit in the hereafter, It is a provision for the
road ; man should make ils use as a temporary measure, He should
not seltle permanently on the roadside.

Alldh bears witness to these [acts, and He is a Just Witness,

Here we should point to a very line point:—

The justice of Allih is a witness for itsell as well as for His
Oneness. In other words, His justice is a self-sustaining reality
and also proves that Alldh is One, When we hear a testimony, we
msist thal the witness must be a just one, of approved probity;
he must be proceeding on the straight path of nature, and should
not deviate [rom it — neither to the right nor to the left, In short,
he should put every thing in its right place. and should do every
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work at its proper time and place in a proper way. Such a man
15 called just and his testimony shall be accepted because it should
be free from lie and falsehood. The man becomes just by adhering
to the path of nature, When conformity with that path and system
bestows justice on a man, how can there be any doubt about the
justice of that system itself. It is a pure justice — and it is the
work of Allah.

When we feel waxed on account of an event pecuring in
the nature, or when we [find it taking place against our inclination
and desire, we, in our annoyance, dispute about it and object
against it. (Interestingly we depend, in that disputation too, on
the same natural svstem. ) Then on further imvestigation we come
lo understand the reason of that event, and find that our ohjec-
tion had no leg to stand upon. Or may be we failed in our search
and could not find any reason for it: so what have we got in our
hand? Only the ignorance of the reason. But the absence of the
knowledge of reason is not the same as the knowladge of the
absence of reason. To make a long story short, the system found
in the universe (and it is the handiwork of AllEh) is pure justice.
And if there were any other god besides Allah. the whaole system
could not be called all-encompassing justice: the work ol each
god would have been “just™ only within the sphere of his own
activity, only in his own jurisdiction. Thus, (he justice of the
syslem of creation proves the Oneness of the Creator.

Alldh bears witness — and He i the Just Witness — that
there is no god but He, He testifies in clear words and savs: “Allah
bears witness that there is no god but He™. The verse contains the
testimony of Alldh for His Oneness; in this respect, il resesmhbles
the verse 4:166 which says: Bur Allgh bears witness By what He
has revegled to vou that He has revealed it with His knowledpe
(also) ; and Alah is sufficient as a witness,

The angels bear witness that there is no god but He. Allih in-
forms us in the verses of Meccan period, revealed long before this
one, that the angels are His honoursd servanils, who acl accord-
ing to His commandment and declare His glory in His praise:
Nay! they are honoured servants: they do naol precede Him in
speech and (only) according to Hiv commandiment do they act
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(21:26 —27); ... and the angels declare His i}nr}- in the praise
of their Lord ... (42:5). And their declaration of His glory
includes the testimony that there is no god besides Him.

Those possessed of knowledge bear witness that thetre is no
sod but He. They look at and ponder on His signs in the universe
and in their own selves; and those signs have overwhelmed their
perception and taken deep root in their minds.

The foregoing discourse makes it clear that:—

First: The witness, mentioned here, is the testimony in
words, us the verse manifestly shows. It does not refer to bearing
witness by actions — although the Divine actions too are evidence
of His Oneness. There is an intricate system permeating the cre-
ation right [rom the smallest particle to the whole universe; and
this oneness of system bears wilness to the Oneness ol the Creator.
Nevertheless, this verse refers to the verbal testimony only.

Qecond: The clause, “maintaining (His creation) with
justice™, is a circumstantial one, referring to the subject, “Allgh"”
andd governed by the verb, “bear witness”, In other words, His
“maintaining (His creation) with justice™ is not witnessed for,
neither by Allih nor by the angels or those possessed of know-
ledee; rather il means that Allah, maintaining (His creation) with
justice, hears witness that there 18 no god but He;and the angels
and those possessed of knowledge bear witness to His Oneness,

This meaning is obvious from the position of this clause.
“there is no god but He™, is the reality that has been witnessed
fore and the clause. “maintaining (His creation) with justice™
has heen separated [rom it by the words, “and (so do) the angels
and those possessed of knowledge™, 1f this clause were a patt
of the testimony, it should have been joimed to the former clause
and written thus; *“that there is no god but He, maintaining ( His
creation) with justice, and (so do) the angels. . .°

Some exegetes have written that the clause may he explained
in hoth ways; but the above explanation shows that it is not so.

Someone has offered a very absurd explanation, He thinks
that the testimony mentioned in this verse is not verhal, 13 not
given in words, According to him, if the testimony were a verbal
one. the helief in Oneness of God would depend on some-
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one’s words, and not on rational reasoning. Butl acceptance
of that word and testimony depends on the belief in God. A
vicious circle!

He goes on to say: That is why some exegetes have said
that the verb, “bears witness™, has been used here in a meta-
photical sense. The creation, with all its interwoven, interdepen-
dent and intricate systems, proves that the whole universe has
been created by One Creator. Tt is as though Alldh Himsell,
through this practical demonstration, is speaking and testilying
for His Oneness. Likewise, the angels worship Him and act accord-
ing to His commandment, and the knowledgeable people look al
the signs pointing to Iis Oneness — and their attitude and behav-
iour are lentamount to the witness that there is no god but Allah.

Reply: This explanation is based on a fallacious presump-
tion. Tt is true thalt where we can acquire a knowledpe ourselves
through extemnal senses or iniellectual reasoning, we do not rely
on other’s reporting or testimony. The reason being that such a
reporting or testimony does not create the firm knowledge which
may be gained through intellectual reasoning or external senses.
But if there is a report that create as firm a knowledge as the
intellectual reasoning (or even firmer than that), then it will be
as much religble as thal rgasoning (if nol more than that). For
example, a mutawdtir report is far more effective and creales a
much more surer knowledee than an intellectual reasoning based
on logic or analogy, although the latler loo creates cortainty.

Now, suppose there i3 a witness who, we know, cannot lell
lies — Decause his truth and wveracity has been proved by cloar
proofs — then his testimony would create as much certainty as a
rational argument. And we know that Alah can never utter a
falsehood, becauss nothing can be Jurther from His sublime
presence than a defect or a falsehood, His witness about His
Oneness is, therefors, a lrue wilness. Likewise, His report, thal
the anpels and those possessed of knowledge bear witness for
His Oneness, firmly proves that they really bear this witness.'

1, This reply does not meet the objection, which said: “Acceptance of
{cont, pagse 172)
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Moreover, the polytheists, who ascribe to Allah some part-
ners like idols and other deities, only believe those idols or deities
to be intercessors, the links between Allih and His creation: Allah
quotes them as saying: We do not worship them save that they
may make ws nearer to Alldh (39:3).

Likewise, those who are guilty of the hidden polytheism,
that is, those who while believing in Alldh do pood deeds for the
sake of worldly things (e.g., to satisly their own desire, o please
some ofher persons, or lo gain some wealth or prestige, and s0
on). they too believe that these things are created and given their
power by Allah. In other words, whoever ascribes a partner to
Allih. does so with o belief that Alldh has taken that pariner to
Himself; no one says that the putative partner got that partner-
ship on its own. In this background, when Allih bears wilness
that He has not taken any partner to Himself, it is enough to
refute the claim of those who ascribe any partner to Him. Accord-
ingly, the verse will have the same connotation as the verse: And
they worship beside Allih what can neither harm them nor profit
them, and they say: " These are our Intercessors with Allah ™ Say:
“Do you (presume o) inform Allah of what He kernenws nad in the
heavens and the earth?” Glory be to Him and supremely exalied
is He above what they set up (with Him) (11:18). Tt is a rebuttal
of the claim that He has got any partner. How can it be when
He Himself does not know of any such partner, neither in the
heaven nor in the earth? And He knows cvery thing: nothing is
hidden from Him, The fact is that the verse under discussion is
a proposition like other informations that have come to us from

{hat testimony depends on the belisf thal this verse is a true revelation
from God, which in its turn depends on the belief in God. And it I a
wetoms cirele The suthor too has based his reply on the assumption that
Sihere is 8 God Who is free from all defects and falseheods amd Who can-
nol, therefore, tell a lie™. 8¢, the objection remains in its place, and the
vicious vircle s not hroken. If the aeceprance of this witness depends on
helieving — through rational argaments — that Allih cannat tell a le, then
il 19 Better to take this witness as a suppotting argument of the Oneness
of Alldh, and noi as the main proof. And then it may be acgepted as a
verbal testimony. (1r.)
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His sublime presence, for example, the final clause in the verse
I11:18 mentioned just above, “Glory be to Him and supremely
exalted is He above what they set up (with Him)”, But a¢ (ki
proposition is in fact a claim and as the speaker is not only jusl
but also the source of every justice, it was put before the audi-
ence in the form of a testimony, for the sake of viariety in siyle.
According to this interpretation. the meaning of the verse would
be as follows: Had there been any deities other than Allj h, having
some say in the creation and management of the universe, in
their capacity as partners with, or intercessors before Alldh, un-
doubtedly Allah would have known them and testified for them:
but e says that He does not know of any partner for Himself;
it surely means that He has no partner at all, Also, the angels are
the intermediaries who carry out His commandment in respect
of creation and management, Had there been any such partner,
they would have known of him and admitted his presence. But
they too bear witness that there is no god except Allah, Finally,
the knowledgeable persons would have known of such u partner
and noticed the hallmarks of his creation or management. Burt
the only signs they see are those pointing lo the One and only
God, and therefore they too bear wilness that He has no pariner
or colleapue,

This argument is similar to the following one: If there were
n a certain country a king, other than the King who is known to
us, this king would certainly have known of him: it would have
been impossible for him not to know of someons supposed (o
be his partner. Likewise, the officials of the governmenl would
have known of him: how could they be oblivious of his existence
when they were supposed to take orders from him and enforce
his dicta among the subjects? And in (he same way, the know-
ledgeable persons among the populace would have known of his
presence; after all, they are supposed to live in his kingdom and
obey his laws, But the king rebuts the existence of any such part-
ner in his kingdom, and the government officials do not know of
any such person, and the knowledseable class of the subjects have
not seen anything to prove his existence. All this logether makes
us absolutely sure that no such man exists.
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QUR'AN: there is no god but He; the Mighty, the Wise: It is a
sort of a parenthetical sentence, having no connection to the
main argument, yet complying with the demands of the Divine
sublimity. It is & set practice of the Qurian to declare the glory
of Allah and pay respect to Him, whenever something unworthy
of His sublime name is mentioned. For example: They say:
“Aflah has taken a son (to HimselD)!” Glory be to Him (11:68),
The phrase, “Glory be to Him™, pays respect to Allal because
the preceding sentence had gquoted a saying thal was unworthy
of ANah's attributes. Another verse: And the Jews say: “The
hand of Alldh is tied up!'" Their hands shall be shackled and they
shall be cursed for what they say (5:64). Now, in the verse under
discussion, the first part mentioned the testimony of Allah, the
angels and those possessed of knowledge that Alldh had no partner
ot colleague. Thercfore, it was a right of Allih on the reporter
of that testimony (who, incidentally, is Allah Himself) as well
46 on the hearers o declare that He is really One, and has no
partner; everyone, on hearing that testimony, should reiterate,
“there is no god but He™.

There is anolher verse which gives a similar lesson: il ad-
monishes the believers wha heard a lie spoken against a wife of
the Prophet: And why did you not, when you fresrd f, say: "y
does ot beseem us that we should talk of it; glory be (o Thee!
this is o great calummny ™ (24:16). 1Uis a rght of Alldh, when we
hear a calumny and want to declare the innocence of the person
landered, 1o plorify Allih before that,

lhis sentence, “there is no god but He, the Mighty, the
Wise™, is a sort of a praise for Alldh, to pive Him His due respect]
{hat is why it ends with the adjectives, “the Mighty, the Wise".
In other words, it is not an offsheot of the preceding witness,
otherwise, it would have ended with the aliectives showing
His Omeness and Justice,

Allih has a might that His oneness should be declared when-
aver the said witness is mentioned: He alone is the Mighty One, Ilis
might and powser is absolute, there is no parinet in His godhead
to dilute His might. He alone is the Wise Omne, His wisdom does
not allow anyene to interfere in the creation or the managemenl
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of the affairs.

The above paragraphs show why the phrase, “there is no god
byt He™, has been repeated, and why it has been ended with the
adjectives, “the Mighty, the Wise ™. And Allah knows better.

TRADITIONS

Muhammad ibn Ishiq has narrated through his chain of
narators: “When the Aposile of Allah (s.a.w.a.) defeated the
Quraysh at Badr and returned to Medina, he gatherad the Jews
dl the market of Qinagd’. and said: * O Jewish people! Be on vour
guard apainst Alldh, lest comes to you similar to-that which has
arflicted the Quraysh at Badr; and accept Islam before descends
upon vou that which has descended upon them. And vou know
thalt T am a prophet, sent (by Alldh), you lind it {written) in
your books.” They said: "0 Muhammad! Don’t be deluded il vou
fought against an inexperienced people who knew nothing of
the (tactics of) war and thus vou gol a chance to afflict them.
As Tor us, by Allih, i we Toughl azainst yvou, von will know
that we are mmdeed the (real) people.” Then Allah reveuled he
verse: Say fo those who disbelicve: "You shall be vanguished

LT Mg e T -beedn )

The author says: The above tradition lias also been narrated
in ad-Dyrm -manthar, qouting Ibn Ishaq, Ihn Jarr and al-Bay-
hagt (in his ad-Dald"il), from lbn ‘Abbas. The Shi‘ah exegete,
al- Qummi, too has a nearly simdlar tradition in his af - Tarsie. Bat
as would have been clear from the forcgoing commentary, this
lradition is not in perfect harmony with the context of the verses.
Tt seems more likely that these verses were revealed after the battle
of Uhud. And Allih knows better.

as-8adiq (as.) said: “People do not enjoy, in this world or
in the hereafter, any pleasure greater than the pleasure of women;
and that is the word of Allah: Ir has heent made ro seein fair ro
o men, the love of desives of woren and sons o " Then he said:
“And certginly Lthe poeple of the garden shall not savour of any-
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thing of the garden more delicious to them than the sexual inter-
course — neither food nor drink.” (al-KafT; al-*Ayyishi)

The author says: It has been inferred from the sequence
of the desired things in the verse, as the women have been placed
before everything else. Then it has been said that it is only a pro-
vision of the life of this world, and the pleasures of the paradise
are better than that.

When the Imam said that sexual intercourse was the most
delicious of all the pleasures, he was comparing it with the pleas-
ures related to the body.! He was not speaking about spiritual
pleasure, tor example. the deligcht a man gets from his own cxist-
ence, or the joy a friend of Allih feels from being nearer to Him,
seeing His greal signs and receiving His pleasure and blessings.
Rational arsuments prove that the pleasure a man gets from his
existence is the greatest; other proofs show that the pleasure he
feels [rom the existence of his Lord is even greater than that,
and there are numerous fraditions saying that the bliss a servant
enjoys from being nearer to Allah is the greatest of all pleasures.
It has been narrated in al-Kdf7 from al-Baqgir {a.s.) that he said:
“Ali ibn al-Husayn (a.5.) used to say: ‘Tt makes my soul agree-
able to early death and murder which beset us that Allah has
said: Do they not see that We come into the land, curtailing if
of its sides? (13:41); and it refers to the departure of the learned
people (from this world).! 7 Other such traditions will be given
in other relevant places.

al-Bagir and as- Sadig (a.s.) yaid about the word of Allah,
and hoarded treasures: “al-Qintar {jLL_:._g_lT ) is gold that could
fill the hide of an ox."” (Majma'u ‘I-bayan) e s

The Tmam said: “el-Khaylu '{-musawwarmah ( 'd..:.";_:._iJ'l :L,;.‘ﬁ
= translated here as well-bred horses) means the horses which
are put on pasture,” ( at-Tafsir, al-Qummi)

as-Sadiq (a.s.) said: “Whoever recites seventy times while
he is in standing pasture, in his prayer of al-wair ( 25PN, T seek

1. It is ohvious from the last clause of the tradition where the Imém {2.5.)
compares it with the food and drnk. {fr.)
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forgiveness from Alldh and returmn to Him®, and continues to
do so regularly for (at least) a vear, Allih writes him among
those who ask for forgiveness before dawn, and he is Bound to
get forgiveness from Alldh, the High.” (Man 14 Yahdura ' fagih;
al- Khisal )

The author says: This meaning is given also in other tradi-
tions narrated from the Imams of Ahiu ‘tbayt {a,5.); and it is
one of the sunngh of the Prophet. A similar tradition has been
reported in ad-Durre “I-manthitr through Ihn Jarir from Ja*far
ibn Muhammad (as-Sidig — a.s.) that he said: “Whoever Pritys
a part of the night, then asks for forgiveness at the end of the
night, he will be wrlten among those who ask for forgiveness.”

The statement of the Imam: “and he is bound to get for-
giveness from AllAh™, is based on their prayer mentoned in the
preceding verse: “Our Lord! surely we helie ve, therefore, forgive
us our Sins . .7 Allah has quoted their prayer without any com-
ment; it implies that He has granted the Prayer.

B 0 ok & %
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Surely the religion with Allah is fslam; and those to whom
the Book Jrad been given did not differ but after femowledyge
had come to them, out of envy among themselves: anel wio-
ever disbelieves in the signs of Allgh then surely Alah is
quick of reckoning (19). But if they dispute with Vo, sgy)
YT have submirted myself (entirely) to Alldh and (50 has)
every one who follows me."” And say to those who have been
Eiven the Book and the unlearned people: Do vou submil
yourselves!™ So i they submit then indeecd they follow the
Fight way, and if they rurn back, then fepan poi iy only the
delivery of the message; and AlGh sees the servanrs (20).
Surely (as for) those who disbelicve in the sigrs af Allah
and slay the prophets unjustly and stay those ARIORS HIen
who enfoin fustice, announce to them a painfid chasticemont
(21}, Those are they whose works shall become null in this
world us well as the hereafter, and they shall have no helpers
(22). Have vou not considered those who are #iven @ portion
of the Book? They are invited to the Bonk of Altdh that ir
might decide between them, then a part of them rurn back
and rhey withdraow (23). This is because tieey say: “"The fire
shall not fouch us but for a counted number of dava”, and
what they have forged deceives them in the matter af their
religion (24). Then how (will it be) when We shall gather
them together on a day about which there is no doubi, and
every sotl shall be fully paid what it has earined, and ey
shall not be dealr with unfustly? (25).

COMMENTARY

The verses refer to the People of the Book. They are the
kast — and most important — of the three groups commented
upon in this chapter. It was about the Peaple of the Book — the
Jews and the Christians — that a major part of this chapter was
revealed,
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QUR'AN: Surely the religion with Alldh is Islam: We have already
described the literal meaning of “al-fslam ™ ( ’fuﬁT = to submit,
to surrender oneself to Allih), Apparently this is the meaning in-
temided here, because it is Tollowed by description of the difference
of the People of the Book — the difference which they created
after knowing the truth, because of envy among themselves.

The explanation of the verse, therefore, would be as follows:
The religion with Alldh is only one; there is no difference or dis-
crepancy in it; He has commanded His servants to follow only this
religion; it was this religion which was described in the Books
revealed to His prophets, and to which the Divine signs pointed.
It is the Islam, that is, surrender to the truth, with correct belief
and sincere deeds: Islam is to accept willingly all the knowledge
and commandments sent down by Allih. Admittedly, the com-
mandments varied in quality and quantity in various laws brought
by various prophets — and Allah Himsell mentions this fact in
His Book — but in reality there was only one religion. The differ-
ence between various laws was in the degree of perfection, it was
not because of any discrepancy or contradiction. All were one
inasmuch as all called the people to surrender and submit them-
selves to the will of Alldh, to His commandments sent through
His prophets.

It is this religion which Alldh expects His servants 1o follow,
which He has sent down for them. It necessarily follows that man
should accept all the knowledge which has been clearly explained
to him, and should stop at doubtful matters — submitting himself
to the will of Allah, without trying (o interpret it according to
hiy desire and thinking,

As for the difference of the People of the Book, ( the Jews
and the Chrstians) in the matter of religion, it was not because
they did not know the truth: they certainly knew it; they were
aware that the religion was only one, because Alldh had revealed
the Book which clearly explained that religion to them. Never-
theless, they differed among themselves because they were envious
and unjust. Although they continued to believe in Allih, their
envy and injustice made them disbelieve in the signs of Allah, in
the Book of Alldh, which had clearly explained to them Lhe reality



CHAPTER 3, VERSES 19 — 75 181

of religion. And whoever disbelieves in the signs of Allah then
surely Alldh is quick of reckoning: He will quickly call them 1o
account in this world as well as in the hersafter. They shall he
recompensed in this life with disgrace and ipnominy, and in the
hereafter with painful chastisement of the Fire,

Why do we say that the reckoning spans both lives? [t is
because Alldh says after two verses: “Those are they whose
works shall become null and void in this world as well as the
hercafier .

The above explanation makes two things clear:—

First: The clause, *“‘the religion with Allah™, refers to relig-
ion in the meaning of shari‘ah: the verse says: There is only one
religion ordained by Allah, the difference between various proph-
ets” shari ah being in the quality only; and the quality differed
because of the capabilities of the various nations for which those
rules were made.

In this verse, religion does not refer Lo the system of creation.
In other words, it does not say that all people were created with
a natural instinct to believe in God,

Second: The word “al-gvdr” ([ ECN(= signs) refers to the
verses ol the Divine Books, sent to the prophets; it does not
refer to the signs in the creation which lead one to the belief
in one God.

The verse contains & threat to the People of the Book:
They shall surely be punished for their envy and rebellion. Tt
Is similar to the threat addressed earlicr to the polytheists and
dishelievers: Sayv to those who disbelieve: "You shall be van-
quished and gathered together to hell 7 (3:11), Probably, that
15 the reason why the next verse joins the Peaple of the Book
and the polytheists together and says: “And say to those who
have been given the Book and the unlearned people: ‘Do you
submit yourselves?* " There is a threal implied by the tone of this
question too,

QUR'AN: Buj {f" they dispute with you, say: "I have submitted my-
self (entirely) to Alldh and (so has) every one who follows me™ -
Obviously, the pronoun “they ™ refers to the People of the Baok,
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The disputation points to their grguments ahout the dilference,
They would say: “Our difference does mot emanate from any
envy ar injustice; we have tried our Lest to acquire the knowlaedge
of the realities of religion: nevertheless, in this endeavour each
one’s thinking process and wisdom has ledd him Lo a different
conclusion. 1t does not mean that we have become arropant or
rebellious, nor that we are not submissive o Allih, Even what
you call us to, O Mulrammad! similarly emanates from a different
process of thinking. Yeou too have differed from usin the same
way = Alah demolishes such disputations in the next two sen-
tences: *. .. say: 1 have submitted myself (entirely) to Allah

o ., sav to those who have been given the Book and
the unleamed people: ‘Do you submit vourselves? ' " These sen-
tepces are not an attempt to avoid the issue; they contain the
clear rebuttal of the disputations of the People of the Book.

Ihe connotation of the verse, read in conjunction with
the preceding one, is as follows:-

The religion with Alih is submission to Allih; the Books
et hy Alldh are unanimous on this point, und the untainted
wizsdom accepts it. Nobody can, Lherefore, blame you, O Mulam-
mad! for submitting to the will and command of Allah, You are
4 Muslim. If the People of the Book dispute with wou about
the religion, then you should tell them clearly that you have
submitted youmelf entirely to Allah and so have done all your
fallowers. This is the real religlon and no argument can be brought
aggainst this reality. Then you should ask them whether they
too would submit themselves to Allah. If they did so. then they
would indeed proceed on the right path, they would acoept
what had been revealed to you and to those prophets who came
before you; there would be no argument apgainst them and your
matual difference would come to an end. On the other hand,
if they turned back, then do nol enter into any disputation or
arpument with them. 1t 15 a self-evident truth that religion is
total surrender to Allih, and there is no point in lahouring to
prove a self-evident reality, You should just convey the Divine
messige to them and that is all,

Alldh has joined the People of the Book and the unleamned

and
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polytheists together in this verse: “And say Lo those who have
been given the Book and the unlearned people; ‘Do you sub-
mil yourselves?™ " It is because both believed in religion and in
Allah, although they differed because of their respeclive baliefs
of monotheism and polytheism,

The phrase, translated lere as *“l have submitted mysalf
(entirely) to Allih'. literally means, 1 have submitted my [ace
to Allah, “al-Waih™ | i:’-_;jF = fiace, front). Most of the senses
and organs of perception are concentrated i1 the tace; therefore,
submitting one’s face to Allih signifies total submission to Allih's
will, willing obedience to His commandiments,

The clause, “and (so has) every one who fellows me”, shows
the excellence of the Prophet, and also enhances the rank of the
followers by joining them to him s weal ).

QURAN: And say fo those who have been given the Book and
the unlearned people . . .- “the unlearned people™ refers to the
polytheists: it shows the contrast between them and the People
of the Book: also the People of the Book used to call them un-
learned, as Allih quotes them as saying: There is not upon us in
the matter of the unlearned people any way (1o reproach) (2:75).
“al-Uimmiyy L":;'?.‘:.;ﬂﬂf = one who does not read or write)

The clauses “and if they tumn back, then upon vou is only
the delivery of the message! and AllGh sees the servants® signily
three things: —

Firsi: Undesirability of unnecessary dispulations; entering
into arguments with someone who denies a self-evident truth
would inevitably lead to obstinacy and obtrusiveness,

Second: The total authority concerning the people and
their affairs 15 of Alldh; the Prophet is an Apostle and a CONVEYeT
ol the Divine message, he is not a guard to watch over men. Allih
says: You have no conecern in the affair (3 :128); You are not a
waicher over them (88:22).

Third: The clauses contain a threal to the People of the
Book and the polytheists; the connotation cannot he lost to one
who reads the clauses, The verses, in their theme and the threat,
are similar to the verses: Suy: “We believe in Allah . | and 1o
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Him do we submit”. If then they believe as you helieve, they are
indeed on the right course, and if they furn back, ther they are
only in great opposition; so Allah will suffice you against them,
and He is the Hearing, the Knowing {2:136 —137). According
to this verse if the People of the Baok turn back, then it means
that they are obstinate in their opposition and heedless to the
truth; then it comforts the Prophet in a way that comtaing a
threat to his adversaries. Likewise, the verse under discussion
tells the Prophet, “and if they turn back, then upeon you is only
the delivery of the message™; it is a hint that the Prophet should
leave them to their Lord Who sees His servanls and Who would
deal with them in a suitable way, and punish them as they deserve.

Some oxegetes have written that the verse gives the people
freedom of religious beliel and that there is no compulsion n
religion. But the explanalion given above manifestly shows [hat
it implies the opposite of freedom; it threatens the disbelievers
with chastisements if they did not submil themselves to Allih.

“Allih sees the servants™: It could have been phrased as
“Alldh sees the men' or “Alldh sees them" ; instead Allah chose
the cpithet, “the servants’, to remind them that they are His
servants and slaves; His order against them will certainly be carried
aut in its entirety, because they are totally dependant on Him,
whether they consciously submitted to Him or not: they can
never escape His judgment.

QUR'AN: Surely (as for) those who disbelieve in the signs o f Alldh

and they shall have no helpers. The verse deals with another
aspect of the subject; nevertheless, it has a threatening overtone,
not unlike the last parts of the preceding verse. This verse (oo
speaks about the People of the Book, especially the Jews.

“Those who disbelieve . . . and slay the prophets. . . and
slay those among men whe enjoin justice.”: The verbal form
used in these sentences implics persistence and continuity. It
conveys the idea that it was their ingrained habit, a characteristic
trait, to disbelieve in divinely sent communications, to reject
the revealed truth out of envy and arrogance, to murder the
prophets — and such a slaying was undoubtedly against justice —
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and to kill those of their compatriots who called them to justice
and tried to keep them away from injustice and rebellion, And
the history of the Jews confirms that these things were a part
of their national character; they had murdered a multitude of
their prophets and good believers who enjoined the good and
forbade the evil. The Christians too followed in their footsteps
and killed countless good Christians.

“fannounce to them a painful chastisement™: It announces
that the wrath of Allah had descended upon them. The chastise-
ment was not confined t the hereafter only: they were to he
punished in  this life too. Read for the proof the next
“Those are they whose works shall become null in this world
as well as the hereafter™. In the hereaflter they shall have to en-
dure the painful chastisement of the Fire; in this world, they
were punished with mass murders, dispersion, loss of lives and
properties, and Allih has inflicted them with enmity and hatred
among themselves which is to continue upto the Day of Resur-
rection, as the Qur'anic verses have said (e.g., 5:14).

This verse (3:22), moreover, proves (wo things:—

First: If a man killed someone just because the latter used
to cnjoin the good and forbid the evil, the killer's good deeds
would become null and void, would be forfeited.

Second: On the Day of Resurrection, intercession shall
not avail such a killer, because Alldh says: “and they shall have
no helpers'.

QUR'AN: Have yvou not considered .., and ey withdraw: It
further shows how steeped the People ol the Book are in their
envy and rebellion. They rebel against Alldh by creating disputes
and [rictions in religion. When they are invited lo the Book of
Allah in order that it might decide between them they do not
agree Lo it, they lurn away and withdraw from it. This tendency
of theirs emanates from their self-delusion that the Fire shall
not touch them but for a few days; they are deceived by their
own forgery!

The words, “those who are given a portion of the Book™.
refer 1o the People of the Book, This changed phrasing points
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to a well-known historical fact: The Jews and the Christians do
not have in their hands the complete Books: what they have
got is only some portions of the revealed Scriptures. They have
altered, changed and edited the Books so extensively that the
maior part of the original has been lost for ever. The last sentence
too alludes Lo this fact: “and what they have forged deceives them
in the matter of their religion™.

The verse, in short. says — and Allah knows better — that
the Jews mmd the Christians turn back from the judgment of the
Book of Allih, being deceived by their own cluim, and misled by
what they have themselves forged; they demonstrate, by their
behaviour, that they do not need the Book ol Allah.

QUR'AN: This i because . . . malter of their religion: s mean-
ing is quite clear. Usually @ man is nol deceived by his own decep-
tion: then how did those people fall prey to their own forgery?
It was hecause the deceived people had not forged it themselves:
it was forged by o past generution. Then why did the Qur'an
seerihe that deception and forgery to those Jews and Christians
who were contemporaries of the Prophet? It was because they
were ong nation the later generations were (and are) pleased
with what their sancestors hid done.

Moreover, it was nol improbable for the People ol the
Book, and espccially the Jews, to be carried away by their own
delusion knowing well that it was a delusion — or to boast of
their exploits in this fekl, Allah has described their involverment
in an even more astonishing deception: And when they meet
those who believe they sav: “We believe”! and when they are
alone one with another they sav: Do you talk 1o them of what
Allah has disclosed to vou that they may argue with you by this
hefore your Lard? Do vou nof rften wnderstand?” What! Do they
not know thar Allih knows what they conceal and what they
prociaim,  (2:76 -~ 77)

Also, man’s actions emanate for the most part from the
traits imgrained in his psyche: he always retums to the things
which his psychologival build up has made attractive to him.
When he is attracted by that pull, knowledge is left behind, and
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becomes ineffective. For example, the drupg addicts, the chain-
smokers and the people like them use those things although
they know that they are extremely harmful and rminous to
their health, and they are fully aware that such things musl
be avoided. But the ingrained habit becomes the second nature,
and the addict is irresistibly pulled to those “*pleasures®, with-
out giving his knowledge or thinking power any chance to in-
fluence his decision.

Likewise, the People of the Book, as a result of their peren-
mal indiscipline, had acquired the traits of arrogance, envy and
rebellion. and were overcome by the irresistible urge lo base
desires. This had become u second nature lo them. And under
its mfluence they forged many things - the forseries that were
disastrous to their religion. And they repeated those lorzeries
knowing fully well that they were lies — so often und so long
that they themselves began believing in them, and the repeated
falsehood replaced the truth in their mind: they fell prey Lo their
own devices. Psychologists know that such phenomenon does
oceur from time to time. The continuously repeated and dili-
gendly taught lorgeries got hold of the whole nations o such
an extent that they became deceived in the matters of their
religion, and refused to submit themselves to Alldh and necepl
the truth revealed in His Book.

QUR'AN: Then how (will it be) when . shall not be dealt with
tafustly: The phrase poverned by the interrogative ““how™ way
omitled because it could be understood from the context: it
could be something like, how will it be, or, how will they fare,

The verse continues the threatening mode of the preceding
verses. It shows thal those, who lum back and withdraw when
called to the Book of Allih, cannol defeat the Divine judement.
The Day of Reckoning is approaching fast: how will they behave
on that Day about which there i no doulit! Then they will be
quite submissive, in clear contrast with their arrogance and haugh-
tiness of this world! It was to show this contrast that Allih used
the word, “We shall gather them together™, and did nol say, We
shall raise them, or, We shall make them alive.
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The meaning of the verses is as follows — and Allih knows
better: When the People of the Book are invited to the Book of
Allah in order that it might decide between them, then a part
of them turmn back and withdraw; it is because they are deceived
by what they have forged in the matter ol their religion, and
also hecause they arrogantly refuse to submit to the truth. Well,
what will they do when We shall gather them together on the
day about which there is no doubt, the day when the judgmenl
will he decisively, truthfully and justly pronounced, amd every
soul shall be fully paid what it had eamed, and they shall nol
be dealt with unjustly, because the judgments will be based on
justice? As they know this fact, it is necessary lor them not to
tum away [rom the Book of Alldh, not to withdraw from it, as
though they could defeat the purpose of Allah or could overrule
His decrees! Do net they know that every power belongs to Allah,
and that this life is but a trial?

TRADITIONS

Muhammad ibn Mushim said: "1 asked the Imam about the
word of Allah, Surely the religion with Allah is [l And he
sated: “that (Islam) which contains { true) belief " ™, (al-*"Ayyashi )

Ibn Shahrashib narrates from al-Bagir {as.) about the
word of Allah: Surely the religion with Allah s Islom, that he
said: “Submitting to ‘Al ibn Abi Talib in (his) mastership.”

The suthor savs: The expianation is based on the principle
of the *flow" of the Qur'an, And probably the preceding tracli-
lHon too has the same connotation,

The same narrator teports that ‘All (a.s.) said: 1 shall define
Islam as no one has defined before me, and no one shall do after
i, Islam is submission, and submission is conviction, and con-
viction is affirmation, and affirmation is acknowledzement, and
acknowledgement is discharge (of obligation), and discharge (of
obligation) is action, The believer has taken his religion from his
Lord, Certainly, the heliel of a believer is recognized in his deed,
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and the disbelief of an unbeliever is recognized in his denial. O
people! (look after} vour religion, (look after) vour religion,
because a sin in it is better than a good (deed) in other (religions) ;
the sin (committed while believing) in this {religion) will he
forgiven, and the good (deed) in other (religions) will not be
accepted.”

The author says: The words of the Imim. “1 shall define
Islam™: “an-Nisbah ™ ( ,;_/..:._':J’F literally, relation, to relate) here
means to define; Chapter 112 (the Unity) has been named in some
traditions as the chapter of an-nisbah of Allih.

The lmim has defined all the terms with the help of their
concomitants, except the first word, “af-fslam" ( F:J..‘lff= sub-
mission) which has been explained with its more clearly under-
stood synonym  “at-tasiim” ( FT;;.:.EJT= submission). We may
also possibly take the word, Islam, to signify the religion brought
by Muhammad (s.a.w.a.); in that case the first phrase too (Islam
is submission) would be a definition with g concomitant.

However, the Imam means to say: This religion known as
Islam entails submission of man, in his person and his action,
to Allah; he surrenders his soul and all his activities to Allah’s
command and will; it is called af-tasiin (submission); af-taslim
in its turn entails firm conviction and certainty aboul Allih, in
a way as nol to allow any doubt whatsoever about Him: con-
viction entails affirmation of the religion’s truth: and affirmation
entails acknowledgement of ity firmness, that is, the fact that
religion is firmly tooted and unshakable; and this acknowledge-
ment leads the believer to discharge all his obligations accordingly.
and the discharge of obligations necessitates acting according to
the dictates of religion.

“and the good (deed) in other { religions) will not he
accepted™, that is, the doer will not be oiven ils reward in the
hereafter. Or it may mean: It will not create any good impres-
sion with Alldh either in this world or in the hereafter. As we
have explained the sentence, it is not in conflict with ather
traditions which say that the unbelievers are rewarded for their
good deeds with the good provisions of this world. Allih has
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said: So ke who has done an atom's weigh! of good shall sec it
ST,

Abfi “Ubaydah al-Jarrdh said: “T said: “O Apostle of Allih!
which people shall suffer the severest punishment on the Day
of Resumection?’ He said: ‘A man who killed a prophet or (mur-
dered) 4 man who enjoined good and forbade evil.” Then he
recited: “{those who) slay the prophers unjustily aid slgy those
aronE men whe enjoin fustice . . " Then he said: ‘O Abl “Ubay-
dal! the Israelites killed forty-three prophets in one heur, 'Then
stood up one hundred and lwelve persons from amang the devout
lsraelites and enjoined those killers to do good and forbade them
(to do any) evil. Thersupon, they killed all those (devout persons)
by the end of the same day. And it is this ( massacre) which Allah
hius menlioned (in this verse).” ™ (Mafmau "ehgvdn )

The author says: The same explanation has been narrated
in ad-Dwrre Tomanthir, through Ibn Jarir and Thn AbI Hitim,
from Abfi ‘Ubaydah,

I{ s reported in ad-Duren -manthir: 1bn Ishag, Ibn Jarir,
[bnu -Mundhir and Ibn Abi Hitim have narrated from Ibn ‘Abbis
that he said: “The Apostle of Allah {s.aowoa ) went 104 group
of the Jews in (their) house of midrash, and invited them fo
Allah. al-Nu‘min ibn ‘Amr and Harth ibn Zayd asked him: "On
which religion are you? O Muhammad!" He said: “On the faith
and religion of Ihrihim.” They said: "But Ihrihim was a Jew!’
Thereupon the Apostie of Alldh (s.a.w.a) told them: *Then
bring 1o me (he Torah; it is (the judge) between you and us.'
They rejected his (proposal). Then Allah revealed: Have yoit
it considered those who are given a portion af the Boak? . .
deceived them in the matter of their religion. "

The author says: Some people have narrated that the verse,
“Have you not considered . . " was revealed in connection with
the episode of stoning. We shall give its detail under the verse: O
Peaple of the Book! indeed has come to vou Our Apostle making
clear ta vou much af what pou concealed of the Book . .. (5:15).
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However, these two traditions are from ahdd! and are
not so slrong.

C

L. Ahad, the pluzal of sl-wahid r-.'l-::l:;ﬁ = one). In Islamic terminlopy it
is used for a tradition which is not nareated by & preat enough number of
nirrators 4s to create a certainty of its truth, e}
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Sav: O Alidh, Master of the Kingdom! Thou givest the
Kingdom to whomsoever Thou pleasest and lakest away the
Kingdom from whomsoever Thou pleasest, and Thou exaltest
whom Thou pleasest and abasest whom Thou pleasest; i
Thine hand is the pood. swrely, Thou hast power over all
things (26). Thou makest the night to eater into the day
and Thou makest the dat to enter into the night, and Thou
Bringest forth the living from the dead and Thou bringest
forth the dead from the living, and Thou givest sustenance
o whom Thou pleasest, without measure™ (27).

COMMENTARY

The two verses do have a sort of connection with the pre-
ceding talk about the People of the Book, and especially the Jews.
They were eatlier threatened with the chastisements of this world
and the hercafter. It was a part of that chastisement that Allah
deprived them of their kingdom, and they were inflicted by abase-
ment and humiliation upto the Day of Resurrection; also they
lost so many lives and their rule was shorn of sovereignty.

192
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Apart from that, the main theme of the chapter, as was
mentioned in the beginning, is to show that the creation and
all its affairs are totally in the hands of Alldh: He is the Master
of the Kingdom, He gives Kingdom, honour and good to whom-
socver He pleases: and {akes away the Kingdom, honour and
good from whomsoever He pleases.

The verses are, thus, in total conformity with the theme
of the chapter,

QUR'AN: Say.: O Alldh, Master of the Kingdom! The verse advises
the believer to seek refuge with Allih — in Whose hand is all the
good and all the power — in order that he may remain unaffected
by baseless ideas of the hypocrites, the polytheists and the People
of the Book, the groups who were under the illusion that they
had the kingdom and honours in their hands and that in this way
they were independent of Allih! Such thoughts were their un-
doing; they were totally lost and ruined because of this illusion,
The believer should steer clear of such ideas and should present
himsell with humility before Allih Who bestows good and gives
sustenance without measure to whomsoever He pleases, The
meaning of “al-milic"" ( :&L'L;EE property, possession) s known
to, and understood by, all: and we recognize il as g lawful con-
cept and realily,

“Possession™ is of two kinds:

I. Real Possession: It is the ability inherent in a creature,
for example, man, to tispose, manage and manipulate another
thing in any way he likes. For example, 2 man may use or not
usc his eyesight, depending on his choice: he may use his hand
in getting hold of 4 thing or letting it go; and so on. There exists
between such a possessor and such a property a real, unchange-
able and untransferable relationship: a relationship that makes
the property dependent on the possessor for its very existence
— 1t cannot be separated from the possessor without being
destroyed, In the above example, the eye or the hand cannot
be removed from the mun without losing its usefulness and even
ils existence in the [ToCess.

In this category comes the possession and ownership, which
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belongs to Allih, of this universe with all its big and small com-
ponents, as well as of all its affairs. He has the right, authority
and power to do with it, and in it, as He plaases,

9 Conventional Possession: Tt is the possession based on
man-made convention: the ability of, let us say, a man fo dispose
and mianage a thing, as he likes — the authority based on the
convention laid down by wise men to achieve the society’s aims.
They looked at the plane of ¢reation and found it replete with
real possession and its effects; so they invented 1 similar institu-
tian for the plane of civilization and laid down the system of the
convenlional possession for the society. Their goal was to obtain
benefits from the world's provisions similar to those a real owner
gets from his real possession. This relationship between a convens
tional owner and his property is nol a real thing; it is just an
abstract idea based on sociely’s convention: and that is why
such an ownership, unlike the real one, may be transferred (o
another person through trade, gift, inheritance elc.

oMk " LT = kingdom) too is a sorl af “alamilh "
{ possession) inasmuch as the king or muler ewns what the peo-
ple of a couniry do own, he manages and disposes what Lhe
people have in their possession, without there occurring any clash
between their management and his, between their will and his. 11 is
in fact an ownership over ownership — the king's ownership beng
verfically above the public’s; in the sume way as, for example, a
master owns his slave and also all thal s agwned by the slave.

[he kingdom too, being a sort of possession, is divided into
two citezones: the real und the conventional.

Alldh is the absolute Owner of every thing; His is the abso-
fute Losdship and abselute management; He is the Creator of
every thing and God el every thing. He says: That is Allah, veour
Lard. the Creator of every thing; there is no god but He (40:62):
whatever is in the heavens and whatever is in the carth is His (1:
255). There are NUMercus verses showing that whatever s called o
“thing” exisls hecause af Allgh, is dependent in its quiddity and
oxistence on Him; it cannot stand without Him, MNothing can
prevent Allih from dispesing and managing a thing in any way He
pleases: and as we explained earlier, it is the real possession.
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And He is also the absolute King of the creation, because He
is its absolute Owner. There is a system of ownership pervading
the universe the causes own their effects; every thing owns
its active faculties and powers: those facultics and powers own
their activities. For example, man owns all his limbs, organs and
faculties like the eyes and ears; and the eves and cars own their
faculties of sight and hearing. As mentioned above, Allah OWIE
every thing; therefore, He owns every owner as well as all his
(or its) possessions: and this is what is called the Kingship, He
is therefore the absolute King of all the ecreation, e has said:
to. fim belongs the Kingdom, and to Him v due (all) praise
(64:1): . .. with a most Powerful King (54:55): there are
numerous such verses. Needless to say, il is the real POSsession
and kingships,

As for the conventional possession and  kingship, this loo
aclually belongs to Allah, Allah is the convenlional Owner too,
because it is He Who bestows the ownership to every thing which
owns any thing. He could not do so unless He Himsell did own
that thing; otherewise it would have looked as if He was bestowing
a thing He did not own to someone who could not own! Allgh
says: and give them of the wealth af ANGh which He has given
o you . o, (24:33). Also, He is the conventional King, because
He is the Law-giver and the Ruler, Who regulates, by His arider,
all the things which the people own, just as the kKings regulate the
financial affairs of their subjects. Allih says: Say: “T seek refuge
in the Lord of men, the Kingofmen'" (114:1 - 2): And He Efves
you all that you ask Him: and i vou count ANGRH 'y bounties, vou
Will not be able to compure Hem (14340 and spend our of whar
He has made vou ro be successors of (57:7): And whar reason
fave vou that vou should not spend i AlGh s wav? And Allah's
Is the inheritance of the heaveny ad the earth (57:10): To wham
belongs the kingdom this day? To Aldh, the One, the Subduer
(of all) (40:16). The verses show that Allah owned all that is in
our hands before it came in our possession, and He continues to
awn it even when it belongs to us, and He will rermain its CrWTIE R
(or let us say, Inheritor) when we are gone. His Kingship and
ownership temains unaffecled throushoul,
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It appears from the above that the words, “0O Allih, Master
of the Kingdom'", point to the following three themes:

First: To AllaH belongs every kingdom: He1s the Owner of
the Kingdom. In other words, He iz the King of the kings; He
gives every king his kingdom, every ruler his rule; He savs: ...
because Alldh had given him the kingdom (2:258); and We
have given them a grand kingdom (4:54).

Second: The Diving name “Allah’", precedes the epithet,
“Master of the Kingdom™; this arrangement explaing the basis
of His Kingship; e is the Master of the Kingdom becuse He is
Allih, Great is His Majesty!

Third: “The Kingdom™ here refers to its both kinds — the
real and the conventional. {And Allah knows better!) The matters
menticned in the first verse ( Thow gives! the Kingdom to whom-
soever Thou pleasest and takest away the Kingdom from whom-
soever Thou pleasest, and Thou exaliesi whom Thou pleasest
and abasest whom Thou pleasest) refer to varous aspects of
the conventional kinship; while the next verse refers to the affairs
of the real kingship. Allih is, therefore, the absolute Master of
the Kingdom.

QUR’AN: Thou givest the Kingdom to whomsoever Thou pleasest
and takest away the Kingdom from whomaoever Thou pleasest:
The statement is unrestricted and thus covers every kingdom, no
matter whether it is obtained legally or illegally, nor whether it is
hased on justice or injustice, {(We have explained this subject
under the verse 2:258: . .. hecause Allgh has given him the
kingdom) The kingdom, per se, is one of the bounties of Allah;
it has the potential of doing good in, and improving, the human
society. Man, by his very nature, loves to rule and dominate over
others, A kingship, which falls into the hands of an undeserving
person, is disliked and condemned, not because it is @ kingship,
but because it has been caplured by one who has no right to it,
{e.g., when someong usurps it through coup d'état), or because
of his bad character, injustice and oppression. This second reason
is, in a way, another facet of the first.

To sum it up, if the king ot the ruler is good, able and just.
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then the kingdom is a bounty of Alldh for him. On the other
hand, if he is undeserving and undesirable, then for him it s an
affliction and trial. In either case, it is attributed to Allah, and
is a means of trial, by which Alah tests His servants — the ruler
and the ruled.

We have described earlier somewhere that when the Quriin
attaches the proviso of “Allih’s pleasure™, as in this verse, il does
not mean that Allah's actions are done without a reason or with-
out an aim. This proviso is a reiteration that Allah’s power and
His will are supreme; that Alldh is not under any compulsion to do
or nol to do any particular work; nobody can oblige Him in any
way: whatever He does, it is done according to His absalute will
and power, and not because someone compels Him to do so.
Mevertheless, all His actions are done and all His decrees issued
for one purpose; the good and well-being of His servants.

QUR'AN: and Thou exaltest whom Thou pleasest and abasest
whaom Thow pleasese: “al-1zz27 ( 3_.31‘ = to be hard to get: to he
difficult to ul:ltain} WE say for a rare book or thing that il is
‘azizu l-wufid [.;F_’JI_,_.J_: };a man having a high prestige in his
tribe, country or nation is called ‘azizwu 'I-gawm, Because it is
difficult to subdue or overpower him. Then it was uscrl ﬁ:rr all
types of difficulties; it is said va'izzu ‘alavva kadhd ( 138 :_,_Lu: __,,.n_
= it is hard for me to; it grieves me to). Alldh says: . . . grievous
to him i your falling into distress . .. (9:128). Also, i1; is used
for overpowering. There is a proverh: man ‘azza bazza ( 5 ;..'.-. o

= he who vanguishes, takes the booty). Allah says: . und he
has prevailed ggainst me in discourse (38:23). But thc basic
meaning in all these usages is the same.

Opposite to it is “gl-dhull” (  Ji) = to be easy to pet or
subdue — by real or supposed overpowering). Allih says: And
abasement and humiliation were brought down over them (2:61);
and fower unfo them the wing of hwmility out of compassion (17
24); . . . humble before the believers . .. (5:54). The words
translated as “abasement”, *humility ™ and ""humble™ are various
derivatives of ”aj':d{ijﬂ'i’

al-fzzah ( d5=)l = exaltation: might; honour) is an insepar-



195 AL - MIZAN

ahle attribute of the absolute Kingship of Allih. Whoever, other
than Allih, possesses any thing he gets it is because Allih has miven
him its ownership; whoever gets kingship, it is hecause Alldh
wives him that kingdom. Therefore, real honour and exaltation
belong only to Allih: whatever honour is enjoyed by others, it
is but a gift bestowed by Alldh, He says: Do they seek honour
from them? Then surely all honour is for Allah (4:139): ...
and to Allah belongs the might and 10 His Apostle and to the
helievers . .. (63:8). This is the true honour, real might. What
athers have got is only abasement in the guise of might, humili-
alion behind the mask of honour Allih says: Nay! those who
dishelieve are in (self-) exaltation and opposition (38:2). Then
tq show that that sclf-exaltation is just an allusion, Allih im-
mediately reminds them: How many did We destrov before them
af the penerations, then they cried while the time of escaping had
passed away (38:3).

Abaserment and dishonour. being the opposite of might and
honour. are governed by the opposite factors. Everything, ether
than Allah, by itsell is abase and without any honour - except
him who is exalted by Alldh; “and Thou exaltest whom Thou
pleasest and abasest whom Thou plessest™,

QURAN: in Thine hand is the good, surely Thou hast power aver
all things: “al-Kahyr” ( ’533= the good) hasically connotes
ccelection’. We call a thing “khayr’ {rond) when we compare it
with another thing and choose it — thus it is 'Khayr' (zood)
hecause it is the chosen one, the selected on. And why did we
select it? Because it was more suitable for the purpose we had
in mind, In other words, this thing is pood because il is a means
to obiain the ultimate good, that is, the purpose aimed at. 'The
real “good” is that which is desired for itself. 1t is called good
hecause it is chosen when compared with other things.

The word *good ¥ sarries a connetation of favourable com-
parison with other things. This has given rise o a misunderstand-
ing that it is an adjective of comaparative degrees, and that orig-
inally it was akhyar ( :,_"..:-h Bul it is not so; il is not in com-
parative degree, although its root meaning carries a comparative
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vaiuc, and therefore it is often used as a quhamute for “better”,
“more exalted™ ete, We say: Zayd is afdal (.J.a.nl— meors cxczlled}
than ‘Amr; ﬂw same meaning is conveyed when we say: Z'a}fnl is
Khavrun ( _;--=} than ‘Amr, We may say: Zayd ufdamhuma{
B 'f} or we may change it to Zayvd khayruhuma (| G ‘” }
both sentences will convey the same meaning: Zayd is the hLTEer
of the two. But this imterchangeabilitity of the two words does
not make al-khavr an adjective of comparative degree: olher-
wise, it would have been conjugated on the paradigm of COTpari-
tive degree, e, on the p&rr:djgrn of “afdal, afadil, fudia, tudlavat”™
( ,_.Lf..'lf;_,-a g'_LLj JeLB{ (Ja5T). But “khayr” is not conjugated
hkt., tfmt Instcad we  sav: khaye, akhvar, khavrah, khavedr
{ ._.1_,-:- a__,_us _,I_».'n-lzﬂ Vo like shavkh, ashyakh, shayichh,
shavhhde ( :L;:L?.i:._i.cp_.-.t__‘;:. = old man, old men, old
WOorman, ::-h:! women}, Therefore, it is a as-sifutn 'I- rremfmbfms’mh
fﬂ-a—u-—u-v—“ 3—*-3-" adjective denoting an inseparable attribute) .
h!nrﬂﬂvcr, khayr is also used in places where the context

does not allow any comparison. For example, Say: “"Whar is with
Allih 15 better (khayrun = :1:-;- Y than sport . . . (62:11). Now
there is no good in the sport so that il could be said, “hetter than
sporl 7, What it actually means is: What is with Allah i s good, and
the sport is not good, ( Those who think that the word al-khayr,
Is in comparative degree, say (hat in the senfences like Lhe above,
the word looses its comparative value, Such ex planations neeed
no comment!) The fact is that al-khayr gives 1 connatation of
selection and choosing, und generally, bul not necessarily, the
thing which is nol selected also has some good in it,

The above discourse shows that Alldh is “good™ sbsolutely
and without any reservation or condition, because He it is Who
iy the ultimate goal and destination of every thing. Yet, the
Qurdan has never used this word as a Divine name, although i
has been used as an adjective referring to Allah: and Allih is
better and more abiding ( 20:73); are sundry lords better or Allgh
the One, the Supreme? (12:39), -

Of course, the word, khaviun ( fr-:-* = hetler, best) has heen
used as the first construct of those Divine names which are in Eeni-
tive case: for example: and Alldh is the best vichayT) of sustainers
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(62:11); and He is the best of the judges (7:87): and He is the
best of deciders (6:57); and Ile is the best of the helpers (3:150)
and Allah is the best of planners (3:54); and Thou arl the best
af deciders (7:89); and Thou art the best of the forgivers (T:155).
and Thou art the best of inheritors (21 89): and Thou art the besi
to cause to alight (23:29); and Thou art the best af the merciful
ones (23:109).

The reason for this fine distinction in usage is not difficult
to understand. As the word, al-Khayr, has a connotation of
selection and option, it was nol used as a name of God — it would
not have been proper to compare Him in a general way with
others, because all are subservient to Him, But there was no
such difficulty in using the word as an adjective or as a relative
description in a genitive case.

The sentence, “in Thine hand is the eood™, has a semantic
value of restriction: the definite article in “the good™ makes it
cover all and every good; and the adverbial clause of place, “in
Thine hand”™, coming at the beginning of the sentence, puts all
the good exclusivesly into the hand of Aliah. The meaning there-
fore is: Every good, which anyone may cver desire, is only under
Thy management and control: il is Thou Who gives it to whom-
soever Thou pleasest,

The sentence gives the reason of the preceding ones, which
mention His giving the kingdom and honour to whomsoever e
pleases and taking them away from whomsoever He pleases. [t
explains the particular, that is, bestowing kingdem and honour,
with the help of a general attribute, “gooc ». “pond” s an all-
encompassing  term, which covers other bounties too. Allih
controls every ‘‘good”, and kingdom and honour are two of
those zoad things; therefore, it is Alldh who bestows them to
whomsoever He pleases.

The taking away of the kingdom and abasing are ‘pood’
in the same way as giving the kingdom and exalting are. It is
true that they are “evil”; but what is evil? It is absence of pood.
Taking away the kingdom is the same as not giving the kingdom;
abasing is the same as not exalting. To say, Allih has the power
to give it, is the same a3 saying, He has the power to withold it.
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When every good emanates from Him, then every withholding
of the good musl necessarily emanate from Him, What we have
to be careful about is that we should never attribute to Him any
thing which is beneath His sublime sanctity; for example, we
cannot say that the sins, errors and improprieties of the servants
emanatc from Him, Nevertheless, we may say that Allih leaves
the sinners to do as they wish, and that He does not help such
servants. (We have explained this matter before,)

Let us look at this matter from another angle: There are
good and evil in the sphere of creation, like giving the kingdom
and taking it away, exalting someone and abasing him and so on,
The good, at this level, is a positive reality, and there is no diffi-
cuty m attributing it to Allah. And the evil, al this level, is just
not giving the good to someone, and even here, there is no diffi-
culty in attribuling it to Allih; He is the only Master of every
“good"; if He gives to someone from that good. then He should
be thanked; if, on the other hand, He withholds it from someone,
then nobody has any right to ask Him why, or to compel Him
to give it. Whatever He does, is done for the general well-being
of His creatures, for the good of the system which pervades
every single component of the universe.

Likewis, there are good and evil in the sphere of legislation
— varous kinds of obedience and disobedience. Man is responsible
for these actions, inasmuch as they are done by his own choice
and will. Certainly, such actions can never be attributed to other
than the man himself. I is this relationship between man and his
actions which makes it possible to say, this is good, or, that is
bad, I man had no (reedom of will and choice, none of his deeds
could be termed as pood or evil. And these deeds cannot be attri-
buted to Allah, except in the sense that He helps (in good deeds)
or withholds His help (from evil ones), according to the rcasons
demanding such help or its withdrawal.

It shows that the good, all of it, is in the hand of Allih, and
all the alfairs of the universe — gain and loss: pood and evil —
emanate [rom that good.

An exegete has wrilten: There is a deleted by implied word
in the sentence, “in Thine hand is the good”; according to him,
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it actually says, in Thine hand is the good and evil. He gives the
example of another verse: and He has given you garments o pre-
serve vou from the heat (16:81), in which *and cold’, is implied,

We understund tme motive of the above assertion. He wanted
to keep his distance from the Mu‘tazilities. The Mu‘tazilites do
not attohute an evil to Alldh, not even indirectly. Of course,
their stand was wrong and we have already dealt with this topic
in # previous volume. But it does not justify such strange implied
ailditions (o the speech of God; it is astonishing lo see someonc
having the audacily to hazard such explanations in respeet of
the Qurianic verses.

QUR'AN: Thou hast power over all things: 1t shows why all good
is in Allah’s hand, He has absolute and exclusive power over
every thing; it follows that anyone who has gol any power, gets
it by the authority of Alldh, IT not so, then that person’s power
would he outside the purview of Allah’s power; in that case,
Allih would not have power over all things. Bui we know that
He has absolute and all-cncompassing power; and thercfore,
every imaginable pood is in s power. Consequently, all the
pood, that emanates from others’ hands, is, in fact, bestowed
by Allah. In shorl, the good, per s, is in Mis hands only. Tt was
this exclusiveness to which the preceding senlence had referred:
“in Thine hand is the good ™

QUR'AN: Thou makest the night to enter into the day and Thou
makest the day to enter into the night: al-Wuliaf ( ’E.J:!‘gﬁf Y is
lo enter; its transitive is “al-ilai” ( Eﬁ;ﬂ'f* lp make enter,
to insert), ’

Apparently, the above sentences refer to the continuously
changing lengths of days and nights, throughout the vear, depend-
ing on the latitude of a region and the position of the earth vis-
sevis the sun. In the nerthern hamisphere, from mid-winter to
midsummer, days become longer and longer and nights shorter
and shorter it is the entering of the day into the night. And
from mid-summer to mid-winter, nights become longer and
longer and days shorter and shorter — and it is the entering of
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the night into the day, The position in the southern hemisphere
is just opposite. When the nights are longer in one hemisphere,
they are shorter in the other; the same happens with the days,
In this way, Allah is always making the day lo enter into the night,
and the night to enter into the day.

As for the two imaginary points of the north and the south
poles, and the imaginary latitude of the equator, it seems that the
days and the nights remain equal throughout the vear. But in
reality changes oceur at those points too? .

QURAN: and Thou bringest forth the fiving from the dead and
Thow bringest forth the dead fram the fiving: That is, Allih brings
forth a believer from the loin of an unbeliever, and an unbeliever
from the loin of a believer. Allih has named belief as life and
light, and He calls dishelief as death and darkness. Tor example,
He says: Iy he who was dead then We raised him to life and made
for him a light by which he walks among the peaple, like him
whose likeness is thar af ane in witer darkness whence he can-
not come forth (6:122). '

The sentences may also be explained in a general way:
Allah ereates living organism. like vepetable and animal, from
the earth which has no sense or feeling: and then gives death Lo

1. This explanation i correet, as far as it goes, Bul snother explanation,
given by Maurice Bucaille, seems more comprehensive.

“[The astronauts have seen| how the Sun permanently lights up
(except in the case of an eclipse) the half of the Earth®s surface thal iy facing
it, while the other half of the globs is in darkness, Tha Earth turms an its
own axis and the lighling remains the same, so that an ares in the form of
a half-sphere makes one revolution around the Earth in twenty-four hours
while the other half-sphere, that has remained in darkness, makes the same
revolution in the same time, This perpetual Totation of night and day is quite
clearly described in the Qur'in, It i gasy for the human understaniding to
grasp this notion nowadays because we have the idea of the Sun's [relalive)
immobility and the Earth's rotstion, This process of perpetual coiling, in-
cluding the interpemetration of one sector by another is cxpressed in the
Cur'an . . " ( The Bible, the Chur'dn and Science; North American Publica-
tions, Indiznapolis; 1979 paled ) Lerd



204 AL - MIZAN

the living things retumning them to the earth. The Qurinic verses
almost clearly say that He changes the living into dead and the
dead into living. He says: ... then We caused it to grow into
anather creation, so blessed be Aldh, the best of creators, Then
after that you will most surely die (23 :14 — 15}, There are other
verses having the same connotation,

Some scientists say: The life emanated from some germs,
evolving Itom one germ into another, and from that into a third
and so on; that it did not spring up from sensecless matter. The
reason for this hypothesis lay in their belief that the universe
came into being by itself, it was not created'. But experiments
show that the living germs too are overcome by death. Thus the
life changes into death, estublishing a correlation belween the
two. (We shall further explain this subject somewhere else.)

However, this verse, “Thou ‘makest the night . _ . bringest
forth the dead [rom the living”, describes Allih’s management
of His real possession; as the preceding verse, “Thou givest the
Kingdom . . . abasest whom Thou pleasest”, shows His manage-
ment of His conventional possession.

The two verses run parallel to each other: One describing
four ‘aspects of His management which stand face to face with
the other four described by the other. The former mentions
giving the kingdom and taking it away: the latter subtends it
with the description of making the night to enter into the day
and making the day to enter into the night. Then the former
talks aboul exalting and abasing: and the latter speaks of bringing
forth the living [rom the dead and vice versa, This juxtaposition
provides a4 refreshing insight into the Qur’anic elogquence.

To give a kingdom to someone is to let him impose his
authority over his compatriots; thus, to a certain extent, the
freedom of the people is lost into the authority of the ruler.
It is not dissimilar to making the night dominate over the day;

I, That 15, they wanted to avold answering the question: How did a living
cell evolve from a lifeless matter? How could the mattér be (he source of life
when it had no life itsel? (tr,)
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the night (comparable to subjugation) takes away certain portions
of the day {comparable to the freedom of the people).

The opposite is true for taking away the kingdom vis-d-is
making the day to enter into the nighl.

To exalt someone iz similar to giving him @ new life, he
would have remained unknown and unrecognized, il Allih had
not bestowed honour upon him. That is why it has been put
parallel to bringing forth the living from the dead.

Likewise, abasing and bringing forth the dead from the
living stand face to face. Honour is life; and dishonour, death.

Also, Allih, in Tis Book, describes the day as having a
manifest sign, and the night as having one blotted away: He
says: ... rthen We have made the sign of the night blotted away
and We have made the sign of the day manifest .. . (17:12).
Looking at human society from this point of view, establishment
of a kingdom and its downfall are mirrers of the manifestation
of the day and the effacement of the night respectively.

In the same way, e counts life as the lountain-head of
knowledge and power; and death deprives man of these faculties,
He savs: Dead (are they), not living, and they Enow not when
they shall be raised (16:21). And he has exclusively reserved
the honour and might to Himself, and to His Apostle and the
believers: and fo Allah belongs the migft and (o s Apostle and
to the belfevers (63:8). And it is these who, according to the
Qur'an, are alive. Consequently, might and respect is the mirror
of life, and humiliation and abasement represents death. [t is
now clear how giving of kingdom and taking il away as well as
exalting and abasing (of the former verse) run parallel to making
the night to enter into the day, and making the day to enter into
the night as well as bringing forth the living from the dead, and
the dead from the living (in the laller) respectively.

The concluding sentence of the latter verse, (and Thou
givest sustenance to whom Thou pleasest, withow! measure)
likewise stands face to face with the concluding sentence of the
lormer (in Thine hand is good . . ), as the following paragraph
makes il clear.
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QUR'AN: and Thou givest sustenance to whom Thou pleasest,
without measure: Apparently it gives the reason for the foregoing
factors: the conjunctive, “and”, is, therefore, for explanation;
and it explains the afore-mentioned particular actions in term
of a general faculty. The meaning: Allah manages His creatures
in the foregaing way because He is the Sustainer, Who gives
sustenance to whom e pleases, without measure.

That is why we said earlier that it stands face to face with
the concluding sentence of the former verse, because, “in Thine
hanid s the zood; surely, Thou has power over all things'' also
explains the reason of the actions mentioned therein.

SUSTENANCE IN THE QUR’AN

ar-Rizg { I:.}:,_"JJ'I. j, usually translated as sustenance, miin-
tenance, or means of livelihood, is a well-known concept. A glance
at its various usages shows that the word has a connotation of
bestowal by someone lo someonc else, for example, the susten-
ance siven by the king to the soldiers. Creiginally, it was used for
only the [oodstufl. For example, Allah says: and their mainten-
anee and their clothing must he borne by the father gecording to
wsage (2:233). Mark that the clothing has nol been counted as
a parl of the maintenance, Thereafter, the meaning was extended
to include every foodstuff, even if the giver was not known — il
any case, it was a bestowal of good luck. The process of general-
ization continued, and now il is used for every aselul thing —
(ood or something else — which comes to sOmenne, it includes all
the paraphernalia of life, like: wealth, prestige, family, supporters,
beauty, knowledge and so on. Allah says: O iy it that you ask
them a recompense? But the recompense of your Lord iy best,
and He i the hest of thase who provide sustenance 23 T2
Also, He quotes Shu'ayb {as.) as saying: O my peaple! have you
cisidered if T have a clear proof from my Lard and He has given
me a goodly sustenance from Himself . . (11:88). Here the sus-
tenance refers to the prophethood and the Divine knowledge cte.

Allah says: Surely Alldh, He is the Bestower af sustenance,
the Laord of Power, the Strong (51:58). The contexl confines
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the bestowal of sustenance to Allih only. The verse leads us to
the following concepts:—

First: Bestowal of sustenance, in reality, cannot be ascribed
to any one other than Allih. Of course, there are some verses that
attribute it to others also; for example; and AlGh is the Best of
sustainers (62:11). (There are many sustainers, but Allah is the
Best.) Also, He gives the order: . . . and maintain them out af it
and clothe them (4:5), Bul such usages do not give them any
independent status: the only Sustainer is Alldh, others are just
a means of conveying Allak’s gift to His servants. 1L is not dif-
ferent from the Kingdom and the Might which actually helong
to Alldh, although others too get them by Allih's bestowal and
peTmission,

Second: Whatever good the people get and which they male
use of, and derive benefit from, in their existence, is their susten-
ance; and it is Allah Who bestows it to them. There is a large
number of the verses of sustenance to prove this fact. In addition,
there are numerous verses on the theme of creation. management,
decree, possession, will, and good, which prove that all these
things belong exclusively to Allih — and giving sustemince is inter-
woven with these factors,

Third: Suppose a man takes advantage of a certain thing o
obtain an unlawful benefit. Inasmuch as it was the cause or MEens
of a sin, it would nol be attributed to Allah. Allih has clearly said
that on the level of legislation, e does not sanction any sin
or evil. He says: And when they commit an indecency they say:
“We found our fathers doing this, and Allgh has enjoined it on
us.” Say: “Swrely Allah does not enjoin indecency: do you say
dgainst Alldh what pow do not know?” (7:28). Also, He SAVS!
Surely Alldh enjoins the doing of justice and the doing of vood
(to olhers) and the giving to the kindred, and He forbidy inde-
cency and evil and rebellion ., . (16:90). Tt is just unimaginable
that He would forbid a thing and then, at the same time, would
allow it; or that He would declare something unlawful and then
confine a servant’s sustenance lo it! And unlawful benclit is
not “sustenance™ on the level of legislation, Nevertheless, it is
“sustenance™ on the level of creation. The religious responsibility
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does not reach up to the level of creation — and there is nothing
kad on that level. When the Qur'an says that Allah gmives susten-
ance 1o every body, it looks at this subject from the level of cre-
ation. A Divine talk cannot be reduced to the level of the simple-
tons’ understanding: in other words, it cannot overlook the deep
Divine realities just because they are beyond the mental capacity
of common man. The Holy Book contains what is a healing for
the believers’ hearts; nobody may fall inlo perdition by it except
the unjust: And We reveal of the Quran that which is @ healing
and a mercy 1o the believers, and it adds only (o the perdition of
the unfust (17:82).

Moreaver, there are verses showing that il was Allah Who
gave kingdom to Namrid (Nimrod), Pharaoh and oihers like
them, and bestowed wealth and (reasures to Carlin and his hike.
They got all these things not without the permission of Adlah,
He gave them the kingdom and wealth as a means of tral, to tesl
their spiritual condition, and to complete His prool against them
it was as though Alldh left them to go astray if they so wisheil,
and pave them enough rope to hang themselves.

It should be noted here that, in the above examples, we
took those cases o the level of legislation and yet found good
explanations for them that would satisfy the reason and were
not against the sublime Divine Iustice. If such things are un-
objectionable at the level of legislation, certainly there can be
no objection in providing sustenance, at the level of creation
even if it be “unlawful®’ for legislation’s point of view.

Allih has said that every thing has been created by Him, is
seril down by Him from Ilis treasures of mercy: And there iy nol
a thing but with Us are the treasures of il and We do not send it
down but in a known measure (15:21), Further, He has said:
and whatever s with Allgh is better . . . (28:60). These two
(and other similar) verses read together prove that whatever a
man pets in this life, it comes from Allih and is good and bene-
ficial for him. This theme may also be inferred from the verse:
Who made good every thing that He has created . . . {32:7),
read in conjunction with the verse: That is Allah, your Lard,
the Creatar of every thing, there is no god but He (40:62).
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Yet, there is no denying that some Divine gifts appear to be
evil and harmful to the recipient. But its evil and harm is just
relative: it may be so for this particular person, while it brings
good and benefit to a greal many people; in other words, that
personal hardship may be good, in the wider context of the
world-system, Or it could have been misused by the man him-
self. Allah points to this factor when He says: and whatever
misfortune befalls you, it is from vourself (4:79). However, we
have already dealt with this subject in a previous volume.

In short, whatever good Allih bestows on His creatures
(and all that He bestows is pood and beneficial), it is called susten-
ance. in its literal sense: it is a gift that benefits the recipient,
Probably, it is this theme that the verse 20:13] points at: and
the sustenance (given) by vour Lord is beiter . . .

The above discourse shows that, for almost all practical
purposes, the three concepls — sustenance, good and creation —
are one and the same. Every sustenance is good and created: and
every creation is a sustenance and good. Nevertheless, there is a
fine difference between sustenance and good on one side and
creation on the other,

Sustenance presupposes the existence of sorncthing to he
sustained, to whom the sustenance would be given. I-"{md is susten-
ance for the digestive system because it needs that food: the
digestive system is sustenance for the man as he needs it; that
man is sustenance for his parents because they benefit from him:
likewise, the existence is a sustenance for the man. per se. Allih
says: . .. Who gave to evervthing its creation . . . (20:50).

Likewise, good presupposes a selector who would choose
what he wants from among a lot of things. Food is good for the
digestive system because it needs it, and opts for it when given
a choice; the digestive system is, in the same way, good for the
man, and similarly the existence is good for him.

Bul as for creation, it does not require any actual or im-
aginary pre-existing thing. Food, digestive system, man, every
thing is created in its own right; it by itself is the object of cre-
ation; it does nol need any other object.

Lvery sustenace belongs to Allih; every good belongs to
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Alldh. Whatever sustenance comes from Him, whatever aood s
eiven by Him, it is given gratis, not in exchange of or return for
anyihing. Suppose you wanted to give o Allah something as price
of the sustenance:; well, what could you give Him? Whatever you
may think of, it already belongs to Allah: vou have no right what-
soever on any thing. Tt is just a mercy of Alah that 11e has under-
taken to pive sustenance to gvery one, anid has made il obligatory
for Himself to sustain all the creatures; He says: And there is no
animal fn the earth hut on Allah is the sustenance af it (11:6);
and in the heaven is vour sustenance and what you are threatencd
with, And by the Lord of the heavens and fhe garih! it {5 st
surely the truth, just as you do speak (51:22—-23).

Tt <hows that although sustenance is a right on Allah —
because He Himself has undertaken to pive sustenance to every-
one — yel it is in fact a free pift from Him, because nog creature
is in his own right entitled to gel it.

The above talk makes one thing clear: Fyen if a man obiains
his sustenance unlawfully, originally he was alloted a lawiul sus-
tenance. 1t is unimaginable that Alldh would undertake o give
sustenanee to a man, then compel him to get it through unlawful
means: and then would tell him nol to use it. and punish him if
he disobeyed.

Lel us explain il in another way: Susitenance is a Divine gift
containing pood; as such it is a Divine mercy for all the creatures.
We have already mentipned that there are Two kinds of mercy:
There is a general mercy which covers all the servamts, belicvers
and unhelievers, pious ones and sinners glike: and it is notl con-
fined (o the human beings, 1T encompasses othet creatures too.
And there is a special mercy, the one that is reserved for the
walkers on the path of felicity and righteousness, for example,
true belief, piety and ultimately the puradise. Likewise, there are
two kinds of sustenance: A general sustenance which is provided
(o every thing lor its protection and survival; and a special sus-
tenance which remains within the limits of lesality.

The general mercy as well as the general sustenance is fore-
ordained and measured; Allah says: and Whe created every thing,
then ordained for it o measure (25:2). Likewise, the special
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mercy and the special sustenance are foreordained and measured.
For example, guidance is a special mercy; and on the level of legis-
lation it is foreordained and decreed for every man, be he abeliever
or an unbeliever, That is why Allah raised the prophets and sent
down the books. He says: And T did not create the finn and the
finman beings except that they should worship Me, [ do nei desive
from them any sustenance and I do not desire that they showld
Jfeed Me. Surely Allgh, He is the Bestower of sustenance, the Lord
of power, the Strong (51:56 - 58). Also, Ile save: And vour
Lord has commanded (decreed) that vou shall not waorship (any)
hut Him .., (17:23). It means that worship (which depends on
guidance and is one of its concomitants) is a decrecd measure
on the level of legislation. And so is the special sustenance (which
is obtained lawfully), on the same level. Allah says: Thev gre lost
indeed who kill their children foolishly without knowledee, and
Jorbid what ANGh has given to them, forging a lie against AHlah;
they have indecd gone astray, and they are not the followers of
the right course (6:140), Also, He savs: And Alldh has made some
of vou excel others in the means af subsistence, so thase who are
made to excel do not give away their sustenance to those Wil
their right hands possess, so that they should be equal therein
(16:71). These two verses are unconditiony] and general; they
cover the believers as well as the unbelievers, and include the ane
who obtains his sustenance in lawful wav as well as the one who
does so unlawfielly.

One thing more: As was explained in the heginning, susten-
ance is the gilt or bestowal which the sustained bhenefits from.
It follows that only that much of it can be truly called sustenance
which is used up by the sustained, A man has been given alot of
wealth, but he eats only a small portion of it; therefore, his sus-
tenance, strictly speaking, is the portion he ate up; the remainder
cannot be called his sustenance except in the sénse that he was
given it. In other words, when we say, Zayd has got am ple (or
little) sustenance, it does not necessarily meun that he has ot
a lot of (or little) wealth.

There are some other aspects of this topic, which we shall
write about under the verse: And there is no animal in (he earth
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but on Allgh is the sustenance of it, and He knows is resting place
and ity depository;all (things) are in 4 manifest book (11:6).

Now we come back to the clause under discussion, that is,
“and Thou gives! sustenance to whom Thou pleagest, without
measure’. The sustenance is “‘without measure” because Allah
gives it to the creatures gratis, and they by themselves have got
no right to it. Whatever they could offer in exchange, even their
requests, invocations and thanks, in reality belongs to Allah, they
have got nothing of their own 0 offer in consideration of the
sustenance, Therefore, there is no measure for the sustenance
given by Alldh. Clearly, the clause does not imply that the given
sustenance is unlimited and unmeasured. How can it be when the
verses of “measure’ clearly refute it? For example, Allah says:
Surely We created every thing geeording to a measure (54:49);
and whoever fears Alldh, He will make for hin an outlet, and
give him sustenance from whence he thinks not; and whoever
trusts in Allah, He is sufficient for him; surely Alldh attaing
His purpose; Allah indeed has made a measure for every thing
(65:2—3).

Sustenance, thercfore, is a free pift from Alldh, vet il is
measured according to the pleasure of Allah.

The two verses together make the following concepts glear:-

First: The possession as well as the Kingdom exclusively
helones to Alldh.

Second: Tvery pood is in His hand, and comes from Him.

Third: Sustenance is a gift from Allih, without sany recom-
pense or exchange.

Fourth: Kingdom, might, honour, and every single con-
ventional good, cecurring in the social framework, ( like: wealth,
prestige, power, ele.) are various aspects of the sustenance, given
by Alldh to His servants.

TRADITIONS

Abdu1-A*1a (mawld, client of the Al [tribe of] Sam)
has narrated from AbD ‘Abdillih (a.s.). He says: *1 told him:
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‘Sav O Alldgh; Master of the Kingdom! Thou givest the kingdom
to whomsoever Thou pleasest and takest away the kingdom from
whomsoever Thou pleasest. Is it not that Alldh gave the kingidom
to the Umayyads?” He said: ‘It is not as you think. Surely Allah
Mighty and Great is He! gave the kingdom to us, and the Umay-
yads usurped it: it is as though a cloth belongs to a man, and
another person takes it away; yet the cloth does not belong to
the man who took it away.”” (al-Kdafi)

The author says: al-‘Ayyashi has narrated a similar tradition
through Dawad ibn Farqad from Abl ‘Abdillh (a.s.).

We have already explained that giving the kingdom is of
two kinds: (1) Giving it at the level of creation: Such a kingdom
means that the king enjoys an over-riding autherity over the
people and they are subdued by his power — it makes no differ-
ence whether his rule is based on justice or not. For example,
Alldh savs referring to Nimrod: . .. because Allgh had given
him the kingdom (2:258). The effect of such a kingdom is that
the king's words are obeyed, his command carmied out and his
will enforced. (We shall later explain what a kingdom on the level
of creation really entails.) (2) Giving it at the level of legislation,
that is. decreeing that he is a king whose obedience is obligatory.
For example, Allah says: Surely Alldh has raised Talur to be a
king over you (2:247), The effect of this tyvpe of kingdom i3
oblization of the people to ebey the king's command and confir-
mation of his mastership of the people. Such a kingdom is always
based on justice; and is liked and praised by Allah,

Now the kingdom the Umayyads had got was ol the former
type, that is, the one decreed al the level of creation, with its
accompanying effect of overall authority on the people. But the
questioner was confused; and erroncously thought that it had
the effect of the other type of kingdom — he assumed that the
Umayyads were entitled to the obedience of the people, that
they were the rghtful masters of the mwmmah, and had got a
lawful and praiseworthy status in the eyes of Alldh. The Imim
told him that such a kingdem (on the level of legislation) did not
belong to the Umayyads — it belonged to the rightlul successors
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of the Prophet, that is, the Tmams, and only they were enlitled
to the unquestioning obedience of the wnmafk,

In other words, the same kingdom which in the Umayyad’s
hands was deveid of every virtue, would have been praiseworthy
it il were in the Imams hands. In the Umavyds’ hands it was
totally condemnable, because they had usurped it from its right-
ful owners. Nevertheless, its bestowal would be attributed to Allih
as a plan Lo give them enough rope to hang themselves, as He did
in the case of Nimrod and Pharaoh.

The Umavvads themselves had misunderstood the conno-
tations of this verse, and thought that their kingdom was the sign
of Divine approval of their rule, as may be seen in Kirdb al-frshad
{of al-Mufid) where it mentions the events after the martyrdem
of Tmam al-Husayn (a.s.) and his companions: al-Mufid says:
“When the heads (of the martyrs) were put before Yazid and
among them was the head of al-Iusayn (a.s.), Yazid recited:

We will split even the skull of a man we held in great respect,

But they were disobedient and oppressive.”

Again al-Mufid says: “Then (Yazd) looked towards the
people of his court and said: *Verily, this {al-TTusayn) used lo
boast against me and say: “My father is better than the father
of Yazid, and my mother i¢ better than his mother, and my
erandfather is betler than his grandfather, and T am better than
him.” As [or his claim that his father was better than the father
of Yarid, indeed my father disputed with his father and Alldh
decreed in favour of my father against his father. And as for his
saying that his mother was betler than Yazid's mother, by my
life he was right; certainly Fitimah, daughter of the Apostle of
Allah was beller than my mother. And as regards his saying that
his pranfather was better than my grandfather, no one believing
in Allih and the Last Day can say that he is better than Mubam-
mad. And as [or his saying that he was better than me, perhaps
he had not tead this verse: Say: 0 Allih, Master of the Kingdom!
Thou givest the kingdom to whomsoever Thouw pleasest . . "

And Zaynab, daughter of ‘Al (peace be on him and her)
rebutted his claims using the same explanation as as-Sadiq (a.s.)
did in this tradition. as-Sayyid ibn Tawis and others have reported
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her reply. in which she. inrer alia, said: Do vou think, O Yazid!
that — just because you cut us off from the regions of the earth
and the horizons of the sky, so that we are being held like the cap-
tives — we are abased before Allih? Or that you are exalted before
Mim? Or that it has happened because of vour greal importance
with Him? So (now) you behave arrosantly and look around
hilariously and cheerfully, when you find the world in your
bondage and (your) affairs well in order, and when our kingdom
and our authority is totally usurped by vou! Take it easy! Don’t
be hasty!! Have you forgotten the words of Allih: And ler noi
those who dishelieve think that OQur gramting them respite is
hetter for their souls; We grant them respite only that they may
add to their sins; and they shall have a disgraceful chastisement
(3 178

It is reported in Majma'u "I-bavan about the words of Allah,
and Thow bringest forth the living from the dead , . > “It is said
that it means: Thou bringest forth the believer from the unbeliever
and Thou bringest forth the uwnbeliever from the belisyer. "
Further, it is wrlten: “And this meaning has been narrated
from Abf Ja‘far (al-Bagir) and Abd ‘Abdillah ( as-8idiq ), peace
be on them.

The author says: A nearly similar tradition has been nar-
tated by as-Sadiig from al-‘Askari (a.4.).

Ibn Marduwavh has narrated through the chain of Abi
‘Uthmién an-Nahdi from Ibn Mas‘od or Salmin from the Prophel
sbout the words, ffe brings forth the living from the dead and
He brings forth the dead from the living, that he said; “The
believer from the unbeliever and the unbeliever {rom the believer.”
{ad-Durry ' =manthiir)

t is reported through the foregoing chain from Salmin
al-Farisi that he said: “The Apostle of Alldh (s.a.w.a.) said:
‘When Allih created Adam (as.), He took oul his offspring,
then He took a handful in His right hand and said: “These are
the people of the garden; and I don’t care.” And Te took a
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handful in the other (hand) and came into it every bad (person);
and He said: “These are the people of the Fire; and I don't care.”
Then He mixed one (group) with. the other. Thus comes out an
unbelisver from a believer, and a believer from an unbeliever:
and that is (the meaning of) His words, Thou bringest forth the
living from the dead and Thou bringest forth the dead from the
fving. """ (ibid.}

The author says: Several exegetes have narrated this mean-
ing from Salman, with the chain of narrators disconnected. The
tradition is one of those related to the ““tiny particles” and the
covenant; and, Allih willing, we shall explain them in a more
suitable place.

Muhammad ibn Yahya narrated from Ahmad ibn Muhammad
and several of our companions, from Sahl ibn Ziyad, from Ibn
Mahbiib, from Ab@i Hamzah ath-Thumali that Abl Ja'far (u.s.)
said: “The Apostle of Allah, may Allah bless him and his progeny,
sald in (his) last pilgrimage: ‘Verily, the Trustworthy Spint (Le.,
Gabriel) has revealed to my heart that no soul was to die until
it had completed its sustenance. Therelore, be on guard against
(the wrath ol} Allah, and act decently in seeking (the sustenance).
Even il you feel thal a sustenance is late in coming to you, it
should not induce vou to seek it through some thing that s a
sin against Alldh; for surely Alldh has distribu ted the sustenance
among Mis creation, with lawful means, and He has not distrib-
uted it with unlawful means, Therefore, whoever fears Allih
and remains patient, his sustenance comes to him from fawful
means: and whoever tears apart the curtain (put by) Allih anil
takes it (i.e., the sustenance) through unlawful means, his law-
ful sustenance is reduced (proportionately) and (also) he will be
answerable for that.”” (al-Kaf7)

‘Al (a.s.) said: “O son of Adam! Livelihood is ol two kinds:
the livelihood which vou seek and the livelihood which seeks you;
if you do not reach it, it will come to you. Therefore, do not
impose a year’s worry on your one day’s worry. Whatever you
get every day should be enough for you for the day. If you have
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a whole year of vour life even then Allah, the Sublime, will give
you every next day whal He has destined as your share. If vou
do not have a vear in your life then why should you worry for
what is not for you. No secker will reach vour livelihood before
You nor will anyone overpower vou in the matter of that liveli-
hood. Similarly, what has been destined 48 your share will not be
delayed for you.™ ( Nahju 1-baldghal )

[bn Tarif narrated from Tbn ‘Ulwan, from Ja‘far (#.5.), that
his father (al-Bigir - 4.5.) said: “The Apostle of Allih. ey
Allah bless him and his progeny, said: *Verily, the sustenance
comes down from the heaven to the earth {abundantly) like the
number of the rain-drops. to every soul according to what has
been alloted to it. Yet, Alldh is very Munilicent; so you should
beseech Allih for His munificence ' ™ ( Qurbu T-asndd)

The author says: Numerous traditions huve heen narrated
of the same connotation. We shall discuss, Allah willing, in the
Chapler of Had (ch. 1 1). the traditions of sustenance in detail,

AN ESSAY ON KINGDOM AND
ITS PLACE IN SOCIETY

It hag already been explained that possession and properly
dre among those conventional but essential concepts which man
cannot do without it makes no difference whether he lives
alone or in a society. Possession basically is a recognized telation-
ship between the owner and the property.

Likewise, kingdom is a conventional, nevertheless essential,
concept; a subjective institution which man cannot do without,
But it is as a member of society, nol as an individual, that man
needs this institution. No sooner do the people establish a society
than they start disputing with one another; evervone wants what
is in the other’s hands even if it means Irespassing the limits and
crushing other’s rights under his heels. This tendency leads 1o
chaos and conflict, The society which was established to ensure
happy and peaceful lile, becomes a source of misery and disorder-
the medicine turns into a poison,
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This anomaly cannot be removed except by creating an
averall authority which could compel cach member to remain
within the limits ~ thus curbing the teckless ambilions of the
oppressor and giving new hope and vigour to the oppressed. That
authority, which Is called kingdom or rulership, lets everyone
enjoy his due rights and keeps every member in his proper place.

Exploitation of weaker sections has been a constanl feature
of human history. In ancient times some strong persons imposed
their will on the society and suhdued their compatriots to accepl
them as their overlord or king. Although such kings and their
officers themselves were mostly epitome of oppression and in-
justice still their presence Wwas of some benefit to the society.
They, in their own interest, did not allow any seclion to oppress
the others — because they did not want anyone to become strong
enough to rise one day against Lheir own authonty. In this way
peace reigned in the sociely: everyone was afraid of the autocratic
king and no one had any opportunily or inclination to think
ahout the general welfare of ihe society, If an individual ruler
was less oppressive, the subjects sang his praise; if he was unjust
beyons their tolerance, they complained and eried,

Sometime a king or mler was killed or overpowered; and
ihe suhjects experienced chaos and disorder, to prevent which
they made some s{TONg and able man to take the rein of power
in his hands, and he ascended the throne; and thus bepan the
same story of oppression and injustice,

This continued for a long Lume. Ultimately, society was
fad up with' the autoreratic and dictatorial monarchy. In order
to restrain the king's hands, people devised constitutions, delin-
cating the muftual rights and duties of the ruler and the ruled,
and somehow or other forced the king to agree. The autoeratic
monarchy thus hecame a constitutional one, Yet, it was a heredi-
tary Institution.

Then the public became awarc of another hig defect: Unce
a king ascended the throne, there was no wity to remove him, no
matter how unjust or unfit he might prove. Another delect was
its hereditary nature; the first born child of a king got the king-
dom. irrespective of his physical, moral and intellectual abilities.
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They found the answer in republic. Now they had an elected
president for a fixed period instead of 3 hereditary king who
ruled for life,

Various nations invented various other system to restrain
their rulers; and future might be holding various hitherto un-
imagined systems in store for us.

All these attempts throughout the world, to regulate the
functions of the ruler, prove one thing, i nothing elsc. Humanity
really needs the institution of rulership, no matter by what name
it is called in a certain country at a cettain time. One overriding
authority must subdue all other people’s individual ambitions
and gims; otherwise, society will suffer from digeord, conlhict
and disorder. That is why we said al the outset that kingdom is
an essential concept of (he society. And like all other such con-
cepts, socicty s constantly (rying to perfect it by Temoving
from it the harmful elements.

The institution of prophethood has played the most im-
portant part in this process. When an ides spreads in the public
— especially if it is in accord wilh the nature. and satisfied the
human expectations — it becomes the strongest bond to unit
the dilfering groups, to unily the divergent views and to lum
the individuals into a well disciplined society, which no power
can defy,

Prophethood since its carliest days calls the peaple to do
justice and to abstain from injustice; il teaches them to worship
Allah and to submit only to Him; and il forbids them to follow
the arrogant pharaohs and exploiting nimrods. This cry has con-
ﬂia_utly been raised generation after gencralion, in one nation
after another, exhorting the big bosses to submit lo the rule of
justice, and encou raging the weaker sections to stand up for their
rights. It is impossible for such » powerful factor 1o remain active
in the society for so many centuries and not to affect the human
psychology, not to mould mankind’s way of thinking.

The Qur'in oflen quotes revelations fo [his effect sent to
the previous prophets, Nih (as.) is quoted complaining hefore
his Lord: “My Lord! surely they have disobeyed me and followed
him whose wealth and children have added to him nothing but loss.
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And they have planned a very great plan., And they say: By
no teans leave vour gods. .. " (71:21 - 23). The same thing
appears in his disputation with the hig bosses of his people: They
said: “Shall we believe in you while the meanest follow you?"
Ie said: “And what knowledge have I of what they do? Their
gecount is only with my Lord, if you could perceive’” (26:111
113). Likewise, Hod (as.) admonished his people: "Do you build
on every height a monument? Vain is it that you do! And you
make strong fortresses that perhaps you may abide: And when
you lay hands {on men) you lay hands (like) tyrants’ (26:128-
1300, And Salibh (as.) advised his people: “Therefore, grtard
against (the punishment of) Alldh and obey nre: And do nof
abey the bidding of the extravagant: Whao make miischief in the
land and do not act right” (26:150 — 152).

In the same way Misd (as.) stood up apainst Pharaoh to
oppose his tyranny and to defend and liberate the fsraclites; the
same stance was taken by Ibrahim (a.s.) against Nimrod; and by
ded (u.5.) and other Israelite prophets yis-g-vis the oppressors of
their times. All of them condemned and attacked the arrogance
and injustice of their kings and rulers, and called their people to
throw away the yokes of Myranny and stand boldly against the
exploitors and transgressors.

S5 far as the Quran is concerned , it is ne secrel how it
exhorts the people nof to yield to the transgressors, not to sur-
render to the oppressors: il encourages the oppressed to stand
up boldly against the oppressor to safeguard his self-respect and
human dignity; and it warns the arrogant of the bitter fruits of
haughtiness, of the chastisement that awaits the oppression and
injustice. For example: Have you hol seent how your Lord dealt
with ‘Ad. (the people of) fram, possessurs of many columned
buildings, the like of which were not created in the cities;: antd
(with) Thamiid, who hewed out the rocks in the valley: and
(with) Pharaoh, the lard of stakes; who transgressed in the cities,
so they made greal mischief therein? Therefore your Lorid let
fall upon them the whip o [ chastisement. Most surely vour Lord
in on watch (89:6 — 14).

The Qurinic comment, at the end of the story of Tahit,
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is in itself enough to prove that the kingdom (or rulership) is
essential for the mankind: And were it not for Allih’s repelling
some men with others, the earth would certainly be in a state of
disorder; bu! Alldh i Gracious to the creatures (2:251). We
have shown in its commentary how it confirms this institution
in a general way.

Many verses in the Qur'an talk about kingdom, guardianship
and obligation of obedience ete. Some of them count the kingdom
as a bounty and @ill from Alldh: . . . and We have piven them a
grand Kingdom (4:54); . .. and made you kings and gave vou
what He had not given to any other among the nations (5:20):

. and Alldh grants His Kingdom to whom He pleases . . . (2
247}, Nevertheless, it is an honour only when it is accompanied
by piety. Piety is the only basis of henour, to the exclusion of
all other illusory sources of respect. Allah says: O you people!
surely We have created you of a male and a female and made
You ngiions and tribes that you may recopnize each other; surely
the mast honourable of you with Allah is the most pious of
you ... (49:13).

Bul it is only Allih Who decides the worth of 1 servant’s
piety. Consequently, no one should use his piety as a lever (o hoist
himself over his compatriots. Nobody should boast about anwv-
thing whatsoever: IT the cause of hoasting is some worldly thing,
then il is obviously worthless; if it concerns the next world, then
it is in the hands of Allah, In any case, a Muslim, who is given this
grace of Alldh which we call Kingdom, has nothing to boast about,
nor any reason to think himself as superior to the others. All he
has got for himself is an unenviable burden of responsibilities
of the state. What brightens this gloomy picture is the hope that
his Lord will give him great reward in the next life if he mannges
the affairs of the state with justice and pisty.

This is the spirit which animated the whole lives of the true
friends of Allih, We shall write luter on, Alldh willing, on this
topic, looking at the lives of the Prophet and his purified progeny:
we shall describe, with the help of the correct traditions, what
they gained for themselves from their kingdoms: “nothing™; their
only interest in the kingdom and authonty was to use it to crush
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the tyrants, to cut the root of mischief in the sarth, to bring the
arrogants and transgressors back wilhin the limits of religion. And
that is the only worth of the kingdom.

The Qur'in treats the kingdom as a teol which is necessaty
far tunning the affairs of society — jusl 4s education and martial
power is necessary [or its intellectusl and defence needs. King-
dom is an instrument of saciety; it is not the foundation npon
which the society stands, The Quriin does not invite the Muslims
(o unite to establish an empire to shame the Byzantine and lranian
empires; it culls them to unite in lslam, and sdmenishes them not
to dilfer in religion. This unity in religion is the foundation which
the Tslamic society is built upon. Allah says: And (know ) Hhal
thiv is My path, the straight one, therefore fallow it and folfow
not (other) ways, for they will scarter you away from His way
(6:153): Say: "0 Peaple of the Book! come to d Wi, oG
bepween s and you, that we shall not warship any bur Aftah and
(that) we shall not associate anything with Hivg rd (thal) some
af us shall wot take others far fords besides Allah™; bt it they
nern back. then sav; “Bear witness that we are Musfims ™ (3164,
Clearly, the Qur'an calls the people to surrender to no oné except
Allah: the society which it récognizes is the one that is based on
religion. It demolishes all other lovallics; a Muslim is nol to sub-
mit to anyone besides Allah; he s not to how down before any
magnilicent palace or prandiose castle; he is not to humiliate
himself before any Ceasar o Khusraw. Conseq uently, the Qur'in
does not recognize Lhe artificial Lhoundaries which have cut
the earth of Allah into small pieces which they call countries,
nor the resulting ““nationhood ™ that divides the humanity into
territorial segments, putting one group against the others.

A PHILOSOPIICAL DISCOURSE ON
ATTRIBUTION OF KINGDOM AND {_Tf'l'f[ER
ABSTRACTS CONCEPTS TO ALLAH

1'he Creator, as the Essential Being, is the ultimate Cause
of all that is there in the universe: the relationship between Him
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and the universe (the whole as well as its components) is that
of the cause and effect. It is a proved axiom ol philosophy
that causality govemns Lhe existence only — the meal exislence
of the effect emanates from the existence of ity cause; other
things, lor example, quiddity, are outside the domain of the
cause. Consequently, that which has ne real existence. does not
come within the system of the cause and effect: and as it is not
the effect of any cause, it has no chain of causality reaching up
to the ultimuie Cause,

Problem ariscs aboutl the abstract ideas and imaginary con-
cepts, which have no real existence outside the imugination.
Being devoid of real existence, they cannot be said to be caused
by the ultimate Cause, that is. Alldh. But one of those imaginary
concepts, is the shariah with its commandments and prohibitions,
its rules, principles and conventions. So are the kingdom, the
honour, the sustenance etc. Should not these things be attributed
to Allah? If the answer is yves, then how?

Reply: These concepts, although devoid of real existence,
leave in their lrack some effects which are inseparable from them:-
and these effects have real existence, As these eftects can be, wind
are, attributed t© Allh, the concepts from which they emanate
can as easily be attnibuted to Him. Kingdom. for example, is an
imaginary concept, which has no real existence outside our im-
agination! we have established this mstitution to achieve a real
benelit, It is through this abstract idea of kingdom that we try
to curb the unscrupulous offenders of the society, to tein the
unrestrained desisns of the transgressors, and to avenee the op-
pressed from the oppressor. These are real facts and they can,
and are, attributed (o Allih. As these effects of kingdom are
ascribed to Allah, so can be the kingdom itself, by association.

The same applies to the honour, the rules ol the sharfah
and its principles etc.

In short, all such abstract ideas and concepls may be atti-
buted to Alldh, by attribuling their effects to Him, in a way that
is in keeping with the sanctily of His name.

A T
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Let not ihe believers take the unbelievers far friends rather
than the believers; and whoever does this, fre shall have ho-
thing (to do) with Allah, except (when) vou guard yourselves
against (them) for fear from them; and Alldh cautions you
of Himself; and to Alldh is the eventual coming (28). Say:
“Whether you hide what s i VYour hearts or manifest i,
Allah ksows it; and e knows whatever is in the heavens
and whatever is in the earth; and Allgh has power over all
things" (29). On the day that every soud shall find present
what it has done of good and what 1t has done of evil;
(it} shall wish that between it and that (evil) there were a
long duration of time; and Allh cautions you of Himself:

224
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and Allah is Compassionate to the servants (30), Say: “If
vou tove Allah, then follow me, Alldh will love you and
Jorgive vou yvour sins; and Allah is Forgiving, Mereiful’ (31).
Say: “Obey Allih and the Apostle’: but if they tum back,
then surely Alidh does not love the unbelievers (32).

® % ok oE %

COMMENTARY

The verses are not disconnected with the preceding ones,
which admonished the People of the Book and the polytheists,
If the word ““unbelievers”, coming at the beginning of these
verses, covers the People of the Book too, then these verses forhid
the believers to befriend, and fraternize with, the polytheists and
the People of the Book all together: if it refers to the polytheisis
only, then the verses admonish the believers not to be friendly
with them; instead they should Join the party of Allah, loving
Him and His Apostle,

QUR'AN: Let not the belicvers take the ;mbeheuw.s for friends
rather than the believers: “al-Awliya' ™" (*L—I_g'ﬂi t'rjendsj the
plural of al-wally (;;J_,Jt ), is derived from af-wildyah ( a__.gj.u
The root word denotes authority to manage something, that is,
guardianship. Guardian of a minor, insane or idiot is called his
af-walfy, because he has the authority to manage their affairs
and property, although the property belongs o the said ward,

Then the word was used — with increasing frequency — in
the context of love: if two people love cach other, each feels free
lo look alter the other's affairs. Love empowers the beloved to
manage the affairs, and influence the life, of the lover.

In this verse, taking the unbelievers for friends means gstab-
lishing a psychological rapport with them. Such a friendship would
taint the believer's vision. and would adversely affect his thoughts
and character, encouraging him to follow his unbeliever friends
m his life and manners. The clause, “rather than the believers™,
points to this fact. Tt refers to a stage when the heliever prefers
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the unbelicvers rather than the believers as the object of his love
and as the model for hs life; the more he moves nearer to his un-
believer friends, the more he distances himself from the believers.

Many verses strictly forbid the believers to take the un-
helievers, and the Jews and the Christians for friends; but in every
instance, there ate clauses which delineate which type of friend-
ship is forbidden. For example, this verse contains the above-
mentioned clause. “rather than the believers™; the verse: € vou
wha believe! do not take the Jews and the Christians for [friends
(5:51), goes on Lo say: they are friends of each ather; and the
prohibition: O you who believe! do not take My enermy and vour
enemy for friends . . (60:1), is Turther on explained by the
words: Alldh does not forbid vou respecting those who hare
not made war ggainst you on accouni of vewr religion and have
not driver you forth from pour flomes . .. (608,

The adjectives used in the verse under discussion point to
the reason of the prohibition. The believers should not take the
unbelievers for friends rather than the believers. Beliel and dis-
belief are diametrically opposed to each other, they cun never
reconcile, The same mutual repulsion would permeate the whole
lives of the believers vis-g-vis the unbelievers. Their thoughts and
deeds. their spiritual journey towards Allah, and in short Cheir
whole heing would be totally different from the opposite party.
Such a position is not in harmeny with that of rendship; because
friendship demands unity and rapport.

And when such a friendship begins and grows with cotmplete
disregard to the friendship with the helievers, it first spoils the
fruits of the faith, then damages its branches and finally destructs
its very roots, That is why Allah warned them in the next sen-
tence. “and whoever does this, he shall have nothing (to do) with
AllAh™. Then comes the exception of fagivyal, because tagivyal
is only a show of love, not its reality.

“rather than the believers™: din tq}jj is o proposition of
place, meaning: below, under ( in rank. value); this side of, short
of: without, with the exclusion of; leaving aside. “min din "
{ ;_,_;5:,..:: sigmifies, ‘beginning from o place helow that of the
helievers'. because the helievers are far above them in rank.
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Originally this preposition denoted neamness combined with low-
ness, for example, dinaka Zayd ( 3.3; &5 33 = Zayd is near you
but below: he does not measure up to you). Then it was used for
‘other than’, *besides’, for example, . . . two gods besides Alldh
oo (5:016); .. L and forgives what is besides that to whomso-
ever He pleases . . . (4:48). Also, it is used as a nomen vephi;
m this sense, diinaka Zayd would mean: adhere to Zayd. These
laler usages are based on some association with the ariginal mean-
ing, not that the word was made for them.

QUR'AN: and whoever does this, he shall have rothing (Lo do)
with Alah: “does this”, that is, takes the unbelievers for friends
in preference to the believers. This misconduct is hated so much
by the Speaker that He does not like to mention it in words. and
just alludes to it: people often use pronouns Lo refer to indecent
things. Also Allih did not say, whoever of the heliever does this;
it was far beneath the dignity of the believers 1o attribule such i
misconduct to them,

1The clause, “*he shall have nothing (1o do) with Alah™
literally means, he is not from Allih in anything. Idiomatically,
this expression shows that he is not of the proup or party of
Allah, Allah says: And whoever takes Allih and His Apostle anid
those wha believe for g guardian, then surel e the pariy of AHGh
are they that shall be mivmphont (5:56). Also [brikim (a.s.)
i5 quotcd as saying: . . . then whoever tollows me, fie iv surely
of me . ., (14:36),

Anyhow, the sentence means: Whoever toes this, he shall
in ne way remain with the party of Allih: his thoughts and deads
will be those of the enemies of Tslam.

QUR'AN: excepr! (when) vor guard yowrselves against (them)
Jor fear from them: “al-{ttigd’ " | J@'L:-;.;.:.H = Lo seel proleclion
because of fear): the word is somelimes used lor fear, by asso-
ciation; probably fagivyah has the same connotations.

The exception in this sentence is disjoined: To show il tach-
ment to someone because of his fear without loving him in reality
is quite different from befriending him and having u rapport with
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him: love and fear are two opposite feelings and have opposite
effects on the heart: how can they be found in one place?

The verse clearly allows tagivyah, as is shown by the tradi-
tions of the Tmams of Ahlu T-bayt. Also, it is clearly proved
by the verse revealed about ‘Ammir, and his parents, Y asir and
Sumayyah: He who dishelieves in Allah after his having believed
— not he who B compelfed while his heart Is ar rest on account
of faith, but he who opens (his) breast for disbeliel — on these
is the wrath of Allah, and they shall have a grievous chastise-
ment (162106},

The Qur'an and the sunnah both agree that tagivyah is
permissible in places. Also, reason supporls it, The main purpose
of the religion and the Apostle is to keep the truth alive: and
somelimes this purpose can be achieved by practising fagiyyah,
by keeping good relations with the enemies of the religion, while
discarding tagiyyah would serve no purpose at all. Itis a reality
which no reasonable man can deny. We shall further write about
it under “Traditions’, and also under the verse 16:106 mentioned
just now (. .. not he who is compelled while his heart is at rest
on account of faith . . L),

QUR'AN: and Aliah cautions yuu o H:mmff and to Alldh is the
eventual coming: “at-Tahdhir” ( 523301 ) i the transitive of
al-hadhar ( AE0 = (o beware of a frightful thing). Allah has
warned His servants of His chastisement, as He says: . .. surely
the chastisement of your Lord s to be dreaded of ( 17:57). And He
has warned them of the hypocrites and the mischief of the un-
believers. as He says: . . . they are the enemy, therefore beware
of them (63:4); .. .and be cautious of them, lest they seduce
you ... (5:49), But in this verse as well as in a [ollowing one
[Me cautions them of His Own Self, The crime of befriending
the unhelievers to the exclusion of the believers is so serious that
no curtain or protection remains between Alldh and the criminal,
there is nothing to save him from Allah, there is no helper or in-
tercessor o intercede on his behalf, he is left without any shield,
to face dircctly the chastisement of Allah. This style puts ul-
most emphasis to the threat, and its repetition in @ following
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verse further intensifies it; then it has been further highlighted
by the concluding clauses, “and to Allih is the eventual coming ™
(in this verse) and “Allih is Compassionate ta the servants” (in
the other), as we shall explain later on.

Look at this verse and the others obliging the Muslims not
to take the unbelievers for friends, You will see that (his sin is
tentamount {0 rejecting the guardianship of Allah, going out
from the band of His servants, and joining the party of His
enemies — to damage the affairs of the religion. This transgression
is a dry-rot that destroys the fibre of religion; il is more damaging
and harmful to Islam than the open disbeliel and polytheism
of the unbelievers and pagans. One can easily prepare for an
open enemy and can repulse his allacks on one’s fortress: but
it is not so easy if the enemy is inside and poses as a friend, I
a Muslim establishes fraternal bonds with the enemies of Islam,
his character is gradually influenced by their manners, decds
and thoughts. A time comes when disbeliaf replaces the heliel:
the Muslims slowly discard the tenets and symbals of Islam one
after the other, and before they realize it, Islam loses its hold on
the society, Tt is death without any hope of revival, perdilion
without any chance of resurrection.

It is ““the transgression™: and his case is directly in the
hands of Allih: Have you not seen how vour Lord dealt with
Ad, (the people of ) fram, possessors of many columned build-
ings, the like of which were not created in the cities: and with
Thamiid, who hewed owi the rocks in the valley, and (with)
Pharvaoh, the lord of stakes; who fransgressed in the cities, so
they made great mischief therein? Therefore your Lord ler fall
upon them the whip of chastisement. Most surely vour Lord is
on watch (89.60—14), The transgression leads the {ransgressor
to a place where Alldh is on watch — and where there is no one
but Allah; and He smites the guilly with the whip of His chastise-
ment — and there is no one to protect the transgressor from Him,

It is for the same reason that those who take the unbelievers
for friends have been wamed of Allih Himself: Such a friend-
ship is open (ransgression, a transgression that damages and
destroys the religion of Allih.
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The same theme has been explained-in the verse: Srand
fast then (in the right path) as pou are cormmanded, as also he
who has turned (to ANAR) with you, and do not ransgress (0
men!), surely He sees what you do. And do not incline to rhose
wheo are unjust, lest the Fire touch you, and you have no gitard-
ians besides Aligh, then vou shall not be helped (11:112 — 113).
This verse. according to the traditions, is the one which, the
Praphet said, had aged him. However, this werse and the one
under discussion, clearly show that inclination towards the un-
just and the unbelievers is a transgression which throws one into
the Fire where he will not find any helper; it is the chastisernent
piven by Allih Himself, and no one can save [rom it.

The sentence, “and Alldh cautions you of Himself™, shows
that the threatened punishment is a firmly-decreed affair which
cannot be cancelled. What the offender has been wamed of is Adlah
Himself: there is nothing between Allah and the culprit; and there
is no protector from Allih; He has ihreatened to punish this
offender, and what He has said is surely to happen. The same
thing appears from the verse 11:113 quoted above: ., . lest the
Fire touch vou . . . then you shall not he hefped,

“and to Allah is the eventual coming™: You cannot escape
from Him: nobody can stop you from this eventual return to
Allih. As mentioned earlicr, it re-emphusizes the threal.

These verses. ““Let not the believers take the unbelievers
for friends . . .*, are among those which, in the form of admo-
nition, contain @ prediction of what was to happen in Uhis wererah
in the coming days; we shall explain it in detail, Allah willing,
in Chapter 5 (The Table).

QUR'AN: Say: "Whether vou hide whiat is dnmovour hearts or
manifest it, Allah knows it"': The Uveme is the same as in the
verse: . . . and whether vou manifest whal s in e souls or hide
i, Altgh will call you to account for it (2:284). Mevertheless,
a fine difference in style attracts our attention, The verse 2:284
{alks about calling to account, and accounting is more pften than
not a manifest affair: therefore in this verse manilesting comes
before hiding. But the verse under discussion tallkks ahout the
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knowledge of Alldh, and knowledge is more germane to what is
hidden in the hearts; therefore this verse has reversed the order,
mentioning first what is hidden in the hearts, then coming to
what is manifest.

Allih ordered His Apostle to convey this message to the
offending servants; it is because He did not like to address directly
those who, He knew, would surely disobey His order and would
befriend the unbelievers, Tt shows His displeasure in the same Wy
as the words in the preceding verse: “and whoever does this . . "

QUR'AN: and He knows whatever is in the heavens and what-
ever is in the earth; and Alldh has power over all things: It has
the same connotation as the verse 2284 mentioned above,

QUR'AN: On the day that every soul shall find present what it
has done of good and what it has done of evil: Apparently, it is
a part of the message which the Prophet was to convev. “On the
day™ may refer to a deleted but understood verb, “remember™
or “describe™ — Remember (or Describe) the day that EVETY
soul . . . Alternatively this adverb of time may qualilv ths pri-
ceding verb, “Allah knows it or “He knows, that is, Allih
shall know on that day what is in vour hearts; or ITe will know
on that day what is in the heavens and the carth, There is no
difficulty in this interpretation;: it is not that He would not know
these things before the Day of Judgment; what the expression
means is this: We, the servants of Allik, will manifestly see the
effects of His all-encompassing knowledge on that day. Accord-
ing to this explanation, this verse describes the manifestation ol
His knowledge on that day in the same way as the following verses
describe manifestation of Tlis power on that very dav: (of) the
day when they shall come forth: nothing concerning them shall
remain hidden to Allah, To whom belongs the Kingdom this day?
To Aligh, the Subduer (of all) (40:16): . . . Here is o protecior
today? from AHGh . . . (11:43): .. and O that those whe are

1. “Today™ in this verse refers 1o the day of the Debuge of WNih (a5 ),
not te the Day of Resurreetion. (ir.)
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unfust could see, when they see the chastisement, that the power
is wholly Aligh's ... (2:163); ... and the caommand an that
day shall be entirely Allah's (82:19). Obviously, to Allah belongs
all the Kingdom, power and command, always — before and after
the Day of Judgment as well as on that day. But these verses
especially refer to that day in this connection, because il will
be on that day that we, the servants of Allah, will clearly see
His Kingdom and rule, without any doubt about [is exclusive
authority and power,

Likewise, if the ver, * He knows”, is qualified by the adverb,
“that day . ..”", it would not mean that Allih would not know
the hidden secrets of His servants or their good and evil deeds
before the Day of Judgment.

“On the day that every soul shall find present what it has
done . . ."* The word translated herc as “‘present™ is muhdaran
i{ 1%}'which literally means, presented, brought in. The choice
of this word, rather than hadiran | 1‘}.;;5. = present), points to
the fact that the good and bad deeds are existent and safe from
extinction, because only such a thing may be brought in and
presented which already exists (even il out of sight); Allih will
bring the deeds in on the Day of Judgment. But who would be
preserving them all these days, if not Allah? This too shows that
His power, authonty and Kingdom are not confined to the Day
of Judgment. He says: and pour Lord is the Breserver of all thiigs
(34:21); and m;i: Us s w writing that preserve (50:4).

“Tajid” { -“:-' = sghall find) is derived from al-wijdan
(& J-"_g-” = to find); its opposite is to lose. “of good™ and “of
evil ™" “of ™ describes the thing that will be presented. ‘eood”
and “evil "' have been used as common noun, o show ils gener-
ality he will find there every good however trivial and every
evil however insignificant. It appears [rom the context that the
second clause, “what it has done of evil” is in conjunction with
the preceding one, “what it has done of good ™.

[t is one of those verses which prove embodiment of deeds,
a5 we have described in detail in a previous velume.

QURAN: (it) shall wish that between it and that (evil) there were
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a long duration of time: The subject of this sentence is a deleted
pronoun referring o the soul. “Law” £ _ﬂpj =if) is a conjunctive,
as a rule mtmdmmg hypnthetm&l mndluunal clanses: “law ™
followed by “anna’ | u'l_;J-u if ) introduces nominal clauses;
this combination has [requently been used in the Qur'in: there-
fore, no attention should be paid to the claim of a writer that
this combination was nol correct.

“al-Amad™ | AN ) denotes distance of time. ar-Righib
has said in his Mufraddiu 'I-Qur'an: al-Amad and al-abad (5041 )
have nearly the same meaning; but a/-abad denotes the eternal
duration, without an end; that is why it is never restricted by a
limit, it cannot be said, to this or that al-abad. On the other hand,
al-amad generally signifies a limited duration but with unknown
limit: sometimes the limit is specified, for example, amada kadhd
(1348 47 = such and such period), as they say this or that tinie.
The d1i‘ference between al-amad (span of time) and az-zamdn

uLn__,Jl = lime) is that al-amad looks at the terminus of time
while az-zamdn looks at the whole period from bepinning to end.
That is why some have said that al-amad and al-madid ( gaxal =
space of time, distance) are nearly similar in meaning.”

The wish of the evil-doer, that there should be befween
him and his deed a long duration of time, shows that the prosence
of that evil would cause him sorrow: it follows that the prosenoe
of good deed would make the good-doer happy,

He will only wish for a long duration of lime between him-
self and his deed, and not for its complete disappearance. Why?
He will see how Alldh has preserved it from the day it was done
to the Day of Judgment; he will realize that it was of no avail to
wish that a thing under such Divine protection should disappear;
therefore, he will only wish for the next “best™ thing: Would
thal it had not appeared at the most awkward time, in that most
difficult situation. He will wish the same for the evil companion:
And whoever turns himself away from the remembrance of the
fieneficent God, We appoint for him a Satan, so he becomes his
assoctare . . . Uniil when he comes to Us, he savi: O would
that between me and thee there weére the distance of the East
and the West”, so evil is the associare! (43:36 — 38).
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QUR'AN: and Alldh cautions yvou of Himself; and Aliah is Com-
passionate to the servants: The repeated warning emphasizes the
threat beyond any doubt. Also, it may be that this warning refers
to the punishment of the Day of Judgment (as that is the subject
of this verse). while the first warning related to the result of that
offence in this life or in hoth lives.

“and Allih is Compassionate to the servants”™: It reminds
{he servants of their relation to Allah — they are His servants
and slaves, and He is their Compassionate Master. MNevertheless,
this clause makes the preceding threat doubly emphatic. Such
expressions are used for wamifg someonc in the scverest term.
The import of such clause will be like this: Do not do such a
thing. hecause I have firmly decided not (o forgive such ofifence;
[ warn you before hand because 1 have compassion for you,

The meaning then will be as follows: Allah is Compassionale
to the servants: that is why He has warned them belore liand not
to go near this evil; because if they did so, they would have to
undergo the punishment; and they would find no intercessor or
protector to intercede on their hehalf or o save them,

QURAN: Sayv: “If vou love Alldh, then follow me, Allah will
fove veou’> When writing aboul the verse 24165 (. . . and rhose
Wi believe are sironger in love of Allah . . .}, we had explained
the meaning of love, and said that in reality il relates to Allah,
and alter that it may relale to olhers,

No doubt, Alldh in His Book invites His servants to heligve
in Him. to worship Him with sincere devotion, and to steer clear
of polytheism. e says: Now, surely, sincere religion is for Alah
(alome) (39:3): And they were nol enjoined anything excepl
that they should worship Allah, being sincere 10 Him i religion

(97:5): Therefore call upon Allah, being sincere to e in
refigion, though averse be the unbelievers (40:14). This theme
is found in many other verses,

Sincerity in religion can truly he achieved only when man’s
heart is not altached to anything other than Allah — be it another
deity or some desired object: be 1t a worldly ambition or even
some other worldly goal like entering the garden or protection
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from the Fire, When the heart cuts all links with such things
and attaches itsell exclusively to Allih, then the man attains
the sincerity of religion. and the love of Allih.

Love is the only link that conncets a lover to his heloved:
it attracts and pulls the lover to the beloved. The lover wants
to make up through the beloved the defects snd imperfections
that he finds in his own life. The biggest news for him is that his
beloved requites his love, At this stage, both love each other:
both become lovers, both become beloved,

Man loves food, and gets it to make up the deficiency which
shows itself in hunger; he loves the opposite sex, to salisfy a
biological need; he loves his friend for genial com panionship. A
servant loves his master for his kind patronage. Look at the
instances of love, read the stories of well-known lovers — vou
will find everywhere the truth of what we have mentioned.,

When a sincere servant loves Alldh, his only ambition is to
attract the love of Allih to himself; would that Alldh should
love him as he loves Allih; would that Allih should become his,
as hcl has become of Allih. This is the reality of Allih’s love.

Love, as mentioned above, is a link that joins one thing to
the other. But Allah does not count every love as true love. True
iove demands that the lover — in this case, the belisver — should
love all that is related to Alldh; he should devoutly accept all
that comes from Tim. On Alldh depends everything in its exist-
ence and in all its atfairs; everything seeks a medium to Him:
and every hig and small thing ultimately retums to Him. In this
background. true love of Allah, sincerity in that love, can he
achieved only through believing in the religion of monotheism,
that it, Islam. and surely the religion with Allah is Islam. I1 is (he
religion which His representatives brought and which His apastles
and prophets taught. It is especially true about the religion brought
by Muhammad (s.a.w.a.): it teaches a sublime devotion, an un-
surpassed sincerity; it is the natural religion which contains the
last law, brought by u Law-giver with whom the chain of the
prophets came to its end, All these facts may easily be inferred
from the Qur'an, if' one ponders on il.

The Prophet introduced his path as the path of monotheism,
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the path of sincerity; as he was ordered by Allah to say: Sap.
“This is my way: [ invite (you) to Allah; with clear sight (are)
I and he who follows me; and glory be o Allah; and [ am not
of the polytheists” (12:108). Accordingly, his way was to invite
peaple to Alldh, with clear sight, with sincerity . withou! ascribing
arty partner to Allih. His way was the way of invitation to Allih
and of sincerity about Alldh, Anyone who wants to follow him,
should proceed on the same highway.

Then Allih said that the way of invitation and sincerity
can be found only in the shariah brought by Muhammad (s.a.
w.a.): Then We have made you follow u shari'ah in the affuair,
therefore follow it . . . (45:18); also He said that il means total
submission to Him: But if they dispute with you, say: " have
submitred myself (entirely) to Alléh and (50 has) evervone who
follows me”. .. (3:20); then He attributed this way to Himsell
and declared that it was Hig straight path: And (know) that this
is My path, the straight one, therefore follow i (6 :153). 1f we
read all these verses together, it will be clear that Islam (i.e., the
shari ‘ah brought by the Prophet, containing fundamental beliefs,
moral teachings, practical laws, and having his own gacred life as
its model) is the path of sincerity, that is based on love. It is the
religion of sincerity, the religion of love.

The shove discourse makes clear the meaning of the versc
under discussion: “Say: ‘If you love Allah, then follow me, Allah
will love wou™ . It gives the following import and Alldh knows
better: If you want to be sincere o Alldh in your servitude,
truly basing it on His love, then follow this shari ‘gh. it is based
on love, and is the embodiment of sincerity and submission; it is
the straight path of Allah, whoever proceeds on it is sure to reach
nearer to Allih, If you follow me in this path, then Allah will
love vou: reaching this stage you will get what you want. Your
love will be requited.

This is the general import of the verse if looked in isolation.
But the context gives it some particular implications too. It comes
soon after the verses forbidding the believers to befriend the un-
believers. Friendship is love between the friends. Therefore, the
verse exhorsts the believers to follow the Prophet if they are
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sincere in the claim that they love Allih and belong to His party.
Love of Allah cannot be reconciled with following the unbelievers
in their vain desires and unhealthy views; remember that friend-
ship certainly makes a friend follow the other friend in thoughts
and deeds. One who loves Allah should not run after the worldly
trinkets found with the unbelievers, and should not set his eves
on their worldly honour and wealth. If you love Allih vou should
follow His Prophet in his religion, as Te declares: Then We have
made you follow a sharf'al in the affair, therefore follow it, and
do not follow the low desires of those who do not know, Surely
they shall not avail you in the least against Allgh; and surely the
unjust are friends of each other, and Allgh is the guardian of those
who guard (agamst evil) (45:18 — 19). Tt should be noted how
smoothly the verse goes from the theme of following to that of
friendship, showing that both are, in fact, one and the same.

In short, anyone claiming to love Allih. to belong to Allih,
must follow the Prophet, in order that it may take him to the
stape where Allih requites his love and loves him.

The verse mentions only love of Allah, and net His guard-
ianship because guardianship is founded on love. Also, it men-
tions only Allih’s love, because the love of the Prophet and the
believers is in reality a part of Allh’s love: it has no independent
exisience,

QUR'AN: and forgive vou your sins, and Alldh i Forgiving,
Merciful: Allah’s mercy is all-encompassing; His grace is without
limit, and His munificence without restriction; it is not confined
to any mdividual or group. The river of His mercy is flowing:
everybody is free to take from il as much as he can. Whatever
restriction there is, it is not in the rver, it is in the receptacle one
brings with him. The servants’ ability, or disability, imposes its
own limitations; Allah has nol pul any limit to His mercy: and
the hounty of your Lord {5 wot eonfined (17:20).

S5in is the impediment, holding one back from reaching
nearer [0 Allih, from parfaking of the bounties resulting from
it, like the paradise etc, If the rust of sin is removed from a man’s
heart, the door of Divine bliss will automatically open for him,
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and he will join the chosen people in the abode of Divine honour
and eternal happiness. That is why Allih added forgiveness of sins
to the good news of His love. As described earlier; love attracts
the lover to the beloved. When the servant loves Allah, it moves
him to come nearer with sincere monotheism and unalloyed
devotion and worship, When Allah loves a servant, He cdmes
nearer to him and removes the curtains which hide the sublime
reality. As mentioned above, there is no curtan gxcept sin, and
removing it means forgiving the sins. Once that hindrance is
removed, there is no obstacle in the way; and Divine munificence
will take over from there: and he can partake of Lhe ever-lasting
honour and never ending bounties as much as he likes.

To understand this reality even mere clearly, ponder on the
verse, Nay! rather, what they used lo do has become ke rusi
upon thetr hearts, Nay! most surely they shall on that day be
debarred from their Lord (83:14 - 15), in conjunction with the
verse, ““Allih will love you and forgive you your sing'".

QUR'AN: Sagy: “Obey Altgh and the Apostle”: The preceding
verse invited the servants te “follow™ the Apostle. To follow
means lo process behind in someone’s Lrack, The believer follows
the Apostle in the way taken by the Apostle. The way the Apostle
has taken is the straipht puath which belongs to Allih. It is the
shart ‘ah ordained for the Apostle and conveyed through him to
the munkind: and the servants are to obey the Apostle and adhere
ta his shert@h. That is why the order to follow the Apostle was
changed to his obedience. The Apostle’s path of sincenty is the
cum total of his shari 'ah — his orders und prohibitions, his mission
and his guidance. When one follows the Apostle in his Iracks, He
in fact obeys Allah and the Apostle in the sharl'ah. AllAl's name
has heen added with the Apostle’s, to show that the obedience
of Allih is one and the same with the obedience of the Apostle,
The Apastle’s name was hecessary to mention with that of Allah
kecanse the talk is about following his tracks,

Someone has written that the sentence means: Obey Allah
in s Book and obey the Apostle in his sunnali. But what we have
written above clearly shows the unsoundness of this explanation.
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It is obvious that the words, “Obey Allah and the Apostle”,
have been revealed as explanation of the preceding words, “If
you love Allah, then follow me . . .7 Further, this verse shows
that the obedience of Alldh and obedience of the Apostle are
one; that is why the word “obey™, has not been repeated. Had
there been two different things to be followed (the Book, for
Allah; the sunnah for the Apostle), it would have been appro-
priate to say, ‘Obey Allih and obey the Apostle’, as has been
said in another verse: O you who believe! Obey Alldh and obey
the Apostle and the masters of the affair from among vou , .
(4:59). Anyhow, the verse has the same general and particular
aspects as the previous one. .

QUR'AN: but if they turn back, then surely Allih does not love
the unbelievers: The ending clause shows that those who disregard
this order are unbelievers; the same is the impart of other verses
obliging the believers not to take the unbelicvers as friends,

This clause too shows this verse to be an explanation of
the previous ome. That verse described that Allih loves thoss
believers who accept and obey the order to follow the Apostle.
This one says that Allih does not love those “Unbelievers” who
neglect this order to obey the Aposlle,

These verses make the following things clear:

First: Tagivyah is allowed in certain circumstances,

second: The punishment (or befriending the unbelievers
will not be waived; the sin of disobeyving this order will not be
forgiven: it is a firmly decreed arder.

Third: The Divinely ordained shaf'ah  exemplifies the
sincerily towards Allih; and that sincerity exemplifies the love
of Allih. In other words, if we analyse the religion — the sum
total of Divine knowledge and faith, the ethical teachings and
practical laws, with all their details — it will resolve into sincerity
(a sincere servant of Allah believes that his person. his character
and his actions, all belong to Allah): and on further anabysis this
sincerity resolves into the love of Alldh.

If we reverse the process and slart from the other end, then
the love of Alldh constitutes the main ingredient of the sincerity,
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and the sincerity leads to the sharf ‘ah.

Looking from another angle, relimion resolves into sub-
mission, and submission into monotheism.

Fourth: It is disbelief to take the unbelievers for mends.
It iz a disheliel related to the branches of relipion, not to its rools.
Other examples are the disbelief of the one who does not pay
zakdt, and of the ong who does not pray.

It may possibly be explamed in another way. The one
who belrends an unbeliever, has himself been called unbeliever,
because that is the ultimate destination where such a friendship
leads to, We have described this theme earlier, and shall further
explain it in Chapter 5 (The Table).

TRADITIONS

It is written in ad-Durr I-manthir, sbout the words of
Allah: Let not the belicvers take the unbelievers for friends, . @
“Ibn lshaq, Thn Jarir and Thn AbI ITatim have narrated iram Ibn
‘Abbids that he said: ‘al-HajiZ ibn ‘Amr was an ally of Ka'b ibn
al-Ashrafl and Ihn Abi "1-Hagiq and Qays ibn Zayd: and they were
secretly mecting with some Helpers with a view to seduce them
from their religion. (Seeing this) Rifa‘ah ibn al-Mundhir, *Aldullih
ibn Jubayr and Sa'd ibn Khuthaymah told those Helpers to keep
away from those Jews and to be wary of their secret talks, *lest
they lead you away from your religion’. Bul they refused (to
listen}, Then Allih revealed: Let not the believers take the un-
believers for friends . . . and Alldh has power over all thing" .

The author says: Apparently this tradition has applied the
verse to that story. Otherwise, the Qur'an uses the word “un-
helievers™, for a wider circle than the People of the Book. Ir
any wverse were revealed about that story, it would have been
the one forhidding friendship with the Jews and the Christians,
net these verses.

The tafsir, as-SEfT quotes under the words: excepl {when)
you guard vourselves against (them) . . ., from al-Ihtifaf, that the
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Commander of the faithful (a.s.) said, imier alfiv, in a tradi-
tion: *and He ordered you to practise tagiyyah in your religion:
because Allah says: Be careful, and be careful again, not to EXpose
vourself to perdition, and not to neglect tagivyah which I have
ordered you (to practise); otherwise, you will cause shedding of
your blood and the blood of your brethren (as well): will expose
your bounties as well as theirs to ruin; and will cause their humili-
ation at the hands of the enemies of the religion of Allih, while
Allih has ordered vou to exalt them.”

ag-53diq (a.s.) said: “The Apostle of Allih used to say:
*He has no religion who does not have Fagivyal,” then he used
to say: ‘Alldh says: excepr (when) vou guard yourselves against
them for fear from them.” (al-‘Ayyashi)

al-Béaqir (u.s.) said: "tagivyah is (allowed) in every matter
about which a man falls in predicament; and Allih has made it
lawlul to him.™ (al-Kaft)

The author says: There are very many traditions from the
Imams of Ahlu I-bayt (a.s.) — probably reaching the limit of
mutgwatic — containing the permission of tfagivyah; and you
have already seen how the Quriinic verses incontestably prove it,

Sa'id ibn Yasdr said: “Abf ‘Abdillih (a.s.) told me: ‘Is relig-
ion anything other than love? Verily Allih, the Mightv, the Great,
says: Say: “If vou love Allgh, then follow me. AlGh will love
you " (Ma'dni “l-akhbar)

The author says: This tradition has been nurrated in al- Kafi
from al-Baqir (a.s.): also al-Qummi and al-*Ayyiashi have narrated
it in their fafsirs from the same Imam through al-Hadhdhy™:
again al-‘Ayyishi has narrated it in his ar-Tafsir from the same
Imam through Burayd and from as-Sidiq (a.s.) through Rib‘T |

These traditions support our explanation given in the
Commentary.

ag-5adiq (a.s.) said: “He who discbeyes Allih, does not love
Him.” Then he quoted (the following poem):

You disabey Allah and (at the same time) yvou manifest

His love;
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By my life! thizs is a strange hehaviour.
If vour love were frue, pou would have oheved Him:
Verily, the lover ohevs hiv beloved. (Ma'ani "~akhbar)

as-Sadiq (a.s.) said, infer alie, in a tradition: “And who-
ever likes to know that Allah loves him, his action should be
in obhedience to Allih and he should follow us. Has he not heard
the talk of AlGh, the Mighty, the Great, with His Prophet: Say
“If vou love Allih, then follow me, Allah will love you ]
forgive you Lour sins ... (al-Rdfi)

The author says: We shall explain how the Imams® obedience
iz one and the same with the obedience of the Frophet when
writing ahout the werse: O vou wha believe! abey Allah and
obev the Apostle and the masters of the affairs from among
Vi, . . (4 :59)

‘Abd ibn Iamid has narrated from al-Hasan that he said:
“The Apostle of Alldh (s.a,w.a.) said: “Whoever fecls an aversion
to my sunnah, he is not from me.” Then he recited [his verse:
Say: If vou love Allih, then follow me, Altah will love you. . b
{ ad-Dhurrie "-manthir )

It has been narrated by Thn AbT Tlatim, Abli Na'im Cin his
Hilyatie T-awliyd") and al-flakim. from *A'ishah that she said:
“The Apostle of Alldh (s.a.w.a.) said: ‘Polytheism is more un-
detectible than the crawling of an ant on a (smowth) rock n 4
dark night: and its least (grade) is that one should love something
because of (its) injustice and should hate something hecause
of (its) justice; and what is relimon except loving and haling
in the cause of Allah? Allih has said: Say: “If you love Allah,
then follow me, Allah will love youw. . .77 [ified )

Ahmad. AbD Dawind, at-Tirmidhi, lbn Majah, |bn Habbkin
and al-Hakim have narrated through Abt Eafi* from the Prophet
that he said: *“1 should net lind one of you, reclining on his couch,
saying — when there comes to him one of my commands, in
which 1 have ordered or prohibited something — ‘We do not
understand (it): we shall follow (only) what we find in the Book
of Allah.” ™ (ibid )

W ok H oW
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Surely Allgh chose Adam and Nith and the descendants af
Ibrihim and the descendants of Tmrdn ahove gil the workds
(33), Offspring, one af the other: and Allgh is Hlearing,
Kuawing (34).
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COMMENTARY

Now begins the story of 'Is;i, son of Marvam, with all the
related topics, sifting the truth from the falschoods thal cover
his life and personality; the chapter further offors clear arguments
against the People of the Book. The two verses serve as the joining
link between the coming discourse ghout ‘Isj (4.5.) and the pre-
ceding verses regarding the People of the Book.

QUR'AN: Surely Allgh chose Adam and Nith: . .0 Tt was ex-
plained under the verse 2:130 1'unff urmf .:c'fmr}fh' We chese
fims i this world) that “al- iatirg C l_ﬂ.b-.uﬂl } means to take
the choicest part of a thing: to puuf}f A thing Trmn all impuritiss,
It may be trunslated. [or all practical purposes, as selection or
chummg Comparing it with various stages of “al-wilivah"

LE!J—-‘E = friendship of Allah), we find that it [its perfeclly
Ihe stuge of “lslam™, that is, total surrender of the servant to
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the will of his Lord, being truly happy with what the Lord decrees
for ham.

But that “selection™ is not what this verse implies. It does
not say, Allih chose them from among the worlds: 1t says, He
chose them “above afl the worlds”. *From among the worlds”
would have implied that only they were the Muslims: that the
total surrender to the will of Allah was exclusively reserved for
them. Obviously, such a connotation would bie wrong. The clause
used in the verse, ““above all the worlds’, has given a new conno-
tation to the selection, and shows that they were chosen and
piven excellence and precedence aver other people in some things
exclusively given to them. To appreciate (he difference between
the two selections, look at the verse 3:42 which suys: And when
the angels safd: 0 Maryam! surely Allah has chosen vou and
purified you and chosen you above the women af the worlds ™,
Clearly the first choosing is related (o her own virtues without
looking at anyone else, and the second implies a sense ol com-
parison, exalling her over all other women.

First of the chosen ones was Adam (as.). He was the first
human vicegerent of Alldh appointed for this earth, as Allah says:
And when vour Lord suid to the angels, ™ Verily 1 am going 16
make i the earth a vicegerent”' . . . (2:30); was the first Lo open
the door of repentance and Divine forgiveness, as Allah says:
Then his Lard chose him, so He turned to him (1.e., with for-
piveness) amd puided him (20:122); and was the first of those
for whom Allih ordained the religion, as He says: So I there
comes to vou guidance from Me, then whoever [follows My
guidance, he shall not go astra)y nor he unhappy (20:123).
These virtues exclusively belong to him. and enough are they
for one’s excellence!

‘Then the verse mentions Niih {as.). He was the first of the
five wlu 'I-‘azm apostles who were given a Divine Book and a
new shari wh, as we explained under the verse: Mankind was but
ane people, so Allah sent the prophets . . . {2:213), Also, he was
the second lather of the lhuman race; and Allah sent peace on him
in the worlls, saving: And We made his offspring the survivors,
And We perpetuated 1o him (praise) among the later gemeralions,
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Peaee be on Nih in all the worlds (37:77 —79).

Then Allih mentions the descendants of IThrilim and the
descendants of ‘Tmrin ameng the chosen anes, “al-Al" i f_ﬁﬁ )
ol a4 man is someons closely related to him. ar-Riaghilh savs in
his Mufraddtu T-Qur'dn: “al-Al: Tt is said that it is an altered
form of al-ahki; vet its diminutive, al-uhap! ( Mﬁf } has got the
“h'( e ) restored; but it has the peculiarity that, unlike al-afl, it
is always annexcd (in genilive construclion) to the proper names
ol rational beings, and not to common nouns, places or eras. [t
is said; Al of LZayd; but not & ol man, nor & ol this place or
that perind. Also they do not, for example, say, @ of the tailor;
rather il is always annexed to a great and noble personality, lor
example, @ of the Sultan. 4! of Alldh, As for al-gb], 11 is annexed
to all Lypes of words: for example, they say, ah! of Allih, ahl of
the tailor; likewise they say, el of thas era, ah! of that town ele.
{On the other hand) some people say that af-@ actually means the
name of a person: and that its dirninutive is wway! ( .’J.‘.’r:g.'l ) and
it is used for someone who is very closely and personally related
T o person, either by close kinship or by love and altachment.”

Acvcordingly, @ of Ibrahim and & of ‘Imrin mean their
closely related family members and those who were exclusively
attached to them. (That is why we have translated the word as
‘descendants’.)

Obwiously . @ of Ibrihim should refer to all the puyrified
ones among his descendants, for example, Ishag, Tsrael and
other prophets from the house of lsrael as well as Isma‘il and
his purified descendants, chicl of whom was Muhammad (may
Allah bless him and his progeny); and those who followed them
te various stages ol the friendship of Allah. But the verse then
mentions 4 of ‘Tmrin, and it shows that @ of lbrihim does not
have such a wide connotation, The said “Tmrdn is either the father
of Maryam or the father of Misd (as.), and in any case he was
himself a descendant of Thrahim (a.5.) and so were his descendants;
by mentioning them separalely, it has been made clear that the
phrase & fhrdhim | ?r-wlulghl_'::.—;'-Jl‘.jjlI= the descendants of lbrahim)
refers to some, and nat all, of his purilied descendants.

Allih has said in another place in the Qurian: O do fhey
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envy the people for what Allah has given them of His grace! So
indeed We have given to Ihrahim's children (descendants) rthe
Book and the wisdom, and We have given themn q prand fingdam
(4:54), The context shows that this verse describes and condemns
the envy of the Israelites which they felt against Muhammad
(s aw.a.), Other verses loo support this interpretation. And il
makes it clear that the phrase, “descendants of Ihrihim”, does
not melude here the Israelites: in other words it has been used
for Ibrihim’s descendants other than Ishaq, Ya'gub and the pro-
geny of Ya'qab (who are generally called the lsraelites). After
excluding that branch, the only descendants to whom this phrase
is applicable gre lsma*il and his purified descendants, including the
Prophet and his progeny. ( Allih willing, we shall later prove that
the word, “*the people™, used in the verse 4:54, refers to the
Prophet, and that undoubledly he s one of the “‘descendants
of [brihim™ mentioned therein, )

Some other verses also support this connoetation. For ex-
ample: Mosi surely the nearest of people to fbrahim are those
who followed him and this Propher and those who believe: and
Adfah iy the guardian of the bellevers (3 06R). And when fhrahim
and fsmd il were raiving the foundationy of the House: Our Lord!
dgecept from s, surely Thow art the Hearing, the Knowing; Our
Lord! and make uy both submissive to Thee and (raise) from our
offspring 4 group submitting to Thee, and show us our ways of
devotion and fwrn fo us (mercifully), surely Thow art the Oft-
refurning (with mercy ), the Merciful  Our Lord! and rive wp)
in them an Apostle from among themselves who shall recite to
them Thy communications and teach them the Book and the
wisdom, und purily them surely Thow art the Mighty, the Wise
(2TEF — 129);

The phrase, the descendants of Ibriahim. therefore, refers
to his otfspring from the branch of [sma‘il.

It should be pointed out here that the verse in no way
implics  any  exclusiveness; it simply says that certain named
prophets and families were chosen and given excellence over the
nations; it does not say thal others were not chosen or exalted.
It follows that:—



CHAPTER 3, VERSES 33 - 34 247

1. There is ne discrepancy between this verse (which is silent
about the excellence of Ibrihim (as.) himself, and of Musa (4.5.)
and other lIsraelite prophets) and numerous other verses which
eulopize their virtues and excellence. (The Qur'in contains very
many such verses and there is no need (o quole them here.)
Mowever, as we said, to affirm one thing doss not mean o negate
or reject the others.

2. Likewise, there is no conflict between this verse and those
which bestow similar excellence to the Children of Tsruel; for
example: And cerigindy We gave the Book and the wisdoss and
the prophecy ta the Childven of Tsrael, und We gave thew of the
goodiy things, and We made them excel the neiions (451675,

3. The fact that two prophets and two families were exalted
and given excellence over the nations, does not mean that others
could not similarly be given excellence over the nations; nor that
some others could not be exalted and given excellence over those
already exalted. Giving excellence to one or various groups and
nations only implies that they were given precedence, in some
worldly or other worldly virtue, over those below them. It does
not say anything on whelther some others could be given excel-
lence aver them or whether some others too could be exalied
over (he worlds.

4, They were chosen over all the worlds. This is not in
conflict with the concept thal some among them were made to
excel the others, We know that Alldh chose the prophets over
all other people, but at the same time He gave some of them
more prestige than the others, He sayvs: and every ane (e, of
lhe prophets) We made to excel the waorld (687}, And again
Tle says: and certainly We have made some of the prophets ro
exeelothers . . . (1755

Now 'we come to the “descendants of ‘Imrin™; Apparently
the name, ‘lmran, refers to the father of Maryvam. These two
verses are immediately followed by the starfes of the wife of
Imrin and their daughter, Margam: moreover, ‘Imran. father
of Maryam, has been repeatedly mentioned by his name in the
Cur'in, while ‘Imrin, father of Miuisd, has not been mentioned
even once in a way as to make it clear that it was he who was
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intended. All this supports Lhe view that here too ‘Tmrin refers
ta the father of Maryam; and "al Ymrdn™ ( Ll_;-;-ﬁ q = Lrans-
lated here as descendants of ‘Tmran) refers to Marvam and ‘lsa
{peace be on both of them), alone or together with the wife
of ‘lmrin.

Reportedly the Christians do not agree that Maryam's
father was called ‘Tmran: but the Qur'in is not bound to cater
to their views.

QUR'AN: Offspring, one from the other: It is said that “adh-
dhurriveah ’u_._.,..ul Y} originally meant small children: later the
meaning wis extended to cover all the oifspring. It is the latter
meaning that is implisd in this verse. The word is In the accusative
because it has the force of an explanatory conjunction.

The clause, “one from the other™, shows Lhat if you look
al any one of the group, it begins from, and returns to, the others.
In other words, the whole is made of similar parts, one parl does
not differ from the other in ils attributes and qualifications. The
¢lause, in the [ramework of its theme and context, implies that
these descendants do not differ from one another in the attributes
of excellence, and that it is for this reason that Allah made them
to excel over the worlds; actions of Alldh are not done haphag-
ardly or at random — surely such a selection cannot be done
recklessly, because it is the spring-head ol such good thing in
this world,

QUR'AN: And Allgh i Hearing, Knowing: Allih hears their
speech which shows their inner thoughts; He knows what is in
their minds and hearts. This concluding sentence gives the reason
why they were chosen, And the preceding clause, O Tspring ., one
from the other”, explains why the whole group was considered
worthy of this Divine selection. The verse implies the following
connotation: Allih mude them to excel the worlds; that excel-
lence and selection covered them all, because they were @ group,
cach of them being similar to the others. in their spiritual sub-
limity, surrender of hearls and established truth of the wiords;
Allah. bestowed this excellence on them because He is the Hearing
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and Knowing, Me hears what they say, and knows what is in
their minds.

TRADITIONS

ar-Rida (a.s.) had a talk with al-Ma'min; during which
al-Ma'min said: “Has Alldh given the offspring (of the Prophet
—s.a.w.a.) excellence over all other people?” Abu 'l-Hasan
(ar-Ridd —a.s.) said: “Indeed Allah has clearly described. in
s decisive Book, the excellence of the (said) offspring over
all the people.” al-Ma'min asked: “Where is it in the Book of
AllAL?™ ar-Rida (a.s.) said: “*In His words: Surely Alldh chose
Adam and Nah the descendants of Ihrahim and the descendants
of Tmrdn above all the worlds: offspring, one from the other . . "
{ Thedinu l-alhbdr)

Ahmad ibn Mubammad narrates from ar-Ridd (a.s.) (wheo
narrates) from Abn Ja'far (as.) thal he said: “Liar & he who
thinks that He (Allah) is Gnished with the (management of the)
affairs, because the pleasure is of AlUdh regarding His creation;
He wills what He pleases and does whal Tle pleases, Allih has
said: offipring, one from the ather, and Allah iy the Hearing, the
Knowing, Its (i.e., the offspring’s) last 1s from ity lirst, and its
first is from its last, Therefore, if vou were told that a certain
thing would happen in respect of a particular offspring, and it hap-
pened about another (person) from the same (offspring), then
the thing happened exactly a5 vou were told,” (al-"Ayyishi )

The author says: This tradition proves the explanation
written earlier, of the verse, “olTspang, one from the other™,

al-Bagir (a.s.) recited this verse and said: “We are from
them, and we are the remnant of that al-itral { E_j;"‘.._qﬁ = fam-
ily).” [ ibid.)

The author savs: al-{rraft actually means the foundation,
the root, the basis which a thing relies upon, That is why it is
used for the children and near relatives of preceding generations.
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In other words, it refers to the vertical gencology of a person,

It is bacause of this semantic value of the word thal the
Imidm has laken the clause (offspring, one from the other) to
refer to a vertical geneological line beginning with Adam. and
passing through Nab to the & ol Thrahim and @f of ‘LImedn.

Il alse explains why Allah has mentioned Adam (a5 and
Nuoh (a.s.) with the two families: it was done to establish an
unbroken chain of selection rght lrom the beginning of the
human race o Muhammad (s.a.w.a.) and his purified and €in-
less progeny,
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When the waman of Tmean said: "My Lord! surely I vow 1o
Thee what is in my wamb, 1o be devoted (to Thy service)
aceept therefore from me; surely Thou art the Hearing, the
Knowing® (35). So when she brought her forth, she said:
“My Lord! surely I have brought it forth a female” — and
Allgh knew best whal she brought forth, and the male is
nat fike the fermale — "and I have nomed her Maryam, and
[ commend her and her offspring into Thy protection from
the accursed Saran™ (36). So her Lord accepted her with
g pood arceptance and made her grow up a good growing,
and gave her into the charge of Zakarivya: whenever Zaka-
rivyd entered the sanciwary to (see) her, he found with her
food, He said: “Q Marpam! whenee comes this 1o yer#!
She said: “It iv from Allah." Surely Allah gives sustenance
to whom He pleases, withour wmeasure (37). There i
Zakariyya pray to fis Lovd; he said; "My Lord! grant me
from Thee good offspring: surely Thou art the Hearer of
praver'” (38). Then the angels called to him as he stood
praving i the sanctuary: “That Alldh gives you thie good
news of Yahya verifying a word from Allah, and honour-
able and chaste and o prophet, from among the good ones”
(39), He saicd: "My Lord! how shall there he g son (horm)
(v e, and old age has already come upon me, and my wife
is harren 7" He said: “Even thus does Alldh what e pleases ™
(40}, He said: “My Lord! appoint a sign for me.” Said He:
“Your sign s that vou would not speak (o men S three
days except by signs; and remember your Lord much and
glarify Him in the evening and the mopmine™ (41,

#H ok ok &

COMMENTARY

QUR'AN: When the wornan of Tmran said: "My Lord! surely [
vernw to Thee what §s in my womb, 1o he devoted (to Thy service)
accept therefore from me; surely Thow art the ﬁ(fu}'l'ng, fhe Know-
ing’: When a man makes a “an-nadhr " ( :,del = vow), hein



CHAPTER 3, VERSES 35 — 41 253

effect binds himself to do something which hitherto was not
compulsory for him. “ar—Ta.frrﬁ"'(_;.,; ﬁj [ ) is to release from a
bond; that s why emancipation of slave is called “at-tabrir”
the same word is used [or writing, probably because writing
releases the ideas fmm the repository of mind and memory.
“at-Tagabbul ™ ( J_..n_...!l ) is to accept willingly and gladly, for
example, accepting a gift, accepting a prayer and so on,

The words, "When the woman of ‘Imran said: ‘My Lornd!
surely 1 vow to Thee what is in my womb, to be devotad (to
Thy service)™ ™, clearly show that she made this vow during her
pregnancy, and that she was pregnant trom *Imran. It also implies
that Tmrin was not alive at thul time; otherwise, she could not
make the vow so independently to release her child for Divine

worship. The same idea is implied in the verse: ... and you
were not with them when they cast their pens (to decide} which
af them showld have Marvam in his charge . .. {3:44),

Obviously, when the parents release the child, it does not
mean that they emancipate it from any slavery. What the said
release amounts to is that the child is freed from the bonds of
parental guardianship; the parents undertake not to train or use
the child for their own benefit, nor to demand from it their
various righls like obedicnce efe. Such a release liberates the
child from the authority of the parents. If the child has been
released for the service of Allah, it is taken under Divine protec-
tion and puardianship, and devoles its time to the service of Allih,
that is, serving in synagogues, churches and other places reserved
for Divine worship, This would continue upto the period the
child would otherwise have remained under parental guardianship,
Reportedly they used to release the child for the service of Alldh:
the parents did not use the child in their work, or for their bene-
fit. He was put in the svnagogue, to clean it and serve in it. This
continued till he reached the age of puberty: lhen he was free to
remain therein or to go away: if he decided to continue, he stayed
therein; and if he liked to go away, he did so.

The verse shows that she firmly believed the child in her
womb to be a male, not a female. It is remarkable how confi-
dently she made the vow with her Lord, in full certainty, without
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attaching any proviso: she said: “My Lord! surcly 1 vow to Thee
what is in my womb. to be devoted-(to Thy service)™, without
saving. for example. il he s a male child’. And she vsed the
masculine forme “mcharearan” ( l‘f,,:'_,;-’n = released; translated
here as, devoted) referring (o what was in her womb. Of COurse,
according to its syntactical position it may be construed as show-
ing the state of the relative pronoun “mad ' ( U= what |is in my
womb| ), which may be used for either gender. But undodbiedly
her choice of word was based on her belief that she carmed o male
child in her womb, Otherwise, if she had taken a vow to release
whatever was in her womb, be it a boy or a girl, she would not
have shown such a dissappointment when she delivered a girl:
“My Lord! surely 1 have brought it forth a female” nor was there
any reason for the Divine comment, “and the male is not like the
female ™.

One thing more. Alldh quotes (withoul any adverse com-
ment) her words showing her firm belief, It implies that het con-
viction was not without a reason; nor was it based on her Keen
ohservations which give some such indicalions to experienced
women. After all, such things urc mere conjectures; and surely
conjecture does not avatl ggaingt the truth at all. And it is 4 habit
of the Qur'dn that whenever it quotes a false idea, it invariably
always points to its falsehood. Allah says: AHah knows what
every female bears, and that of which the wombs fall short af
completion and that in which they increase (13:8) . Surely Allah
is He with Whom is the knowledge of the hour, and He sends
dewn the rain and He knows what s in the wombs (31:34). The
verses clearly say that the knowledge of “what is in the wombs”
is one of the unseen, exclusively reserved for Allih. And Allah
savs: The Knower of the wniseen! so He does not reveal Ilis
secrels to any, except lo him whom e chooses af an aposile
(72:26  27). It means that others may know the unseen only
through Divine revelation. In this background, when Alldh quotes
her as saving something confidently about a subject exclusively
reserved for Allah, it means that her belief, ( thal she was pregnant
with a male child) was somehow based on a Divine revelation.
That is why she did not lose hope ol a male child even when she
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found her own child a female; instead, she again said with full
conviction and certainty: “and I commend her and her offspring
into Thy protection [rom the accursed Satan™. Look at her belief
that Maryam would have an offspring — obviously such a com-
mendation was bevand her knowledge, if not based on revelation.
“accept therefore from me™: She did not mention object of he
verh “accept”™. Possibly it could be the afore-mentioned vow,
s 1L was a3 good deed; but more probably, she was beseeching
Allih to accept her released child. The wording of the next verse,
“50 her Lord aceepted her with a good acceptance™. clearly
supports the laller meaning.

QUR'AN: So when she brought her forth, she said: "My Lord!
surely £ have Browght it forth a female”: By putting a fominine
pronoun in “brought her forth™, the Qur'an did awav with the
necessity of a longer description. What this concise sentence
actually stands for is this: When she brought forth that which
was in her womb ind came to know that it was a female, she
said: “My Lord! 1 have brought it a female.” This last sentence,
although an informative, was in fact an exclamation to show
her disappointment.

QUR'AN: and Allah knew best what she brought forth, and the
mle @5 nor like the female: These are parenthetic senlences, and
the speaker of both is Allih, not the woman of “Imrin; even the
second sentence 1s not spoken by her

There is no doubl that the first sentence is a saving of Allih,
commenting on her sorrowful ery. The words, “and Alldh knew
best what she brought forth™, in effect convey the following idea:
Alldh knew that she had delivered a female child: but He intended
to fulfil through this daughter of hers all lhier hopes and expecta-
lions, in u far better way. Had the wife of ‘Imran know whal
Allah’s plans were in making her child a female, she would not
have shown any sorrow and disappointment. As the ler events
showed, the male child she hoped for could not accomplish what
Allah intended this female child to achieve. Suppose. she were
given a son, instead of the daughter she got; what could Lhat sen
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achieve? He, like ‘Tsa, could be made a prophet; he could give
eyes to the blind and heal the lepers; he could raise a few
men from the dead. And this was the uvimost he could do.
But this female child, which Allih has given lo the wife of
Tmrin, will be a means to complete the word of Alldh: she will
bring forth a son without a father; Allah will make her and her
son together a sign for the people; that son will talk with people
in his cradle; he will be a spirit and a word ol Allah; his likeness
before Allih will be like Adam; and there will be many manifest
signs in giving this daughter, Maryam, to the wife of “Imrin and
giving to Marvam a son, ‘Isd, rather than giving a son directly to
Imrin's wife.

Mow it should be clear that the words, “and the male is
not like the female™, are spoken by Allah. Had they been ut-
tered by the wife of ‘Ilmrin, she would have said, “and the female
is not like the male’; she would nol have reversed the syntactic
arrangement as the Qur'inic senience has done. If a man hopes
to get a very good thing or to be awarded a very high status,
and then he gets an imferior thing or a lower rank, he regret-
fully says; The thing T got is not what 1 expected and hoped
for. He would never sav: The thing I hoped for is not like that
which T pot, .

In view of the above explmation, the definite articles in
“the male”™ and ‘“‘the female”, (or at least in “‘the [emule™)
refer to the particular son and daughter spoken about: and the
meaning would be as follows: The male she hoped for is not like
the lemale she was given.

Many execgetes have taken the sentence, “and the male is
not like the female™, to be a part of the speech of the woman
of ‘Imran. Then they were faced with the difficulty of explaining
its apparently reversed syntactic arrangement. They have tried
without success to bring about some worthwhile explanation.
Any interested reader should consult their books,

QURAN: and [ have named her Mavvam, and 1 commend her
and her offspring into Thy protection from the accursed Satan:
It is said that Maryam in their language means the worshipper
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and the servant.! In that case, it is easy to see why she hastened
to name the child soon after delivery and mentioned the name
to Alldh. Apparently, when she found out that the child was not
a male (who could easily be released for worship of Allih and
service of the synagogue), she hastened to give the child the name,
Maryam — thus dedicating her for the said worship and service.
The words, “and T have named her Maryam”, implied that she
had dedicated that female child to the worship of Allih und
released her for the synagogue’s service. The words were in effect
a sorl of renewed vow, and that is why Allah accepted her offering
m these words: **So her Lord accepted her with a pood acceptance
and made her grow up a good growing™.

Thereafter, she commended Maryam and her offspring to
the protection of Alldh from the accursed Satan, in order that
she might dedicate herself for Divine worship and remain devoted
to the service of the synagogue, in a way that the name might
truly represent the named.

She confidently talks with Allih about the offspring of
Maryam, without any condition or provise. Such words cannot
be spoken in presence of Allih by someone who knows nothing
of the future. What the future holds for a man is a part of the
unseen and its knowledge is reserved for Allih. However, she
talks herc in the same assured way as she did when she made
the vow first: “My Lord! surely 1 vow to Thee what is in my
womb, to be devoted . . ."" This confidence shows that she had
the knowledge that she would get from ‘Imrin a son of oo
faith and deed; when she became pregnant and ‘Imrin dicd, she
became ahsolutely sure that what she cartied in her womb was
the same promised son; when she delivered a daughter and became
aware of her mistaken puess, she at once understood that that
promise would be fulfilled through that daughter, that she would

I, Arabic Maryam is Mirvam in Hebrew, According to ihe Westminster
Dictionary of the Bible { by John D. Davis, revizsed and rewritten by Tenry
Snyder Gehman; ed, 1944) the root-word of Mirvim signifies “obstinacy,
rebellion™, that &, opposite of the “reported meaning™ of worship and
service, (fr.)
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gel that son from the offspring of that daughter. As soon as she
realized this facl, she transferred her vow from the son she hoped
for to the daughter she was given, named it Marvam (i.e,, one
who worships and serves), and centrusted her and her offspring
to the protection of Allih against the accursed Satan.

All these aspects of the story may be understood from
meditation on the words of Allah.

QURAN: So her Lovd accepted her with a grmn’ :.!-:*L eplance anil
made frer grow up a good growing: Val-Qubal™ ( ._l_g,_;-‘é_!'l = accept-
ance), conjoined by the adjective “hasan ™ ( ._,—-n = good ), gives
exactly the same meaning as “af-tagabbul™( ._l----'=|-~-|1 = to accepl
willingly and gladly). Then why did Allih choose three wionds,
“with pood scceptance’, in place of one, “gladly™ or “grace-
fully **? It was to show that goodness of acceptance was the main
theme of the talk: and also because clear mention eof “good accept-
ance" was more ennobling and more edifying.

Maryam's mother had used two sentences in her invocalion:
“and T have named her Maryam and 1 commend her and her off-
spring to Thy protection . . " The two senlences (in answer to
her call) run parallel to them. It is then reasonable to believe that
the first sentence, **So her Lord accepted her with a good accepl-
ance™ is a response to her words, “and 1 have named her Mar-
yam™; and the second sentence, “and made her grow up a pood
growing ™, iy the fulfilment of her second plea, “and 1 commend
her and her offspring to Thy protection from the accursed Satan™
Ohviously, accepting a zood acceptance does nol refer to accept-
ing the vow of ‘Imrin’s wife and lo giving her the reward in
the next life for that good deed of hers: in other words, it was
Maryam who was accepled, not the vow. Maryam was agecepted,
as she prew up to be 4 sincere worshipper of Allah and was
freed to serve the sanctuary. In this light, the acceptance im-
plics that she was chosen for this purpose by Allih, (We huve
already explained that this sclection mmplies the chosen one’ s
total surrender to Allah.)

Mhe words, “and made her grow up a good growing”,
mean that Allah bestowed on her and her offspring guidance
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and sanctity, and gave them a purified life free from the whis-
perings ol Satan, untouched by his misleading suggestions. That
15 what is called “*cleanliness™, in the language of Islam.

These two aspects, that is, pood acceptance and good
growing — which ultimately mean her being cheosen and purified,
respectively — have been referred to in a fortheoming verse: And
when the angels said: O Maryam! surely Allih has chosen you
above the women of the worlds" (3:42), We shall further explain
this topic under that verse, Allih willing,

The above discourse makes it clear thal it was in answer
to her mother’s call that Maryam was chosen and purified. Like-
wise, the fact that she together with her son was made a sign for
the nations, was a verification of the Divine words, “and the
male is nol like the female™,

QUR'AN: and gave her into the charge af Zakariveg: Zaka-
Tiyya got her charge because his name came out in the lot that
was drawn. They had disputed among themselves 1o get the
privilege of her custody; then they apreed to decide it by a lot
in which Zakarivya's name was drawn. Allah refers to this episode
when He says: .. . and you were not with them when they cast
their pens (1o decide) which of them showld have Marvam in his
charge, dind pow were not with them when they enntended one
with anather (3 :44).

QUR'AN: whenever Zakarivyd entered the sanctuary to (see)
her, he found with her fond : "a!-:‘lfi{ea'éir"{:rlj@l ) meidns
¢ place in mosgque or hiouse, rescrved or worship. ar-Raghib has
saie 2 “Milirdh (i.e., niche) of the mosque: It is said that it was
given this name becausc it is the place where one fights against
Satan and his desires. Others say thal il is because once g man
enters 1l, it is his duly 1o be al-harih [.__’;ﬁi = wrasted away)
from worldly deeds and wandering thousghts. Some olher. have
sald that originally the foremost portion of the sitting place was
called wiihingh of the house; when the mosques were built, their
foremost purt was piven the same name, miiedl, Yet others say
that the word mifindb was originally uscd for the niche of the



260 AL -MIZAN

mesque, as it is its most impoertant perlion; then the foremost
part of a house was also given this name, inasmuch as it resembles
the mosgue’s niche; and probably this (explanation) is more
correct, AllEh has said: They made for him what he pleased of
fortresses and Images . .7

Some scholars have said that the word "mifirdd " here refers
to what the People of the Book call altar; and it is a closest in
front of the synagopue, it has a door, to reach which one has to
ascend a [ew steps; anvone inside remains hidden [rom others
prisent in the synagogue,

The author says: In Islamic world the recess (reserved for
lhe leader of pril}'u};.‘s} in a mosgue owes its origin to that.

"Rizgan'' | '—"_:_:} = food) in the clause, “he found with her
Food™, has been used as a common noun, implying that it was an
unexpected and unusual food. It has been said that he used to
find with her the fruits of the winter in the summer and those
of lhe summer in the winter,

The common noun may be interpreted differently if we
look at the clause in isolation. It may be said that the lood was
not of unusual kind, yet the word “food ™, is used as a common
noun to show that Marvam's sanctuary was never without some
kind of [ood: whenever Zakarivvd weni to see her, he always
faund some food with her. Bul such an interpretation does not
apree with the context., Had the food been ol the usual kind,
Zakarivyd coull not be satisfied by the reply that it was [tom
Allah and Allah gives sustenance to whom He pleases without
measure. Such a reply in that context would not remove the
possibility that someone from the people of the synagogue visited
lier, either with good intention or bad.

Maoreover, the words “There did Zakariyya pray to his
Lord . . ." show that Zakariyyd thought the presence ol that
sustenance to be a miraculous event which could only be attri-
buted to Allah. That is why he felt irresistible urge to call on
Allih fo grant him a good offspring from Himself. It means
that the sustenance was of such unusual type as to show the
homour of Marvam before Allah.
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The sentence, ‘‘He said: ‘O Marvam! whence comes this
... 7, also proves it. This sentence comes after the words “he
found with her Tood™; yet the two senlences are not joined by
any conjunctive, [t means that he did not ask the question more
than once. When she gave the reply and he was convineed of her
prestige in the eves of Alldh, he felt it was the time to pray to
Allah to grant him loo an unusuval prayer and give him a good
offspring in his old age.

QUR'AN: There did Zakariyyd pray to his Lord; he said: "My
Lord! grant me from Thee good affspring .. ' A thing is good
ar-tayyib | {iﬁ_ﬁ ), if it is suitable for the purpose it is required
for. A good land is suitable [or its inhabitants in its water, atmos-
phere, climate and other necessities of life. Allah savs: And as for
the good fand, its vegetation springs forth (abundantly) by the per-
misgion of fy Lord (7:58). A good life is the one whose various
aspects are in harmony with each other and give satisfaction (o
the man mn{:e!nﬁd. By the same reason, a good perfume is called
ar-ih '-*--‘:-EE—"'I ). Accordingly, a good offspring would mecan a
child who, in his atiributes, qualities and activities, would fulfil
Lhe hopes, and =satisfy the ambitions ol his father. Zakarivyd (2.5
prayed to Allah: “*My Lord! grant me from Thee good offsprng.”
It happened when he saw the grace of Alldh on Marvam and
found out how great her prestige was before the Lord. He was so
overwhelmed by that experience that he could not refrain from
praying to Alldh (o bestow on him too a similar bounty. Implicd
in the adjective “"good ™ was a plea that the sald olfspring should
possess a personality much like that of Marvam, and should be
granted o similar prestipe and honour before Allih, He was then
and there granted all that he had asked for. Allih gave him a son,
Yahva the prophel most similar to ‘Isa (peace be on both):
he was given all the qualities ol perfection and excellence which
Isi and his Truthful mother, Maryam, were granted, 1t was [or
this reason that Allah named him Yahyd, and sent him Lo verily
a Word from Allah, and made him honourable and chaste as well
a5 a prophet, from among the good ones. As will be explained
later, it was the nearest that any man could resemble Marvam
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and her son ‘Tsi. peace be on them all,

QUR'AN: Then the angels called to him as he stood pravivg in Hre
sanctuary: “That Allah gives you the good news of Yahypa. | "
I'he third and second person pronouns refer to Lakariyyi. af-
Bushed (& 2700 ), al-ibsidr ( JG21) and at-tabshir ( 545250 ),
all have the same meaning: To pive good news, to bring good
tidings of what would make the recipient happy.

“Allah gives vou good news of Yahyi®™, It shows that it was
Alldh who gave him the name, Yahya: some verses in Chapter 19
also indicate the same: O Zakariyva! surely We give vou good mews
of @ boy whose mame shall he Yahyd (19:7),

Ihe name, Yahya, and its bestowal from Allih at the very
beginning of the good tidings (belore his birth and even Concep-
tion), support what we have said above, that Zakariyyi had asked
his Lord to give him a child with a prestige in Divine presence
similar to that enjoyed by Maryam, She und her son, ‘Isd ( peace
be on them), were jointly a sign of Allih, as He says: and We
mgdle frer and Ber sen g signe for the nations (21:91).

Allah therelore gave Yaliya, to the utmost possible extent,
all. the quaulities and atiributes given to Muaryam and ‘Isi. The
attributes of Maryam hud fully blossomed in ‘Tsd; and Yahyi
was made to resemble ‘Isd as completely and perfectly as was
possible, Yet “Tsd had precedence of Yahva, because his ¢reation
and birth was firmly decreed long before the praver of Zakarivyi
for Yahya was accepted. That is why ‘Isd was given superiornity
over Yahya, and made an wle -'gzm apostle, bringing a new
sharfale and a new Book., Apart from such necessary dissimi-
larities, Yahyd and ‘Isa resembled each other to the maximum
possible extent,

For a glimpse of this similarity, look at the stories of Yahya
and “Tsd as narrated in Chapter 19 { Marvam ).

About Yahya (as): O Zakarivyvd! surely We give vou good
tews of a boy whaose name shall be Yahva: We have nat made
before anyane hiv namesake . . . O Yahya! take hotd of the Book
with strempth; and We granted him wisdom while vet a child, and
tenderness from Us and purity, and he was one who guarded
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( amainst evil), and duriful ro his parenrs, and e was not insolent,
disabedient. Amwd peace an im on the day ke was born,and on the
day he dies, and on the day ke i ratsed to e (19:7,12-15),
Mow, compare it with what has immediately been said about
s {a.5.): So she rook g curtain (to screen hersell') frowsr them;
then We sent to her Our spirit, and there appeared (o her a well-
made man, . . . He sgicd: UL am oonly a messenger of vowr Lovd:
That § pive vou a pare boy." . He said: “Even so; yowr Lord
savs: At is easy fo Me and that We may make Bim a sign lo men
and a mercy from U0V L But she pointed b N They said:
“How shouwld we spealk ro one who iy a child in the cradfe?" He
sl USuredv am a servant of Alldhy He b given e Hie Book

W

and made me a prophet; and He has made me Blessed wherever
fmay be, gnd He has enjoined on me praver and zakdi g long as
I live) and dusiful to my mother, and e oy not made e nso-
fent, unblessed, and peace on me on the day § was barn, and on
the day | die, and on the day Lam raised to fife” (19:17 =21,
29 —31),

The wverses of thizs chapter too peint to this similarity of
the two prophets.

Alldh named him Yahva'; and 1!’1‘: som of Maryam was called
1sd which reportedly means va 'l { uﬁ-f: = he lives)®; Yahva
was sent to verifv a Word from Alldh. that is. ‘Isd, as Allih SaAVE
v Word from ffiim whose nawme v the Messiah, fed son i
Maryvemr (3 :45): Yahyi too, just like "is:'a, was given wisdom and
taught the Beook while vet a child: he too is praised. like Isa,
to he a tenderness from Alldh and purity, and to be dutiful io
hizs parents, not insolent or disobedient; also much like Tsh
peace was sent to him on three junctures of his existence. Also,

I. Yahvd = He lives,

2. *lsi: In Hebrew it is Yéshiz'; it s @ later Torm, by vowel dissimilation,
of Yashita® { Yusha' TE:'.;'E in Arabic, and loshua in Latin), which imits tum
wis a contracted form of YehSshia®. Its meaning: Yahwah, that is Ged, 15
salvation, or Yahwah saves, See Dicrionary of Proper Nomes and Flaces in

the Rible, published by Rohert Hale, London, 1982 Feeyelopedic Diction-
ary of the #ible, published by MeGraw -Hill Book Co_Ine., 1963, {(ir)
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Alldh made Yahya honourable as ‘Isi was made worthy of regard;
and he was made chaste and a prophet. from among the good
ones, as ‘Isd was. All this was in answer to the praver of Zakariyya,
when he asked fora good offspring, to be his heir, and with whom
Allah would be well pleased. As explained earlier, he had prayed
to Allah to thas effect when he was overwhelmed by what he saw
of the distinction and excellence of Maryam before Allah.

“verifving a Word from Allih™: It shows that he was a
harbinger of Tsd: “Word™ in this context refers to ‘isﬁ, as the
verse 3:45 {quoted abowve) says that Marvam was given good
news of a Word from Alldh,

“honourable™: “as-Sayvid " ( ,.;_{.E,,jl = chiel, head of com-
munity); the one who manages the people’s affairs related to
their lives and livelihood or concerning o socially accepted virtue:
subsequently, it was used with increasing frequency, for honor-
able and noble, inasmuch as the above-mentioned management
of affairs entails honour and excellence — emanating from his
authority, wealth or other such virtues:

“chaste™: “'al-Husir" ( :,_,f:i.’ﬁ = pne who abstaing from
women). In the present context it significs a man who totally
ahstains from women because he forsakes all the worldly desires,
and leads a life of asceticism and self-denial.

QUR'AN: He satd: "My Lord! how shall there be a son (born) to
wie, and ofd age has alveady come upon me and my wife
barrenn? "' The question is a mirror of the awe and the wonder
which overwhelmed Zakariyya when he heard the good news; he
wanted to ascertain how and when this promise would be fulfilled.
In no way does this gquestion imply that he thought it unlikely
to happen, or toe great a boon Lo come his way. How could he
harbour any doubt about it when he was clearly told that Alldh
would give him the son he had asked for? Moreover, he had
already mentioned these two laclors (which are the basis of this
question) in his invocation, as Alldh quotes him as saying: "My
Lord! surely my bhones are weakened and my head flures with
hoariness, and, my Lord! never have I been unsuccessful in my
prayer to Thee: and surely I fear my relatives after me; and my
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wife s barren; therefore grant me from Thyself an heir. . "
(19:4 —5).

Furthermore, the question reflects on an interesting  psy-
chological — nay, spiritual — ecstasy experienced by Lakarivya,
No sooner did he look al Marvam and the erace of Allah she
enjoyed than he was transported to the plane of cestasy and
felt himsell overwhelmed by Divine Mercy and fove: while 1n
that state, he asked from his Lord for a good child, and mentioned
in that prayer the basic factors — his own old age and his wife’s
barrenness — which had contrbuted to that sorrowful and Piti-
able condition. When his prayer was granted and he was given
the good news of a son, it was as though he woke up from that
trance; then he bepan expressing his joviul astonishment on such
4 marvellous phenomenon — Oh! Would 1 heget a son, in spite
of my old age, even though my wife is barren! The same factors
which in the past had caused him sorrow and distress, now en-
hanced his happiness and jov.

We may also look at this episode in the [ollowing light.
Zakariyya was assured that his prayer had been accepted; theres
upon he started mentioning one snag after the other. Actually,
he wanted to ascertain as to how each hindrance would he over-
come, how cach snag would be removed. He liked to know all
the particulars concernirg that Divine Grace, in order that his
enjoyment would be complete and his happiness perfect. We
find the same emotions shown by Ibrihim when he was given
a similar good tidings: And inform them of the suests af Thrdhim:
When they entered upon him, they said, “Peace’’. He said: SSurely
we are afraid of yvouw." They said. “Be not afraid, surely we give
you the good news of a boy possessing knowledoe " He said;
Do you give me good news (of 1 son) when old age has come
upon me? Of what then do vou give me gond rews!” They
said: “"We give you good news with truth; therefore be not o
the despairing.” He said: “And who despairy of the mercy of
his Lovd bur the erring ones?” (15:51 — 56) When the angels
told him not to despair, he made it clear that his question had
not emanated from any despair; how could it be so, when des
pairing from the mercy of Allih was an error, a straying. and
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lie was nel an errng or straying servant? The angels must surely
know that when a masler turs with mercy to a slave in a way
as to bring the slave nesrer to himsell, to raise him in runk, and
exalt him in prestige, the slave feels so exhilarated, so overioyed.
that he vearns to hear those wordg over and over again, repeatedly
soing into all its details, joyously looking at all its aspecis!

One may easily see the pood munners of the purified ser-
vants of Allih, if one reflects on the words, “and old age [1a%
already come upon me™. What Zakariyyi alluded to was the
fact that he had become too old to have ability, or even desire,
to perform sexual act: as for his wife, she guffered from double
impediment: Old age and barrenness. The clause, “mv wile s
Barren®’, is expressed, tn 19:8, in a way as to mean, my wife
hud Been burren., 1t signifies that she had not become unable (o
hear children because of the advanced age; that she was harren
froom the wery beginning,

QUR'AN: Me said: “Even so, Allih does what Te pleases. " The
actual replier is Allih  either directly or through the agency of
the angels who had called to Zakariyya. But apparently the pro-
noun in “He said ™ refers to the angel; he was the suyer, although
the saying is attributable to Allah as it was conveyed lo Zakarivyi
by His command. This interpretation is supported by the verse:
He (i.e., the Spirit) safd: "So shall it -be: your Lord savs: "It s
casy to Me, and indeed I creaied vou before, wihell vou were
apthing. """ (1979)

The ahove discourse shows that:

First: Zakarivyi heard (hat woice from the same place
whenece he used to hear the angel’s voice before.

Seconid: “Even so' is predicate of a deleted subjecl; the
completed subject would be something like this: The matter is
even so. It emphasizes that the Dhvine Grace, ol which he was
given the good news, was certain Lo appear: it was a [rmly decreed
matter which would surely take place. This reply is similar 1o the
one given by the spirit to Maryam: He said: "Even so; your Lird
says; It i ewsy 1o Me; (. oand it v a matler wiicl fras been
decreed.” " (19121)
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Third: **Allah does what He pleases™: 1t is a separate sen-
tence, explaining the reason ol the preceding “'Even so™

QUR'AN: He said; "My Lord! appoint a sien for me " Said He:
“Your sign is that vou woudd not speak to men for three days
except by slgns . | In the evening and the maorning”: It is writ-
len in Mafma'v [-baydn: “ar-Romz'' | _’,.Z_“',.ﬁ s o muke signs
with the lips; somelimes it is used (or gesturing with evebrows,
eves and/or I111|1ds;1:mi mostly it is used in the first meaning,™

al-Ashivy Cr.:,_';:ﬁ‘ = eveming) indicates the w.,]'|||. |1-:ar1mn of
the day; probably it is derived rom af- ashwal ( a_,--nﬂ = dim-
sighledness); the evening time was given this name because it
merzes into the darkness cf the night and thus affecls the eye-
sight, “al-fokdr” ( t—"u‘il = early morning) : eriginally il meant
to make haste, to come early.

The wverse throws lighl on vet another similarity befween
Yahvd and Tsd. Compare it with the advice which ‘Isa gave to
his mother soon after his birth: Then if vou see any man, sav:
"Surely T have vowed o fust to the Beweficent Allgh, so T shall
nod speak tooany man today.” (19:26)

Zakariyvd asked his Lord to appoint a sign [or him, Sien
15 a symbol that points to another thing or idea. There iy a differ-
ence of opinion regarding the purpose behind this praver: Did
he want to ascertain, with the help of the sign, that the good
news was really from Alldh; that it was an uneelic (or a Divine)
speech, and not a satanic voice? Or, wus it o know the time
when his wife would be pregnant. so that he might be sure of
lhe conception?

The context and the framework of the story does not agrec
very much with the second view. Yet the cxegetes are reluctani
to accept the lirst interpretalion. They are not inclined to say
that Zakariyyd wanted to be sure of the Divine Origin of that
message, The prophets were sinless and profected from errors
und mistakes; as such they knew perfectly well the difference
between the anpelic mspiralion and the satanic whispering; the
Satan coull net interfere in their affairs. nor eould he confuse
them in 4 way as to cast doubt about the Divine revelation sent
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to them.

This ebservation is correct as far as it goes. But it should be
remembered that they knew thal difference not by themselves,
but because Alldh had piven them that knowledge, If so, then
what objection can be raised if Zakariyyd prayed to Allih to
appoint for him a sign to help him ascertain the Divine Origin
of that news? Of course, this objection could be entertained had
his prayer been rejected — had Allah refused to appoint for him
a sign as he had asked for.

The appointed sign itself — not being able to talk to the
people for three days — supporls (nay, proves) the first view.
Utmast thal the Satan can do against the prophets is to touch
them with some ailments in their bodies; to put hindrance in
their mission: to sabotage their efforts; to mislead the people
away [from the prophetic path; and 1o encourage and strengthen
their enemies. Allih says: And resmenifrer Cur servant Aypab,
when he called upon his Lord: “The Satan has affticted me with
toll and torment'” (38:41): And We did not send before you
aity apostle or prophet, but when he desived, the Satan made d
supgestion respecting his desive; bur Allgh annuls that witlel the
Satan casts, then does Allah establish His communications . ..
(22-52%. . then I forgot the fish, and nothing made me for-
get to speak of it but the Satan .. (18:63). But such touches
and afflictions do not go beyond annoving or discomforting the
prophet concerned, But the Satan can never get any power over
the person of the prophets themselves; they are protected from
it. {In previous discussions we have proved the ‘ipmah of the
prophets.) Now we come to the present subject matler. It was
the sign appointed by Alldh for Zakariyya that he would not
speak to the people for three days; he would remain tongue- tied
for all kinds of speeches except for the remembrance of Alldh
and His glorification, “Said He: *Your sign is that you would nol
speak to men for three days except by signs; and remember your
Lorl much and glorily Him in the evening and the morning,"
It was a sien thal affected Zakariyyd's person itsell and made
him tongue-tied, Tt was such an effect as was absolulely beyond
the power of the Satan, because Zakarivyid was protected by
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Divine ‘ismah, This was, therefore, a sure sign that it was affected
by Allih, and not by the Satan. And such a sign is more in sccord
with the first view than the second.

Question: Tt will be difficult, il we take the first view, to
explain the verse, “He said: ‘My Lord! how shall there be a son
(born) to me, and old age has already come upon me, and my
wife is barren?’ He said: ‘Even so: Allih does what He pleases.’
This verse clearly says that he spoke to his Lord and asked Him
what he wanted to ask, and got an answer to his enquiry. Now,
if he harboured any doubt concerning the genuineness of the
voice, then why all this dialogue? And if he had no doubt. then
why this demand Lo be given a sign?

Reply: Certainty and belief have manv grades, varyving in
the degrees of infensity. Possibly, Zakarivyid was sure from the
very beginning that it was an angelic voice by the commund of
the Beneficent Alldh; then he asked his Lord concerning the
details of the birth of his promised son, because it was a truly
dwe-inspiring phenomenon, and again he heard the angel’s voice
mswering his question and was again sure of its genuineness,
then he prayed to his Lord 1o appeint for him a sign in order
that his certainty — that it was a Divine communication — should
reach the degree of tranguillity.

The clause, “Then the angels called to him", supports this
interpretation, an-Nidd' [ *T ﬂi;n.ﬁ } means to call from a distance,
That is why it is generally used for a shout, a loud utterance — we
cannot speak from a distance except in a loud voice — although
loudness is not a part of its meaning, For example, Allih refers
to the prayver of Zakariyva in these words: When called he (nadd
= @als ) unro his Lord in a low voice (nidd'an khafivyan =

l-_f;;_ﬁ;- ?;Tﬁ.';] {19:3). His prayer was termed as # call from
g distance — the distance being the spiritual one between Zaka-
riyyd’s humility and modesty and the Divine sublimity, mizht and
grandeur; otherwise, it could not be described as “'a low voice ™,
Anyhow, “the angels called to him™ may be taken to mean tha
Zakariyva had only heard the voices of the angels without setting
his eyes on them. ( And therefore.he decided to ask for a sign.)
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An exerete has written: “That Allah gave him a sign of not
speaking, means that Alldh forbade him to speak to the people
for three days: he was to remain silent and spend the stipulated
time in remembrance and glorification of Allah; it dogs not mean
that he became tongue-tied and could not speak to the people at
all, .. The Tact is that Zakarivvd, being o human being, wanted
1o know the exact time when the conception would take place, in
order that he himself might feel tranguillity and could also inferm
his wile of the great event. That is why he usked what he asked.
When his question wis answered, he called upon Allah to prescribe
for him a special prayer (in order that he might hasten to show his
sratitude to Allah), which would terminate in fulfilment of his
hope, Tn other words, the end of that period of thanks-giving
would indicate that the time of conception had arrived. There-
apon, Allal teld him not to speak to the people for three days,
devoting all that time in remembrance and glorification of Allih:
if there arose a need to talk with someone, he was to communicate
with him in signs only, When the appointed theee days passed, it
would e the fime to convey the good news to his wife.”

Comment : Clearly, no trace of this imaginary narrative
can he found in the verses, The Quran has nowhere mentiongd
gither directly or indirectly — any such story, The said wrnler
has piven free rein to his fancy when hice says that Zakanyya
asked for a special regimen of worship in order to offer his thanks
to Allih, that the end of that worship period was to lead to the
coniception, that the termination of that tme was a sign lor the
heginning of the pregnancy, that the words, “you would not
speak to men”, were an order to him not to spealk, and that he
wanted 1o convey, ol the end of the stipuluted time the good
news lo his wife.

ANGELIC INSPIRATION AND SATANIC WHISPERING:
THE SPEECH OF ALLAH

We have repeatedly mentioned that when a wond is made
for @ meaning, it actually Jooks at the main purpose behind that



CHAPTER 3, VEREES 35 — 41 271

meaning. The words, ““talk > and “speech ™. refer to voice, because
voice conveys the idea of the speaker to the hearer, Therefore,
whatever conveys that idea may be called a talk or speech, Tt may
be a voice or a combination of several voices; in fact, it may not
have any sound at all, as for example. is the case with sign lan-
guage and symbols. If a siren conveys a complete ides, it may be
called a speech. even though it is not uttered by mouth, Likewise,
people use the word, “speech”, for signs and symbols although
no sound is involved in them.

It is for this reason that the Qur'in uses the words, “speech”
ard ““talk™, for the ideas created in man's mind by the Satan.
Allih narrates the claim of the Satan:

And most certainly 1 will . bid them so that they shall

slit the ears of the cattle, and masi certainly I will bid them

w0 that they ahall alter ANGH's ereation ... (4:119)

Also, He says:

Lite the Satan when he says to man: “Dishelieve", but

when he disbelieves, he says: I am surely clear of you

LT RS

e the stinking (Satan) who whispers into the hearts of

men . .. | 114:5)

.o dhe Satans from among men and jinn, sopie o [ them

suggesting o others varnished falsehood to deceive { them)

v oo BTEEZY

And the Satan shall say. . “Swrely Alldh promised vou

the promise of truth, and T gave vou promises then failed

ta keep them to you ., 7 (14:22)

Satan threatens vou with poverty and enjoins you to abomi-

nation, and Allah promises youw forgiveness from Himself

and abundance; and ANGR i Ample-giving, Al-knowing, He
grants wisdem to whom He pleases, and wheever is granted

wisdam, fre tndeed s given g great goad, (2:268 — 269)

Clearly. these misleading 1deas, coming into a mun's mind,
have been ascribed to the Satan, and have been called his hid,
order, talk, whispering, sugeestion, promise and threat; all these
are: various modes of speech gnd talk. although the Satan does
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not utter them by mouth, nor does the man hear them by his ears.

The lasl quoted verse mentions the promise of Allah — for
forgiveness and abundance — face to face with the satamc threat.
It implies that this promise stands for an angelic inspiration in
contrast to the satanic whispering. And that inspiration hag been
termed as “wisdom™. Also there are olher verses pointing to
this reality in vanous terms. For example:—

cocand (He willy make for vou a light with which you

will walk . . . (57.28)

He it is Who sent down tranguillity into the hearts of the

believers that they might have more of faich added to their

faith — and Allah’s are the hosts of the heaven and ihe

earth . - . (48:4)

i [‘q}"ﬂfhuvc explained this verse while writing about gs-sakingh

[ 8=mSldt = tranquillity] under the verse: . . . in which there iy
franguillity from veur lord . . . — 2:248)

Therefore (for) whomsoever Allah intends that He would
guide him aright, He expands his breast for Islam; and (for)
whomsoever He intends that He should leave him to err,
He makes his breast strait and narvow as though he were
ascending info the sky; thus does Allah lay uncleanliness
an those who do not belicve (6:125).

It should be noted here thal the satanic whispering has been
called “‘the uncleanliness of the Satan™ in the verse 8:11.

The ahove discourse makes it clear that the Satan and the
angels “speak ™ to man by putting ideas into his mind.

Then there is a speaking reserved for Allih, as He says: And
there is nat for any man that Allah should speak to him except
by revelation, or from behind a veil, or by sending a messenger
so that he reveals by His permission what He pleases (42:51).
Apatt from sending a messenger, that is, an angel (with which
we are not concerned here), Alldh speaks to man in two ways:
(i) Revelation, in which thete is no veil between Allih and the
person spoken lo; (ii) Speaking from behind a veil or curtain.

These are, in short, various kinds of angelic inspiration and
satanic whispering ; and various modes of Alldh’s speech,
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As for the Divine Speech which is called revelation, it needs
no extraneous factor for its recognition, no other distinguishing
element to ascertain its authenticity. It is a direct speech, without
any curtain between Alldh and the recipient of the revelation:
and it is jusi impossible for any doubt to creep up into such a
talk. But other kinds of Divine Speech need some supporting
evidence, which in its turn relies on the direct revelation.

As for a distinction between the angelic and the satanic
talks, the signs mentioned in the above quoted verses are sufficient
lo separate one from the other. The angelic inspiration accom-
panies expanding of breast, calls to Divine forgiveness and abun-
dance, and encourages man to follow the religion of Alldh as
expounded in the Diving Book and the prophetic sunnah The
satanic whispering, on the other hand. causes the breast lo be
strait and narrow, tempts one to follow one's desire, threatens
with poverty, enjoins abomination, and finally pushes one to
act in a manner opposed to the Book of Allih and the sunnah,
.and contrary to the demands of the healthy nature.

The prophets and their close followers sometimes saw and
recognized the angels and the Satan, as Allih describes in the
stories of Adam, Ibrihim, and Lt (peace be on them). Obviously,
in such cases, there was no need for any extraneous identifying
factor. But in other cases when they did not see the angel (or
the Satan). they, like other believers, needed some identification
to ascertain that the speaker was in fact from Allah and
that identification ultimately depended on the direct revelation
from Allah.

TRADITIONS

as-Sadig (as.) said about the words of Alldh, When the
woman af Tmran said. . . @ “Verily Allih revealed to ‘Imran: ‘1
am going lo give you a male (child), of sound health and blessed,
who shall heal the blind and the leper and raise the dead (to life)
by the permission of Allih: and 1°ll appoint him an apostle to
the children of lsrael.’ ‘Imrin informed his wife, Hannah, of it
— and she is the mother of Maryam. When Hannah conceived,
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she thought that she was carrying the same male child. But when
she brought it forth, she said: ‘My Lord! surelv I have brought if
forth a female, and tive male is not like the female.' (She said it
because) a female cannot be an apostle. Allah says: And Allah
knew what she brought forth, Therealter, when Allah gave 'lsi
to Maryam, (it was understood that) the good news and promise
{which Alldh had given to ‘Imrin) were in fact about that { grand-
son). Therefore, you should not think it strange if we say some-
thing about one of us (Ahl A-Bbavty and it appears (not in him,
but) in his child or grandchild.™ {ar- Tafsir, al-Qummi)

The avthor savs: A nearly similar tradition has been nar-
riled from the same Imam in «f- K37, and from al-Bigir (a.s:)
in al-‘Avyishi.

as-Sadig (a.s) said about the same verse: “*A released child
lived in the syvnagogue (and) did not go out, So, when (the wife
of *Imrin) delivered her, she said: "My Lord! surely T have brought
i forth a fermale, and the male dv nor like the fermale.” The female
has her menstroation, and (therefore she) will (have to) go out of
the place of worship, while a released child dees nol go out of
the place of worship.™ (al-*Avyiishi)

al-Biqgir or as-Sadig (a.s.) said: “She had vowed what was
in her womhb (o the synagopue for serving the worshippers; and
the male 15 not like the female in service.” Then the Imam said:
“Then she grew up. and she served them and looked after them,
until she attained maturity, Then Zakarivya told her to hide her-
self behind a screen Caway) from the (other) worshippers.” (ibid, )

The author says: As you see. the traditions support what
we said in the Commentary. But evidently they take the clause,
“and the male is not like the female’™, ta be a part of the speech
of lmrin’s wife; not a comment from Allih. In that case, it will
be necessary 1o explain why “the male™ was mentioned hefore
“the female™, against the norms of erammar and eloguence; also,
it will be essential to find out a reason as to why she gave her
daughter the name she pave, that is, Maryvam ( Released; devoted)
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— unless it can be shown that there was no correlation between
releasing her and making her an attendant of the SYMAZOoE,

The first tradition shows that ‘Imrin was a prophet who
recerved revelations from Allah, Tt is also proved by another
tradition narrated by Abii Basir in which he says: *“I asked Abi
la*far (a.5.) whether Trin was a prophet. He said: ‘Yes, he was
a prophet seni (to his people) . . .° " (Bihare '-anwdr)

That tradition also shows that the wife of “Tmran was called
Hannah, as is generally believed. Some other traditions sav that
her name was Marthar (Martha? ). However, it is not an important
subject for us Lo labour on.

The same tradition (quoted from al-Qummi) goes on to
say: “When Marvam reached the age of puberty, she entered the
sanctuary and put a curtain {(on the entrance) to hide herself:
and no one entered therein, And Zakarivyi used to enter the
sanctuary; and he used to find with her the fruits of summer
in the winter and the fruits of winter in the summer; he used
to say: ‘Whence comes this to you?' And she used to reply: ‘7t
i from Allah, Surely Allgh gives sustenance to whom He pleases
withour measure.' "

ag-3adiq (as.) said: “When Zakariyyi prayed to his Lord
to give him a child and the angels called to him as they did, he
desired to ascertain that the said voice was (reallv) from Allih.
Thereupon Alldh reveualed to him that it was the sign (of its
Divine Origin) that he would remain longue-tied for three davs.
When he became tongue-tied and could not speak, he understood
that no one, other than Alldh, could do that, And it is the (mean-
ing of the) word of Allih: He said: "My Lowrd! appoint o sigin for
e (al-"Ayyashi)

The author says: A nearly similar tradilion has been nar-
rated by al-Qummi in his af- Tafsir. I has been made clear in the
Commentary that this theme does not go ggainst the context of
the vemse,

An exegete has very strongly objected to many of the themes
expounded in these traditions; for example, sending the revelation
to ‘Imran, presence of the off-season fruits in Marvam’s sanctuary,
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request of Zakariyva for a sign in order that he could ascertain
the authenticity of the voice etc. He has said: These are the
lhings which cannot be proved, Neither Alldh has menlioned
them nor the Prophet has described them: nor can they be
proved by reason or any reliable history. There are only some
Israelite (and some non-Tsraclite) legends, Why should the Mus-
lims go out of their way to explain the Qur'an in terms of those
unverified legends, which are anyhow too far-fetched to be
aceeplable?

Comment: The said exegete has made claims without offer-
ing any argament in his support. Of course, these traditions are
dhad, and some are even weak in their chains; also it is not incum-
bent for a scholar to acceptl them or to use them as an argument.
Yel, when we ponder on the verses of the Qur'an, we find our-
selves ready to accept those traditions (because they are consistent
with the Qur'dn). It is all the more correct [or the traditions nar-
rated from the Tmams of Ahdu 'I-bayt, as they do not contain any
theme unacceptable to the reason,

Of course, one has lo be on guard against some untenable
things altributed o some early cxegetes. For example, Qatadah
and ‘Tkrimah are reported to have said: “The Salan came to
Zakariyya and created a doubt (in his mind) whether the good
news was really from Allah, He said (to Zakariyyd): "Had it been
from Allih, He would have talked lo you in a low voice as you
had called unto Him in a low voice,” " There are many such
baseless things which cannot be accepted at all. Another such
example may be scen in the Gospel according to Luke. where
it says:

And the angel answering said unto him, | am Gabriel, . . .
And. behold, thou shalt be dumb, and not able to speak,
unlil the day that these things shall be performed, because
thou believest not my words, which shall be fulfilled in
their season. ( Luke: 1:19 — 20).
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OTHER TRADITIONS ABOUT
“THE ONE SPOKEN TO™

as-Sadiq (as.) said: ““There is no heart but it has two ears,
on one of them 15 a guiding angel, and on the other a tempting
Satan; this orders him and that restraing him — the Satan enjoins
him to (commit) sins, and the angel holds him back from it. And
this is the word of Allah, the Mighty, the Great: . . . siffing on
the right and on the Teft. He utters not a word but there is by
himt a warcher at hand (50:17 —18)." (al-Kdii)

The author says: There are many traditions of the same
meaning, some of which will be guoted later on, In this tradition,
Imam (a.s.) has applied the verse to an angel and a Satan, while
other traditions apply it to the two angels who write down the
pood and evildesds of a man. But the two sets of traditions are not
mutually exclusive, The verse only savs thal there are “watchers”
wilh every man who receive (1.e., note down) all his utlerances,
and that there are two of them, one on his dght side and the other
on his left. But the verse does not say whether those watchers are
from only the angels or from the angels and the satans. As it is
silent on this point, it may be applied to either explanation.

Lurdrah said: **l asked Abd "Abdilldh {(a.s.) about the apostle,
the prophet and af -muhaddath ( ES22001 = the one spoken tal.
He said: ‘The apostle 1s the one who sees the angel (who) brings
the message of his Lord to him, and tells him: “{Alih) orders
vou so-and-s0.”" And the apostle 15 a prophet with (the added
rank of) apostleship. And the prophet does not sec the angel,
something comes down to him — the news (comes) to his heart;
and he becomes as though he be inoa trance, and he sees ( the
vision) in his dream.” I said: "Then how does he know that what
was (shown to him) in his dream was truth?”™ He said: “Allah
makes it clear to him, so that he knows thal it is truth; and he
does not see the angel . . """ (ibid.)

The author says: ““lhe apostle is a prophet. . ."" Tt shows
that the two ranks may be combined tfogether in ong person.



278 AL -MIZAN

We have explained in detail the meaning of apostleship and proph-
ethood in the Commentary of the verse 2:213, “Mankind was
but cone people. . ."

“He becomes as though he be in a trance™: It explains
the next sentence, “and he sees (the vision) in his dream”™. It
clarifies that what is meant by “dream”™ is not the dream as
known 10 us; it only refers to a condition in which the prophet
becomes oblivious of his surroundings.

“Allih makes it clear to him": Allah makes the truth known
L the prophet, enabling him to differentiate between an angelic
inspiration and a satanic whispering,

Burayd enquired from al-Baqir and as-Sidig (peace be on
both of them), inter alia, in a tradition: “Then what are the
apostle, the prophet and the one spoken to?” ( The Imam) said:
"“The apostle is the one that the angel appears before him and
talks 1o him: and the prophet sees (the vision) in the dream:
and sometimes apostleship and prophethood are combined in
one (person) ; and al-muhaddath ( &3asdi = the one spoken o)
is the one who hears the voice but does not see the form.” Burayd
said: *I said: *May Allah make your affairs good! How can the
prophet know that what he saw in (his) dream was truth and
that it was from the angel?’ (The Imam} said: ‘He is helped ( by
Allahy in it untl he knows it. Certwinly Allih ended (the series
of divine) books with your Book, wnd the prophets with your
Prophet . . .* " (Basd'tru ‘d-darajit)

Ihe author says: 1t has the same connolation as the pre-
cedmg tradition. The Imam has sufficiently explained the meaning
of “the one spoken o™ — it is the one who hears the voice of
an unseen speaker who speaks by order of Alldh. The words,
“Certainly Allalh ended the (series ol divine) books, . ."", point
to this reality,

When writing on the following verses, we shall discuss in
detail about *‘the one spoken to”.
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APPENDIX *B°

in this book the refersnces of the Qur'anic verses have been given
by writing serial number of the relevant chapter, followed by a colon (:)
that is followed by the number/s of the vemse /s, The names of the chapters
have been omitted for the sake of brevity,

The tames of the chaplets with their serial numbers are given here
for the guidance of the readers,

To find, for instance, the verse 5:67 in the Qur'in, the reader should
open the fifth chapter, that its, af-Ma "idah { 3a:tion = The Table) and
then find the 6T7th verse, .

Arahic Names of

5. Mo, lie Chaptérs Transliteration Meaning

1. i Bl Fatthatu 'l-kitab The Opening of
’ the Book
2. 33000 al-Bagarah The Cow
3. olae JT Al ‘Imrin The House of Imran
4. O ar-Nisa Women
5. dasTl al -Ma 'idah The Table
6. l,r_.'_-.i“ af-An‘am Cattle
g L;..l_r',"n al -4 ‘raf The Battlements
8. Joaty al-Anfal The Spoils
9, WL at - Tawbah Repentance
10, ot Yiinus Jonah
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11.
12.
13.
14,
15.
16,
17.
18,
19.
20,
21.
22,
23.
24.
25,

26,
27.
18,
28,
30,
31.
32,

33.
34,

35,

36,
37.
38,

Arabic Mames of

the Chapters

ahe
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Transliteration

Hid
Yesuf
ar-Ra'd
Thrahim
af-Hifr
an-Nahi
al-Tra’
al-Kahf
Maryam
Ta Hi
al-Anbiya’
al-Fiajf

al -Mu " minitin
an-Nur

al-Furgén

ash-Shu'ara’
an-Naml
al-Qagas

al - Ankabur
ar-Rum
Lugman
as-Sajdah

al-Ahzdb
Saba®

Fagir (or,
al-Mala'ikah )

Yd Sin
a- Saffit
Sid
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Meaning

Hood

Joseph
Thunder
Abraham
El-Hijr

The Bee

The Night Journey
The Cave
Mary

Ta Ha

The Prophets
The Pilgrimage
The Believers
Light

Discrimination
{Salvation)

The Poets
The Ant

The Stories
The Spider
The Greeks
Lokman

Prostration

The Confederates
Sheba

The Originator (or
The Angels)

Ya Sin
The Rangers
Sad
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5. No,

Arabic Names of
the Chapters
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Transliteration

az-Zumar

ul -Mu "min
Fugsilat

agh - Shitred
az-Lukhrif
ad-LDukhdn
al-Jathivah
al-Ahagaf
Muharimad
al -Fath

af -Flufurds
Qarf
adh-Dhdriyis
ar-Tur
arn-MNafm

ol -Camar
ar-Raliman
al - Wagi ‘g
al-Hadid

al -Mujadaluh
al -Hashr

al -Mumrahanal
ag-8a/f

al -Jumu'gh
al -Murafigtn
at-Taghabun
at-Taldy
at-Tahrim
al-Muflk

Meaning

The Companies
The Believer
Distinguistied
Counsel
Ornaments
Smoke
Hobbling

The Sand-Dunas
Muhammad
Yictory
Apartments

Qaf

The Scatterers
The Mount

The Star

The Moon

The All-merciful
The Terror

[ron

The Disputer

The Muslering
The Waman Tested
The Ranks
Congregation

The Hvpocrites
pMutual Fraud
Divorce

The Forbidding
The Kingdom
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68,

69,

T0.
Tl
T2
73,
74,
73,
6.

T
78.
T
80,
H1,
82,
83,
84,
8s.
86.
87,
BE,
89,
90,
91,
22,
93,
94,
95,
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Transliteration

al - Cralam

al -Haggah
al-Ma'arif

al -Aidh

al-finn

al -Muz zarmil
al-Muddarhthir
al - Qiyamah

ad -Liuhr (o1,
al -frisan )

al-Mursalds
ai - Napg©
an=Ngzi'dr
dAbay
at-Takwir
al-fnfirar

al -Mutaffifinn
al-Inshigdg
al-Burif

at - Tarig
al-Ad'lg
al-Ghaskivah
al - Fajr
al-Balad
asf-Sharm s
al-Layl
ad-Duha
al-Trshirah

at-Tin
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Meaning

The Pen

The Indubitable
The Stairways
Noah

The Jinn
Enwrapped
Shrouded

The Resurrection

The Time {ar,
Man)

The Loosed Ones
The Tiding

The Pluckers

He Frowned

The Darkening
The Splitting

The Stinters

The Rending
The Constellarions
The Might -star
The Most High
The Enveloper
The Dawn

The Land

The Sun

The Night

The Forenoon
The Expanding
The Fig
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94,
g1.
98.
99,
100.
101,
102.
103.
104,
103,
106.
107.
108,
109,
110,
111:

112,

113,
114,

Arabic Names of
the Chapiers
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Transliteration

al-‘dlag

al -Qladr

af -Bayyingh
az-Zilzal
al-Adivar
al -Qari‘ah
af-Takdthir
al-dsr
al-Humazah
af-Fil
Duraysh
al-Md“iin
ql-Kawthar
al -Kafirin
an-Nasr

Tabbat (or,
Lakab)

al-Tkhias (or,
at-Tawhid )

al-Falag

an-MNas
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Maaning

The Blood-clot
Power

The Clear Sign
The Earthquake
The Chargers
The Clatterer
Rivalry
Afternoon

The Backbiter
The Elephant
Caraish

Charity
Abundance

The Unbelievers
Help

Perish (or,The
Flame)

Sincere Religion (or,
Divine Unity)

Daybreak
Men
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