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Pairs and Pairing

Any aspect of the language and style of
the Qur’an in which pairs are perceived as
a structural element in the composition of
the Qur’an (see FORM AND STRUCTURE OF
THE QUR’AN), such as any form of paral-
lelism or repetition, pairs of synonymous,
synthetic or antithetic terms or concepts,
double divine epithets (see GoD AND HIS
ATTRIBUTES) as well as aspects of the
number two or use of the dual form

(see NUMBERS AND ENUMERATION).

Ethical dualism
Throughout the Qur’an, an antithetic or
dual parallelism is observable in the
admonitions to humankind (see EXHOR-
TATIONS), in the descriptions of an indi-
vidual’s fate on the day of judgment (see
LAST JUDGMENT) as well as of the two

possible final destinations for people,

paradise (q.v.) and hell (see HELL AND
HELLFIRE).

Admonitions to believe in and obey God
and his apostle (see BELIEF AND UNBELIEF;
MESSENGER; OBEDIENCE), to repent (see
REPENTANCE AND PENANCE), to enjoin
what is right and to prohibit what is wrong
(see VIRTUES AND VICES, COMMANDING AND
FORBIDDING), to be grateful (see GRATI-
TUDE AND INGRATITUDE), to do right and
to follow the right path as revealed to hu-
mankind are usually presented as a prom-
1se followed by a corresponding threat:
“He who follows the right path (see pATH
OR WAY) does so for himself, and he who
goes astray (q.v.) errs against himself”

(0 10:108; cf. also 9 17:15; 39:41); “Those
who disbelieve and obstruct (others) from
the way of God will have wasted their
deeds. But those who believe and do the
right, and believe what has been revealed
to Muhammad (see REVELATION AND
INSPIRATION), which is the truth (q.v.) from
their lord, will have their faults pardoned
by him and their state improved” (Q 47:1-3;
cf. also @ 75:9-10; 35-6, 40-2; 9:67-72; 10:7-0;
22:50-1; 32:18-20; 35:7; 48:5-6; 57:19);
“Whoever does good does so for himself,
and whoever does wrong bears the guilt
thereof™ (Q 41:46; cf. also g 16:90;
40:39-40; 45:15; 92:5-11); “If you obey, God
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will give you a good reward; but if you
turn back... he will punish you with griev-
ous affliction” (g 48:16; cf. also ¢ 13:18;
48:17; sece REWARD AND PUNISHMENT); “It is
better for you to repent. If you do not,
remember that you cannot elude (the grip
of) God” (@ 9:3; cf. also Q 4:141-7);
“Remember, your lord proclaimed: ‘If

you are grateful I shall give you more;

but if you are thankless, then surely my

EEL)

punishment is very great

Q 2:152; 39:7)-
The choices that human beings face are

(Q 14:7; cf. also

described as one between two paths, the
path of rectitude (sabil al-rushd) or the
straight path (sabil mustagim), on the one
hand, and the path of error (q.v.; sabil al-
ghayy), on the other: “Did we not give him
[i.e. humans] two eyes, a tongue, and two
lips, and show him the two highways?”
(al-nggdayn; @ 90:8-10; cf. also @ 7:146; 76:3).
As a norm of distinction, the believers are
described as the “people of the right hand”
(ashab al-maymana/ashab al-yamin) whereas
the unbelievers are described as the “peo-
ple of the left hand” (ashab al-mash’ama/
ashab al-shimal, o 56:8-9, 27-56; 90:17-9; see
LEFT HAND AND RIGHT HAND). By the same
token, the believer is compared to one who
can hear and see whereas the unbeliever is
said to resemble a person who is deaf and
blind (e.g. Q 11:24; 40:58; cf. also @ 30:52-3;
35:10; 43:40; 47:29; see SEEING AND HEAR-
ING; VISION AND BLINDNESS; HEARING AND
DEAFNESS). In those qur’anic passages
where human responsibility appears to be
completely eclipsed and where human des-
tiny is said to depend on the will of God, it
is God who either guides individuals
rightly or leads them astray (Q 6:39; 7:30,
178; 14:4; 16:93; 35:8; 39:96-7), decreases or
increases people’s fortunes (rizg, Q 18:26)
and means (rzg, Q 30:97), has mercy (q.v.)
on people or punishes them (9 5:18, 40;
17:54; 20:21; 41:43; 48:14; see FREEDOM AND
PREDESTINATION).
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Similar dual parallelisms are to be ob-
served when it comes to the reckoning of
an individual’s deeds on the day of judg-
ment. “On that day people will be sepa-
rated so that he who disbelieves will bear
the consequence of his unbelief; and he
who does the right will straighten out the
way for his soul, so that God may reward
those who believed and did what was good,
by his grace. Surely he does not love un-
believers” (Q 30:43-5; cf. also @ 11:105-8;
20:74-6; 22:56-7; 30:14-6; 33:73; 39:71-4;
42:7); “[Only] those whose scales are
heavier in the balance will find happiness.
But those whose scales are lighter will per-
ish and abide in hell forever” (g 23:102-3;
cf. also g 7:8-9; 101:6-9; sce WEIGHTS AND
MEASURES); “[Many] faces will that day be
bright, laughing and full of joy; and many
will be dust-begrimed, covered with the
blackness (of shame)” (¢ 80:38-41; see Joy
AND MISERY).

On the day of judgment, the evil-doer
will receive the book (q.v.; al-kitab) contain-
ing the record of his deeds in his left hand
or from behind his back, whereas the obe-
dient will be given it in his right hand
(0 69:18-32; 84:7-12). The syjin, the books
where the deeds of the evil-doers are listed,
is contrasted with the %hyyin, the book
where the deeds of the pious are listed
(@ 837 f.; see HEAVENLY BOOK). An excep-
tion to this strict dual parallelism is to be
found in @ 56 where humankind is said to
be separated at the last judgment into
three classes, the “people of the right side”
(ashab al-maymana), the “people of the left
side” (ashab al-mash’ama) and “those pre-
ceding” (al-sabigin). “Those are the ones
brought near (al-muqarrabin), in gardens of
delight, a multitude from the former
(times) and a few from the later (times)”

(@ 56:11-4). Those who belong to this

class — the first converts to Islam, the
prophets (see PROPHETS AND PROPHET-
HOOD) or any person of outstanding virtue
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according to al-Zamakhshart (d. 538/1144;
Kashshaf, ad loc.) and al-Baydawt (d. prob.
716,/1316-7; Anwar, ad loc.) — are given the
highest reward in paradise.

Qur’anic descriptions of humanity’s two
final destinations also evidence a pair
structure. A description of the joys of par-
adise or the torments of hell is, as a rule,
followed by the antithetic description of
the respective other. For example,
“Certainly hell lies in wait, the rebels’
abode where they will remain for eons,
finding neither sleep (bard) nor anything to
drink except boiling water and benumbing
cold: a fitting reward. They were those
who did not expect a reckoning, and re-
jected our signs (q.v.) as lies (see LIE). We
have kept account of everything in a book.
So taste (the fruit of what you sowed), for
we shall add nothing but torment. As for
those who preserve themselves from evil
and follow the straight path (al-muttagina),
there is attainment for them: orchards and
vineyards, and graceful maidens of the
same age (see HOURISs), and flasks full and
flowing. They will hear no blasphemies (see
BLASPHEMY) there or disavowals: A rec-
ompense from your lord, a sufficient gift”
(0 78:21-36). The parallelism is, however, at
times, asymmetric. Depending on the con-
text, either the description of hell or of
paradise is more detailed. Such an asym-
metric antithesis is to be observed in Q 55,
where the fate of the unbelievers in hell is
described in four verses (Q 55:39, 41, 43,
44), whereas the fate of the believers in
paradise is described in eight verses
(Q 55:46, 48, 50, 52, 54, 56, 58, 60), where-
upon there follows another description of
the garden of the same length (g 55:62, 64,
66, 68, 70, 72, 74, 76; cf. Gilliot, Parcours
exégétiques, g1-111). Having two sets of
gardens for two classes of believers would
seem to be confirmed by the parallel two
classes of gardens in @ 56:10-38 (Abdel

Haleem, Context, g1 f.; see GARDEN).
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Pairs of concepts and terms
Pairs of synonymous as well as synthetic
concepts are to be found in the description
of Muhammad and earlier prophets as
“bearers of warnings and bringers of happy
news” (mubashshir[wa-] mundhir/mubashshir
nadhir/bashir [wa-nadhir; @ 2:119, 213; 4:165;
5:19; 6:48; 7:188; 10:2; 11:2; 17:105; 18:56;
25:56; 33:45; 34:28; 35:24; 41:4; 48:8; see
WARNER; GOOD NEWS); of the book of
Moses (q.v.; kitab Misa) as a “way-giver and
a grace” (q.v.; imam wa-rakma; Q 11:17;
46:12; see tMAM); of the Torah (q.v.) and
the Gospel (q.v.) as containing “guidance
and light” (ni@ran wa-hudan/hudan wa-nirun)
for humans (Q 5:44, 46; 6:91; cf. 42:52); and
of the earlier revelations and the Qur’an as
a “guidance and grace” (huda wa-raima) for
those who believe (@ 6:154; 7:52, 154, 203;
10:57, et al.; huda wa-bushra, Q 27:2; huda
wa-shifa’; Q 41:44; huda wa-dhikra, Q 40:54).
To the prophets God gave “wisdom (q.v.)
and knowledge” (hukm wa-uUm, @ 12:22;
2174, 79; 28:14; see KNOWLEDGE AND
LEARNING). Another pair of terms fre-
quently referred to in the context of earlier
revelations is “scripture and wisdom” (al-
kitab wa-l-hikma, Q 2:231; 4:54, 113; 5:110;
see SCRIPTURE AND THE QUR’AN). The pair
of terms “wealth and (male) children” (mal
wa-banin/amwal wa-baniin/amwal wa-
awlad/mal wa-walad/an‘am wa-banan) signi-
fies wealth of this world (e.g. @ 9:55, 69;
17:6; 18:46; 23:55; 26:88, 133; 34:35, et al.;
see CHILDREN). As a pair of antithetic con-
cepts, the verses to be understood clearly
(muhkamat) are contrasted with the para-
bolic verses of the Qur'an (mutashabihat) as
mentioned in Q 3:7 (see AMBIGUOUS).
Contrasting pairs such as “heaven (see
HEAVEN AND sKY) and earth (q.v.),” “sun
(q-v.) and moon (q.v.),” “day and night”
(q.v.; see also DAY, TIMES OF), “cast and
west,” “land and sea,” “known and un-
known (see HIDDEN AND THE HIDDEN),”
“before and after,” “life (q.v.) and death
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(see DEATH AND THE DEAD)” — all signify-
ing the entirety of creation (q.v.) or

“all” — are employed to describe God’s
unicity, omnipotence (se¢ POWER AND
IMPOTENCE) and omniscience. To God
belongs all that is in the heavens and the
earth (ma fi l-samawat wa/-ma fi] l-ard,

Q 2:116, 284; 10:55, 68; 14:2; 16:52; 18:14,

et al.; cf. also Q g5:44); his kingdom extends
over the heavens and the earth (Q 7:158,
185; 9:116; 10:66; 13:16; 24:42, et al.); God
holds the keys of the heavens and the earth
(magalid al-samawat wa-l-ard; Q 39:63; 42:12);
he is the light (nir) of the heavens and the
earth (Q 24:35); his are the armies of the
heavens and the earth (junad al-samawat
wa-l-ard, Q 48:4, 7; see RANKS AND ORDERS),
and his seat extends over heavens and
carth (wasi‘a kursiyyuhu al-samawat wa-l-ard,
Q 2:255; se¢ THRONE OF GoD); and he pro-
vides people with food and sustenance
[from the heavens and the earth] (Q 10:31;
16:73; 27:64; 31:20; 34:245 35:3; 4515, 13).
The fact that God created the heavens and
the earth (Q 2:117; 9:36; 10:3; 11:7; 12:101;
14:10, 19, 32, et al.; variation: God created
the heavens and the earth and all that lies
between them [wa-ma baynahumal, Q 15:85;
21:16; 25:50; 30:8; 32:4; 37:5; 38:27; 44:38;
46:3; 50:38) and that he brings to light
what is hidden in the heavens and the
earth (@ 27:25) indicate his omnipotence,
whereas his omniscience is indicated by

his knowledge which encompasses all that
is in the heavens and the earth (Q 5:97;
11:123; 14:38; 16:77; 17:55; 18:26; 21:4,

et al.) — there is not the weight of an atom
“on the earth and in the heavens” that is
hidden from him (Q 10:61; 31:16). His
omniscience is further indicated by the fact
that he knows “what is hidden and what is
evident” (al-ghayb wa-l-shahada, @ 6:73; 9:94,
105; 13:9; 23:92; 32:6; 39:46; 59:22; 62:8;
64:18), what humans “hide and disclose”
(i.e. Q 2:33, 77; 16:10, 28; 21:110; 27:25, 74;
28:69; 33:54; 36:76; 60:1; 64:4; 87:7), and
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what was before humans and what lies be-
hind them (ma bayn aydihim wa-ma khalfahum,
Q 2:255; 20:110; 21:28; 22:76). God’s unicity
is indicated by the fact that all things that
move on the earth and in the heavens bow
down before him (Q 15:15; 16:49; 22:18;
241415 57:1; 591, 24; 61:1; 62:1; 64:1; see
BOWING AND PROSTRATION) and that his
semblance is the most sublime in the heav-
ens and the earth (Q g0:27). By the same
token, the gods of the unbelievers are said
to be without any power over the heavens
and the earth, nor do they have any share
in them (Q 34:22; 38:10; see POLYTHEISM
AND ATHEISM). Moreover, God is the first
and the last (al-awwal wa-l-akhir), the tran-
scendent and the immanent (al-zahir wa-
l-batin, 9 57:3). God’s omnipotence is
further evident in that he created “the sun
and the moon” (Q 10:5; 13:2; 16:12; 21:33;
22:61, et al.), and made “the day and the
night” an alternation (g 10:6, 67; 13:3;
16:12; 17:12; 23:80; 24445 25:47, 62, et al.),
that he enables people to travel over “land
and sea” (fi [-barr wa-l-baky; @ 10:22; 17:70;
cf. also @ 27:63), that he gives life and
death (g 9:116; 10:31, 56; 23:80; 30:109;
40:68; 44:8; 45:26; 50:43; 53:44; 57:2),
makes happy and morose (Q 53:43), and
that he is the lord of the east and the west
(rabb al-mashriq wa-l-maghrib, @ 26:28; 73:9;
rabbu l-mashriqayn wa-rabb al-maghribayn,

Q 55:17; rabbu l-mashariqg wa-l-magharib,

Q 70:40; wa-lillahi I-mashriq wa-l-maghrib,

Q 2:115, 142).

Pairs of contrasts such as “sky and
earth,” “sun and moon,” “day and night,”
as well as of similar terms such as “fig and
olive” are also encountered in oaths: “I call
to witness the rain-producing sky and the
earth which opens up” (g 86:11-2); “I call
to witness the sun and its early morning
splendor, and the moon as it follows in its
wake, the day when it reveals its radiance,
the night when it covers it over, the heav-

ens and its architecture, the earth and its
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spreading out” (Q 91:1-6); “I call the night
to witness when it covers over, and the day
when it shines in all its glory” (o 92:1-2);
“I call to witness the fig and the olive”

(0 95:1). Idols are described as those who
can neither harm nor profit their worship-
pers (ma la yadurruhu wa-ma la_ yanfa ‘uhu,

Q 22:12; cf. also @ 5:76; 6:71; 10:18, 106;
20:89; 21:66; 25:55; 26172 f.; 94:42; see
IDOLS AND IMAGES).

Contrasting this ephemeral world with
the enduring hereafter serves to admonish
humankind to concentrate on the latter
(see ESCHATOLOGY). “O people, the life of
this world is ephemeral; but enduring is the
abode of the hereafter” (9 40:39); “What-
soever has been given you is the stuff this
life is made of, and (only) its embellish-
ment. What is with your lord is better
and abiding. Will you not understand?”

(0 28:60; cf. also g 8:67; 16:96; 30:7;
33:28-9; 42:20; 57:20).

The contrasting pair of “light and dark-
ness” describes the benefit which the
Prophet and the revelation bring to hu-
mankind: “An apostle who recites before
you the explicating revelations of God that
he may bring those who believe and do the
right out of darkness (q.v.) into light”

(@ 65:11; cf. also @ 14:5); “It is he who sends
down resplendent revelations to his votary,

that he may take you out of darkness into
light” (@ 57:9; cf. also @ 14:1).

Double divine epithets
Double divine epithets occur frequently at
the end of verses, particularly in the longer
stiras. At times, these have little or no rel-
evance to the verses they are attached to;
in other instances the phrases are appro-
priate to the context. Numerous pairs of
terms describing God consist of synonyms,
such as the double epithet al-rahman al-
rahim “most benevolent, ever-merciful” of
the basmala (q.v.) formula which occurs in
five further instances (Q 1:3; 2:163; 27:30;

PAIRS AND PAIRING

41:2; 59:22); “all-forgiving and ever-
merciful” (ghafiir rahim, 9 2:173, 182, 192,
199, 218, 226; 3:31, 129; 4:23, 25, et al.; al-
raim al-ghafur, Q 34:2; al-ghafir dha l-ralima,
Q 18:58; see FORGIVENESS); “all-forgiving
and forbearing” (ghafur halim, @ 2:225, 235;
3:155; 5:101; halim ghafiir, Q 17:44; 35:41);
“all-forgiving and loving” (al-ghafir al-
wadud, 9 85:14); “benign and forgiving”
(‘afurow ghafur, Q 4:43, 99; 22:60); “forgiving
and ever-merciful” (fawwab rahim, Q 4:16,
64; 49:12; cf. 9:104, 118); “compassionate
and ever-merciful” (ra’@f rahim, @ 2:143;
9:117, 128; 167, 47; 22:65; 57:9; 59:10);
“ever-merciful and loving” (rakim wadiid,

Q 11:90); “just and merciful” (al-barr al-
rahim, Q 52:28); “all-knowing, all-wise”
(‘alim hakim, Q 4:11, 17, 26, 92, 104, 111, 170;
8:71, et al.; hakim ‘alim, @ 6:83, 128, 130;
15:25; 27:6; 43:84; 51:30); “all-knowing and
cognizant” (‘alim khabiy, Q 4:35; 31:34; 49:13;
66:3); “all-wise and cognizant” (al-hakim
al-khabiy @ 6:18,73; 34:1); “sublime and
great” ([al-]‘aliyy [al-]kabii; Q 4:34; 22:62;
31:30; 94:23; 40:12); “great and most high”
(al-kabir al-muta‘al, 9 13:9); “sublime and
supreme” (al-‘aliyy al-‘azim, Q 2:255;

42:4); “powerful and mighty” (/al-/qawiyy
[al-]‘aziz, Q 11:66; 22:40, 74; 33:25; 42:10;
57:25; 58:21); “worthy of praise and glory”
(hamid majid, @ 11:73). Moreover, God is
humankind’s only friend and advocate
(walyy shaft; cf. @ 6:51, 70; mawlan nasiy cf.
Q 22:78; waliyy nasiy, cf. Q 4:123, 173; 29:22;
33:17; 42:8, 31; 48:22; see CLIENTS AND
CLIENTAGE; FRIENDS AND FRIENDSHIP;
INTERCESSION).

Other combinations of adjectives refer-
ring to God complement each other, such
as “all-hearing and all-knowing” (/al-/sami‘
[al-]‘alim, @ 2:127, 181, 224, 227; 3:34, 35,
121; 4:148; 5:76; et al.); “all-hearing and
all-seeing” (fal-/sami* [al-]basi; @ 4:58, 134;
17:1; 22:75; 31:28; 40:20, 56; 42:11; 58:1);
“[God is] near and answers” (qarib mujib,

0 11:61); “all-hearing and all-near” (sami*
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qarth, Q 34:50); “judge and all-knowing”
(al-fattah al-‘alim, Q 34:26); “the one and the
omnipotent” (al-wahid al-gahhar Q 15:16;
14:48). Other pair epithets describe dif-
ferent aspects of God, such as “mighty
and all-wise” (/al-/‘aziz [al-]hakim, Q 2:129,
209, 220, 228, 240, 260; 3:6, 18, 62, 126,

et al.); “mighty and all-knowing” (/al-/ ‘azz
[al-]‘alim, @ 6:96; 27:78; 36:38; 40:2; 41:12);
“mighty and worthy of praise” (al-aziz
al-hamid, Q 14:1; 34:6; 85:8); “mighty and
ever-merciful” (/al-/‘aziz [al-]rahim, @ 26:9,
68, 104, 122, 140, 159, 175, 191, 217; 30:5;
32:6; 36:5; 44:42); “mighty and all-forgiv-
ing” ([al-]'aziz [al-[ghafir, Q 35:28; 67:2;
al-‘aziz al-ghaffar, @ 38:66; 39:5; 40:42);
“all-knowing and all-powerful” (/al-/ ‘alim
[al-]qadi; @ 16:70; 30:54; 35:44; 42:50); “all-
knowing and forbearing” (‘alim halim,

Q 22:59; 33:51); “infinite and all-knowing”
(wasi ‘alim, Q 2:115, 247, 261, 268; 5:54;
24:32); “infinite and all-wise” (wast* hakim,
Q 4:130); “responsive to gratitude and
all-knowing” (shakir ‘alim, Q 4:147); “all-
forgiving and rewarding” (ghafur shakar,

Q 35:30, 34; 42:23); “rewarding and for-
bearing” (shakar halim, ¢ 64:17); “benign
and all-powerful” (‘afuww qadi; Q 4:149);
“self-sufficient and forbearing” (ghaniyy
halim, @ 2:263); “self-sufficient and praise-
worthy” (ghaniyy hamid, @ 2:267; 4:131; 14:8;
22:64; 31:12, 26; 57:24; 60:6; 64:6; see
PRAISE); “living self-subsisting (or: sustain-
ing)” (al-hayy al-qayyum, Q 2:255; 3:2); “the
creator and all-knowing” (al-khallag al-‘alim,
Q 15:86; 36:81); “compassionate and all-
wise” (tawwab hakim, Q 24:10); “all-wise and
praiseworthy” (hakim hamid, Q 41:42); “all-
high and all-wise” (‘aliyy hakim, Q 42:51).

Aspects of the number two and uses of dual forms
The Qur’an frequently mentions that God
created pairs of everything — humans,
beasts and even fruits (Q 6:143-4; 13:3;
35:11; 36:36; 42:115 43:12; 51:40; 53:45;
55:52; 75:39; 78:8; see ANIMAL LIFE;
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AGRICULTURE AND VEGETATION); he also
commanded Noah (q.v.) to take a pair of
every species into the ark (q.v;; cf. @ 11:40;
23:27). At the end of days God will create
people a second time: “We created you
from the earth and will revert you back;
and raise you up from it a second time”
(taratan ukhra, @ 20:55; cf. with variations

Q 1034, 34; 21:104; 27:64; 29:19, 20; 30:11,
27; 50:15; 85:13); “They say: ‘O lord, twice
you made us die, and twice you made us
live. We admit our sins (see SIN, MAJOR AND
MINOR). Is there still a way out?’” (Q 40:11).

Those who believe in God and his apostle
are said to receive twice as much of his
bounty and their reward will be dupli-
cated: “What you give on interest to in-
crease (your capital) through other people’s
wealth (see UsURY) does not find increase
with God; yet what you give in alms and
charity (zakat, see ALMSGIVING) with a pure
heart (q.v.), seeking the way of God, will be
doubled” (g 30:39; cf. with variations
Q 2:245, 261, 265; 4:40; 28:54; 34:37; 57:11,
18, 28; 64:17). By the same token, the pun-
ishment of those who commit acts of
shamelessness will be doubled: “O wives of
the Prophet (q.v.), whosoever of you com-
mits an act of clear shamelessness, her
punishment will be doubled. That is easy
for God [to do]. But whoever of you is
obedient to God and his apostle, and does
right, we shall give her reward to her two-
fold; and we have prepared a rich provision
for her” (@ 33:30-1; cf. with variations
Q 9:101; 11:20; 17:75; 25:69). Similarly, the
unbelievers call for those who led them
astray to suffer double punishment: “They
will say: ‘O lord, give him who has brought
this upon us two times more the torment of
hell’” (g 38:61; cf. also g 7:38; 33:68).

The number two also occurs in numerous
legal regulations (see LAW AND THE
QUR’AN). A borrower deficient of mind or
infirm or unable to explain requires two

male witnesses to draw up a debt contract
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(@ 2:282; see DEBT). The same number of
witnesses is proscribed when one dictates
his last will (Q 5:106-7; see INHERITANCE) as
well as in the case of divorce (@ 65:2; see
MARRIAGE AND DIVORCE). Divorce is
revocable two times after pronouncement;
thereafter the husband has either to keep
the wives honorably or part with them in a
decent manner (Q 2:229). Following di-
vorce, mothers should suckle their babies
for a period of two years if both parents
agree on this (Q 2:233; cf. also g 31:14; see
WET-NURSING; FOSTERAGE). Two honor-
able men are required to determine a live-
stock of equivalent value as atonement for
the one who purposely kills game during
pilgrimage (q.v.; Q 5:95; see also HUNTING
AND FISHING). The share of the male child
in inheritance is equivalent to that of two
female children (Q 4:11).

The number two also plays a role in some
of the qur’anic parables such as the par-
able (q.v.) of the two men, one of whom
owns two gardens (Q 18:32-44); the story
of the two gardens of the Sabaeans
(Q 34:15-7; see sHEBA), or the parable of
the two men (Q 16:76). Furthermore, we
have the episode of the two men who
feared God (g 5:23) as well as those pas-
sages where God is said to have made two
bodies of water flow side by side (maraja
l-bakrayn), one fresh and sweet, the other
brine and bitter, and to have placed a bar-
rier (q.v.) between them (cf. @ 25:53; 27:61;
35:12; 55:19 f.; see BARzAKH). The number
two also occurs in the creation account
given in Q 41:9-12, which differs from the
other qur’anic accounts of the creation of
the world in saying that God created the
earth in two days rather than the more
usual six; the creation of firm mountains
and the means of growing food was com-
pleted in four days and the creation of the
seven heavens in two days.

Contrast and dualism feature obviously
throughout ¢ 55. The frequent use of the

PAIRS AND PAIRING

dual has baffled commentators and schol-
ars alike, who often argued that the dual
forms were demanded by the scheme
obtaining there for verse juncture (Nol-
deke, Neue Beitrige, 10; Horovitz, Paradies,
55; Miller, Untersuchungen, 132; see LAN-
GUAGE AND STYLE OF THE QUR’AN;
LITERARY STRUCTURES OF THE QUR’AN).
Wansbrough [gs, 26-7] argued that there
was a “juxtaposition in the canon of two
closely related variant traditions, contami-
nated by recitation in identical contexts or
produced from a single tradition by oral
transmission.” In their respective investiga-
tions of @ 55, Neuwirth (Symmetrie und
Paarbildung) and Abdel Haleem (Context)
have shown that most dual forms are to be
explained by the grammatical context of
the stira (see GRAMMAR AND THE QUR’AN).
The addressees of the challenging question
of the refrain in the dual, for example,
“Which, then, of your lord’s bounties do
you deny?” — which is repeated thirty-one
times throughout the siira — are humans
and jinn (q.v.), introduced in verses 14 and
15 (for the pair of humans and jinn see also
Q 7:38; 32:13; 41:25, 29; 46:18; 72:5-6;
114:6). There are only two dual forms that
are not to be explained by the immediate
context. The use of duals in @ 55:17, “The
lord of the two easts and the two wests,”
refers to the two extreme points on the
horizon where the sun rises in the winter
and in the summer, and where it sets in the
winter and in the summer. As for the dual
form “two gardens” (jannatan, Q 55:46 and
62), which is also not to be explained by
the immediate context, Neuwirth and
Abdel Haleem follow the suggestion of al-
Farra’ (d. 207/822) that the notion of two
gardens represents perfect eternal bliss

(cf. Farra’, Maan, i1, 118).

Verse pairs
Pairs of verses which either together form

complete sentences or can be identified on
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the basis of exact parallelism or strict met-
rical regularity (see RHYMED PROSE) are the
smallest stylistic entities of the Qur’an
(Neuwirth, Studien, 176 f.). Examples of
pairs of verses characterized by strict
parallelism and a metrical regularity are to
be found in oaths (q.v.; @ 81:15-6, 17-8;
86:11-2; 100:4-5), in eschatological scenes
(Q 52:9-10; 70:8-9; 89:21-2; 101:4-5), in
descriptions of the last judgment

(0 89:25-6), and in ethical admonitions

(0 89:17-8, 19-20; see ETHICS AND THE
QUR’AN). Other pairs of verses fulfill only
one function such as metrical regularity or
strict parallelism. In another type of verse
pair the second verse consists of a mere
repetition of the first verse: “Surely with
hardship there is ease. With hardship there
is ease” (Q 94:5-6; cf. also 74:19-20; 75:34-5;
78:4-5; 82:17-8; 102:3-4). Other verse pairs
consist of antitheses: “But no, you prefer
the life of the world. Though the life to
come is better and abiding” (Q 87:16-7; cf.
also Q 51:54-5; 75:20-1; 86:13-4; 91:9-10;
95:4-5). Pairs of verses in which the second
verse repeats or complements a portion of
the first verse are to be classified as syn-
thetic parallelism: “Read in the name of
your lord who created, created man from
an embryo” (Q 96:1-2; cf. also Q 2:149-50,
184-5; 37:20-1; 106:1-2; see¢ BIOLOGY AS THE
CREATION AND STAGES OF LIFE). Numerous
pairs of verses that are characterized by
synthetic parallelism also show grammati-
cal and semantic parallelism: “Some of
them listen to you: But can you make the
deaf hear who do not understand a thing?
Some of them look toward you: But can
you show the blind the way even when they
cannot see?” (Q 10:42-3). Parallel style is
also found within one verse: “Bad women
deserve bad men, and bad men are for bad
women; but good women are for good
men, and good men for good women”

(Q 24:26); “Men should not laugh at other
men, for it may be they are better than
they; and women should not laugh at other
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women, for they may perhaps be better
than they” (Q 49:11; see LAUGHTER;
MOCKERY). Other pairs of verses, although
not characterized by antithetic parallelism
themselves, constitute antithetic parts of
larger groups of verses: “Then he whose
scales [of good deeds] shall weigh heavier
will have a tranquil life. But he whose
scales [of good deeds] are lighter will have
the abyss for an abode” (@ 101:6-9). An
example of an entire stira being character-
ized by parallelism is @ 109: “Say: ‘O you
disbelievers, I do not worship what you
worship, nor do you worship what I wor-
ship. Nor am I a worshiper of what you
worship, nor are you worshipers of what I
worship. To you your way (dinukum), to me
my way (dini)’” (see RELIGION; WORSHIP;
RELIGIOUS PLURALISM AND THE QUR’AN).

Stira-pairs

The Indian Qur’an commentator Amin
Ahsan Islaht (b. 1906), who, like most
twentieth-century Muslim thinkers (see
EXEGESIS OF THE QUR’AN: EARLY MODERN
AND CONTEMPORARY) considers the stras
as organic unities, proposes that most of
the Qur’an consists of “stra-pairs” that
have closely related themes and comple-
ment each other. With this, he further
developed the idea of his teacher, Hamid
al-Din al-Faraht (1863-1930), who had
argued that each sara has a central theme,
called ‘amaud, around which the entire stira
revolves. Islaht holds that only adjacent
stras may form pairs and, given that the
notion of complementarity underlies his
concept of stra-pairs, he identifies several
types of complementarity, such as brevity
and detail, principle and illustration, dif-
ferent types of evidence, difference in
emphasis, premise and conclusion, and
unity of opposites. These pairs are then
said to constitute seven “stra groups” (for
a critical appraisal, cf. Mir, Islaht’s concept
of sura-pairs).

Sabine Schmidtke
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Palms se€¢ DATE PALM; AGRICULTURE AND
VEGETATION

Parable

An illustrative story teaching a lesson. The
word for parable, mathal (pl. amthal, often
used with a form of the verb daraba/

yadribu, “to strike,” “to coin”), occurs nu-
merous times in the Qur’an and evidences

a much broader semantic range than does

PARABLE

the English word “parable.” For Arabic
literature in general, mathal can be trans-
lated by such terms as simile, similitude,
example, parable, allegory, proverb, motto,
apothegm, aphorism, fable and maxim (see
also SIMILES; LITERARY STRUCTURES OF
THE QUR’AN). This range of meaning for
mathal also characterizes other Semitic lan-
guages, e.g. Hebrew mashal; Aramaic matla.
Although mathal generally describes any
item of discourse featuring one object or
event illuminating another (usually) less
tangible reality by comparison, some amthal
in the Qur’an do not involve comparison at
all (e.g. 9 25:8-9; 36:78). Furthermore,
some exegetes have included as amthal sto-
ries involving the supernatural and para-
normal, such as Adam naming the animals
(Q 2:30-4; see ADAM AND EVE; ANIMAL
LIFE), a crow instructing Adam’s son about
the burial of his brother (9 5:27-31; see
CAIN AND ABEL) and Jesus (q.v.) calling
down a table (q.v.) from God (Q 5:112-5).

In their complex of meaning, amthal com-
prise one of the most significant categories
of qur’anic discourse (see FORM AND
STRUCTURE OF THE QUR’AN; LANGUAGE
AND STYLE OF THE QUR’AN). A prophetic
hadtth (tradition) includes amthal among
the five main categories of qur’anic revela-
tion (se¢ REVELATION AND INSPIRATION;
HADITH AND THE QUR’AN). A statement
attributed to ‘Alf b. Abi Talib (q.v;; d. 41/
661) says that sunan, “patterns of behavior”
and amthal comprise a fourth of the Qur’an
(see suNNA). The legal theorist al-Shafi'T
(d. 204,/820) held that valid legal analysis
(ytihad) requires knowledge of the amthal of
the Qur’an (cf. Suyati, ltgan, chap. 63, 1v,
44; se€ LAW AND THE QUR’AN).

Al-Suyatt (d. 911/1505) notes that, for
some, amthal serve to clarify and support
doctrines and laws by making them con-
crete through comparison with known
events and objects in the everyday life of
the receptor (Suyati, ligan, iv, 45). They

assist in giving advice, in motivating and
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restraining behavior, and in reflecting upon
and determining truth by bringing to mind
something that can be pictured and sensed.
The Qur’an insists, however, that only the
knowledgeable will fully grasp their mean-
ing (Q 29:43; s¢¢ KNOWLEDGE AND LEARN-
ING; SCHOLAR).

If parable in its qur'anic context can be
defined to include similitudes (extended
explicit comparisons), example stories (fea-
turing positive or negative characters to be
emulated or avoided), parables (metaphors
extended in a narrative; see METAPHOR;
NARRATIVES) and allegories (featuring a
series of related metaphors), then the fol-
lowing amthal can be classified as parables:
the fire [at night] (g 2:17; see FIRE); the
downpour (@ 2:19); the deaf, dumb, and
blind (Q 2:171; see SEEING AND HEARING;
VISION AND BLINDNESS; HEARING AND
DEAFNESS); the sprouting seed (g 2:261); the
rock with thin soil (9 2:264); the hilltop
garden (Q 2:265; see GARDENS); the freezing
wind (Q $:117; see AIR AND WIND); the pant-
ing dog (q.v.; Q 7:176); the harvested bounty
(Q 10:24; see GRACE; BLESSING; SUSTE-
NANCE; AGRICULTURE AND VEGETATION);
senses: dead and alive (Q 11:24); the futile
reach (g 13:14); the smelting foam (Q 13:17);
the good and the corrupt trees (Q 14:24-7);
the slave and the free man (Q 16:75; see
SLAVES AND SLAVERY); the mute slave and
the just master (Q 16:76; see JUSTIGE AND
INJUSTICE); the complacent town (Q 16:112;
see PUNISHMENT STORIES); the man with
two gardens (Q 18:32-44); the water and
vegetation (Q 18:45); the light (q.v.) of God
(0 24:95; treated allegorically by exegetes);
the desert mirage (Q 24:39); the darkness
on the sea (Q 24:40); the spider’s (q.v.)
house (9 29:41); the master and his slaves
(0 30:28); stark contrasts (Q 35:19-22; see
PAIRS AND PAIRING); the unbelieving town
(0 36:13-29); the slave with several masters
(@ 39:29); the verdure that withers
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(Q 57:20); the upright crops (g 48:29); the
book-laden donkey (@ 62:5); and the
blighted garden (Q 68:17-34).

The most significant narrative parables
include “the man with two gardens,” “the
unbelieving town” and “the blighted gar-
den.” Each occupies a prominent place in
its respective stra. The first (Q 18:32-44) is
clearly identified as a mathal. God provides
one of two men with two prosperous gar-
dens supplied with abundant water. The
fortunate man turns greedy and brags to
his apparently landless colleague about his
garden’s produce, exuding confidence that
his future is secure. He fears neither God
nor the last judgment (q.v.; see also PIETY;
FEAR). The other man, who professes never
to have associated anything with God,
warns him that his arrogance (q.v.)
amounts to unbelief (see BELIEF AND
UNBELIEF; GRATITUDE AND INGRATITUDE).
Though poor in this world, this good man
will receive God’s reward in the next (see
REWARD AND PUNISHMENT). He warns his
wealthy counterpart that his gardens could
be destroyed. When the gardens are sud-
denly destroyed, the hand-wringing pro-
prietor expresses regret that he trusted in
anything but God. The moral of the tale
becomes explicit in Q 18:46: “Wealth (q.v.)
and sons (see CHILDREN) are the adorn-
ment of the present world; but the abiding
things, the deeds of righteousness (see
GOOD DEEDS), are better with God in re-
ward, and better in hope.” Al-Suhayli
(d. 581/1185) transmitted a tradition in
which the historical details of this story are
given, including the names of the two
men, Tamlikha and Fags (Suhaylt, 7a 7
185).

The “unbelieving town” (@ 36:13-29) also
starts out as a clearly labeled mathal. The
people of a city reject the messengers (see
MESSENGER) God sends, saying they are

simply citizens like themselves and not
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prophets (see PROPHETS AND PROPHET-
HooD). The people associate an evil omen
with the messengers and threaten to stone
them (see PORTENTS; FORETELLING). An
obedient citizen from the margins of the
city comes and affirms the mission of the
messengers. He urges the people of the
city to obey their message since the mes-
sengers serve without reward and have
received God’s guidance (see OBEDIENCE;
ASTRAY). He then rehearses his own good
fortune in believing in the one God. He
enters paradise (q.v.) praying for his people
(see INTERCESSION; PRAYER). The city ends
in destruction while the thematic unit con-
taining the parable ends with God’s lam-
entation over the people’s rejection of his
messengers (Q 36:30-2). Two traditions
connect this parable with the city of
Antioch and name the three messengers.
One tradition makes the messengers dis-
ciples of Jesus: Simon, John and Paul (see
APOSTLE). It names the obedient citizen
Habib and reports that he was stoned to
death (see STONING).

While “the blighted garden” (o 68:17-34)
is not specifically designated a mathal, its
comparison is explicit: God has tried
Muhammad’s opponents as he tried “the
people of the garden” (@ 68:17). These
people confidently resolve to get up in the
morning and harvest their garden, resolv-
ing to leave nothing for the poor (see
POVERTY AND THE POOR). But when they
approach their garden, they find it dev-
astated. A just person among them chides
the others for not praising God (see PRAISE;
LAUDATION; GLORIFICATION OF GOD).
They respond by confessing their guilt and
blaming each other. In the end they ex-
press hope for a restoration of an even bet-
ter garden from God. The thematic unit
containing the parable concludes with
Q 68:34, “Surely for the godfearing shall be
the gardens of bliss with their lord.”

PARABLE

Exegetes have cited reports that the garden
actually existed in Yemen (q.v.).

Some typical features of qur’anic par-
ables follow. The truths they illustrate are
usually stated explicitly. Taken largely from
the agricultural and commercial worlds of
seventh-century Arabia, they tend to be
related by exegetes to historical events (see
HISTORY AND THE QUR’AN). Many are
based on natural phenomena (see NATURE
As s1GNs). Their themes include justice and
communal responsibility (see JUSTICGE AND
INJUSTICE; COMMUNITY AND SOCIETY IN
THE QUR’AN), the proper stewardship of
wealth (see PROPERTY), the protection
of the disadvantaged, the fleeting nature
of this world’s blessings, the certainty of
divine judgment, and the importance of
acknowledging the oneness and sover-
eignty of God. God is a prominent player
in most of the parables and they frequently
stress the oneness of God (see GOD AND HIS
ATTRIBUTES) — even when it is not the

main point of the comparison.
A.H. Mathias Zahniser
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POLEMIC AND POLEMICAL LANGUAGE

Paradise

The abode of the souls of the righteous
after their death, heaven; also, the garden
of Eden. In the Qur’an, descriptions of the
hereafter appear in relation to the arrival
of a day, “the hour” (al-sa‘a), “reckoning
day” (yawm al-hisab), “the day of judg-
ment” (yawm al-din), “the last day” (al-yawm
al-akhir), or “the day of resurrection”
(yawm al-qiyama), in which every individual
1s resurrected and has to face up to his or
her deeds and be judged accordingly

(@ 52:21, “... Every man shall be pledged
for what he earned...”). The descriptions
of heaven and hell, which are very often
adduced as opposites, are interwoven with
descriptions of deeds that lead to reward
or punishment; together they contribute to
an understanding of the way divine provi-
dence operates: the righteous are rewarded
and directed to the good abode, while the
evil doers are punished and find themselves
tortured in hell. All will happen when “the
day” or, “the hour,” comes (Q 19:75-6;
79:35-41; and more; see GOOD DEEDS; EVIL
DEEDS; REWARD AND PUNISHMENT; LAST
JUDGMENT).

The hereafter is portrayed in the Qur’an
as an eternal physical abode (see ETER-
NITY), and its permanent dwellers are pre-
sented as living, sensible human beings.
The descriptions use worldly concepts, of
the kind that can be readily understood by
humans. These, among more general as-
pects related to Islamic eschatology (q.v.),
are partially found in general books about
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Islam or in the few studies dedicated to the
subject. They are widely described in early
Islamic sources, either in the form of
hadiths, dreams or theological and mystical
inquiries (see THEOLOGY AND THE QUR’AN;
sUFISM AND THE QUR’AN). The following
survey, however, is limited to the Qur’an
and focuses on the qur’anic verses that treat
the blessed part of the hereafter. Emphasis
has been put on philological aspects insofar
as the image of the qur’anic paradise is
depicted through its names. The edifying
purpose of the heavenly delights is rep-
resented by listing the groups that will re-
side in paradise, the deeds that lead their
performers to the ultimate bliss and the
pleasures bestowed upon the blessed.
Following these lines, no comparison has
been made between the Meccan and
Medinan siiras (see CHRONOLOGY AND THE
QUR’AN).

The names of the gardens
Janna: In the Qur’an the term used most
frequently for paradise is janna (cf. the
Hebrew gan, Gen 2:8: “And the lord God
planted a garden /gan/ in Eden”; see also
Katsh, Fudaism, 34, especially note 2). The
word janna means literally garden (q.v.) and
Muslim philologists and commentators
treated it as an Arabic word, derived from
the root j-n-n, which means “to cover, to
conceal, to protect.” Al-Raghib al-Isfahant
(fl. early fifth /eleventh cent.; Mufradat, 204)
defines janna as any garden, the trees of
which hide the soil (a similar explanation is
offered by Abtu 1-Walid Marwan Ibn Janah
[d. 441/1050] in Sepher Haschoraschim, 96).
Al-Raghib al-Isfahant further suggests that
the word janna was chosen to indicate para-
dise either because it resembles worldly
gardens or because its bliss is hidden from
people’s eyes, as stated in g g2:17: “No soul
knows what comfort is laid up for them
secretly, as a recompense for that they were

doing” (Arberry, ii, 18). The word janna
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also appears in the Qur’an with reference
to the primordial garden, the dwelling
place of Adam (Q 2:35; see ADAM AND EVE)
and also in the meaning of a worldly gar-
den (Q 2:264-5).

Although most commonly used (over
eighty times), janna is not the only word in
the Qur’an that conveys the idea of para-
dise. Its plural form, jannat, appears over
forty times, of which about half occur in
combination with other terms: jannat ‘adn
(six times), jannat al-na 7m (seven times),

Jannat firdaws/al-firdaws (once each),
Jannat/jannat al-ma’wa (once each). Other
words presented in the commentaries as
indicating paradise are dar al-salam (twice),
dar/jannat al-khuld (once each), dar al-
mugama (once), magam amin (once), maq ‘ad
al-sidq (once), dar al-mutlagin (once), dar al-
qarar (once), tiba (once), Uliyyin/ iliyyin
(once each), rawda/rawdat jannat (once
each), husna (four times), as well as numer-
ous verses in which al-dar al-akhira/al-akhira
1s interpreted to mean paradise. This
variety of names underlies the numerous
traditions presented in the exegetical lit-
erature concerning the different facets of
paradise.

Firdaws: According to words ascribed to
al-Farra’ (d. 207/822), firdaws is an Arabic
word (quoted in JawharT [d. 398 /1007],
Sthah, 1ii, 959; cf. Taj al-‘aris, viii, 392). This
1s, however, an exceptional opinion. The
commentaries on Q 18:107 focus on the
foreign origin of the name, which means
garden in Greek or Syriac (Suyatt, Durs
iv, 279; Taj al-‘aras, viii, 392), and Ibn
Janah (Sepher Haschoraschim, 419) connects
it with the Hebrew pardes (see FOREIGN
VOCABULARY). Various commentaries also
present a prophetic tradition, according to
which the janna consists of a hundred lev-
els, among which the firdaws is the best.
God’s throne (see THRONE OF GOD) is situ-
ated above the firdaws and from it spurt the

rivers of paradise (Tabari, Tafsi; xvi, 30;
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Qurtubt, Jami' xi, 68; Suyutt, Dur; v, 279;
and see Zaghlul, Mawsii ‘a, ii1, 363; 1v, 514).
Another prophetic tradition states that the
Jirdaws consists of four gardens, two made
of gold and two of silver (Tabari, Tafsu;
xvi, 30; cf. Zaghlal, Mawsi‘a, iv, 502, and
the commentaries on @ 55:62 mentioned
below).

‘Adn: The biblical name Eden (Gen 2) is
treated in Islamic sources as deriving from
the root ~d-n, which means “to be firmly
established and have a long duration”
(al-Raghib al-Isfahant, Mufradat, 553; cf.
Qurtubt, fami| x, 496; Ibn Qayyim al-
Jawziyya, Hadi l-arwah, 142; see also the
detailed study of ‘adn in the meaning of a
mineral /ma‘dan] in Tamari, Iconotextual
studies, chaps. 1 and 2). The plural form
(jannat ‘adn) is used to indicate width
(Qurtubi, Jam:| x, 396). Fakhr al-Din al-
Razi (d. 606/1210; Tafsii; xx, 25, ad Q 16:31)
says that jannat denotes the palaces and the
gardens, whereas ‘adn conveys its eternity.
Commentaries on Q 13:24 cite a prophetic
tradition proclaiming that in the janna
there is a palace, the name of which is ‘adn.
It is surrounded by towers and meadows,
and has five thousand (or ten thousand)
doors. Each door opens onto five thousand
gardens (or twenty-five thousand beautiful
women), and only prophets (see PROPHETS
AND PROPHETHOOD), righteous people,
martyrs (q.v.; shuhada’; see also WITNESSING
AND TESTIFYING) and upright imams (see
MAM) are allowed to enter it (Qurtubr,
Jami| ix, g11; Suytt, Dury iv, 65). As
stated about the firdaws, ‘adn is also defined
as the center of the janna (Qurtubt, Fam:'
iX, 311; X, 396; Suyatt, Durr, iv, 65; cf.
Zaghlal, Mawsi ‘a, iv, 502). Other verses
that mention ‘adn emphasize the luxuries
it offers. @ 18:31, for example, reads:
“Those — theirs shall be gardens of Eden,
underneath which rivers flow; therein they
shall be adorned with bracelets of gold
(q-v.), and they shall be robed in green
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garments of silk (q.v.) and brocade, therein
reclining upon couches — O, how excel-
lent a reward! and O, how fair a resting
place!”

Llliyyan/ illiyym (@ 8:18-21): Most com-
mentaries deal with the location of the
Wliyyan, and combine it with the basic
meaning of the root of the word, namely
height and glory. Thus %iyyan appears as
lofty degrees surrounded by glory; as the
seventh heaven (see HEAVEN AND SKY),
where the souls of the believers stay; as
the lotus tree in the seventh heaven (see
ASCENSION; AGRICULTURE AND VEGETA-
TION); as a green chrysolite tablet contain-
ing the deeds of people that hangs beneath
the throne; as the most elevated place, the
dwellers of which can be seen only as spar-
kling stars up in the sky; as the residence of
the angels (see ANGEL), or the celestial host
(Tabarst, Mgma, xxx, 71; Qurtubt, fam:'
xix, 262-g). Other terms derived from the
same root that indicate high degrees in
paradise are al-dargjat al-‘ula (Q 20:75) and

Janna ‘aliya (Q 69:22; 88:10).

Jannat/fannat al-ma’wa, “garden/s of the
refuge”: the abode of Gabriel (q.v.; Jibril)
and the angels, or of the souls of the
shuhada’ (both in Wahidt, Wasit, iv, 198, ad
Q 53:15), or of green birds that contain
the souls of the shuhada’ (Ibn Qayyim al-
Jawziyya, Hadi l-arwah, 142), or yet, the
residing place of the believers in general
(Wahidt, Wasit, 111, 454, ad Q g2:19; see
BELIEF AND UNBELIEF). Nothing is said
about its location.

Dar al-salam (@ 6:127; 10:25): the abode
(dar) of everlasting security and soundness
(salama), or the janna (= dar) of God, salam
being one of God’s names (see GOD AND
HIS ATTRIBUTES; PEACE), derived from his
immunity from any kind of evil (Wahidr,
Wasit, 11, g22; cf. al-Raghib al-Isfahani,
Mufradat, 421-2; Ibn Qayyim al-Jawziyya,
Hadr l-arwah, 142; see GOOD AND EVIL).

Similar is the meaning given to the term
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magam amin (Q 44:51), presented as the
future dwelling of the righteous, and
interpreted to mean the eternal world of
security and immunity from fear (q.v.) and
death (Muqatil, 7afs#; iii, 825; cf. Ibn
Qayyim al-Jawziyya, Hadr l-arwah, 145-6;
see HOUSE, DOMESTIC AND DIVINE).

Dar al-khuld occurs in @ 41:28 in the
meaning of hell (see HELL AND HELLFIRE),
whereas jannat al-khuld is mentioned in
0 25:15 in the meaning of paradise, both
aiming at an eternal existence. Muqatil
(d. 150/767) gives the same meaning to dar
al-mugama (Q 35:35). He defines the latter as
dar al-khulid, the place where people stay
forever (Mugqatil, Zafsu; iii, 558; cf. Ibn
Qayyim al-Jawziyya, Hadi l-arwakh, 141).

Maq‘ad al-sidq (Q 54:55), the place of
goodness promised to the righteous: Ibn
Qayyim al-Jawziyya (d. 751/1350; Hadr
l~arwah, 146-7) considers it, as well as the
term gadam al-sidg (Q 10:2), as one of the
names of paradise.

Jannat/jannat na‘im/al-na tm: The name
conveys the variety of pleasures (ni‘am)
offered in paradise (Ibn Qayyim al-
Jawziyya, Hadr l-arwah, 145; see BLESSING).
The commentaries that deal with the term
concentrate mainly on the issue of com-
pensation. Fakhr al-Din al-Raz1 (7afsi; xxii,
49, ad 9 5:65) deals with two kinds of hap-
piness (see JOY AND MISERY). One is the
removal of sins (see SIN, MAJOR AND
MINOR; REPENTANCE AND PENANCE) and
the other is the bestowal of reward. Na %m,
in al-Razt’s opinion, is to be understood as
the latter. In several cases na um is identified
with firdaws (for example, Wahidt, Wasi, iii,
356, ad @ 26:85).

Dar al-akhira appears mostly in contrast
with the present world (al-dunya). @ 40:39
juxtaposes the transience of the present
world with the stability of the hereafter
(al-akhira), and defines the latter as dar al-
qarar. Q 16:30-1 mentions dar al-akhira to-

gether with dar al-muttagin and jannat ‘adn,
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and @ 29:64 defines it as the abode of life
(q.v.; hayawan), meaning either the abode of
eternal life, or the eternal abode (Wahidi,
Wasit, i1, 425-6; cf. Ibn Qayyim al-
Jawziyya, Hadi l-arwah, 144,).

Tuba (@ 13:29): A common tradition, cited
by most commentators, states that {@ba is a
tree in janna (Wahidr, Wasit, iii, 15, 16;
Jawharti, Sihah, 1, 173; cf. Zaghlal, Mawsa a,
iii, 360). An attempt to show a foreign ori-
gin may explain the statement that fiba
means janna in the Ethiopian/Indian lan-
guage (Wahidi, Wasi, iii, 16; Suyttt, Dur
1y, 67). Other explanations, however, treat
tuba as an Arabic word, meaning good, the
eternal ultimate stage in janna (al-Raghib
al-Isfahant, Mufradat, 528; Taj al-‘aris, ii,
189; for the usage of faba in Persian poetry,
see Schimmel, Celestial garden, 18-9).

(Al-)husna is often interpreted to mean
Janna (for example Wahidi, Wasi, 1i, 104,
544; 1i1, 18, 68, ad Q 4:95; 10:26; 15:18;
16:62), but also as the ultimate good and as
the vision of God (7@ al-‘aras, xvii, 142; see
FACE OF GOD).

The number of the gardens
Q 55:46 mentions two gardens awaiting
those who fear God. The commentators
offer several ways to distinguish one gar-
den from another. Al-Qurtubi (d. 671/1272;
Jami xvii, 177) cites the following explana-
tions: one garden was created especially for
the individual, the other was inherited; one
garden is for the destined, the other for his
wives (see MARRIAGE AND DIVORCE); one
garden is his home, the other his garden;
one has the lower palaces, the other the
upper ones. Abta Hayyan (d. 745/1344;
Bahy;, x, 67) adduces similar ideas, among
which he suggests that one garden is for
those who obey God (see 0BEDIENCE), the
other for those who refrain from sin; one is
for the jinn (q.v.), the other for people. Al-
Tabarst (d. 548/1154; Majma’, vi, 101) men-
tions one garden inside the palace and
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another outside. Al-Suyat1 (d. 911/1505;
Dury; vi, 163) presents a prophetic tradition,
according to which both gardens reach the
width of a hundred years walking distance
(cf. @ 3:133, which compares the width of
the janna to that of heaven and earth; for
Jewish parallels see Katsh, Judaism, 214),
and both gardens have fruitful trees, flow-
ing rivers, and wonderful fragrances. Al-
Wahidi (d. 468 /1076; Wasit, v, 225) cites
al-Dahhak as saying that one garden is for
the believers who worshiped God secretly
and the other for those who worshiped him
openly. Verse 62 of the same stira (Q 55)
also mentions two gardens. Most commen-
taries refer to these two as additional gar-
dens, assuming altogether the existence of
four gardens: two gardens of trees and two
of plants and seeds; two gardens for the
“foremost in the race” (sabigin) and “those
brought near” (al-mugarrabin), two for the
“people of the right hand” (ashab al-yamin;
see LEFT HAND AND RIGHT HAND); the first
two (v 46) are ‘adn and naim, the other pair
(v 62) the firdaws and dar al-ma’wa; the first
two are of gold and silver, the others are of
sapphire and emerald (Qurtubi, fami' xvii,
183-4; cf. Tabart, Tafsz; xvii, 89-91; Suya,
Dur; vi, 161-3; for a stylistic analysis of
these verses, see Noldeke, Koran, 45;
Schimmel, Celestial garden, 17-8; Abdel
Haleem, Context, 89-93).

The inhabitants of paradise
Strat al-Wagi‘a (“The Event,” 9 56),
which describes the day of resurrection
(q-v.), mentions three groups of people as
the future inhabitants of paradise: (1) “the
people of the right hand” (ashab al-may-
mana, Q 56:8), who are more commonly
referred to as ashab al-yamin (Q 56:27, 38,
90, 91; cf. The Babylonian Talmud, Tractate
Shabat, 63a); (2) “the foremost in the race”
(al-sabigan, o 56:10); and (3) “those brought
near” (al-muqarraban, Q 56:11).

Ashab al-yamin/al-maymana: Q 56:28-38
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give a picturesque description of the re-
wards awaiting the ashab al-yamin: “Mid
thornless lote-trees and serried acacias,
and spreading shade and outpoured
waters, and fruits abounding unfailing,
unforbidden, and upraised couches, per-
fectly we formed them, perfect, and we
made them spotless virgins, chastely amo-
rous, like of age for the companions of the
right hand.” The commentaries explain
their name in three ways: those who, on
the day of judgment, will receive the re-
cord of their deeds in their right hand (cf.
Q 17:71; 69:19; 84:7; see BOOK), those who
are strong, and those whose belief 1s il-
luminated by the light of God (all in Razi,
Tafst; xxix, 143, 163).

Al-sabigin: ¢ 9:100 reads: “And the out-
strippers (sabigin), the first of the emi-
grants and the helpers (see EMIGRANTS AND
HELPERS), and those who followed them in
good doing, God will be well pleased with
them and they are well pleased with him;
and he has prepared for them gardens un-
derneath which rivers flow therein to dwell
forever and ever.” The common identifica-
tions of the sabigin, adduced in the com-
mentaries, are of two kinds: those who
lived prior to the arrival of Muhammad
(Razi, Tafsi; xxix, 149) and those who con-
tributed to Islam in its first stages. Among
the latter, the following are mentioned:
those who prayed toward both ¢iblas (see
QIBLA), those who participated in Badr
(q.v.), those who took part in Hudaybiya
(q.v.) or, more generally, those who lived
during Muhammad’s lifetime (all in
Wahidi, Wasit, ii, 520). Fakhr al-Din al-
Razi, who prefers to identify the sabigin as
those who performed the emigration (q.v.)
with Muhammad, states that the sabigan are
the most elevated in paradise (Razi, Zafsu;
xvi, 172, ad @ 9:100). In his commentary on
Q 56:10-1, al-Razi (Tafsi; xxix, 147) defines
the sabigin as the most exalted among the

mugarrabin, higher than ashab al-yamin, the
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most elevated among the muttagan (ibid.,
148), and those who will reach paradise
without judgment (ibid., 144).

Mugarraban: in @ 3:45 Jesus (q.v.; Isa) is
considered one of the mugarraban. In
Q 4:172 the angels are the mugarrabin, while
in Q 56:10-26 the mugarrabun are identified
as sabiqin, and the description of the re-
wards bestowed upon them seems the most
highly detailed in the Qur’an: “In the gar-
dens of delight ... upon close-wrought
couches reclining upon them, set face to
face, immortal youths going round about
them with goblets, and ewers, and a cup
from a spring (see GUPS AND VESSELS), NO
brows throbbing, no intoxication (see
INTOXICANTS; WINE), and such fruits as
they shall choose, and such flesh of fowl as
they desire, and wide-eyes houris (q.v.) as
the likeness of hidden pearls, a recompense
for that they labored. Therein they shall
hear no idle talk (see cossip), no cause of
sin, only the saying peace.”

Other verses promise heavenly delights to
additional groups: Two groups often men-
tioned (over fifty times each), are (1) “the
godfearing” (al-muttagin/alladhina ttaqi)
and (2) “those who believed and performed
righteous deeds” (alladhina amani wa-‘amili
l-salihat; for detailed descriptions of the
bliss bestowed upon each of the groups see
Q 44:51-7 and Q 2:25 respectively). Also
mentioned are “the inhabitants of para-
dise” (ashab al-janna, over ten times; see e.g.
Q 2:82; 10:26), and the “pious” (abray; six
times; see PIETY).

Deeds that lead their performers to paradise
The general term “righteous deeds”
(salihat) is mentioned about sixty times in
the Qur’an, always as a guarantee to entry
into paradise. Q 4:122-4 read: “But those
that believe, and do deeds of righteousness,
them we shall admit to gardens under-
neath which rivers flow, therein dwelling

for ever and ever ... and whosoever does
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deeds of righteousness, be it male or fe-
male (see GENDER), believing — they shall
enter paradise ...” (cf. @ 3:195, and see also
the description of the mu minin in g 8:2-4).
Q 7:157-8, among other verses, emphasize
the belief in God and his messenger as a
guarantee of prosperity. Q 2:112 restricts
good fate to “those who submit their will to
God,” namely Muslims, and implicitly
excludes Jews and Christians from being
potential dwellers in paradise (see JEWS
AND JUDAISM; CHRISTIANS AND CHRISTIAN-
ITY). Q 13:20-3 and Q 70:22-35 mention a
list of conditions, the fulfillment of which
is necessary to gain entry into paradise.
Other verses focus on particular deeds that
ensure reaching paradise, such as praying
(Q 2:277; 4:162; 27:3; see PRAYER), almsgiv-
ing (q.v.; Q 3:134; 27:3), belief in the last
day (@ 58:22; 65:2), fear of the last day

(@ 76:10), obedience (Q 3:132; 4:13), grati-
tude (Q 3:144; see GRATITUDE AND INGRA-
TITUDE), patience (Q 76:12; see TRUST AND
PATIENCE; TRIAL), restraint of rage and
forgiving the evil of other people (Q 3:134;
see ANGER; FORGIVENESS), fulfillment of
vows (Q 76:7; see VOW; BREAKING TRUSTS
AND CONTRACTS; CONTRACTS AND
ALLIANCES), support of the needy (Q 76:8;
see POVERTY AND THE POOR), participation
in the emigration (hyra, Q 3:195), in Huday-
biya (cf. @ 48:18), and in jihad (q.v; i.e.

Q 2:218; 3:195; 4:95; 8:74; 9:20; 61:11-2).

Rewards in paradise
The bliss bestowed upon the dwellers of
paradise may be divided into two types:
sensual pleasures and spiritual ones.
Spiritual pleasures: Here one can find gen-

eral expressions, such as God’s pleasure
(ridwan, 9 9:15; for the personification of
ridwan in Persian poetry to mean the
heavenly doorkeeper of paradise, see
Schimmel, Celestial garden, 16-8; see
PERSIAN LITERATURE AND THE QUR’AN),

forgiveness (Q 3:136), acquittal of evil deeds
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(Q 3:195; 48:5), divine protection from the
evil day (cf. @ 76:11), praise of God (see
LAUDATION; PRAISE) and greetings of
peace (Q 10:9-11; cf. 56:26). @ 10:26
promises al-husna and ziyada “to the good-
doers” (lilladhina ahsani). Al-husna is inter-
preted to mean paradise and ziyada is
interpreted to mean looking at God’s face
(al-Raghib al-Isfahani, Mufradat, 386;
Wahidr, Wasit, ii, 344-5; Suyutt, Durs; iii,
331-2). The ability to look at the face of the
lord can be drawn from additional verses.
Q 83:15 proclaims that those who do not
believe will be “veiled from their lord.” In
the commentaries on this verse several tra-
ditions are adduced to indicate that if veil-
ing is a sign of divine anger, unveiling,
namely the permission to see God, is a sign
of divine contentment (Wahidt, Wasi, iv,
446; see VEIL). A more straightforward
verse is Q 75:22-3: “Upon that day (resur-
rection day) faces shall be radiant, gazing
upon their lord.” (The issue of permission
to see God became controversial and was
widely discussed in theological and mysti-
cal circles; see Ibn Qayyim al-Jawziyya,
Hadi l-arwah, 402-77; Ajuri, Tasdig;
Gimaret, Ru’yat Allah; Baljon, “To seek
the face of God,’ 254-66; Schimmel,
Deciphering, 238.) Further aspects of spiri-
tual pleasures can be drawn from the
verses that deal with the fate that awaits
the martyrs (shuhada’): “Count not those
who were slain in God’s way as dead (see
PATH OR WAY; EXPEDITIONS AND BATTLES;
FIGHTING), but rather living with their lord,
by him provided, rejoicing in the bounty
that God has given them, and joyful in
those who remain behind and have not
joined them, because no fear shall be on
them, neither shall they sorrow, joyful in
blessing and bounty from God....”

Sensual pleasures: The most frequently
mentioned reward (over fifty times) focuses
on rivers flowing beneath gardens. g 47:15

describes four rivers flowing in paradise:
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“... Rivers of water unstaling, rivers of
milk (q.v.) unchanging in flavor, and rivers
of wine — a delight to the drinkers, rivers,
too, of honey (q.v.) purified....” (Schimmel,
Celestial garden, 15, points out that “The
idea of the four rivers which flow through
Paradise may have helped late architects to
conceive the canals as they flow through
the gardens of Iran and Mughal India, for
it was said by the court poets of this time
that every part of the royal garden was in
some way a similitude of Paradise.” See
also Tamari, leonotextual studies, chap. 3.)

Thoroughly studied, but also criticized in
non-Islamic circles, is the topic of the
women granted the faithful as a celestial
reward in the qur’anic paradise (see the
bibliographical references mentioned in
the notes of Wendell, Denizens of para-
dise). Compared to the carnal, sensuous,
highly detailed descriptions of women
awaiting the righteous adduced in hadith
literature, the qur’anic text is restrained
(see HADITH AND THE QUR’AN). It mentions
purified women (azwaj mutahhara, Q 2:25;
3:15; 4:57), “wide-eyed houris” (/bi-/har in,
Q 44:54; 52:20; 56:22; but see the exegesis
of these verses for the various understand-
ings of the phrase), maidens with swelling
breasts, equal in age (kawa b atraban,

Q 78:33) and amorous virgins equal in age
(abkar ‘wruban atraban, Q 56:96-7).

Other rewards that await one in heaven
are young boys serving wine (wildan
mukhalladin, Q 56:17; 76:19; ghilman,

Q 52:24), sofas to lean against (surus

Q 15:47; 37:44; 43:34; 52:20; 56:15; 88:13;
Jurush, Q 55:54; 56:94; al-ara’ik, @ 18:31;
36:56; 76:13; rafraf; Q 55:76), green gar-
ments of silk and brocade (g 18:31; 76:21),
gold /silver bracelets (Q 18:31; 22:23; 35:33;
76:21), fruit (thamara, @ 2:25; fakiha, 9 36:57;
38:51; 431735 44:55; 52:22; 55:11, 52, 68;
56:20, 32; 80:31; fawakih, Q 37:42; 77:42,
especially dates and grapes; see DATE

pPALM), wine that does not intoxicate (khams,
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Q 47:15; ka’s, Q 37:45; 52:23; 56:18; 76:17;
78:34; sharab, Q 38:51; 76:21), vessels of
silver and goblets of crystal (g 76:15),
plates/trays of gold (9 43:71), pleasant
weather (@ 76:13), shade (Q 4:57; 36:56;
56:30; 76:14; 77:41), provision (112¢, Q 37:41;
65:11; cf. 40:40), palaces (Q 25:10), and
whatever the souls desire and in which the
eyes delight (@ 43:71; cf. 50:35). Such
pleasures and those like them are often
defined as “[the great] triumph” ( fawz,

Q 4:13; 5:119; 9:72, 89, 100; 45:30; 48:5;
57:12; 61:12; 64:9; 85:11), mostly with
emphasis on their eternal existence.

These heavenly delights became an issue
that has often been used for polemical pur-
poses against Islam. These descriptions
“angered theologians for centuries ... the
large-eyed virgins, the luscious fruits and
drinks, the green couches and the like
seemed too worldly to most non-Muslim
critics” (Schimmel, Deciphering, 238, espe-
cially note 44). The following words, as-
cribed to the so-called ‘Abd al-Masth
al-Kindf (probably third/ninth cent.),
may give an idea about the nature of the
non-Muslim reaction: “All these [descrip-
tions of paradise in the Qur’an] suit only
stupid, ignorant and simple-minded peo-
ple, who are inexperienced and unfamiliar
with reading texts and understanding old
traditions, and who are just a rabble of
rough Bedouins accustomed to eating des-
ert lizards and chameleons” (cited in
Sadan, Identity and inimitability, 338, from
al-Kindr’s book, which, “transcribed by
Jews into Hebrew characters and trans-
lated from Arabic into Latin, taught the
Spanish Christians how to fight Islam in
the most vigorous and harsh way”; see also
notes 12 and 39).

Conclusion
Although comparison between the Meccan
and Medinan stras appears as one of the

central features in the examination of
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the Qur’an, as it relates to paradisiacal
descriptions, such a comparison seems
superfluous. The components that com-
prise the descriptions of paradise of both
periods are similar, and even though the
issue of the last day is less prominent in the
stras of Medina (q.v.), one common con-
cept underlies all the descriptions. This is
the idea of a direct proportion between
deeds and rewards that furnishes the
eschatological status of the individual. It
can be considered the leitmotiv of all the
celestial descriptions found in the Qur’an
and the key to understanding the spirit of
Islam.

Leah Kinberg
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most prominent studies of the first half of the
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twentieth century that deal with the qur’anic
paradise, such as those of J. Horovitz, E. Ber-
thels, D. Kiinstlinger, and E. Beck).

Parchment see WRITING AND WRITING

MATERIALS; SHEETS; SCROLLS

Pardon see rorciveness

Parents

Those who beget or bring forth children.
Terms designating “parents” in the Qur’an
are walidani and abawani, respectively the
dual form of walid, “father, one who begets
a child” (the passive al-mawlid lahu indi-
cates “to whom the child is borne”; walida,
“mother, one who brings forth a child,”
appears in both the singular and the plural;
umm/ummahat also designate “mother”),
and the dual form of ab, “father” (the sin-
gular means “nurturer,” see Robertson-
Smith, Rinship and marriage, 142; Lane, 10;
in certain verses the plural @ba’ means
“ancestors”).

Natural aspects of parenthood are par-
ticularly identified throughout the Qur’an
with maternal functions, pregnancy, giving
birth (q.v.), breastfeeding and weaning (e.g.
Q 16:78; 39:6; 53:32; 58:2; see also BIoLOGY
AS THE CREATION AND STAGES OF LIFE).

Q 2:232-3 calls upon divorced mothers to
fulfill their natural role as nurses whereas
the role of fathers is limited to supplying
the nursing mother and the nursling with
economic support (see LACTATION;
MAINTENANCE AND UPKEEP). Moreover,
maternal emotions of love (q.v.) and
solicitude find emphatic expression in the
qur’anic story of Moses (q.v.; @ 28:7-13;
20:38-40; cf. Stowasser, Women, 57-8;
Giladi, Infants, 14-5). In two verses, Q 7:150
and 20:94, Aaron (q.v.; Haran) calls his
brother “Miisa ibn umma,” thus attributing

him to their mother (“to implore his
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mercy,” cf. Tabart, Tafsir; Zamakhshart,
Kashshaf; Tbn Kathir, 7afsm; ad loc.) rather
than to their father as could have been ex-
pected in a patrilineal system (see e.g 9 8:75;
33:6 where blood relatives are referred to
as ula l-arham, arham being the plural of
rahim, “womb”; see also PATRIARCHY;
FAMILY). When, in @ 31:14 and 46:15,
Muslims are commanded to honor both
parents (see below), it is the (biological) role
of the mother that is emphasized (“His
mother beneath him in weakness upon
weakness”; cf. Pickthall, Koran; Ibn Kathrr,
Tafsn; ad loc.), implying that it serves best
to justify or explain the commandment.

As reproduction is (implicitly) presented
as the goal of marriage (Q 4:1; 7:189; see
MARRIAGE AND DIVORCE; SEX AND SEX-
UALITY; CHILDREN), both parents are
depicted as bringing up their children
(Q 17:24,... kama rabbayant saghiran); fathers
are described as having intimate knowl-
edge of their sons (@ 6:20) and seeking
comfort from their descendants as well as
from their wives (Q 25:74).

Several verses from the second Meccan
period onwards (see e.g. Q 4:36; 6:151;
17:23-4; also Q 31:13-4; cf. Ibn Kathir,
Tafsi; ad Q 4:36: “For God made parents
the reason for the servants to come into
existence.”) contain a recurring formula in
which the commandment “to be good to
one’s parents” (wa-bi-l-walidayni thsanan) is
presented as second in importance only to
the commandment “to worship no god but
Allah” (cf. Lev 19:2-4; @ 2:83; on the ap-
parent influence of the Hebrew decalogue
on the Qur’an in this regard, see Roberts,
Soctal laws, 46-9; see also IDOLATRY AND
IDOLATERS; POLYTHEISM AND ATHEISM;
SCRIPTURE AND THE QUR’AN). Nevertheless,
in cases of conflict, that is, when one’s par-
ents “strive hard with you that you may
associate with me that of which you have
no knowledge” (g 29:8), and submission to
God prevails, the duty to obey parents be-
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comes void (see also @ 31:13-5 from the
third Meccan period [Noldeke] or early
Medinan [Bell]). This is exemplified par-
ticularly through qur’anic references from
the second Meccan period onwards to the
conflict between Abraham (q.v.; Ibrahim)
and his people, including his pagan father
(e.g Q 9:114; 19:41-8; 37:83-98). Q 21:51-70
describes a dramatic clash in which
Abraham uses the expression of exaspera-
tion yffin lakum (“fie on you,” @ 21:67)
which, according to ¢ 17:23, Muslims are
never to direct at their parents (cf. @ 46:17).
In several verses (e.g. Q 14:41; 26:86)
Abraham is depicted as praying for his
father, but unable to evoke divine response
(0 60:4). Noah (q.v.; Nuh) prays similarly,
to no avail, for his sinful son (Q 11:45-6).

In contrast to the tension between him
and his (polytheist) father, Abraham’s
relationship with his own (believing) son is
harmonious. Abraham is depicted as ask-
ing God to give him “[one] of the right-
eous” (mina l-salikina) and is indeed granted
a “mild-tempered” (halim) son who, being
“one of the enduring ones” (mina [-sabirina;
see TRUST AND PATIENCE), is ready to obey
God’s command and be sacrificed for his
sake (Q 37:100-7; sce OBEDIENCE; ISAAC;
ISHMAEL).

Thus, Muslims are guided to prefer loy-
alty to God above the fulfillment of filial
duties, “to be witnesses for God, even
though it be against yourselves, or your
parents and relatives...” (Q 4:135). In any
case, they are warned, “neither their rela-
tions nor their [polytheist; cf. Jalalayn, ad
loc.] children will profit them on the day of
resurrection” (the Medinan @ 60:3; cf. Ibn
Kathir, 7afst; ad loc.; see also the Meccan
Q 70:11-2; 80:34-5). On the other hand,
“those who believe and whose progeny
have followed them in belief™ are assured
that God will “cause their progeny to be
united with them [in paradise; cf. Jalalayn,

ad loc.]” (@ 52:21; for a detailed discussion
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see Tabari, Tafsir; ad loc.; also @ 13:23;
40:8; and Motzki, Das Kind, 399 n. 42; see
also REWARD AND PUNISHMENT; PARADISE;
BELIEF AND UNBELIEF).

Attitudes of parents towards their chil-
dren are also reflected in the Qur’an, some
of whom are strongly criticized from the
point of view of monotheist morality (see
cHILDREN). Although sons (and property)
are acknowledged as signs of divine be-
nevolence (see GRACE; BLESSING), they are
also regarded as temptation for the believ-
ers (Motzki, Das Kind, 398). For example,
there is a legend in which one of God’s
servants, al-Khidr (cf. Tabari, Zafsir, ad
Q 18:74), kills a youth: “Have you taken an
innocent life, not in return for a life?”
Moses asks, adding: “Surely you have com-
mitted a thing unheard of” (@ 18:74). The
unnamed servant of God then explains the
act by saying that “his [i.e. the youth’s]
parents were believers and we feared that
he might impose upon them arrogance
(q-v.) and unbelief™ (g 18:80; cf. Ibn
Kathtr, 7afsi; ad loc.: “Their love for him
might make them follow him in disbelief;”
see KHADIR /KHIDR).

In Mecca (q.v.), the Qur’an had frowned
on help based on ties of kinship (see
O’Shaughnessy, Qur’anic view, 37-8), but
in the Medinan period, when blood ties
and the duties they impose are again
emphasized (see BLOOD AND BLOOD CLOT),
a few verses were dedicated to parent-
descendant relationships from the
viewpoint of mutual socioeconomic re-
sponsibilities (see COMMUNITY AND SOCIETY
IN THE QUR’AN; ETHICS AND THE QUR’AN;
EcoNoMICS). Reciprocal inheritance rules
find a relatively detailed formulation in
Q 2:180 and 4:7, 11 (see also INHERITANCE).
In g 2:215 Muslims are encouraged to sup-
port their parents economically, as well as
relatives and such members of the com-
munity as are in need, e.g. “orphans (q.v.),

the poor (see POVERTY AND THE POOR) and
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the follower of the way (see JOURNEY).”
Prohibitions of marriage between,
among others, males and their own moth-
ers (as well as their non-maternal wet
nurses, see LACTATION; WET NURSING), and
between males and their own daughters
(as well as their own wives’ daughters, see
FOSTERAGE) are enumerated in Q 4:23 (see
PROHIBITED DEGREES). Q 33:6, wherein the
Prophet’s wives (see WIVES OF THE
PROPHET) are referred to as the “mothers”
of the believers, was understood to mean
that they were not allowed to remarry after
Muhammad’s death (wa-azwajuhu umma-
hatuhum = wa-hurmat azwajiht — hurmat
ummahatilim ‘alayhim, cf. Tabart, Tafsir, ad

loc.). See also GUARDIANSHIP.
Avner Giladi

Bibliography
Primary: Ibn Kathir, 7afsi7, Riyadh 2000 (abr.);
Jalalayn; Tabari, Tafsir; Zamakhshari, Kashshaf.
Secondary: M.H. Benkheira, Donner le sein
c’est comme donner le jour. La doctrine de
Iallaitement dans le sunnisme médiéval, in s7 92
(2001), 5-52; A. Giladi, Infants, parents and wet
nurses. Medieval Islamic views on breastfeeding and their
soctal implications, Leiden 1999; H. Motzki, Das
Kind und seine Sozialisation in der islamischen
Familie des Mittelalters, in J. Martin and
A. Nitschke (eds.), ur Sozialgeschichte der Kindheit,
Munich 1986, 391-441; Th. J. O’Shaughnessy,
The qur’anic view of youth and old age, in zpme
141 (1991), 33-51; R. Roberts, The social laws of the
Qur’an, London 1925; W. Robertson Smith,
Kinship and marriage in early Arabia, London 1907;
B. Stowasser, Women in the Qur’an, tradition and
wnterpretation, Oxford 1994.

Parody of the Qur’an

Literary composition attempting to imitate
the language and style of the Qur’an.
Parodies of the Qur’an (sing. mu ‘aradat al-
Qur’an) have been known in Islamic history,
but no authentic and complete texts of
them have come down to us. What Islamic
sources have recorded of them in snippets

shows imitation that is obviously weak,
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grossly ludicrous and vastly inferior to the
Qur’an in language, style and content (see
LANGUAGE AND STYLE OF THE QUR’AN;
FORM AND STRUCTURE OF THE QUR’AN;
LITERARY STRUCTURES OF THE QUR’AN),
making the parodies themselves the object
of ridicule.

When the qur’anic challenge to disbeliev-
ers to produce a discourse like it (Q 52:33-4)
or to fabricate ten stiras (q.v.; Q 11:13) or
even one siira (Q 10:38) like it was not met,
the Qur’an affirmed that, even if humans
and jinn (q.v.) combined their efforts, they
would be unable to produce a similar
Qur’an (Q 17:88; sec PROVOCATION).
Islamic doctrine holds that the Qur’an is
God’s speech (q.v.) and, as such, it is char-
acterized by inimitability (q.v;; ¢jaz) and is
thus the prophet Muhammad’s miracle
(q.v.; mujiza) and evidence of his prophecy
(see PROPHETS AND PROPHETHOOD; WORD
OF GOD; BOOK; CREATEDNESS OF THE
QUR’AN).

In Muhammad’s lifetime, the most fa-
mous parodist of the Qur’an was Musay-
lima (q.v.). Known in Muslim writings as
“the liar” (al-kadhdhab), he claimed proph-
ecy in Yamama and held authority in east-
ern Arabia until he was killed in 11/633 in
the war against apostates (see APOSTASY)
waged by the first caliph (q.v.), Abt Bakr.
As recorded in al-Tabart (d. g10/923) and
other Muslim sources, Musaylima’s parody
consisted of rhyming prose verses of un-
equal lengths (see RHYMED PROSE), in
which oaths (q.v.) were often made, refer-
ence was made to the wonders of life and
nature (see NATURE As SIGNs), a God called
Allah and al-Rahman was invoked (see
GOD AND HIS ATTRIBUTES) and very few
regulations were posited (see VIRTUES AND
VICES, COMMANDING AND FORBIDDING).
The parody has a hollow ring to it, even
when echoing a qur’anic turn of phrase,
because it lacks a sublime subject. It has

been suggested, however, that the Islamic
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tradition has handed down “weak” exam-
ples of Musaylima’s prowess in order to
make him look ridiculous. This argument
contends that the Islamic tradition would
not have termed him the “Liar” and
expended the energy to make him the
object of ridicule if he had been incap-
able of producing good verses or good
rhymed prose in the style of the sooth-
sayers, that could reasonably be compared
to the Qur’an (cf. Gilliot, Contraintes,
24-5).

Ibn al-Mugqaffa® (executed in 139,/756),
whose acclaimed prose writings and trans-
lations attest to his command of Arabic, 1s
said to have tried to imitate the Qur’an but
apparently abandoned the attempt, ac-
knowledging its difficulty (cf. van Ess, 76,
i1, 35-6). Fragments of his polemic against
Islam and the Qur’an are quoted in the
refutation of the Zaydi Imam, al-Qasim b.
Ibrahim (d. 246,/860) and citations from
the parody of the Qur’an attributed to
him are quoted by the Zaydi Imam,
Ahmad b. al-Husayn al-Mu’ayyad-bi-llah
(d. 411/1020).

Another early attempt to imitate the
Qur’an is attributed to Nasht I-Akbar
(d. 239/906), a Murji’ite who was close to
the Mu‘tazilis (q.v.): he is said to have died
while trying to write an imitation of the
Qur’an (cf. van Ess, 76, 1v, 146). Yet an-
other early parodist was the renowned
poet Abt I-Tayyib Ahmad b. al-Husayn
(d. 354/965), known as al-Mutanabbr,
“the would-be prophet.” He parodied the
Qur’an in his youth and led some beguiled
Syrian Bedouins (see BEDOUIN) in a revolt
that ended in his imprisonment in 322/933
and his recantation. In adult life, he often
dismissed that experience as a youthful
escapade.

The skeptical, blind poet Abt 1-‘Ala” al-
Ma‘arrT (d. 449/1057) was falsely accused
of parodying the Qur’an in his al-Fusil
wa-l-ghayat, a work which praises God and
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offers moral exhortations. Only volume
one of this book is extant, displaying a
masterful style in rhyming prose disposed
in chapters (fusil), with paragraphs that
have endings (ghayat) with a regular rhyme.
In this work’s rhyme scheme, these para-
graphs all end in one letter of the alpha-
bet, which is different for each chapter;
additionally, each paragraph has sentences
that rhyme or partly rhyme in other letters.
This elaborate rhyming scheme, however,
is not that of the Qur’an.

It is interesting to note that we have at-
testations of Muslims admitting the pos-
sibility of compositions better than the
Qur’an up through the third/ninth cen-
tury. Ibn al-Rawandi (d. ca. 298/910-1)
wrote in his Kitab al-Zumurrud, “In the
words of Aktham al-Sayfi, we find better
than: “Lo! We have given you al-kawthar
[0 108:1]” (cf. van Ess, 76, vi, 472-3;
Gilliot, ’embarras). In the traditional
Islamic perspective, Q 108 is considered a
great marvel (cf. Gilliot, ’embarras; see
MARVELS). Further, the Persian Mu‘tazilt
Murdar (d. 226,/821) refused the inimitabil-
ity of the Qur’an (van Ess, 7g, 1ii, 608) and
said that “people are able to bring some-
thing similar to this Qur’an, or even more
eloquent than it” (cf. van Ess, 76, v, 33, text
12 for the Arabic; see also Abdul Aleem,
Tjazu’l-Qur’an for the names of some
poets who denied the linguistic inimit-
ability of the Qur’an, or who criticized
it and tried to surpass it in composition
and style).

The attempt at imitating the Qur’an has
continued up until the present day. In 1995,
unknown individuals anonymously offered
four “saras” on the Internet to meet the
Qur’an’s challenge but, after Muslim pro-
test, their website was closed by the server
in the United States, although it continues
in the United Kingdom.

Issa J. Boullata
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Parties and Factions

Divisions within groups. The Qur’an has a
relatively rich and varied, but not precisely
differentiated, vocabulary which refers to
parties or factions within larger communi-
ties or groups (see COMMUNITY AND
SOCIETY IN THE QUR’AN). Although the
words and phrases concerned are some-
times used in the Qur’an in an apparently
neutral way, for example, with reference to
groups among the believers themselves
(see BELIEF AND UNBELIEF), they are often
employed there in a derogatory sense or in
polemic against opponents. The opponents
are accused of dividing their religion (q.v.)
into factions, and a contrast is often made
with the actual or ideal unity of the believ-
ers (see RELIGIOUS PLURALISM AND THE
QUR’AN). The value of the united com-
munity (umma) of the believers is stressed;
in some passages believers are urged
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not to take intimates or friends among
outsiders (e.g. Q 3:118; 5:51; see FRIENDS
AND FRIENDSHIP) and marriage relation-
ships with outsiders are regulated (see
MARRIAGE AND DIVORCE; SOCIAL
RELATIONS).

We do not receive the impression that the
parties and factions that are referred to
exist in any formal or organized sense and
their identity is usually not specified pre-
cisely. For instance, @ 3:23 mentions a fac-
tion (farig) among “those who have been
given a part (nasib) of the book (q.v.),”
whereas two other passages which use this
latter phrase (Q 4:44, 51) lump them all
together as “idolaters” (see IDOLATRY AND
IDOLATERS) and followers of error (q.v.). In
other passages factions are alleged to exist
among opponents designated generally as
“idolaters” (mushrikiin; see also POLYTHEISM
AND ATHEISM) or “hypocrites” (munafiqin;
see HYPOCRITES AND HYPOCRISY).
Although the Qur’an does contain the
names of groups such as the “Emigrants”
(muhayiriin), “Helpers” (ansar; see EMI-
GRANTS AND HELPERS), and “believers”
(muminin), they are not generally referred
to using the vocabulary of party and
faction.

Among the words indicative of divisions
and distinctions, the most obvious are hizb
(pl. ahzab, which Noldeke postulated as a
loan word from Ethiopic; see FOREIGN
VOCABULARY), (@ ifa, shi‘a (pl. shiya“) and
derivatives of the root f-r-¢. All can be
understood with the general meaning of
“party” or “faction.” Other words occur
less frequently and sometimes their exact
meaning is unclear: for example, the plural
form zubur in @ 29:53 is sometimes inter-
preted as “sects” or “factions” (firaq,
tawaf) but how the word, which is un-
derstood as the plural form of zabar;, comes
to mean that is a problem (see psaLms). In

some passages the different words appear
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to be used interchangeably and ran-
domly — /izb being a variant of {afa,
zubur of shiya’, etc.

Hizb in its singular, dual and plural forms
appears nineteen times. The party of God
(hizb Allah) is victorious or successful
(0 5:56; 58:22) while the party of Satan
(hizb al-shaytan, see DEVIL) is lost (Q 58:19).
The single umma of the believers is con-
trasted with the splits among their oppo-
nents who have made their affair into
zubur, each hizb rejoicing in what it has
(0 23:52-3). Similarly, @ 30:31-2 appeals to
the believers not to be like the opponents
called mushrikin who divided their religion
and became parties (shiya), each hizb re-
joicing in what it has. ¢ 38:13 identifies the
ahzab (ala’tka l-ahzab) as a series of peoples
who had rejected the prophets sent to them
(see PROPHETS AND PROPHETHOOD), and
the context of “the day of the akzab” in
Q 40:30 suggests the same reference al-
though it is frequently understood as an
allusion to the “battle of the ditch” in the
year 5/627 (cf. Paret, Kommentar, 233,
wherein he posits that in @ 38:11-3 and
40:5, 30-3, the expression “afzab™ is used
in the Ethiopic sense of “pagans”; see also
PEOPLE OF THE DITCH).

Sura g3, Sarat al-Ahzab (“The Clans”), is
explained in the commentaries and sira
reports (material on the life of the Prophet;
see STRA AND THE QUR’AN) as containing a
number of allusions to the events associ-
ated with the battle of the ditch when vari-
ous parties (ahzab) among the opponents of
the Prophet, are said to have united to
facilitate an attack on the Muslims in
Medina (q.v.). The Quraysh (q.v.) of Mecca
(q.v.), the Arab tribe of Ghatafan, and the
Jewish tribe of Qurayza (q.v.) within
Medina are especially mentioned (see
TRIBES AND CLANS; WAR; POLITICS AND
THE QUR’AN). Q 33:20 is often understood

as referring to some hypocrites (munafigan)
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who tried to persuade the followers of the
Prophet that the afzab had not really re-
treated and that they would come again,
while g 33:22 reflects the believers’ rec-
ognition that the coming of the afzab was
simply what the Prophet had promised
them.

Shi‘a (q.v.) and shiya“ occur eight times. It
sometimes seems to be a fairly neutral ex-
pression: Moses (q.v.) had a shi'a (9 28:15)
and there was a shi‘a of Noah (q.v;

0 37:83). On the other hand, the believers
are contrasted with opponents who have
“divided their religion and become par-
ties” (Q 6:159 and 30:32: farraqi dinahum
wa-kani shiya‘an; in the latter passage the
opponents are referred to as mushrikin, cf.
Q 30:31).

Similarly, derivatives of f~-¢, which occur
frequently, sometimes appear with refer-
ence to the believers. The one occurrence
of firga, which in Islamic literature is a
common term for a “sect,” refers to a unit
among the believers: “the believers should
not all go out together to fight; of every
firga of them a (a7fa should remain behind
to acquire religious knowledge” (9 9:122;
see KNOWLEDGE AND LEARNING;
FIGHTING). Q 9:117, too, refers to God’s
having turned in forgiveness to (t@ba ‘ala)
“the Prophet and the Emigrants and
Helpers who followed him in the hour of
difficulty (s@‘at al-‘usra) after the hearts of a
Jarig among them had almost turned away”
(see HEART; FORGIVENESS). There are
many passages containing formations from
Jfr-q, however, which call upon the believ-
ers to avoid division and disagreement in
religion and which show those as char-
acteristics of the opponents (e.g. @ 6:159
and g 30:32 cited above; also g 3:103,

105; 6:153; 42:13; see OPPOSITION TO
MUHAMMAD).
Ta’fa and its dual forms appear twenty-

three times. It may be a more neutral
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expression, used more or less randomly to
refer to groups or parties among the People
of the Book (q.v;; 9 3:69, 72), the believers
(0 3:154; 4:102, etc.), the hypocrites (4:81,
113; 9:66; 33:13, etc.) and others, in the past
and the present.

Stress on the divided nature of the op-
ponents, therefore, may be seen as part of
the polemical language characteristic of
the Qur’an. In non-qur’anic and post-
qur’anic Arabic, too, shi'a, firga, and ta’ifa
often reflect the negative implications of
fragmentation and division contrasted with
the positive value of unity (umma, jama‘a).
They are the product of fitna (strife within
the community) and in modern Arabic
al-ta’fiyya is a common translation of “sec-
tarianism.” It may be that this echoes
Sunni values in particular, since among the
Shi‘Ts one does find al-shi‘a and al-ta’ifa (the
latter also among the Sufis), sometimes
qualified by an epithet such as al-muhaq-
qiga, used in expressions of self-designation
(see SHI'ISM AND THE QUR’AN; SUFISM AND
THE QUR’AN). In the reports about early
Islam, too, the word shi‘a is used quite neu-
trally to indicate the supporters of a par-
ticular individual: not only was there a shi'a
of ‘Alf (see ‘ALT B. ABT TALIB), but also of
‘Uthman (q.v.), Yazid and others. As for
hizb (party), the Kharijis (q.v.) referred to
their non-KharijT opponents as the parties
(ahzab; on their derivation of this negative
connotation of afzab from the Qur’an it-
self, see van Ess, 74, ii, 462; see also
POLEMIC AND POLEMICAL LANGUAGE;
OPPOSITION TO MUHAMMAD). The
usage of huzb (party) has been influenced
not only by the qur’anic hizb Allah (which
has become the self-designation of the
modern ShiT activist group, Hizbollah)
but also by modern concepts of political
parties.

The typical allusiveness of the qur’anic
style (see LANGUAGE AND STYLE OF THE

QUR’AN) combines with its use of polemic
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to make identification of the groups con-
cerned, specification of their character-
istics and even confirmation of their
existence, difficult. Polemic involves distor-
tion and exaggeration of the opponents’
positions and standard polemical accusa-
tions, such as idolatry, following error, dis-
tortion of scripture (see SGRIPTURE AND
THE QUR’AN; FORGERY), and inventing lies
about God (see LIE), are transferable be-
tween different opponents. Furthermore,
the terminology is not specific to the con-
temporaries of the Qur’an. As is evident
from the examples cited above, words like
ahzab and shi‘a are used in the Qur’an with
reference to groups in the past as well as
the present and the same is true of des-
ignations like muhajirian (“emigrants”) and
ansar (“helpers”). In the Qur’an, Lot (q.v.)
describes himself as “a muhajir to my lord”
(q.v.; @ 29:26) and the apostles of Jesus
(q.v.) call themselves “ansar of God”

(0 3:52; 61:14; see APOSTLE). “Hypocrite,”
the usual understanding of munafiq, is a
common term in monotheist polemic (e.g.
Matt 25 passim).

In the commentaries on the Qur’an (see
EXEGESIS OF THE QUR’AN: CLASSICAL AND
MEDIEVAL) and other traditional Islamic
literature such as the material on the life of
the Prophet (szra material), nevertheless,
the parties and factions alluded to in the
Qur’an are identified in the context of
Muhammad’s career. For example, the
ahzab, as already indicated, are associated
with the battle of the ditch, while the
Emigrants and Helpers are identified as
groups among the supporters of the
Prophet.

The frequent occurrence and relative
richness of the relevant vocabulary, the
several accusations that opponents have
divided their religion, the emphasis on the
unity of the believers, and the measures
designed to distinguish the believers from
outsiders may reflect the appearance of the
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qur’anic materials in a situation of intense
religious fragmentation and division. To
the extent that parties and factions really
existed beyond the realm of polemic, they
could be understood as indicative of a re-
ligious society prone to the generation of
numerous groups with the character of
nascent sects. John Wansbrough (Sectarian
milien) identified the proliferation of barely
distinguishable confessional groups as
characteristic of the sectarian milieu out
of which he considered Islam to have
emerged to become eventually a major
distinct tradition within monotheism.

In certain historical situations the ten-
dency towards internal divisions and splits,
which is a characteristic of the monothe-
istic (and perhaps other) religious tradi-
tions, may be intensified. The situation in
Palestine around the beginning of the
Christian era perhaps offers a parallel and
the tendency to fragmentation, observable
in certain modern right- and left-wing
political movements, may also be relevant.
Social and political circumstances as well
as the character of the religious movement
within which the divisions are generated
are important for understanding the phe-
nomenon of sectarianism.

The literary description in works other
than the Qur’an — for example works of
qur’anic commentary and prophetic
biography — of the society in which the
Prophet lived does not explicitly support
the thesis of the sectarian milieu. To the
extent that groups within it are identified,
they are classified by their relationship and
attitude to the Prophet (muhajirin, ansa,
munafigin) or as monotheists (Muslims,
Jews, hanifs; see HANTF; JEWS AND JUDAISM;
see also CHRISTIANS AND CHRISTIANITY)
contrasted to idolaters (mushrikin). With
some exceptions, we do not generally find
in this literature reports about the Prophet
arguing fine points of monotheist doctrine

or behavior with groups in his environment
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or those groups being associated with one
or more identifying doctrines or practices.
This is in contrast with the way in which
parties like the Pharisees and Sadducees
appear in the gospels and other sources
from the early Christian period.

In contrast, the Qur’an itself contains
numerous references to, and statements
about, typical monotheist issues such as
the validity of intercession (q.v.), belief
in the last day (see LAST JUDGMENT;
ESCHATOLOGY; APOCALYPSE), the status of
Jesus (see TRINITY; ANTHROPOMORPHISM;
POLYTHEISM AND ATHEISM) and questions
of ritual purity (q.v.). This material can be
seen as indicative of a situation in which
these issues were topics of argument and
polemic between parties and factions
with common concerns and concepts.
While we should be careful about trans-
forming the qur’anic polemic too read-
ily into statements of fact, its language
and ideas do seem consistent with a
society particularly subject to sectarian

tensions.
Gerald R. Hawting
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Partners [Of God] see POLYTHEISM

AND ATHEISM

Party of God see PARTIES AND

FACTIONS; FRIENDS AND FRIENDSHIP

Party of Satan see PARTIES AND

FACTIONS; ENEMIES

Path or Way

That along which one passes to reach a
destination. The concept of the path or
way (of God) — expressed by derivatives
of several roots (sabil, sirat, tarig, min-

haj) — pervades the Qur’an and is related
to several basic notions of Islam such as
right guidance (huda or hidaya; see ASTRAY),
the religious law (shari‘a; see LAW AND THE
QUR’AN) and jihad (q.v.). When the Qur’an
uses this last notion (which connotes
“struggle” and is often rendered as “holy
war”) in conjunction with the concept of
the path or way of God, it is expressed
exclusively by the term sabil and only in a
set phrase, “in the way of God” (/i sabili
llahz). This phrase — with or without
“jihad” — occurs only in Medinan stras
(q.v.; see also CHRONOLOGY AND THE
QUR’AN) and comprises about one-third of
the occurrences of sabil. The analysis of
the contexts related to jihad shows that all
the basic aspects of the concept of “holy
war” had already been laid down in the
earlier qur’anic passages (see also
FIGHTING; WAR).

The frequency of the above-mentioned
terms varies greatly — sabil, 176 occur-
rences; surat, forty-five; tarig (or tariga), nine;
minhaj, once — but, as a rule, they are
treated as synonyms by the Arabic lexico-
graphers and commentators who explain
the meaning of any given one of these
terms through another. The only term that

expresses virtually nothing but the notion
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of “the way of God” is sirat (the sole excep-
tion being @ 7:86), while only five occur-
rences of tarig are related to the notion in
question (see Q 4:168, 169; 46:30; 72:16,
al-tariga). About thirty occurrences of sabil
are unrelated to this notion, the most fre-
quent phrase being “a man of the road”
(ibn al-sabil), a traveler who should be
helped (see JOURNEY).

Several points are worth mentioning
about this group of terms. First, only one
occurrence of sabil (@ 80:20) can be posi-
tively attributed to the early Meccan
period and it has nothing to do with the
notion of “the way of God.” All other
occurrences of such terms are divided
equally between the later Meccan and
Medinan stiras. Second, two of them (sabil,
minhaj) belong to common Semitic stock
and some scholars suggest that they are
loan words from Aramaic or Hebrew (see
FOREIGN VOCABULARY). A third term (sirat)
1s an established loan word from Latin (i.e.
strata). 'Third, three of them (sabil, sirat
and minhaj) are the only qur’anic utiliza-
tions of the corresponding root letters, an
uncommon event in Arabic (which gener-
ally uses multiple derivatives of the tri-
literal roots), and ftarig (tariga), too, very
nearly falls into this category. All three
observations point in one direction,
namely, that the notion of the way, or path,
1s a late addition to the vocabulary of the
Qur’an (see LANGUAGE AND STYLE OF THE
QUR’AN; FORM AND STRUCTURE OF THE
QUR’AN), most probably a replica of the
analogous biblical and post-biblical con-
cept (see SCRIPTURE AND THE QUR’AN).

Let us now follow more closely the
process of the formation of the concept of
“the way of God” in the qur'anic message.
The first stage is Meccan. If we take the
majority of the Meccan contexts, the
notion in question appears within the
concept of the prophetic mission as the

realization of the lord’s (q.v.) guidance of



29

his creatures. The phrase “the way of
God” has several lexical manifestations
(e.g. sirat Allah, o 42:53; sabil Allah, passim;
surat rabbika, “the way of your lord,”

Q 6:126). Additionally, one finds “the ways
of your lord” (subul rabbika, ¢ 16:69) and
“the way of the mighty, the glorious one”
(serat al-‘azizi I-hamidi, Q 14:1; 34:6). It is also
used with personal pronouns, as in “your
way” (sirataka, Q 7:16; sabilika, @ 10:88;
sabilaka, @ 40:7), “his way” (sabilihi, Q 6:117,
153; 14:80), or “my way” (siratt, Q 6:153;
sabili, @ 12:108).

There are several aspects of the notion
introduced in the later Meccan siiras. The
“way of God” is the result of the lord’s
guidance (cf. Q 14:12; 16:15; 28:22; 29:69);
76:3). It is the “way of righteousness” (sabil
al-rushd or rashad; cf. @ 7:148; 40:98) and
also the “straight” or “even” path. Of the
two synonymous epithets, the first
(mustagim) 1s more frequent in the Qur’an,
being used either with sirat (twenty-one
occurrences; cf. especially the contexts of
0 6:126, 153; 7:16) or with {arig (Q 46:30).
The second epithet is used either in the
attributive phrase surat sawiyy (cf. Q 19:43;
20:135), or in the genitive phrase: sawa’ al-
surat (Q 8:22) or sawa’ al-sabil (Q 28:22;
60:1). Being originally “the way of God,” it
connotes the path of the true believers, of
the righteous or the blessed, an idea which
is also expressed in several other basically
synonymous ways (Q 1:7; g1:15). All these
themes are continued in the Medinan stiras
as well, the only addition being that “the
way of God” is equated with the sunna
(q.v.) and the law (9 5:48), which accords
with the general character of these stiras,
in which legal prescriptions are given (see
FORBIDDEN; BOUNDARIES AND PRECGEPTS;
PROHIBITED DEGREES; ETHICS AND THE
QUR’AN).

The set of basic qur’anic notions is char-
acterized by a kind of conceptual dualism,

in which almost every positive term has its
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negative counterpart (see PAIRS AND
PAIRING). This feature applies also to “the
way of God,” which is contrasted to the
other way, the way of the taghit, usually
interpreted by Muslim commentators as
Satan (shaytan; see pEVIL). This latter way is
opposed to the way of God (cf. @ 4:76; see
ENEMIES), and is the way to hell (cf. 9 37:23;
4:169; see HELL AND HELLFIRE). It is the
path of error (q.v.; ghayy) opposed to the
path of righteousness (as in Q 7:146: “If
they see the path of righteousness, they
shall not choose it for [their| path; but if
they see the path of error, they shall choose
it for [their| path, because they disbelieved
our signs /ayat/”; see BELIEF AND UN-
BELIEF), as well as the way of the ignorant
(0 10:89; see IGNORANCE), of the wrong-
doers (Q 7:142; see EVIL DEEDS) and of
the wicked (Q 6:55; see SIN, MAJOR AND
MINOR). It is noteworthy that a number of
contexts show the interplay of the singular
and plural forms, an interplay which em-
bodies the opposition of the single straight
path and many corrupt ways (see, for in-
stance, Q 6:153: “And that this my path is
straight (sirat mustagiman); so follow it, and
follow not [other]| paths (subul) lest they
scatter you from his path” (‘an sabilihi; see
RELIGIOUS PLURALISM AND THE QUR’AN).
Yet, the concept of the two opposing
ways, one of God and the other of Satan,
one leading to paradise (q.v.) and the other
to hell, or of the one right path contrasted
with many wrong ways, is second in the
Qur’an to another concept, that of the
right way and deviating from it, or, in other
words, losing it (dalala). This latter concept
1s devoid of even the slightest trace of
dualism. This deviation is the result of one
and the same will, that of the lord, who
guides (yahdi) whom he pleases and leads
astray (yudillu) whom he pleases. At the
same time, unbelievers and Satan can
block (sadda) people from the right path.
The exact understanding of the reasons
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which govern human choice between the
right path and the wrong path rests on
one’s interpretation of the complicated
problem of the relation between predes-
tination and human free will in the Qur’an
(see FREEDOM AND PREDESTINATION).

The second stage is Medinan. The new
idea generated in the Medinan saras is the
notion of fighting or struggling “in the way
of God” (fi sabili llahi), for God’s cause or
the idea of holy war (jihad). In literary
Arabic the phrase fi sabili, “in the way
of...” (which has a parallel in post-biblical
Hebrew bi-sh'bil), acquires the same techni-
cal prepositional meaning as “for the sake
of, because of” (cf. Jastrow, Dictionary, s.v.).
It is not accidental, then, that in the
Meccan saras the preposition, “/,” is
used — instead of the phrase “fi sabili” (see
Q 29:69: “Those who fight/struggle
[jahadii] for our cause /fina/, we will surely
guide /nahdi] to our paths [subulana”).
Nonetheless, as it is used in the Qur’an
almost exclusively in the above expression,
it has become inseparable from the con-
cept of holy war in Muslim tradition. The
only exception relates to the conceptual
dualism mentioned above, as it juxtaposes
holy war with its opposite (see Q 4:76: “The
believers fight /yugatiliina/ in the way of
God and the unbelievers fight in the way
of the taghit. Fight therefore against the
friends of Satan /shaptan/; surely the guile
of Satan is ever feeble.”).

The phrase “in the way of God”/“in his
way” occurs in the Qur’an forty-nine
times. The verbs most frequently used with
it connote “fighting”: gatala (fifteen occur-
rences, €.g. Q 2:190; §:13; 4:75; 9:111; 61:4;
73:20) as well as jahada and its derivatives
(fourteen occurrences, e.g. Q 2:218; 5:35;
8:74; 9:20; 61:11). It is worth mentioning
that both substantives derived from this
latter root, jihad and mujahid, which are so
full of symbolic meaning in subsequent
Muslim tradition, are already used in the
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Qur’an in this context (see for the former
Q 9:24; 60:1; for the latter g 4:95).

The qur’anic usage stresses the readiness
to give one’s own life for the cause of God
as one of the most important aspects of
the concept of jihad and assures that those
who are killed “in the way of God” go
straight to paradise (see @ 2:154: “And say
not of those slain /man yugtalu] in the way
of God, “They are dead’; rather they are
living, but you are not aware”; cf. also
Q 3:157, 169, 195; 22:58; 47:4; see
MARTYRS).

At the same time, the qur’anic message
specifies another possible way of partici-
pating in jihad, namely, by giving money
and everything one possesses for the cause
of God; the verb anfaga “to spend” occurs
seven times in this context (Q 2:195, 261,
262; 8:60; 9:34; 47:98; 57:10). There is even
a synthetic formula coined in the Medinan
stiras which joins the two ways of jihad in
a unified concept, “to fight in the way of
God by one’s wealth and one’s life” (jahada
S sabili llahi bi-amwalihi wa-nafsihi; cf. g 8:72;
9:41, 81; 49:15).

These are the qur’anic formulations of
the concept of jihad, from which Muslim
scholars developed an impressive theory of
holy war that was, in some variants of
Muslim doctrine, subsequently raised to
the status of the sixth “pillar” (rukn) of
Islam, next to the famous five (shakhada [see
WITNESS TO FAITH], prayer [q.v.], fasting
[g.v.], almsgiving [q.v.] and pilgrimage
[q.-v.]; see also FAITH).

Summing up, the concept of “the way of
God” has two distinct meanings in the
Qur’an, that of obedience (q.v.) to the
revealed law which governs all aspects of
the life of a true believer and that of
fighting and giving one’s wealth and life for
the cause of God which assures martyrs
direct access to paradise without waiting
for the day of resurrection (q.v.) and
without passing through the purgatorial
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stage of the “suffering of the grave” (‘adhab
al-qaby; see LAST JUDGMENT; DEATH AND

THE DEAD; ESCHATOLOGY).
Dmitry V. Frolov
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Patience and Self-Restraint  see
TRUST AND PATIENCE

PATRIARCHY

Patriarchs see propPHETS AND
PROPHETHOOD; CHILDREN OF ISRAEL;

NOAH; ABRAHAM; MOSES

Patriarchy

A social structure characterized by the
supremacy of the father in the clan or fam-
ily. References to patriarchy in the Qur’an
cluster around three concerns: (1) the roles
of patriarchal authority in ordinary social
relations (see SOCIAL INTERACTIONS), 1.¢.
roles circumscribed in various ways (see
FAMILY; PARENTS); (2) the patriarch as an
ideal religious figure, expressed through
narratives (q.v.) and allegories drawn from
the biblical tradition (see LITERARY
STRUCTURES OF THE QUR’AN; SCRIPTURE
AND THE QUR’AN); and (g) the question as
to whether divinity could possess patri-
archal attributes (see GOD AND HIs
ATTRIBUTES; ANTHROPOMORPHISM).

Fatriarchal authority in ordinary social relations
While the Qur’an highlights patriarchy as
a desired status, it also surrounds it with
limits. On more than one occasion the
Qur’an mentions progeny in the same
sequence in which it lists other aspects of
worldly material wealth (q.v.; cf. e.g. @ 3:10,
116; 8:28; 9:609, 85; 19:77; 34:35; see also
CHILDREN; GRACE; BLESSING). Clearly pa-
triarchal kinship (q.v.) structures are privi-
leged. Not having progeny, especially male
(see GENDER), is a sign of misfortune, and
in the stories of patriarchs such as
Zechariah (q.v.) or Abraham (q.v.), God
reveals his merciful nature by offering sons
to his pious followers in their old age,
when they had despaired of the possibility
(@ 19:2-7; 11:71-3). Muhammad himself was
of course without a male heir and in the
Qur’an God compensates the Prophet for
this lack of proper patriarchal status with a

special domicile within paradise (q.v.;
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Q 108; see also FAMILY OF THE PROPHET;
PEOPLE OF THE HOUSE).

The value of male progeny, as explicitly
stated in Zechariah’s case, is clearly con-
nected to the need to assure the welfare of
the house of the patriarch after his passing
away. This obligation is evident in the
many edicts on honoring both parents,
which permeate the quranic text (g 2:180;
4:11; g1:14). Likewise, when the social roles
of patriarchy are detailed (as in Sarat al-
Nisa’, “The Women,” e.g. 9 4:1-42, 127-30),
the discussions deal with such central con-
cerns to family law (see LAW AND THE
QUR’AN) as rules of inheritance (q.v.), mar-
riage, polygamy (see MARRIAGE AND
DIVORCE), property (q.v.) rights and the
status of orphans (q.v.).

While the important passages in the
fourth siira admit of a variety of interpre-
tations (see FEMINISM AND THE QUR’AN), it
1s impossible to understand them apart
from a conception of patriarchy as a type
of authority (q.v.) justified by social respon-
sibilities, rather than simply by privilege.
Polygamy, for example, is discussed only in
connection with the need to protect or-
phans’ trusts (Q 4:3; see also CONCUBINES;
WIVES OF THE PROPHET). Similarly, the
edicts on the prerogatives of men over
women are conditional on the ability of
men to maintain more exacting virtue (q.v.;
see also VIRTUES AND VICES, COMMANDING
AND FORBIDDING) and sustained financial
support for the family (9 4:34, 24-5; 65:6;
see MAINTENANCE AND UPKEEP): the man is
forbidden to expel his wife, separate from
her or claim their common domicile with-
out good cause, which is usually under-
stood to be verifiable sexual infidelity
(fahisha, Q 4:15-6; 65:1-2; see CHASTITY).

As it sanctified the property of women,
the Qur’an explicitly prohibits a man from
unlawfully claiming any part of a woman’s
inheritance or even claiming back his

“oifts” to her (see BRIDEWEALTH), all of
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which automatically become an inviolable
part of the woman’s property (Q 4:19-20).
Generally, men are expected to be in con-
trol of their temper (see ANGER); and all
further discussions of patriarchy which
detail social obligations beyond faith

(q.v.) itself make patriarchal authority
dependent on its ability to uphold domes-
tic justice (see JUSTICE AND INJUSTICE), as
well as to dispose income and charities

responsibly.

The patriarch as an ideal religious figure
Patriarchy also appears in the Qur’an in
an idealized form, a form associated most
directly with the requisites of transmitting
common wisdom (q.v.) and proper religion
(q.v.). Allegorized in the stories of pre-
Islamic patriarchs (see PRE-ISLAMIC ARABIA
AND THE QUR’AN), the prototypical char-
acter in this regard is the sage Lugman
(q.v.). He instructs his son to adopt mono-
theism (see POLYTHEISM AND ATHEISM),
honor his parents, seek out rightful com-
pany, appreciate the divine source of all
life, worship (q.v.), bear adversity with for-
titude (see TRIAL; TRUST AND PATIENCE)
and stand up to derogation, while at the
same time maintaining modesty (q.v.)
throughout life (g g1:13-9).

Likewise, the Qur’an portrays several
biblical prophets, such as Abraham, Noah
(q-v.), Jacob (q.v.), Zechariah and others as
having served mainly as transmitters of
monotheistic faith to their sons specifically
and to kin generally (e.g. @ 2:130-5;
14:35-7). The authority of patriarchy is
assaulted, however, when it conveys the
“wrong” wisdom. For example, the Qur’an
frequently denounces habitual, unthinking
worship of idols (see IDOLS AND IMAGES;
IDOLATRY AND IDOLATERS), which their
worshippers justified by the fact that the
idols had been passed on to the tribe by
their forefathers (cf. e.g. 9 2:170; 5:101-4).

This dual approach to patriarchy as both
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a vehicle for and obstacle to disseminating
divine messages suggests that patriarchal
hierarchy could even be reversed, in ac-
cordance with the principle of progress in
human knowledge (see KNOWLEDGE AND
LEARNING). This is evident in Abraham’s
assertion of a pedagogic posture toward
his own father. In that case, Abraham
leaves home as he asks God to forgive his
idol-worshipping father (Q 19:41-7; cf.
14:41; see AZAR). A late qur’anic siira fur-
ther shows Abraham disavowing interces-
sion (q.v.) and disowning his father

(@ 9:114). The possibility of the son show-
ing the way to the patriarch is likewise evi-
dent in the story of Joseph (q.v.), which
culminates in a complicated image of the
prophet raising his parents to the throne
while they simultaneously prostrate them-
selves in front of their young son (Q 12:100;

see BOWING AND PROSTRATION).

Patriarchal attributes and divinity

As it distinguishes Islam (q.v.) from both
Christianity (see CHRISTIANS AND GHRIS-
TIANITY) and pre-Islamic paganism, the
Qur’an affirms from its earliest verses and
consistently thereafter a highly abstract
conceptualization of divinity. This requires
rejecting the notion that God can be ap-
prehended with references to experienced
realities, including fatherhood. Indeed, one
of the main early theological differences
between Islam and Christianity (see
THEOLOGY AND THE QUR’AN; POLEMIC AND
POLEMICAL LANGUAGE) concerns the
Qur’an’s denunciation of the concept of
“God the father” and its vehement asser-
tion of the humanity of Jesus (q.v.), who is
regarded as a mere messenger (q.v.) rather
than God’s son (esp. Q 4:171; 5:17, 75; 9:30;
19:34-5, 88-93; 112). This stance can like-
wise be understood in the context of
Islam’s early battle against paganism,
which was defined by immediacy to divin-

ity. From an early point the Qur’an

PEACE

affirms as a logical precept that an appro-
priate concept of a high God means that
God could not possibly be apprehended in
terms of human relations. Thus if God is
eternal (see ETERNITY), the divine could
not have been “born,” and if God is om-
nipotent (se¢ POWER AND IMPOTENCE),
there is no need for God to emulate the
human methods of bringing forth life, e.g.
begetting progeny (cf. @ 112). The divine
simply brings being out of nothingness

(Q 19:35; cf. 16:40; 40:68; see COSMOLOGY).
Therefore patriarchal attributes, while
meaningful in terms of social relations,
social responsibilities and the requisites of
knowledge transmission (see COMMUNITY
AND SOCIETY IN THE QUR’AN), could, when
applied to God, only dilute or render
inconsistent the necessarily abstract con-

ceptualization of the divine.
Mohammed A. Bamyeh
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Peace

State of tranquility or quiet. Peace (al-
salam) plays an important role in the
Qur’an and in Muslim life, yet as a term
and a concept it is most commonly paired

with religious warfare, commonly termed
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Jthad (q.v.). This is unfortunate, since the
word “peace” and related cognates from
the Arabic root s-[-m reflect a semantic
field of considerable depth and sophistica-
tion. Indeed, much of the emphasis and
language of the Qur’an mirrors a similar
complexity found in Christian and Jewish
scripture (see SCRIPTURE AND THE QUR’AN).
In order to indicate the principal dimen-
sions within this semantic field, four dis-
tinctive foci need to be examined: the
theological, eschatological, prophetic and
social.

Theologically, the justification for the
conceptual position of peace in Islam rests
finally and ultimately in the character of
God (see GOD AND HIS ATTRIBUTES): it is
a spiritual quality attributed to his very
nature (al-salam, 9 59:23). Hence, God pro-
vides an inner peace to those whom he
guides (cf. @ 6:125-7) and welcomes the true
believer to the garden (q.v.) of righteous-
ness (see PARADISE) with “Enter it in
peace” (cf. @ 50:31-4). God also bids greet-
ings to be made to the Prophet with peace
(0 33:56). In a series of parallelisms on
peace designed for intensification (see
LANGUAGE AND STYLE OF THE QUR’AN;
LITERARY STRUCTURES OF THE QUR’AN),
God begins peace with Noah (q.v.), del-
egates it to Abraham (q.v.), imparts it to
both Moses (q.v.) and Aaron (q.v.), instills it
in Elijah (q.v.) and concludes, with a
heightened flourish, by including all mes-
sengers as the beneficiaries of the divine
bestowal of peace (Q 37:79-181). Moreover,
peace itself attends the coming down of
the Qur’an on the Night of Power (q.v.;

Q 97:1-5; see also REVELATION AND INSPI-
RATION) and tranquility (sekina; see
SHEKHINAH) is a spiritual gift sent down by
God (cf. 9 9:26, 40; 48:4, 18). In short, the
text gives ample justification for the Mus-
lim claim that peace is a fundamental
component in God’s relationship with
humans.
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Second, the Qur’an elaborates consider-
ably on peace in its language dealing with
matters of the end-time (see ESCHATO-
LOGY; APOCALYPSE): At the end of time,
the heavens will be rolled up like a scroll
(0 21:104), angels (see ANGEL) will descend
and God will reign (Q 25:25-6). Then will
come the day when the book of deeds will
be opened (cf. @ 17:71; see HEAVENLY
BoOK) and each soul will stand on its own
before God in judgment (i.e. Q 30:14-6;
82:1-15; see LAST JUDGMENT; INTERGES-
s10N); believers will no longer fear (q.v.;

Q 7:49) nor experience terror (Q 27:88-90)
nor suffer grief (Q 21:97-103; see BELIEF
AND UNBELIEF). Significantly, they will have
joy (see JoY AND MISERY) and peace

(@ 36:55-8) because, as believers in the
book (q.v.), all will be judged by its stand-
ard (Q 28:85-7). The Qur’an insists that
peace must be assumed to be the wish of
all people, even if it is quite possible they
might use it deceitfully (g 8:61-2). Such
language underscores the key role that
peace played in qur’anic notions of the
future (cf. @ 7:96).

Third, a functional notion of peace
played a role both in defining Muham-
mad’s career and in shaping his attitude
towards the people with whom he had to
deal. This is often reflected in the saras
that treat his dealings with tribal peoples
(see ARABS; BEDOUIN). In the late Medinan
period (see CHRONOLOGY AND THE
QUR’AN), the Bedouins are castigated for
their ignorance of the Prophet’s purposes
(0 9:97); they itch for a fight and then evap-
orate when the Prophet decides to negoti-
ate the submission of the enemy (cf.

0 48:17), as if fighting (q.v.) was an end in
itself. The urban wealthy, who make jour-
neys in winter and summer to other places
(see CARAVAN; SEASONS), should acknowl-
edge that they could not do this without
God providing them both plenty and
peacefulness (Q 106:1-5; see GRAGE;
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BLESSING). Like all Muslims, Muhammad
was enjoined to make peace between quar-
reling believers (Q 49:9), a requirement
made even more telling by the fact that
God is delighted with the believers when a
treaty replaces conflict with the uncon-
verted Meccans (Q 48:18). As a governing
policy, the dictum, “But if the enemy in-
cline toward peace, do you also so incline”
(0 8:61) must have posed difficult choices
for the Prophet, especially in determining
what “incline” might mean in any given
context. His decisions must have also been
made with one eye on the available history
of the prophets who went before him (see
NARRATIVES; PROPHETS AND PROPHET-
HoOD), for they are deemed examples

(Q 43:28, 56, 57). Indeed, it is evident that
the Prophet’s relationship to this provi-
sional peace shifted considerably through-
out his career. In the first Meccan period,
he appears as a warner (q.v.) and teacher
(Q 71:10, 25; see TEACHING); his role then
shifts to that of a deliverer a la Moses

(Q 2044, 47, 77) in order to face the forces
that militate against the truth (g 16:120) in
the third Meccan period. In the late
Meccan period, he reacts against violence,
and, finally, moves to military jihad during
the Medinan period (Q 4:95-6).

Finally, peace operates in a social and
political milieu (see COMMUNITY AND
SOCIETY IN THE QUR’AN; POLITICS AND
THE QUR’AN). Peace is a matter of public
policy, as @ 4:91 implies: “If they do not
back away from you, and offer you peace,
and temper their hands, then seize and kill
them.” This justifies fighting those who
attack (Q 22:39), those who fight against
Muslims (g 2:190), but requires proper
intelligence about the motives of those
against whom war (q.v.) is carried out
(Q 4:94). Judging from the Qur’an, the
principles that guided the use of jihad in-
dicate that it had no universally perceived

meaning; it functioned against a back-
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ground of peace as one of the tools for
bringing about the formation of the com-
munity of believers (umma; see BELIEF AND
UNBELIEF) and was applied contextually by
the Prophet. Hence it is probable that it
functioned primarily within the commu-
nity’s task of establishing the umma. Only
later would it develop into a sophisticated
military element of state policy, which car-
ried it in quite different directions, and
added several other layers of legal and
political interpretation to its history. Still,
enough has been said to indicate that
qur’anic peace was of such complexity that
it could give rise to that history after the
time of the Prophet.

Earle H. Waugh
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PEOPLE OF THE BOOK
People of the Book

People of the Book [i.e. scripture] is the
literal translation of ahl al-kitab, a qur’anic
term used to designate both Jews and
Christians (see JEWS AND JUDAISM;
CHRISTIANS AND CHRISTIANITY) — col-
lectively or separately — as believers in a
revealed book (q.v.).

When ahl appears in a construction with
a person it means his blood relatives (see
FAMILY; KINSHIP; PEOPLE OF THE HOUSE),
but with other nouns it acquires wider
meanings, for instance, ahl madhhab are
those who profess a certain doctrine or
follow a particular school of law; ahl al-
islam are the Muslims (see LAW AND THE
QUR’AN; COMMUNITY AND SOCIETY IN THE
QUR’AN). The term ahl al-qur'an, which ap-
pears in the hadith literature (see HADITH
AND THE QUR’AN), refers, according to Ibn
Manzar (Lisan al-Arab, s.v. ahl) to those
who memorize and practice the Qur’an.
He adds that “these are the people of God
and his elect,” in other words, the
Muslims; as such, the term may at first
glance seem synonymous to “ahl al-kitab.”

The term has also alternative forms that
do not change its fundamental meaning,
that is to say, people who possess a “book”
presumably of a divine origin or to whom
such a book or part of it “was given”
(alladhina ati -kitab or alladhina ati nastban
mina l-kitaby, e.g. Q 2:144-5; 3:19-20, 23;
4:44, 47,131; 55, 57; 6:20 and similar ex-
pressions: e.g. Q 2:146; 42:14). The idea is
implied also in narratives (q.v.) wherein the
circumstances in which “the book™ was
given to its respective recipients are men-
tioned (e.g. @ 6:91-2, 154-7; §5:25). In all
these cases, the “giving” or “sending down
(tanzil)” of the book means a special act of
grace (q.v.) on the part of God who chose
certain people, or communities, to be the
recipients and custodians of his word (see

WORD OF GOD; REVELATION AND
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INSPIRATION). The actual act of the trans-
mission of the book to its recipients was
made through the mediation of a prophet-
messenger (se¢ PROPHETS AND PROPHET-
HOOD; MESSENGER). In the case of the Jews
this was Moses (q.v.; Masa, @ 6:91; 11:110)
and in the case of the Christians it was
Jesus (q.v;; Tsa, @ 3:44-8). It is possible to
regard other prophets, especially David
(q.v.; Dawud, @ 4:163; 17:55), as instrumen-
tal in delivering a book to the Jews (cf.

Q 2:87; see also CHILDREN OF ISRAEL).
Sometimes the books are specified by their
names (fawrat, myil, zabar, respectively; see
TORAH; GOSPEL; PSALMS) in addition to
being identified as “the book” (al-kitab, e.g.
Q 4:105; 5:68, 110; 41:45).

According to the Qur’an, since the Jews
and Christians were chosen to be the re-
cipients of the book, they were expected to
follow its contents and to be worthy of be-
ing its custodians (Q 5:68; 40:53). On the
whole, however, the Qur’an regards the
“People of the Book™” as unworthy of this
particular divine attention and benevo-
lence (see also BLEssING). This is chiefly
because they intentionally ignored the rev-
elation given to Muhammad, of which
they should have good knowledge (9 5:19,
41-4). If the People of the Book were to
refer to the true book that was given to
them, they would find that it confirms
(musaddig, Q 5:48; 6:91-2; 46:12)
Muhammad’s message. Acting obstinately,

13

however, they “concealed,” “changed” and
“substituted” (Q 2:174; 4:46; 5:13, 41) the
true information in their book, in order to
justify their opposition to the Prophet, thus
joining hands with the polytheists (mush-
rikin, e.g. Q 98:1; see FORGERY; POLEMIC
AND POLEMICAL LANGUAGE).

The term ahl that the Qur’an uses in or-
der to describe a group of people — a
family, a tribe, a community (see TRIBES
AND CLANS; COMMUNITY AND SOCGIETY IN

THE QUR’AN) — is used in the case of ahl
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al-kitab in an almost unique way, conveying
the idea of a religious community which is
identified by its scriptures. The usual usage
of the term, which denoted people of a
certain locality (Yathrib, Medina, Madyan;
cf. 9 33:13; 9:101, 1205 15:67; 20:40; 28:45;
see MIDIAN) or mode of settlement (a4!/ al-
qura, Q 7:96-8; see crry) or family (akl [al-]
bayt, @ 11:73; 28:12; §3:33), was borrowed
by the Qur’an to indicate a group of peo-
ple who follow the teaching of a book, a
scripture of divine origin. This is made
very clear when the Qur’an refuses to
accept the exclusive claim of the Jews to
the ancestry of Abraham (q.v.; Ibrahim):
“Abraham was not a Jew nor was he a
Christian but he was a kanif (q.v.), a
Muslim, and he was not one of the poly-
theists (see POLYTHEISM AND ATHEISM;
IDOLATRY AND IDOLATERS). Surely the
people who are nearest to Abraham are
those who followed him and this Prophet,
and those who have believed...” (g 3:67-8).
Although the Qur’an attributes the an-
cestry of the Jews to Abraham’s grandson
Jacob (q.v;; or son, @ 11:71), the text is far
more interested in their and the Christians’
affiliation to the revealed scriptures. These
revealed scriptures are in the form of a
fatab, a “book.” This term must have been
well known to the people of western
Arabia long before the time of the
Prophet, since it is used freely in the
Qur’an (see ORALITY AND WRITING IN
ARABIA; PRE-ISLAMIC ARABIA AND THE
QUR’AN; SOUTH ARABIA, RELIGION IN
PRE-ISLAMIC). In the light of recent schol-
arship that indicates a fair degree of in-
teraction of Arabic-speaking peoples with
other Semitic linguistic communities, it is
likely that the word itself, kethab hak-kathib
in Hebrew and kethabah in Aramaic, would
also have been well known in some circles
there. The Jews in Yemen (q.v.) and
Babylonia as well as the Aramaic (Syriac)

speaking Christians may even have used it
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to denote the Bible in general. The Jews
used the term torah she-bi-ketab to identity
the written law, the Pentateuch. Both parts
of this term were likely known in the
Arabian environment, and the Qur’an
refers to them separately, kitab and tawrat,
in almost interchangeable fashion. It is
clear in the Qur’an that the Aitab was actu-
ally a written text and it is possible to read
some qur’anic references as indicating that
its revelation differs from the former
“books” only by the fact that it was orally
transmitted and not written down (see
ORALITY; RECITATION OF THE QUR’AN).
The majority of qur’anic references, how-
ever, make clear that its message cannot be
different from that of its predecessors and
that it also had to be recorded in a book,
identical with, and also confirming and
bringing to perfection, the former books
(Watt-Bell, Introduction, 142 £.). “[God] has
sent down to you the book with the truth
confirming what was sent before it, and he
sent down the Torah and the Gospel afore-
time as guidance for the people, and he
sent down the furgan” (Q 3:3-4; see
crRITERION). Nevertheless, in spite of this
clear identification, the term ahl al-kitab is
still reserved in the Qur’an for the follow-
ers of the Torah and the Gospel (uil). In
one instance, the text is more specific,
when it identifies the Christians by the
term ahl al-injil (Q 5:47).

Thus, the holy book of the Jews and the
Christians, the kitab, assumed the place of
the locality or blood relations as the pri-
mary point of identification for a particu-
lar group of people. By doing so, the
Qur’an followed its main doctrine of the
community of believers, namely the over-
arching structure created by the bond of
religion (q.v.). Just as the community of
Muhammad’s followers was that of
mu’manin (and, less frequently, muslimiin)
bound together by its revelation, the Jews

and Christians were religious communities
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as well, bound together by their respective
revelations.

Since the divine origin of these revela-
tions was not questioned (though in their
present state these texts represent only a
defective version of the original), it follows
that ahl al-kitab deserve special treatment
by the community of believers. Exegesis of
0 9:5 and 9:29 has claborated upon a
seeming qur’anic distinction between the
treatment of “People of the Book” and
“polytheists” (mushrikin) as defeated mili-
tary opponents of the believers (see
FIGHTING; EXPEDITIONS AND BATTLES).
Rather than the polytheists’ choice be-
tween death and “submission,” the believ-
ers may accept a settlement from the
“People of the Book” that allows them to
live within the Muslim polity without nec-
essarily converting to Islam. But it is in-
cumbent upon the community of believers
to use force of arms, if necessary, in order
to compel akl al-kitab to settle into the legal
status fixed for them (Q 9:29; Kister, ‘An
yadin).

Most references to ahl al-kitab in the
Qur’an are polemical. These peoples (or,
frequently, the “disbelievers” from among
them) are basically the enemies of the
Muslims, who wish that the former accept
their revelation in the Qur’an. They are
jealous of the Muslims because God had
chosen to send them a prophet as well
(@ 2:105-9). On the other hand, the Qur’an
also seeks common ground between
Muslims and @kl al-kitab. In @ 2:62 we find
the assertion that “Jews, Christians and the
Sabi'in (see saBIANS), whoever has believed
in God and the last day (see LAST JUDG-
MENT; APOCALYPSE), and has acted up-
rightly (see GOOD DEEDS; VIRTUES AND
VICES, COMMANDING AND FORBIDDING),
have their reward with their lord (q.v.): fear
(q.v.) rests not upon them, nor do they
grieve (see Joy AND MISERY).” The search

for common ground with the People of the

38

Book reflected in this verse appears even
more clearly in @ 3:64: “O People of the
Book, come to a word (that is) fair between
us and you, (to wit) that we serve only God,
that we associate nothing with him....”
The later qur’anic revelations, given at
the time of intensive polemical encounters
at Medina, reduced the base for such com-
mon ground with the Jews and the
Christians to two: pure monotheism and
belief in the day of judgment (or the “last
day”). It seems, however, that these two
principles, even if the People of the Book
acknowledged them, were not enough to
outweigh the doctrinal differences between
the parties. The Qur’an accuses both Jews
and Christians of polytheism, because of
the Christian doctrines of the Trinity (q.v.)
and of the divine sonship of Jesus and the
Jewish claim that ‘Uzayr (see EZRA) was the
son of God. The latter accusation is enig-
matic and no satisfactory explanation has
yet been offered for it. The name of ‘Uzayr
does not appear in this form in any Jewish
text, and the idea of God having a son is
not only completely alien to rabbinic
thought of the time, but it was also the
major area of conflict between mainstream
Judaism and Christianity. But since the
Qur’an speaks about the sonship of ‘Uzayr
as an apparently known and accepted fact
(0 9:30: “The Jews say that ‘Uzayr is the
son of God and the Christians say that the
Messiah /al-masih/ is the son of God...”), it
might mean that there was a concrete
group of people who called themselves
Jews and attributed sonship to a person
called ‘Uzayr. The fact that the context of
this assertion is the sonship attributed by
the Christians to the Messiah (al-masih), is
likely significant. The preceding verse
(0 9:29) calls on the believers to fight
against those “who do not believe in God
or in the last day... of those who have
been given the book” (min alladhina ati
l-kitab). Following immediately is the verse
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about the polytheistic doctrines of the Jews
and the Christians. It is clear first, that the
Prophet is absolutely sure about the issue
of ‘Uzayr and second, that this passage
does not speak about a difference of doc-
trine between the two communities but
about the difference in the appellation that
each one of them used for the son of God.
The Christians call him al-masih, the Jews
‘Uzayr. The solution of the riddle is rather
simple: The likely source of the name
‘Uzayr is the Hebrew word ‘Ozé; rather
than an Arabic diminutive. Taking into
consideration that the only way to render
the long ¢in Hebrew is by the diphthong ay
in Arabic, ‘Uzayr would represent the
transliteration of the Hebrew ‘Ozér into
Arabic. ‘Ozer in Hebrew means “helper,”
or even “savior.” The word appears in bib-
lical and post-biblical sources alone and
together with words derived from the root
y-sh-“denoting salvation, too. (At the begin-
ning of the 18 Benedictions, the most im-
portant Jewish prayer, God is called: “king
[mélek], helper [‘ozer], savior [moshi‘a], pro-
tector /magen/.”) In other words, the
Qur’an, when speaking about Jews and
Christians as those to whom the book was
given, speaks about two similar groups,
both of whom believed in the son of God
as the savior, with only one difference: each
referred to him under a different title, the
Jews called him ‘zér and the Christians
masih (see SALVATION).

The problem of ‘Uzayr has a wider im-
plication in regard to the question of the
identity of the Jews in the Medinan con-
text (see MEDINA; CHRONOLOGY AND THE
QUR’AN). Based on the qur’anic material
alone it is very possible that at least some of
these Jews (if not all of them) represented a
sect with a distinct messianic doctrine, who
regarded the Messiah as the son of God

9«

and called him “the savior,” “the helper”
(‘ozer; ‘uzayr). This could well be the reason

why many times the term @kl al-kitab refers
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to both Jews and Christians, and one can-
not always be sure if a certain reference in
the Qur’an refers to Jews, to Christians or
to both. In all the thirty-one verses of the
Qur’an with a direct reference to akl al-
kitab there are only two references that can
be identified as referring specifically to
Jews and to Christians, respectively. In
Q 4:153-5, the People of the Book ask the
Prophet to bring down to them a book
from heaven (see PROVOCATION; OPPO-
SITION TO MUHAMMAD); in doing so they
follow the example of their forefathers
who, even after they were given the evi-
dence (bayyinat), made the golden calf (see
CALF OF GoLD) and persisted with the re-
bellion (q.v.) against God, and his prophets.
The other case is Q 4:171, where akl al-kitab
are clearly Christians. Here the Qur’an
urges them to speak about God with truth,
and not to exaggerate in their religion.
Jesus (Tsa) was only a messenger of God,
even though he was created when God cast
his spirit (q.v.) into Jesus’ mother (see
MARY). He is Tsa son of Maryam, that is to
say, not ‘Isa son of God. But even in these
two cases one cannot be sure that the
Prophet is not speaking about two very
similar groups, each of whom exalted Jesus
as a messianic figure and “son of God,”
but under two different titles: “Masth”
(Messiah) and ‘Ozer” (Savior). From the
qur’anic references, it appears that the
“Nasara” were those who termed him the
“Messiah,” while the “Yahtd” called him
“Savior.” Both are attacked in the qur’anic
discourse for saying that God has a son;
they differ only in the name which they use
to identify him. From this reading of the
qur’anic references to the “Yahud,” it
would appear that they should not be
equated with post-exilic Judaism which
had categorically rejected any association
with Jesus.

In what follows, the qur’anic verses
dealing strictly with ahl al-kitab will be
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summarized without reference to either
hadrth or commentary, i.e. without exe-
getical interference. To begin, the second
and third stiras contain a number of
references.

Q 2:105 — those who disbelieve from
ahl al-kitab and the polytheists (mushrikiin)
do not like the fact that the believers
receive God’s goodness and favor.
Q 2:109 — many ahl al-kitab are jealous of
the Muslims and wish they would become
unbelievers. @ 3:64 — the Qur’an calls
on ahl al-kitab to accept monotheism as a
common ground of belief with the
Muslims. @ §:65 — ahl al-kitab cannot
claim Abraham for themselves since the
Torah and the Gospel were revealed only
after his time. (Since Abraham plays a
major part in both Judaism and Christian-
ity, the verse cannot be identified with
either one.) 9 3:69 — a group of akl al-
kitab wish to lead the Muslims astray (q.v.),
but they mislead only themselves.
Q 3:70-1 — ahl al-kitab are asked why they
disbelieve in the signs (q.v.) of God and
confuse truth (q.v.) with falsehood (see LIE).
Q 3:75 — there are some individuals from
ahl al-kitab who are trustworthy, others who
are not. These even lie about God himself.
Q 3:98-100 — ahl al-kitab disbelieve in
God’s signs and turn the believers away
from his path. The believers are warned
that some of those “to whom the book has
been given” wish to render them unbeliev-
ers. Q §:100-14 — it would have been much
better if ahl al-kitab were to believe but
most of them are transgressors. The
Muslims will defeat them. They are des-
tined to permanent humiliation because
they disbelieved in God’s signs and killed
the prophets. But not all ahl al-kitab are the
same: some recite God’s revealed verses
while prostrating in the night (see BowinG
AND PROSTRATION; VIGILS) and believe in
God and the last day. (Only the commen-

taries identify either Jews or Christians
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with these verses.) Q 3:199 — among akl
al-kitab there are those who believe in God
and in what was revealed to them as well as
in what was revealed to the Prophet. God
will properly reward them. g 4:128-4 — re-
ward and punishment (q.v.) depend on
one’s actions. They are not dependent on
the convictions of either ahl al-kitab or the
Muslims.

The fourth sara, al-Nisa’ (“The
Women”), includes three significant and
lengthy paragraphs. @ 4:153-9 — ahl al-
kitab ask the Prophet to bring down for
them a book from heaven. This is a sign of
their audacity, for in the past they asked
Moses to give them a clear sign of God,
and even after they were struck by lighten-
ing they made the calf (al-%!/). God lifted
the mountain over them, ordered them to
keep the sabbath (q.v.), and took from them
“a firm compact” (see cOVENANT). They
will be punished for violating the compact,
for their disbelief in the signs of God, for
their killing of the prophets, speaking
against Mary and for claiming to have
killed the Messiah, Isa. In fact, they never
killed or crucified him (see GCRUCIFIXION);
instead, God caused him to ascend to him:
“And there are no People of the Book but
will surely believe in him before his death,
and on the day of resurrection (q.v.), he
will be regarding them a witness (see
INTERCESSION; WITNESSING AND TESTIFY-
ING).” (This is the only clear reference to
Jewish material, though it is not clear
whether the reference here is to the events
of the past or to some current controversy.
Q 4:157 contains a reference to those who
have differences of opinion about Jesus or
have doubts concerning him, and, having
no clear knowledge about him, they follow
uncertain opinions. This verse cannot be
attributed to either Jews or Christians but,
unlike the other verses of a historical
nature, this one seems to refer to the pres-

ent and reflect differences of opinions
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regarding the nature of Christ among
Christians and Judeo-Christian groups.)

Q 4:171 — ahl al-kitab are warned not to
exaggerate in their religion and regard
Jesus only as a messenger (q.v.) of God and
his word conveyed to Mary from a spirit
which God cast into her. God is one, he is
exalted above having a son (see GOD AND
HIS ATTRIBUTES; ANTHROPOMORPHISM); he
has all that is in heaven and earth (see
POWER AND IMPOTENCE). (The verse seems
to refer to the Christians but could well
hint at a controversy concerning the nature
of Christ among local Christian or pseudo-
Christian groups, perhaps a distant echo of
the debate in the institutionalized
Byzantine church.)

In the first relevant reference in the fifth
stira (Q 5:15), ahl al-kitab are informed that
God’s messenger has arrived revealing all
that they had been concealing from the
“book.” God sent the light (q.v.) to them
and a “clear book.” @ 5:19 — ahl al-kutab
are told that God’s messenger came to
make things clear for them and as a
bringer of good tidings (see GOOD NEWS)
and a warner (q.v.). Q 5:59 — ahl al-kitab
are asked if they reproach the Muslims for
their belief in what has been sent to them
and what was sent before and for their be-
lief in God. The implication is that what-
ever God has sent to them is identical with
whatever was sent aforetime. g 5:65 — if
ahl al-kitab were to become believers God
would forgive their sins (see FORGIVENESS;
SIN, MAJOR AND MINOR) and cause them to
enter paradise (q.v.). Q 5:68 — ahl al-kitab
are called upon to keep the Torah and the
Gospel; the Prophet’s revelation causes
many of them to increase their arrogance
(q.v.) and disbelief. @ 5:77 — akl al-kitab are
urged not to exaggerate in their religion, to
speak only the truth about God, and to
beware of following the ways of those who
in the past have strayed from the straight

path. (The verse is reminiscent of Q 4:171,
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but without the apparently Christian
references.)

In 9 29:46-7, the Muslims are to debate
with ahl al-kitab in a positive manner (see
DEBATE AND DISPUTATION) and stress the
common belief in the one God and in
what had been revealed to ahl al-kitab (in
the past) and the Muslims (at present). A
book (kitab) was revealed to the Prophet
similar to the other book that was revealed
in the past and in which akl al-kitab believe.
Some of them will believe in this book,
too. Only the unbelievers deny the signs of
God (see GRATITUDE AND INGRATITUDE).
Q 33:26 — God caused the Muslims to be
victorious over ahl al-kitab, who were com-
pelled to forsake their towers (sayasihim).
(According to tradition the verse and its
context has to do with the “battle of the
trench [or ditch|” and ahl al-kitab here re-
fers to the Jews who fought against the
Prophet; see PEOPLE OF THE DITCH.)

Q 57:29 — ahl al-kitab have no power over
any part of the bounty of God who is the
sole possessor of all his bounty, which he
bestows on whomsoever he wishes.

Q 59:2 is a somewhat ambiguous passage
which deserves more extended attention:
The believers were victorious over some a/l
al-kitab by the grace of God and caused
them (i.e. the disbelievers from the People
of the Book) to evacuate their homes and
forts after they had thought that these were
impregnable (and Muslims did not think
that the People of the Book could be de-
feated). God put fear in their hearts and
they destroyed their homes with their own
hands. For the Muslims this victory came
unexpectedly. (The verse is usually under-
stood to refer originally to the expulsion of
the Jews of the Bana Qaynuqa‘ [q.v.]
which was revised and extended after the
expulsion of the Jews of the Bana al-Nadir
[see NADIR, BANU AL-; cf. Bell, Commentary,
ii, 363-4]. The verse speaks about those of
the “People of the Book who have disbe-
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lieved.” They were the ones whom God
expelled from their dwellings. The attribu-
tion of the reference to a certain clan of
Jews is a reasonable assumption; the
Qur’an does not, however, use the word
“pahiid,” but the more general term ahl al-
kitab. It is clear that the verse does not
speak about doctrinal differences but about
physical confrontation, which was given a
religious garb. The group of ahl al-kitab
who took part in this confrontation are
defined only as “unbelievers” and there is
no other hint about their identity.)

Q 59:11 is also one of those verses that
refer to ahl al-kitab in the context of the
Prophet’s physical confrontation with his
opponents. It speaks about the hypocrites
(alladhina nafagi) who promise “their broth-
ers” from “those who disbelieve from
among ahl al-kitab” that they will go into
exile with them if expelled and assist them
if attacked (see HYPOCRITES AND
HYPOCRISY). The passage adds that they
are liars. (Again, according to the standard
histories, this verse refers to the hypocrites
of Medina before the expulsion of the
Bant al-Nadir. There is nothing in the
verse itself to back this presumption.
Again, the verse uses the general term “the
unbelievers from among the People of the
Book” which, without any polemical con-
text, is far from being specific. Yet, it is
clear from the context and from the verses
immediately following this verse, that the
Qur’an is speaking about a war [q.v.] in
which their opponents fought the Muslim
faithful “in fortified towns and behind
walls” [0 59:14].)

Stra 98 is completely dedicated to the
“unbelievers of the People of the Book”
and the polytheists. The eight verses of the
stra speak about the union between these
two groups, who were given the oppor-
tunity for salvation when the “evidence”
(bayyina) of a true Prophet came to them

“reciting pure scrolls (or sheets)” ( yatlu
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suhufan mutahharatan, see SHEETS; SCROLLS).
Those who were given the book (alladhina
ati [-kitaba) separated (or had differences of
opinion?) only after the evidence had come
to them. They were ordered to worship
God exclusively and observe the prayer
(q.v.) and the payment of zakat (see
ALMSGIVING). Those of @kl al-kitab (who
disbelieved) and the polytheists are the
worst of all creatures and are destined to
abide in the fire of hell ( jahannam; see HELL
AND HELLFIRE). In comparison, those of
them who do believe and do good deeds
are the best of all creatures and are to
dwell eternally in the garden (q.v.) of Eden
wherein the rivers flow. (The stra repre-
sents a summary of the Qur’an’s attitude
to ahl al-kitab: those who believe share the
good fortune of all other believers. By be-
lieving the Qur’an means acceptance of
the Prophet as one who recites holy writ-
ing, as the evidence (huja) and the practice
of the two main ordinances of Islam:
prayer /salat/ and the prescribed payment
of zakat. Humanity is thus divided into two
camps: the saved ones are the believers
who are also the best of all creatures /khayr
al-bariyya] — they inherit heaven; and the
worst of all creatures, who are the unbe-
lievers of ahl al-kitab and the polytheists,
who inherit hell).

Except for a few cases, therefore, akl al-
kitab in the Quran does not necessarily
refer to either Jews or Christians. Even if
such identification can be made, especially
in the case of Jews, it is not clear to what
kind of Jews or Christians the text refers,
unless there is clear reference to past his-
tory. It is very possible that, in addition to
rabbinic Jews (from Yemen and Baby-
lonia?), the Prophet came into contact with
messianic groups who identified themselves
as yahiid. Based on the quranic text it is
impossible to be more specific about the
identity of ahl al-kitab with whom the
Prophet had ideological, doctrinal and
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physical confrontations. Part of them he
succeeded in making believers while
against others he had to fight to the end.
The main subjects of the doctrinal con-
frontations were, first, the validity and
truth of Muhammad’s prophecy and, sec-
ond, the meaning and true nature of
monotheism. Whether defined as Jews or
Christians, ahl al-kitab were, by the end of
the Prophet’s lifetime, accused of having
forsaken the true monotheistic religion of
old prescribed in their books and of having
adopted polytheistic doctrines that put
them in the same camp as the mushrikin (cf.
MecAuliffe, Persian exegetical evaluation,
104-5). See also BELIEF AND UNBELIEF;
FAITH; CHILDREN OF ISRAEL; RELIGIOUS

PLURALISM AND THE QUR’AN.
M. Sharon
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People of the Cave see MEN OF THE
CAVE

People of the Ditch

The Qur’an mentions the mysterious
People of the Ditch (ashab al-ukhdid)
saying that “slain were the People of

the Ditch — the fire abounding in

fuel — when they were seated over it and
were themselves witnesses of what they did
with the believers” (9 85:4-7). The Qur'an
adds that they were tortured in this way
only because they believed in God “to
whom belongs the kingdom of the heavens
and the earth, and God is witness over
everything” (Q 85:8-9).

The expression “People of the Ditch” is
the single detail of this whole passage that
has been subject to differing interpreta-
tions. Consequently, most exegetical works
contain an interpretation of this phrase.
Some are based on a long hadith (see
HADITH AND THE QUR’AN) in which
Muhammad tells the story of a boy who is
learning magic (q.v.) from a magician. But,
after meeting a monk (see MONASTICISM
AND MONKS), the boy became a true be-
liever in God. Subsequently, the boy was
tortured by the king in order to make him
abandon his faith, and after his death the
king had ditches dug and burned those
who followed the boy’s religion (Muslim,
Sahih, 1v, 2299-301, no. 3005).

In contrast, some other reports consider

this passage an allusion to the martyrdom



PEOPLE OF THE ELEPHANT

of the Christians of Najran (q.v.) by order
of the king Dhtt Nuwas, which, according
to Christian sources, took place around 523
C.E. (se¢ CHRISTIANS AND CHRISTIANITY).
Dha Nuwas, the last Himyarite king, con-
verted to Judaism and changed his name to
Joseph (see JEWS AND JUDAISM; SOUTH
ARABIA, RELIGION IN PRE-ISLAMIC). When
he learned that there were some Christians
in Najran, he went there, intent upon forc-
ing them to convert to Judaism. At their
refusal, Dhit Nuwas had one or more
ditches dug, in which wood was put and a
fire was lit. All of the Christians, number-
ing in the thousands (eight, twenty or even
seventy), refused to renounce their faith
and adopt that of the king, so they were
thrown into the fire alive. According to
certain reports, only one of the people of
Najran, named Daws Dht Tha‘laban, was
able to escape. He reached the Byzantine
court where he sought assistance. Some
reports refer to the dimensions of the ditch
or of the fire, or add that among the peo-
ple slain there was a woman with a two-
months-old baby who miraculously spoke
and convinced her to accept the torment
(Muqatil, Zafsir, iv, 648).

According to some interpretations, the
expression “People of the Ditch” alludes
instead to three kings, Dha Nuwas in
Yemen, Antiochus in Syria and Nebu-
chadnezzar in Iraq or Persia. A tradition
explains the qur’anic passage as referring
to an Abyssinian prophet who summoned
his people to faith but the people, who re-
fused to listen to the prophet, dug a ditch
and threw the prophet and his followers in
it (Majlist, Bihar, xiv, 439-40). A report
attributed to ‘Ali b. Abt Talib (q.v.; d. 40/
661) includes another version: the ditch
was dug by a Mazdean king who decided
to permit incestuous marriages, but when
his people opposed this innovation, the
king, failing to convince them, had them

thrown into the burning ditch.
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Modern research has proposed other
interpretations. The story of the People of
the Ditch mentioned in the Qur’an could
be an allusion to the men in the furnace in
Daniel g:15 £, as already suggested by al-
Tabari (d. g10/923; Tafsir, xxix, 132-3) and
other exegetes. Alternatively, it may refer
to the members of Quraysh (q.v.) slain by
the Prophet’s army at Badr (q.v.). It may
also simply be a generic allusion to those
damned to hell (Paret, Kommentar, 505-6; see
REWARD AND PUNISHMENT; HELL AND

HELLFIRE).
Roberto Tottoli
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People of the Elephant

The phrase in the first verse of Q 105
(Sarat al-Fil, “The Elephant”), from which
al-fil (“the elephant”) provides the term by
which that sara is known. The verse is ad-
dressed directly to the prophet Muham-
mad: “Have you not seen how your lord
has dealt with the People of the Elephant
(ashab al-fil)?” The short sura of five verses
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is early Meccan (see CHRONOLOGY AND
THE QUR’AN) and it describes an expedition
in which one of the mounts was an ele-
phant and which was miraculously anni-
hilated by God, who sent flocks of birds
against the invading host. The sara leaves
unknown both the identity of the People
of the Elephant, the objective of the in-
vading force, and the motives behind the
expedition.

What was left obscure in the stira was
illuminated with great precision by the
Arabic Islamic historical and exegetical
tradition. Ashab al-fil were Abyssinians (see
ABYSSINTA); the leader was Abraha (q.v.);
the target was Mecca (q.v.) and the Ka‘ba
(q.v.); the name of the elephant was Mah-
miad, its “driver” (5ais) was Unays; the
guide of the expedition was Abu Righal;
the elephant stopped at al-Mughammas
and would not proceed towards Mecca; the
route of the elephant, darb al-fil, was
charted from Yemen (q.v.) to al-
Mughammas; the Prophet’s grandfather,
‘Abd al-Muttalib, was involved in negotiat-
ing with Abraha; and even Quraysh (q.v.),
as Hums, were associated with the failure
of the expedition of the People of the
Elephant against the Ka‘ba; Abraha died a
dolorous death and was carried back to
Yemen.

It is equally difficult to accept or reject
any of the above data as provided by the
Arabic Islamic tradition. Yet a modicum of
truth may be predicated since, as is clear
from the first verse of the stira, the episode
was a recent one and was probably still
remembered by the Prophet’s older
Meccan contemporaries, who might well
have been the first tradents of the later
historical and exegetical tradition. Indeed,
the so-called “Year of the Elephant,” ‘am
al-fil, marked the inception of one of the
Arab pre-Islamic eras (see PRE-ISLAMIG
ARABIA AND THE QUR’AN). The Islamic

profile of the episode consisted in associat-
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ing the year of the expedition with the
birth date of Muhammad; Umm Ayman,
Muhammad’s nurse, was said to have been
a captive from the defeated Abyssinian
host; and Muslims were expected to

stone the tomb of Aba Righal at
al-Mughammas. The stra itself yields only
the following: the expedition of the People
of the Elephant was a serious and impor-
tant event; the destruction of the invading
host was theologically presented, effected
by God himself; and since the siira was
addressed to the Prophet, the implication is
that he or his city or Quraysh benefited
from this divine intervention on their be-
half. Hence, the failure of the expedition of
the People of the Elephant sheds much
light on the pre-Islamic history of Quraysh
and on the pre-prophetic period of
Muhammad’s life.

Attempts to invoke the epigraphic evi-
dence from south Arabia to shed light on
the People of the Elephant have failed.
The Murayghan inscription commemo-
rated a victory, not a defeat, for the
Ethiopians and the site of the battle was
very far from Mecca. Additionally, these
attempts have been gratuitously plagued by
the involvement of the Prophet’s birth
date — traditionally considered 570
c.E. — with the date of the expedition,
mounted by the People of the Elephant.
An alternative approach towards negotiat-
ing the imprecision of the stra, namely,
the exegesis of the Qur’an by the Qur’an
(tafsir al-Qur'an bi-l-Qur'an), has been more
fruitful and successful. Many medieval
Muslim scholars considered @ 106
(“Quraysh”) not a separate siira but a con-
tinuation of @ 105. The unity of these two
stiras, however, had not been seriously con-
sidered until the present writer published
an article to that effect in 1981. Accepting
the unity of the two stiras a/-Fil and
Quraysh, and setting them against the back-
ground of the history of western Arabia in
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the sixth century, based on authentic con-
temporary sources, yield the following con-
clusions on the People of the Elephant and
their expedition:

They were Abyssinians, not Arabs, the fil
being an African not an Arabian animal;
their leader was either Abraha or one of
his two sons who succeeded him, Yakstm
or Masruq; the destination no doubt was
Mecca and the Ka‘ba, referred to in verse
0 106:3; the destruction of the Ethiopian
host may be attributed to the outbreak of
an epidemic or the smallpox. Its destruc-
tion was Mecca’s commercial opportunity
in international trade, now that it could
safely conduct the two journeys (see
CARAVAN; JOURNEY): the winter journey to
Yemen and the summer one to Syria (q.v.;
bilad al-sham); let the Meccans, therefore,
worship the lord of the “house” (the
Ka‘ba; see HOUSE, DOMESTIC AND
DIVINE), who made all this possible
(0 106:3-4). The true motives behind the
expedition remain shrouded in obscurity
but they must be either or both of the fol-
lowing: (1) Retaliation for the desecration
of the cathedral/church, built by Abraha
in San‘@’; or (2) the elimination of Mecca
as an important caravan city on the main
artery of trade in western Arabia.

Whatever the motive behind the expedi-
tion of the People of the Elephant was, the
qur’anic revelation that refers to them in
0 105 remains the sole reliable evidence for
the importance of Mecca in the sixth cen-
tury, clearly implied in the fact that the
ruler of south Arabia found it necessary to
mount a major military offensive against it.
The destruction of the Ethiopian host is
also the sole reliable evidence that explains
the enhanced prosperity of Mecca as a
result of long-distance international trade,
through which the future Prophet of Islam
benefited, materially and otherwise, in the
fifteen years or so, during which he led the

caravans before his prophetic call (see
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PROPHETS AND PROPHETHOOD; REVELA-

TION AND INSPIRATION) around 610 C.E.
Irfan Shahid
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People of the Heights

Qur’anic eschatological designation for
people not destined for hell. The term
al-a‘raf (pl. of wrf)in @ 7:46 and Q 7:48
(where it appears in the construct,

ashab al-a‘raf: “the companions — or
people — of al-a‘raf”) has been variously
understood as “elevated place, crest, to
distinguish between things, or to part
them.” Al-aaf (the name of the seventh
stra of the Qur’an) also signifies “the
higher, or the highest,” and “the first or
foremost,” hence the source of the English
term “[the People of | the Heights,” and of
M.H. Shakir’s (Holy Quran, 140-1) transla-
tion as “the Elevated Places.” Finally, the
exegetical tradition has indicated a con-

nection with the triliteral Arabic root for
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“knowledge” (“r-f; see e.g. Tabari, Tafsi;
xil, 450, ad Q 7:46, reporting a tradition
from al-Suddt: “It is named “al-a‘raf™
because its companions ‘know’ — ya7i-
Jina — humankind.”).

The classical works of exegesis (see EXE-
GESIS OF THE QUR’AN: CLASSICAL AND
MEDIEVAL) list a number of interpretations
of both “al-a‘%af” and “the people of “al-
a‘raf.” Al-TabarT (d. g10/923) reports a tra-
dition that identifies the “veil” (q.v.; kyab)
of @ 7:46 that separates those destined for
heaven (see GARDEN) from those destined
for hell (see HELL AND HELLFIRE) as both
“the wall” (al-sar) and “the heights” (al-
a‘raf; Tabari, Tafsi; xii, 449, ad Q 7:46; cf.
Mugqatil, Zafsz; ii, 38-9, ad Q 7:46; see
ESCHATOLOGY). A slight variation of this
tradition is that “al-a‘raf™ is the “wall” or,
alternately, the “veil,” “between the garden
and the fire” (q.v.; ibid.; see also BARRIER).

The exegetical tradition regarding the
identity of the “men” (rjal) or the “com-
panions” (ashab) of al-a‘rafis also multi-
valent: while some have posited angels
(q.v.; cf. 1.e. Tabart, Tafsi; xii, 459, ad
Q 7:46), the majority has maintained that
these individuals are human beings (chil-
dren of Adam: Tabari, Tafsn; xii, 452, ad
Q 7:46) — be they martyrs (i.e. those who
“were killed in the path of God”; cf.
Tabart, Tafsn; xii, 457, ad Q 7:46; see
MARTYRS; PATH OR WAY), or virtuous hu-
mans or people whose good and evil works
are equal (see GOOD DEEDS; EVIL DEEDS).
This latter understanding is arguably the
dominant one, as the “men” on al-a‘raf
(Q 7:46) have been understood to be those
who “have not [yet] entered [paradise]”
(Q 7:46): “the people of al-a%af™ (ashab al-
a‘raf) have been viewed as persons whose
good and evil works are of equal quality
(see WEIGHTS AND MEASURES). Thus, they
should not merit paradise by the former or
hell by the latter (cf. e.g. Tabari, Tafsz; xii,
452, ad @ 7:46) — nor merit it as prophets
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or angels (see PROPHETS AND PROPHET-
HOOD; ANGEL; cf. Razi, Tafsn; xiv, 93,
where the argument is put forth that the
People of the Heights cannot be martyrs,
as the description found in @ 7:46, that
“they will not have entered [heaven], but
they have an assurance” is explained as not
applying to prophets, angels or martyrs;
also, ibid., 94, where mention is made of
the view, attributed to al-Hudhayfa and
others, that the People of the Heights will
be the last people to enter heaven; see
THEOLOGY AND THE QUR’AN; MU TAZILA).
They are thus in the “intermediate” state
between salvation (q.v.) and damnation, for
Q 7:47 (“When their gaze will be turned
towards the companions of the fire they
will say, ‘Our lord, do not put us with the
wrongdoing people’”) is also understood to
refer to these people of al-aaf (cf. Tabarr,
Tafsi; xii, 452-4, ad Q 7:46; see JUSTICE AND
INJUSTICE; FREEDOM AND PREDESTINATION;
DESTINY; FATE). Finally, SGff mystics have
used the term to express a condition of the
mind and soul when meditating on the
existence of God in all things (see STFI1SM
AND THE QUR’AN).

Modern scholarship reflects the range of
interpretations to be found in the classical
exegetes. T. Andrae (Der Ursprung, 77) wrote
that they were probably dwellers in the
highest degree of paradise “who are able
to look down on hell and on paradise.” Bell
(Men, 43), however, finds no linguistic jus-
tification for this claim, unless an unusual
metathesis of the Arabic root letters of the
verb “to raise up” (r-f~“< “r-f of “al-a‘raf™)
is assumed. Some interpreters imagined
that al-a‘raf was a sort of limbo, using the
term barzakh (q.v.) for the patriarchs and
prophets, or for the martyrs, and those
whose eminence gave them sanctity.

Western translations of the Qur’an reflect
the lack of exegetical consensus regarding
the phrase “al-a‘7af.” While some transla-

tors of the Qur’an prefer to retain the
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Arabic “al-a‘raf” as the title of ¢ 7, others
have attempted to translate the term, and
have used their translations as the title of
Q 7: e.g. Arberry (176-7) used “The
Battlements” and “The Ramparts,” and
Pickthall (Roran, 121) “The Heights” ( cf.
Dawood, Koran, 112-3). Some rather more
involved translations are the “Wall
Between Heaven and Hell” (Ahmad Alj,
Qur’an, 197; e.g. his rendition of @ 7:46:
“On the wall will be the men (of al-
araf)...”; and of Q 7:48: “The men of al-
a‘raf will call [to the inmates of Hell]....”).
Two earlier writers, Sale (Koran, 151) and
Rodwell (Koran, 297-8), had simply used
al-a‘raf as the title. Sale named @ 7 “Al
Araf” and did not divide the sections. He
wrote, “... men shall stand on al araf who
shall know every one of them...”; and
... those who stand on al araf shall call
unto certain men....” Rodwell called it
“Al Araf™: “and on the wall Al Araf shall be
men...” (Q 7:46; cf. his footnotes: “On this
wall [the name of which is derived from
Arafa, ‘to know’, with allusion to the em-
ployment of those upon it] will stand those
whose good and evil works are equal, and
are not, therefore, deserving of either
Paradise or Gehenna...”; @ 7:48: “... and
they who are upon Al Araf shall cry to
those whom they know...”). The French
scholar Kasimirski also retained the

name “al-a‘raf”, as the title of @ 7, and he
rendered the relevant phrase of @ 7:46:
“...sur Alaraf....”

William M. Brinner
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People of the House

Literally, “(the) people of the house” (ahl
al-bayt), a family, a noble family, a leading
family and, most probably, also those who
dwelt near the house of God (see HOUSE,
DOMESTIC AND DIVINE), the Ka‘ba (q.v.).
Without the definite article “a/-,” it means
“household” (see FAMILY; KINSHIP;
COMMUNITY AND SOCIETY IN THE QUR’AN).
In ShiT (see SHT'ISM AND THE QUR’AN) as
well as Sunnt literature the term ahl al-bayt
is usually understood to refer to the family
of the Prophet (q.v.). In the Qur’an the
term appears twice with the definite article
(0 11:73; 33:33) and once without it (aAl
bayt,  28:12).

According to the lexicographers, when
ahl appears in a construction with a person
it refers to his blood relatives (see BLOOD
AND BLOOD CLOT), but with other nouns it
acquires wider meanings: thus the basic
meaning of akl al-bayt is the inhabitants of
a house (or a tent). They used to call the
inhabitants of Mecca (q.v.; ahl makka) “the
people of God” as a sign of honor (for
them), in the same way that it is said “the
house of God” (bayt Allah). Ahl madhhab are
those who profess a certain doctrine; ahl
al-islam are the Muslims, and so on (see
for additional examples, Lisan al-‘Arab,

s.v. ahl).
The Qur’an frequently uses ak/ to denote
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a certain group of people. Sometimes the
word is connected with the name of a
place, and in these cases the term refers to
the inhabitants of that place, such as: ahl
yathrib, “the people of Yathrib” (g 33:13) or
ahl al-madina, “the people of Medina” (q.v.;
Q 9:101); akl madyan, “the people of
Midian” (q.v.; Q 20:40; 28:45). Sometimes
the term is used to denote the people of
unidentified locations such as ahl qarya,
“the inhabitants of a town or village”

(0 18:77; cf. 20:31, 34), akl al-qura, “towns-
people, dwellers of the villages” (g 7:96-8;
12:100; 59:7; see CITY). At other times the
word ahl refers to certain groups of people
typified or identified by some ethical or
religious characteristics, as in ahl al-dhiks,
“people of the reminder” (Q 21:7; see
MEMORY) or ahl al-nay, “people of the (hell-)
fire” (Q 38:64; see HELL AND HELLFIRE). Or
it has the meaning of “fit for,” in which
case the word describes an individual, not
a group, such as akl al-taquwa, “(a person) fit
for piety” (q.v.; Q 74:56), or ahl al-maghfira,
“(a person) fit for forgiveness” (q.v.;

Q 74:56).

The term ahl al-bayt falls into one or more
of these categories, namely people who
belong to a certain house in the literal or
socio-political meanings of the word. At
least in one case (Q 33:33), however, its
identification with the Prophet turned the
term into a major issue in qur'anic exegesis
and tradition literature (see EXEGESIS OF
THE QUR’AN: CLASSICAL AND MEDIEVAL;
HADITH AND THE QUR’AN).

The qur’anic usage of ahl al-bayt is as

follows:
In @ 11:73 — the story of Abraham
(Ibrahim) and the divine messengers.
When the patriarch’s wife is informed that
she 1s going to give birth to Isaac (Ishaq)
and Jacob (Ya‘qub), she reacts by saying:
“Alas! Shall I bring forth when I am old

and my husband here an old man? Verily
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this is a thing strange” (g 11:72). The angels
respond: “Do you think the affair of God
strange? The mercy and blessing of God
be upon you, O people of the house...”
(rahmatu llaht wa-barakatuhu ‘alaykum ahla
l-baytz).

In @ 28:12 — situated in the story of the
rescue of the infant Moses (Masa) by
Pharaoh’s (Fir‘awn) wife. The phrase ap-
pears without the definite article: Moses’
sister asks, “Shall I direct you to a house-
hold who will take charge of him (the
infant Moses) for you?...” (hal adullukum
‘ala ahli baytin yakfulinahu lakum).

In 9 33:33 — “God simply wishes to take
the pollution from you, O people of the
house and to purity you thoroughly”
(innama_yuridu lahu li-yudhhiba ‘ankumu [-rijsa
ahla l-bayti wa-yutahhirakum tathiran).

The first two verses, Q 11:79 and Q 28:12,
were understood by almost all Muslim
commentators to mean family, in the first
case Abraham’s family and in the second
the prophet Moses’ family. In the case of
Q 33:33, however, the word bayt most prob-
ably means not a family but the Ka‘ba, the
house of God; thus the term @kl al-bayt
would seem to mean the tribe of Quraysh
(q.v.) or the Islamic community in general,
as suggested by R. Paret (Der Plan, 130; cf.
Bell, Qurian, 1i, 414 1. g; Lisan al-Arab).

The tribe of Quraysh was explicitly
called ahl al-bayt in an early Islamic tradi-
tion recorded by Ibn Sa‘d: “Qusayy said to
his fellow tribesmen, ‘You are the neigh-
bors of God and people of his house™
(innakum jiran Allah wa-ahl baytihi; Thn Sa‘d,
Tabagat, 1/1, 41, 1. 16). In this sense the term
assumes an even wider meaning: it in-
cludes all those who venerated the Ka‘ba.
This original meaning was neglected in
favor of the more limited scope of the
Prophet’s family, and @ 33:33 became,
consequently, the cornerstone for both

ShiT and ‘Abbasid claims to the leadership
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of the Muslim community (see POLITICS
AND THE QUR’AN). The Shia (q.v.) claimed
that the verse speaks about the divine choice
of the ‘Alid family and their preference to
all the other relatives of the Prophet. To be
sure, the idea of divine selection was
accepted also by the so-called non-ShiT,

or Sunni, tradition. Thus the Prophet is
made to say: “God created human beings,
divided them into two parties, and placed
me in the better one of the two. Then he
divided this party into tribes (see TRIBES
AND cLANS) and placed me in the best of
them all, and then he divided them into
families (buyat, lit. “houses”) and placed me
in the best of them all, the one with the
most noble pedigree” (khayruhum nasaban;
Firazabadi, Fadal, i, 6). Within this con-
cept of selection, there is a wide area of
variation. The tendency of the Shi‘a has
always been to carry the list of the divine
selection further down, so as to achieve
maximum exclusivity.

One of the most widespread traditions
quoted by ShiT as well as Sunni sources in
relation to the interpretation of @ 33:33 is
the so-called hadith al-kisa’. Through the
many variations on this hadith, the idea of
the “holy five” was established. The
Prophet is reported to have said: “This
aya was revealed for me and for ‘Alf (see
‘ALI B. ABI TALIB), Fatima (q.v.), Hasan
and Husayn.” When the verse was re-
vealed, the tradition goes on to say, the
Prophet took a “cloak” or “cape” (kisa’,
meaning his robe or garment; see
CLOTHING ), wrapped it around his son-
in-law, his daughter and his two grand-
children and said: “O God, these are my
family (ahl bayti) whom I have chosen; take
the pollution from them and purify them
thoroughly.” The clear political message in
this tradition was stressed by additions
such as the one in which the Prophet says:
“I am the enemy of their enemies (q.v.),”
or invokes God, saying: “O God, be the
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enemy of their enemies” (authorities
quoted in Sharon, Ahl al-bayt, 172 n. 6).

To the same political category belong the
various traditions which consider assis-
tance and love for the akl al-bayt a religious
duty and enmity towards them a sin. “He
who oppresses my akl bayt,” the Prophet
says, “or fights against them or attacks
them or curses them, God forbids him
from entering paradise (q.v.).” In another
utterance attributed to the Prophet he says:
“My ahl bayt can be compared to Noah’s
(q.v.) ark (q.v.), whoever rides in it is saved
and whoever hangs on to it succeeds, and
whoever fails to reach it is thrust into hell”
(Firazabadr, Fada’il, i, 56-9; 75-87).

Once the idea of the “chosen five” or the
selected family was established as the main
ShiTinterpretation of the term akl al-bayt,
there was no reason why the idea of
purification (see CLEANLINESS AND
ABLUTION; RITUAL PURITY), which appears
in the qur’anic verse, should not be con-
nected in a more direct way to the divinely
selected family. In addition to @kl al-bayt,
one therefore finds terms such as al-ra
al-tahira and al-dhuriyya al-tahira, “the pure
family,” or also “the pure descendents,” an
expression that is more than reminiscent of
the holy family (i.e. Jesus [q.v.], Mary [q.v.]
and Joseph) in Christianity. And as if to
accentuate this point, Fatima and Mary
are explicitly mentioned together as the
matrons of paradise and Fatima is even
called al-batul, “the virgin” (see SEX AND
SEXUALITY; ABSTINENCE; CHASTITY), a
most appropriate description for the
female figure in the Islamic version of the
holy family (see McAuliffe, Chosen).

When the ‘Abbasids came to power, they,
too, based the claim for the legitimacy of
their rule on the fact that they were part of
the Prophet’s family. Concurrently, there-
fore, the meaning of the term akl al-bayt
underwent modifications in opposite direc-
tions. While the Shi‘a moved towards the
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formulation of the idea of the “holy five,”
or the “pure family” described above, the
‘Abbasids strove to widen the scope of this
family to include ‘Abbas, the Prophet’s un-
cle, stressing that women, noble and holy
as they may be, could not be regarded as a
source of nasab and that the paternal uncle
in the absence of the father was equal to
the father (see GENDER; INHERITANCE).
The extension of the boundaries of ahl
al-bayt under the ‘Abbasids followed an
already existing model. The hadiths speak-
ing about the process of God’s selection
stop at the clan of Hashim to include all
the families in this clan, the Talibids as
well as the ‘Abbasids. Such traditions can
be even more explicit, specifying that the
families included in the Prophet’s ahl al-bayt
are “al ‘Al wa-al jJafar wa-al ‘Aqil wa-al al-
Abbas” (Muhibb al-Din al-Tabari,
Dhakha’ir al-‘ugba, 16).

Not all the commentators accepted the
idea that the term ahl al-bayt in @ 33:33 is
associated with the Prophet’s family in the
sense that the contending parties wished.
Alongside the above-mentioned inter-
pretations, one finds the neutral inter-
pretation that akl al-bayt means simply
the Prophet’s wives (nisa’ al-nabi; see WIVEs
OF THE PROPHET). And as if to stress the
dissatisfaction with the political and par-
tisan undertones of the current exegesis,
one of the commentators stresses that ak/
al-bayt are the Prophet’s wives, “and not as
they claim” (Wahidi, Asbab, 139-40;
Sharon, Ahl al-bayt, 175 n. 15).

As may be expected, a harmonizing ver-
sion also exists which interprets the term
ahl al-bayt in such a way that both the
Prophet’s family and his wives are in-
cluded. To achieve this end, the term ak/
al-bayt was divided into two categories: the
one, ahl bayt al-sukna, namely those who
physically lived in the Prophet’s home, and
ahl bayt al-nasab, the Prophet’s kin. The

qur’anic verse, according to this interpreta-
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tion, primarily means the Prophet’s house-
hold, namely, his wives. But it also contains
a concealed meaning (see POLYSEMY),
which the Prophet himself revealed by his
action, thus disclosing that a#/ al-bayt here
included those who lived in his home, such
as his wives, and those who shared his
pedigree. They were the whole (clan) of
Bant Hashim and ‘Abd al-Muttalib.
Another version of this interpretation
states that the Prophet’s a// al-bayt included
his wives and ‘Alt (Lisan al-Arab).

In Arabic literature the term ahl bayt is
used generically to specify the noble and
influential family in the tribe or any other
socio-political unit, Arab and non-Arab
alike (see ARABs). The nobility attached to
the term is sometimes stressed by connect-
ing it to the word sharaf. The word bayt on
its own could mean nobility (wa-bayt al-
‘arab ashrafuha) says Ibn Manzur (Lisan al-
Arab, s.v. bayt). The usage of ahl al-bayt for
denoting leading families in the Age of
Ignorance (q.v.; jahiliyya) as well as under
Islam was very extensive. Two examples
will suffice to make the point. Ibn al-Kalbt
(d. ca. 205/820) says that Nubata b.
Hanzala, the famous Umayyad general,
belonged to a noble family of the Qays
‘Ayalan “and they are @kl bayt commanding
strength and nobility” (wa-hum ahlu baytin
lahum ba’s wa-sharaf). The same is said
about non-Arabs. Speaking about the
Byzantine dynasties (see BYZANTINES), Ibn
‘Asakir (d. 571/1176) mentions ten ahl
buyitat. The Barmakids are referred to as
“from the noble families of Balkh™ (mwn ahl
buyatat Balkh; references in Sharon, Ahl
al-bayt, 180-1).

It is noteworthy that the usage of the
phrase “people of a/the house” (Ar. ahl
bayt) to denote the status of nobility and
leadership is not unique to the Arabic lan-
guage (q.v.) or Arab culture. It is rather
universal: the ancient Romans spoke about

the patres matorum gentum, namely, the elders
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of the major clans or houses. The tradition
concerning this Roman expression goes
back to the early days of the Roman mon-
archy, when the Roman senate was com-
posed of 100 family elders: Tarquinius
Priscus, the fifth king of Rome (r. 616-578
B.C.E.), enlarged the number of senate
members by another 100 elders who were
called “the elders of the minor houses”

( patres minorum gentium; Elkoshi, Thesaurus,
279). In the Bible, the usage of the word
“house” (bayit) to denote a family is very
common. Moreover, in many cases, the
“house” is named after an outstanding per-
sonality, and has a similar meaning as the
Arabic ahl al-bayt (e.g. Gen 17:23, 27; Num
25:15; cf. Brown et al., Lexicon, 10gb-110a).
The most famous of such “houses” is the
“house of David” (beth David). When used
in this way, the word has the same meaning
as the English “house” in reference to a
royal family or a dynasty in general.

It is only natural that under Islam the
members of the caliphs’ families were
called akl al-bayt. ‘Abdallah, the son of
Caliph ‘Umar, referring to his sister’s son
(the future caliph) ‘Umar b. ‘Abd al-‘Aziz,
says: “He resembles us, ahl al-bayt,” which
means to say that the Umayyads referred
to themselves as akl al-bayt. In a letter
written by Marwan II to Sa‘td b. ‘Abd al-
Malik b. Marwan during the rebellion
against Galiph Walid II (125-6/743-4), the
future caliph referred twice to the
Umayyad family as akl bayt and ahl al-bayt
(for the reference see Sharon, Ahl al-bayt).

It may be concluded that once the caliph-
ate had been established, the pre-Islamic
Arabic (jahily) practice of calling the lead-
ing and noble families of the tribes ahl al-
bayt was extended to each of the four
families of the first caliphs. But since ‘Alf’s
caliphate was controversial, the definition
of his family as ahl al-bayt was not shared
by the whole Muslim community. The
Umayyads and their Syrian supporters (see
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sYRIA) questioned the legitimacy of ‘AlT’s
rule, with the result that his Iraqi partisans
(see IRAQ) and the Shi‘a not only
emphasized the ahl al-bayt status of ‘AlT’s
descendents but also gave the term a spe-
cific and exclusive meaning. In this way, ak/
al-bayt acquired a religious overtone, and
in time lost its generic meaning. Once the
term was attached to the Prophet’s person,
the road was open for qur’anic exegesis,
originating in ShifT circles, to establish its
origin in the Qur’an itself. All the politi-
cally charged interpretations of the
qur’anic phrase ahl al-bayt emerge because
its original meaning was either deliberately
or unintentionally forgotten. Yet one
should also take into account that such
interpretations of the term in connection
with the Prophet’s family would have been
impossible had the term not been used
generally as meaning family or kinsfolk.
On the other hand, it is doubtful whether
in the Qur’an the term akl al-bayt (with the
definite article) means family. R. Paret,
who differentiates between the general
term akl al-bayt and the specific one, sug-
gests that it literally meant “the people of
the house,” namely those who worshipped
at the Ka‘ba. In all cases in which the term
al-bayt appears in the Qur’an, it refers only
to the Ka‘ba sanctuary (g 2:125, 127, 158;
3:97; 5:2, 97; 8:35; 22:26, 29, 33; 52:4;
106:3). Al-bayt may appear on its own or
with an adjective, such as al-bayt al-‘atiq
(Q 22:29, 33), al-bayt al-ma‘mir (Q 52:4) or
al-bayt al-haram (i.e. Q 5:97). Paret goes on
to suggest that the fact that the ahl al-bayt
under discussion (Q 33:33) is mentioned in
the context of cleaning from pollution falls
well within the idea of the purification of
the Ka‘ba by Abraham and Ishmael (q.v;
Isma‘il), which can be found elsewhere in
the Qur’an. One may therefore quite safely
conclude, Paret continues, that in the two
cases where ahl al-bayt appears in this form
in the Qur’an, the original meaning must
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have been the “worshippers of the house,”
the Ka‘ba, as prescribed by Islam (Paret,
Der Plan, 128: Anhdnger des islamischen
Ka‘ba-Kultes”). Along this line of thought, it
would not be far-fetched to suggest that the
original meaning of the term before Islam
was the tribe of Quraysh in general and
that this is what is meant in Q 33:33. As to
Q 11:79 the connection with the Ka‘ba is
less certain.

To sum up, the meaning of ahl al-bayt in
the Qur’an follows the accepted usage of
the term in pre- and post-Islamic Arab
society. It denotes family and blood rela-
tions as well as a noble and leading
“house” of the tribe. Only in the case of
Q 33:93 does the term seem to have an-

other, more specific meaning;
M. Sharon
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People of the Thicket

An English rendering of the Arabic phrase
ashab al-ayka that occurs in four Meccan
stiras (Q 15:78; 26:176; 38:13; 50:14). No
consensus exists about the identity of these
people who suffered the fate of punish-
ment by destruction for their unbelief (see
BELIEF AND UNBELIEF; PUNISHMENT
sTORIES). There are at least five different
theories about the identity of these people
who are associated with the prophet
Shu‘ayb (q.v.). Some exegetes consider
them to have been the inhabitants of a
place called Madyan (see MIDIAN) or, sec-
ondly, a subgroup of a people called Mad-
yan; it is also posited that they are another
people altogether, a second people to

whom the prophet Shu‘ayb was sent (i.e. in
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addition to Madyan), while a fourth al-
ternative suggests that al-ayka was a village
(balad), namely, the village of al-Hijr
(which is also the title of a qur’anic stra,

Q 15; see HIJR). The fifth theory that is put
forward suggests that they are simply
Bedouins (ahl al-badiya, people of the desert;
see BEDOUIN). Lexicographers define ayka
and its plural ayk as tangled vegetation or a
dense forest or wood, hence the English
“thicket” or, in Muhammad Asad’s transla-
tion, “wooded dales.” Others add that it
consisted of a particular palm tree, al-dawm
in Arabic (see DATE PALM). The early exe-
gete Mugqatil b. Sulayman (d. 150/767; see
EXEGESIS OF THE QUR’AN: CLASSICAL AND
MEDIEVAL) explains that al-dawm is in fact
al-mugl (Theban palm; Tafsi; ii, 434).

This inability to identify precisely the
People of the Thicket is further compli-
cated by the variant readings for al-ayka
(see READINGS OF THE QUR’AN). Al-Farra’
(d. 207/822) discusses the disappearance of
the alif in two of the four verses which
mention the ashab al-ayka. According to
him, al-Hasan al-BasiT (d. 110/728), ‘Asim
(d. 127-8/745) and al-A‘mash (d. 148 /765)
all read al-apka with an alif throughout the
entire Qur’an. The people of Medina
(q-v.), however, read in two cases (in
0 26:176 and 9 §8:13) layka instead of al-
ayka (Farra’, Ma‘anz, ii, 91; see also RECI-
TATION OF THE QUR’AN; ORALITY AND
WRITING IN ARABIA). Abli Hayyan
(d. 745/1344) neatly summarizes this dis-
cussion, referring to the analogy of Mecca
(q.v.) as makka in @ 48:24 and bakka at
0 3:96, adding that “layka” was rejected by
the major exegetes. Abti Hayyan explains
that the alif of the definite article was not
written down, and that caused the fatha
(the vowel “a”) to be shifted to the letter
lam. As a consequence, the hamza (the
glottal stop) was dropped completely in
these two verses (see ARABIC LANGUAGE).

This resulted in some scholars’ thinking
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that layka was derived from the radicals
l-y-k (instead of ™-y-k). That suggestion, in
turn, gave rise to the notion that Layka was
a village located in the larger area of al-
Ayka (Abu Hayyan, Baly; vii, 36).
Whatever the identification or the lin-
guistic meaning of the word al-ayka may
be, the qur’anic importance of the People
of the Thicket reflects their exemplification
of a typical Meccan theme: a people who
disregarded their prophet and who con-
sequently perished. The People of the
Thicket are but one of such peoples whose
plight ended in destruction for not heeding
God’s message. The leading classical exe-
gete al-TabarT (d. 310/923) narrates that
these people received a particularly harsh
punishment since God first sent fire on the
People of the Thicket for seven days, from
which there was no refuge. After the fire,
God sent a cloud as if to protect them and
to offer them relief by the suggestion of
water, but, in the end, they were annihi-
lated by the fire that came out of the cloud
(Tabart, Tafsi; vii, 530-1; likewise the
Kharijt Had b. Muhakkam, Zafsi; ii, 354
and the ShiT al-Tust, Tibyan, 350; see
KHARIJTS; SHIISM AND THE QUR’AN).
Beeston (“Men of the Tanglewood”) pro-
vides some evidence that they were mem-
bers of the Dusares cult of ancient
northwestern Arabia, a vegetation deity
(see PRE-ISLAMIC ARABIA AND THE
QUR’AN). Speyer (Erzdhlungen, 253), on the
other hand, suggests that ayka may refer to
the tamarisk that Abraham (q.v.) had
planted near Beersheba (Gen 21:33; see
AGRICULTURE AND VEGETATION).

John Nawas
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Persian Literature and the Qur’an

The influence of the Qur’an on Persian
language and literature has been pervasive
but at the same time, diffuse and often me-
diated, making it difficult, in the absence of
methodologically rigorous studies of the
matter, to quantify or assess precisely.
Persian poetry and prose belles lettres of the
fourth/tenth to fifth /eleventh centuries,
though of “Islamicate” expression, looked
for the bulk of its subject matter to the pre-
Islamic Middle Persian traditions of min-
strelsy and lyric poetry, advice literature
(andarz), epic and romance (which typically
assert the values of the old Sasanian nobil-
ity over and above, or in addition to,
Islamic ones) as well as translations of
Sanskrit and Parthian tales. Persian poetry
did, of course, adapt particulars from
Arabic literary models: for example, the

imitation of the nasib and rahil of the pre-
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Islamic Arabic gasida (see POETS AND
POETRY; ORALITY AND WRITING IN
ARABIA) by MantichihrT (d. ca. 432/1041)
and, later on, the reworking of the Majnin-
Layla cycle by Nizami (d. 605,/1209) and
scores of subsequent Persian, Turkish and
Urdu poets (see LITERATURE AND THE
QUR’AN).

The Arabic Qur’an, being in another
language and in an inimitable category (see
INIMITABILITY; ARABIC LANGUAGE;
LANGUAGE AND STYLE OF THE QUR’AN)
above literature, rarely provided the initial
inspiration for Persian literary texts,
though it did help shape the lexical, sty-
listic and moral contours of the emerging
literature of Islamicate expression in
greater Iran, especially through Persian
translations and tafsirs of the text begin-
ning in the fourth/tenth century or even
earlier (see TRANSLATIONS OF THE QUR’AN;
EXEGESIS OF THE QUR’AN: CLASSICAL AND
MEDIEVAL; TRADITIONAL DISCIPLINES OF
QUR’ANIC STUDY; GRAMMAR AND THE
QUR’AN). The practice, however, of profes-
sional poetry within the milieu of the
princely courts — the source of most liter-
ary patronage — was often regarded as
inherently secular or even un-Islamic,
which initially discouraged the extensive
incorporation of scriptural or religious
subjects in literature. Some early Persian
poetry, patronized by the eastern Iranian
feudal nobility (dihgans), evinces a strong
concern with sukhun (modern sukhan), well-
considered and carefully crafted speech of
philosophical or ethical nature (see
PHILOSOPHY AND THE QUR’AN; ETHICS AND
THE QUR’AN). In the fifth /eleventh century
religious poetry, of either popular expres-
sion (e.g. the quatrains of the Saff saint
Abt Sa‘1d-1 Abi I-Khayr [d. 440/1049]; see
sUFISM AND THE QUR’AN) or sectarian bent
(the qasidas of the IsmaTlt preacher Nasir-i
Khusraw [d. ca. 470/1077]; see sHI IsM AND

THE QUR’AN), achieved canonical status
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within specific textual communities. Sana’t
of Ghazna (d. ca. 525/1131), appealing
consciously to the example of Hassan b.
Thabit (d. before 40/661), managed to
attract the patronage of the mystically-
minded religious scholars (‘ulama) in
Khurasan. Here Sana’t achieved a reputa-
tion for combining the practice of poetry
(shi‘r) with the preaching of religion (shar’)
and was subsequently able to secure the
patronage of Bahramshah to pursue such
mystico-didactic poetry at the Ghaznavid
court (Lewis, Reading, 171-87; see TEACHING
AND PREACHING THE QUR’AN). The tension
between court and cloister nevertheless
remained a concern two hundred years
later, as revealed in the belabored distinc-
tion that Sultan Walad of Konya (d. 712/
1312) makes between the poetry of profes-
sional poets and the poetry of saints
(Mathnawi-yi walady, 53-5 and 211-2; see
SAINT).

By the end of the sixth/twelfth century,
allusions (talmihat) and quotations (igtibas)
from Qur’an and hadith (see HADTTH AND
THE QUR’AN) jostled with Greek philosophy
and Iranian mythopoesis for authority, as
indicated in the following verse (bayt) of
Jamal al-Din-i Isfahant (d. 588/1192): rak b
Qur’an ast kam khwan harza-yi Yananiyan/asl
akhbar ast mashnaw qissa-yi Isfandiyan, “The
path is through Qur’an; do not read the
nonsense of the Greeks so much!/The
source is akhbar; do not listen to the story of
Esfandiyar.” The conscious and direct ap-
peal to qur’anic authority in Persian poetry
reached its peak in the seventh/thirteenth
to eighth /fourteenth centuries. Subsequent
to this, qur’anic motifs tend to assume
more metaphorical and elastic qualities, in
part because of the aesthetic ideals of the
“Indian” style of poetry but also because
the Qur’an had so thoroughly permeated
the tradition that qur’anic allusions might
evoke famous secondary or tertiary literary

texts in Persian, rather than pointing the
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reader to the Qur’an itself. From the
Safavid era onwards, Sh1T sacred history
and ritual, as embodied in the mythopoet-
ics of Husayn’s martyrdom (see PEOPLE OF
THE HOUSE; FAMILY OF THE PROPHET;
MARTYRS) and the passion play (ta ziya),
informs the poetry of religious expression
whereas the gradually secularizing literary
canon of the late nineteenth and twentieth
centuries reflects nationalist and modernist
agendas as well as the influence of Euro-
pean letters (see also POLITICS AND THE
QUR’AN).

The Arabic element in Persian language and

Literature
The bulk of the Iranian nobility appear to
have converted to Islam in the third /ninth
century, until which time Zoroastrians (see
MAGIANS) continued composing works in
Middle Persian, an Indo-European lan-
guage written in a script derived from
Aramaic. By the fourth/tenth century
(neo-) Persian had itself emerged as a
vibrant literary language, written in the
Arabic script (q.v.) and widely patronized
throughout the eastern areas of greater
Iran (Khurasan, Afghanistan and
Transoxania).

The frequency of occurrence of lexemes
of Arabic origin in Persian has been cal-
culated (though on the basis of a rather
limited corpus) at only about 10% in the
fourth/tenth-century and 25% in the
sixth/twelfth-century. The ratio of Arabic
loanwords to native Persian lexemes in the
entire lexicon has, however, been calcu-
lated for texts of the fourth/tenth century
at about 25 to 30% and for the sixth/
twelfth century at around 50% ( Jazayery,
Arabic element, 117). The increased pen-
etration and use of loanwords from Arabic
reflects at least in part the influence of the
Qur’an on Persian literature and society,
though this naturally depends a great deal
on the topic and genre of writing. During
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the Safavid era Arabisms come into vogue
in bureaucratic language and the volumes
of religious writing (in which the vocabu-
lary of Arabic and the Qur’an are pro-
portionally higher) while Arabic itself
paradoxically waned as a living literary
language in Persia (Perry, Persian in the
Safavid period, 272, 276). In the middle of
the twentieth century, it was estimated that
words of Arabic origin occur at an average
frequency of approximately 45%, though
the percentage is far below this in poetry
and higher for technical subjects relating to
religion, philosophy or law ( Jazayery,
Arabic element, 118). Since that time, how-
ever, conscious efforts to use Persian roots
for calques and new coinages (e.g. Quran-
pazhihi, or “Qur’anic studies,” a term from
the 1980s), encouraged by the Persian
Academy of Language (Farhangistan) in
Iran, have gradually led to a perceived
(though as yet seemingly undocumented)
decrease in this percentage.

Since lexical and morphological borrow-
ing from Arabic occurred through a variety
of social nexuses and institutions (military
garrisons, government administration and
registers, princely courts, religious courts,
mosques and Saff lodges, the Nizamiyya
colleges, etc.; see MOSQUE), this does not
measure the direct influence of the Qur’an,
per se. Persian poetry borrowed from
Arabic poetry the obligatory use of rhyme
(see RHYMED PROSE), the conventions and
terminology of rhetoric (see RHETORIC
AND THE QUR’AN) and prosody and the ba-
sic categories and thematics of the gasida
and the ghazal (which latter, however,
Persian poets adapted from a thematic into
a specific fixed-form genre). Likewise, cer-
tain metaphors, motifs or rhetorical con-
ceits can be traced to particular literary
models or Arabic proverbs (see the cata-
logues in Shamisa, Farhang-i talmihat, and
Damadt, Madamin-i mushiarak; see META-

PHOR). Among the most influential Arabic
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models for classical Persian literature we
may note the panegyric gasidas of al-
Mutanabbi (d. 354,/965); the wine (q.v.)
odes of Abu Nuwas (d. 198/810); the liter-
ary anthologies of al-Tha‘alibi (d. ca.
427/1038); the artistic prose works of Ibn
al-Mugqaffa® (d. 142/760) and Badrt' al-
Zaman al-Hamadhant (d. 398 /1008); the
philosophic and scientific treatises of Abu
‘Alf Ibn Sina (d. 428/1097) and al-Birant
(d. 443/1051; see SCIENCE AND THE QUR’AN;
POPULAR AND TALISMANIC USES OF THE
QUR’AN); and works of mystico-didactic
orientation by authors such as al-Qushayrt
(d. 464/1072) or especially al-Ghazalt

(d. 505/1111). It should be noted that sev-
eral of these figures were ethnic Iranians
and/or composed some of their works in
Persian, a fact that doubtless played a role
in facilitating the assimilation of Arabic
literary traditions into Persian.

Arabic courtly literature may therefore
have played a larger role than the Qur’an
itself in the Arabicization of Persian lit-
erature. Nevertheless, adoption of the
Arabic script, adaptation of Arabic literary
forms and the acceptance of a large body
of Arabic-origin lexemes into both litera-
ture and everyday speech may all be read
as indices of the oblique influence of the
Qur’an on Persian, insofar as the Qur’an
created the prerequisite conditions for
Arabic to become an administrative, re-
ligious, scientific and literary lingua franca

in greater Persia.

Translations of the Qur'an in Persia
Though some poets of the seventh/
thirteenth century, such as Sa‘dt and
Riami, would routinely compose original
macaronic verse in Arabic and Persian,
those literate in Persian (including
Persophilic Turks, Mongols and Indians as
well as ethnic or native Persian-speakers;
see TURKISH LITERATURE AND THE QUR’AN;

SOUTH ASIAN LITERATURE AND THE
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QUR’AN) might nevertheless remain
imperfectly tutored in the Arabic of the
Qur’an. We are told that Shaykh Ahmad of
Jam (Spiritual elephant, g1-2), before his re-
pentance at the age of twenty-two (ca.
463,/1070), was unable to recite even the
al-hamd (a familiar name in Iran for 9 1,
Strat al-Fatiha; see PRAISE; FATIHA). In one
ghazal, Sana’1 portrays a beautiful boy who,
though newly repentant and celibate,
previously spent his time at the taverns
(the kharabat, often associated with the
Magians/mughan), had never before man-
aged to memorize a short siira like Q 95
and had in fact been so debauched that he
would even invent short pseudo-siiras to
declaim as if by heart (Sana’t, Diwan,
1021-2; se¢ MEMORY; RECITATION OF THE
QUR’AN).

We may infer from such statements that,
while a basic knowledge in Arabic of at
least some stras of the Qur’an was ex-
pected of literate Persian-speaking Mus-
lims (to say nothing of the large number of
Persian scholars of religion and law, many
of whom trained in Arabic in the Niza-
miyya and other madrasas from the fifth/
eleventh century onward; see LAW AND
THE QUR’AN; THEOLOGY AND THE QUR’AN),
there was nevertheless a need to translate
the Qur’an for Persian Muslims. Many
Persians apparently preferred to encounter
the text in Persian, with the help of Persian
commentaries and bilingual dictionaries/
guides such as the Wiah-1 Qurian written in
558/1163 by Abi I-Fadl Hubaysh of Tiflis.
Abu Bakr-1 Nayshabtiri, who wrote his
Tafsir-i surabadi circa 470-80/1077-87 in
simple, fluent Persian prose, indicates that
had he written it in Arabic, it would have
needed a teacher to give an accurate and
agreeable Persian translation (targum,
Sajjadi, Guzida’s, 199). Abtu 1-Futth-1 Razi
indicates in his voluminous Qur’an com-
mentary, Rawd al-jinan wa-rith al-janan (com-

posed over the years 510-56/1116-61) that
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he chose to write a commentary in Persian
and one in Arabic but began with the for-
mer, for which there was more demand
(Sajjadt, Guzida’t, 205). From Sultan
Walad’s remark in 700/1301 (Rababnama,
414) that all the legal schools allow the rit-
ual prayers (namaz) to be recited in Persian
and that the Hanalfis allow this even for a
person who is capable of reciting them in
Arabic, it would seem that Persian was pre-
ferred even for rote liturgical situations (see
PRAYER; RITUAL AND THE QUR’AN).

Medieval sources attribute the first
Persian translation of a portion of the
Qur’an — the Fatiha, for use in the salat
prayers (see PRAYER FORMULAS) — to the
first Persian believer, Salman-i Farst, who
supposedly attained the Prophet’s tacit ap-
proval for this practice (see COMPANIONS OF
THE PROPHET). Salman is said to have
translated the Arabic basmala (q.v.) using an
entirely Persian lexicon, as b nam-i yazdan-i
bakhshayanda. However apocryphal the
Salman story may be, Abt Hanifa, whose
eponymous legal tradition was dominant in
pre-Safavid Iran, did permit translation of
the Qur’an for those who did not know
Arabic well and although this position was
not universally accepted, a large number of
Persian translations of the Qur’an exist
from both the medieval and modern
periods.

A fragmentary Persian translation (of
0 10:61 through 9 14:25) tentatively dated
to the early fourth/tenth century docu-
ments an intermediate stage in the transi-
tion from popular accentual to the new
quantitative Persian metrics. This transla-
tion (Raja’t, Pult) presents the Arabic text
of the Qur’an broken into blocks (perhaps
paragraphs or pericopes), each followed by
the corresponding passage in a sonorous
Persian that alternates between rhymed
prose, quasi-accentual and quantitative
metrics. This translation does not dem-

onstrate a strong concern for consistency
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in the Persian, ranging from an exact ren-
dering in some places, to paraphrase in
others, to a somewhat free interpretation
in still others. Indeed, in another very
early interlinear Persian translation
(Riwaq, Quran-i quds), which is otherwise
quite accurate, the Persian of the basmala
often changes from stira to sara, becoming

variously:

bi nam-i khuda-y: mihrban-i rahmat-kunar

bi nam-i khuda-yi rizi-dadar-i rahmat-kunar
(eg Q7

bi nam-1 khuda-yi mikrbani-yi bakhshayanda
(e.g. Q 61)

bi-nam-i khuda-yi riuzr-dahanda-yi bakhshayanda
(e.g Q34)

We might predict lexical variety from one
Persian translation of the Qur’an to an-
other on the basis of regional or dialectical
idiosyncrasies but such internal variation
quite possibly reflects the fluidity of the
Islamic homiletic tradition and the author-
ity of orally delivered, or perhaps even
prompt-book Persian “targums” for in-
dividual stiras, as delivered by different
popular preachers in Iran. Al-Jahiz (d. ca.
254,/868) tells of a contemporary, the pop-
ular bilingual preacher Masa b. Sayyar
al-Aswari, who would read a verse of the
Qur’an aloud to his class and then com-
ment upon it in Arabic to the Arabs, sitting
together at his right, and then turn to the
Persians, sitting at his left, and repeat his
comments for them in Persian (Bayan, 1,
368).

In addition to stand-alone translations,
many Persian works of exegesis also con-
tain translations of the Qur’an. The mid-
fourth/tenth century Tarjuma-yi tafsir-i
Tabart, aloose adaptation of material from
al-TabarT’s (d. 310/923) commentary and
his history, which might be more accu-
rately described as “the Samanid Persian

Commentary project,” also includes an
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elegant and accurate Persian translation of
the Qur’an. The Samanid ruler, Manstr
b. Nah (r. 350-66/961-76), received a forty-
volume manuscript in Arabic of al-
TabarT’s works from Baghdad but finding it
difficult to read it, commissioned several
Transoxanian scholars to translate it to
Persian. Probably because it was an official
state project, and to avoid any theological
objections, al-Manstr sought and received
Jatwas declaring the permissibility of
translating the book for those who do not
know Arabic. This “translation” of al-
TabarT’s tafsir remained prestigious and
influential but did not by any means end
the market for new Persian tafsrs, scores

of which — from various theological
standpoints — survive from the medieval
and early modern period (see Muhammad-
Khani, Tafsir-1 Qur’an; sec EXEGESIS OF
THE QUR’AN: CLASSICAL AND MEDIEVAL),
some of them consisting primarily of a
Persian rendering of the qur’anic text,
such as the Zafsir of Abt Hafs Najm al-
Din-i Nasafi (d. 538/1143). Mention should
be made of Maybudr’s popular Stft tafs;
Kashf al-asrar wa-‘uddat al-abrar (written
520/1126), which incorporates the com-
mentary of his teacher, Ansart of Herat
(see below), and features a three-step ex-
egesis: first a literal translation of the stra
in question, then a traditional grammatico-
lexical analysis and explanation of the cir-
cumstances of revelation (see 0CCASIONS
OF REVELATION) and, finally, a mystical-
esoteric reading (see POLYSEMY; LITERARY
STRUCTURES OF THE QUR’AN).

Many theoretical works on figh, lay manu-
als about ritual observance (not a few in
verse) and compilations of fatwas were
composed in or translated to Persian,
beginning no later than the Ghaznavid
period but becoming especially important
in the Safavid era, when they assisted in
the Shification of the populace. Such

works often contain translations and
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glosses of some Qur’an verses (see
Barzigar, Figh, 1048-51). Though the
Islamic Republic of Iran has placed
greater emphasis on the study of Arabic in
the curriculum, perhaps a dozen new
Persian translations of the Qur’an ap-

peared in the 1980s and 199o0s.

Formal features and imagery of the Qur’an in

Persian poetry
Persian prose texts of the fourth/tenth to
fifth /eleventh centuries generally ignore
rhetorical artifice and ornamentation. By
the seventh /thirteenth century, however,
rhymed prose (sqj9) became de rigeur in
Persian belles lettres, largely inspired by the
secular example of Hamadhant’s Magamat,
and relying heavily on the morphological
parallels of loanwords from Arabic. The
application of s¢/“to devotional texts,
such as the Mungat (intimate prayers) of
‘Abdallah Ansart of Herat (d. 481/1088),
may also reflect the stylistic inspiration of
the Arabic Qur’an or a Persian translation
(e.g. Raja’t, Puli) which tried to create simi-
lar prose cadences and rhymes in Persian.

Persian narrative poems conventionally

begin with a section (hamd) of several lines
invoking and praising God. These doxolo-
gies, especially in the early period, tend not
to emphasize the terminology of specific
Islamic doctrine and theology but to ex-
pound God’s transcendence in a general-
1zed Persian vocabulary. It had, in fact,
already been the practice to begin Middle
Persian texts with the formula “In the
name of God” (pat nam-i Yazdan), though
the practice received further authority
from the Qur’an as well as the specific
wording of the Arabic basmala, which
usually appeared as a prefatory formula on
the opening page of Persian texts. Nizamt
moved the conventional basmala from its
place at the head of the text as a discon-
nected prose formula and embedded it,

with some metrical elasticity, as a quotation
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(tadmin) into the opening line of verse in
his Makhzan al-asrar (ca. 572/1176?): bism-t
af Jlah l-rah/ajmani [-rakim/hast kilid-i dar-i
ganj-1 hakim, “In the name of God, the mer-
ciful, the compassionate/is the key to the
door of the treasure of the wise one.” This
practice was frequently emulated by sub-
sequent poets composing in this same
meter (sari’), some of whom repeat the
phrase as a litany throughout ten or more
opening lines of the poem (Khazanadarla,
Manzima, 15-25).

Immediately following the opening in-
vocation and doxology, the poet typically
includes sections in praise (nat) of the
Prophet (an additional section dedicated to
the imams often appears in the works of
ShiT authors; see NAMES OF THE PROPHET;
IMAM; IMPECCABILITY; PROPHETS AND
PROPHETHOOD) and a subsequent section
recalling the Prophet’s mi7qj (see ASCEN-
s1oN). These sections occasionally refer-
ence or allude to phrases in the Qur’an
(e.g. gaba qawsayn, Q 53:9), though they
draw in the main on extra-qur’anic elabo-
rations. [llumination and illustration (see
ICONOCGLASM; ORNAMENTATION AND
ILLUMINATION) were an integral feature of
the Persian literary tradition, at least for
manuscripts produced by royal courts, and
some themes from the Qur’an and its as-
sociated lore regularly recur in the min-
lature tradition, including the prophet
Muhammad riding Buraq on the mi 7 and
Joseph (q.v.) being rescued from the pit (see
BENJAMIN; BROTHERS AND BROTHERHOOD).
Though illustrations of the Prophet and
‘Alf do occur (e.g. Mirza ‘Alr’s depiction of
the Prophet and ‘Alf with Hasan and
Husayn in the ship of faith, ca. 1530,
included in the Houghton/Shah Tahmasp
Shahnama; see ‘ALT B. ABT TALIB), the scenes
depict extra-qur’anic material, probably to
avoid the iconic representation of sacred
scripture.

Furthermore, one may point to specific
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images or concepts which stem from the
Qur’an but occur in various literary con-
texts, both sacred and profane, without
necessarily evoking a specific verse of the
Qur’an. Examples of this might include
allusions to Israfil and the blast of the
trumpet of resurrection (q.v.; multiple
qur’anic references, e.g. Q 50:20; see also
APOCALYPSE). The generative letters kaf
and niin, which joining together form the
divine command kun, “Be!” as e.g. in the
phrase kun fa-yakin in Q 2:117 (see GREA-
TION; COSMOLOGY), are evoked in the
opening line of Asadr’s Garshaspnama (writ-
ten 458,/1066), as follows: sipas az khuda
1zad-i rahnamay/ki az kaf wa nin kard gitt bi-
pay, “Thanks to God, the guiding lord/
who by the letters B and E set up the
world.” Discrete ideas and images from the
Qur’an are most commonly used as com-
plementary terms in similes and meta-
phors. Nizamt’s Majnin, for example, finds
himself in a garden with flowing rivers, like
Kawthar, reminiscent of @ 108 and the
definitions of al-kawthar elaborated in the
hadrth and tafsir literature (see GARDENS;
SPRINGS AND FOUNTAINS).

Historical and exegetical works, such as
the so-called translation of al-TabarT’s
tafsi, provided details about the lives of the
qur’anic prophets in Persian from at least
the middle fourth/tenth century. Never-
theless, Persian panegyric poetry through
the fifth /eleventh century contains infre-
quent mention of the prophets, with the
exception of Nasir Khusraw’s poetry in
praise of ‘Alf and the Fatimid imams,
which alludes often to the stories of the
prophets (Parnamdarian, Dastan-i
payambaran, 7-35). Persian imitations of the
Arabic “stories of the prophets” (gisas al-
anbiya’) genre are common, the most popu-
lar being the fifth/eleventh century prose
work of Abit Ishaq Ibrahim of Nayshabar,
though there are also some in verse. Entire

poems are also dedicated to single pro-
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phetic figures, such as Moses (q.v.),
Solomon (q.v.), etc. Nizam1’s portrayal of
Alexander (q.v.) in his Iskandarnama draws
upon the qur'anic Dhia 1-Qarnayn (g 18:83
f.) for the image of Alexander as explorer/
conqueror, but also relies on the Alexander
romance of pseudo-Callisthenes and me-
dieval Persian literature of Zoroastrian
provenance for the image of Alexander as
philosopher and prophet.

The depiction of Jesus (q.v.) in Persian
poetry derives primarily from the Qur’an
and tafsir as well as from the gusas al-anbiya’
literature and Arabic poetry (Aryan,
Chihra-yi masih, 11, 96). It is worth noting
the existence of a complete Judeo-Persian
translation of the Pentateuch from 1319
c.E. (there are also earlier fragmentary ver-
sions), and Judeo-Persian poems in praise
of Moses, Solomon and other Hebrew
prophets from the fourteenth century on-
ward; Jewish Persian scholars appear to
have been consulted by Biraini and others
and may constitute an independent source
of Israiliyyat (i.e. Jewish and Christian lore;
see JEWS AND JUDAISM; CHRISTIANS AND
CHRISTIANITY; CHILDREN OF ISRAEL;
PEOPLE OF THE BOOK) for Persian literature
(Rypka, History, 757-8). Despite their
familiarity with all these ancillary sources,
Persian mystical poets nevertheless con-
tinued to think of the Qur’an as the Ur-
source for human knowledge of the
prophets. The qur’anic encounter between
Moses and an unnamed servant (later
identified with Khidr; see KHADIR /KHIDR)
endowed by God with knowledge that
gives him superior insight (@ 18:65-82; see
KNOWLEDGE AND LEARNING) 1s often up-
held as a paradigm of the relationship of a
disciple to his Suff master. Sultan Walad
(Mathnawi-yi waladi, 41-2) compares the
relationship between Jalal al-Din Rami
(d. 672/1273) and Shams-i Tabriz1 (disap-
peared ca. 645/1248) in terms of Moses
and Khidr. Ram1, meanwhile, sees the
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Qur’an as primarily a vehicle to attain
similar prophetic insight, when he speaks
(Mathnawt, 1, 1537-8) of the mystic “states of
the prophets, those fish of the pure sea of
divine majesty... When you escape into the
true Qur’an, you mix with the soul of the
prophets.”

The Joseph narrative, described as “the
best of stories” (aksan al-qasas) in Q 12:3
(see NARRATIVES), was the primary
qur’anic narrative reflected in longer
poems in Persian. In the late fifth /eleventh
century two renditions of the story of
Joseph (Yasuf) and Potiphar’s wife (invari-
ably named Zulaykha in the Persian texts,
drawing on extra-qur’anic lore) appeared:
a prose version doubtfully attributed to
‘Abdallah AnsarT in the Anis al-muridin wa-
shams al-majalis and a verse recitation, for-
merly attributed to Firdawst but perhaps
by Amani (fl. fifth /eleventh cent.). That
this story was not thought of as a literary
adaptation of the Qur’an text but rather as
an elaboration of the Isra’iliypat and a
springboard for the poet’s imagination can
be seen in both the famous mystical elabo-
ration by Jami (d. 898 /1492), which goes
far beyond and changes the focus of the
“best of stories,” and the politically pro-
gressive rendition of 1239/1823 by the
Tajik poet, Hoziq of Bukhara.

Direct references to the Qur'an in Persian literature
From the seventh/thirteenth century, mys-
tico-didactic poetry became the dominant
(though not exclusive) genre of Persian
poetry, frequently presenting the stories of
the prophets (including the biography of
Muhammad; see STRA AND THE QUR’AN)
and the saints (agfab or abdal) in verse. Such
poetry might be thought of as the most
intense locus of qur’anic influence on
Persian, though it draws as much, if not
more, upon hadith and sz, the Israiliyyat,
the homiletic traditions of official preach-

ers (khatib), street preachers (waz) and

62

story-tellers (qussas), Suff manuals and
other vernacular and oral sources,
however much these may all have seen
the Qur’an as their ultimate locus of
inspiration.

Ritual use of the Qur’an is, naturally,
attested in Persian literature, especially
with respect to healing and funerals (e.g.
Shaykh Ahmad, Speritual elephant, story 13;
see BURIAL; MEDICINE AND THE QUR’AN).
Sa‘d1 (Gulistan, 132) tells several jokes about
muezzins and others reciting the Qur’an
poorly or in an ugly voice. One man with a
particularly bad voice explains he receives
no salary but chants for the sake of God;
for God’s sake, don’t chant, he is told.
Hafiz (d. 792/1391), who claims the ability
to recite the Qur’an by heart in all fourteen
canonical recitations (chardah riwayat,
Diwan, i, 202; see READINGS OF THE
QUR’AN), documents the still very common
practice of swearing an oath upon the
Qur’an in everyday speech (Hafiz, Diwan, 1,
892; see OATHS): nadidam khwushtar az shi‘r-i
tu hafiz/bi-Quran-t ki andar sina dary, “I have
never seen poetry more beautiful than
yours, Hafiz! /By the Qur’an which you
carry within your heart!” Elsewhere,
humorously consoling himself over the
inability of pious ascetics to comprehend
his debauchery (rindz), Hafiz alludes to the
belief that demons flee from people who
recite the Qur’an (Diwan, 1, 392; see DEVIL;
JINN; AsceTICISM). Recitation of the verse
wa-in yakad (Q 68:51) was believed to act as
a prophylactic to the effects of the evil eye
(see EYES), as a line of Humam-i Tabrizi
(d. 714/1314) attests: dar hal wa-in yakad bar
khwand har kas ki nazar fikand bar way, “Imme-
diately whenever anyone cast a glance
upon him, he would recite wa-in yakad.”

Poetry and secular prose attest a Persian
vocabulary for the uttering of pious for-
mulas, which though perhaps derived from
the exegetical or theological literature, as-

sumed a vernacular form of expression
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(see EVERYDAY LIFE, THE QUR’AN IN). We
find phrases such as istirja ~kunan (Bayhaq,
Tarikh, 953), meaning “while reciting the
verse innd lllah wa-inna ilayhi rajiin,” as per
Q 2:156. Rami’s Mathnawi (i, 50) argues the
primacy of intention when it comes to the
utterance of the ustithna, a term derived
from la yastathnina (Q 68:18), meaning the
recitation of  sha’ Allah as enjoined in
Q 18:23-4: ay bast n-awarda istithna bi guft/
Jan-i @ ba jan-v istithna-st juf, “The soul of
many a person is one with ustithna even
without verbalizing the ustithna aloud.”
The word guran itself appears frequently
in Persian poetry, pronounced, of course,
according to Persian phonology (e.g. goran)
and behaving as a nativized Persian word,
without the Arabic definite article (al-).
Shif translators of the text into Persian,
following the descriptive adjective given in
0 50:1 and @ 85:21 typically title it Quran-i
majid. A Middle Persian word, however,
meaning book or document, nubi (the me-
dial labial consonant is unstable, appearing
also as nupt or nawt), also appears in clas-
sical Persian poetry as an alternate proper
name for the Qur’an (“the scripture”; see
BOOK; NAMES OF THE QUR’AN). In 485/1092
Asadi-yi TasT writes in his Garshaspnama (3):
nubt mujiz wra zi izad payam, ““The scripture
inimitable, his message from God.” Sana’t
(Diwan, 1061) says: jam kard in rahi-t shi‘r-i tu
7a/cun nub’ ra guzida ‘uthman kard, ““T'his
servant of yours gathered your poetry, just
as ‘Uthman compiled the scripture” (see
COLLECTION OF THE QUR’AN). Several lines
of RamT’s Mathnawi begin with the phrase
dar nubi..., “In the scripture...,” such as
this line (vi, 656) which glosses the phrase
yudillu bihi kathiran wa-yahdt bihi kathiran
from q 2:26 as follows: dar nubi farmad k-in
Quran zi dil/hadi-yi ba'di w ba'dr ra mudill, “In
the scripture [God] said that this Qur’an,
with respect to the heart (q.v.)/guides
some and misleads some” (see ASTRAY;

ERROR; FREEDOM AND PREDESTINATION).
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Quotations from the Qur’an in Persian literature
Perhaps because of the difficulty of setting
quotations from Arabic of more than a
word or two within one of the established
Persian meters, poets frequently allude to
particular verses of the Qur’an by an
abbreviated name, often deriving from the
commentary tradition, though Persian
poetry does not always use qur’anic verses
in a particularly pious context. In an early
poem about the virtues of ‘Alf, Kisa't of
Marw (b. 341/953) refers in one line to the
ayat-i qurba (Q 17:26 and @ 30:38) and in
another to the ayat al-kursz, a conventional
name for g 2:255 (but sometimes alluding
t0 Q 57:4; see VERSES; THRONE OF GoD). He
even quotes a few phrases from the Qur’an
in Arabic (Risa 7, 93, 95). Sa'di (Bistan, 76)
writes around 654,/1256: basa kas bi riz
ayat-i sulh khwanad/chu shab amad sipah bar
sar-1 khufta ranad, “Many a person will read
the peace (q.v.) verse in the daytime/
When night comes, he’ll charge the army
against the sleeping [foe].” This allusion to
the @yat-i sulh, or “peace verse,” has been
identified with @ 49:9-10 (e.g fa-aslihi bayna
akhawaykum), though 9 4:128 (al-sullh khay-
run) has also been suggested (see also
ENEMIES; FIGHTING; DAY AND NIGHT).
Nasir-1 Khusraw seems to intend two sepa-
rate verses, Q 48:10 and Q 48:18, by his ref-
erence to the @yat-i bay ‘at in the following
line: yik riz bikhwandam zi Qur’an ayat-i
bay ‘at/k-izad br Qur’an guft ki bud dast-i man az
bar; “One day I read the verse of allegiance
from the Qur’an how God said in the
Qur’an that my hand was the upper one.”
The Perso-Arabic phrase yar-i ghar, “the
friend in the cave (q.v.),” alluding to 9 9:40
as well as the extra-qur’anic amplifications
of the story of Aba Bakr accompanying
the prophet Muhammad on his migration
to Medina (q.v.; see also EMIGRATION;
OPPOSITION TO MUHAMMAD), is proverbially
and hyperbolically used in Persian poetry
to describe exemplary friendship or dis-
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cipleship (see FRIENDS AND FRIENDSHIP).

As noted above, Arabic prosody differs
considerably from Persian and it requires
some versatility to set extended Arabic
phrases within the metrical constraints of
Persian verse. Poets nevertheless managed
to find ways to do this without altering the
qur’anic text, except for slight licenses
(such as elision of the definite article al-),
and, of course, vocalizing the words ac-
cording to Persian phonology and prosody.
The first to include citations from the
Qur’an extensively was Sana’t, who in the
context of discussing the miraj, for exam-
ple, embeds ma zagha l-basar from Q 53:17 in
one poem (Diwan, 568), and weaves the
words alladhi asra and agsa from g 17:1 into
another (Sana’t, Hadiqa, 195). ‘Attar (d. ca.
617/1221) manages within a Persian hemis-
tich of only fifteen syllables (Diwan-i ‘Attar;
774) to incorporate two Arabic quotations,
of six and of five syllables in length, re-
spectively, from the “light (q.v.) verse”
(@ya-yi nar; Q 24:35): ay chiragh-i khuld az in
muskhat-t muzlim kun kinar/ta shaw? nirun ‘ala
narin ki lam tamsas-hu nay, “O lamp (q.v.) of
the highest heaven, avoid this gloomy
niche/That you may become “light upon
light” though “no fire (q.v.) touched it.” In
part due to the subject matter, but also in
part due to the fact that it constitutes two
perfect feet of the ramal meter, Rami
quotes the phrase ma ramayta idh ramayta
from g 8:17 in at least ten separate places
in his Mathnawt.

Persian poems quoting extensively from
the Qur’an or focusing on qur’anic themes
came to be seen tongue-in-cheek as Persian
scripture. An illuminated manuscript of
Jamr’s Hafl Awrang copied probably in
Mashhad between 1556-65, introduces the
poem Yusuf u Julaykha (folio 84b-85a) with
three lines inset in a roundel, including the
following hemistich: nagm-ist ki mirisanad az
wahy payam, “It is verse that conveys a mes-

=)=

sage of revelation.” Sana’T’s Hadigat al-
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hagiga incorporates many Arabic phrases
quoted from the Qur’an and for this reason
has even been described as Quran-i parst,
the “Persian Qur’an.” The Mathnawi of
Ram has likewise been styled as such, in
lines variously ascribed to Jamrt or Shaykh
Baha't (Nicholson, Mathnawi, vii, x1i, and
Schimmel/trans. Lahouti, Shukah-i shams,
846-7) and the following or similar lines are
frequently included as a frontispiece or
title-page to nineteenth century printings
of the Mathnawi:

man chi gilyam wagf~i an ‘ali-jinab /nist
payghambar walt darad kitab

mathnawi-yt mawlawr-yi ma nawt/hast
Qur’an-7 bi lafz-1 pahlaw?

How suitably to praise his eminence? /Not
prophet, yet he has revealed a book!

The mystic Mathnaw? of Mawlawi/is a

Qur’a d in Persi !
ur’an expressed in Persian tongue!

A variant reading of this line appears
playfully blasphemous: man namigiyam ki
an ‘ali-jinab/hast payghambar wali darad kitab,
“I am not saying of his eminence/he is a
prophet. Yet he has a book (q.v.)!”

Ramt’s Mathnawt often performs a non-
traditional exegesis of the Qur’an by jux-
taposing various qur’anic verses together.
In discussing Hamza, the Prophet’s uncle,
and his bravery in battle, the Mathnawi (iii,
3422) poses this question: Na tu [a tulgi bi-
aydikum ila/tahluka khwandr zi paygham-i
khuda, “Have you not read ‘Do not cast
yourselves by your own hands in/ruin’
from the message of God?” A few lines
further on, Ram alludes to this same verse
Q 2:195, as tahluka (obviously for the hapax
legomenon al-tahluka, “ruin”), and quotes a
conjugated Arabic verb (1a tulgi) from it,
while alluding in the following line to an-
other verse (9 3:133) from an entirely dif-
ferent stira, by quoting its initial Arabic
verb (sari@): ankt murdan pish-i chashm-ash

“tahluka™-st/amr-1 “la tulqi” bigirad @ b



65

dast/ /w-anki murdan pish-i a shud fath-i

bab/ “sariu” ayad mar @ ra dar khatab
(Mathnaw, 111, 3434): “He whose eyes see
dying as ‘ruin’/Will seize hold of the com-
mand ‘do not be cast’//And he who sees
dying as an opening door/Vie with one
another’ will be addressed to him.”

The mystical ethos infecting much of
Persian poetry for the last 750 years con-
trasts the restrictive and prescriptive out-
look of the ascetic (zahid; see ASCETICISM),
the preacher (wa%z), the jurisprudent
(fagih; see LAW AND THE QUR’AN), the
judge (gady), the vice officer (muhtasib) and
other figures of qur’anic and Islamic au-
thority, with the more expansive attitude of
the lover (‘@shig; see LOVE), the mystic
(‘arif ), the rogue (rind) and so on. By and
large, it is the latter group whose inter-
pretation and daily implementation of the
Qur’an is recommended as closer to the
inner meaning (ma na), in contradistinction
to the outward form (sira). For this reason,
one must read the Qur’an with spiritual
insight and open eyes (Mathnawi, vi, 4862).
RamT compares the meaning of the
Qur’an to a human body — the soul of
both are hidden within and might not be
discovered by people who live in very close
proximity to it, even for a lifetime (Math-
nawy, iii, 4247-9). Thus, literalists see only
words in the text of the Qur’an, remaining
blind to the illumination of the scriptural
sun (Mathnaw, iii, 4229-31). Hafiz (Diwan, 1,
34) rails against the hypocritical use of re-
ligion and the Qur’an, urging us to drink
wine and act disreputably, but not to wield
the Qur’an as a weapon, as others do in
their duplicity (dam-i tazwir ma-kun chun
digaran Quran ra). A work of expressly
ethico-didactic intent, Sa‘dr’s Gulistan, does
quote from the Qur’an and hadith more
than forty times but also argues that “the
purpose of the revelation of the Qur’an is
the acquisition of a good character, not the

recitation of the written characters”
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(Gulistan, 184; see PIETY). Thus, canonical
works of classical Persian literature which
frequently cite and appeal to the authority
of the Qur’an argue on the whole for an
interiorization of the Qur’an in the life of
the believer as opposed to a rigid or in-
stitutional imposition of scriptural laws.

Franklin Lewis
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Pharaoh

Title of the ancient rulers of Egypt.
Pharaoh (Ar. fir‘awn) means literally “(the)
Great House” in Egyptian and was per-
haps pronounced something like paréo or
para’. It designated part of the palace
complex at Memphis and came, through
metonymy, by the mid-second millennium
B.C.E., to refer to the king of Egypt him-
self, just as “the Porte” came to refer to the
Ottoman sultan some three millennia later.
The Arabic rendering, fir‘awn, corresponds
most closely to the Syriac feron and be-
cause current scholarship considers it
unlikely that pre-Islamic poetic references
to Pharaoh are authentic, the term seems
to have entered Arabic literary culture
through the Qur’an. According to the tra-
ditional chronology of the qur’anic revela-
tions, the term appears as early as the first
Meccan period (see GHRONOLOGY AND THE
QUR’AN; FOREIGN VOCABULARY).
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The term occurs in the Qur’an seventy-
four times; it never appears in Sarat Yasuf
(0 12, “Joseph”), the Joseph (q.v.) narrative,
where “king” is used instead (see KINGS
AND RULERS), but occurs repeatedly in the
many references to Moses (q.v.; and Aaron
[g.v.] and the Children of Israel [q.v.]) in
Egypt (q.v.). The story of Moses and
Pharaoh takes its place among the many
in the qur’anic corpus that depict former
human civilizations refusing to believe
their divinely sent prophets or revelations,
as a result of which they were destroyed
(see PUNISHMENT STORIES; PROPHETS
AND PROPHETHOOD; REVELATION AND
INSPIRATION). The lesson for Muhammad’s
contemporaries is that they, like Pharaoh’s
people (al fir‘awn or qawm fir‘awn) and the
people of ‘Ad (q.v.) or Thamad (q.v.), the
peoples of Noah (q.v.), Lot (q.v.), Midian
(q.v.) and others, will be destroyed by God
if they continue refusing to believe their
prophet (see GRATITUDE AND INGRATI-
TUDE; LIE; BELIEF AND UNBELIEF).

Pharaoh is an evil king but his people as a
whole are condemned in more than a
dozen verses. The “people of Pharaoh,” or
“house of Pharaoh” (al fir‘awn), did not
believe God’s signs (0 3:11; 8:52, 54). They
imposed upon the Israelites (bani isra’il) the
worst of punishments: destroying their
sons while allowing the women to live
(Q 7:141; 14:6). In @ 7:127, however, it is
Pharaoh himself who sets this policy in
response to the complaints of his notables
(al-mala’u min gawmi fir‘awna). As a result,
the “people of Pharaoh” suffer the most
severe punishment of the fire (q.v.;

Q 40:45-6). This eternal fate (see ETERNITY;
REWARD AND PUNISHMENT) does not con-
tradict their destruction by drowning (q.v.;
Q 8:54; 10:90; 17:103; 20:78; 28:40).

The ubiquitous qur’anic paradigm of the
destroyed or “lost/past peoples” (al-umam
al-khaliya) who did not obey God (see
OBEDIENCE; GENERATIONS) did not hinder
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developments in plot and detail in the vari-
ous renderings of the theme within the
Qur’an. In g 10:90, Pharaoh declares at
the moment of his doom in the sea: “I
believe that there is no god aside from the
one in which the Children of Israel believe,
and I am a submitter (wa-ana mina
l-muslimina).” Despite his submission, how-
ever, according to @ 11:98, Pharaoh will
lead his people to hellfire (see HELL AND
HELLFIRE) on the day of resurrection (q.v.).
The example of Pharaoh’s profession of
belief was used in the kalam discussions of
whether the conversion of a sinner on the
point of death was possible (cf. @ 4:18; with
relation to the case of Pharaoh, see van
Ess, 76, 1v, 581; see THEOLOGY AND THE
QUR’AN). Although most classical exegetes
judged his conversion to be too late, others,
such as Ibn al-‘Arabi (d. 638/1240),
deemed Pharaoh to have been saved
through his final act of conversion (see
Gril, Personnage, 39, 49-50, 52). In the
Qur’an, Pharaoh is cruel and arrogant,
transgressing limits (Q 20:24, 43; see
ARROGANCE; BOUNDARIES AND PRECEPTS).
He considers Moses bewitched (mashar;

Q 17:101), or mad (majnin, Q 26:27; see
INSANITY; JINN). When his advisors set out
to prove Moses and his signs wrong, they
are quickly convinced of the reality and
unity of God, as a result of which Pharaoh
threatens to mutilate and crucify them

(Q 7:124; 20:71; 26:49). Pharaoh accuses
Moses of being ungrateful for having
grown up in the royal court (Q 26:18-9)
and threatens anyone who will choose a
god aside from himself (g 26:29).

In @ 28:4, Pharaoh’s sins are enumerated
(see SIN, MAJOR AND MINOR): he exalted
himself overly much, divided the people
into groups or castes, tried to weaken one
of these by killing their sons, and generally
caused corruption. Haman (q.v.; cf. biblical
book of Esther) is Pharaoh’s only named
advisor (g 28:8, 38) but Moses comes to
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Korah (q.v.; Qaran; cf. Num 16:1-35) along
with Pharaoh and Haman with divine
signs and proofs (Q 29:39; 40:23-4).
Pharaoh commands Haman to build a
tower that will reach into heaven so that
Pharaoh can prove Moses’ claims about
God false (g 28:38; 40:36-7). Pharaoh’s
claim to power is associated with the power
and sustenance of the Nile (g 43:51). He
proclaims in 9 79:24, “I am your highest
lord” (ana rabbukum al-a‘la). His wife, how-
ever, unlike the wives of Noah and Lot,
demonstrates her righteousness by praying
that God deliver her from Pharaoh and his
sinful people and build her a house in “the
garden” (q.v.; @ 66:10-1). As these examples
illustrate, there is a great deal of variety in
the qur’anic accounts of Pharaoh; there is
need for much further research into the
qur’anic intertextuality of the many rendi-
tions and references to the story of Moses
and Pharaoh in Egypt.

The exegetical literature expands these
brief qur’anic references and mini-
narratives into long and wonderful tales in
which both known (scriptural) and other,
surprising (i.e. non-scriptural) characters
and personages and themes extend the
breadth and depth of the story. In later
Islamic literatures, especially Arabic lit-
erature, Pharaoh became a symbol of

arrogance and evil.
Reuven Firestone
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Philosophy and the Qur’an

Introduction

Although not a philosophical document in
the strict sense, the Qur’an has been at the
center of the most heated philosophical
and theological controversies in Islam.
Now, if by philosophy is meant wisdom
(sophia) or rather love of wisdom, as un-
derstood by Pythagoras, who coined the
term philo-sophos, the Qur’an itself attests to
the merit of acquiring wisdom (q.v.; htkma)
as a gift from God. For as g 2:269 puts it:
“He [God] gives wisdom to whomever

he wills,” adding that indeed “whoever
receives wisdom has received an abun-
dant good” (see GIFT-GIVING; GRACE;
BLESSING).

More specifically, fikma refers in a num-
ber of verses to the Qur’an itself as a
divine revelation (see REVELATION AND
INSPIRATION; NAMES OF THE QUR’AN) to
Muhammad (Q 4:113; 54:5; 62:2) or to his
predecessors, such as Lugman (q.v:;

0 31:12), David (q.v;; 9 38:20) and Jesus
(q.v;; @ 3:48; 5:110). In the latter two verses,
Jesus is said to have been taught by God
the Torah (q.v.) and the Gospel (q.v.) as
well as the ftkma, which appears to refer to
the “sapiential” books of the Hebrew Bible
(i.e. “wisdom literature”), generally attrib-
uted to Solomon (q.v.). In one verse

(Q 43:63), Jesus is simply reported to have
said: “I have come to you with the wis-
dom,” and to have brought “the clear
proofs” (see PROOF).

The broader meaning of the term phi-
losophy in ordinary usage may be said to
correspond to the activity of speculation,
reflection or rational discourse in general.
Thus, the Oxford dictionary defines “to phi-
losophize™ as “to speculate, theorize, mor-
alize,” whereas Aristotle tended to describe
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wisdom (sophia) as the study of certain
principles and causes, and first philosophy
(i.e. metaphysics) as the study of first prin-
ciples and causes (Metaphysics, 14 f.: bk.
A.981b In.29g f).

In the Qur’an, the terms reflecting (tafak-
kur), considering (nazar), pondering (i tibar)
and reasoning (“agl) are frequently used in
what can only be described as a teleologi-
cal context, intended to illustrate God’s
creative power (see CREATION), his sov-
ereignty (q.v.; see also KINGS AND RULERS)
and the rationality of his ways (see
INTELLECT), as we will see in the next sec-
tion, which deals with philosophical meth-
odology and the Qur’an.

There is thus a prima _facie case for the cor-
relation of philosophy and the Qur’an, as
this article proposes to show. As a matter of
history, however, there were from the earli-
est times vast differences of opinion among
Muslim exegetes (see EXEGESIS OF THE
QUR’AN: CLASSICAL AND MEDIEVAL), jurists
and other scholars, on the justifiability of
applying rational discourse, the paramount
expression of philosophical methodology,
to the text of the Qur’an, whether in the
form of exegesis (tafsir) or interpretation
(ta’wil). Al-Tabart (d. 310/923), one of the
earliest and most learned commentators of
the Qur’an, prefaces his commentary by
referring to those scholars who were re-
luctant to engage in exegesis “out of fear of
error (q.v.), inadequacy or liability to sin”
(Tabari, Tafso; 1, 46). He then quotes a say-
ing of Ibn ‘Abbas (d. 68,/687), cousin of
the Prophet, to the effect that “he who dis-
cusses the Qur’an by recourse to opinion
(ra’y), let him occupy his place in hell.”
Without endorsing this opinion in full,
al-Tabart (7afsiy; 1, 42) comments that this
prohibition bears on “exegesis (tafsir) by
recourse to reprehensible but not praise-
worthy opinion.” He, then, invokes the
authority of Ibn Mas‘ad (d. 32/652-3) and
other scholars in support of the permis-
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sibility of ‘afsir and quotes @ 38:29, which
reads: “Itis (i.e. the Qur’an) a blessed book
that we have sent down to you, that they
may ponder its verses and that those pos-
sessed of understanding may remember”
(see MEMORY; REMEMBRANGE; REFLECTION
AND DELIBERATION). This is followed by

Q 39:27, which reads: “We have given
humankind every kind of parable (see
PARABLES) in this Qur’an that perchance
they might remember.” These verses,
al-TabarT comments, show that “the
knowledge of ‘afsir and the exposition of
its senses is obligatory.” For, “pondering,
taking stock, remembrance and piety
(q-v.),” he adds “are not possible without
the knowledge of the meanings of the
[quranic] verses, grasping and under-
standing them.” He then speaks of the two
varieties of sound fafszr: (1) that which rests
on the traditions of the Prophet, provided
they are well-accredited and sound (see
SUNNA; HADITH AND THE QUR’AN); and (2)
that which meets the rules of the soundest
demonstration (burhan) and is grounded in
the knowledge of the meaning of words
(see GRAMMAR AND THE QUR’AN; ARABIC
LANGUAGE), poems (see POETRY AND
POETS), proverbs and different dialects
(q.v.) of the Arabs (q.v.). To this doubly
logical and linguistic criterion should be
added, according to al-TabarT, material
derived from the ancients (salaf), including
the Companions of the Prophet (q.v.), their
immediate successors and other learned
scholars (see SCHOLAR).

On the second question of interpretation
(ta'wil), al-Tabar reviews the conflicting
interpretations of @ 3:7, which refers to
those parts of the Qur’an which are pre-
cise in meaning (muhkamat) and those
which are ambiguous (q.v.; mutashabihat),
then goes on to state: “As for those in
whose heart there is vacillation, they follow
the ambiguous in it, seeking sedition and

intending to interpret. No one, however,
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except God knows its interpretation. Those
well-grounded in knowledge say, we believe
in it; all is from our lord.” Whether the
phrase “those well-grounded in knowl-
edge” should be conjoined to God raises a
serious grammatical question that was at
the center of the controversy which pitted
liberal and conservative scholars against
each other (see KNOWLEDGE AND LEARN-
ING). According to al-Tabart (Zafsi; 1, 214),
Malik b. Anas (d. 179,/795) and ‘A’isha,
wife of the Prophet (see WIVES OF THE
PROPHET; ‘A’ISHA BINT ABT BAKR), chose
the reading which stops at God; whereas
Ibn ‘Abbas and Mujahid b. Jabr (d. 104/
722) allowed for the conjunction of God
and those well-grounded in knowledge.
Al-Tabart himself appears to opt for the
first reading, reserving the knowledge of
the ambiguous parts of the Qur’an to God.
As for the distinction between the muhkamat
and mutashabihat parts, he holds the view
that al-muhkam is that of which the learned
know the interpretation; whereas al-
mutashabih is that of which no one but God
has any knowledge, which is essentially a
restatement of what @ 3:7 explicitly states.
The only clarification he offers is that “am-
biguous” references bear on such questions
as “the time of the (second) coming of
Jesus, son of Mary (q.v.), the coming of the
hour, the end of the world and such like”
(Tabari, Tafsi; 1, 209; see LAST JUDGMENT;
APOCALYPSE).

Philosophical methodology and the Quran
The investigation of the relation of phi-
losophy to the Qur’an compels us to dis-
tinguish between two aspects of this
relation, the methodological and the sub-
stantive. As regards the latter, any corre-
spondence of the qur’anic teaching with
the classical philosophical tradition on
such questions as the origin of the world
(see cOSMOLOGY), the nature of God (see

GOD AND HIS ATTRIBUTES), human destiny
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(q.v.; see also FATE; REWARD AND PUNISH-
MENT) and the nature of right and wrong
(see GOOD AND EVIL), is purely accidental;
the method(s) used by traditional philoso-
phers to arrive at these conclusions is
entirely different. The crux of the meth-
odological relation, on the other hand,
consists in the degree to which the Qur’an
calls upon the believers to “consider, reflect
on, or ponder” the creation, as a means of
discovering the secrets of this creation,
leading up to the knowledge of God, his
omnipotence, his wisdom, and his sover-
eignty in the world. Thus, @ 7:185 asks:
“Have they not considered the kingdom of
the heavens (see HEAVEN AND skY) and the
earth (q.v.) and all things that God has cre-
ated?” In g 88:17 £, it is asked: “Will they
not consider the camels, how they were
created (see CAMEL); heaven how it was
raised up, the mountains, how they were
hoisted and the earth, how it was leveled?”
(see ANIMAL LIFE; AGRICULTURE AND
VEGETATION; NATURE AS SIGNS).

In these and similar verses, a teleological
message is more explicitly preached: by
reflecting on the creation of the heavens
and the earth, “people of understanding”
are said to perceive that the creation of
the heavens and the earth is not in vain
(@ 3:190-1). In @ 2:164, it is stated that:
“Indeed, in the creation of the heavens
and the earth, the alternation of night
and day (see DAY AND NIGHT); in the
ships that sail the seas with what profits
humankind; in the water (q.v.) which
God sends down from the sky to bring the
carth back to life (q.v.) after its death
[...] — surely in these are signs (q.v.) for
people of understanding” (see also PAIRS
AND PAIRING).

In a number of verses, such as @ 59:2 (cf.
Q 39:21), people of “understanding” or of
“perception” are urged to “ponder” or
take stock (fa- tabiri) of the wonders of
creation and the calamities which befall



71

the unbelievers (see PUNISHMENT STORIES;
CHASTISEMENT AND PUNISHMENT), by re-
course to the God-given light of reason. In
token of this divine light, God is said in

Q 2:31-2 to have taught Adam (sece ADAM
AND EVE), his deputy on earth (see cALIPH),
the names of which the angels themselves
were ignorant (se¢ ANGEL).

The Qur’an also speaks of people who
reason (ya‘qulin), and accordingly are
capable of obeying God or worshiping
him (see OBEDIENCE; woRrsHIP). In fact,
the expressions “they reason” or “you rea-
son” occur forty-six times in the Qur’an. In
this context, it is assumed that, prior to
revelation, as a well-known tradition of the
Prophet (hadrth) has it, humankind par-
took of a natural religion (din al-fitra) into
which they were born and were subse-
quently made Jews, Christians or Muslims
by their own parents (see RELIGIOUS
PLURALISM AND THE QUR’AN; RELIGION;
PARTIES AND FACTIONS).

No wonder, then, that the Qur’an has
defined the rules of debate between rival
groups in terms of rational argument or
good counsel (see DEBATE AND DISPUTA-
TION). Thus, the Prophet is urged in
0 16:125 to “call to the way of your lord
(q.v.) with wisdom and mild exhortation
and argue with them in the best manner”
(see INVITATION; EXHORTATIONS). It is this
call, which, following the period of con-
quest, was historically at the basis of the
debates with Christians. The earliest such
instance is the debate between a Christian
and a “Saracen” on the question of free
will and predestination (see FREEDOM AND
PREDESTINATION). This debate is attributed
to Theodore Abu Qurra (d. 210/826),
Bishop of Harran, or his teacher, St. John
of Damascus (d. 130/748), the last great
doctor of the Orthodox Church (cf. Sahas,
John of Damascus). Another instance is the
debate in which Aba Ya‘qab b. Ishaq
al-Kindt (d. ca. 252/866) has given a
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“Refutation of the Christian Trinity,”
which has survived in the rebuttal of the
Jacobite Yahya b. ‘Adi (d. 363/974). The
Mu'tazili (see Mmu‘TazILIS) al-Jahiz (d. 255/
868-9), al-Kindt’s contemporary, has pur-
sued the same theme in his own “Refuta-
tion of the Christians.” An anti-Islamic
polemical tract which pitted the Nestorian
(see GCHRISTIANS AND CHRISTIANITY) ‘Abd
al-Masth al-Kindt against the well-known
Muslim scholar, ‘Abdallah al-Hashimi,
had a broader impact, since it denigrated
the Islamic rites of pilgrimage (q.v.), the
qur’anic account of the pleasures reserved
to the righteous in paradise (q.v.) and
the expeditions of the Prophet against
Quraysh (q.v.; cf. Muir, Apology; see EXPE-
DITIONS AND BATTLES; FIGHTING; WAR).

Apart from his anti-Trinitarian polemic
(see TRINITY; POLEMIC AND POLEMICAL
LANGUAGE), Abt Ya‘qab b. Ishaq al-Kindt
was the first Muslim philosopher to es-
pouse the cause of the total compatibility
of philosophy and Islam. For him, phi-
losophy is the highest human art, which
secks “the knowledge of the first or true
one (al-hagq) who is the cause of every
truth (q.v.).” Now, in so far as the aim of
both philosophy and revelation, embodied
in the Qur’an, is the pursuit of truth, it
follows, according to al-Kindi, that the
“secker of truth” should be willing to look
for it from whatever source, even if that
source was “races (q.v.) distant from us and
nations different from us,” by whom he
undoubtedly meant the Greeks (Fakhry,
History, 70; see STRANGERS AND FOREIGN-
ERS). He concedes, however, that although
religious truths belong to an order of
“divine wisdom,” which is higher than
“human wisdom,” the truths preached by
the prophets (see PROPHETS AND PROPHET-
noob) are not different from those taught
by the philosophers.

Coontrary to the claims of his predeces-

sors or contemporaries, such as Malik b.
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Anas (d. 179/796) and Ahmad b. Hanbal
(d. 241/845), al-Kindr then goes on to
argue that the Qur’an itself, which embod-
ies that higher divine wisdom, is not averse
to the use of reasoning or argument which
1s the core of the method used by the phi-
losophers. To illustrate this point, he refers
to a passage in the Qur’an which bears on
the mystery of resurrection (q.v.), ques-
tioned by the infidel (see UNGERTAINTY)
who asks: “Who brings the flowers back to
life, once they are withered?” In response
the Qur’an states: “He who originated
them the first time and has knowledge of
every creation” (Q §6:79) and goes on to
add: “It is he who produces fire from green
trees for you” and as such is able to bring
the contrary from its contrary, fire (q.v.)
from green trees, life from its opposite, and
is accordingly able to create or re-create as
he pleases. Thus, al-Kindr concludes, “the
truth to which Muhammad, the truthful,
may God’s blessings be upon him, has
summoned, added to what he has received
from God almighty,” can be demonstrated
by recourse to rational arguments, which
only the fool can question. “People of
sound religion and intelligence” cannot,
therefore, doubt the need to resort to ra-
tional discourse or interpretation (fa wil) in
the attempt to understand the ambiguous
passages of the Qur’an. He then illustrates
this point by referring to Q 55:6, which
reads: “And the stars and trees prostrate
themselves” to God, to show how every-
thing, including the outermost sphere,
referred to in this verse as the stars, sub-
mits to God (Fakhry, History, 81; see
BOWING AND PROSTRATION).

The earliest theological controversies
Al-Kindi, who was known for his Mu‘tazilt
sympathies, lived at a time when theologi-
cal controversies had defined to some
extent the course which philosophy and

theology (kalam) were to take (see THEO-
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LOGY AND THE QUR’AN). In concrete his-
torical terms, the earliest controversies cen-
tered on such questions as grave sin (kabira;
see SIN, MAJOR AND MINOR), faith (q.v;
iman) and free will and predestination
(qadar). Although those controversies had
definite political undertones, the argu-
ments that bolstered them were ultimately
grounded in the qur’anic text (see POLITICS
AND THE QUR’AN). The first of these ques-
tions was raised by the Kharijis (q.v.), who
split from the main body of the army of
‘Al the fourth caliph (d. 40/661; see ‘ALT
B. ABI TALIB), charging him with commit-
ting a grave sin (kabira), by exposing his
legitimate claims to the caliphate to ques-
tion, upon consenting to the so-called ar-
bitration (q.v.), following the battle of Siffin
(q.v;; 37/657). The Kharijis’ charge against
‘Al was later generalized to apply to any
Muslim who committed a grave sin, politi-
cal or other: such an individual was con-
sidered to become thereby an apostate
deserving of death (‘Alf himself was killed
by a Kharijt at the mosque of Kafa in
40/661; see APOsTASY). In the heat of
ensuing controversy, the Murji’is trod a
moderate path, arguing that genuine faith
cannot be determined in this life but
should be deferred — hence their name of
Murji'ss or “Deferrers” — and accordingly
should be left to God (see DEFERRAL).
Almost simultaneously, the Qadarts raised
the question of free will and predestina-
tion, designated by the ambiguous term of
gadar;, meaning human or divine power
(see POWER AND IMPOTENCE).

This last question had a profound politi-
cal significance during the early Umayyad
period. The early Qadarts, such as Ma‘bad
al-Juhani (d. after 83/703) and Ghaylan
al-Dimashqt (d. 116/743), challenged the
Umayyad caliphs’ claims that their actions,
however vile or cruel, were part of the di-
vine decree (gada’ wa-qadar) and could not

for that reason be questioned. Although
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both Ma‘bad and Ghaylan were killed by
the order of the caliphs, ‘Abd al-Malik

(r. 65-86,/685-705) and Hisham (r. 105-25/
724-43), respectively, the former ruler,
assailed perhaps by understandable doubts,
1s reported to have put the whole question
of gadar to the eminent religious scholar,
al-Hasan al-Basr1 (d. 110/728), whose re-
sponse has survived in a famous “Ireatise
on gadar” (cf. Fakhry, Fikr; 1, 17-28). In this
treatise, al-Hasan al-BasrT draws exten-
sively on the Qur’an, which, according to
him, supports unquestionably the thesis of
free will, or human gada; as a prerequisite
of religious obligation (taklif) — a thesis
which is also endorsed by reason or sound
commonsense. For “God almighty,” he
writes, “is too just and equitable (see jus-
TICE AND INJUSTICE) to cause the human
servant to be blind and then order him to
see, then tell him: ‘Or else, I would punish
you’; cause him to be deaf and then say to

ERE)

him: ‘Hear or else I will torture you’” (see
VISION AND BLINDNESS; SEEING AND HEAR-
ING). For “this is too obvious,” al-BasrT
adds, “to be misunderstood by any reason-
able person” (Fakhry, Fik; 1, 24). He then
proceeds to inveigh against the false in-
terpretations, proposed by those who con-
tinue to question these propositions, by
whom he undoubtedly meant the “deter-
minists” (jabriyya), such as Jahm b. Safwan
(d. 128/745), Dirar b. ‘Amr (of the middle
second/eighth century) and others.

The significance of this treatise, despite
the doubts concerning its authenticity, is
that it is the earliest instance of recourse to
the Qur’an in the attempt to resolve the
controversy over the question of gadar;, des-
tined to become one of the pivotal issues
in philosophical and theological circles.
Interestingly enough, al-FHasan al-Basr,
who quotes the Qur’an extensively, does
not refer to the hadtth in this treatise but
supplements the qur’anic quotations by

commonsense or rational arguments.
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Other scholars of the period, such as
Malik b. Anas (d. 179/795), founder of one
of the four Sunni creeds (madhhabs; see
CREED; LAW AND THE QUR’AN), tended to
reject absolutely the application of deduc-
tion or independent reasoning to qur’anic
questions. Asked once what he thought of
the qur’anic references to God’s sitting on
the throne (as in e.g. Q 7:54; 10:3; 13:2; see
THRONE OF GOD; ANTHROPOMORPHISM),
Malik is reported to have answered “The
sitting is well-known; its modality is un-
known. Belief in it is a duty and question-
ing it is a heresy [or innovation]| (bid‘a).”

This rigid traditionalism and deference to
the authority of the revealed text was out-
stripped in the next century by Ibn Hanbal
(d. 241/855), founder of another one of the
four creeds, when in 212/827 the ‘Abbasid
caliph al-Ma‘man (r. 198-218/813-33) pro-
claimed two doctrines to be official — 1.e.
the preeminence of ‘Al (see SHI'ISM AND
THE QUR’AN; sHI'A) and the createdness of
the Qur’an (q.v.; khalg al-Qur'an) — a pro-
nouncement that set the stage for the
notorious mikna or inquisition (q.v.). When
the concurrence of all the religious judges
and scholars in the Mu‘tazilt thesis of the
creation of the Qur’an was demanded, Ibn
Hanbal rejected this thesis with utter
single-mindedness. Jailed, scourged and
humiliated in a variety of ways, he refused
to change his stand that the Qur’an was
the “eternal and uncreated speech (q.v.) of
God” (see also WORD OF GOD;
INIMITABILITY).

By Ibn Hanbal’s time, however, the im-
pact of Greek philosophy was beginning
to be felt in theological and philosophical
circles. The translation of the first three
parts of Aristotle’s Organon, i.e. the Cate-
gories, the Interpretations and the Prior analy-
tics, as early as the eighth century by
‘Abdallah b. al-Muqaffa‘ (d. 139,/756) — or
his son Muhammad, presumably from

Persian — had opened the door wide for
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theological and philosophical discussions
in an unprecedented manner. (Some time
after, even the grammarians felt com-
pelled to jump into the fray and question
the authority of Aristotelian logic as
superfluous.)

Greek philosophy and Aristotelian logic
had been at the center of theological
controversies among Syriac-speaking
Jacobites and Nestorians centuries before
at Antioch, Edessa, Qinnesrin and Nisibin,
and contacts between Muslim and Chris-
tian scholars had been common since at
least the time of the above-mentioned St.
John of Damascus. Not surprisingly, the
first theological movement in Islam was
spawned as early as the second/eighth
century by Wasil b. ‘Ata’ (d. 131/748), dis-
ciple of the illustrious al-Hasan al-Basri.
This rationalist movement was fully
developed by the great theologians of the
third/ninth century, Abt I-Hudhayl (d. ca.
235/849), al-Nazzam (d. ca. 226/845),
al-Jubba‘ (d. 303/915) and others. Even
contemporary philosophers, like the afore-
mentioned al-Kindr, were sympathetic to
the Mu‘tazilt cause. The teaching of that
school centered around the two principles
of divine unity and justice, which the
Mu'‘tazilis supported by recourse to reason,
which they, like the philosopher al-Kindf,
believed to be perfectly compatible with
the teaching of the Qur’an. They also
believed, like the philosophers in general,
that right and wrong can be determined
by reason and are not, as their opponents
contended, matters of divine injunction
or prohibition (see COMMANDMENTS;
FORBIDDEN). Divine revelation, embodied
in the Qur’an, simply confirms the validity
of such principles and this confirmation is
a divine grace or favor (luff) that God “dis-
penses to humankind, so that whoever per-
ishes would perish after a clear proof [had
been given| and those who survive would

survive after a clear proof™ (g 8:42).

74

The Ash‘art onslaught on the philosophers
Some of the philosophers who succeeded
al-Kindt did not evince the same deference
to the revealed text. Thus, Abu Bakr al-
Razi (d. ca. 318/930) rejected the whole
fabric of revelation as superfluous and held
that the God-given light of reason was suf-
ficient for solving human philosophical,
moral and practical problems (see ETHICS
AND THE QUR’AN). The source of all wis-
dom was, for him, Greek philosophy, as
expounded particularly by Plato, “the mas-
ter and leader” of all the philosophers.
Al-Razi substituted, on essentially philo-
sophical (Platonic) grounds, five co-eternal
principles, i.e. the creator (bar?’), the soul,
space, matter and time, for the unique God
of the Qur’an.

By the fourth/tenth century, the philo-
sophical scene was dominated by the
names of the great system-builders and
Neoplatonists, al-Farabi (d. 339/950) and
Ibn Sina (Avicenna) (d. 428/1037), who
constructed an elaborate metaphysical and
cosmological scheme, which they presented
as an alternative to the Islamic system of
beliefs. This Neoplatonic scheme had a
remote resemblance to the qur’anic world-
view and was received from the start with
suspicion by the traditional scholars and
the masses at large.

The arch-enemies of the Neoplatonists
during this period were the Ash‘art theo-
logians, whose leader, Abu I-Hasan al-
Ash‘ari (d. 324/935) had been, up to the
age of forty, a Mu‘tazili theologian of pro-
found erudition. His disenchantment with
the Mu'‘tazila, we are told, was inspired by
a call of the Prophet to tend to the (Mus-
lim) community (2‘a ummati). Without
abandoning the Mu‘tazili methodology of
rational discourse, al-Ash‘arT was thor-
oughly committed to Hanbali traditional-
ism. The leading Ash‘arT theologians of
the fifth /eleventh and sixth /twelfth cen-
turies, such as al-Bagillant (d. 403/1013),
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al-Baghdadr (d. 429/1037), al-Juwaynt
(d. 478/1085) and al-Ghazali (d. 505/
1111) pursued al-Ash‘art’s line of anti-
Mu‘tazilism and Neoplatonism in an

unabated manner.

Al-Ghazalt and al-Juwayni, his master,
were the most notable standard-bearers of
the Ash‘arT onslaught on the Muslim phi-
losophers, represented by al-Farabi and
Ibn Sina, with Aristotle as their master.
Al-Ghazalt accuses those philosophers of

irreligion (kufr) on three scores: the eternity

(q.v.) of the world, God’s knowledge of
particulars and bodily resurrection. Thus,

when they profess to prove the existence of

God as creator of the world, the philoso-
phers, according to him, are guilty of dis-
simulation (Zalbis) since an eternal universe
does not require a creator. They also
impugn the perfection of God when they
limit his knowledge to that of universals
and are finally unable to demonstrate the
resurrection of the body. On all those

scores, none of the arguments of the phi-

losophers are convincing or conclusive and

the only recourse left to the conscientious
searcher, according to al-Ghazal, is the
Qur’an, whose authority on all these ques-
tions is indisputable. For the Qur’an stipu-
lates in unmistakable terms that God is the
sovereign and all-knowing creator of the
world in time (q.v.) and ex nihilo, who is
able to do whatever he pleases. He is, in
addition, the sole agent, who operates
directly and miraculously in the world
without reference to secondary or natural

causes (Ghazali, Tahafut, question 17).

Ibn Rushd’s anti-Ash‘art polemic and the defense

of Aristotle
The philosopher who pursued those ques-
tions relentlessly and confronted al-
Ghazalr’s onslaught head-on was the great
Aristotelian philosopher and Maliki judge,
Ibn Rushd (Averroes; d. 595/1198) of
Cordoba, Spain. In his Fasl al-maqal,
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“Decisive treatise,” Ibn Rushd begins by
defining philosophy as the art of “inves-
tigating entities and considering them in so
far as they manifest the maker; I mean in
so far as they are made.” From this pre-
mise, he draws the inference that “existing
entities actually manifest the maker... and
the more complete their status as made
(masnit'‘a) is known, the knowledge of their
maker is more complete” (Ibn Rushd, Fas/,
27). After reviewing a series of qur’anic
verses, which call on humankind to “con-
sider” or “reflect on” creation, he con-
cludes that scripture (al-shar), by which he
clearly means the Qur’an, has not only
exhorted humankind to investigate “exist-
ing entities” but has actually regarded such
investigation as obligatory.

As a good jurist, to whom we owe a
major juridical treatise, Bidayat al-mujtahid,
the “Primer of the accomplished scholar,”
Ibn Rushd proceeds next to draw a close
analogy between juridical and rational
deduction (giyas) and to defend the use of
the latter as perfectly legitimate. In fact,
rational deduction is more appropriate
than juridical. For, as he asks, who indeed
1s more worthy of our esteem than he who
investigates the very nature of existing
entities insofar as they manifest their
maker — by whom he obviously meant
the philosopher.

Now, whoever wishes to know God, as
the maker of existing entities, must begin
by mastering the rules of deduction and
distinguishing between the three modes of
deduction, the demonstrative used by the
philosophers, the dialectical used by the
theologians (al-mutakallimiin) and the rhe-
torical used by the masses at large. These
rules, as everybody knows, are embodied in
Aristotle’s logical treatises, especially the
Posterior analytics, known in Arabic sources
as Kitab al-Burhan, the “Book of Demon-
stration.” Ibn Rushd is emphatic that, of

these modes, the demonstrative is the
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highest. Fully conscious of the aversion to
the study of logic and the other so-called
“foreign sciences” in theological and popu-
lar circles, Ibn Rushd proceeds to defend
such a study on the ground that the con-
scientious searcher cannot dispense with
the assistance of his predecessors, “regard-
less of whether they share in our religion
or not” (Ibn Rushd, Fasl, 31). Moreover,
logic, being simply a tool or “instrument of
thought,” has no specific religious char-
acter or national affiliation. Accordingly, it
is our duty, he states, to look into the books
of the ancients (by whom he meant the
Greceks; see GENERATIONS; ORALITY AND
WRITING IN ARABIA), and to examine what
they have said about existing entities, and
then determine the extent to which it con-
forms with the “principles of demonstra-
tion.” “If we find,” he writes, “that some of
it is accordant with the truth, we should
receive it gladly from them and thank
them. If; on the contrary, it is not accor-
dant with truth, we should draw attention
to it, warn against it and excuse them”
(ibid., 83). In stressing the “formal” char-
acter of deduction or logical discourse, Ibn
Rushd cites the example of the lawful
slaughter (q.v.) of animals, which is entirely
independent of the instrument (ala) used
(see also LAWFUL AND UNLAWFUL; GON-
SECRATION OF ANIMALS; SACRIFICE).

It is to be noted that, in drawing a paral-
lel between juridical and rational deduc-
tion, Ibn Rushd exploits skillfully the
ambiguity of the term ¢iyas, which derives
from a root meaning “to measure” and
does not occur in the Qur’an at all (see
MEASUREMENT). Juridical ¢iyas had been
used from earlier times as a means of
enunciating legal decisions on matters on
which the Qur’an was silent, by recourse to
the method of analogy, accurately denot-
ing resemblance (shabah) rather than de-
duction. What justified analogy in legal
decisions was actually the reason (%/la)
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which the parallel cases had in common.
Thus, jurists, on the whole, were not will-
ing to proceed beyond particular cases.
Their procedure was, in other words,
purely inductive; whereas rational giyas was
deductive and conformed to the syllogistic
rules Aristotle and the Greek logicians had
laid down. Al-Kindi, the first genuine
Islamic philosopher, had used a more
accurate term to translate the Greek syl
logismos, 1.e. al-jami‘a, which, over time, fell
out of use and was replaced by the am-
biguous term ¢gzyas.

Deduction or ¢giyas was thus recom-
mended by the philosophers who, like the
Mu'tazilis, were willing to apply the
rational canons of proof to the qur’anic
text. Faced with the anthropomorphisms
and incongruities of that text, the two
groups felt compelled to resort to another
rational device, interpretation (la wil),
which, as we have seen, the Qur’an had
allowed where “ambiguous” verses were
concerned.

Of the philosophers, no one exploited the
method of interpretation in his theological
treatises as thoroughly as Ibn Rushd. After
explaining that by interpretation is meant
eliciting the real meaning underlying the
figurative connotation of scriptural terms,
Ibn Rushd proceeds to argue that this
method is explicitly recommended in that
famous passage (Q 3:7) which speaks of the
Qur’an as a revelation from God, “with
verses which are precise in meaning
(muhkamat) and which are the mother of
the book (q.v.) and others which are am-
biguous (mutashabihat).” The latter are then
said to be the object of interpretation by
“those in whose heart there is vacillation”
and are in quest of sedition. Contrary to
al-TabarT’s already-mentioned reading,
however, Ibn Rushd proposes the con-
junction of both “God and those well-
grounded in knowledge,” referred to in

the last part of the verse, as equally com-
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petent to undertake the interpretation of
the ambiguous parts.

By those well-grounded in knowledge,
Ibn Rushd is categorical: only the philoso-
phers, or “people of demonstration” as he
calls them, are meant. That definitely
excludes the two lower classes: that of the
theologians, the “dialectical,” and the
masses at large, the “rhetorical” class.

In his other theological treatise, al-Kashf
‘an manahy al-adilla, the “Exposition of the
methods of proof,” written in 576/1180 as
a sequel to the Fag/, Ibn Rushd lays down
the rules or “canon of interpretation,” as
he calls it, in a systematic way. The texts of
scripture (shar), he explains, fall into two
major categories: (1) Those which are per-
fectly explicit and do not need any inter-
pretation, corresponding to that part the
Qur’an has called “precise in meaning”
(muhkamat); and (2) Those in which the in-
tent of the scripture is one of allegory or
representation and which fall into four
parts: (a) in which the allegory or repre-
sentation (mithal) is too abstruse to be
understood by any except the especially
gifted; (b) which is the opposite of the for-
mer and in which the allegory or repre-
sentation is readily understood; (c) which is
readily recognized to be an allegory, but
the significance of that allegory is known
with difficulty; and (d) which is the oppo-
site of the former, or that in which the
significance of the allegory is readily rec-
ognized. The sense in which it is an alle-
gory is, however, only known with difficulty
(see POLYSEMY).

The first part (a), Ibn Rushd goes on to
explain, should be accepted at face value
by the theologians and the masses at large.
The second part (b) may be interpreted
but its interpretation should not be di-
vulged to the public (see SECRETS; HIDDEN
AND THE HIDDEN). The third part (c) may
be divulged as a means of explaining the

allegorical intent of scripture and the rea-
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son why it is expressed in the form of an
allegory. The fourth part (d) may not be
interpreted for fear that such interpreta-
tion may lead to “wild opinions,” such as
those in which the Stfis and their ilk are
liable to indulge (see SUFISM AND THE
QUR’AN).

Logic as an instrument of " thought

In matters of both interpretation and
deduction, it is clear that logic plays a pre-
ponderant role. ZahirT scholars, however,
such as Ibn Hazm (d. 456/1064), Ibn
Qudama (d. 620/1223) and Ibn Taymiyya
(d. 728 /1328) were averse to the use of
logic or deduction in any form or guise.
Some commentators of the Qur’an, such
as al-Zamakhshart (d. 538,/1144), tended to
accord grammar a more preponderant role
than logic in their qur’anic exegesis. The
Ash‘arts, despite their anti-Mu‘tazilt and
anti-philosophical sympathies, did not
exclude the use of deduction or logical
methods of proof in theological disputa-
tions altogether. This is illustrated by al-
Ash‘arT’s own treatise, Istihsan al-khawd ft
Um al-kalam, ““Vindication of the use of
theological discourse” and al-Ghazalt’s
own attitude to logic in his anti-philosoph-
ical works. Here, as is explicitly stated in
Tahafut al-falasifa, the “Incoherence of the
philosophers,” a clear-cut distinction is
made between logic as an “instrument of
thought” and the philosophical sciences,
such as physics and metaphysics (see
SCIENCE AND THE QUR’AN). The former is
perfectly innocuous from a religious view-
point; whereas the latter contains the bulk
of the philosophers’ pernicious proposi-
tions which are “in conflict with the fun-
damentals of religion (i.e. Islam).”

In fact, apart from this friendly conces-
sion, al-Ghazali bequeathed to posterity
a very lucid and systematic treatise on
Aristotelian logic entitled the Miyar al-im,

“Criterion of knowledge.” Even more to
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the point, he developed in another treatise,
al-Qustas al-mustagim, the “Straight bal-
ance,” a variety of logic which may be
termed qur’anic, which, according to him,
was proposed by God, taught by Gabriel
(q-v.) and used by both Abraham (q.v.) and
Muhammad (Ghazali, Qustas, 12).

This qur’anic logic rests on three prin-
ciples, according to al-Ghazalt: (1) the
principle of parallelism; (2) that of con-
comitance; and (3) that of disjunction. He
illustrates the first principle by referring to
Abraham’s challenge in the Qur’an to
Nimrod (q.v.), who arrogated to himself
the title of divinity in these words
(0 2:258): “God brings the sun (q.v.) from
the east, so bring it up from the west!”
Being unable to meet this challenge, Nim-
rod’s arrogation of divinity is logically
confuted.

The second principle of concomitance is
illustrated by reference to the qur’anic dic-
tum, “Were there in them both [i.e. the
heaven and earth] other gods than God,
they would surely have been ruined”

(o 21:22). Since they have not been ruined,
we are justified in concluding that there is
no god but God. The logical form of this
argument, according to al-Ghazali, is that
of the conditional syllogism: If A then B;
but not-B, therefore not-A. An instance of
the third principle of disjunction is the
question asked in the Qur’an: “Say, who
provides for you (see SUSTENANGE) from the
heaven and the earth?” followed by the
answer: “Say, God and you or we are
either rightly guided or in manifest error”
(0 34:24). From this, we are justified in
inferring that God is the provider and we,
as well as the infidels who question this
proposition, are in manifest error.

It is not without interest to note that, in
developing this system of qur’anic logic,
al-Ghazalt actually refers to his two other
treatises of conventional logic, M:yar al-
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%m, the “Criterion of knowledge” and the
shorter Mihakk al-nazar, the “Touchstone of
speculation,” in which, he says, he had re-
futed the ten deceptions of Satan (see
pEVIL), which he does not list (Qustas, 42 f.).
The chief advantage of the principles he
has given in al-Qustas consist, according to
him, in the fact that they are bound to con-
firm our faith in Muhammad as the infal-
lible teacher (see IMPECCABILITY), as
against the ShiTimam (q.v.), who is in tem-
porary occultation, as al-Ghazali has also
asserted in his autobiography, al-Munqidh,
the “Deliverance from error.” Moreover,
the logic of the Qustas, he goes on to argue,
will be found to be suitable “for measuring
(or testing) the arithmetical, poetical, phys-
ical, juridical and theological sciences, as
well as any real science, which is not purely
conventional” (ibid., 53).

Notwithstanding this wild claim, it is
clear, we believe, that a careful analysis of
this alleged qur’anic logic would reveal that
it differs little formally from the traditional,
Aristotelian scheme al-Ghazali himself had
expounded in the “Criterion of knowl-
edge” and elsewhere. The only difference
between the two systems consists simply in
the type of qur’anic instances he cites to
illustrate his specific logical points. The
syllogistic rules in both cases are really
the same.

God, his existence and his attributes

The most overwhelming impression the
Qur’an leaves on its reader is God’s utter
uniqueness, his omniscience and his sov-
ereignty or lordship. In the prefatory or
opening stra (Strat al-Fatiha; see FATIHA),
God is described as the “Lord of the
worlds... master of the day of judgment”
(0 1:2, 4) and in the near-final Strat al-
Ikhlas (g 112), God is said to be “the only
one, the everlasting, who did not beget

and is not begotten. None is his equal”
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(0 112:1-4). This last point is stated more
dramatically in these words: “Nothing is
like unto him” (g 42:11).

As regards God’s existence, the Qur’an
provides its readers with ample evidence
which later theologians and philosophers
were able to exploit to the full in formulat-
ing systematic proofs of his existence. In
the process, they were divided into three
groups: (1) Those who favored the argu-
ment from temporal creation (hudath) or
the argument a novitate mundi; (2) those who
favored the argument from contingency
(jawaz) or possibility (imkan); and (3) those
who favored the teleological proof, or the
argument from providence, as Ibn Rushd
was later to call it.

The Ash‘arts and the Mu‘tazilts, who be-
lieved the world to consist of compounds
of atoms and accidents, which do not
endure for two instants of time, argued
that the world was created by an act of
divine fiat (amr), which the Qur’an has
expressed in these words: “Be and it [the
world] comes to be” (g 2:117, etc.). Al-
Kindt, who was the first philosopher to
formulate the first argument, held that
both the world and its temporal duration
are finite, and accordingly must have a
beginning (muhdath). As such, the world,
being mufidath, must have an originator,
muhdith, who created it in time.

The argument from contingency was
developed by Ibn Sina, who argues in his
al-Shifa’, the “Book of healing” (and that of
al-Ngjat, “Salvation”), that the series of
existing entities, being contingent or pos-
sible, terminates in a being who is non-
contingent or necessary, whom he calls for
that reason the necessary being; otherwise
that series would go on ad infinitum, which
is absurd (Ngat, 271 f.). The Ash‘art al-
Juwaynt opted for this argument in his lost
Nizamiyya treatise, as we are told by Ibn
Rushd.

PHILOSOPHY AND THE QUR)AN

Ibn Rushd favored the teleological argu-
ment, which is supported by the most
overwhelming evidence and is truly char-
acteristically qur'anic. This argument,
which is the most accordant with the pre-
cious book, as Ibn Rushd has put it, rests
on the premise that everything in the world
1s necessarily ordered in accordance with
the dictates of divine wisdom, so as to
serve the existence of humankind and their
well-being on earth. Thus, he invokes
verses Q 78:6-14, which ask: “Have we not
made the earth as a wide expanse, and the
mountains as pegs and [have we not] cre-
ated you in pairs?... Have we not built
above you seven mighty heavens; and cre-
ated a shining lamp (q.v.); brought down
from the rain-clouds abundant water?”
Similarly, he invokes @ 25:61, which reads:
“Blessed is he who placed in the heavens
constellations (see PLANETS AND STARS)
and placed therein a lamp and an illumi-
nating moon (q.v.).” He finally cites verses
Q 80:24-32, which read: “Let humankind
consider its nourishment. We have poured
the water abundantly; then we split the
carth wide open; then caused the grain to
grow therein, together with vines and
green vegetation... for your enjoyment and
that of your cattle” (cf. Ibn Rushd, Kashf,
152, 198 f.; see GRASSES; AGRICULTURE AND
VEGETATION).

All these and similar verses prove, accord-
ing to Ibn Rushd, the existence of a wise
creator, who has determined willfully that
the world and everything in it was intended
to be subservient to the existence and well-
being of humankind.

A closely related argument that is em-
bodied in the Qur’an, according to Ibn
Rushd, is that of invention (tkktira‘). This
argument is supported by a series of verses,
such as g 22:73 which reads: “Surely, those
upon whom you call, beside God, will
never create a fly, even if they band
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together” (see POLYTHEISM AND ATHEISM;
IDOLS AND IMAGES), or Q 7:185, which
reads: “Have they not considered the
kingdom of the heavens and the earth and
all the things God has created?” Having
been invented or created, Ibn Rushd con-
cludes, the world must have an inventor or
creator, who brought it into being, in the
first instance.

For these and other reasons, Ibn Rushd
was critical of the first two traditional
arguments. To begin with, the argument
from the temporal creation of the world as
formulated by the Ash‘arT in particular and
the mutakalliman in general, rests on the two
premises of temporality (hudith) and the
atomic composition of existing entities.
Now, neither of these premises is demon-
strable in a conclusive way and each is too
abstruse to be readily understood by the
learned, let alone the masses at large. As a
good Aristotelian, Ibn Rushd was opposed
to the thesis of atomic composition of sub-
stance as well as the creation of the world
in time, expressed in the Arabic sources
as temporality (hudith), the antithesis of
eternity.

Secondly, the argument from contingency
or possibility runs counter to the incon-
trovertible maxim that everything in the
world is causally determined by its wise
creator, or maker, who did not abandon it
to the vagaries of chance (ittifag; Ibn
Rushd, Rashf; 200 f.). Here and elsewhere,
Ibn Rushd inveighs on two fundamental
grounds against al-Ghazalt and the
Ash‘arts in general for repudiating the con-
cept of causality: That whoever repudiates
the necessary causal correlation between
existing entities (a) repudiates divine wis-
dom, and (b) repudiates the very concept
of reason, which is nothing but the faculty
of apprehending causes (Ibn Rushd,
Tahafut, 522).

As for the attributes of God, the Muslim

philosophers and theologians alike were

8o

inspired by the qur’anic verse which states:
“Were there other deities than God, they
[i.e. the heavens and the earth] would have
indeed been ruined” (Q 21:22); as well as

Q 23:91, which reads, “God did not take

to himself a child and there was never
another god with him; or else each god
would have carried off what he created,
and some of them would have risen
against the others.”

The anti-Trinitarian implications of the
first part of the second verse are not dif-
ficult to see. Accordingly, as mentioned
above, many of the debates with, or pole-
mical writing against, the Christians,
turned on the question of the Trinity. The
Neoplatonists among the philosophers,
such as al-Farabt and Ibn Sina, inspired by
the teaching of Plotinus (d. 270 c.E.), built
their cosmology and metaphysics around
the pivotal concept of “the one” or “the
first” [being]. Thus, al-Farabi, the founder
of Muslim Neoplatonism, opens his opus
magnum, al-Madina al-fadila, the “Virtuous
city,” with a discourse on the first (being),
who is the first cause of all existing entities,
is free from all imperfections and is entirely
distant from everything else. In addition,
he has no equal or partner (sharik), has no
opposite and is therefore utterly unique.
His uniqueness, al-Farabt goes on to argue,
follows from the fact that “his existence,
whereby he is distinct from all other exist-
ing entities, is nothing other than that
whereby he exists in himself” (Farabi,
Madina, 30). In short, God’s uniqueness is
synonymous with his existence, which is
identical with his essence.

Another sense of unity, as applied to the
first being, is then given as indivisibility,
from which al-Farabt infers that he is in-
definable since the parts of the definiendum
are reducible to the causes of its existence
or its components, which in the case of the
first being is impossible.

Other Neoplatonists, including Ibn Sina,
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followed al-Farabt’s example in asserting
the unity, indivisibility and indefinability of
the first being, whom Ibn Sina calls the
necessary being. Ibn Sina, however, denied
that the necessary being has an essence,
exposing himself to the vehement stric-
tures of Ibn Rushd, Aquinas and others,
who regarded the identity of existence and
essence in God as incontrovertible. That
identity was in a sense the hallmark of
God’s uniqueness.

The other attributes, known collectively
as the seven attributes of perfection, con-
sisted of knowledge, life, power, will,
speech, hearing and sight. Those attributes
were regarded by the philosophers and the
Mu‘tazilis, despite allegations by their
opponents to the contrary, as identical
with the divine essence (dhat), whereas the
Ash‘arts regarded them as distinct from
that essence. The most heated controversy
raged around the two active attributes of
speech and will. With respect to the first
attribute, the controversy centered on the
question of how God’s eternal speech can
be embodied in a temporal document, 1.c.
the Qur’an. With respect to the second
attribute, the question was asked: How can
God will the creation of the universe in
time, without a change in his essence?

In response to the first question, the
Mu'tazilis simply asserted that the Qur’an,
as God’s speech, was created in time — re-
jecting the rival Hanbali thesis of its eter-
nity — on the ground that this would
entail a multiplicity of eternal entities.

For them, the only eternal entity is God,
who is entirely one and whose attributes
are identical with his essence. For that
reason, the Mu‘tazilts labeled themselves
as the “people of divine unity and justice.”
The Hanbalis and the Ash‘arts, relying

on the qur'anic references to the Qur’an

as the “preserved tablet” (q.v.; @ 85:22) and
the “mother of the book” (9 3:7; 13:39;
43:4) insisted that, as Ahmad b. Hanbal put
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it: “The Qur’an is God’s eternal (gadim)
and uncreated speech,” a position to which
he stuck adamantly, despite the persecution
and vilification to which he was exposed,
in the wake of the afore-mentioned in-
quisition (mihna) imposed by the caliph
al-Ma’mun.

Faced with the problems which the cre-
ation of the world in time raised, the
Hanbalis took an entirely agnostic line,
whereas the Ash‘aris took the more sophis-
ticated line of proposing that God created
the world in time by an act of eternal will.
That thesis was rejected by the philoso-
phers on the ground that, as Ibn Rushd
was to argue in his rebuttal of al-Ghazals,
God’s eternal will entails logically an eter-
nal creation, which the Ash‘aris rejected.
For the world to come into being in time,
subsequent to God’s willing it from all
time, entails the absurdity that an infinite
lapse of time intervened between his will-
ing and his action due to some outward
impediment or some deficiency on his part.
It follows, as Ibn Rushd argues, that the
world, as the product of God’s willing and
doing, must be supposed to have existed
from all time, or as the Latin scholastics
were later to put it, to be the product of
God’s creatio ab aeterno, or eternal creation.
Tor, of the two modes of creation or origi-
nation of the world, the “continuous” and
the “discontinuous” (daim and munqat), as
Ibn Rushd calls them, the former — con-
tinuous — creation (2idath daim) is more
appropriately predicated of God, whose
creative designs can never be thwarted by
any impediment or deficiency (Ibn Rushd,
Tahafut, 162).

Notwithstanding, Ibn Rushd was never
fully reconciled to the concept of eternal
will, as predicated of God. He accuses
al-Ghazalt of conceiving of divine will as
analogous to human will and asserts that
the modality of God’s will, like the modality
of his knowledge, 1s unknowable (ibid., 149).



PHILOSOPHY AND THE QUR)AN

The other attributes of life, power and
knowledge, asserted so dramatically in the
Qur’an, did not, on the whole, raise serious
problems. Hearing and sight were likewise
asserted on the authority of the Qur’an
which speaks of God as all-seeing (basir)
and all-hearing (sami). For the philoso-
phers, such as al-Kindf and Ibn Rushd,
those two attributes are predicable of God
on the ground that his knowledge encom-
passes all objects of cognition, whether
intelligible or perceptible.

The creation of the world
The Qur’an speaks of God’s creative
power in the most dramatic terms. He cre-
ated the world in six days and then sat
upon the throne (Q 7:54; 10:3; 32:4: 57:4);
he creates by a sheer act of divine fiat, for
if he wills anything, he bids it to be and it
comes to be (g 2:117; 16:40; §6:82; 40:40).
He has created “everything in truth”
(Q 45:22; 46:3), for “we have not created
the heavens and the earth and what lies
between them as sport,” as Q 44:38 puts it.
What the purpose of creation is, is left un-
defined but in @ 51:56, it is stated, “I have
not created the jinn (q.v.) and humankind
except to worship me.” The mutakallimiin,
almost without exception, interpreted the
Qur’an to mean that God created the
world ex nihilo and in time. A variety of
terms are used in the Qur’an to highlight
God’s creative might, such as creator
(khaliq), cleaver (fatir), originator (badr’,
mubd:), fashioner (bari’) and so on.
Although the philosophers did not ques-
tion the fact of creation or bringing the
world into being, they tended to steer clear
of the term khalig (creator) and khalg (cre-
ation) and to substitute for the first such
terms as bari’ (al-Razi), sani* (Ibn Rushd),
muhdith (al-Kindi) and for the second bda*
(Ibn Sina), thdath or yad (Ibn Rushd), and so
on. Al-Kindf went so far as to coin the two

terms mu ayyis — “maker,” from aysa (to
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be), the antonym of laysa — and the
parallel term muhawwi — from the Arabic
pronoun kuwa, “he,” or its Syriac
equivalent — to express God’s role as the
creator of the world out of nothing.

The Neoplatonists, as we have seen, sub-
stituted for the concept of creation that of
emanation (sudit; fayd), derived ultimately
from Plotinus, founder of Greek Neo-
platonism, and his successor, Proclus. The
universe, according to the emanationist
view, is not the product of God’s creative
power or will, in the strict sense, but an
eternal and necessary emanation or
procession from God’s very substance.
According to this emanationist view, God
(the one or first, i.e. being) generates, by an
eternal act of overflowing, the first intellect
(nous), followed by a series of intellects,
culminating in the tenth or active intellect,
followed by the soul (psyche) and finally
matter. The lower world consists of an
infinite variety of compounds of form and
matter, whose simplest ingredients are the
four elements of Aristotelian physics, fire,
air (see ATR AND WIND), water and earth.

The philosophers questioned whether the
Qur’an explicitly supports the mutakalli-
man’s concept of creation (khalg), ex nihilo
and in time. Ibn Rushd, who rejected the
Avicennian thesis of emanation while re-
taining the concept of eternal creation
(thdath da’im), as we have seen, argues that a
number of verses in the Qur’an, such as
Q 11:7, imply, on the surface, the eternity of
the universe. That verse reads: “It is he
who created the heavens and the earth in
six days, and his throne was upon the
water,” which implies the eternity of water,
the throne and the time that measures
their duration. Similarly, verse @ 41:11,
which states that “he arose to heaven while
it was smoke,” implies that the heaven was
created out of a pre-existing matter, which
1s smoke, rather than out of nothing as the
mutakallimin claim (Ibn Rushd, Fasl, 42 f.).
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What rendered the concept of eternity
entirely nefarious from the Ash‘art point of
view in particular and that of the mutakalli-
man in general was the contention that it
appeared to entail a limitation of God’s
power to act freely, to create or not create
the world at any time of his own choosing.
The philosophers, including Ibn Rushd, as
we have seen, rejected this contention on
the ground that eternal creation was more
in keeping with God’s perfection. It en-
sured that creating the world involved no
change in his essence and that his power,
being infinite, could not be barred by some
impediment or deficiency from bringing
the world into being from all time.

Contrary to the philosophers, God’s
creation of the world, like his other ac-
tions or decisions, was represented by the
mutakallimian as miraculous, or independent
of any conditions other than the divine
will, spoken of in the Qur’an as the divine
command (amr). For this reason, they were
led to reject the Aristotelian concept of
necessary causation, insofar as it entailed
that other causes or agents, whether vol-
untary or involuntary, operated in the
world beside God. For al-Ghazali (7ahafut,
276), who held that God is the sole agent,
that claim runs counter to the consensus
of the Muslim community that God is able
to do whatever he pleases in a miraculous
way.

On the question of the end of the world,
the philosophers tended to assert the post-
eternity (abadiyya) of the world, as a coun-
terpart to its pre-eternity (azaliyya, gidam).
They were charged on this account by al-
Ghazali with heresy (q.v.) or innovation
(q.v.; tabdi‘), rather than the more serious
charge of irreligion (lakfir; see BELIEF AND
UNBELIEF). For the philosophers, whether
Neoplatonists, like Ibn Sina, or Aristote-
lians, like Ibn Rushd, the post-eternity of
the world was a consequence either of the

eternity of prime matter and time (as
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Aristotle held) or the eternal procession of
the universe from the one (as Plotinus
held). The two major exceptions were al-
Kindi, who adhered, as we have seen, to
the qur’anic view of creation in time and
ex nihilo (hudith) and al-Razi, who main-
tained a central metaphysical conception
of five coeternal principles (see above: mat-
ter, space, time, the soul and the creator; cf.
Fakhry, History, 121). Al-Raz1 adhered to a
picturesque view of the creation of the
world by the creator (al-bari’) out of the
three co-eternal principles of space, time
and matter to serve as the stage upon
which the soul’s infatuation with a sister
co-cternal principle, matter, could be
requited. Once the union of these two
sister-principles is achieved, the soul is led
eventually to rediscover its original essence
as a denizen of the intelligible world,
through the therapeutic function of phi-
losophy; the material world will then,
according to al-Razi, cease to exist and
the soul will in Platonic fashion regain its
original abode in the higher world (Fakhry,
History, 101).

The mutakallimian without exception re-
jected the thesis of post-eternity as inimical
to God’s unlimited creative power. Their
position was in line with those qur’anic
verses, such as 9 55:26-7, which explicitly
indicate that nothing remains forever: once
the world is destroyed or ceases to exist, all
perishes except the “face of your lord” (see
FACE OF GOD).

LEithics and eschatology
The Mu‘tazilis were the first genuine moral
theologians of Islam. Their ethical specu-
lation bore, from the start, on such fun-
damental issues as the justice of God, the
nature of right and wrong, the capacity
(istita‘a) or power of the agent to act freely
and the genuine meaning of responsibility
(q-v.) or accountability, as a logical corol-

lary of free will.



PHILOSOPHY AND THE QUR)AN

The precursors of the Mu‘tazilis in the
first/seventh century, known as the Qada-
11s, were the first to challenge the tradi-
tionalist view that all human actions are
predetermined by God, for which the hu-
man agent cannot be held responsible. The
early Umayyad caliphs, as we have seen,
welcomed the determinists’ view as a
means of justifying their repressive poli-
cies, contending that, however cruel or
heinous, their crimes or transgressions
were part of the divine decree (gada’),
which cannot be questioned.

For the Mu‘tazilis, who rationalized what
was in part a natural response to the politi-
cal excesses of the Umayyads, God, who is
just and wise, cannot perpetrate or sanc-
tion actions which are morally wrong. To
substantiate this claim, they undertook to
demonstrate that God was truly just, that
human actions are known to be right or
wrong in themselves, and that the human
agent is both free and responsible for his
deeds and misdeeds.

Despite their rationalist stand on these
issues, the Mu‘tazilis sought a basis for
these propositions in the Qur’an. Apart
from this, a careful perusal of the qur’anic
verses which bear on all three questions
would reveal that the textual evidence is
equally weighted in favor of both inde-
terminism and determinism and allows for
divergent interpretations, as in fact the his-
tory of Islamic theology (kalam) shows.

Although justice is not predicated in posi-
tive terms of God, there are numerous
verses in the Qur’an, which assert that:
“God [or your lord] is not unjust to the
[human] servants” (cf. @ 3:182; 41:46). In
Q 28:50, 46:10, ctc., God is said “not to
guide the unjust people [aright],” and in
0 16:90, God is said to “enjoin justice,
charity and giving to kinsmen (see KIN-
sH1pr),” reinforced by the statement that

“he forbids indecency (see MODESTY;
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ADULTERY AND FORNICATION), wrong-
doing and oppression (q.v.).”

Overwhelmed by the parallel spectacle
of God’s absolute power and majesty, as
depicted in the Qur’an, the determinists
(jabryyya) and traditionalists could not rec-
oncile themselves to the notion of God
submitting, like human agents, to a higher
canon of right and wrong. In fact, they
adhered to the maxim that right is pre-
cisely what God commands, evil what he
has prohibited, and accordingly his actions
cannot be described as either just or un-
just. As al-Ghazalt has put it, to predicate
justice or injustice of God is as frivolous as
predicating playing or frolicking of the
wall or the wind.

The Mu‘tazilts insisted from the start,
however, that responsibility entailed the
ability of the agent to discriminate be-
tween good and evil, right and wrong. In
addition to such discrimination, the agent
should be able to choose freely; otherwise
no merit would attach to his actions, which
would be no different from mechanical or
involuntary reactions, such as convulsions,
trembling or the like.

The two qur’anic terms on which the
Mu'‘tazilis seized to describe the intrinsic
property of goodness or badness predi-
cated of human actions were al-ma rif,
“approved,” and al-munkas, “disapproved.”
Demanding or commanding the “ap-
proved” and prohibiting the “disapproved”
were then posited as one of their five fun-
damental principles (see VIRTUES AND
VICES, COMMANDING AND FORBIDDING).

If we turn to the qur’anic text, we will
find that right actions are, in general, spo-
ken of as acts of obedience (/@ at), vicious
actions as acts of disobedience (q.v;
ma asin). The term applied frequently to
the first category of action is burr; “right-
eousness,” khayr, “goodness,” ¢gist, “equity,”
or ma‘riif, “approved,” whereas the term
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applied to the second category is ithm,
“wickedness,” wiz; “burden, sin,” or
munkar, “disapproved” (see GOOD DEEDS;
EVIL DEEDS).

In a number of verses, the Qur’an speaks
in laudatory terms of people who discrimi-
nate between those two categories. Thus,
Q 3:104 reads: “Let there be among you a
nation calling to goodwill (al-khayr), bid-
ding the right (al-ma‘rif) and forbidding
the wrong (al-munkar). These are the pros-
perous.” In @ 3:114, the People of the Book
(q.v.) are commended as those “who be-
lieve in God and the last day, bid the right
and forbid the wrong, hastening to do the
good deeds.” In the next verse, it is stated
“that whatever good they do, they will not
be denied it. God knows well the godfear-
ing” (see FEAR). The deontological implica-
tions of this and similar verses are clear;
the distinction between good and evil, right
and wrong is explicit and God’s pleasure or
displeasure consequently is explicit, too.

As for human responsibility for freely
chosen actions or, as the Qur’an puts it,
what an individual has “earned” or
“acquired” (kasaba and iktasaba), the
Qur’an is categorical that the righteous
and the wicked are bound to meet with
their appropriate punishment or reward in
the hereafter (see EscraToLOGY). Thus,

Q 42:30 reads: “Whatever calamity might
hit you is due to what your hands have
earned (kasabat).” @ 2:281 reads: “Fear a
day when you will be returned to God;
then each soul will be rewarded [fully] for
what it has earned, and none shall be
wronged.” Similarly, 0 2:286 reads: “God
does not charge any soul beyond its capac-
ity. It will get what it has earned and

will be called to account for what it has
acquired.”

Set against these and similar verses, there
are numerous verses in the Qur’an which

support the contrary or determinist thesis,
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according to which God’s decrees are
irreversible and unquestionable. Thus,

Q 54:49 reads: “We have created every-
thing in measure (bi-qadarin)” and q 13:8,
which reads: “Everything with him is
according to a certain measure.” Finally,
Q 64:11 reads, “No disaster befalls you
on earth or in yourselves but is in a book
before we created it.”

The concepts of measure and book in
these and other verses clearly indicate that
human actions, as well as their conse-
quences, are part of the divine decree and
will not escape God’s ineluctable reckoning
on the day of judgment. The book in ques-
tion appears to be identified with the “pre-
served tablet” (g 85:22), on which the
Qur’an was originally inscribed and is the
embodiment of the divine decree, which
admits of no alteration (see HEAVENLY
BOOK; REVISION AND ALTERATION). This
is forcefully brought out in @ 85, called
appropriately Strat al-Burdj, “The Con-
stellations,” which asks rhetorically in verse
9: “To whom belongs the dominion of the
heavens and the earth?” adding “God is
witness of everything” (see WITNESSING
AND TESTIFYING). Then, after assuring the
righteous of their well-earned reward in
heaven, and the unbelievers of their even-
tual consignment to hell, the supreme pre-
rogative of God, “the lord of the glorious
throne,” is reasserted and the wicked are
reminded that “the vengeance (q.v.) of
your lord is surely terrible.” (Q 85:12).

As far as the theological controversy is
concerned, the early determinists, such as
Jahm b. Safwan (d. 128 /745) and al-
Husayn b. Muhammad al-Najjar (d. mid-
dle of the third/ninth century), as well as
the whole class of Ash‘arts, adhered to a
theodicy in which God’s creative power
was absolute and his decrees irreversible.
Thus, al-Ash‘arT writes in Kitab al-Ibana,

the “Book of clarification”:
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We believe that God Almighty has created
everything by bidding it to be, as he says
[in @ 16:40]: “Indeed, when we want a
thing to be, we simply say to it ‘Be’ and it
comes to be; that there is nothing good or
evil on earth except what God has pre-
ordained;... that there is no creator but
God and that the deeds of the creatures
are created and pre-ordained by God, as
he says [in 9 37:96]: “God created you and
what you make.”

As regards the universal sway of provi-
dence, al-Ash‘arT continues:

We believe that good and evil are the prod-
uct of God’s decree and pre-ordination
(qada’ wa-qadar)... and we know that what
has missed us could not have hit us, or
what has hit us could not have missed us
and that the creatures are unable to profit
or injure themselves without God’s leave
(Ash‘art, Ibana, 23 f.; McCarthy, Theology,
238 f.).

The leading Ash‘art doctors of the next
two centuries, such as al-Baqillant (d. 403/
1013), al-Baghdadr (d. 429/1037), al-
Juwaynt (d. 478,/1085) and al-Ghazali

(d. 505/1111), developed and systemized
the teaching of the master. To rationalize
this deterministic view, they developed an
“occasionalist” theory according to which
the world consists of indivisible particles
(atoms) and accidents, which God continu-
ously creates and recreates as long as he
wishes their compounds to endure. When
God wishes them to cease to exist, he just
stops the process of continuous creation or,
as some Ash‘arts had put it, he creates the
accident of annihilation (fana’) but in no
substratum and then the world would cease
to exist at once. Justice and injustice, as
al-Ash‘arT had taught, consisted in what

God commands or prohibits, and humans
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have no share in the production of their
actions, which the Mu'‘tazilts had attrib-
uted to them, considering people to be free
agents. To moderate the extreme deter-
minism of Jahm b. Safwan and his follow-
ers, however, they made a purely verbal
concession, based on those qur’anic verses,
which, as already mentioned, speak of
acquisition or earning (kasaba, iktasaba) the
merits or demerits of the actions by the
agent. They continued to hold, nonethe-
less, that God creates both the choice and
the action.

In the field of eschatology, the Qur’an
had depicted the fate of humans in the
hereafter in such dramatic terms, espe-
cially in the Meccan stras, that pious souls,
especially among ascetics and mystics (see
ASCETICISM; SAINT), were later obsessed
with the spectacle of hell and its horrors
drawn in these stiras; while others, espe-
cially poets, dwelt on the delectable plea-
sures of the garden (q.v.), reserved for the
righteous in the life to come. Thus, a num-
ber of stras bear such expressive titles as
“The Earthquake” (Sarat al-Zalzala, 9 99),
“The Calamity” (Strat al-Qari‘a,  101),
“Worldly Increase” (Surat al-Takathur,

@ 102), “The Chargers” (Strat al-‘Adiyat,
0 100), “The Clear Proof™ (Surat al-Bayy-
ina, Q 98) and “The Overwhelming Day”
(Surat al-Ghashiya, ¢ 88) to highlight the
picture of hell and its horrors (see HELL
AND HELLFIRE). People on the last day are
said to be “like scattered butterflies and
the mountains like tufted wool” (Q 101:4-5)
and “faces on that day shall be downcast,
laboring and toiling; roasting in a scorch-
ing fire; given to drink from a boiling
spring” (Q 88:2-5; see SPRINGS AND FOUN-
TAINS). By contrast, the righteous are
promised the most bounteous rewards in
glowing terms, as in @ 88:8-16: “Faces on
that day shall be blissful; well-pleased with
their endeavor; in a lofty garden; wherein
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no word of vanity is heard (see cossip);
wherein is a flowing spring; wherein are
upraised couches, and cups passed round
(see cuPs AND VESSELS), and cushions in
rows, and carpets spread out.”

For the Muslim philosophers, life after
death raised the most acute questions (see
DEATH AND THE DEAD; BURIAL] SALVA-
TION). Some, like al-Kindi, concurred with
the mutakallimiin in adhering to the thesis of
bodily resurrection and the attendant plea-
sures or tortures of paradise or hell, as em-
bodied in the Qur’an. In support of this
thesis, al-Kindt quotes @ 36:78 f., which
refer to God’s supreme power to “bring the
bones back to life, once they are withered
and to bring opposites from opposites,” as
he does in causing fire to come from green
trees (Q 36:80).

Other philosophers, such as al-Farabt
and Ibn Sina, while conceding the immor-
tality of the soul, were embarrassed by the
qur’anic thesis of bodily resurrection.
Accordingly, they tried to interpret this
resurrection in a variety of ways, which the
mutakallimin found unacceptable. For al-
Farabrt, the soul’s fate after leaving the
body will depend on the degree of its
apprehension of true happiness and its
vocation as an inhabitant of the intelligible
world. Upon separation from their bodies,
souls will partake of a growing measure of
happiness, as they join successive throngs
of kindred souls in the intelligible world.
Those souls, however, whose happiness
consisted in clinging to bodily pleasures in
this world, will continue to pass from one
body to the other endlessly. Wayward souls
will continue to be embodied in lower
material forms until they have degenerated
to the bestial level, whereupon they will
simply perish. What adds to the misery of
such wayward souls, as they pass through
this cycle of transmigration, is the per-
petual agony which they will suffer upon
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separation from the body and its pleasures,
for which they will continue to yearn, until
they perish completely (Farabi, A4l al-
madina, 118).

Al-Farabrt’s spiritual disciple and succes-
sor, Ibn Stna, was committed to the view,
adhered to by almost all the Muslim phi-
losophers, especially the Neoplatonists
among them, that the soul’s perfection
consists in achieving “conjunction” (ttisal)
with the active intellect. This is the pre-
condition of true happiness and the war-
rant of the soul’s becoming, once it fulfilled
its intellectual vocation, a replica of the
intelligible world to which it originally be-
longed, prior to its descent into the body.
Those souls which have fallen short of this
condition, by virtue of their attachment to
the body and its cares, will suffer misery
consequent upon the unwanted separation
from the body. But once they are freed
from this misery by attaining the level of
apprehension proper to them, they will be
able to partake of that intellectual pleasure
which is “analogous to that blissful condi-
tion proper to the pure, living entities (i.e.
spiritual substance) and is greater and
nobler than any other pleasure” (Ibn Sina,
Najat, 330).

Ibn Sina, however, recognizes in addition
to this intellectual condition of which the
soul will partake upon separation from the
body a scriptural (shar?) one, that resur-
rection “which is received from scripture
(shar¢) and can only be demonstrated by
recourse to the holy law (shari‘a) and assent
to prophetic reports” (ibid., 326). “Thus,
the true law,” Ibn Sina writes, “which
Muhammad our Prophet has brought us,
has set forth the nature of the happiness
and misery in store for the body” (ibid.,
326; see JOY AND MISERY). Ibn Sina does
not call into question this bodily happiness
but continues to hold that there is a
higher intellectual happiness which the
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“metaphysical philosophers” are intent on
secking in “proximity to God,” which the
mystics (Sufis) have placed at the center
of their teaching and which is confirmed,
according to Ibn Sina, by the “true holy
law™ of Islam.

Ibn Rushd, despite his divergence from
Ibn Sina and the Neoplatonists generally,
tended to agree with this conciliatory
position. Resurrection or survival after
death (ma‘ad), as he prefers to call it, is a
matter on which “all the religious laws or
creeds are in agreement and which the
demonstrations of the philosophers have
affirmed.” After distinguishing three
Islamic views of happiness and misery,
which although generically different only
in point of duration, degree of corporality
or spirituality, he goes on to argue that the
crass corporal resurrection entertained by
the vulgar is untenable. According to that
view, the soul, upon resurrection, will be
reunited to the same body it dwelt in dur-
ing its terrestrial existence. How is it pos-
sible, he then asks, for the same body
which was reduced to dust upon death,
then changed into a plant on which an-
other man has fed, and then turned into
semen which gave rise to another person,
to enter into the makeup of a resurrected
person? It is more reasonable, Ibn Rushd
holds, to assert that the risen soul will be
united on the last day to a body, which is
analogous, but not identical, with its origi-
nal body (Ibn Rushd, Zahafut, 586). In fact,
religious creeds are in agreement regarding
the reality of survival after death, he goes
on to explain, but are nevertheless in dis-
agreement on its modality (s¢fa). Some
creeds, by which he probably meant the
Christian, regard it as spiritual, whereas
others, by which he meant Islam, regard it
as doubly corporeal and spiritual. If, how-
ever, we probe the difference between the
various creeds on this question, we will

find, he argues, that they are reducible to
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the mode of “representation” (tamthil) or
idiom used by each one of them in describ-
ing the misery or happiness reserved to the
wicked or righteous in the life to come. To
the extent that corporeal representations
are more effective in commanding the as-
sent of the masses at large, they are prefer-
able to purely spiritual representations that
are appreciated only by the intellectually
gifted, including the philosophers in gen-
eral. Thus it appears, he writes, “that the
(corporeal) representation found in this our
own region (i.e. Islam) is more effective in
leading to understanding, where the major-
ity of humankind are concerned, and in
moving their soul in that direction...
whereas spiritual representation is less
effective in moving the souls of the masses”
(Ibn Rushd, Aashf, 244). Illuminationist
(Ishraqi) philosophers, such as al-Shirazt
(d. 1050/1641), who recognized the har-
mony of philosophy and mysticism
(Sufism) for the first time in Islamic history,
tended to follow the lead of Ibn Sina on

this and similar questions.

Conclusion

This article has shown that the Qur’an
speaks in the first place of wisdom (hikma),
both in the Greek sense of sophia and the
Semitic or biblical sense of divine revela-
tion to Muhammad, Jesus and the Hebrew
prophets. In the second place, it urges the
believers to contemplate the wonders of
creation, to reflect, to consider and ponder
the mysterious ways of God. Such con-
templation, reflection, consideration and
pondering are the hallmarks of the philo-
sophical method as it was applied to the
theological and ethical questions which
preoccupied the mutakallimiin and the phi-
losophers from the earliest times.

The major problems around which con-
troversy in theological and philosophical
circles turned centered on such questions

as the existence of God, the creation of the
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world, the destiny of humans in the here-
after and the rationality and justice of
God’s ways as creator and providential
ruler of the world. As the controversy be-
tween the philosophers and the theologians
intensified, the latter split into two rival
groups, the pro-philosophical, led by the
Mu'tazilis, and the anti-philosophical, led
by the Hanbalis and the Ash‘aris. Naturally
enough, both groups sought support in the
Qur’an for their conflicting interpretations
of those ambiguous passages which bear
directly or indirectly on the problems in
question. Some theologians and jurists
confined the prerogative of interpreting
the so-called “ambiguous” passages of the
Qur’an to God; others, including some
philosophers, extended this prerogative to
the learned or specially gifted, as Ibn
Rushd has done.

The status of the Qur’an itself and
whether it was created in time (makhlig) or
was eternal (gadim) raised, from the third/
ninth century on, the most acute questions
and led to endless recriminations between
some theologians, such as the Mu‘tazilts,
and those jurists and tradition-mongers
(muhaddithun), such as Ibn Hanbal and his
followers, who insisted that the Qur’an was
“the eternal and uncreated word of God,”
relying in the last analysis on those pas-
sages in the Qur’an itself which speak of
the “mother of the book™ and the “well-
preserved tablet,” in reference to the origi-
nal codex on which the Qur’an was
inscribed since all time. The Ash‘aris, who
sought an intermediate position between
the Mu‘tazilts and the Hanbalis, tried to
resolve the conflict by distinguishing be-
tween the “significations” (dalalat) of the
words in which the Qur’an is expressed
and the actual words themselves, written
(see TEXTUAL CRITICISM OF THE QUR’AN;
COLLECTION OF THE QUR’AN; MUSHAF;
CODICES OF THE QUR’AN) or recited (see
RECITATION OF THE QUR’AN), which could
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not as such be eternal or uncreated, since
they belonged to the category of perish-
able accidents. Some philosophers, includ-
ing Ibn Rushd, subscribed to this view. In
popular Muslim consciousness, however, it
is fair to say that the Hanbalt view, which
stresses the sanctity and inimitability (2jaz)
of the qur’anic text, may be said to have
triumphed, and the Qur’an continues to-
day to be regarded by the vast majority of
Muslims as the miraculous word of God
(see MIRACLES; MARVELS). Contemporary
scholars, such as the late Pakistani Fazlur
Rahman (d. 1988) and the Egyptian Nasr
Hamid Aba Zayd, who attempted to draw
a line of demarcation between the human
and divine aspects of the qur’anic text, or
to apply the canons of literary or “higher
criticism” to that text (see CONTEMPORARY
CRITICAL PRACTICES AND THE QUR’AN),
have been either reprimanded or declared
infidel (kafir; see EXEGESIS OF THE QUR’AN:
EARLY MODERN AND CONTEMPORARY;
POST-ENLIGHTENMENT ACADEMIC STUDY
oF THE QUR’AN). This has served as a
warning to other contemporary liberal
scholars or philosophers to avoid this
highly sensitive subject altogether.

Majid Fakhry
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Piety

Exhibiting loyalty to parents (i.e. filial
piety) or manifesting devotion to God. The
concept of piety in Arabic can be conveyed
by the non-qur’anic terms wara“and zuhd,
and the qur’anic words bur; taquwa and thsan.
(For zuhd as ethics, see Kinberg, Zuhd; see
also ETHICS AND THE QUR’AN. [fisan is often
used to express filial piety and understood
by the commentators as b7y see Rahman,
Major themes, 42.) The following focuses on
the terms burr and taqwa, which are treated
in the Qur’an as crucial components of
true belief (see BELIEF AND UNBELIEF).
Those who practice biry; the abrar and

those who have taquwa, the muttagiin, or
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alladhina ttaqir, are mentioned among the
future dwellers of paradise (q.v.; Q 82:13;
68:34). The most comprehensive definition
of the term birr is given in @ 2:177: “It is
not piety (al-birr) that you turn your faces
to the east and to the west. [True] piety is
[this]: to believe in God and the last day
(see LAST JUDGMENT; APOCALYPSE;
ESCHATOLOGY), the angels (see ANGEL), the
book (q.v.), and the prophets (see PROPHETS
AND PROPHETHOOD), to give of one’s sub-
stance, [however cherished,] to kinsmen
(see KINsHIP), and orphans (q.v.), the needy
(see POVERTY AND THE POOR), the traveler
(see JOURNEY), beggars, and to ransom the
slave (see SLAVES AND SLAVERY), to per-
form the prayer (q.v.), to pay the alms (see
ALMSGIVING). And they who fulfil their cov-
enant (q.v.), when they have engaged in a
covenant, and endure with fortitude mis-
fortune, hardship and peril (see TRUST AND
PATIENCE; TRIAL), these are they who are
true in their faith (q.v.), these are the truly
godfearing (al-muttaqin; see also FEAR).”
This list touches upon interpersonal re-
lationships as well as human-divine rela-
tionships, and in this sense it agrees with
the definition of piety as it appears in
Webster’s new twentieth century dictionary:

(1) devotion to religious duties and prac-
tices; (2) loyalty and devotion to parents,
family, etc.

For a more profound understanding,
however, of the references to piety in the
Qur’an, one should examine the qur’anic
correlation between burr and tagwa. The
ending of @ 2:177 mentions the muttagin,
“the godfearing,” and refers to them as
those who fulfill all the duties presented in
the first part of the verse, namely those
who practice birr. @ 2:189 is even clearer
about the similitude between birr and
laqua: ... Piety (al-birr) is not to come to
the houses from the backs of them (see
PRE-ISLAMIC ARABIA AND THE QUR’AN); but

piety is to be godfearing (al-birru mani
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ltaqa); so come to the houses by their doors,
and fear God; haply so you will prosper.”

In both verses cited above, comparisons
are made between the true believers and
the others, either Jews and Christians (see
JEWS AND JUDAISM; CHRISTIANS AND
CHRISTIANITY) or the pre-Islamic Arabs
(j@hilis; see AGE OF IGNORANCE; SOUTH
ARABIA, RELIGION IN PRE-ISLAMIC) and the
early Muslims who did not have the shari'a
(see PATH OR WAY; LAW AND THE QUR’AN)
to follow (Qurtubi, jam:$ ii, 287, 345). Birr,
in both verses, presents duties, the perfor-
mance of which indicates true belief, de-
fined as being godfearing or possessing
laqwa. Furthermore, Q 5:2 mentions birr
and taqwa as two complementary elements
of proper conduct: “... Help one another
to piety (al-burr) and fear of God (al-taqwa);
do not help each other to sin and enmity
(see SIN, MAJOR AND MINOR; ENEMIES). And
fear God; surely God is terrible in retribu-
tion” (see also @ 58:9). The commentators
on this verse distinguish one term from the
other by stating that birr implies duties one
should perform whereas taqwa refers to
actions from which one should refrain
(Wahidi, Wasit, 11, 150). This may be used
to illuminate the way the two terms relate
to each other and to clarify the way the
Qur’an understands piety. Bur is the in-
clusive term for ethics; it underlies the
pleasing conduct in daily communal life; it
1s anchored in and stimulated by the feel-
ing of fear of the one God (taqwa), which is
fear of the consequences of ac