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ABSTRACT 

Previous studies have mostly concentrated on narrow specialized aspects of 

the subject Tafsir al-Qur'än. This study is intended as an attempt at a general 

investigation of the principles and problems of the exegesis of the Qur'an, its form 

and content, combining such points of view as are appropriate in each case. 

The basic theme of this thesis is that of analysis of various critical elements 

regarding the basic beliefs of Islam as they occur specifically in Sürat al-A`räf. 

The verses of this Sürah exemplify each topic under investigation. In the situation 

in which an äyah exemplifies one `agidah in the first part, and another `agrdah in 

the second part, the same äyah is used as an explanation for both. 

I have relied mainly on al-Tabari, Ibn Kathir, al-Qurtubi and al-Baydäwi, as 

representations of different madhdhib. Apart from the above commentaries, I have 

taken the translations of `Abd A11äh Yüsuf `Ali, and Muhammad Marmaduke 

Pickthall, as a basis for the interpretation of Qur'änic terms. The views of the 

Prophet (pbuh), transmitted from his Companions and the Tabi `iin are also 

considered carefully in the appropriate places. 

Such traditional Qur'anic and Islamic terms as A11ah, Qur'an, Wahy, 

Ayah, Sahabah, Hadith, Tafsir and Ta'wi1 are written in their transliterated 

forms throughout. 

My purpose in writing this piece of work has been to provide all Muslims 

and non-Muslims who have no access to the original sources of Islam with the 

proofs and arguments of the different sects of Muslim scholars, thereby providing a 

lucid comprehensive and all embracing traditional view of Islam. 
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My thesis explains the various basic elements of Islam. The different 

chapters are explanatory of the interpretations of the Qur'än, Alläh (God), the 

Creation, Islam and Imin, Prophethood, and the Hereafter. 

In chapter one, on Qur'anic exegesis, a survey of the general history of the 

Tafsir is described and analysed. In chapter two, the subjects of the Existence of 

Allah (God), the Attributes of Allah and Tawhid and Shirk are amply discussed 

from various aspects. In chapter three, Creation is considered in the light of its 

representation in the Qur'an, Hadith and Tafsir. Thereafter in chapter four, 

multifarious aspects of Islam and Imdn and tagwä are clearly presented. In chapter 

five, Prophethood, the various aspects of Messengership, the Revelation of God 

and the Angel through whome it was revealed, are discussed. In chapter six, the 

Judgement and the Hereafter are discussed in detail. 

In conclusion, the last part of the thesis brings together the problems and 

arguments raised in the earlier parts and recommends areas of further study. 
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SURVEY OF GENERAL AND HISTORICAL 
STUDIES OF QUR'ANIC EXEGESIS. 

SECTION ONE: TAFSIR AL-QUR'ÄN. 

1.1.1. Introduction. 

The Qur'an is the word of A11ah, which was revealed in order to direct the 

lives of men in accordance with the will of Allah. Allah did not create mankind at 

random; He created them in such a way that they could know His commandments, 

submit to His commands and keep themselves away from His prohibitions and 

offences, for He honoured them with intellect, so that they might reflect on the creation 

of the heavens, the earth and that which is between them. 

Allah has clearly stated to mankind the way of guidance and righteousness. He 

revealed this Book (the Qur'an) to His messenger (Muhammad). In light of this, the 

servants of Allah are without excuse. The Holy Prophet explained its ayahs where 

needed, that his people might leave the darkness of ignorance behind them, and move 

forward to the light of righteousness, justice and virtue. 

Qur'änic exegesis is those collections which the great scholars of Islam devoted 

to the word of God (the Qur'än). The science of the exegesis of the Qur'än has an 

interesting history, which I will discuss briefly in this chapter. 

Before proceeding to an analysis of the data gathered in this survey, it is 

essential to give an account of the process by which the survey was itself designed. In 
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Chapter One. Tafsir al- ur'än. 

order to understand the meaning and nature of Tafsir it is divided into two sections. 

The first section deals with a general view of Tafsir, focusing on a close study of the 

sciences of Tafsir, examining the discipline of Tafsir, the meaning of Tafsir and 

Ta'wil, the meaningful aspects of the interpretation of Tafsir, the basic principles for 

the commentator on the Qur'an, the best methods of Tafsir, classification of Hadith 

and Sunnah, and legalisation of Tafsir bil-Ra'y. Section two presents a historical 

view of Tafsir which studies the period of the Prophet, his Companions, their 

Followers and the Followers of the Followers. It provides an overview of the classical 

commentaries. The chapter concludes with a review of later scholars who have studied 

Qur'anic exegesis and other sciences of the Qur'an in depth, such as al-Suyüti, Ibn 

Taymiyyah and al-Zargän7. 

1.1.2. Meaning of Tafsir and Ta'wil. 

In this section we shall discuss the meaning of Tafsir both in technical 

terminology (istiläh) and in common usage (lughah) and the difference between 

Tafsir and Ta'wil. Fasr is commonly the equivalent of Bayän (clear explanation) 

but in the Shari'ah it is the discipline of interpreting the meaning of the Qur'än. The 

words of the Qur'än must be interpreted and various passages elucidated, so that its 

commandments and teaching can be clearly understood. 

The verbal form of Tafsir is fassara, which means "to explain", the second 

form (possibly the intensive form) of fasara, "to uncover", I it may be related to 

safara/asfara, as in asfara al-subh, "the day broke", and in asfaratil mar'ah 

`an wajhihä idhii kashafathu, "the woman uncovered her face". 2 As far as 

Ta'wil is concerned it comes from the root '-w-I implying to come to a point and to 

return to the origin. According to Ibn al-A`räbi, "the two words are synonymous with 
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Chapter One. Tafsir al- ur'än. 

ma`nä". 3 Some scholars claim that Tafsir means to extract the intended meaning 

from what is ambiguous, while Ta'wil means to select from two possible meaning the 

one most closely corresponding to what is obvious (ziihiir). 4 Others again distinct them 

by stating that Tafsir is used for philological exegesis of the Qur'än (form) while 

Ta'wil is used for the exposition of its subject matter (content). 5 

Many verses of the Qur'an indicate the meaning of Ta'wil such as; Sürah 

Ynsuf: 6. AI-Kahf: 78,82. AI-Nisa': 59. and Al-Isra': 35. AI-`Imran: 7. 

A I-A `raf: 53. and Yiinus: 39.6 

Al-Isfahdni states that; "Tafsir is applied to individual words and their 

peculiarities as also is Ta'wil. Therefore it is said, tafsir al-ru'yä' wa 

ta'wiluhii. 7 Alläh says in the Qurldn: "And they bring thee no similitude 

but We bring thee the Truth (as against it), and better (than their 

similitude) as argument (wa ahsana tafsirä). " 25: 33. 

Ibn Taymiyyah observes that scholars used the word Ta'wil in two meanings: 

"First to explain and to interpret the meaning either in favour of that which is zähir 

(obvious) or against it. According to this view, Ta'wil and Tafsir should be 

convergent or synonymous. " 

'Second that Ta'wil in the manner of the Muta'akhkhirnn means to turn the word 

from an acceptable meaning to the preferable meaning which demonstrates it more 

clearly, or it is from ma'ül meaning that it is turned from one subject to the other. As a 

result this meaning is trustworthy. "8 
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Chapter One. Tafsir al- ur'än 

Some Muslim scholars say that Tafsir is a science through which the meaning 

of the book (Qur'än), revealed to the Prophet Muhammad (pbuh), its laws and 

wisdom may be understood. This knowledge can be obtained through the study of 

lexicology, syntax, morphology, rhetoric, the principles of Islamic jurisprudence, the 

science of recitation, as well as the various readings of the Qur'än. The circumstances 

of the revelation, of abrogation and what has been abrogated are required, together with 

familiarity with the Qisas. 9 

Said ibn Jubayr narrates that; "He who reads the Qur'än without using 

Tafsir is like a blind man or a Bedouin. " 10 

There are many ayahs in the Qur'an which invite people to give attention to 

the Tafsir of the Qur'an, such as: 

"Will they then not meditate on the Qur'an , or are there locks on the 

hearts? " 11 and, "(This is) a Scripture that We have revealed unto thee, 

full of blessing, that they may ponder its revelations, and that men of 

understanding may reflect. " 12 

In a Hadith the requirements of Tafsir are proclaimed as taking care of the 

decree which is concerned with it. For example: The Holy Prophet said: "The Qur'än 

is tractable with many aspects. So respond to it in accordance with the best aspects. 

(Hadith Abü Naim quoted from Ibn `Abbäs). 

In this Hadith, Dhalnl has probably two meanings: 

(1) That those who know it by heart and recite it can render it tractable; 

(2) That the explanation of its meaning enables the learned to understand it easily. 

Dhü wujüh has probably two meanings: 
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Chapter One. Tafsir al- ur'än 

(1) That sense of the words of the Qur'än can bear different interpretations; 

(2) That it combines many aspects: commanding and forbidding, encouragement and 

intimidation, and prohibition. 

The phrase fahmilü-hu `ald ahsani wujiühi-hi , probably has two meanings: 

(1) One must interpret it with the best meanings; 

(2) How good are the ordinances it contains, with no exceptions! forgiveness is 

preferable to revenge. 13 

1.1.3. Meaningful Aspects of the Interpretation of the 

Term Tafsir. 

To explain the meaning of these aspects the Qur'än says: 

(1) And We send not (as Our messengers) before thee other than men 

whom We inspired -- Ask the followers of the remembrance if ye know 

not! -- With clear proofs and writings; and We have revealed unto thee 

the remembrance that thou mayst explain to mankind that which hath 

been revealed for them, and that haply they may reflect. 14 

(2) And We have revealed the scripture unto thee only that thou mayst 

explain unto them that wherein they differ, and (as) a guidance and a 

mercy for a people who believe. 15 

(3) He it is Who hath revealed unto thee (Muhammad) the Scripture 

wherein are clear revelations--They are the substance of the Book--and 

others (which are) allegorical. But those in whose hearts is doubt 

pursue, forsooth, that which is allegorical seeking (to cause) dissension 

by seeking to explain it. None knoweth its explanation save Alläh. And 

6 



Chapter One. Tafsir al- ur'än 

those who are of sound instruction say: We believe therein; the whole is 

from our Lord; but only men of understanding really heed. 16 

In the light of these äyahs a1-Tabaril6a observes that Ibn `Abbas said that 

Tafsir has four aspects: 

(1) That the Arabs can solve some of the difficulties in the Qur'dn from their own 

language. 

(2) That with Tafsir no-one can make an excuse for his ignorance. 

(3) That Tafsir is interpreted---taught by scholars. 

(4) That no-one properly knows Tafsir except A11äh. 

All these points need some more explanation: 

(1) What the Arabs discover from their language is the realities of that lughah, the 

subject of their discourse, and the fixing of its inflection. 

(2) Those äyahs of established meaning, muhkam, which refer to the categorical 

orders of the Shari'ah and the clear indications of monotheism, are plain to 

everyone's understanding. 

(3) What is known by scholars is the interpretation of mutashäbih äyahs and 

furn` al-ahkäm. 

(4) Al-Tabari explains the following: no-one but Alläh knows what is hidden and 

the Hour of Resurrection. This involves knowledge of the appointed hours, such as the 

time of the (Last) Hour, and the sounding of the Trumpet, and the descent of `Isä ibn 

Maryam etc. These are events the limits and signs of which no-one knows, because 

Alläh has withheld knowledge of them from His creatures. 17 
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Chapter One. Tafsir al- ur'än 

Therefore Allah has revealed in His well constructed Book: Yas'aliinaka 

'an-is -Sä'ah. They ask thee of the (destined) Hour, when will it come 

to port. Say: Knowledge thereof is with my Lord only. He alone will 

manifest it at its proper time. It is heavy in the heavens and the earth. It 

cometh not to you save unawares. They question thee as if thou couldst 

be well informed thereof. Say: Knowledge thereof is with Allah only, 

but most of mankind know not. 18 

In another place Allah says, "They ask thee of the Hour: when will it 

come to port? Why (ask they) ? What hast thou to tell thereof? Unto thy 

Lord belongeth (knowledge of) the term thereof. " 19 

When the Holy Prophet Muhammad (pbuh) may have referred to one of these 

events, he could not have substantiated it, except without any specification of its 

ti me. 20 

1.1.4. Some Basic Principles which Must be Known by 

the Commentator on the Qur'an. 

In this discipline, the Qur'änic sciences are vital, the terminology of which is 

essential for every commentator on the Qur'dn to know. Every commentator on the 

Qur'än enters upon an expedition; his faith determines that he does not write the 

exegesis of ordinary human speech but rather the exegesis of Alläh's word. 

1. al-Lughah (language). 

In the case of Iughah the meaning of a word, its denotation, and correct sense 

are involved. Sparse familiarity with language is not enough for this purpose. In the 
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Chapter One. Tafsir al- ur'än. 

case of a familiar word the scholars may know one of the meanings but not the others, 

although its exact meaning may be a combination of the two. To obtain the appropriate 

meaning the scholar should be familiar with the meaning of the terms at the time of 

revelation. Mujahid observed that he who believes in Allah and the last day, is not 

allowed to talk of the Qur'an, if he has not acquired a scholastic knowledge of the 

Arabic language. 21 

2. a1-Ishtig5q (etymology). 

Recognition of the verbal derivation is dependent on minute perception. If the 

noun can be derived from two different roots it can alter the meaning, for example: al- 

Masih; can be either from al-siyähah (voyage) or from al-mash (to mop up). 

3. al-nahw (syntax). 

On most occasions, comprehension of meaning depends on the recognition of 

vowel points. The meaning changes and differs due to inflexion. Variants of accidence 

are due to different interpretations of syntax, which may also effect syntactically 

dependent words and their grammatical functions. 

4. al-sarf (morphology). 

This enables a commentator to identify number (singular, plural), gender 

(masculine, feminine), person, tense, mood, voice and form of the verb. Those who 

lack this knowledge may make repugnant mistakes in Tafsir. 

5. `Ulnm al-baläghah (rhetoric). 

Rhetoric comprises three epistemological disciplines: 

(1) ma`dn (themes, meanings). 

(2) bayän (eloquence). 
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(3) badi' (figures of speech ). 

Al-Qäsimi holds that "the discipline of themes and eloquence is that by which 

the inimitability of the composition of the Qur'än is known". 22 

(1) In this discipline, the exegete perceives the individuality of the structure of the 

sentence and the intention behind the meaning. 

(ii) With this discipline an exegete knows the different characteristics of 

composition, and can determine whether the desired meaning is lucid or obscure. 

(iii) With this discipline a commentator should be well acquainted with the formal 

perfection, or otherwise, of a sentence. 

6. `Ulüm al-Qur'än (Qur'änic Disciplines). 

(i) Asbäb al-nuznl (circumstances of revelation ). 

Recognition of the circumstances of revelation assists in the understanding of 

verses by connecting them with the circumstances in which they were revealed. 

(ii) al-Makki wa-l-Madani (recognition of Meccan and Medinan ). 

Proper appreciation of the Meccan and Medinan portion of the Qur'an, is the 

basic determinant of the meaning of ayahs. Take for example verses concerning 

jihad; if we distinguish the Meccan from the Medinan, we will understand the holy 

war properly. 

(iii) al-Näsikh wa-l-mansnkh (the abrogator and the abrogated ). 
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Abrogation is of great importance in the exegesis of those äyahs which contain 

two different injunctions in one subject. 

(iv) al-Muhkam wa-l-mutashäbih (coherent and ambiguous ). 

Muhkam and mutashäbih are fundamental directives in Tafsir, establishing 

those verses which are mutashäbih and so are beyond elucidation and concentrating 

our efforts and energies in the Tafsir of that which is muhkam. 

7. `Ilm usnl al-din (knowledge of the elements of Religion ). 

The beliefs connected to the attributes of Allah, and His Oneness, and belief in 

Him. To grasp the principles of this belief so as to assists, in the fullest manner, the 

interpretation of the ayahs of the Holy Book. To extract from the Qur'an that which 

is licit, incumbent and permissible. 

8. `Ilm al-girä'ät (knowledge of the various readings). 

How the Qur'än is pronounced. 

9. 'Urn usnl al-figh (the fundamentals of Islamic jurisprudence) . 
The means whereby the ahkam can be concluded from the text of the Qur'än. 

10. `Ilm al-Hadith (science of the traditions of the Holy Prophet ). 

Many ayahs of the Qur'an are interpreted by the traditions. The Qur'an 

contains all the rules of the divine law, but it requires explanation, interpretation, and 

in the light of the Sunnah of the Prophet. Interpretation of the Qur'an should refer to 

the Sunnah, if it contains anything which interprets the text of the Qur'an. In the 

absence of this, recourse should be had to the commentaries of competent scholars. 
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11. aI-Fiqh (Islamic jurisprudence). 

Islamic jurisprudence is the consolidation of those Islamic rules mentioned in 

the Qur'an, classified collectively. 23 

12. al-Sirah al-nabawiyyah ( Biography of the Holy Prophet ). 

In the Sirah, we can find information on a large number of äyahs. The äyah 

of Snrat AI `Imrän treats of the battle of Uhud. 

"And remember when thou settedst forth at daybreak from thy housefolk 

to assign to the believers their positions for the battle, Alläh was 

Hearer, Knower. " 3: 121. 

13. `Ilm al-mawhibah (science of the munificence). 

AI-Suyüti observes: "It is a knowledge which A115h bestows on a person who 

puts into practice that which he knows. ' 'In a Hadith it is indicated that, 'he who puts 

into practice that which he knows, Alläh will bestow on him the knowledge of that 

which he does not know. "24 (see footnote 24) 

AI-Zamakhshari reports that scholars who mention some conditions for making 

Tafsir also mention conditions for a mufassir. No one is allowed to venture upon 

Tafsir if he is without the understanding of these conditions or if he is unjust. The 

foregoing are the fifteen sciences (Scholars have counted `Jim Ma`dnt, al-Baydn and al- 

Badi` separately) a commentator must understand with complete integrity and 

skilfulness. 25 Next we present those three conditions which are stipulated by scholars 

for an exegete of the Qur'än. 
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1.1.5. Requirements for an Exegete of the Qur'an. 

(i) Scholarliness. 

(ii) Rational and intellectual aptitude. 

(iii) Religious and ethical qualities. 26 

1.1.6. The Best Methods of Tafsir. 

Ibn Kathir outlines a sequence of dictates which the Qur'änic commentator 

should follow. 

1. Interpretation of the Qur'an by the Qur'an. 

Letting the Qur'an interpret itself presupposes understanding the Qur'an as a 

unified body of revelation, one part of which can often clarify another. Furthermore he 

adds that "in the Qur'an what is said succinctly in one place is treated in detail in 

another place. " 27 

2. Tafsir al-Qur'än bi-l-Hadith or bi-I-Sunnah. 

The examination of the prophetic Sunnah, because it is a means of laying open 

the Qur'än, (shärihah li-1-Qur'än) and a means of elucidating it (madihah 

lahii). Ibn Kathir also underlines the importance of the Sunnah, observing that it, 

too, was sent down in the form of wahy as the Qur'än was, although it was not 

recited (by the archangel Jibrä'l) as was the Qur'lin. 28 
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3. Having recourse to the sayings of the Sahäbah. 

These individuals are distinguished by being eye-witnesses to the circumstances 

of revelation and situations with which they were particularly involved. This intimate 

participation equipped them with the knowledge required to contextualise the revelation. 
29 

4. Having recourse to the sayings of the Followers (Täbi`nn). 

Ibn Kathir makes clear that this step is not incumbent upon Qur'änic exegetes 

but is simply followed by many of them. 30 Furthermore the sayings of the followers 

are not an authoritative source when they conflict, that is, if they disagree, and the 

statements of some are not authoritative over the statement of others or over their 

successors. 31 

5. Tafsir bi-1-Ra'y. 

As Islam developed, there was a growing tendency to employ ra'y in Tafsir. 

Some exegetes like al-Räzi (d. 606 A. H), who was interested in 1I1m al-kale m, 

produced works of Tafsir that discussed contemporary issues, sometimes at the 

expense of the traditional topics of Tafsir. Others were interested in specific topics, 

such as the natural sciences, and approached the Qur'änic text accordingly. 32 

1.1.7. Classification of Hadith and Sunnah. 

Technically the word Hadith means in particular the reports (verbal and 

written) about the Sunnah of the Prophet. 

Hadith (a saying) and Sunnah (a custom) of the Holy Prophet Muhammad (pbuh) is 

of three kinds. 
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(i) sunnat al-fi'I what the prophet Muhammad (pbuh) did. 

(ii) sunnat al-qawl what Muhammad (pbuh) enjoined. 

(iii) sunnat al-tagrir that which was done in the presence of Muhammad (pbuh) and 

which he did not forbid or which he silently approved. 33 

The text of the tradition is called matn al-hadith, the authority, the guarantee 

on which a tradition rests, is the support, or sanad, the chain of reporters. Ruwwät 

are the relaters of a tradition, and riwäyat is the version of the relater. Traditions are 

divided into various classes, according to the degree of authenticity and reliability. They 

are as follows: 

1. al-Sah-ih, This is a genuine tradition, sound; handed down by an uninterrupted 

series of pious men, distinguished for their integrity 'Udül dabitün. 33a 

2. al-Hasan, good, without attaining the authority of the first degree. The narrators 

of which are `Udül, but not attributed with dabt like Sahih Had th. 

3. al-Dä if, weak or inferior as to the trustworthiness of the reporters (Qasr 'an 

diräyati-1-4asan). 

4. al-Marfü , any Hadith the last link of which connects with the Prophet, whether 

the chain is continuous or interrupted. 

5. al-Hadith al-Mawgnf, any Hadith the last link of which connects only with 

one of the Sahäbah, whether the chain is continuous or interrupted. 
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6. al-Hadith al-Magtn`, this is a Hadith the last link of which connects with one 

of the Tabi`ün, whether the chain is continuous or interrupted. 33b 

7. al-Muttasil, this is a connected tradition. 

8. a1-Mungati', this is a disconnected tradition, the chain of which is interrupted 

once or more. 

9. al-Mutawätir, this is a tradition with an uninterrupted chain of transmission, an 

indubitable and generally accepted, which is narrated by several reporters. 

10. al-Hadith al-Mashhür, a well known tradition, also known as mustafid. 

11. al-'Aziz, a rare tradition (related by only two lines of narrator). 

12. al-Gharib, a poor tradition (narrated by only one line of a single reporter). 33c 

13. Hadith al-mawdü, an invented, false tradition. 34 (go to footnote 34). 

14. al-Mursal, this is a tradition, in which a Täbi`i narrates Qawl or Fi`1 of the 

Prophet, and records with the assertion "the prophet of Allah said". 

15. Khabar wähid, a single saying of a person in which the conditions of 

Mutawätir Hadith are not found. 
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1.1.8. Legalisation of Tafsir bi-1-Ra'y. 

A1-Suyüti declares in his book al-Itgan ft 'Ulüm al-Qur'an , on the 

authority of al-Zarkashi that there are four matters which are essential for the 

legalisation of Tafsir bi al-ra'y, (exegesis on the basis of an individual judgement or 

opinion): 

1. Quotation from the Prophet (pbuh). 

2. Obtention of the reports of the Sahäbah (raa). 

3. Recognition of unambiguated language. 

4. Tafsir involving the decisions arrived at in theology (Kaläm) and proved by 

canonical Law (Qännn al-Shar`). 35 

These principles need some explanation. 

1. Here great care should be taken to spot that which is da`if (weak or inferior as 

to its trustworthiness) and mawdü' (an invented or false tradition), because these are 

ample. 

Ahmad ibn Ilanbal says in his Musnad that there are three works which have no 

origin (legal validity) al-Maghäzi (expeditions), al-Malähim (epics) and al-Tafsir 

(exegesis). 36 

Al-Zargäni observes that Ibn Hanbal desired to turn the minds of scholars to the 

fact that sound traditions are very few with respect to unsound ones. He does not 

intend general negation, because there are sound indubitable narratives in Tafsir. A 

report by `Ali ibn Abi Talha from Ibn `Abbäs has been narrated by Ahmad ibn Hanbal 

himself in his chapter on Tafsir. 37 His statement means that they have no sound, 
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contiguous chains of authority, though most of them are appropriate, such as to 

interpret the Zulm with Shirk in sürat al-An`äm: 83 as do al-Baydäwi and al- 

Mujähid: wa lain yalbathü imänahum bizulmin, means bi ibädati al-awthän: 

(And confuse not their beliefs with wrong), in other words, with worshipping 

idols. 

2. In regard to the Sahäbah Tafsir of the Qur'an, among them, was referred 

back (al-marfu') to the Prophet. The Sahäbah, in the time of the Prophet, would 

receive from him such information as would enable them to understand the book of 

their Lord and to know what was meant in many of the ayahs. The areas covered by 

prophetic Sunnah and the liladith expanded greatly, and the discipline of Tafsir, to 

which the Muslims devoted the most scrupulous care, grew out of this. 38 

3. Ahmad ibn Hanbal stipulates that he who has not absolute knowledge of the 

Arabic language, is not allowed to perform Tafsir. 39 

It is essential for an exegete that he should have a mastery of Arabic dialectic, 

rhetorical style and technical vocabulary. 

Al-Bayhagi narrates from Mälik that; "any one who presumes to interpret the 

book of A11äh, without being a specialist in Arabic will be made to perish. 40 

The Qur'an was revealed in Arabic and therefore, everyone should be well 

acquainted with Arabic. This is made clear in several ayahs, such as, 12: 2: "Lo! We 

have revealed it, a Lecture (Qur'an) in Arabic, that ye may understand", 

and 39: 28: "A Lecture (Qur'an) in Arabic, containing no crookedness, that 
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haply they may ward off (evil)", and 43: 3: "Lo! We have appointed it a 

Lecture (Qur'än) in Arabic that haply ye may understand. " 

4. It was this condition that the Messenger of A115h (pbuh) invoked when he 

prayed for Ibn 'Abbas, saying, "0 Allah educate him in religion and teach 

him ta'wil". 41 'Ali ibn Abi Taub agreed but pointed out that: "man was given 

understanding in the Qur'an". After that time the Sahäbah differed from each other in 

interpretation of numerous äyahs. Every one adopted his own opinion according to 

his wisdom and intelligence. The exegesis of the Qur'an is not permissible simply by 

ones own opinion and efforts, without a foundation. 42 

Evidence from the Qur'än. 

1. wa Id taqfu and laysa laka bihi 'ilm ((0 man), follow not that whereof 

thou hast no knowledge. Lo! the hearing and the sight and the heart -- 

of each of these it will be asked). 4 3 

2. and "0 mankind! Eat of that which is lawful and wholesome in the 

earth, and follow not the footsteps of the devil. Lo! he is an open enemy 

for you. " and "He enjoineth upon you only the evil and the foul, and that 

ye should tell concerning Alläh that which ye know not. "44 
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SECTION TWO. HISTORY OF TAFSIR. 

Allah sent the glorious Qur'an and He has interpreted some of its äyahs with 

certain other äyahs, because A115h knows best the Qur'än's utterance and its 

intention. 

In these ayahs Allah has said: "kadhalika yubayyinu Allah-hu dydtihi 

li al-ndsi la'alahum yattaqün". Thus doth Allah make clear His signs to men: that 

they may learn self restrain. 45 

Another ayah: "Kadhdlika yubayyinu Alldh-hu laküm dydtihi la'allaküm 

tashkurün ". Thus doth Allah make clear His signs, that you may be grateful. 46 

We divide the exegesis of the Qur'dn into four periods: 

1.2.1. Period of the Prophet. 

The first of these is during the life time of Muhammad (pbuh) himself. 

Muhammad (pbuh) received guidance direct from Alläh through revelation. He was 

not only a Messenger but a man as well. He was not a super human being but a mortal 

man. The Holy Prophet received inspiration and he was the best of mankind in 

comprehending this book. One of his fundamental duties was to explain clearly to men 

what was sent down for them. 47 Concerning this the Qur'lin states clearly: "wa 

anzalnä 'alayka al-Dhikra litubayyTna Ii al-näsi ma nuzzila ilayhim wa 

la'allahum yatafakkarün. " And We have revealed unto thee the 

remembrance that thou mayest explain to mankind that which bath been 

revealed for them, and that haply they may reflect. " (16: 44). 
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`Ä'ishah said; lam yakun al-Nabiyyu yufassrru shay'an min al- 

Qur'dn illä äyan tu'adu 'ilmuhunna iyähu Jibril. 48 Other traditions of the 

Prophet concerning Tafsir are very limited, and as we have seen, scholars are of 

different opinions concerning the above Hadith itself. As far as the Tafsir related by 

the Prophet (pbuh) to the Sahäbah is concerned, some are of the opinion that the 

Prophet interpreted the complete Qur'än. Others are of the opinion that very little 

Tafsir by the Prophet exists. Ibn Kathir says that we aught to take the middle line. 49 

Jibra'Yl was the representative of Allah to His Messenger, and it was no doubt he 

who transmitted Tafsir also from Allah when necessary. 50 

Ibn Taymiyyah observes: It should be known that the Prophet illustrated the 

concepts of the Qur'an to his companions just as he explained its words. Surat al- 

Nah1: 44.51 Where the Sahabah have occasion, they asked the meaning of the 

Qur'an and the Prophet explained it to them. It is a self-evident truth that the Prophet 

did not explain any thing on his own account. He always asked Jibra'il; Jibra'il 

learned everything from Allah and then he revealed it to the Prophet (pbuh). It should 

be known that the Qur'an was not revealed completely all at once but was revealed in 

single sentences and ayahs, whenever the need arose. It explained the Unity of Allah 

and religious obligations. These ayahs were revealed on appropriate occasions. 52 

1.2.2. Period of the Sahäbah. 

The Holy Prophet explained to the Sahäbah, the technical points of the 

Qur'än: al-mujmal (the abridged), al-näsikh wa al-mansnkh (the abrogating 

and the abrogated), muqaddam wa mu'akhar (the advanced and the postponed). 
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The Sahäbah learned the Qur'än from the Holy Prophet: its teachings, its 

circumstances of revelation and its mysterious and hidden statements. 

`Abd Allah ibn Mas`üd reports when one of us had learnt ten ayahs of the 

Qur'an, he would persevere until he had learned their meaning and had performed 

them in practice. 53 It means that the Holy Prophet taught his Sahabah the Qur'an 

and `aural together. 

In another report, `Abd Allah ibn Mas`üd says: the Sahabah learned by heart 

from the Prophet, when they had learned ten ayahs of the Qur'an they persevered, 

until they had performed practically what was in it. Then we learned both "concepts of 

the Qur'an" and "the practise of it together". As is apparent from the above Hadith, 

the Sahabah spent years in learning and understanding a single Sürah. In fact, they 

devoted their lives to this. 54 Imam Malik says that he came to know that `Abd Allah ibn 

`Umar spent eight years in learning Sürat al-Baqarah. 55 

There were some Sahäbah who, having required the sufficient knowledge of 

the Qur'än, spent their days teaching Tafsir of the Qur'än, such as `Ikrimah. 

Others, like Said ibn al-Musayyib, because of their piety and righteousness, made very 

few statements concerning the concepts of the Qur'än, preferring to keep silent. 56 

Ibn `Atiyyah said; some of the more pious and eminent Sahäbah, like Said 

ibn al-Musayyib and `Amir al-Sha`bi, disliked Tafsir and withheld themselves from 

it. 57 

It is reported from Ibn Abi Malikah that someone asked Abü Bakr for the 

Tafsir of a word of the Qur'än. He said: "What heaven will shade me, what earth 

22 



Chapter One. Tafsir al- ur'än. 

will hold me? Where should I go and what should I do, when I had said, concerning a 

word of Allah's book, other than what Almighty Allah wished. 58 

Others did not keep their knowledge to themselves because, 59 the Holy 

Prophet had said; "that anyone who withheld his scholarly learning should be retrained 

with a bridle of fire on the Day of Judgement. " 60 

1. The Sahäbah produced Tafsir of the Qur'an from the Qur'an. 

2. They made deductions, on the basis of the exegesis and the Sunnah of the 

Holy Prophet. The Sahäbah were fortunate in being able to obtain traditions directly 

from him. They paid complete regard to these in their actions and their preaching. 61 

3. They made deductions from äyahs, as after subjecting them to a rigorous 

linguistic examination. 

4. They also made deductions from those new Muslims who had embraced Islam 

but were of Jewish or Christian origin, such as ̀ Abd Alläh ibn Saläm. 62 

All that was quoted from the companions is elegant, antecedent, as they were present at 

the time of revelation and is revealed in their language. 

The foremost prominent of the Sahäbah in Tafsir were : 

1. `Abd Alläh ibn `Abbäs (68/687). 

2. `Abd Alläh ibn Mas`üd (d. 32/652). 

3. `Ali ibn Abi Tälib (d. 40/660). 

4. Ubay ibn Ka'b (d. 21/641). 
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Another group of the Sahabah, not quite so prominent in the exegesis of the 

Qur'an included the following: 

5. Abü Bakr al-Siddiq (d. 11/632). 

6. `Umar ibn al-Khattäb (d. 23/643). 

7. . `Uthmän ibn `Affän (d. 35/656). 

8. Zayld ibn Thäbit (d. 25/645). 

9. `Abd A1läh ibn Zubayr (d. 1-73/622-692). 

10. AN Müsä al-Ash`an (d. 52/672). 63 

Of the four orthodox caliphs the only one to make any considerable contribution 

to the Tafsir was `Ali ibn Abi Tälib. 

There were in fact quite a number of the Sal äbah who practised Tafsir, but 

most of them contributed very little, such as: 

11. `Abd A11äh ibn Qays (d. 441664). 

12. Anas ibn Mälik (d. 93/71 1). 

13. `Abd al-Rahmän ibn Sakhr AN Hurayrah (d. 59/678). 

Among the four members of the first group, `Abd Allah ibn `Abbas was the 

greatest authority on the exegesis of the Qur'an 
, and was therefore known as 

Tarjuman al-Qur'an (interpreter of the Qur'an), and Hibr al-Ummah (the Rabbi 

of the community). 64 His Tafsir was regarded as the most authentic, therefore all 

scholars and Imams reported from him. He obtained this position owing to the 

patronage of the Holy Prophet (pbuh), who said: "0 Allah educate him in 

religion and teach him the Ta'wil" (interpretation of the Qur'5n). 65 
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Ibn `Abbas said: 'the Holy Prophet pressed me to his bosom' and said: "0 

Allah bestow on him the knowledge of the book (Qur'an). " 

Al-Bukhäri relates this tradition with the word al-hikmah and Muslim relates 

it with the word al-figh, instead of al-Kit5b. 66 

`Abd A115h ibn Mas`üd says: "What an excellent interpreter of the Qur'än Ibn 

`Abbäs is! " Ibn Kathir, in the preface of his Tafsir commends the sanad of this 

tradition as SahTh. 67 

`Ali ibn Abi Tälib observes concerning Ibn `Abbäs: "Verily, he perceives the 

supernatural through a delicate veil. " `Abd Alläh ibn Mas`üd, Ubay ibn Ka'b, Zayd ibn 

Thäbit, and `Abd Alläh ibn `Amr ibn al-`As rely on him. 68 

He gained his reputation for several reasons: 

Firstly, because of the force of the Prophet's prayers for him. 

Secondly, because of the agreement of all Sahäbah on his gravity in Tafsir 

and his commitment to knowledge. 69 

Thirdly, because of his being a member of the Prophet's family. 

Fourthly, because of his refusal to consider Tafsir bi-l-ra'y as permissible in 

any way. 

Sa`Td ibn Jubayr reported from `Abd Allah ibn `Abbas the messenger of Allah 

said: "If anybody says anything about the Qur'an without knowledge, he will occupy 

a seat in Hell Fire. " Ibn `Abbas also reported that the messenger of Allah said: "Be 

cautious of Hadith from me unless you have learned it from me. If anyone lies about 

me deliberately he will occupy a place in Hell Fire. Anyone who says anything 
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concerning the Qur'än deriving from his own opinion will occupy a place in Hell 

Fire. 70 

Thus, then, the companions are reported to have been rigorously opposed to 

any interpretation of the Qur'än being practised without knowledge. 71 

The Tafsir we have received from Ibn `Abbäs is generally regarded as Sahih, 

on account of the good quality of its channels of transmission. 

Al-Suyüti intimates some of these channels. Two of them are sound and 

authoritative and one is to be distrusted; its narrator Muhammad ibn Marwän al-Sudi al- 

Saghir is considered untruthful. The Tafsir known as Tanwir al-Migbäs min 

Tafsir Ibn `Abbas, which was compiled by Fayrüz Abädi the author of al-Qämüs, is 

also doubtful. All channels of its transmission depend on al-Sudi al-Saghir, and 

therefore, cannot be trusted. 72 

One of the two sound channels is; Qays ibn Muslim al-Küff from `Ata' ibn al- 

Musayyib from Said ibn Jubayr from ibn `Abbas. The other is; Mu`awiyah ibn Salih 

from `Ali ibn Abi Talha from Ibn `Abbas. Sometimes it runs: `Ali ibn Abi Ta1ha from 

Mujahid from Ibn `Abbas. 

Both of these are acknowledged as sound channels. al-Bukhari, Muslim and 

Ahmad ibn Hanbal in his Musnad, all Ashab al-Sunan and Hakim in his Mustadrak, 

have reposed confidence in them. 73 

`Abd Alläh ibn Mas`nd: Al-Suy5t acknowledges in his book Al-Itgän that `Abd 

Alläh ibn Mas`üd's narratives are more than these of `All ibn Abi Tälib. Ibn Jarir and 
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some others have transmitted from him; " Allah is He than Whom there is no other 

God; no one ayah of the Book of Allah has been revealed but that I had more 

knowledge than anyone else concerning its context and where and when it was 

revealed; if I had found anyone more learned than myself concerning the book of Allah 

I would have associated with him. " Many transmitted from him, but later scholars have 

criticised and contested his narrations. 74 

`Ali ibn Abi Talib: Ibn `Abbas said: "Even the Tafsir of the Qur'an I gave come 

from `AIi ibn Abi Talib. This is enough to establish him as an interpreter of the 

Qur'an. However `AIi has been misused by the Shiyähs, because of their excessive 

veneration for him. They transmitted false material on his authority. The traditions 

reported from `Ali ibn Abi Taub are greatly interpolated, and have to be subjected to 

detailed scrutiny, in order to distinguish what is sahib and what is not sahih. 75 

Ubay ibn Ka'b: It was reported: "Amongst the best of the readers of the book of 

Al15h, the Qur'an, is Ubay ibn Ka'b". There is a copy of a manuscript on Tafsir 

narrated by Ubay ibn Ka'b through Abü al-'Aliyah, Rabi'ah ibn Anas, Abü Ja`far al- 

Räzi. Ibn Jarir, Ibn Abi Hätim, al-Iläkim in his Mustadrak and Ahmad in his Musnad 

cite him a great deal. 76 

1.2.3. Period of the Täbi`ün. 

Some of these were Makkan and some were Madinan, both of whom 

reported from `Abd Allah ibn `Abbas; some were Knfans, who narrated from `Abd 

A115h ibn Mas`üd; some were Syrians who narrated from Ubay ibn Ka'b. 
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Ibn Taymiyyah observes that the most learned in Tafsir were Makkans because 

they were followers of Ibn `Abbäs and were all trustworthy; the same applied to the 

followers of ibn Mas`üd in Küfa and to the scholars of Medina. 77 

The best known Makkan followers were: 

(1) Said ibn Jubayr (d. 951713). 

(2) Mujähid ibn Jabr (d. 104/722). 

(3) `Ikrimah al-Barbad (d. 105/723). 

(4) Tawüs ibn Kaysän al-Yamani (d. 106/724). 

(5) `Atä' ibn Abi Rabäh (d. 27-114/647-732). 

The best known Madinan followers were: 

(1) Zayd ibn Aslam al-`Adawi (d. 136/757). 

(2) Abu al-`Aliya Rafi` ibn Mehran al-Riyahi (d. 901708). 

(3) Muhammad ibn Ka'b al-Qurazi (d. 117/735). He reported from Ubay ibn Ka'b, 

and al-Rabi'ah ibn Anas reported from him. Ibn `Awn said regarding him "I did not 

find anyone more acquainted with Ta'wl of the Qur'an than al-Qurazi. " 78 

Two Madinan scholars quoted from Zayd ibn Aslam al-Madani al-`Adawi and they 

were: 

(1) `Abd al-Rahmän ibn Zayd ibn Aslam. 

(2) Mä1ik ibn Anas (d. 179/795). 

The Knfan followers were: 

(1) 'Alqamah ibn Qays ibn `Abd Alläh ibn Mälik (d. 63-65/682-684). 

(2) Masrüq ibn al-Ajda' (63/682). 

(3) Aswad ibn Yazid ibn Qays al-Nagwi (d. 76/695). 
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(4) 

(5) 

(6) 

(7) 

Murar al-Tayyib ibn Sharähil al-Hamdäni (d. 76/695). 

'Amir ibn Sharähil al-Sha`bi (d. 104/722). 

al-Hasan al-Basri Abü Sa`id ibn Abi al-Hasan Yäsir (d. 110/728). 

Qatädah ibn Di `ämah al-Sadüsi (d. 117/735). 

(8) Ismä'i1 ibn `Abd al-Rahmän al-Sudi al-Kabir (d. 127/745). 

(9) Muhammad ibn Sä'ib al-Kilbi (d. 146/76). 

(10) Murrah al-Hamdäni al-Kiifi, who reported from Ubay ibn Ka'b, 'Umar ibn al- 

Khattäb and some other Sahäbah. al-Sha`bi reported from him. 79 

1.2.3.1. Usefulness of the Tafsir of the Täbi`ün. 

Muslim scholars are of different opinions as to acceptability of sayings of the 

Täbi`ün in Tafsir work. Shu'bah ibn al-Hajjäj considered that the statements of the 

Täbi`nn were not proof in furü`, much less in Tafsir. 80 Some scholars accept their 

statements and some do not. 

It is reported from Imäm Abü IHanifah; as for what is reported from the 

Sahäbah, we have to choose; and what is reported from the Täbi`ün, they were men 

and we are men. 81 In another account, Imäm Abü Hanifah uses this last form of words 

about the Sahäbah. 82 

1.2.4. Period of Ma Bald al-Tiibi`in. 

The next period is called `Asr al-Tadwin (Period of the writing down) or the 

period after the Followers. The Followers of the Followers formed the third generation 

to collect Hadith and Tafsir that they regarded as having respectable chains of 

authority. In the first Century of the Hijrah Sa`Td ibn Jubayr compiled the first book on 
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Tafsir. Ibn Jubayr whom, al-Suyüti considers the greatest scholar of the Followers in 

Tafsir. He compiled the first written work on Tafsir. He did so at the request of 

`Abd al-Malik ibn Marwän (d. 86/704). It appears to have been cited, on his authority 

by `Atä' ibn Dinär (d. 126/744), who Ibn Hanbal said; was the most trustworthy of the 

Egyptian transmitters. 83 

The second Century of the Hijrah saw a proliferation of works on Tafsir. One 

of the most influential of these was that of `Amr ibn `Ubayd (d. 144/761) largely taken 

from his teacher al-Hasan al-Basri (d. 110/728). 84 

Concerning al-Hasan al-Basri (d. 110/728) Ibn Khallikän states: "His father was 

a slave who had been enfranchised by Zayd ibn Thäbit al-Ansäri, and his mother was 

also a slave to Ummi Salmah, one of the Prophet's wives. (When he was a child) it 

happened occasionally that his mother was kept away by some occupation, and Ummi 

Salmah would give him the breast to prevent him crying and to quite him till her return; 

to the blessed influence of that milk are attributed the wisdom and eloquence for which 

he was afterwards distinguished. 84a 

`Amr ibn `Ubayd. 

Ibn Khallikän observes: "'Amr composed some epistles and sermons; he drew 

up also an explanation of the Qur'än, in the words of al-Hasan al-Basri; a refutation of 

the Qadariyyah sect; a long discourse on the doctrine of justice and the profession of 

God's Unity; with other treatise besides. "84b On being told that `Amr frequented the 

society of al-Hasan al-Basri and that some good might therefore come of him. 

However most writers on Tafsir at this time dealt with it simply as section of 

IIadith. Some of the most important of them are: 
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1. Yazid ibn Haräm Aslami al-Dhahabi (d. 117/735). 

2. Shu'bah ibn al-Hajjäj (d. 160/776). 

3. Makki ibn al-Jarräh (d. 197/812). 

4. Sufyän ibn `Uyaynah (d. 198/813). 

5. Rabäh ibn `Ubädah (d. 205/820). 

6. `Abd al-Razzäq ibn Humäm (d. 211/826). 

7. Ibn Abi lyäs, Adam ibn `Abd al-Rahmän (d. 220/835). 

8. `Abd ibn I; lumayd (d. 249/863). 

9. Ibn Mdjah Muhammad ibn Yazid al-Qazwini (d. 273/887). 85 

A reversion to individual Tafsir came at the beginning of the fourth Century of 

the Hijrah, which proved to be a highly important period for these studies. Some of the 

authors of the works that we still posses are: 

1. AI-Tabari (Abü Ja'far Muhammad ibn Jarir) (d. 310/922). 

2. AI-Nisäb6r (Muhammad ibn Ibrahim ibn al-Mundhir) (d. 318/930). 

3. Ibn Abi Hdtim ('Abd al-Rahmän ibn Muhammad ibn Idris) (d. 327/938). 

4. Ibn Hibän (Muhammad ibn Hibän) (d. 369/979). 

5. Al-Hakim al-Nisäbüri (Muhammad ibn `Abd A115h) (d. 405/1014). 

6. Abü Bakr ibn Marduwayh Ahmad (d. 410/1019). 86 

For a more complete list of Mufassiriin of this period see Qur'änic 

commentary in the eastern Islamic tradition of the first four centuries of the Hijrah: an 

annotated edition of the preface to al-Tha`labi's Kitab al-Kashf wa al-Bayän `an 

TafsTr al-Qur'an. Editor's Preface in English. 87 
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1.2.5. The Various Kinds of Tafsir. 

There are two major categories of Tafsir, namely: 

1. al-Tafsir bi-1-Ma'thür. 

This is derived solely from the narration of the Sahäbah and Täbi`ün. When 

written Tafsir first made its appearance, its quality and acceptability depended entirely 

on its authors! expertise in the narrations of the Sahäbah and Täbi`in that were 

endowed with plausible authority. 

2. al-Tafsir bi-l-Ra'y. 

Commentators who practised this method, relied on their intellects coupled with 

their mastery of the Arabic language and its disciplines and of Hadith and its 

principles, provided that they did not deviate from the spirit of Tafsir bi-1- 

Ma'thnr. 88 

Apart from these two major categories, there are also a number of minor 

categories. The principal one's of these are: 

3. al-Tafsir al-Mawdü'i (Topical Commentary ). 

This category comprises works in which are collected, explained and 

comparatively analysed äyahs of similar theme throughout the Qur'an. Such are the 

books of Ahkäm al-Qur'an, the most significant of which are those of al-Jassas and 

Ibn al-`Arabi. Such also are the books of Majäz al-Qur'an, the most important of 

which is that of Sharif al-Ridä, named Haga'iq al-Tanzil wa Dagd'iq al-Ta'wil, 

and the work al-Tibyan ft Agsdm al-Qur'an of Ibn al-Qayyim; similar is the 

work al-Insan ft al-Qur'an of `Abbas Mahmüd al-`Agg5d. 89 
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4. al-Tafsir al-Ishäri (Allegorical Commentary). 

This Tafsir depends on imagery and the metaphorical interpretation of words 

and phrases. Mystics favour this form of Tafsir. 

5. Tafsir a1-50fiyyah (Mystical Commentary). 

This Tafsir seeks to discover the concealed injunctions and doctrines of the 

Qur'an. 

6. al-Tafsir al-Figh (Jurisprudential Commentary).. 

This form of Tafsir pays particular attention to topics of legal importance. It 

should be made in accordance with the patent sense of the Arabic and the natural sense 

of the expression. It requires a keen intellect and insight. 90 

7. al-Tafsir al-Falsaff (Philosophical Commentary). 

This type of Tafsir involves primarily the reconciliation of ancient Greek 

(Ünäni) philosophy and sciences with the statements of the Qur'an. It may be 

extended to include more modern philosophy as well. 

S. al-Tafsir al-Mugarin (Comparative Commentary ). 

This form of Tafsir involves the comparative analysis of a topic or topics, in 

the Qur'an. 

9. al-Tafsir al-Nahwi (Syntactical Commentary ). 

This kind of Tafsir involves in class examination of Qur'änic syntax. 
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10. al-Tafsir al-Kalämi (Theological Commentary ). 

This type of Tafsir involves in a detailed study of all aspects of Muslim belief 

and practice. 

11. al-Tafsir al-`Ilmi (Scientific Commentary ). 

This type of Tafsir is the assessment of scientific terminology in the 

understanding of äyahs, and the connection between the holy äyahs and the 

discoveries of the experimental (Tajribi) sciences, astronomy and philosophy. In fact, 

this direction in Tafsir is inappropriate, because science is in constantly subject to 

uncertainty and change. It contradicts today what it affirmed yesterday. Scientific truths 

remain fixed in the view of scholars, but there is no truth in hypotheses and theories. 91 

1.2.6. Usefulness of the Isrä'iliyyät. 

The so called Isrä'iliyyät are contributions, from their own traditions, made 

by Jews and Christians who converted to Islam. They are mostly recorded in the works 

of Tafsir bi-1-Ma'thür such as those of al-Tabar7 and Ibn Kathir. Ibn Kathir 

distinguishes three types of such narratives in the introduction to his Tafsir. 

1. Those narratives with which the Qur'dn and Sunnah agree, for example: the 

drowning of Pharaoh and the departure of Moses for Mount Sinä'i. These are to be 

believed. 

2. Those narratives with which the Qur'än and Sunnah do not agree, for 

example: the apostasy of Solomon. These are to be disbelieved. 
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3. Those narratives concerning which the Qur'än and Sunnah say nothing, for 

example: some of the laws laid down in the Tawräh. Towards these a mutual attitude 

is to be maintained92 

Concerning the Isrii'iliyyät the teaching of the Holy Prophet are clear from 

his sayings. "Hadith Abi Namlah al-Ansäri". It is reported from Abü Hurayrah that the 

Messenger of Alhih said concerning the Isr5'i1iyy5t: "Neither trust nor distrust the 

People of the Book. "93 

Regarding this Hadith scholars are of different opinions: Ibn Kathir observes 

in the introduction of Sürat al-Qäf that quoting from the People of the Book is legal: 

"you may cite from the People of the Book without hesitation". 94 

Ibn Taymiyyah observes that: "these Isrä'li narratives are to be remembered 

for citation but not for belief (Tadhakkur li-1-Istishh5d la Ii-1-I1tig5d). In his 

view quoting from them is legal, but it has no value, because they are not authoritative 

source for Islamic law. 95 (See footnote 95) 

Some scholars repeatedly include in their Tafasir the Isr5'7iyy5t that are not 

supported by the Glorious Qur'an and Sunnah, such as Ibn Jurayj, al-Sudi al- 

Saghir and Mugätil ibn Sulayman, particularly the last of these. These Tafäsir are no 

longer extend. Among the narrators upon whom mufassirnn are said to have relied 

are: Muhammad ibn Ishaq, Wahab ibn Munabbah and Ka'b al-Ahbar. 96 
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1.2.7. Some Classical Commentators. 

The following are some of the most frequently cited writers of Tafsir work. 

1. Abn al-Hajjäj Mujähid ibn Jabr al-Makki al-Makhzümi al-Täbi`Y 

(d. 104/722). 

Mujähid was an authoritative traditionist, juriscounsult and exegete. He was 

born during the khiläfah of Amir al-Mu'minin `Umar ibn al-Khauäb. 97 

Mujähid has a commentary on the Qur'dn named (Tafsir Mujähid ). He was 

one of the most significant pupils of Ibn `Abbds, from whom he transmits his 

exegetical narrations. His Tafsir is said to follow the pattern and style of the other 

Täbi`in, except that he was distinguished by expertise in juridical questions, breadth 

of view and knowledge of linguistics. He was also familiar with the religious and 

secular life of the pre-Islamic Arabs. All of this gave him a great prestige among the 

Tabi`ün commentators. It was claimed that his Tafsir was Ma'thnr bi-al-Nagl wa 

Ma`qül bi-al-Fikr. He can really be called one of the linguistic pioneers of Arabic. In 

that his Tafsir was essentially the first mu`jam of the Qur'an. 98 

Mujähid was praised by Ibn sa'd, Ibn IIabbän, al-Tabarl, al-`Ajall, and al- 

Nawawl al-Fudayl ibn Maymün said; that I heard Mujähid say, "I submitted the 

Qur'an to Ibn `Abbas thirty times. I stopped at every äyah questioning him as to what 

it contained. 99 

`Abd Al1äh ibn `Umar respected him to such a degree that he held his stirrup 

when he was getting on horse back and arranged his clothes. 100 
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2. Abü Ja'far Muhammad ibn Jarir ibn Yazid ibn Khälid al-Tabari 

(d. 310/922). 

Al-Tabari is the author of the great commentary on the Qur'an (Jami` al- 

Bayan ft TafsTr al-Qur'an ) and of the celebrated history (Tarikh al-Rusul wa 

al-Muliik ). al-Tabari was a master of the highest authority in the various sciences of 

Qur'lnic interpretations, tradition, jurisprudence and history. 101 

Many of the narrations in Tafsir al-Tabari are reported by ibn `Abbäs or by 

Mujähid from ibn `Abbäs. Most of the Tafsir of Mujähid is incorporated in the Tafsir 

of al-Tabari. 102 

Al-Tabar technique in his Tafsir is to take one or more äyahs and first to 

interpret them by means of other Qur'änic material, after which he resorts to aliädith, 

äthdr and earlier Tafäsir. 103 He approaches his subject as a traditionist, jurisprudent, 

lexicologist and grammarian. He takes over a great deal from Mujähid, with whom he 

seldom disagree. 104 

His work contains a large number of traditions handed down by authoritative 

chains of transmitters. It is also valuable as a historical source. 105 He is 

comparatively early date makes him one of the most authoritative of the classical 

commentaries. 106 

3. Mahmiid ibn 'Umar al-Zamakhshari al-Khawarzami (d. 539/1144). 

Al-Zamakhshari was the author of another famous commentary on the Qur'an 

named (al-Kashshaf `an Hagä'iq al-Tanzil). Some however, regarded him as 

unsound on some points. With his great insight, and even greater subtlety, he was too 

apt to read his own scholastic ideas into the Qur'an. He was the great master in the 

sciences of Qur'anic interpretation, the tradition, grammar, philosophy and rhetoric. He 
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was the most learned Persian of his time in the Arabic language, having surpassed them 

all by the knowledge which he obtained of it (by practice) and by the study of works 

treating on the subject, he was the last of their men of talent, and he was well known to 

be a Mu`tazilite. 107 

4. Fakhr al-Din al-Räzi (d. 606/1209). 

Al-Räzi was "very comprehensive, strong in interpretations from a Sufi point of 

view. He devoted his entire life to writing and study. Most of his books deal with 

theology or philosophy, but he also wrote on jurisprudence, language, physiognomy, 

ethics and medicine. In his theological views he satisfied neither the traditionally 

minded Muslims, such as Ibn Taymiyyah, nor the philosophically minded, such as al- 

Tüsi and al-Ghazäli. Both sides criticised him severely. He wrote an interpretation of 

the Qur'än named (Mafati"h al-Ghayb) in which he followed the same method, but 

his attempt to read the Qur'anic äyahs in the light of his knowledge of Aristotelian 

philosophy lacks the prophetic vision of Islam. (He shows a deep appreciation of the 

Qur'änic teaching, which constantly reminds Muslims that they are surrounded with the 

evidences of divine handiwork, but he establishes his doctrine of God's existence and 

attributes on a theory of being that is ultimately Aristotelian). "108 

Ibn Khallikän observes: "He composed instructive works on many branches of 

sciences, such as a commentary on the Qur'än, containing an immense quantity of 

rare and curious observations; it is a most extensive work, but he left it unfinished. The 

explanation of the opening Sürah alone fills one volume. "109 

5. A1-Baydäwi (d. 691/1292). 

Al-Baydäwi full name was Näsir al-Din AN al-Khayr `Abd Allah ibn `Umar al- 

Baydäwi. His Tafsir is: "by far the best of Qur'änic commentaries named (Anwar al- 
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Tanzt! wa Asrär al-Ta'wil ). It is little more than an abridgement of 

Zamakhshari's, and was undertaken by special request with a view to avoiding the 

latter's supposed heresies. " It removes: "in the process most of the Mu`tazili tendencies 

and compressing the material into an even more concise form. " His origin was from 

Bayda' in Persil, where he was Qadi. He died either in Tabris 1 10 or in 

Shiräz. 111 He was a follower of al-Shäfi`i. The main sources for his work are the 

commentaries of Fakhr al-Din al-Räzi and al-Zamakhshari. 112 

6. Hlifiz `Ammäd al-Din Abii al-Faddä' Ismä`il ibn Kathir al- 

Dimashgi al-Shäf`i (d. 774/1373). 

Ibn Kathir is one of the most distinguished and authoritative scholars of the 

second century of Hijrah. His work is entitled as "Tafsir al-Qur'an al-`Azim ". He 

has the special ability to review all the narratives scholastically, therefore his Tafsir is 

of great value. 113 

It is the foremost work of Tafsir bi-1-Ma'thnr. It follows the regular pattern 

of Tafsir al-Qur'dn bi-l-Qur'än, and then Tafsir al-Qur'än bi-l-Hadith. He 

was particularly scrupulous in his criticism of Asänid. 114 

1.2.8. Introduction to the Sciences of the Qur'an. 

The earliest compendia of information on `Ulnm al-Qur'än are: 

1. Nigät al-Intisdr li Nagl al-Qur'an (Points of Assistance in the 

Transmission of the Qur'an), by al-Bagildn (d. 518/1012), 

2. Funün al-Aftian ft `ajdib `ulüm al-Qur'an `Allama Ibn Jawzi (d. 597 

C. H). 
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3. and al-Burhan ft i `Ulüm al-Qur'an (Proof for the Sciences of the 

Qur'an), by al-Zarkashi (d. 797/1391), 

4. and al-Itgan ft `Ulüm al-Qur'an (Perfection in the Sciences of the 

Qur'an), by al-Suyüti (911/1505). 

5. Manahil al-`Irfan fi `Ulüm al-Qur'an `Allama `Abd al-Azim al-Zargani 

(d. 1367 A. H). 

Others who were notable in this subject are: Ab5 Hayyan al-Andalus7, and Ibn 

Taymiyyah. 

In the ninth CH. a commentary named Tafsir al-Jalälayn was written, half 

by Jaläl al-Din al-Mahallä (d. 894/1488), and the other half by Jaldl al-Din al-Suyüti 

(d. 911/1505). 

In the tenth CH. al-Alasi (d. 1854) wrote a well known Tafsir named Rüh al- 

Ma`nni. 

Another commentary on the Qur'an called Tafsir al-Manär was written by 

Muhammad `Abduh (1847-1905) was completed after his death by his pupil Rashid 

Rida (1865-1935). 115 

1.2.9. Formal Analysis of Sürat al-A`räf. 

Divine Address to the Prophet: äyahs. 1-2. 

Divine Address to all mankind: äyah. 3. 

Invitation to the Qur'än: äyahs. 1-2. 

Veracity of the Qur'än: äyahs. 2-3. 
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A115h's Existence and His Attributes: äyahs. 26,33,43,54,65,59,61,65,67,69, 

73,75,85,87,89,99,104,121-122,128,143,149,151,153,155-156,158,167, 

170,172,178,180,183,186-187,189,200,206. 

Recognition of Alläh's Lordship: äyahs. 172-174. 

Monotheism: äyahs. 3-4,54,59,65,73,85,158,196. 

Polytheism: äyahs. 30,33,37,148,152,173,190-198. 

Creation of the Heavens and the Earth: äyahs. 40,54,57-58. 

Existence of Angels: äyahs. 11,206. 

Existence of Jinn: äyahs. 38,179. 

Discussion about Iblis: äyahs. 11-18,20-22,27-28,200. 

The Creation of Adam and the Status of the Children of Adam: äyahs. 11-12,69,74, 

166,189. 

Formal Elements of Adam's Story: äyahs. 10-24. 

Adam and Hawä: äyahs. 11-13,19-20,22-25,189. 

Mankind: äyahs. 4-5,10,23,34,96-99,100-102,131,160,179. 

Iman and Islam: Beliefs. äyahs. 52,87,156,158. 

Worship. äyahs. 10,29,31,55,85,156,205. 

Faith and Piety: äyahs. 10,17,35,58,85,96,128,144,169,189,201-202. 

Command of Justice: äyah. 29. 

Humility and Reverence: äyahs. 55,205-206. 

Forgiveness: äyah. 199. 

Prophethood and Book. äyahs. 2-3,52,157,196,204. 

Angel: the messenger (Jibra'il) äyah. 203. 

Messenger and Prophet: äyahs. 6,35,53,60,66,82,94-95,132. 

The Qisas (stories) of the Prophets and their Missions: 

Nüh: äyahs. 59-64. 

HUd: äyahs. 65-72. 
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Sälih: äyahs. 73-77,97. 

Lüt: äyahs. 80-84. 

Shu'ayb: äyahs. 85-86,88-93. 

Müsä: 5yahs. 12,15,47,57,106-155,159,171, (103-105,116,123- 126, 

143-145). 

Härün: äyahs. 142,150-151. 

Muhammad: äyahs. 2,87,157-158,182,184,187-188,203. 

Life After Death: äyahs. 7,24,29,32,51,187. 

Resurrection: äyah. 14. 

Companions of the Heights: äyahs. 46-49. 

Companions of Paradise and Companions of the Fire: äyahs. 18,36,40-45,146, 

179. 

Signs of the Day of Judgement: äyah. 08. 

Reward of Actions: äyahs. 8-9,39,53,147. 

1.2.9.1. Evidence from Different Tafäsir. 

Evidence from Arabic Commentaries: 

al-Tabari (d. 839-923). 

al-Zamakhshari 

al-Räzi 

al-Baydäwi 

al-Nasafi 

al-Fayruzäbädi 

aI-Mahallä, 

al-Suyüti 

(d. 1075-1114). 

(d. 1149-1210). 

(d. 1286). 

(d. 1204-1288). 

(d. 1329-1414). 

(d. 894/1488). and 

(d. 1445-1505). 

42 



Chapter One. 

Abü Sa`üd al-TahäwT. 

Abü Bakr al-Jassäs: Alikdm al-Qur'an 

al-Qurtubi. 

al-Andalusi: Bahr al-Muhit 

Ibn Kathir 

al-AlQsT 

Ibn Taymiyyah 

Muhammad `Abduh 

Rashid Ridä 

Sayyid Qutb 

Some Urdü Commentaries: 

(unknown). 

(d. 370 A. H. ). 

(d. 671 A. H. ). 

(d. 754 A. H. ). 

(d. 774/ 1373. ). 

(d. 671 A. H. ). 

(d. 661-728 A. H. ). 

(d. 1847-1905) 

(d. 1865-1935) 

(d. 1906-1966. ). 

Tafsir al- ur'än. 

Tafsir Haggani, `Abd al-Ilaq Dehlwi. nd. 

Bayan al-Qur'an , Ashraf `Ali Thänwi. 1326/1974. 

Tafsir Majidi, `Abd al-Majid Daryäbädi Lahore. 1957. 

Tadabbur-i-Qur'an , Amin Ahsan Islähi. 1983. 

Ma`arif al-Qur'an, Mufti Muhammad Shafi'. 1392. A. H. 

Tafsir al-Mazhari, Sand' Allah Päni Patti. (d. 1225. A. H. ). 

Tafhinz al-Qur'an, Sayyid Mawdüdi. 1967. 
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SECTION ONE. EXISTENCE OF ALLAH AND 
AL-ASMA' AL-HUSNA. 

2.1.1. Introduction. 

Islam is fundamentally a religious conception of the totality of the world and 

human life, grounded in the concept of the absolute unity of God (Tawhid) and 

mediated by the prophethood of Muhammad. The Islamic sense of the universe and of 

the role of people within it is inextricably tied to and defined by the concept of Tawhid 

and the Divine revelation granted to the Prophet Muhammad. In fact, the essence of the 

Islamic doctrine is contained as a whole in the Tawhid, 'the affirmation of the Divine 

Unity'. For the Muslims, this affirmation is the primary and crucial backbone of the 

religion. This chapter is concerned with the discussion of a number of concepts and 

conceptions connected with the notion of 'monotheism' in Islam. Section one is 

devoted to discussion of the existence of God, His Attributes and recognition of His 

Lordship. Section two deals with specific problems relating to Tawhid and Shirk and 

constitutes a detailed argument for the approval of Tawhid and rejection of Shirk. 

2.1.2. Allah: His Existence. (Islamic conception of the 

Unity and Transcendence of God: The Our'anic 

Perspective) 

The conception of God in the Qur'an is defined so explicitly and consistently 

as to leave no ambiguity or obscurity as to the sense in which it must be understood. 

The Qur'an says (4: 171): "Allah is only One God. Far is it removed from 
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His transcendent majesty that He should have a son. " The Qur'an again 

says (19: 35): "It befitteth not (the majesty of) Allah that He should take 

unto Himself a son. " It is clear from these two passages that the God (Allah) is 

beyond not only a concrete image but a metaphysical one too. He cannot be understood 

in the sense of physical generation, nor can He be understood in the metaphysical 

sense, that is, that God is a 'father' to all his creation. 

The name of the 'Creator of the Universe' used in the Qur'5n is A115h the 

Ism al-Mit (the personal or essential name of God). Alläh is the supreme being 

who is the sole possessor of all perfect attributes and most excellent divine names. The 

Qur'änic name Alläh can neither be used in reference to other things, nor used in a 

plural or feminine form. A115h is the proper name of the One God, who exists 

necessarily by Himself. In the Qur'än itself the name of Supreme Being Alläh occurs 

2697 times, sometimes with a different inflection i`räb (e. g., al-Baqarah: 9,20,60, 

73,105, al-Anfäl: 2., Ali-`Imrän: 62, al-Ahzäb: 39 and al-Fätihah: 1). 1 

From the Qur'änic point of view, there is no god but Him and to associate 

others with Him is the worst of all possible sins. He is absolutely One, Self-Subsistent 

(2: 255), and Self-Sufficient. There is no variability in the ways of God. "He is the 

Living One, Eternal, Unbegotten and Unbegetting" (2: 255). There is nothing 

that can be compared to Him, and any attempt to present Him in visible form is 

blasphemous and forbidden. 2 "He is the Creator of the universe" (59: 24), who 

created all things in their most excellent form and who ordered all things in the most 

perfect manner. His activity is purposeful and perpetual, and His creation is for a 

serious end and a fixed term. "Everyday He exerciseth (universal) power. " 

55: 29. He is the sole Sustainer, the Supreme, the Lord of worlds, the heavens and the 

earth and all that comes between them. The Qur'än says: "He is the Lord of the 
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two easts and the two vests. " (55: 17). In `Abd Allah Yüsuf `All's opinion the 

two easts and the two wests are the two extreme points where the sun rises and sets 

during the year, and are includes all the points between. 3 `Lord of the Throne and of 

men. He is the King full of Majesty and Glory. He is the Glorious, the Exalted, the 

Most High, the Strong, the Rich, the Bounteous and the Praiseworthy. In His Creation 

is order, disorder He loveth not. 4 "He had given laws to the Sun and to the 

Moon" (55: 5), "so that each journeyeth to its appointed goal; those who 

have faith see signs of Him in nature" (13: 2). 

2.1.3. The Concept of Alläh in Islam. 

The philosophical basis of Islam, like that of other monotheist religions, rests 

on a spiritual and mystical conception of God and the world. A Muslim is one who 

surrenders his will and destiny to the will of Allah and accepts His guidance as his 

only way of life. The Qur'an claims that Ibrahim, Isma'il, Ishaq, Ya'qüb, Müsa, and 

`Isä were all Muslims because they all surrendered to the will of A11äh and followed 

His guidance as their way of life: "0 our Sustainer, make us surrenderers 

(Muslimin) unto you and make out of our offspring a community 

(ummah) that shall surrender itself unto you, and show us our way of 

worship and accept our repentance" (2: 128). 

Islam shares with all other monotheistic religions a spiritual perspective on man, 

and its own scriptures and tradition outline a philosophy and a system of 'religious 

belief and worship in general. The Qur'än, on which the Islamic faith and practice 

ultimately rests, articulates both clearly and consistently a detailed conception of human 

life, religious faith, and the totality of this perspective is governed by two principles- 

one of the spiritual equality of mankind as one creation of one God, and secondly, the 

55 



Chapter Two. Alläh, al-Asmä' al-Husnä, Tawhid and Shirk. 

principle of the unity of all revelations -which is the basis of affirming them as 

emanating from the same source. 

The Qur'an refers to God by the name of Allah. According to Guillaume (p. 

7): "In Arabia Allah was known from Christian and Jewish sources as the one god, 

and there can be no doubt whatever that he was known to the pagan Arabs of Mecca as 

the supreme being. Were this not so, the Qur'an would have been unintelligible to the 

Meccans. " It is incumbent upon all Muslims to unquestionably believe that Allah is 

their God who sent Muhammad (pbuh) as Prophet with the Qur'an as the Divine 

Book of Revelation and Islam as the religion. 5 

We may deduce from has been said so far three principles that provide the very 

foundation upon which the Islamic creed rests. These principles are: 

(i) That everything except Allah is contingent upon (God) Allah, including the 

entirety of nature (which has a metaphysical and a moral aspect). 

(ii) That Allah in all His Might and Glory, is essentially the all Merciful God. 

(iii) That both of these aspects necessarily entail a proper relationship between Allah 

and man. 6 

2.1.4. The Attributes of A115h. 

A major part of, and in fact, the essence of the Islamic thinking on and 

conception of God (Allah) reflects both the language and the philosophy of the 

Qur'an. From a Qur'änic perspective, Allah's attributes ought to be treated as 

Mutashabihat (Al-`Imrän: 6). The Qur'an, it follows then, considers any intellectual 

effort to comprehend or critically analyse them as fruitless and bound to open the door 

for doubts and misrepresentations. Tafwid remains therefore the only stance 
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appropriate in this regard, that is, the attitude of affirmation and absolute belief in them 

and suspension of all judgement in connection with them. Thus, all the philosophic 

disquisitions in which dialecticians have indulged are not in conformity with the 

teaching of the Qur'än. 7 

The Attributes of Allah fall into two categories: Thubütiyyah and 

Salbiyyah. 

(i) The al-Thubütiyyah Attributes are those that Allah has established for Himself 

such as al-Hayat, al-'Ilm and al-Qudrah. Their affirmation for Allah is incumbent 

upon every member of the Muslim community and is a step towards his submission to 

the Supreme One and to His will. 

(ii) The al-Salbiyyah Attributes are those that Allah has negated from Himself 

such as az-Zulm. Its negation from Allah, then, is necessary because Allah has 

negated it from Himself. 8 

The attributes of affirmation are divided into two kinds. al-Qurtubi has divided these 

attributes into two further subcategories. 

(i) Attributes of Essence (Dhät ). 

(ii) Attributes of Action (fi`1). 

According to him, as an attribute of A115h, al-Ghadab, is connected with Irädah 

(Will/Wish), and so is sifat Dhät, since Irädah is one of Allah's attributes of 

essence. Also as an attribute if A11äh, nafs al-`ugnbah (retribution itself), on the 

other hand, is an attribute of action. He quotes in this connection the Hadith, "verily, 

the alms extinguish the wrath of the Cherisher/God". 9 
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2.1.4.1. Rabb in a Qur'änic Context. 

Lo! your Lord is Allah, Who created the heavens and the 

earth in six Days, then mounted He the Throne. He covereth 

the night with the day, which is in haste to follow it, and 

bath made the sun and the moon and the stars, subservient by 

His command. His verily is all creation and commandment. 

Blessed be Allah, the Lord of the worlds! (7: 54). 

wherever and whenever the term al-Rabb is used in reference to Allah, it 

necessarily means the deity to be worshipped. 

Let us consider in a comparative way a few established English translations of 

this ayah and examine the manner in which they differ in their interpretation and 

rendition of the verse Inna Rabbakum-Allah. 

i. Surely your Lord is God. (H. G. Sarwar). 

ii. Your Lord is God. (M. Muhammad `Ali). 

iii. Lo! your Lord is Allah. (M. M. Pickthall). 

iv. Your Guardian Lord is God. (A. Y. `Ali). 

v. Verily your Lord is Allah. (Bell). 

vi. Verily your Lord is God. (G. Sale). 

The word rabb, in literal sense, might mean different things depending on the 

discourse context within which this term is used. Under one possible interpretation, 

Rabb means someone who owns, holds or possesses something, that is, an owner, 

holder or possessor. It is stated in al-Sihüh : "that Rabb is one of the beautiful names 

of Alldh, and should therefore not be used in reference to someone else, except under 

or with idäfah. "l° Rabb might also mean `master', and it is in this sense that it is 
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mentioned in Sürat Yüsuf udhkurnT `inda rabbika (mention me to thy lord) 12: 42, 

and quoted in the Hadith: `that bondmaid will beget her rabb, that is, her master'. 

Rabb might also imply al-Muslih (the Corrector), al-Mudabbir (the Ruler God), 

al-Jäbir & aI-Jabbär (the Irresistible), and al-Qä'im (standing firm). It is in this 

sense that it is employed, for instance, in the phrase "have you any food to foster 

with", turbli bihI, meaning to accomplish and reform with it. Il 

Some scholars argue that the term Rabb is an Ism A`zam for Allah, owing 

to the fact that most supplicants use this very term when they invoke Him. This term 

has been explicitly and consistently used in the Qur'an, as in the last part of Sürat Al 

`Imran, Sürat Ibrahim, etc., where this attribute is employed in the context of the link 

between the Rabb and the marbnb and the dependency of the latter upon the former 

for compassion and mercy, among other things. Hence, as a reference to the Planner 

and Fosterer of His creation, Rabb should be an attribute of action, and as a reference 

to the Owner and Master of His creation, this same term should be an attribute of 

essence. 12 

2.1.4.2. Istawä `alä-1-`Arsh. 

Thumma istawä `alä-l-`Arsh. (Then He firmly established Himself 

upon His Throne). 

i. And still remains firm upon His Throne. (I; I. G. S). 

ii. And then ascended His throne. (M. M. `Ali). 

iii. Then mounted He the Throne. (M. M. Pickthall). 

iv. and is firmly established on the Throne (of authority). (A. Y. `Ali). 

v. then seated Himself on the throne. (Bell). 

vi. and then ascended his throne. (G. Sale). 
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Al-Rdz proposes that if we interpret `Arsh as mulk and Istawä as `alä the 

meaning should be that Alläh Ist`alä `alä al-mulk meaning that His power has 

effected the arrangement of Dominion and Kingship. The Qur'än narrates these words 

in seven Sürahs: al-A`räf, Ynnus, ar-Ra'd, Tähä, al-Furgän, al-Sajdah, and 

al-Had-id. 13 

Al-Bayhagi reports from Ibn Wahab the following: I was with imam Malik 

when a man entered and asked: 0, Abü `Abd Allah, how can al-Rahman `al5-1- 

`Arsh Istawd? Malik bowed his head then raised it and said: this is as He described 

Himself. You can not ask "how" in connection with Him. You are an innovator. The 

sense of Istawa here is the usual Arabic sense. 

Mälik reports in connection with the same as follows: You can not ask "how" 

about Him. We know what Istiwä means when applied to Him. Belief in Him is 

mandatory and questioning concerning Him is innovation. 14 

Ibn Qudamah elucidates the same Had th thus: someone asked Imam Malik, 0, 

Abü `Abd Allah, how can al-Rahman `ala-1-`Arsh Istawa and he replied: the 

meaning is known and is that of exaltedness and firmness. You can not ask "how" 

concerning Him. The pattern of His firmness is unperceivable by means of the intellect, 

because Allah is so Supreme and so Exalted that the state of His attributes cannot be 

comprehended by the intellect. Belief in His firmness is mandatory for it has been 

mentioned in the Qur'an and Sunnah. Asking "how" about Him is innovation, and 

no such question had ever been raised during the time of the Holy Prophet and his 

Sahabah. Then he ordered that he be expelled from the mosque due to concern that 

people might become bewitched in their beliefs and ordered that he be restrained from 

the gatherings of learning. 15 
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Al-Qurtubi states that A115h's Highness and Exaltedness is equivalent to the 

Highness of His honour, elevation of His attributes and Sublimity of His Sovereignty. 

Consequently, there is none besides Him with a similar and equal imperative meaning 

of grandeur and there is none other with whom He shared sublimity; He is absolutely 

the Most High. 16 

Al-Jawhari observes that wa-istawä min I`wijäj means `settled on and 

intended to' and the same applies to Istawlä and zahara according to Juhaymiyyah. 

These meanings, however, have been rejected by, among others, Khatib al-Baghdädi, 

Ibn al-`Arabi al-lughawi, al-Dhahabi and AbO al-Hasan al-Ash`ari on account of the fact 

they could not find them (the meanings in question, that is) in lughah. 17 Ahmad ibn 

Qudämah al-Magdasi in his book Lum'at al-I`tigäd has also declined this meaning of 

Istawlä. 18 

Abü `Ubaydah, Mujähid, Ishäq ibn Rähwayh and Ibn Jarir from Rubay' ibn Anas 

has declared Istawlä to mean `alä wa irtafa`a. 19 

In common usage, ̀ Arsh means the bed related to king, that is, the throne. But 

in Shari'ah it is the Giant Throne on which al-Rahmän (the Most Exalted) settled 

Himself. It is greatest of His creations, and he is the Most High. He glorifies Himself 

since He is the Supreme in (glory) and He is the Praiseworthy. 20 

Al-Qäsimi observes that Istawä `ala al-'Arsh is an attribute of Allah. To 

talk about Istawä' and Nuznl is tantamount to talking about all those attributes with 

which Allah has attributed Himself in His book and through His Messenger, because 

Allah has designated Himself with names and attributed Himself with attributes. Then, 

to talk about some of these attributes is equal to talking about them all. It is the creed of 
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the Muslim ummah that we should attribute Allah with what Allah had attributed 

Himself and with what the messenger of Allah attributed Him without any distortion, 

suspension, exhilaration and resemblance. It is absolutely impermissible to negate those 

attributes with which Allah has designated Himself. From the perspective of the 

Islamic doctrine, negating those beautiful names and attributes which have been 

affirmed by Allah for Himself is not merely unlawful but constitutes a denial of the 

Creator and comprising Him with nonexistents. 21 

Ibn `Abd al-Barr states that all the Ahl al-Sunnah are agreed upon the 

confirmation of those attributes which have been stated in the Qur'an and Sunnah 

and also believe in them. They have viewed them in a true and proper sense, and not 

metaphorically, and as such have not negated anything of them and have not found any 

shortcomings or inadequacies in them. 

The Ahl al-Bid'ah (innovators) of al-Juhamiyyah, al-Mu`tazilah and 

al-Khawarij, on the other hand, have disavowed them and have not regarded them in 

a literal sense. They allege that he who recognises them is a suspect (equivocal); and 

they, in the eyes of those who recognize these attributes deny Allah, rather than 

affirming Him. The truth is what is said concerning them in the Qur'an and 

Sunnah. 22 

Al-Qäsimi further states that he who denies that any of these names and 

attributes is truly denies the truth of the One named. It is therefore, he imagines, that its 

applicability requires having creatures comparable to the Creator. The believer will be 

informed about his weak beliefs, because Allah exists factually and the `abd exists 

necessarily. A115h's personality is not like that of other creatures. He has `I1m, Sam' 

and Basar truly and the `abd also has ̀ iilm, sam` and basar truly. But none of these 
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attributes of His is similar to the attributes of a `abd (servant). For Allah has Kalam 

in reality, and the Kalam of the Creator is not like that of the creature. Allah has truly 

settled Himself on His Throne, and the `abd has truly settled himself upon the 

Globe/Ark. 

However, the settlement of the Creator is not like that of the creature. Thus, 

indeed, Allah does not need anything; He is self sufficient in all things. Truly Allah 

holds the `Arsh and He has lifted it with His absolute power. The Qur'an proves in 

Sürah, 35: 41 that; "Lo! Allah graspeth the heavens and the earth that they 

deviate not, and if they were to deviate there is not one that could grasp 

them after Him. Lo! He is ever Clement, Forgiving. " It is also clear from a 

Hadith that, "His `Arsh is up the heavens. " (Abü Däwüd, Kitab al-Sunnah 18). So 

you should know that the attribute of Allah is more perfect, and more deserving of 

these beautiful names. So there is no relation between the attribute of the `abd 

(servant) and the attribute of the Rabb (Creator), and for this reason there is no 

comparison between the dhat of the `abd and the Dhät of Alläh. 23 

`Allämah Ibn Kathir did not comprehend this question the way other people did. 

But he adopted the way of Salaf al-Salihin (pious ancestors) and invoked several of 

them, such as Imam Malik, Awzäi, al-Thawri, Layth Ibn Sa'd, al-Shäfi`7, Ahmad ibn 

IHanbal and Ishaq ibn Rähwayh. He and the other venerable contemporary A'immah 

have said "that one should trust in Him without any image or simile. Do not bring the 

mind towards a prompt imagination, with which belief of resemblance come to mind 

and do not call on Him with such attributes which are remote from God. In short, what 

Allah has said is to be confirmed without any perception and suspicion. Do not 

grumble because Allah is not analogous and alike to anything. For Allah is He Who 

heareth and seeth all things. 24 
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The messenger of A11äh said; "Ponder upon the creation and do not 

contemplate the Creator". Ibn Kathir considers this Ijadrith as hasan in his Risdlat a! - 

`A ä'Td. One of the assiduous Imams, Na'Tm ibn I; iammad al-Khazä' the teacher of 

Imam al-Bukhar-i states that "Nothing is like Him and nothing is comparable to 

Him". 25 

Na`Ym ibn Hammad, said that he who compared Allah with anyone of the 

creation had indeed committed profanity, and he who declined to accept those attributes 

with which Allah had described Himself was an unbeliever. Addressing God with 

those words not used by Allah Himself and the Prophet is tashbih. He who uses 

those attributes for Allah and that are found in the holy verses of the Qur'an and the 

sound ahadith, and he who confirms the Glory of Allah and exonerates the Essence 

of Allah from every deficiency is surely the righteous person. 26 

A servant should affirm for Allah the attributes of perfection, that should be 

affirmed for Him, and deny for Him those that should be denied for Him. There must 

indoubitably be established the fact that He is the Creator and He is the Commander, as 

is mentioned in 7: 54. Thus, a servant should believe in Allah's creation, the 

wholeness of His power and the universality of His will so as to confirm and submit to 

His command. 27 

2.1.4.3. Khalq (Creation) and Amr (Command). 

7: 54, Ala lahul-Khalq wa-l-Amr, (Lo! His is the Creation and the 

Command). Besides being the only Creator, Alläh is the only Sovereign: Ala 

lahul-Khalq wal-Amr! Tabaraka Allahu Rabbul-`alamin "Lo! His is the 

Creation and the Command: blessed be Alläh, the Lord of the worlds. " 
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i. Are not the making and the command His? (H. G. Sarwar). 

ii. His is the creation, His the command. (M. M. `Ali). 

iii. His verily is all creation and commandment. (M. M. Pickthall). 

iv. It is not His to create and to govern? (A. Y. `Ali). 

v. is it not His to create and to command? (Bell). 

vi. Is not the whole creation, and the empire thereof, his? (G. Sale). 

Ibn Jarir observes: "Absolutely every creation and command is Alläh's, which 

can not be dissented from or refused. Contrary to Him, all other things, such as the 

gods and idols worshipped by polytheists, cannot harm, benefit, create and command. 

Blessed be our God, everything worships Him, the Sustainer of the worlds. " 

`Abd al-`AzTz al-ShämT reported his father as stating that the messenger of 

Allah had said: "he who does not glorify Allah for a good action which he does and 

commends himself, diminishes the gratitude that he deserves and devalues his deed". 

He who alleges that Allah has delegated some of the His authority (Amr) to his 

servants, disbelieves in what Allah has revealed to His prophets, in the ayah under 

discussion. 28 

Ibn Kathir reported, based on Ibn Jarir and also a prayer of the Prophet, that the 

messenger of Allah said: "0, Lord! yours is the dominion totally, yours is the praise 

entirely and all commands accrue to you. I implore you for all good and I seek refuge 

with you from all evil. "29 

Thus, it might be stated that Allah's words Ala lahul-Khalq wal-Amr 

affirm that the purpose of the creation and the command is that He be remembered and 

thanked, and the statement of the Prophet confirms His Command too. 
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2.1.5. Hidäyah (guidance), and Dalälah (error). 

7: 178. He who Allah leadeth, he indeed is led aright, while 

he whom Allah sendeth astray-they indeed are losers. 

The Holy Prophet was ordered to relate the stories of the past to those who 

went astray and those bound to do the same so that they might reflect on them and 

abandon the inclination towards error. It was consequently confirmed that the right 

guidance and error come from A1läh, and from Him alone. The preaching and 

reminding are simply ways of influencing towards the right path, and have in the final 

account no actual effect on it. 30 It is also mentioned in the Qur'an that "Whosoever 

goeth right, it is only for (the good of) his own soul that he goeth right, 

and whosoever erreth, erreth only to its hurt. No laden soul can bear 

another's load. We never punish until We have sent a messenger. " 17: 15. 

This can be seen to mean that God, out of His abundant Love and Mercy for mankind, 

has not left us in darkness to discover the right path by trial and error alone. Coupled 

with our intellectual capability to reason, God bestowed upon us a Divine Guidance 

through His messengers that outlines the criterion for truth and the knowledge and 

reality of our existence in this world and the Hereafter. 31 

Guidance and error are matters decided by Allah alone. The rightly guided is 

he who pursues the right path, and follows the moderate route in the religion. The 

4511, on the other hand, is he who has been debased by Allah and who will 

consequently never flourish in what he pursues during his life on earth. He who has 

been damned by Allah, is surely a khasir (hopelessly lost). 32 
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With regard to the question of guidance and error, the Qur`än has also the 

following to say: "Had A11äh so willed, he could surely have made you all 

one single community; however, He lets go astray him that wills (to go 

astray), and guides aright him that wills (to be guided); and you will 

surely be called to account for all that you ever did" (16: 93). From the 

Qur'änic point of view, then, though guidance and error are matters of divine direction 

and will, a choice and a freedom is granted to each human being, for each individual is 

endowed with the intellectual capacity to make a moral choice. An account of how this 

freedom was made use of will be made in the Hereafter. Human life on earth, then, is a 

test of each person's ability to choose. 33 

2.1.6. The Beautiful Names of Allah. (Al-Asmä' al-Husncz). 

7: 180. A11äh's are the fairest names. Invoke Him by them. 

and leave the company of those who blaspheme His names. 

They will be requited what they do. 

The section of the above verse Wa lil-Allähil Asmd'ul-Husnä fa-d`iühu 

bi-hä has been translated as follows in some of the best-established translations of the 

Qur'än: 

i. And to God belong all the best attributes (lit. names), Then call ye upon Him with 

these, (H. G. Sarwar). 

ii. God has the Most Excellent Names, call on Him by His Names. (M. M. `Ali). 

iii. Alläh's are the fairest names. Invoke Him by them. (M. M. Pickthall). 

iv. The most beautiful names belong to God, so call on Him by them. (A. Y. `Ali). 

v. To A115h belong the most beautiful names: therefore, call on him by the same; (G. 

Sale). 
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That 'The most beautiful names belong to Allah' has been specified in four 

Sürahs, namely: 

(i) al-A`r5f: 180. 

(ii) al-Isrä': 110. (Call upon Allah, or call upon Al-Rahman: by whatever name you 

call upon Him, (it is well): for to Him belong the most beautiful names. ) 

(iii) Tä-hä: 8. (Allah! there is no god but He! to Him belong the most beautiful 

names. ) 

(iv) al-Ilashr: 24. (He is Allah, the Creator, the Originator, the Fashioner, to Him 

belong the most beautiful names. ) 

Al-Zamakhshari states regarding al-Asma' al-Husna that they are the most 

splendid names because they establish the best meaning of Tamjid (glorification) and 

Tagdis (sanctification) and other similar things. True believers should invoke Him 

with these names and relinquish all those names which deviate from certainty and 

pertinence. Due to ignorance some invoke Allah with such impermissible names as: ya 

abal-makärim, yd abyad al-wajh and yd najiyyu, and so refuse to invoke 

some of His beautiful names and they say for instance 0 Allah but do not say 0 

Rahman. 34 

The Qur'an warns against this in Sürah Bani Isr5'11: 110 ; "Say: "Call upon 

Allah or Call upon Rahman: by whatever name ye call upon Him, (it is 

the same). His are the most beautiful names. " 

(1) Ibn `Abbäs reported the following: "The most beautiful names belong to A115h; so 

call on Him by them. Of His names are al-`Aziz (exalted in might), al-Jabbär 

(irresistible). All the names of A115h are beautiful. " 
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(2) Ibn Sit-in reported that Abü Hurayrah had reported the messenger of Allah as 

having said: "Verily Allah has ninety nine (99) names; in other words, one less than a 

hundred; he who enumerates them all, will surely enter the Paradise. "35 

In a tradition reported by Abü Hurayrah is stated the following: "He who memorises 

them, will be admitted to Paradise, for Allah is Single and loves odd numbers. "36 In 

another Hadith it is reported that "Verily Allah is Singular; He loves odd 

numbers. "37 

With regard to the above quoted "But shun such men as use profanity in His 

names", it is argued by some that such a verse is certainly aimed at those who associate 

gods with Allah. Their blasphemy of the names of Allah was the result of their 

altering them. They used these names for their gods and idols, augmenting and 

decreasing them as needed. They named one of these gods al-lät, a derivative from the 

name of God A11ah, and one of them al-`uzzä ,a derivative from the names of Allah 

al-'Aziz. The same has been reported by Ibn `Abbas, Ibn Jurayj, and Mujahid and 

stated by some interpreters of the Qur'5n. 38 

Thus, the interpretations referred to so far reveal that all the names of Allah are 

the most beautiful names, and are, in other words, the most appropriate since they 

imply absolute attributes. For instance, al-Rahman, implies absolute compassion and 

magnanimity. We are reminded of this by the Qur'an in Sürah 7: 156 ("and my 

Mercy embraceth all things") as well as in Surah 7: 56, Inna Rahmatalldhi 

gari: bum min al-MuhsinTn. (for the Mercy of Allah is (always) near to 

those who do good). 
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Abü Bakr ibn al-`Arabi interprets "so call on Him by them" as meaning "request 

Him with His names. " One, then, can call upon Him with every name which is worthy 

of Him. We might say: 0 Rah-im (The Beneficient) have Mercy upon me, 0 Hakim 

(wise) adjudicate for me, 0 Räziq (provider) bestow upon me, 0 Hädi (guide) guide 

me, 0 Fattäh (the Opener) unfold for me, 0 Tawwäb (the most forgiving) forgive 

me. If one requested Him with one of His common names, he might say: 0 Malik 

(The Sovereign Owner) have Mercy upon me, 0 `Aziz (The Almighty) arbitrate me, 0 

Latif (The Subtle/The Gentle) bestow upon me. If one called upon Him with His 

greatest name "Ismi A`zam" he would say: 0 Alläh, this comprises every name. 

One would not say, 0 Räziq, guide me, unless he also wanted to be provided. If you 

arrange all your invocations in this way, you will be one of the sincere people. 40 

Al-Qurtubi states that scholars are of different opinions with respect to the issue 

of whether the names of Allah are confined to ninety-nine (99) or not. A minority of 

such scholars, such as `Ali ibn Hazm, claim that His names are limited to 99. The 

majority, however, think that it is lawful to have more names for Him. They base this 

argument on interpreting what the Prophet informed us about the 99 names. Indeed, 

this concept permits us to pray using these other names. That to call upon Allah with 

other names is not lawful is clear from what the Prophet expresses in Ijadith al- 

Shafä'ah (intercession): "So praise Him for what deserve praise, I am unable to do 

this unless Allah inspires me in this. " 41 

Commenting on SiIrah 41: 40, (Lo! those who distort Our revelation 

are not hid from Us. Is he who is hurled into the Fire better, or he who 

cometh secure on the Day of Resurrection? Do what ye will. Lo He is 

seer of what ye do), Ibn Taymiyyah states that incumbent on believers is the denial 

of what He has denied off Himself, simultaneously with the affirmation of those 
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attributes that He has affirmed for Himself without heresy concerning His names and 

His ayat (signs), because Allah defames those who distort His names and His 

ayat. 42 

In general, Islamic doctrine emphasises the affirmation of A11ah's exclusive 

names and attributes and disavows (excludes) any resemblance or similitude of His 

creatures with Allah. The scriptures are explicit with regard to this and the ayah 

42: 11, "nothing is like Him and He is the Hearer, the Seer of (all 

things)" leaves us in no doubt about this point. In this ayah, laysa ka-mithli-hi 

shay'un is a strong rebuttal for tashbih (allegory/resemblence) and tamthil 

(comparison) and wa huwa al-Sami` al-Basir is a total rejection of ilhad 

(atheism/apostasy) and ta`tll (suspension) 43 

2.1.7. Acknowledgement of Allah's Lordship. 

Sarah 7: 172 (And (remember) when thy Lord brought forth from the 

children of Adam, from their reins, and made them testify of 

themselves, (saying): Am I not your Lord? They said: Yea, verily. We 

testify. (That was) lest ye should say at the Day of Resurrection: Lo! of 

this we were unaware). 

This ayah reveals that the human being has an inherent and an inborn 

recognition of his Creator and that this is a consequence of a pledge which Allah got 

from the soul of each of us before we came into this world. 

AI-ZamakhsharT observes; this means that; "Alläh has put up proofs for His 

Lordship and Deity. He has witnessed to by means of their intellects and the insights 

installed in them, and has made them distinguish between going astray and following 
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the right guidance. "44 Similarly, Jamäl al-Din al-Qäsimi declares that; "all those 

created out of the loins of their parents make a pledge to affirm the perfect Godhead. "45 

In the same vein, al-Jushami observes: "it means that humans have attested, with what 

was put together in them, to the proofs of His Oneness, the wonders of His creations, 

and the prodigies of His origination. "46 

The Qur'än specifies in the verse 'So set thou thy face (0 Muhammad) truly to 

the religion being upright -- the nature, Fitrah, framed of Alläh, in which He has 

made mankind. There is no altering (the laws of) Alläh's creation. That is the right 

religion, but most men know not-" SGrat al-Rom: 30. Fitrah in this connection means 

the recognition of His Lordship. From this perspective, "every human being is born 

with this natural disposition. "47 Regarding the latter, al-Bukhäri states that "each new- 

born (child) has been born with the true nature of Islam, "48 whereas al-Tirmidhi 

declares "they are the offspring of those who have come into being with the true nature 

of Islam. "49 

A Hadith is cited by al-Tabari, in which Hasan reports Aswad ibn Suray' as 

having said that the Holy Prophet said: "Every human being is born with the pure 

nature, until he speaks his own tongue and then his parents make him a Jew or make 

him a Christian. " In another Hadith transmitted by Muslim and al-Bukhäri, Abü 

Hurayrah reports that the Holy Prophet said: "Every child is born with a pure nature; 

then it is his parents who make him Jewish, or Christian or Magian (Zoroastrian). "50 

Abü Sa`üd observes in his Tafsir: We bear witness that You are our Rabb and 

Ilah, there is no cherisher without You. As has been mentioned in a Hadith, "every 

new-born babe is born with the pure nature". This Hadith argues that this is the nature 

from which originates the testimony concerning His Wahdäniyyah and 
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Rabübiyyah. Humans, it follows, have been framed with complete shape and beauty, 

for the attainment of certainty and the power to act, and as such cannot be excused for 

failing to affirm the Oneness of God. 51 

It is with a view to awakening this Fitrah that A115h, in all His mercy and 

wisdom, sent messengers to remind people of their true religion, and to direct them 

towards fulfilling their duty of serving their Lord. 

2.1.8.1. Identities of the Ahl al-Bid'ah (Innovators) in 

Religion: 

They are of three kinds: 

(i) Firstly, those excluded by the Scriptures and Sunnah because of their 

'innovative' sayings, actions and doctrines. 

(ii) Secondly, those who became fanatical in their opinions, and who did not turn 

to the truth even when it had been uncovered for them. 

(iii) Thirdly, those who loathed the A'immah (chieftains) of Islam and the Din 

itself. 52 

2.1.8.2. Various Sects of the Ahl al-Bid'ah (Innovators) in 

Religion. 

(1) Three sects came into existence during the Khiläfah of `Ali: 

i. First among these is al-Riifigah; whose adherents pretend that `Ali is iläh. 
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ii. The second is al-Saba'; the leader of this sect was named Abü Sawdä, who cursed 

Abü Bakr and `Umar during the Khiläfah of `Ali and when it was conveyed to `Ali, 

he was summoned by `Ali for to give an explanation, he ran away fearing to be put to 

death. 

iii. The third is al-Mufaddalah; this sect of the Shuyü'iyyün did not dispute the 

caliphates of AN Bakr and `Umar but did dispute those of `Ali and `Uthmän. 

The innovations propounded by these sects apparently occurred during the 

Khiläfah of `Ali ibn Abi Tälib. When `Abd Alläh ibn Sabä designated `Ali ibn Abi 

Tälib as an ilah , 
`Ali ordered him and his followers to be burnt. However, he run 

away to al-Madd'in. 53 

Their doctrines of attributes are of different kinds: One of them are Tashblh 

(simulation), one is Ta`til (denial), and one is I`tidäl (moderation). They were given 

the name Räfidah because they deserted Zayd ibn `Ali ibn Ilusayn ibn `All ibn Abi 

Taub after he showed sympathy for Abü Bakr and `Umar (may God have mercy upon 

them). 54 

(2) al-Juhamiyyah, after Juhm ibn Safwän who was killed by Slim or (Salim) 

ibn Ahwäz in 121 A. H. Their school of thought regarding attributes is one of denial 

and negation, equating al-Qadr with fate and divine decree, and conceiving of faith as 

a matter of irjii' (deferrance of a matter), implying that emotional acknowledgement of 

the Unity of Alläh is, on its own, a perfect faith, without verbal profession and 

adherence with heart, deeds or actions. In their opinion, one guilty of even the most 

atrocious crime is thus a mu'min with integral faith. They are also known because of 

their doctrines as Mu'attalah, Jabariyyah, Murji'ah etc. 55 
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According to Ibn Taymiyyah, there are three reasons for grossness of the sayings of 

Juhamiyyah: 

(i) There are abundant and most explicit statements of the Qur'an, Sunnah and 

Ijma` which are totally inconsistent with their claims, and they have distorted these 

established statements by alteration. 

(ii) Their statements are actually a refusal of the Säni`, even if there are some of 

them who do not know that their statements imply denial of the Säni`. As actual Iman 

originates from affirmation of and submission to Allah, so the origin of Kufr is denial 

of Allah. 

(iii) They oppose what all the other sects of Islam and all God-fearing people are 

agreed upon. 56 

(3) al-Khawärij: This is the sect that split from `Ali ibn Abi Tälib because of 

arbitration. Their doctrine is based on a renunciation of `Uthmän and `Ali and 

aggression towards the ruler of the time when they feel that he has violated the 

Sunnah. 57 They also believe that anyone who commits a major sin will be confined 

in Hell forever. 

(4) al-Qadariyyah: These are those who made statements in refutation of al- 

Qadr (destiny or fate), implying thereby that the actions of Allah's servants, their 

intentions and capabilities are free from the will and power of Allah's Qmnipotence. 58 

The first person who expressed these views was Ma'bad al-Juhani during the last era of 

the Sahabah period. He learned his views from a Magus in Basra. They are of two 

sects: Radical and non-radical. 
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(i) The radical elements of this sect deny A115h's knowledge of the actions of His 

servants. They have by now either perished or are on the brink of doing so. 

(ii) The non-radicals believe that Allah is all-knowing concerning the actions of 

His servants. However, they deny that the actions of Allah's servants are free from the 

intention of Allah, His power and His Creation. 59 

(5) al-Murji'ah: These are those who argued for the separation of action from 

faith. In their view, action is not from faith and Imän is the absolute recognition of 

Allah in ones heart. In their opinion the fasiq is a mu'min with perfect Imän, even 

if he has committed sins or he has relinquished his obedience to Allah. The creed of 

the Juhamiyyah is similar to the creed of the Khawarij although the two differ in matters 

of detailed opinion. 60 

(6) al-Mu'tazilah: These are the followers of Wäsil ibn `Attä' (d. 131 A. H), who 

left the learning circle of Al-ljasan al-Basri. He argued that the fäsiq inhabits a place 

between two abodes. He is neither a believer nor an unbeliever and he will be in Hell 

forever. Wäsil followed `Amr ibn `Ubayd in this matter. Their creed regarding the 

Sifät is grounded in the concept of Ta`til and is therefore similar to that of the 

Juhamiyyah, and their doctrine of Qadr is akin to that of the Qadariyyah. They are 

ignorant of the pertinence of the divine decree and preordinance of the actions of His 

servants. A serious offender, in their view, will be in everlasting Hell, and is outside of 

the Iman and suspended between the two states of believing and unbelieving. They are 

anti-Juhamiyyah in these two respects. They named themselves Ashäb `Adl wa 

Tawhid. 61 
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(7) al-Karämiyyah: These are the followers of Muhammad ibn Karäm (d. 255. h). 

They were inclined towards Tashbih and talk of deferment. This sect includes several 

cults. 62 

(8) al-Sälimah: These are followers of Ibn Sä1im and speak of resemblance. 

These are the cults whose speculations were likened to the Ash'ariyyah. 63 

(9) al-Ash`ariyyah: The followers of Ilasan `Ali ibn Ismä'il al-Ash`ari who was 

inclined to I`tizäl until he reached the age of forty, at which point he announced his 

repentance and began expounding the falsity of the creed of the Mu`tazilah adhering 

to the creed of Ahl al-Sunnah. Those who retained their adherence to his early beliefs 

are known as the Ash`ariyyah. They affirm only seven attributes of Al1äh on the 

assumption that only these are testified to by the intellect, and they interpret all others as 

being outside of these seven attributes. The seven are related in the following verse. 64 

He, the Living, Knoweth all things and Speaks. He has the Divine Will, 

and He Hears and Sees. 

They introduced more novelties in their interpretation of al-Kaläm and aI-Qadr etc. 65 

For an elaboration on and specification of the various perishable sects and origins of the 

four heterodoxies, I refer the interested to Fatäwä Ibn Taymiyyah. 66 

(10) al-Mätridiyyah, These are the followers of Abü Mansur al-Mätridi. Their 

views are similar to those expounded by the Ash'ariyyah. They are also known as 

Ahl al-Sunnah wa-l-Jamä'ah as most of the Shäfi`ün and Mälikün are followers 

of Abü al-Hasan al-Ash`ar7 and most of the followers of Abü Mansur al-Mätrid7 follow 

Abü Hanifah. 67 
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SECTION TWO. 

TAWHID AND SHIRK. (Monotheism and Polytheism). 

Islam is basically a religious understanding of the world and human life as a whole, 

based on the concept of the absolute unity of God (TawhYd). The Islamic sense of the 

world and human life is inextricably tied to and defined by this most crucial concept. 

Hence an understanding of the Islamic religion is inevitably tied to an understanding of 

the concept of Tawhid. 68 Islamic doctrine is grounded in the very concept of 

Tawhid, 'the affirmation of the Divine Unity'. This affirmation is therefore the 

primary and crucial axis of the religion. 69 

2.2.1. The Eternity of God. 

The Qur'an declares in Tä-hä: 98 that "the God of you all is Allah: 

there is no god but He: all things He comprehends in His Knowledge". 

Almighty Allah explains clearly that He created the universe and human life. 

He created men in the best of moulds and made their sustenance and subsistence 

dependent upon Him. Reciprocal requirement from man is `Ibadah , the meaning of 

which is; 

(i) To become an obedient servant of the Rabb (Allah). 

(ii) To surrender oneself to Allah not only in prayer but also in obedience to Him. 

Commenting on the meaning of the äyah "If there were, in the heavens 

and the earth, other gods besides Alläh, there would have been 
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confusion in both! " 70 A. Y. `Ali states the following: "Like those in the Greek 

pantheon, who quarrelled, fought and slandered each other and made their Olympus a 

perfect bear garden! "71 Hence your Lord is the A1läh alone. There is no deity besides 

Him. So worship Him alone, and seek help from Him alone. He alone is the Provider, 

the Cherisher, the Sovereign, the Judge, Who punishes the sinner and gives reward to 

the righteous. Only such a Being can be the Controller and the Governor of the 

universe, therefore accept Him as the One and only Supreme Being, as your Lord and 

Deity (Iläh). Do not associate any other power with His Deity and Lordship, since He 

the Lord Himself does not confer any other partnership in His Office, Attributes, 

Actions and Rights, and there must not exist any partnership. 72 

Allah has affirmed for Himself the right that no one of His creation shall be 

associated with Him in His worship. All the prophets and messengers have called upon 

their people to worship Allah alone. Allah is One, Single, Separate and with no 

associates. No prophet has authority to associate himself with His Divinity, and no 

Nimrod or Pharaoh, Chosroes, Caesar or Maharaja has the power to claim a share in 

His Sovereignty and Providence and declare "I am your god, the most high". 73 From a 

Muslim. philosophical point of view, as nothing exists without a cause, it must be 

assumed that there is a Being, the first cause of all things, existing of necessity and self 

sufficing. This Being must be one and one only. This unity is said to be either Tawhid 

al-Rubnbiyyah or Tawhid al-Ul5hiyyah. 74 

2.2.2. The Meaning of Tawhid and Shirk. 

The Arabic term Ahad, as used in Sürah: 112, refers to the unity of Alläh in a more 

precise way than the much more frequently used term Wähid which means One. Ahad 

has the added connotations of absoluteness and continuous Unity and the absence of 
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equals. 75 Ahad is one of the names of Allah and the word Tawhid is the verbal 

noun of the second form of the root /w-4-d/ which conveys the meaning of unity or 

the conferring of unity. 76 The opposite of Tawhid is Shirk, the act of associating 

others with Allah in His divinity. The Qur'änic injunction against Shirk is explicit 

and strong as is evident from ayah 31: 13: "0 my son! join not in worship 

(others) with Allah: for false worship is indeed the highest wrong- 

doing. " There can never be any question of a partnership in His Lordship, for Allah 

is beyond the association of other gods and idols. 77 

2.2.3. Discussion of the Divine Deity. 

"The Qur'an includes a total injunction against the use of the word ilah for 

any other than A11ah, in plural, or feminine form or sense. The Qur'an avoids using 

the term al-ilah, i. e., the God, because of the sense of the multiplicity of gods 

inherent in this term. Were God to use it for Himself it would affirm polytheism, and 

hence his use of number/negation in connection with the term in question to indicate 

and leave us in no doubt that He is the only one of His Kind. He does not particularise 

Ilah or Allah with the definite article al-. 'In contrast, the Qur'an uses al- with other 

names e. g. al-Hakim / al-Hakimin, al-Raziq / al-Razigin'. "7 8 

The word Allah was known to the Arabs and other Semites in pre-Islamic 

times ('Abd Allah, for instance, was a common name), 79 and was not unconnected 

with ancient monotheistic traditions referred to in the Qur'anic scriptures (cf., for 

example, the references of the Qur'an to Ibrahim and the religious tradition he was 

sent to preach to his nation). Even Polytheists, it should be added in this respect, did 

not use it for other than Allah. 
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The fundamental essence of Tawhid (Islamic Monotheism) resides in four 

brief lines of the Sürat al-Ikhlas: "Say: He is Allah the One and only God, the 

Eternal, the Absolute. He begot none, nor was He begotten. And there is none like 

Him. "80 

The nature of Tawhid is spelt out at length in many other places in the Qur'än 

and Hadith but they all consistently and repeatedly return to the four verses just 

quoted. Although they are simple, they are impregnated with a unique and a 

comprehensive meaning and conception of Al1äh. All the worldly ideas about the 

nature of God have, more or less, been developed on the basis of this Sürah. A full 

understanding of the complexities of human life and the workings of the universe 

would only be possible if a person grasped the full meaning of the doctrine inherent in 

these four verses, realised its significance, reposed true belief in it, accepted and 

followed it in spirit and letter. Such an assertion of His Oneness constitutes Tawhid 

and is the highest form of Islamic belief, and the shielding of it from all admixture and 

corrupting influences is the supreme task of believers. 81 It means that there is 

absolutely no being worthy to be worshipped other than A115h, and that it is only to 

Him that heads should bow in submission and adoration. 82 

2.2.4. The Doctrine of God in Isläm. 

Muhammad not only presented the pure and lucid concept of Tawhid to his 

people but provided strong and irrefutable arguments in its support. He demonstrated to 

them from their past history that all the Prophets sent prior to him had confirmed what 

he was preaching, and that the faith (Iman) that he was preaching was no different 

from that of Adam, of Müsa and `Isa and of all the prophets of Allah (may Allah's 

blessings be with them). The Prophet called man to accept the Unity of God 
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(Tawhid). The Qur'änic reminder "that there is no deity but Alläh" leaves no room 

for doubt or speculation as to the incontrovertible truth that there is no ilah other than 

the one great being known by the name of Alläh. 83 

From the Qur'anic perspective, then, it is clear that: 

(i) Allah is the only Being possessing all powers; 

(ii) All are in need of His favour, and 

(iii) All are obliged to solicit His help. He is concealed from our senses, and our 

intellect fails to perceive what He is. 84 

Tawhid is the core of the Islamic creed and the foundation underlying the way 

this religious tradition conceives of the world and human life. It is this religious 

conception of human life and destiny as shaped by the concept of Tawhid that A11äh's 

prophets (Nnh, Ibrähim, Mnsä, 1Is5 and, ultimately, Muhammad) preached to 

mankind at different periods of human history. It was also the same conception that, in 

the beginning come down to Adam. 85 

2.2.5. Tawhid is to Worship Al1äh Alone. 

7: 65, And unto (the tribe of) `Ad (We sent) their brother, 

Hnd. He said: 0 my people! serve Allah. Ye have no other 

God save Him. Will ye not ward off (evil)? 

When Had was sent by God to preach monotheism to his people, the latter, 

much like the rest of other nations of the Arabian peninsula, were pagans and practised 

idol-worship. The three main deities they worshipped at the time were Darran, 

Damar, and Habbä'. Hüd "invited them to confess the unity of God, to worship Him 
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apart from all others, and to cease to opress their people, but they rejected him. "86 Like 

all other Prophets of God, Hüd had to struggle to persuade the people of `Ad to give 

up idolatry and to choose monotheism, the creed of Allah; those amongst his people 

who were fully intoxicated by wealth and power did not accept his invitation or heed 

his calls, on account of which calamities and torment took place. Hüd told them that 

these things had happened because you and your forefathers have considered those 

unintelligent, lifeless things to be deities and gods, for whose worship neither an 

intellectual proof nor a traditional proof at hand. Even so you have become so firm in 

your worship of them that in their support you are fighting with me" 87 

7: 70, They said: Hast come unto us that we should serve 

Allah alone, and forsake what our fathers worshipped? Then 

bring upon us that wherewith thou threatenest us if thou art 

of the truthful. 

This verse tells us about the rebellious behaviour of the people of the `Ad who 

stubbornly refused to heed Hüd's call to them to submit to God's will and creed. They 

refused to give up idol worship, abandon the religion of their forefathers and accept the 

worship A11äh alone. As a consequence of their refusal to submit to A115h's creed, 

they became deserving of His wrath and anger, as the äyah, Qäla qad waqa'a 

`alaykunz indicates. 88 

7: 59, We sent Nnh (of old) unto his people, and he said: "0 

my people! serve Alläh. Ye have no other God save Him. 

Lo! I fear for you the retribution of an Awful Day. 
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The people of the Prophet Nüh were obviously practitioners of paganism and 

idolatry. Nüh, as is apparent from the words of the above quoted äyah, invited them to 

abandon these practices and reserve their worship for no one but A11äh. Three 

significant points bearing on the Islamic conception of worship are clear from this 

äyah: 

(i) The first sentence is a clear invitation to worship A11äh alone, the very basic 

foundation of Din. 

(ii) The second part of the äyah is an instruction to abstain from disbelief and 

polytheism, which were rife in that nation at that time. 

(iii) The last part of the äyah is a clear warning of the danger incurred as a result of 

a failure to heed the call for monotheism. 89 

7: 73, And to (the tribe of) Thamnd (We sent) their brother 

Salih. He said: 0 my people! serve Allah. Ye have no other 

God save Him. A wonder from your Lord hath come unto 

you. 

The Prophet Sälih also called upon his people to accept the Unity of God and 

to worship Him. In doing so, he followed the course of earlier prophets, from Adam 

onwards, 90 in his preaching. He invited his people to "believe in Alläh, for He is your 

Cherisher, Creator and Master. 0 my people , you have no god but Him. "9 I 

Highlighting the monotheistic tradition that all prophets adhered to in their preaching, 

the Qur'än says: "And verily We have raised in every nation a messenger, 

(proclaiming): Serve Alläh and shun false gods. Then some of them 

(there were) whom Alläh guided, and some of them (there were ) upon 

whom error had just hold. Do but travel in the land and see the nature of 

the consequence for the deniers! ', 92 
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7: 85, And unto Madyan (We sent) their brother, Shu`ayb. 

He said: 0 my people! serve Allah. Ye have no other God 

save Him. Lo! a clear proof hath come unto you from your 

Lord. 

Shu'ayb's mission was to one of the settled towns of the Madiyanites. His 

prophetic mission had three main objectives. The first was to convince his people to 

serve Allah alone, to recognise or accept no deity beside Him and to worship no one 

but Him. This call is the basis of all beliefs, deeds and actions. The ayah also includes 

a warning against worshipping idols and ignoring Allah's essence, His attributes, and 

His rights. 93 

2.2.6. The Various Forms of Shirk (Polytheism). 

Three forms of Shirk are mentioned in Sürat Al `Imrän: 63, "That we 

worship none but Alläh, that we associate no partners with Him and that 

some of us shall not take others for lords besides Alläh". 

(I) The worshipping of anything besides AIM, such as stones, idols, trees, 

animals, tombs, heavenly bodies, forces of nature, or human beings who are supposed 

to be demi-gods or gods or incarnation of God, or sons or daughters of God. 

(ii) The association of other things with God, since this association would amount 

to the claim that other beings and things possess the same attributes as the Divine 

Being. 

(iii) The adoption of others as one's lords. 94 

85 



Chapter Two. Alläh, al-Asmä' al-Husnä, Tawhid and Shirk. 

A further form of Shirk is identified by äyah 25: 43, namely the following of one's 

own desire, 

(iv) "Hast thou seen him who chooseth for his god his own lust? 

wouldst thou then be guardian over him? " Here, blindly following one's own 

lust, passion or desire is also deemed Shirk, the reason being that the Unity of God is 

not merely a dogma to be believed in but has a deep underlying signifcance. 95 

2.2.7. The Identity of the Polytheists. 

7: 30, A party hath He led aright, while error hath just hold 

over (another) party, for lo! they choose the devils for 

protecting friends instead of Allah and deem that they are 

rightly guided. 

This äyah is directed at those who choose the 'devils' as their protectors and 

think they have made the right choice. In the view of some people "Alläh will not 

punish a person for an act of disobedience or an error in belief, except if he commits it 

after being received knowledge of what is right for him, and then commits them in 

deliberate defiance of Him. Ibn Janr observes, "that the presumption and conception of 

those people is incorrect". He further states that: "If it were so, there would be no 

difference between the party of error and the party of right-guidance, even though 

A115h has distinguished between their names and decrees" 96 

From the scriptural point of view, those who have adopted others than Alläh 

alone as their protectors have in so doing desisted from the way of justice and goodness 

(Ihsän). To those who perpetrated Polytheism, Alläh has commanded His messenger 

to notify them that the only way acceptable and worthy of Him is Monotheism and 

purity. 97 Their identity as mushrikin is the consequence of their being polytheists 
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and their decision to submit to the will of others than Allah. This does not mean that 

they have believed in Allah and have associated Shaytan with Him, but that they 

have worshipped Allah and have served Shaytan beside Him. For that reason they 

have become polytheists. 98 Their error results from having lost their way and made a 

deliberate choice that is inconsistent with the doctrine of God. 99 

2.2.7.1. Assigning Partners to Him is Forbidden. 

7: 33, Say: My Lord forbiddeth only indecencies such of 

them as are apparent and such as are within, and sin and 

wrongful oppression, and that ye associate with Allah, that 

for which no warrant hath been revealed, and that ye tell 

concerning Allah that which ye know not. 

AI-Baydäwl states in connection with this äyah that "if there is no scriptural 

evidence for such a thing as polytheism then it is definitely proscribed. " 100 Alläh, in 

His Glory and Sublimity of Magnificence, is beyond the association of others with His 

Lordship. 101 

2.2.7.2. Partial Punishment of Sins in this World. 

7: 152, Lo! those who chose the calf (for worship), terror 

from their Lord and humiliation will come upon them in the 

life of the world. Thus do We requite those who invent a 

lie. 
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In connection with the condition of Samiri and his followers it is said that 

when they declined to firmly repent their worshipping of the calf, Allah debased them 

and made them wretched in this world. Moses ordered his ostracism from the people as 

a punishment for his Shirk. The joining of others and other things with Allah is an 

abominable sin which is unforgivable. 102 

2.2.7.3. Blind Following of One's Forefathers is Inexcusable. 

7: 173, Or lest you should say: (It is) only that our fathers 

ascribed partners to Allah of old and we were (their) seed, 

after them. Wilt Thou destroy us on account of that which 

those who follow falsehood did? 

This äyah and 7: 172 in particular are a clear rejection of some of the reasons 

some may give for not submitting to the will of A11äh and heeding the preaching of His 

prophets. This is a denunciation of the claim of those who might say on the Day of 

Resurrection that they had no knowledge of God's creed and that they were only 

following what their forefathers believed in. There is no excuse for the erroneous 

behaviour and actions if the proofs are at hand and persons have the capacity to gain the 

knowledge of the proofs of the Unity of God. 103 

2.2.8. The Veracity of the Prophet. 

To associate others with A115h is the basis of all mischief and villainy in the 

world. Shirk, then, is to adopt ideas, accept beliefs, assume manners and 

concomitantly perform deeds that are not in conformity with the monotheism of the 

Islamic creed. The presence of Shirk is not a source of good and virtue within a 

88 



Chapter Two. A11äh, al-Asmä' al-Husnä, Tawhid and Shirk. 

community of people, rather of evil and mischief. It is for this very reason that God 

sent the various prophets to preach the Unity of God and to instruct people against 

assigning other partners to Him. This is the particular distinction forms an essential part 

of the mission of any prophet. 104 

The Qur'5n says; "And We sent no messenger before thee but We 

inspired him (saying): There is no God save Me (Alläh), so worship 

Me. 105 In another place it says; "And they have been commanded no more 

than this: to worship Alläh, offering Him sincere devotion, being true 

(in faith): to establish regular prayers; and to practice regular charity; 

and that is the religion right and straight. " 106 

2.2.9. Rejection of Polytheism and Idolatry. 

The äyähs quoted below give different reasons for the rejection of polytheism 

and the idolatry of polytheists. 

7: 191-198, Attribute they as partners to Allah those who 

created naught, but are themselves created. And cannot give 

them help, nor can they help themselves. And if you call them 

to the guidance, they will not follow you. Whether ye call 

them or are silent is all one to them. Lo! those on whom you 

call besides Allah are slaves like unto you. Call on them now, 

and let them answer you, if ye are truthful. Have they feet 

wherewith they walk, or have they hands wherewith they hold, 

or have they eyes wherewith they see, or have they ears 

wherewith they hear? Say: call upon your (so called) partners 
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(of Allah), and then contrive against me, spare me not! Lo! 

my Protecting friend is Alläh Who revealeth the scripture. He 

be friendeth the righteous. They on whom ye call beside Him 

have no power to help you, nor can they help themselves. And 

if ye (Muslims) call them to the guidance they hear not; and 

thou (Muhammad) seest them looking toward thee, but they see 

not. 

Most of the scholars of and commentators on the Qur'an are agreed on the 

point that äyah 190 implies and refers to mankind in general. From the point of view 

of this äyah, any attempt to affix Allah's attributes to anyone but Him is contrary to 

reason. Any negation of the qualities of perfection is a form of Shirk. A11äh should 

therefore be free from such connections and associations, for He is the Most High, the 

Supreme. For further elucidation the äyah continues: 

(i) That A115h is the only Creator and Helper of all mankind. Indeed, the pure 

creed is worthy of the Creator but not the creatures. Because all others are creatures 

themselves, they can not by virtue of that create any other thing. They can not help 

themselves, nor can they help others. Consequently to associate such things with the 

Divinity of Alläh will be anything but a wise act. 107 

(ii) The condition of those whom you worship besides A115h is that they 

themselves, like anything else God created, are creatures. They are Alläh's servants, 

slaves, and are dependent on His Will. These creatures are all equally in need of His 

mercy and help and as such cannot be themselves the lords/deities of others. 
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(iii) Idols and statues are in fact more dependent on God's creatures that the other 

way around. God's human creation has been blessed with hands, feet, ears, and eyes, 

but these idols and statues are deprived of these. They are therefore are of a lower 

status than any human being. There is no wisdom, then, in serving those who are 

meaner/lower than oneself. 108 

Here three sources of idol worship are mentioned, namely idols, pictures and 

symbols. In these äyähs only idols, which are served by the polytheists, who worship 

them and make offerings to them, are criticised. The Qur'än strongly rejects all these 

forms of worship. 109 

2.2.9.1. External and Internal Idolatry. 

Idolatry has really two forms: 

(1) Those entities (not necessorily depicted) which are set up as rivals to Allah by 

the idolaters and which are regarded as deities other than Alläh. 

(ii) Those idols made of gold, silver and precious stones, and carved in different 

shapes, which the idolaters put up as the embodiment of these entities. 110 

These material representations are set up on the assumption that spirits inhabit them, 

and that the worship of them is the medium of serving these spirits. The practitioners of 

idolatry present this theory in support of their practices. ) ll Not only do they worship 

them, but they also submit presents and make sacrifices to them. The Qur'än, as is 

clear from the äyähs quoted above, rejects all aspects, forms and manifestations of 

idolatry. 112 
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The Prophet Muhammad, like all other guided prophets before him, challenged these 

false deities and proved their falsity. To do this he challenged people's false gods to 

harm him, reminding them that Allah alone was his and the righteous' Supporter, Ally 

and Protector, and that He alone could guide men to the right path, and guards them 

against the assaults of evil. 113 

When we look into the matter carefully, we will see that the countless visible 

creatures, like men, birds and animals as well as the invisible ones, like angels and 

jinns, that inhabit the world, as well as the love and aspirations found at the depths of 

our being, all converge at one point and all revert to one source which is God. The 

Qur'an says in this regard: "And in the earth are portents for those whose faith is sure. 

And (also) in yourselves. Can ye then not see? And in the heaven is your providence 

and that which you are promised". 114 These äyahs indicate that in both the heavens 

and the earth are signs and evidence of Allah (the Creator) in the very nature of man. 

The reality and very essence of the universe is a testament to God, His Will. and 

Omnipresence. 

The Qur'än repeatedly warns us against the possibility that evil may overtake 

us on account of the polytheistic tendencies that may be lurking in our minds. Though 

we have to live in the world by our own efforts, we still unwisely look to others as 

räziq, and take them for rulers of our destinies. And worst of all we pay to various 

fellow creatures the same homage that should be reserved for our Lord. We make them 

the object of adoration. Sometimes we are driven to believe in unseen agencies besides 

God. This destroys our belief in the Unity of Alläh, and kills in us the spirit of self- 

reliance and independence. We have therefore, been asked to take refuge in the Lord 

and worship the Deity which is the central figure of Islam. The Qur'än leaves us in no 
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doubt that A11äh and He alone is worthy of our worship, submission and total 

obedience. This is most clear from the following äyähs from Sürat al-A`räf. 

äyah 87 wa Huwa Khayru-al-Häkimin (He is the best to decide), 

äyah 89 wa Anta Khayru-al-Fätihin (For thou art the best to decide), 

äyah 151 wa Anta Arhanzu al-Rdlhimin (For thou art the Most Merciful of 

those who show mercy), and 

äyah 155 wa Anta Khayru al-Ghäfirin (For thou art the best of those 

who forgive). 

And also in some other Sürahs: Ahkamu al-Häkimin, Ni'ma al-Wakil, Alisanu 

al-Khäligin and Arhamu al-Riilzimin etc. 

The following are some notable English translations of the above äyähs: 

7: 87, (i) For He is the best Judge. (H. G. Sarwar) 

(ii) He is the best of Judges. (M. Muhammad `Ali) 

(iii) He is the best of all who deal in Judgement. (M. M. Pickthall) 

(iv) For He is the best to decide. (A. Y. `Ali) 

(v) He is the best of those who judge. (Bell) 

(vi) He is the best judge. (G. Sale) 

7: 89, (i) For Thou art the best of those who decide. (IH. G. Sarwar) 

(ii) You are the best of judges. (M. M. `Ali) 

(iii) for Thou art the best of those who make decision. (M. M. Pickthall) 

(iv) For Thou art the best to decide. (A. Y. `Ali) 

(v) Thou art the best of those who give issues. (Bell) 

(vi) for thou art the best judge. (G. Sale) 
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7: 151, (i) For thou art the most Merciful of those who show mercy. (H. G. Sarwar) 

(ii) for of all those that show mercy, You are the most merciful. (M. M. `Ali) 

(iii) Thou the Most Merciful of all who show mercy. (M. M. Pickthall) 

(iv) For Thou art the Most Merciful of those who show mercy. (A. Y. `Ali) 

(v) for thou art the most merciful of those who show mercy. (Bell) 

(vi) for thou art the most merciful of those who exercise mercy. (G. Sale) 

7: 155, (i) For Thou art the best of those who forgive. (H. G. Sarwar) 

(ii) You are the noblest of those who forgive. (M. M. `Ali) 

(iii) Thou, the Best of all who show forgiveness. (M. M. Pickthall) 

(iv) for Thou art the best of those who forgive. (A. Y. `Ali) 

(v) Thou art the best of those who forgive. (Bell) 

(vi) for thou art the best of those who forgive. (G. Sale) 
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2.2.10. Conclusion. 

Our discussion of the Dhat and 5ifät of Allah comes to the conclusion that 

Allah should have ascribed to Him those attributes, which are associated with His 

Godhead, Inimitability and Uniqueness. No attribute that ranks the Creator with the 

creation should be imputed to Him. Allah enjoins the righteous to invoke repeatedly 

His sacred names and commands them through the divine scriptures to remember Him 

at all times. He forbids them to pervert His names. Perversity in this connection can be 

of three types. 

(i) Application of the Holy Names of A115h to others. 

(ii) Imputing to Him the names of defective attributes. 

(iii) To establish names for A115h which are either not affirmed by divine law or 

whose meanings are not known. 

The Tawlid, 'the affirmation of the Divine Unity', is the very axis of the 

Islamic religion. The 'testimony' (Shahadah) that 'there is no god but Allah' (la 

ilaha ill-Allah), 'defines' the Divine Unity as distinct from all things and beyond all 

similitude. This testimony of His Uniqueness constitutes the very foundation of the 

religion, for it is not only a principle that prevents a Muslim from submitting to anyone 

but God, but is also the perspective on the universe as a whole, namely that diverse and 

complex as the world and human life may be, there is nevertheless only one Creator, 

Allah. Taw4id (Monotheism) is the only way to unite and unify mankind, for this 

concept demands the total effacement of all distinctions of colour, language, race or 

nationality. It, in other words, terminates racial and all forms and aspects of 

discrimination and establishes reciprocal uniqueness. 
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CREATION: THE ISLAMIC CONCEPTION. 

3.1. Introduction. 

This chapter discusses the view of the creation of the heavens and the earth, the 

creation of Adam and Hawä (Eve), and other related matters that emerge from the 

Islamic scriptures. In particular, an attempt will be made to bring together and elaborate 

on the elements of the Qur'änic story relating to these issues. It will be shown that the 

various strands and components of this story are not grouped together or concentrated 

in one single Snrah, but rather spread or distributed over many other Snrähs. This 

chapter will also be concerned with the prolifically detailed Qur'änic narratives that 

constitute the scriptural replies to the objections, doubts, arguments, and disruptive 

devices of the Quraysh tribe. It will also be shown that the story of Adam and Hawä 

embodies and/or captures the very essence of the overarching philosophy propounded 

and explicated, consistently and explicitly, throughout the holy text. 

As a background to the discussion of these questions, we will begin with a few 

words on the concept of creation as understood within the Islamic scriptures and the 

semantics of the terminology employed in connection with such a concept. 

3.2.1. Creation: The Scriptural Conception. 

Alläh, according to the Islamic scriptures, is the Khäliq (Creator) and 

Khalläq (The supreme Creator): "He is A115h, the Creator, the Originator, 
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the Fashioner" (al-Hashr: 24); and "Is not He Who created the heavens and 

the earth able to create the like thereof? Yea, indeed! for He is the 

Creator Supreme, of skill and knowledge (infinite)! " (Yasin: 81). Alläh, the 

Almighty and all-Gracious, is the source of all things living or otherwise. This attribute 

can not on any account and under any circumstances be ascribed to other than Allah. ' 

Al-Azhari observes that it is Allah who brought into being all the things that 

did not exist before. Khalq (creation), in common usage, means 'fashioning a thing in 

a pattern with no precedent or creating something that did not exist before'. Everything 

Allah has created is either of a unique and unprecedented pattern or did not precede 

His creation. He is, hence, the true and unprecedented Originator: The Qur'an claims 

"His verily is all creation and commandment. Blessed be Allah, the Lord 

of the worlds! " (ayah: 54. al-A`räf). 

According to Abü Bakr al-Anbäri, khalq (creation) has two meanings. The first 

is that of creating something original and the second is that of assessment. In the 

opinion of some scholars, Khalq is simultaneously the source and consequence of 

creation. 2 

3.2.2. On Some Connotations of the Word Khalq. 

The word Khalq in the ayah " Wa laqad khalaq-näkum thumma 

sawwarnökum " (It is We Who created you and gave you shape) means "to make a 

sketch of a thing". This word is used in the Qur'an both on its own and sometimes in 

combination with such other related words as Bar' (origin), Taswiyah (dressing), 

Tarkib (installing), and Taswir (fashioning) etc. When used on its own, it refers to 

all matters relevant to the concept of creation. On the other hand, when used with other 
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related words, it refers to other matters associated with the notion of creation, as in the 

äyah quoted above, where sawwarnäkum is used after kalaq-näkum. In this 

äyah, the two words Khalq and Taswir define and refer to the initial and utmost 

limits of creation: the preliminary stage of every creature is its composition and the last 

and ultimate step is its fashioning. 3 

3.3.1. Some Semantic Aspects of the Terms al-Samä' (the 

heaven) and al-Ard (the earth). 

According to A1-Zajjaj, the term Samä', in its common usage, refers to 

anything that is raised high above the ground level. This word is derived from the 

verbal form Samd (perfective) (cf. yasmii (imperfective)) and is generally 

regarded, on evidence of its plural forms Samd'atin or Samäwät, as a feminine 

form. 4 

The generic Arabic word Ard might mean either `globe', `universe' and 

`world' or a (geographical) area, locality, or place, whether inhabited or otherwise. Al- 

Jawhari and Abü al-Khitäb have both been reported as saying that Arqun and Arädun 

should be viewed in the same way as Ahlun and Ahälun. The plural of Ard, a 

feminine form, is Arad5t. According to some scholars, Ard is the lowest part of a 

camel or any other living creature. Other definitions of Ard have also been reported in 

the literature but we will contend ourselves with presenting just a few of them here. For 

instance, in Bair shadid al-arc, it implies "of a strong build'; in Ardu al-Insän, it 

refers to "a person's knees and anything from the knees down"; and in Ardu al-na`1, 

it refers to "the sole of the shoe". 5 
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Baldah and bilad both refer to a place or location, either populated or 

otherwise and the plural of either word is buldan. According to some scholars, al- 

balad should be understood as referring to a particular country such as `Iraq and 

Syria, whereas al-baldah should be taken as referring to a specific part of a country, 

e. g. Basra, Damascus, etc. 6 

3.3.2. Creation of the Heavens and the Earth: The Islamic 

Perspective. 

7: 54. Lo! your Lord is A115h Who created the heavens and 

the earth in six Days. 

Many other ayahs outlining and exemplifying the wonders of Allah's Material 

Creation exist besides this verse and they all impress on us one basic `incontrovertible' 

and `uncontroversial' truth, namely that Allah is the sole Creator of the heavens and 

the earth, as well as highlight the miraculous nature of such a creation, accomplished by 

Allah in a short period of six days. 

Ibn Kathir lists Sunday, Monday, Tuesday, Wednesday, Thursday, and Friday 

as the days on which Alläh created the universe and what exists on it and Saturday as 

the day on which nothing was created, as can be inferred from the Hebrew word 

Sabbath, meaning "cut off". 7 According to Ibn `Abbäs, Alläh created the heavens 

and the earth on a Saturday, the mountains on a Sunday, the trees on a Monday, the 

vines on a Tuesday, darkness and light on a Wednesday, and animals on a Thursday. 

On a Friday, finally, He created Adam. 
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Ibn Hanbal transmits a Hadith from Abü Hurayrah whereby the Holy Prophet 

held his (that is, Abü Hurayrah's) hand and said, "A11äh created clay on a Saturday, 

the mountains on a Sunday, the trees on a Monday. He created evil on a Tuesday, the 

light on a Wednesday and scattered beasts therein on a Thursday. He created Adam 

after `Asr time on a Friday. "8 The certainty of this Hadith and similar narratives in 

which the six days of creation have been specified has, however, been questioned by 

some scholars, such al-Bukhäri. Their critical examinations take issue with the accuracy 

of the narratives taken from the Isrä'iliyyät, in which Abü Hurayrah followed Ka'b 

ibn al-Ahbär. 9 

Learned Muslim authors differ, in particular, about the first day of creation. 

According to Mujähid, the first day was Sunday and the last day was Friday, whereas 

others assume that the last day was a Monday. '° There are also differences among 

Muslim authorities concerning the very first thing that God created. 

In his Tafsir, al-Tabari cites a tradition attributed to some of the Prophet's 

companions which recounts that the first thing Allah created was water, on which He 

then founded His Throne. '' The Qur'an confirms in äyah 11: 7, wa kana 

`arshuhic `ala al-mä' (and His Throne was upon the water). When God wanted to 

create other creatures, He produced smoke out of the water which rose up (Samä) 

high, making up the heaven (al-Samä'). He then dried up the water, creating thereby 

an earth, which He then split up into 'seven earths', created on a Sunday and a 

Monday. I la Regarding dukhan (smoke) the Qur'an states in äyah 41: 11, "Then 

turn He to the heaven when it was smoke, and said unto it and unto the 

earth: Come both of you, willingly or loth. They said: We come , 

obedient. " On the other hand, a tradition attributed to Ibn `Abbas transmits that the 

first thing God created was the pen, ' lb about which the Qur'an emphasises in äyah 
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68: 1-2, "Nün. By the pen and that which they write (therewith), Thou art 

not, for thy Lord's favour unto thee, a madman. " Alldh then asked it to 

write, and when the pen inquired as to what to write, God answered, al-Qadr 

(destiny/ fate). And then the pen wrote down what was foreordained from that Day till 

the Hour of Resurrection. ' lc 

According to a tradition of Ibn `Abbäs, the earth stands on a fish, the fish is in 

water, the water is on the surface of a rock, the rock rests on an archangel, who in his 

turn is supported by another rock that swings in the wind. God created the mountains, 

the trees and sustenance for His creatures on Tuesday and Wednesday. On Thursday 

and Friday, God split the heaven into seven heavens and populated each heaven with its 

angels and other creations such as seas and mountains. He then embellished the lower 

heaven with stars. Having finished His creation, He sat upon the Throne. 12 

According to al-Tabari, `Abd Allah ibn Salam claims that God finished creation 

in the last hour of the Friday and thus created Adam in haste during that final hour. 

When Resurrection Day comes, it will be during the final hour of a Friday. 13 

Ibn al-Athir al-Jazar narrated a report from Ibn `Abbas, which is in turn 

transmitted by `Ali ibn Abi Ta1ha. The latter narrates that Ibn `Abbas said: verily, Allah 

has created the earth with vehemence, but expanded it only after He willed the creation 

of the heavens and made them seven heavens and after that He spread the earth. 14 The 

Qur'an states in this regard: 79: 30, "Wa al-arda ba'da dhälika dahähä " (And 

after that He expanded the earth). 
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3.3.3. Were the Days of Creation Worldly or Heavenly? 

Scholars differ about the nature of the days of creation, and, specifically, with 

regard to whether these days were worldly or heavenly days. Ibn al-Athir observes that 

the scriptural narratives relating to Allah's creation of the earth on such or such a day 

and the heavens on such and such day are indeed metaphorical (grounded in majaz) 

since there were no days and nights at the time of their creation and because the days 

are measured in terms of the time extending between sunrise and sunset and nights in 

terms of the time extending between the setting and rising of the sun. To the extent that 

there were no heavens and no sun then, these narratives only mean that He created all 

things within the limits and the extent of a day. 15 A similar metaphorical use of 

different times of the day is employed elsewhere in the Qur'an: 19: 62 "wa lahum 

rizquhum Jhd bukratan wa `ashiyyd " (and they will have therein their 

sustenance, morning and evening) not withstanding the fact that there is no 

morning and evening in Paradise. 

Al-Tabari argues that these were heavenly days. al-Qurtubi observes that a day 

extends from sunrise to sunset, but if there was no sun there would have been no days. 

al-Qashiri also states that these six days were heavenly days and that every day was 

equivalent to one thousand years given the magnificence of the creation of the heavens 

and the earth. In the opinion of Mujahid and others, the first day of creation was a 

Sunday and the last of these six days was a Friday. 16 He further adds that though 

Allah is capable of creating the totality of the universe in an instant, as per the Qur'an: 

When he decreed a thing, he saith unto it only: Be! and it is (2: 117 and 

3: 47), He nevertheless elected to do so in six days, with a view to instructing his 

servants in the need for leniency and stability in all matters and revealing His Power to 

his angels in a gradual manner. 
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(i) According to some other scholars, A115h had created the angels prior to 

creating the heavens and the earth, and 

(ii) created everything in six days, since everything lives and dies at an 

appointed time. 17 

The Qur'an says, 21: 30, fa fataq-nä-humä (then We clove them 

asunder). al-Baydawi interprets this to mean that the heavens were in fact one and 

united and then Allah split them open to create variation and differentiation; or that the 

heavens were united together, then were split into different pieces, becoming 

firmaments; and the earth was one, then fashioned into strata and regions on account of 

discrepancies in conditions and circumstances. 18 Ibn Abi Najih reported from Mujahid 

they claim that there were six strata in the earth, and ours is that regarded as the seventh 

one. That is, there are six strata in the heavens and the one containing us is the seventh 

one. The earth and the heavens were not contingent. In al-Tabari's view, both the 

words sittah (six) and ma`aha (with it) are clearly taken from manuscript. 19 It is 

transmitted from al-Sudi that the heavens were initially united together and then were 

subsequently split open, and made seven heavens in two days, Thursday and Friday. It 

is called Friday (day of joining in Arabic) because on that day the creation of the 

heavens and the earth was joined. 20 

Ibn `Abbas argues that when God wished to create the earth He ordered the 

winds all together to whirl round, and they did so till the waters were agitated; the 

waves whirled round beating against each other and continued to do so until some froth 

had formed, first as a skin, then as a hill; the froth waxed while the water receded by 

Allah's Power. The water surrounded the land and it was like a round object resting in 

the water; He then split it up into seven strata just as there are seven strata in the 

heavens. Each two strata are separated by a five hundred years travelling distance. The 
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name of the first stratum of the earth is Adima, the second Basita, the third Thagila, 

the fourth Batiha, the fifth Hinä, the sixth Masika, and the seventh Tharay. 21 

The days of creation do not mean or imply our worldly days of twenty-four 

hours, but, on the contrary, are heavenly days. All the schemes of Allah have been 

implemented on account of His Own Will and have been maintained as He desired. As 

is elucidated in the Qur'an, each day is equivalent to as much as either a thousand 

years or fifty thousand years. Thus, the six days mean six eras. Creation of the world 

in six eras is mentioned in both the Tawrah and the Qur'an. Instead of taking six 

days or six eras, Almighty Allah could have created the whole universe by saying 

Kun in a split second. 22 That this is so is clear from the Qur'an: "verily when He 

intends a thing, His command is, Be, and it is! " 23 Though this miraculous 

feat was not improbable for His Will, His divine wisdom is such that He willed the 

creation of such a universe in six eras. 

5yah: 57. And He it is Who sendeth the winds as tidings 

heralding His Mercy, till, when they bear a cloud heavy 

(with rain), We lead it to a dead land, and then cause water 

to descend thereon and thereby bring forth fruits of every 

kind. Thus bring We forth the dead. Haply ye may 

remember. 

In äyah: 58 of the same Sürah the Qur'än says; As for the good 

land, its vegetation cometh forth by the permission of its 

Lord; while as for that which is bad, only evil cometh forth 

(from it). Thus do We explain the signs for those who are 

grateful. 
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These two Qur'änic äyahs outline how the fate and conditions of the earth are 

at the mercy of Allah and His Will. They, by implication, draw man's attention to the 

Power, Will and Wisdom of his Creator. These äyahs specify the following: 

(i) when the earth dries up and becomes barren, Allah sends down His mercies 

(in the shape of rain) to revive it and restore it to its benign condition. 

(ii) that the fertile and productive (Tayyib) parts of earth, teeming with 

vegetation and yielding fruits of all kind and benefiting His creation, are by the 

command of Allah. 

(iii) that the barren and and (Khabith) part of earth, harsh and growing no 

plants, is also by the command of All5h. 24 

äyah: 96. And if the people of the townships had believed 

and kept from evil, surely We should have opened for them 

blessings from the heavens and from the earth. But (unto 

every messenger) they gave the lie, and so We seized them 

on account of what they used to earn. 

A115h has caused two circumstances to fix the nature of the universe. 

(i) Nominative cause. 

(ii) Materialistic cause. 

The first cause is the heavens whose effects such as heat of sun, coolness, and 

moisture of the moon, the stars and all other heavenly bodies, impinge on the earth. As 

the True Operator, Alläh has entrusted a special effect to the efficacy of the heavens. 

The second cause is the earth and other elements, when these are subject to the effects 

of the heavens. They accept it according to their capacity and substance, causing all 
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vegetables, minerals and animals to come into being. barakat min as-Samä'i wa 

al-Ardi (We would surely have opened for them blessings from above 

and from below). If Allah wills those circumstances favourably, His servants will 

prosper abundantly. And if Allah decides otherwise, His servants will fail to 

prosper. 25 

3.4.1. Angels: A brief Discussion of the Term. 

The word malak (Eng. `angel') is derived from a root meaning `force/strength' 

and it is the singular of malä'ikah and malä'ik. 

Al-Zubaydi states that the form mald'ik (as opposit to malä'ikah) is 

shadhdh (anomalous). According to al-Layth and Ibn Sayyidah, malak is the singular 

of malä'ikah, being the `decreased' form of mal'ak. 26 Some scholars suggest that 

the origin of this word is either the '-1-k root or the 1-'-k root, which connotes 

'message' (or 'mission'). 27 

3.4.2. Existence of Angels. 

Faith is fundamentally grounded in the scriptures and, consequently, in an 

acceptance of the proofs and arguments these scriptures adduce in support of various 

conceptions and philosophies of the world, human life and human creation. 

The Qur'an provides detailed arguments and positive evidence in support of 

the existence of Angels. Thus, to deny their existence would constitute disbelief, and 

disbelief would be a deviation from the right path. The Qur'an states, "And We 

created you, then fashioned you, then told the angels: Fall ye prostrate 

before Adam! And they fell prostrate, all save Iblis, who was not of 

those who make prostration. "28 and it further tells us, "Lo! those who are 
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with thy Lord are not too proud to do Him service, but they praise Him 

and adore Him. "29 With regard to this last verse, commentators are unanimously 

agreed that it is revealed about angels. 

3.4.3. Creation of Angels. 

The Qur'anic scriptures explain in a clear and explicit manner that the angels 

were created before Adam. Allah tells us in this regard: 

Al-Baqarah: 30. And when thy Lord said unto the angels: Lo! I am 

about to place a viceroy in the earth, they said: Wilt Thou place therein 

one who will do harm therein and will shed blood, while we, we hymn 

Thy praise and sanctify Thee? He said: Surely I know that which ye 

know not. Here the viceroy refers to Adam before whom Allah had commanded 

His angels to prostrate. The Qur'an comments in this regard: fa-'idhd sawwaytuhic 

wa nafakhtu fthi min rühi fa-qa`ii lahü sdjidin (so when I have made 

him and have breathed into him of my spirit, bow down in submission 

unto him). 30 

It is clear from the Hadith of `A'ishah that "the angels were created from 

Mir (divine light)". 31 The text fully substantiates the fact that angels are luminous 

creatures, with no materialistic bodies that can be perceived by human senses. They are 

also unlike mankind, in that they neither eat, drink, sleep, nor marry. They are 

immaculate from any sexual impulses, free from sin, and error. They cannot be 

characterised or defined in terms of such human materialistic attributes as masculinity 

and femininity. 
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Angels have the capability of apparition formation, as is apparent from various 

traditions of the Holy Prophet (pbuh). 

(1) Masruq transmitted from `Ä'ishah the following: verily, the Holy Prophet 

saw Jibrä'il in his own shape on two occasions, once near the Sidrat al-Muntahä 

and the second time at the land of fleet cavalary, with six hundred wings that blocked 

up the totality of the horizon. 32 

(2) Verily, the Holy Prophet saw Jibrä'Yl in his original form; he had six 

hundred wings, and every one of them obscured/(obstructed) the horizon, and from his 

wings things of different colours, such as diamonds, rubies and corals were falling 

down. 33 

(3) The Holy Prophet is reported to have stated the following about Jibrä'il: "I 

saw him descending from the sky, his magnificent shape filling up the totality of the 

space intermediate between the heavens and the earth. "34 Generally speaking, such 

attributes of the angels are supported and corroborated by evidence in both the text of 

the Qur'än and sound traditions. 

In the Hadith of the Mi`riij (Ascension), the Holy Prophet said: "then was 

uplifted for me Bayt al-Ma`mür, I asked Jibrä'l about it; he replied, "this is Bayt 

al-Ma`mnr where seventy thousand angels pray every day. "35 This Hadith can be 

taken as evidence to the effect that angels can take any suitable form, depending on their 

duties. 

Each of Allah's angels has been entrusted with a duty. Jibra'zl is responsible 

for revelation; he brought it to Muhammad (pbuh) and to all other prophets before him. 

The Qur'an says, "Say (0 Muhammad, to mankind): Who is an enemy to 

Gabriel! For he it is who hath revealed (this scripture) to thy heart by 

A11ah's leave, confirming that which was (revealed) before it, and a 
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guidance and glad tidings to believers. "36 Mika'il is assigned the duty of 

providing rain which the earth requires to become productive. The Qur'an emphasises 

in this respect: "Who is an enemy to Allah, and His angels and His 

messengers, and Gabriel and Michael! Then lo! Allah (Himself) is an 

enemy to the disbelievers. "3 7 

Ibn `Abbas says that God has placed angels in charge of the rain and they will 

drop it wherever and whenever He instructs them to do so. 

The Qur'an says; He it is who sendeth down water from heaven and 

therewith We bring forth buds of every kind; We bring forth the green 

blade from which We bring forth the thick-clustered grain; and from the 

date-palm, from the pollen thereof, spring pendant bunches; and (We 

bring forth) gardens of grapes, and the olive and the pomegranate, alike 

and unlike. Look upon the fruit thereof, when they bear fruit, and upon 

its ripening. Lo! herein verily are portents for a people who believe. 3 8 

The angel Isri fil is the one God entrusts with blowing the trumpet at the 

appointed time of this world's end and on the day of resurrection. `Izra'Yl is the angel 

Allah appointed with overseeing matters of death. Some of the angels are called 

Kiram al-Katibin and these have been appointed to take care of us and are ever busy 

recording our deeds, whether the latter are good or evil, and whether undertaken during 

day or night. 38a The Qur'an says in this regard: "And verily, over you (are 

appointed angels) to monitor you. Honest and honourable, writing down 

our deeds). "39 These are the angels who bear witness to our worldly deeds. 

One of Alläh's loyal and obedient angels is called Mälik, Khäzin al-Mr 

(guardian of the Hell fire). The Qur'an notes in connection with M51ik: wa nädaw 
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yd Mäliku li-yagdi `alaynd Rabbuk! gala innakum-mäkithün (And they 

cry: 0 Master! Let thy Lord make an end of us. He saith: Lo! here ye 

must remain). 40 

Angels are many and no one knows their number save He Who created them. 

The Qur'än is explicit about this point: wa mä ya'lamu junilda Rabbika illä 

Huwa. (and none can know the forces of thy Lord, except He). 41 In a 

tradition the Holy Prophet has said, "The day Jahannam is brought forth, it will have 

seventy thousand bridles (Zamäm), and holding each bridle will be seventy thousand 

angels". 41a 

Al-Tirmidhi transmits from Abü Hurayrah the report that the Holy Prophet 

declared, in connection with the meaning of the äyah 17: 78, "wa qur'än-al-Fajr: 

inna qur'än al-Fajri Una mashhiidä " (And (the recital of) the Qur'än at 

dawn. Lo! (the recital of) the Qur'än at dawn is ever witnessed), that the 

recital of the Qur'än is witnessed by the angels of night and those of the day. al- 

Tirmidhi considers this Hadith as Hasan $ahºh. 42 

The Qur'än affirms that the angels both bear and surround the `Arsh, 

Alläh's Throne: "Those who bear the Throne, and all who are round about 

it, " 40: 7. With regard to the magnificence of the features of the angels bearing the 

`Arsh, Anas reports the Holy Prophet as having said: "I have been permitted to tell of 

a single angel holding the `Arsh; His feet are on the lower earth, on his horn is `Arsh 

and between his ears and shoulder a bird can flutter seven hundred years". The 

following passage from the Qur'an proves that A115h has accorded them wings 

varying in number and empowering them as He wishes. 43 The Qur'än says: 'Al- 

hamdu Ii Alldhi Fdliri al-samawati wa-l-ardi jd`ilil mald'ikati rusulan 111 

ajnihatin mathnd wa thuldtha wa rubd`a: yazTdu ft al-khalqi nid yashd': 
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inna Alläha `alä kulli shay'in Qadir " (Praise be to Allah, Who created 

the heavens and the earth, Who made the angels messengers with wings, 

two, three, and four (pairs): He adds to creation as He pleases: for 

Allah has power over all things) 35: 1.44 

3.5.1. The Jinn: A Brief Discussion. 

We shall attempt first to explain the meaning of 'Jinn' in order to understand 

the origin of the designation. Numerous examples of the use of this word have been 

presented by scholars in an attempt to determine the origin of the term and define its 

meaning. The Arabic word Janna means 'to cover' and janna-hu al-layl means 'the 

night covered him'. Many derivatives of the root 'J-n-n' , have the implication of 'to 

cover' or 'to conceal'. The expression Janna `alayhi-l-layl, as quoted in a Hadith, 

means 'the night has hidden him'. The Jinn are so designated, because they are 

invisible. The singular of which is jinni as the singular of Ins is insi. 45 Majnnn is 

from the same root and imply the concealment (i. e. absence) of consciousness. The 

Angels, Mankind and Jinn are the three groups that make up A115h's creation. 46 

3.5.2. Existence of Jinn. 

Belief in the existence of Jinn and Shayätin is unique to Islam. A115h 

informs us in the holy Qur'än: 

al-A`räf: 38. He saith: Enter into the Fire among nations of 

the jinn and humankind who passed away before you. Every 

time a nation entereth, it curseth its sister (nation) till, when 

they have all been made to follow one another thither, the 
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last of them saith unto the first of them: Our Lord! these led 

us astray, so give them double torment of the Fire. He saith: 

for each one there is double (torment), but ye know not. 

al-A`räf: 179. Many are the jinns and men We have made for 

Hell: they have hearts wherewith they understand not, eyes 

wherewith they see not, and ears wherewith they hear not. 

They are like cattle, nay more misguided: for they are 

heedless (of warning). 

The Qur'an states in connection with the Jinn: He created man of 

sounding clay like the potters, and the jinn did He create of smokeless 

fire. The Qur'an also declares: And indeed (0 Muhammad) individuals of 

humankind used to invoke the protection of individuals of the Jinn, so 

that they increased them in revolt (against Allah) 47 In another Sürah, the 

Qur'an says: And there were gathered together unto Solomon his armies 

of the jinn and humankind, and of the birds, and they were set in battle 

order. In another place the Qur'an states: Verily We created man of potter's 

clay of black mud altered, and the jinn did We create afore time of 

essential fire. 48 

3.6.1. Iblis: A Brief Discussion. 

It is generally accepted among Arabists that the word Ibl-is is derived from the 

root b-1-s. Balasa or ablasa min rahmati Allah means 'he despaired of Allah's 

mercy'. The word used to refer to Ibis in Syriac was `Azazil, whereas that used in 

pre-Islamic Arabic was Harith. The Qur'anic verse "Wa Yawma taqümu al- 
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Sd`atu yublisu al-nzujrimün " (On the day that the hour will be 

established, the guilty will be struck dumb with despair) describes the utter 

desolation and total despair to which those guilty of disobeying God's Will will be 

condemned on the Day of Judgement. Implicit in this verse is also the scriptural 

association of sinful acts with the work of Iblis (Satan) as well as a strong 

condemnation of everything relating to Iblis by way of act, behaviour, or belief. 49 

Al-Baydäwi writes that, on the day of judgement, Iblis will be utterly 

confounded and totally silent in his despair, and that he owes his name to this 

despondency, desperate silence and utter desolation on the Judgement Day. It is stated 

in another Hadiith that his companions and accomplices will sit mournfully together, 

anguished and in total silence. 50 

3.6.2. Aspects of the Character of Iblis. 

(1) It is reported from Ibn `Abbas that, "IbGs was a member of a family of angels 

who were called the Jinn. " All the other families of angels were created from divine 

light (Nür), save this family, whom, according to the Qur'an, Allah created from 

the smoke-free flames of fire (Marij). Man, on the other hand, was created from 

clay. 51 According to Ibn Kathir the first to inhabit the earth were the Jinn, but when 

they caused destruction therein and shed blood. Allah sent down IbGs in a group of 

angels to them. IbGs and his companions fought against them, managed to defeat 

them, and eventually to banish them to distant islands and remote mountains. However, 

on emerging victorious, IbGs became self-conceited and falsely convinced of his 

grandeur. 52 
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(2) Similarly, al-Tha`lab7 narrates, based on Ibn `Abbas, that thus was a member 

of a family of angels, the Jinn, created by Allah from blazing fire. He initially 

presided over angels in the heavens and the earth, but Allah transformed him into the 

damned devil when he fell prey to vainglorious visions of self-aggrandisement and 

invincibility and manifested disobedience to his Lord. 53 

3.6.3. The Meaning of Shaytän. 

Al-Azhan observes that there is a consensus among Muslim scholars regarding 

the word Shaytän as meaning "the one excluded from goodness". The word Shaytän 

is derived from the verb shatana ("to veer away from the right path"). The related 

derivative Shätin, as in the Hadith `every templation is an immoral act (Shätin) 

condemned to fire', 54 is generally understood to imply `an act or deed removed from 

righteousness'. 

According to Abü `Ubaydah, (acts of) Shaytän are easily identifiable; any 

insolent or haughty creature, whether jinn, human being or beast is a Shaytän. 

According to al-Zajjäj, if Shaytän were visible, he would assume the most ugly and 

repellent form. 55 

Mujähid reports that the offspring of Iblis are the Shayätin. The word 

Shaytän is attested in the Qur'änic scriptures either as a singular or a plural form and 

either as a proper or common noun. No good deeds are ever imputed to Iblis in the 

Qur'än; he is associated with nothing but evil deeds throughout the scriptures. 56 
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3.6.4. Some Characteristics of Shaytän. 

(1) Arrogance. 

al-A`raf: 12-13. He said: "what hindered thee that thou didst 

not fall prostrate when I bade thee? Iblis (the disappointed 

one) said: I am better than him. Thou createdst me of fire 

while him Thou didst create of mud. He (Allah) said: Then 

go down hence! It is not for thee to show pride here, so go 

forth! Lo! thou art of those degraded. 

This äyah gives an account of Alläh's reasons for degrading Iblis. It informs 

us, in particular, that Iblis's downfall and debasement was the result of his rebellious 

conduct and disobedience of Alläh's orders and that this was born out of a misguided 

belief in his importance and fuelled by a sense of jealousy. 57 

Prior to creating Adam and breathing into him of His Spirit, Allah informed 

the angels of his orders that they should prostrate themselves before His creation (that 

is, Adam) once it came into being. The Qur'an states; 38: 71-72. Behold, thy 

Lord said to the angels: "I am about to create man from clay: "when I 

have fashioned him and breathed into him of My Spirit, bow down in 

prostration unto him". In ayah 11 of Sürat al-A`räf, the Qur'an recounts how 

Iblis refused to obey Allah's orders to the angels to prostrate themselves before 

Adam: "And We created you, then fashioned you, then told the angels: 

Fall ye prostrate before Adam! And they fell prostrate, all save Iblis, 

who was not of those who make prostration. " (7: 11). Iblis's refusal to 

comply with Allah's orders was due to his conviction that he was superior to Adam. 

As a result of his disobedience, Allah branded him Iblis and debased him. 58 
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"(Iblis) said: I am better than him. Thou createdst me of fire while him 

Thou didst create of mud. " (äyah: 12). Iblis's delusion of superiority to Adam 

was rooted in the misguided belief that fire is more honourable than clay on account of 

the foremer's purity and lightness and the latter's origin in things that are low, mean 

and obscure (see below for more on this point). 

"The prostration of angels before Adam is symbolic of the end of the tension 

between God and the angels, on the one hand, and the angels and Adam, on the other. 

Iblis's refusal to bow shifts the tension to a God-Iblis axis, and, by implication, an 

Ibl s-Adam axis. The language describing Ibls's act exhibits a gradual heightening 

of tension. " 59 

According to al-Tabari, Ibn `Abbas as well as Masan and Ibn Sinn said: "the 

first ever to make a comparison was Iblis and he was wrong in his comparison. Thus, 

he who implies giyas in religion without the authority of a legal text will be associated 

by Allah with Iblis". Ibn Sinn states that the worship of the sun and the moon is only 

by analogy. 60 Hadrat `A'ishah stated that the Holy Prophet said "the angels were 

created from divine light (Nnr), hence the jan (Abn al-jinn) were created 

from fire free of smoke, and Adam was created of what was prescribed 

for you". 61 

It has been claimed by some commentators that the complete make-up of 

mankind is not entirely from clay and that of Shaytän is not entirely from fire. Rather, 

the first is mostly created from clay and the second mostly formed from fire. 62 

Al-Qurtubi and al-Tabar observe that, in the opinion of some Muslim scholars, 

the devil committed a grave error of judgement when he preferred fire over clay even 
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though both were of one single intrinsic matter, and that the truth of the matter is that 

clay is better than fire on account of four reasons: 

(1) First, whereas the intrinsic nature of clay is steadiness, calmness, gravity, 

honour, modesty and forbearance, that of fire is levity, unstability, disorder and 

volatility. It is these very contrasting natures of clay and fire that underline Adam's 

(qualities of) repentance, humbleness, forgiveness, and humility in contrast to Iblis's 

haughtiness, arrogance and volatile nature, which are the very cause of his ultimate 

grief, wretchedness and destruction. 63 

(2) Second, while it is reported in a Hadith that the `earth of paradise is an 

excellent musk (Misk Adhfar), of an exquisite fragrance', fire has never been cited in 

connection with Paradise in the Islamic scriptures and Traditions. 

(3) Third, whereas fire is a cause of destruction and constitutes Allah's torment for 

his enemies, earth is not. As the Qur'an says: They have an awning of fire 

above them and beneath them a dais (of fire). With this doth Allah appal 

His bondmen. 0 My bondmen, therefore fear Me! 39: 16.64 

(4) ' Fourth, while clay requires no fire to exist, the very nature of fire is dependent 

on clay and would not exist without it. 

(5) AI-Qurtubi mentions the possibility of a fifth reason, citing in support a Hadith 

whereby the Holy Prophet said: `Earth is a (boundless) mosque and (therefore) a place 

and source of purity'. 

(2) Insidious Obstinacy and Rebelliousness: 

Obstinacy and insolent Rebellion constitute the very qualities of Iblis, as is 

evident from the following two äyahs: 

al-A'räf: 16-17. He said: now, because Thou hast sent me 

astray, verily I shall lurk in ambush for them on Thy right 
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path. Then I shall come upon them from before them and 

from behind them from their right hands and from their left 

hands, and Thou wilt not find most of them beholden (unto. 

Thee). 

These two Qur'änic äyahs cite two of Iblis's insidious qualities; Ighwä', 

the proclivity to seduce or be seduced into self-indulgence, stubbornness and 

arrogance; and 'Tamarrud', insolent disobedience and rebellion. These äyahs also 

recount that Iblis's obstinacy was not born out of ignorance, but out of arrogance and 

an act of sedition. 65 

(3) La'n (Mal`nn): which means being cursed. 

al-A`rdf: 18. He (Alläh) said: go forth from hence, 

degraded, banished. As for such of them as follow thee, 

surely l will fill hell with all of you. 

This dyah gives an account of Ibl-is's fate following his refusal to comply with 

the Lord's orders. The consequence of Iblis's defiant act was dishonour (dha'm/ 

dham), expulsion from the mercy of Alläh (al-Ia`n and al-tard), and exclusion 

from the Lord's benefaction (dahr). 66 

(4) Makr : Deception and Temptation 

al-A`räf: 20. Then Shaytän whisper to them that he might 

manifest unto them, that which was hidden from them of 

their shame, and he said: Your Lord forbade you from this 

tree only lest ye should become angels or become of the 

immortals. 

Waswasah (mischievous whispering) is a quality that the scriptures used to 

ascribed to Shaytän, as in 114: 4-5. From the evil of the sneaking 
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whisperer, who whispereth in the hearts of mankind. Mu'tamar ibn 

Sulaymän says: "Waswäs is designated to Shaytiin". 67 

From the perspective of the Islamic scriptures, IbGs is the ultimate embodiment 

of deception and temptation, and has been and will always be a corrupting influence on 

mortals, exploiting their weaknesses, taking advantage of their fears and anxieties, and 

ultimately leading those lacking in solid faith to their destruction. 

(5) Ghurür: guile 

al-A`raf: 21-22. And he swore unto them (saying): Lo! I am 

a sincere adviser unto you. Thus did he lead them on with 

guile. And when they tasted of the tree, their shame was 

manifest to them and they began to hide (by heaping) on 

themselves some of the leaves of the Garden. And their Lord 

called them, (saying): Did I not forbid you from that tree and 

tell you: Lo! Shaytan is an open enemy to you? 

These Qur'änic ayahs tell of Ibis's deception of Adam and Hawa. Ibn 

`Abbas states that they were deceived because Ibis invoked the Lord when he swore 

to them. Similarly, Qatädah writes that Iblis swore to them on the name of Allah, 

deceiving them thereby into the belief that he was no enemy to them or to the Lord. 68 

3.7.1. A Discussion Bearing on Mankind, Adam and Hawä 

(Eve). 

A11äh has created man in the best of moulds and endowed him with the 

intellectual capacities and mental faculties necessary for the fulfilment of his function on 

the earth. The Qur'än is very explicit about this: "We have indeed created man in 

the best of moulds". 69 Thus did (Alläh) make and fashion (him) in due 
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proportion (and) perfect form 70 Allah's creation is thus faultless in its original 

form. Allah created him in the purest and most perfect form, and man's duty is to 

preserve the state in which Allah created him. By making man His vicegerent on earth, 

Allah exalted him to a position that is higher than even that of the angels and bestowed 

on him the freedom to make his choices in life. 71 

äyah 32: 9 states that man was most definitely created as a higher and superior 

form of being. Alläh's wonderful, benign and mysterious creation is most explicitly 

outlined in äyah 87: 2: Who created and gave perfection (to each being with 

inner coherence and with qualities consistent with its function in life). First, A11äh 

creates man in the most perfect state of being and then endows him with form and 

faculties suitable for the fulfilment of what is expected of him and in accordance with 

the environment within which he will live his life. 72 

Al-Qurtubi observes that the name Adam is derived from the ad-im (pl. 

adama) al-ard `the face of the earth'. Similarly, Sa`7d ibn Jubayr states that Adam 

was named as such because he was created from the surface of the earth. 73 

Al-Tirmidhi reports a Hadith from Abü Miisi al-Ash`ari to this effect: I have 

heard the Holy Prophet saying that Allah created Adam from a handful of dust 

originating from all over the earth. Abü `Isä considered this Hadith Hasan Sahih 

(correct). 74 

Al-Sudl reports from Abü Mälik the following Hadith regarding the story of 

Adam's creation (see fn 75a): Alläh sent Jibrä'il to earth with a view to collecting 

clay from it. The earth said: "I seek refuge with Alläh from you that you decrease 

from me or deform me ('that you grasp from me or you grieve me" in a 
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different transcript). He went back without fulfilling his mission and said: "0 Lord! it 

seeks refuge with you and I accepted its request. " Then (Allah) sent Mika'il. The 

earth sought refuge from him too and he also accepted its request. He too went back 

and said the same as Jibra il. Allah then sent the angel of death (`Izra'il) and when 

the earth sought refuge from him, he said: "I seek refuge with Allah for I cannot go 

back without enforcing His command. " Then he took earth from the surface of the 

ground and mixed it. He took from different places every kind of earth -red, white, 

black-, hence the different colours of human beings. 75 Adam was thus named as 

such because `Izra'il collected dust from the surface (adim) of the earth. When 

`Izra'il ascended back with the collected earth, Allah asked him: "Why did you not 

show mercy on earth when it implored you. " He replied: "I consider Your command 

more pressing than its wish. " Allah said: "you are then fit for seizing the souls of his 

(that is, Adam's) children. " Then Allah moistened the earth till it became malleable 

clay and left till it became odorous, 75a hence the ayah: 15: 26. "We created man 

from sounding clay, from mud moulded into shape. " Then Allah informed 

the angels: 15: 28-29. "Behold! thy Lord said to the angels: I am about to 

create man, from sounding clay, from mud moulded into shape: when I 

have fashioned him (in due proportion) and breathed into him of My 

spirit, fall ye down in obeisance unto him; " and Allah said: "I am about to 

create man from clay: when I have fashioned him and breathed into him 

of My spirit, fall you down in prostration unto him. "76 So Allah created 

Adam with His hands so that Iblis would not deride him. Allah then inquired of 

Iblis: "will you deride what I have made with My hands; and 1, his Maker, am not 

condescending towards him. " Allah fashioned Adam a human being and he remained 

a (soulless) body from clay for about forty years. 
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The angels were frightened of him. Iblis was most apprehensive of him and, 

on passing him by, he would strike him, and the body would resound with the clinking 

sound of pottery. 77 55: 14. He created man from sounding clay like unto 

pottery. Iblis would then inquire: for what purpose is this creation? He would then 

enter Adam's body from the mouth and exit from the posterior, and would say to the 

angels: "do not be afraid of this, indeed it is empty; if I were empowered over him, I 

would certainly have destroyed him. " It is also said that when he used to pass by him 

with other angels, he would say: have you seen him? there is nothing like him of 

creatures; what would you do if he were given preference over you and you were 

ordered to show obedience to him?. They replied: "we will obey the command of our 

Lord". But Iblis nurtured the secret resolution that "if he is preferred over me I will 

not obey him. And if I were given preference over him, I would truly destroy him. 

When the moment came and Allah wished to breathe life into him, he said to the 

angels: "when I have breathed into him of My spirit, cast yourselves down in 

submission unto him. " When Allah breathed the spirit into him and the soul entered 

into his head, he sneezed; the angels then said to him: "say praise be to Allah! " and he 

said "praise be to Allah. " Allah then said to him: "your Lord has mercy upon you". 

When the soul entered into his eyes, he looked at the fruits of Paradise; when the soul 

entered into his stomach, he desired food and leapt hastily towards the fruits of 

Paradise, even before the soul had reached his feet. Hence the Qur'anic statement: 

"Man is a creature of haste. " 21: 37. 

"So the angels prostrated themselves, all of them together: not so Iblis: 

he refused to be among those who prostrated themselves. " 15: 30-31. 

Ibis's rebellious act of disobedience was born out of an all-consuming 

jealousy of Adam, whom God created from clay but yet exalted above all else, making 
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him His vicegerent on earth. Ibis's resentment of the status God conferred upon 

Adam led him to indulge in subversive and seditious acts aimed at provoking rebellion 

and inciting disobedience amongst the Lord's angels. 

3.7.2. Creation of Adam and Status of Adam's Progeny. 

Abü Hurayrah reports that the Holy Prophet said that: "the whole of mankind is 

the offspring of Adam and Adam was from dust". Said ibn Jubayr reports that 

"Allah created Adam from the earth, which was called dajna'. Ibn Sa'd reports the 

same from Said ibn Jubayr, citing, however, a different word, dahna'. According to 

Hasan, Adam's chest was created from [clay originating in. Dariyyah, which Al- 

Jawhan identifies as a hamlet of Bani Kiläb, near Mecca, on the way to Basra. 

`Abd Allah ibn Salam says that Allah created Adam in the very last hour of 

Friday. Ibn `Abbas narrates that when Allah initially created Adam his head was 

touching the heaven. He then pressed him down to earth till he was sixty Dhira` 

(cubits) in length and seven Adhrd' (cubits) in width. According to Ubay ibn Ka'b, 

Adam was extraordinarily tall, with curly hair, perhaps looking very much like a tall 

palm tree. In a lengthy Hadith, Ibn `Abbas said that Adam performed forty 

pilgrimages on foot from India to Mecca and that he did not die until his children and 

the children of his children added up to forty thousand 78 

Adam died on top of the mountain on which he had descended. When the 

Prophet Shith asked Jibrii'il to pray over Adam's body, Jibra'il replied: "you 

come forward, then pray over your father and say thirty Takbirat". As regards these 

professions, probably five are Salat and twenty five are supererogatory for Adam. 

Another authority says; "there should be only four Takbirät (as Salat al-Janazah). 
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Then the children of Shith put Adam in a cave and mounted guard over it. No one 

from Banü Qäbil was allowed to go near it; only the children of Shith might visit his 

grave to ask God forgiveness for him. When Adam died his age was nine hundred and 

sixty years. 79 

al-A`räf 7: 11, "Wa laqad khalaq-näkum thumma sawwar-ndkum" 

(And most certainly we created you, then we gave you a figure), has been 

interpreted as meaning: "We measured you in our knowledge when you were in the real 

state of essence and prior to your coming into the world of existence. 

Ibn `Abbäs, Qatädah, Dahhäk, and al-Sudi interpret this part of the äyah: 

thumma sawwar-näkum (then we gave you a shape) as meaning the 

following: "We created your ancestors and forefathers, then We brought you into shape 

in the wombs of your mothers. "8° Mujähid said that sawwarnäkum means "We 

fashioned your father Adam, and We formed your shapes in the loins of Adam". 

Since Adam was the father of mankind, his creation therefore implies the creation of 

the whole of mankind. `Ikrimah observes that "We fashioned you in the loins of your 

fathers then We shaped you in the wombs of your mothers. " In other words Alläh 

made man in the womb and granted him perfect, safe, and sound organs. 81 

One of the most important affirmations in the Qur'an is that God created 

Adam and then from Adam created Hawa. 

7: 189, He it is Who did create you from a single soul, and 

therefrom did make his mate that he might take rest in her. 

And when he covered her she bore a light burden and she 

passed (unnoticed) with it, but when it became heavy they 
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cried unto Allah, their Lord, (saying): If Thou givest unto us 

aright we shall be of the thankful. 

This äyah of Sürat al-A`räf refers to the wonderful creation of Adam and to 

how the totality of mankind was created from the loins of Ädam. It also tells of how 

Hawä was created from Ädam, how all the races and generations of mankind are the 

offspring of Adam and Hawä and how this process of human creation will be 

perpetually repeated till the Day of Resurrection. Alläh says: 0 mankind! We 

created you from a single (pair) of a male and female, and made you into 

nations and tribes, that you may know each other. 82 Ibn Jurayj reports from 

Mujähid that Hawä was created from the left rib of Adam during his sleep and that 

when he awakened, he said, aththa ('woman' in the Nabataean language). 83 

In the matter of A11äh's creation of Hawä, the following is transmitted from 

Ibn 'Abbas and Ibn Mas`üd: 83a `When Adam became conscious of a woman by his 

side, he asked her who she was, and she replied: a woman. Then he asked her: Why 

were you created? and she replied: so that you might take comfort in me. Then the 

angels asked Adam: 0 Adam, what is her name? and he replied: Hawä. Then they 

asked: And why the name Hawä? and he replied: because she was created from a 

living entity. 

The facts about the creation of Hawä from the rib of Adam are also clear from 

some traditions of the Holy Prophet as well as the Tawrah. However, some 

researchers like al-Rdz and Abü Sa`üd argue that the min in wa ja'ala ntinhä 

zawjahä does not express juz'iyyah (partiality), but, rather, jinsiyyah (genus), 

implying that it is not definitive that Hawä was created from the left rib of Adam. In 

the opinion of these scholars, it is more objective to believe that Hawä was created 
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from the jins (being) of Adam, because affinity originates in identity, not partiality. 

84 

Li-yaskuna ilayhd means that, `he (man) may find comfort in her'. In other 

words, that they might enjoy intimate affection with each other. The Qur'änic äyah: 

wa ja`ala baynakum mawaddatan wa-rahmah "And He cast affection, 

love and mercy in the hearts of you all". 85 Whatever mutual love and mercy 

might exist between two spirits could never in principle outweigh the mutual love, 

affection, and familiarity of a husband and a wife. 86 

The Qur'an devotes considerable attention to the origin of man and mentions 

the details and circumstances of his creation on several occasions and in different 

contexts, for the benefit of mankind: 87 ayahs 82: 6-7,86: 6-7,75: 37-40,32: 8- 

9,77: 20-25,22: 5,96: 2. The Qur'anic scriptures give an account of man's 

development in the womb and the various stages this development progresses through. 

The Qur'an says, "We created man out of an essence of clay, then We 

established him in a firm place in the form of sperm. Then We made the 

sperm 
, 
into coagulated blood, and then into a formless lump of flesh. 

Then We made it into bones, and then clothed the bones with flesh. 

Finally We brought forth a new creation. So blessed be Allah, The best 

to Create. "8 8 

al-A`räf: 179. Many are the jinns and men we have made for 

Hell: they have hearts (but) they understand not (anything) 

therewith; and eyes have they (but) they see not (anything) 

therewith; and they have ears (but) they hear not (anything) 
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therewith; they are like cattle, nay, but they are worse! They 

are the people who are heedless (of warning). 

A choice is given to each individual human being, for each individual has the 

mental ability to make choices and differentiate between what is wrong and what is 

right. The basic goal of life on earth is to test each person's ability to choose between 

what is right and what is wrong. Alläh created all humans from the wombs of their 

mothers and endowed them with the capacity to hear, act, see, understand and make 

choices. Alläh will then guide towards Paradise those who will put their faculties and 

capabilities to good use and condemn to Hell those who fail to do so. 89 

`Ali ibn Abi Taub reports from the Holy Prophet the following: "A final abode 

has been predetermined for each person, some in Hell and others in Paradise. Then his 

audience asked: (if everything is predestined), then we are at the very mercy of fate and 

destiny and we need not do anything. He then replied: you do your level best; those 

destined to do right will do the righteous thing and those destined to do wrong will not 

do otherwise" (Muslim and al-Bukhäri are agreed upon this). 90 This Hadith could be 

interpreted as meaning that the affirmation of the Shahädah is incumbent upon each 

person once he has reached adulthood and become mentally competent. A11äh created 

this world for the explicit and clear purpose of testing us: He endowed us with the 

mental faculties and the freedom to make choices and an account of how this freedom 

was used will be made in the Hereafter. 

As the reader will observe in the next chapters, A115h sent many prophets 

before Muhammad at various points of human history to preach His monotheistic faith 

amongst their peoples and to call upon them to submit to His will. We are created in 

133 



Chapter Three. Creation: The Islamic Conception. 

order to worship Him and to compete with each other in the performance of good deeds 

in this world. Allah says in the Qur'an: 

"And I created not the jinns and the mankind except they 

should worship Me (alone)". 91 

3.8. Conclusion. 

This chapter has been concerned with, among other things, the creation of 

Adam and Hawä, the forefathers of subsequent generations of mankind, as defined 

and described by the Islamic scriptures. We have attempted, by drawing on various 

sources, and most notably the Islamic scriptures, to show that Alläh's Power and 

Omnipotence is conspicuously revealed in every Kind of His creation, showing thereby 

the glories of His wisdom, sustenance and mercy. The signs of A115h's creation and 

the wonders of His power and wisdom, as manifested in the creation of Adam and 

Hawä and the fashioning of subsequent generations of mankind in the loins of Adam 

and the womb of Hawä, are neither concealed nor difficult to see or identify. 

This chapter has also examined the story of Iblis and how his resentment of 

Adam was driven entirely by jealousy and self-delusion and was the cause of his 

disobedience of Alläh's orders and subsequent debasement. The story of Iblis can be 

seen as a variation on a number of timeless themes. His story, as told in the Islamic 

scriptures, is a cautionary tale about the perils of vainglorious visions of self- 

importance and the corrupting power of envy and jealousy. It is equally a story of 

perfidious rebellion and betrayal. 
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The discussion has also shown that the story of the creation of Adam and 

Hawä and the disobedience of Iblis and man is not recounted in the Qur'än as one 

continuous narrative encompassing all the story's elements from beginning to end, but 

is divided over several Qur'änic Sürahs, namely: 

1. al-Baqarah, äyahs: 30-38. 

2. al-A`rdf, äyahs: 11-25. 

3. al-Hijr, äyahs: 26-48. 

4. al-Isrä', äyahs: 61-65. 

5. al-Kahf, äyahs: 50. 

6. Tä-hä, äyahs: 71-85. 
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SECTION ONE. IMAN AND ISLAM 

4.1.1. Introduction. 

This chapter addresses Islam's understanding of the key terms Islam (total 

submission to the will of God), Iman (faith or belief) and tagwä (piety) and the 

various questions related to these Islamic concepts and their meaning. The first section 

focuses on the meaning of Islam and Iman and highlights the differences generally 

assumed to obtain between these two concepts. The different views of the various 

schools of Islamic thought on the question of Imam will be presented and discussed 

with a view to shedding some light on the different interpretations this concept has 

received among Muslim scholars. Section two addresses Islam's perception of the 

notion of a righteous and God-fearing man. The final section highlights the conditions 

and elements of Iman. 

As defined by the Islamic scriptures and tradition, Islam, Imän and tagwä all 

imply a conscious, total and permanent surrender to the will of God, a profound 

allegiance to and belief in the revealed word of Allah (i. e. the Qur'an), and an 

unquestioning acceptance of all the divine books cited in the Qur'änic scriptures (i. e., 

the Injil, the Tawrah and Suhuf of Ibrahim and Müsä) as the word and revelation of 

God. Besides a total and absolute submission to the will of God, further obligations are 

incumbent upon a Muslim. He should, in particular, invite his fellow human beings to 

goodness, command proper conduct, preach against indecency, and constantly militate 

against all forms of evil and temptation. The Qur'an reminds Muslims in this regard: 
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"You are (the Muslim Ummah) the best community which has been 

brought forth for mankind. You command what is proper and forbid 

what is improper and you believe in Alläh". 3: 110. Its role is to counsel others 

to do good deeds and to forbid what is evil (3: 10). Its members are therefore required 

to do this on the basis of brotherhood (3: 103) and equality (49: 13); all share equally 

the responsibilities entrusted to the Muslim Ummah. 

The Muslim, the Islamic scriptures insist, should obey salutary regulations and, 

above all, never waver in his devotion to Alläh and his love for his fellow men. For a 

Muslim to attain the status of a righteous and virtuous servant of God, his Iman should 

be true and sincere and should be reflected in, among other things, his charitable deeds 

towards others. Furthermore, his religious convictions must be firm and unwavering 

and he should strive to keep his deeds free from impurities and ensure that they are 

carried out purely for the sake of God and for no other ulterior motive. 

Accordingly, it is the obligation and duty of the entire Muslim Ummah to 

enjoin people to righteousness and virtue and militate against wrongdoing and all forms 

of evil. The Qur'än says: "let there be a community among you who will 

invite (people) to (do) good, command what is proper and forbid what is 

improper, those will be prosperous". (3: 104). 

4.1.2. Meaning(s) of Islam. 

(1) 

The Arabic word Islam has basically three meanings: 

In a first respect, the term signifies (a state of) peace. The Qur'än declares in 

this respect: "And they call unto the dwellers of the Garden: Peace be unto 

you! They enter it not although they hope. " (7: 46) and "We bring thee a 
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token from thy Lord. And peace will be for him who followeth right 

guidance" 1 

(2) In a second respect, the word Islam implies a path towards peace: "Whereby 

Allah guideth him who seeketh His good pleasure unto paths of peace. 

He bringeth them out of darkness unto light by His decree, and guideth 

them unto a straight path. "2 The term Muslim signifies in particular one who has 

achieved peace through surrender to the will of God, i. e. one who has achieved Islam. 

It is in this sense that it is used in the Qur'an. Ibrahim is thus described as a Muslim 

by God in the Qur'an and a similar term is used about the disciples of `Isä. They are 

quoted as having said, 'And we bear witness that we are Muslimen', i. e. 'We 

are Muslims'. 

(3) In a final and third respect, the word Islam means total submission to the will 

of God, with the implication that Allah is the Master of the universe and all human 

beings are His creation. The Qur'an emphasises that: "When his Lord said unto 

him: Surrender! he said: I have surrendered to the Lord of the Worlds", 

and also, "Our Lord! And make us submissive unto Thee and of our seed a 

nation submissive unto Thee, and show us our ways of worship, and 

relent toward us. Lo! Thou, only Thou, art the Relenting, the 

Merciful. "3 

Islam thus means submission and surrender to the will of God which, in 

concrete terms, means the manifestation of total obedience, acting upon the divine law, 

and compliance with the religion set forth in the Islamic scriptures and preached by the 

Holy Prophet .4 According to al-Tha'lab, whereas Islam is a matter of 'testimony to 

the Oneness of Allah by word' (public declaration of faith), Iman is a matter of deep- 

seated conviction of the truth of Islam's message and principles. In elaborating on the 

meaning of Islam, Abü Bakr Muhammad ibn Bashshär submitted that a Muslim is a 

144 



Chapter Four. Islam, Imän and Tagwa. 

person who submits totally and unconditionally to the will of Allah, worships Allah 

in all sincerity, manifests total obedience to Allah's commands, and shows total and 

permanent loyalty to Him. 5 The word Islam thus means total surrender of one's will 

to that of Allah and complete submission to His commands, and, to that extent, all 

those who believed and obeyed the commandments brought forth by the prophets and 

other messengers sent by God are Muslims. 6 Accordingly, the Qur'an states that 

Prophet Nüh declared: "and I have been commanded to be of those who 

submit to Allah's will (in Islam). "7 The Qur'an also states clearly that Ibrahim 

called himself and his people Ummah Muslimah: "Our Lord! make us 

submissive unto Thee and of our seed a nation submissive unto Thee, 

and show us our ways of worship. "8 The same meaning of the word Islam is 

also evidenced among the disciples of `Isa (Jesus) who declared that: "We will be 

Allah's helpers. We believe in Allah, and bear thou witness that we have 

surrendered (unto Him) or "are Muslims". 9 

The word Islam is, however, used and accepted nowadays in a much more 

restrictive and parochial fashion, namely as a term referring solely to the religion and 

divine law set forth in the Qur'an and brought forth by Prophet Muhammad as the last 

of Allah's commandments, meant to complement, complete and, whenever necessary, 

abrogate previous revealed religions. 10 

In his discussion of the meaning of Islam, Ibn Taymiyyah argues that Islam is 

the religion of Allah, set forth in all of His books and revealed through the offices of 

His messengers. He adds that the servant should submit to the Will of Allah, the 

Sustainer and Cherisher of the worlds, as the only God, and reconcile himself with his 

God, devoting himself to his Creator, and never defying Him. That this is so is 

evidently clear from the most fundamental and basic declaration of faith in Islam (the 
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Shahadah), i. e. Lä ilaha ilia Allah (there is no god but Allah). He further notes 

that the two conditions of Kibr (arrogance) and Shirk (polytheism) are inimical to 

Islam, and that it is the inimical nature of these two conditions to the notion of Islam 

that motivated the Prophet NGh's instruction of his sons into the declaration of Tawhid 

in his effort to restrain them from insolence and polytheism. I1 

The word Islam implies submission to Allah's Will and sincerity and loyalty 

in devotion to God's laws and religion. Different nations, at different times and in 

different parts of the world, were sent various Prophets with the same message of 

Islam and invitation to the true religion of Islam. 12 Hence the Qur'anic declaration 

that "It was We Who revealed the Tawrah (to Moses): therein was 

guidance and light. By its standard have been judged the Jews, by the 

Prophets who bowed (as in Islam) to Allah's Will. " 13 and Moses 

declaration in the Qur'an: "0 my people! if you do believe in Allah, then in 

Him put your trust if you submit (your will to His). " 14 Similarly, Ibrahim 

is quoted in the Qur'an as having replied to Allah's invitation to submit his will to the 

Will of A11ah: "I submit (my will) to the Lord and Cherisher of the 

Universe. " 15 And likewise "Ibrahim enjoined upon his sons and so did Ya`qüb; "0 

my sons! Allah had chosen the faith for you; then die not except in the 

state of submission (to Me). " 16 It follows then from these Qur'anic references 

that Ibrahim, Ismail, Isýaq, Ya`qüb, Müsa, and `Isa were all Muslims because they all 

surrendered to the Will of Allah and followed His guidance. 

The Arabic verb aslama, which, like the noun Islam, derives from the basic 

Arabic root s-I-m, is used in the Qur'än in both a transitive (muta`dd7 and an 

intransitive (läzim) mode. The first mode muta`ddi can be encountered in such 

Qur'änic äyah as: "who can be better in religion than one who submits his 
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wholeself to Allah, does good, and follow the way of Ibrähim, the true 

in faith for Allah did take Ibrähim for a friend. " l7 The second mode läzim 

can be found in, for instance, the Qur'änic äyah 2: 131: "when his Lord said to 

him: submit (thy will to Me): he said "I submit (my will) to the Lord and 

Cherisher of the Universe. "18 Whether used in a transitive or in an intransitive 

mode, the verb in question signals a sincere submission and total surrender to Allah: 

"Allah puts forth a parable, a man belonging to many partners at 

variance with each other, and a man belonging entirely to one master: 

are those two equal in comparison? Praise be to Allah! but most of them 

have no knowledge. " 19 This latter Qur'änic äyah seems to be the very basis on 

which the declaration of faith in Islam is built, i. e., Lä iläha i11ä Allah (there is no 

god but Allah), which declaration appears to imply a common religion, grounded is 

the worship of Allah alone as the sole Master of the Universe and we are His 

creatures. He has total mastery over our souls and He alone knows our innermost 

thoughts and our capacity to comprehend His Will and act upon His divine laws. 20 

Certain Muslim scholars have argued that the true notion of Islam is based on 

two fundamental principles, namely: 

(1) External (zähir) Imän, i. e. public declaration of faith together with the practice 

of the five fundamental schools (pillars) of Islam; 

(2) External Imän should be accompanied with internal (bätin) Imän. 21 

Two Qur'änic ayahs and likewise two ahadith have generally been cited in 

connection with the more general meaning of the Iman - i. e. the first of the two 

principles mentioned above-, including the Hadith: "Indeed every mu'min is a 

Muslim but not every Muslim is a mu'min. " In connection with the second principle, it 

is said in the Qur'an; "surely the religion before Allah is Islam (submission 
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to His Will)" 3: 19 and "And they have been commanded no more than this: 

to worship A115h, offering Him sincere and true devotion being true (in 

faith); to establish regular prayer; and to give zakat; and that is the right 

and straight religion. " 98: 5 and also: "I commanded you to believe in 

Allah. " The second principle is generally related to the (Khisäl) qualities of Islam, 

that is, the absolute and integral Imän. Islam and Din are thus the same, contrary to 

the belief of, say, the Mu`tazilah sect. 22 

4.1.3. The Difference between Iman and Islam. 

While Imän is grounded in conviction, Islam is defined in terms of both 

conviction as well as manifest-able acts. In the Qur'an and consequently from the 

perspective of the Shari'ah, Islam is always accompanied with the concept of Imän. 

As Imän without Islam is hollow, so also Islam without Imän have a quality of 

hollowness. In other words, the mere affirmation of Allah and His messenger would 

remain a hollow act until the religious conviction is concretely manifested. In fact 

'Belief' and 'acts consistent with the revealed fundamental principles' are two facets of 

the same coin; one cannot exist independent of the other. 23 This is clear from the 

Qur'änic äyah 29: 2: "Do men think that they shall be left alone on saying, 

'we believe' and that they will not be put to test. " 

Anwar Shah Kashmir argues that the direction of Imän and Islam is the same. 

The difference is only in commencement and end. In other words, Imän is grounded in 

conviction and is revealed through concrete and explicit acts. Islam starts from external 

deeds and becomes complete over the cordial core. If an experience of internal Imän 

does not show an outward manifestation and obedience, then that Imän is insufficient. 
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If the external actions, obedience and expression in words should not match the 

conviction of the heart, then that Islam is unsufficient. 24 

However, though Imän is rooted in Tasdiq (interior adherence), the two 

concepts are not identical, for Imän is necessarily a belief in the unseen and a 

conviction grounded in an non-observable reality. Belief based on information bearing 

on a perceptible reality does not necessarily constitute Imän on account of two 

considerations. First, Imän, a derivative of the base Amn and signifying peace of 

mind and a sense of security, refers to an internal condition and to a conviction born out 

if this condition. Second, though an observable reality may not be doubted or 

questioned, information provided in connection with it might prove to be doubtful or 

questionable. The various Islamic sects diverge widely in their interpretations of the 

concept of Imän. For al-Juhamiyyah and those who subscribe to the philosophy of 

this Islamic sect, including the Ash'ariyyah, Imän is merely 'adherence with heart'. 

The Murji`i sect views Imän as both the interior conviction of heart and affirmation 

by words. For the Karämiyyah sect, Iman is simply verbal admission. In the Ahl al- 

Hadith thought, as interpreted by Ibn Taymiyyah, Imän is a matter of adherence with 

heart, confirmation by words and manifest-able acts. 25 

It is the opinion of certain scholars that Imän is affirmation by word Igrär, for 

they believe that Tasdfq truly coincide with the knowledge (information) only. As far 

as Igrär is concerned , it is consistent with the message of the Prophet (al-Khabar), 

and the command of Alläh (al-Amr). This can be justified by the Qur'änic äyahs 

where A11äh says: "do you agree, and take this my covenant as binding on 

you? " they said "we agree". He said: "then bear witness, and I am with 

you among the witnesses. " 3: 8 1. Therefore Qarra and Ämana are convergent 

with each other. Imän means to enter into safety and Igrär means being agreed with. 
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Thus, the declaration of Imän is Igrär and to act upon this constitutes an act of Igrär 

too. 26 

A different opinion emerged from the Qadariyyah, who went far beyond this 

`Agidah, claiming that Iman is only the Ma'rifah (knowledge). Muslim scholars are 

unanimously agreed on the invalidity of this `Agidah, for the people of the book knew 

the prophethood of Muhammad, and yet stuck to their non-believing ways because of 

their unyielding heart, Adam al-Tasdiq. The non-believers were well aquainted with 

the truthfulness of Islam, but nevertheless chose to disavow out of obstinacy and 

haughtiness. 27 The Qur'an declares in this regard: "Those to whom we have 

given the book know this as they know their own sons. Those who have 

lost their own souls refuse therefore to believe. "28 and "And they denied 

them, though their souls acknowledged them wrongfully and out of 

pride: so see what was the end of those who acted corruptly! " 29 

Let us now turn to the dichotomy that obtains between Tasdiq and Ma`rifah. 

Tasdiq is the fruit of Iman, while Ma`rifah (knowledge of heart) constitutes the 

source of Imän. Some of the Muslim scholars submit that Tasdiq is the result of 

belief borne out of a voluntary conviction of the truth of a message. Belief borne out of 

a non-voluntary choice would not, therefore, constitute Tasdiq. Thus defined, 

Tasdiq would become a form of worship and would be opposed to Ma'rifah by 

virtue of the fact that the latter is often achieved independent of will or determined 

effort. 30 

According to other Muslim scholars, Iman based on knowledge is problematic 

since acquisition of knowledge might involve an element of will and choice whereas 

'true faith' is the acceptance of the veracity and truthfulness of the religious message 
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(i. e. the religious laws and commandments) independent of any volition. Thus, 

according to these scholars, faith emanating from or motivated by knowledge -- that is, 

Iman based on judgement and confirmation of the veracity and truthfulness of the 

religious message -- is no longer Tasdiq, faith. al-Nasaf"i has raised an objection to 

this view on account of the fact that Tasdiq embodies a type of knowledge constituting 

one of the psychological conditions that exclude volitional actions (e. g., judgement, 

confirmation). 31 

Ma'rifah is in fact neither sufficient nor mandatory for attaining credence, 

Tasdiq, since the latter may be attained without or independent of the former. Indeed, 

Ma'rifah, when based on certitude of the veracity of a fact, may constitute a basis for 

Tasdiq, if it is experienced or acquired willingly. It is the integration of Imän and 

Tasdiq, the cornerstone of 'factual Imän', that continues to elude the disputant non- 

believers. 32 

Imän, thus, is grounded in a belief in A115h and His messenger. Expression of 

faith by word is essentially encapsulated by the two parts of the Shahädah. Belief in 

Alläh, the first part of this declaration of faith, is generally professed and agreed upon 

by all the Muslim schools, with some differences existing between various Muslim 

sects concerning Alläh's names, Attributes, Acts, Commandments and Worship, 

which some dissimulate in order to serve the interests of their sects or ideologies. 33 

The belief in the messenger, the second part of the Shahadah, is as crucial as 

its first part on account of the fact that faith in Allah could never be either firm or 

complete without an equally strong faith in His messenger. The Shahadah, the 

declaration to the effect that "I bear witness that there is no god but Allah, and that 
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Muhammad is His messenger" is considered to be the basic pillar of Islam, the first and 

prerequisite condition of faith. 

Iman, then, embodies that state of belief in which Igrär and Taldiq converge 

and eventually merge together. Hence, the condition expressing Iman is Tasdiq 

which manifests itself in a`mal (deeds) which are the actualisation of the acceptance 

and affirmation of Allah's message and obedience to its commandments. Belief in 

A115h implies submission to Him alone, whether on the level of innermost thoughts 

and conviction or that of the acts and deeds guided by or originating from such 

thoughts and conviction. Kufr, on the other hand, signifies disbelief and disavowal 

whatever their cause. From the viewpoint of the Islamic creed, anyone who remains 

unconvinced of the truthfulness and veracity of Allah's religion after acquiring the 

knowledge bearing on the laws and the commandments of this religion is a disbeliever. 

34 

Imän designates the condition of belief in its totality (i. e., 'absolute faith'), that 

is, the faith that pervades the adherent's innermost thoughts, convictions and outward 

actions and deeds. There is a general consensus among the Sahäbah, Täbi`iin, and 

the followers of the Täbi`ün that Imän is faith through explicit verbal declaration, 

conviction and deeds. It grows firmer and stronger through obedience and wanes 

through disobedience. All acts of obedience, whether obligatory or supererogatory, are 

integral elements of faith. The basic virtues and elements of faith include patience, 

gratitude, fear of God, trust in God, reverence, sincerity in devotion and Tawhid. 35 

It is reported by al-Bukhäri and Muslim that the Holy Prophet declared to the 

delegation of `Abd al-Qays: "I command you to believe in Allah; do you know what it 

means to believe in Allah? It is to declare that there is no god but Allah and that 
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Muhammad is His messenger, to observe prayer, to pay zakät, and to pay one fifth of 

the booty". These deeds, it is agreed, constitute the pillars of the Islamic faith. 

The dichotomy between Imän and Islam is perhaps best shown by a sound 

Hadith which records that: "Jibrä'iil came to the Prophet in the shape of a Bedouin 

and asked him about Imän. In reply, the Prophet said: "Imän means to believe in 

Allah, His angels, His books, His Prophets, the Hereafter and Resurrection, and the 

pre-measurement of good and evil". Jibrä'il then asked, "what is Islam? " and the 

Prophet replied: Islam is to cherish Allah and associate nothing and no one with Him, 

to declare that Muhammad is His messenger, to observe the ritual prayer (Salat), to 

pay Zakat, to fast during the month of Ramadan, and to perform the pilgrimage to the 

house of Allah. " Accordingly, Islam is the external deeds through which Imän, 'the 

adherence of the heart', is expressed. 36 

In another Hadith, the Holy Prophet said: "Imän branches off into seventy 

branches, the uppermost branch being the declaration that there is no god but A115h 

and the lowermost being the removal of hindrances and obstacles from the way of 

common people. " Only when Tasdiq and Igrär meet in a servant, `Abd can he say, 

"Indeed I am a Mu'min". In other words, only when Tasdiq and Igrär are both 

found in an adherent can his Imän be said to be approaching anything like a perfect 

state. 37 

'Belief in the heart' is the most essential constituent of faith and it is the 

condition that animates and guides the other external manifestations of faith. In other 

words, the external deeds happen on account of the internal faith and are to that extent a 

testimony to the judgement and conviction of the heart. 38 With regard to the centrality 

of 'belief in the heart', to the total condition of absolute faith, Abü Hurayrah submits 
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that: "the heart is a king and the remaining parts of the body are his troops; if the king is 

good, his troops will be good too and if he becomes corrupt his troops will soon 

become likewise". 39 

Al-Bukhari and Muslim reported that the Holy Prophet said: "Indeed there is 

one basic part of the body, Mudghah; if it is sound, the whole body will be sound 

too, and if it is spoiled the whole body will be corrupted; 'verily it is the heart'. "40 The 

Qur'an emphasises in many places that the real and formal constituent of Imän is to 

be found in the external (zahir) and internal (batin) aspects of faith. 41 The Qur'an 

says: "But nay, by thy Lord, they will not believe (in truth) until they 

make thee judge of what is in dispute between them and find within 

themselves (in their souls) no dislike of that which thou decidest, and 

submit with full submission. " 42; "They only are the (true) believers 

whose hearts feel fear when Allah is mentioned, and when the 

revelations of Allah are recited unto them they increase their faith, and 

who trust in their Lord. " 43; "The wandering Arabs say: We believe. Say 

(unto them 0 Muhammad): Ye believe not, but rather say "We submit, " 

for the. faith hath not yet entered into your hearts. Yet if ye obey Allah 

and His messenger, He will not withhold from you aught of (the reward 

of) your deeds. Lo! Allah is Forgiving, Merciful. "44 The word Imän is 

most often cited in conjunction with other aspects of the Islamic faith, 45 as is clear 

from such Qur'anic ayahs as the following: "Verily those who believe and do 

righteous deeds. "46; "Verily those who believe and they were of pious 

(who fear Allah) people. "47 and "those who believe in the unseen. "48 
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4.1.4. The Understanding of Faith Among the Various 

Muslim Sects. 

Four different groups of Muslim sects, each with a distinct conception of the 

notion of Imän, can be differentiated: 

1. The first group, exemplified by Ahl-al-Hadith, al-Khawärij, az-Zaydiyyah, 

and al-Mu`tazilah, submits that faith is a matter of belief in the heart, confession by 

word and expression by deeds performed by other parts of the body. Most important of 

all, these sects do not draw a distinction between Iman and Islam. 

2. The second group, exemplified by the Ash'aritis, 49 maintains that Imän is 

simply a question of belief in the heart and confession by word. The various sects 

within this group do insist on separating Imän from Islam. 

3. The third group restricts Imän to belief in the heart. Two sub-groups can in fact be 

identified within this third group: 

(i) The first sub-group claims that Islam is different from Imän. For this first sub- 

group only verbal confession is essential for a definition of Imän and even knowledge 

in the heart (ma'rifah bi-l-Qalb) is of no relevance to such a definition. 50 

(ii) The second sub-group, exemplified by the Juhamiyyah (the followers of Djahm 

ibn Safwän) and the Bajaliyyah (the followers of Hasan al-Bajali), does not have a 

specific doctrine regarding the importance of body organs other than the tongue in a 

definition of Imän. They recognise that Imän is knowledge and Islam is the verbal 

expression of the two parts of the Islamic declaration of faith (Shahädatayn). 
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Furthermore, deeds are considered to be a relevant aspect in the definition of neither 

Imän nor Islam. In the understanding of this second sub-group, those capable of 

verbal expression of the two parts of the declaration of Islamic faith will be forgiven for 

their omission. 

4. The fourth group, the so-called Karämiyyah, considers Imän as simply a matter 

of verbal expression of the declaration of the Islamic faith and insists on discarding the 

I`tigäd (firm adherence) from any understanding of the Islamic notion of Imän 51 

Al-Bägil5n observes that Iman is in essence'belief in Allah', a condition that 

implies or even demands a 'knowledge' of the existence and essentiality of God, and 

that Tasdiq is essentially adherence to this belief with the heart. He further notes in 

this regard that lexicologists are unanimously agreed that, in common usage (lughah 

'ammah), Iman means Tasdiq and had meant precisely the same even before the 

revelation of the Qur'anic scriptures and the advent of the prophecy of Muhammad 

(pbuh), and that to that extent Pre-Islamic Arabs would not have understood Iman in a 

different light, as the Qur'anic verse 12: 17; "But you will never believe us 

even though we tell the truth. " indicates. The term mu'min in this verse means 

Musaddiq (a believer). 52 

The understanding of faith in common usage does not differ from its technical 

definition (i. e. as understood by the Shari'ah) on account of the fact that Alläh 

neither changed the language of the Arabs nor subverted it. The Islamic scriptures 

preserved the names of things, referring to them by the same nomenclature that 

obtained prior to the coming of Islam. It is on this account that al-Bägiläni equates 

technical faith with lughawi faith. 53 

156 



Chapter Four. Islam, Imän and Tagwa. 

He defines Islam as meaning the act of submitting and surrendering one's will 

and desires to Allah's will and obeying Allah's Laws and Commandments. Every act 

of obedience is an act of submission to Allah's commands, and every act of obedience 

to His command amounts to an act of Islam. According to him, Imän is just one of 

the constituent components of Islam; while complete Imän is Islam, it is not the case 

that full-fledged Islam is simply Iman. Justification for this dichotomy and its crucial 

importance is provided by the Qur'anic verse: "The desert Arabs say, "we 

believe, " say, "you have no faith; but. (only) say, we have submitted our 

wills to Allah, for not yet has faith entered your hearts. " 49: 14.54 

AbU Taub al-Makki objects to all gnostic interpretations and the influences 

underlying such interpretations of the key Islamic concepts Islam and Iman and 

proposes separating Imän and Islam from each other. 55 

Quoting the Qur'dnic äyahs -- "And they came weeping to their father 

in the evening. Saying: 0 our father! We went racing one with another, 

and left Joseph by our things, and the wolf devoured him, and thou 

believest not our sayings even when we speak the truth. "56 -- as evidence 

for his argument, al-Amidi points out that in common usage Imän is viewed as an 

equivalent term for Tasthq. 57 

He further argues that neither the verbal declaration of faith alone, as the 

Karämiyyah would like to think, nor for that matter the acts of adherence and 

obedience to the divine laws alone, as the Khärijites contend, constitute full-fledged 

faith. 58 Satisfying only the verbal declaration of Imän and failing to fulfil the other 

basic pillars of Islam would still amount to more than an act of mendacity and 
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hypocrisy59 since the holy Qur'an insists: "when the Hypocrites come to you, 

they say, "we bear witness that you are indeed the messenger of Allah. ' 

'Yea, Allah knoweth that you are indeed His messenger and Allah 

beareth witness that the hypocrites are indeed liars. "60 

Al-Subki observes that, in the view of the most scholars, Imän is a firm 

adherence by the heart, a verbal declaration of that adherence, and an acting upon the 

basic principles and laws of Islam. He also notes that while it is not certain whether 

these scholars have considered this definition to delineate 'sound Imän', it would be 

fair (jä'iz) to conclude that they have all understood it to characterise 'perfect' or 

'complete' Imän. 61 

4.1.5. Salvation through Iman. 

Both the Qur'änic scriptures and the prophetic traditions (Hadith) are clear as 

to how true Imän is rewarded in the Hereafter. These sources of Islamic belief 

determine that Imän is rewarded with a place in Paradise and salvation from Hell. The 

Holy Prophet states in this respect: "Allah saves from the fire anyone with an iota of 

Iman in his heart. "62 Muslim scholars, nevertheless, are divided as to what the 

conditions and constituent elements of Imän are and what true Imän implies and 

involves. While one category of these scholars maintains that Imän is tied to verbal 

testimony only (`Iqd) (i. e. acceptance with the tongue), a second category of scholars 

insists that testimony of Imän must be implemented with both tongue and heart, and 

still a third category of scholars contends that testimony of Imän is complete only if 

implemented by tongue, heart and deed. The mere verbal statement of the Shahädah is 

not sufficient for salvation. In fact, the hypocrites make this statement quite often and 
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yet A1l5h brands them as liars and promises that they shall abide in the lowest abyss of 

Hell-Fire. 63 

1. In the view of al-Ghazäli, those whose testimony of Imän is implemented by 

tongue, heart and deed will be rewarded with a place in God's Heaven. 64 For the 

Mu'tazilis, even if a person implements the testimony of Imän by tongue, heart and 

deed, but breakes the covenant, whether in the form of some grave sin or some act of 

disobedience, he negates his Imän and is therefore a sinner (fäsiq) condemned to Hell 

forever. al-Ghazäli took exception to this view, rejecting it as entirely unjustifiable. 65 

2. According to the Qadariyyah, those who break the covenant on account of a 

grave sin or an act of disobedience, after having accepted and affirmed the two parts of 

the Shahädah, will forever be condemned to Hell-Fire and eternally suspended 

between a state of belief and a state of non-belief, because Islam and Imän are totally 

inseparable, Imän is the true embodiment of Islam and true Islam is righteous 

deeds. 66 

3. Muslim scholars are divided with regard to whether verbal testimony to one's 

Imän without implementation of that testimony by deed can amount to much by way of 

true Imän. Abü Tälib al-Makki contends that Imän in the heart, uncomplemented with 

actual deeds, is substantially hollow and adduces arguments from the scriptures to that 

effect. 67 The condition of Imän is almost always tied to the notion of righteous deeds 

in the Islamic scriptures, e. g. "Those who believe and do deeds of 

righteousness. " 68 

4. Different opinions exist as to whether a person who dies after performing the 

prescribed duties but without managing to affirm Imän with his tongue is to be 
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regarded as a true Mu'min. In the opinion of those scholars who consider Bawl an 

essential condition of Imdn, that person falls short of the status of a true Mu'min. al- 

Ghazäli argues that this view is untenable, on account of its incompatibility with the 

Holy Prophet's pronouncement: "He who has an atom of faith in his heart will be saved 

from the damnation of the Fire". 69 

5. Muslim scholars are also divided on whether a person who accepts with his 

heart but defers making the verbal affirmation of both parts of the Shahädah -- 

although he knows that verbal affirmation of Imän is an Islamic obligation (wujüb) 

is a true Mu'min. In the view of al-Ghazäli, that person is 'a Mu'min who will not 

remain forever in the Fire', for while the tongue is the proclaimer of Imän, verbal 

affirmation does not account for Imän in its totality. The Murji`is, on the other hand, 

expressed the entirely different opinion that such a man is a Mu'min who will not be 

condemned to Hell. 

6. There is an almost unanimous agreement among Muslim scholars that a person 

who affirms with his tongue both parts of the Shahadah but does not implement the 

testimony of Iman in his heart is a non-believer in the Hereafter, who will be cast into 

the Fire of Hell forever. 70 Allah describes the true believers in the Qur'an as those 

who have belief in Allah, and whose hearts never waver in that belief. Allah says: 

"The (true) believers are those only who believe in Allah and His 

messenger and afterward doubt not, but strive with their wealth and 

their lives for the cause of Allah. Such are the sincere. " Indeed, Allah 

describes the hypocrites as those whose hearts waver and doubt: "They alone ask 

leave of thee who believe not in Allah and the Last Day, and whose 

hearts feel doubt, so in their doubt they waver. " 71 
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4.1.6. Formal Analysis of the Ayahs regarding Beliefs 

and Worship. 

7: 52; "Verily We have brought them a scripture which We expound 

with knowledge, a guidance and a mercy for a people who believe. " 

Allah specifies the righteous "Mu'min" for His Guidance and Mercy, although the 

Qur'an is guidance for all mankind. However the believers are honoured with pre- 

eminence. Truly they have kept their faith and have accepted as true what is in the 

Qur'an. 

7: 85; "And unto Midian (We sent) their brother, Shuayb. He said: 0 

my people! Serve Alläh. Ye have no other God save Him . Lo! a 

clear proof hath come unto you from your Lord; so give full measure 

and full weight and wrong not mankind in their goods, and work not 

confusion in the earth after the fair ordering thereof. That will be 

better for you, if ye are believers. " 

This äyah tells us that to abandon rebellious behaviour and to adopt the reformed 

behaviour are requirements of Imän. 

7: 87; "And if there is a party of you which believeth in that wherewith 

I have been sent, and there is a party which believeth not, then have 

patience until Allah judge between us. He is the best of all who deal 

in judgement. " 

This ayah means that some people believe in Him and His signs, but others reject the 

truth when it reaches them. Thus, more efforts must be made to remind them. 

Simultaneously with these efforts one should be patient and await Allah's decree, 
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because He will render His decision, and His sentence will be based on truth and 

justice. 

7: 158; "Say (0 Muhammad): 0 mankind! Lo! I am the messenger of 
Allah to you all -- (the messenger of) Him unto whom belongeth the 

Sovereignty of the heavens and the earth. There is no God save Him. 

He quickeneth and He giveth death. So believe in Allah and His 

messenger, the Prophet who can neither read nor write, who 

believeth in Allah and in His words and follow him that haply ye may 

be led aright. " 

The Prophet himself believes in Allah. Belief in Allah and His Prophet are 

inseparable, therefore one must believe in the Prophet as he believes in A11ah. 

7: 29; "Say: My Lord enjoineth justice. And set your faces, upright 

(toward Him) at every place of worship and call upon Him, making 

religion pure for Him (only). As He brought you into being, so 

return ye (unto Him). " 

At every time of prayer one must surrender oneself wholly and solely to Him with 

sincerity of heart and soul. This means that: 

(1) One must be steadfast in prayer, 

(2) One must turn one's face to Ka'bah which is in Mecca, 

(3) One must implore Him humbly with devotion and bow one's forehead in 

prostration to Him alone; prayer is the most important pillar of Islam. 

7: 31; "O children of Adam! Look to your adornment at every place of 

worship, and eat and drink, but be not prodigal. Lo! He loveth not 

the prodigals. " 
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At every time of prayer one must put one's clothes on. Not to do so is indecent, 

shameful and odious. 

7: 55-56; "(0 mankind! ) Call upon your Lord humbly and in secret. 

Lo! He loveth not agressors. Work not confusion in the earth after 

the fair ordering (thereof), and call on Him in fear and hope. Lo! the 

mercy of Allah is nigh unto the good. " 

That one must go before Allah humbly. One should not be loud in calling upon Him, 

because modesty indicates sincerity. Prayers should reduce a person to an atitude of 

submissiveness and obedience. When one praying in a standing position one should 

adopt a respectful manner, having properly performed the Wudu'. He should speak 

silently with his Lord, free from-dissimulation. 

7: 205; "And do thou (0 Muhammad) remember thy Lord within 

thyself humbly and with awe, below thy breath, at morn and 

evening. And be thou not of the neglectful. " 

This äyah enjoins us that: 

(1) 

(2) 

(3) 

One must be always mindful of Allah, whereever one is. 

He must be contemplated with adulation and humility. 

He must be contemplated reticently. In other words one must be restrained in 

one's manner of prayer and contemplation. 

These äyahs specify the way that we should believe in Alläh and approach Him. 
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SECTION TWO: IMAN (Faith) AND TAQWA 
(Piety): THE ISLAMIC PERSPECTIVE. 

4.2.1. Definition and Meaning of Tagwä. 

The basic meaning of tagwa is to keep. or preserve. In the technical 

terminology of the Shari'ah, it denotes fearing disobedience to Allah, fending off 

opposition to His commandments, and refraining from acting contrary to His will. 72 

While Ibn Barrfli submits that tagwa means the fear of All5h, 73 Ibn Sayyidah argues 

that it means righteousness rajulun taqiyyun min qawmin atgiya' (a pious 

person haling from righteous people). Furthermore, Ibn A'rabi notes that tugat, 

taqiyyah (piety), tagwa (fear of God), and al-ittiga' (righteousness) all converge 

on the same meaning and derive, together with the related terms, wigayah, 

waqiyyah from the root w-q-y -- as in wagahu Allah waqyan meaning 'God 

guarded or protected him'. 74 It is in this sense that the term tagwa is also used in the 

Qur'an: "But Allah hath been gracious unto us and hath preserved us 

from the torment of the breath of Fire. "75 and "And ward off from them 

ill deeds; and he from whom Thou wardest off ill deeds that day, him 

verily hast Thou taken into mercy. That is the supreme triumph. "76 

4.2.2. Varying Degrees of Tagwä. 

Al-Baydäwi identifies the various degrees of tagwä as involving: 

(1) Restraining and guarding one's heart from polytheism. 

(2) Refraining from all that is forbidden and abstaining from what is doubtful. 
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(3) Aiming in every deed at fulfilling and conforming with Alläh's wishes, and 

giving up all things that would potentially alienate one from faith in Him. This last 

degree of piety is the highest form of tagwä, identified in a Had th as the equivalent 

of Ihsän. 77 

To seek help from Allah, and show patience and perseverance in the face of 

adversity and calamity are the distinctive qualities of the pious devotee, as is evidently 

clear from the Qur'anic äyah in which Moses addresses his people: "pray for help 

from Allah, and wait in patience and constancy: for the earth is Allah's 

to give as a heritage to such of His servants as He pleaseth; and the end 

is (best) for the righteous". 7: 128 From the perspective of this äyah, should 

one happen to suffer injustice at the hand of a tyrant, he must have recourse to Allah, 

seek His assistance and show patience in his struggle and travails. The moral of this 

ayah and similar scriptural injunctions is that there is no refuge and shelter but in: 

(1) A total devotion to Allah and a total dependency on Him for support in 

warding of all kinds of evil; 

(2) A patient seeking of His favours, guidance and protection. 

The äyah quoted above also enjoins upon loyal believers the necessity of 

pursuing righteous aims and goals solely through righteous and honourable means that 

entail no grave sins or evil deeds. 78 In Fazlur-Rahmän's opinion, tagwä is "to protect 

oneself against the harmful or evil consequences of one's conduct. If by 'fear of God' 

one means fear of the consequences of one's actions -whether in this world or the 

Hereafter- then, one is absolutely right. "79 
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4.2.3. Tagwä is Highly Esteemed and Honoured by Alläh. 

The fact that tagwa is held in the highest esteem and greatly honoured by 

Allah is most evident from the following Qur'anic ayah in which Allah promises 

his loyal followers: "0 ye children of Adam! whenever there come to you 

prophets from amongst you, rehearsing My. Signs unto you, those who 

are righteous and mend (their lives), on them shall be no fear, nor shall 

they grieve. " 7: 35 Indeed, piety is a most honourable quality of the loyal believer 

and the Islamic scriptures emphasise this fact on numerous occasions: "For Allah is 

with those who restrain themselves and those who do good. "80 Thus, to 

be allied with Allah is the culmination of the righteous man's aspirations and efforts. 

This fact is made most evident by such Qur'anic verses as the following: "Verily 

the most honoured of you in the Sight of Allah is (he who is) the most 

righteous of you. "81 Ibn `Abbas remarks in this connection that "He who would 

love to be one of the most honoured must fear Allah. " Similarly, `Ali ibn Abi Taub 

notes that tagwa is "to abandon (for ever) acts of sin and disobedience as well as 

voluntarily to refrain from all forms of conceit. " al-IIasan enjoins that "no one should 

be preferred to or favoured over Allah since one knows that all existing things are in 

His Hands. " Ibrahim ibn Adham points out that tagwa refers to that state of devotion, 

loyalty and truthfulness in which "people would find no deficiency in your speech, the- 

angels no imperfection in your deeds, and the Malik al-`Arch (i. e. Allah) no defects 

in your innermost convictions. " al-Wagidi observes that tagwa is "to adorn one's faith 

for the sake of Allah in much the same way as one adorns one-self for the benefit of 

the public. "82 
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4.2.4. To Contemplate Allah is a Quality of the Righteous. 

The Qu'ranic äyah: "Those who fear Alläh, when a thought of evil 

from Shaytän assaults them, bring Alläh to remembrance, when lo! they 

see (aright)! " 7: 201 enjoins that those who fashion their lives in accordance with 

the divine laws and accept and follow Allah's guidance as their only way of life, and 

call upon their Creator whenever they feel threatened by the deeds of the ignorant and 

of the evil ones (Shayätin), should remain, the perversions of their antagonists 

notwithstanding, firm and steadfast in their devotion to the right ways of All5h. 83 

In his elaboration on the notion of piety in Islam and the qualities of pious 

Muslims, Ibn Kathir notes that in his historical work, Häfiz Ibn `Asäkir cites the case 

of `Amr ibn Jämi`, a young devotee to Allah, who lived in a mosque and who was 

utterly ardent in his worship of Allah. A woman tempted him and was about to visit 

her at home, but he recalled the äyah quoted above and, out of sheer fear of God, 

collapsed unconscious. When he regained consciousness, he recited the same äyah 

again, his heart was filled even more with the fear of Allah, and he trembled and 

passed away. `Umar Ibn al-Khattäb visited his grave the next morning together with 

many other people and performed the customary funeral prayers at the side of his 

grave. Addressing him first with the words '0 young man! ' he recited the äyah: "But 

for such as fear the time when they will stand before (the Judgement 

Seat of) their Lord. There will be two Gardens. " 84 No sooner had he 

finished reciting the äyah in question than he heard a voice coming from inside the 

grave saying 'my Lord has accorded me those twofold'. 85 

In a Hadith Qudsi, the Prophet Muhammad is reported to have declared: 

"Allah says; I do not impose two fears on My slave, `Abd. If he fails to fear Me in 
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this world, I shall afflict him with fear in the Hereafter. But if he fears Me in this 

world, I shall save him from all fears and grief in the Hereafter" 86 

4.2.5. Tagw5 is an Essential Part of Faith, and Success in 

this World and one's Well-being in the Hereafter 

Rests on Preserving and Demonstrating it. 

This is made clear by the following Qur'änic äyah: "If the people of the 

towns had but believed and feared Alläh, We should indeed have opened 

out to them (all kinds of) blessings from heaven and earth; but they 

rejected (the truth), and We brought them to book for their misdeeds. " 

7: 96 

In explaining the meaning of this äyah, Ibn Taymiyyah points out that piety is a 

constituent component of Iman and that there is no faith in the absence of piety and 

good deeds. Thus, an infringement of any of the basic elements of faith inevitably 

results in an infringement of the totality of good deeds, since tagwä is one of the fruits 

of faith and the driving motor towards good deeds. 87 The Islamic scriptures make it 

clear that a life guided by faith and piety guarantees the blessings and favour of Allah 

both in this world and the Hereafter: those who choose the way of piety will ultimately 

be blessed with the bounties of A1läh. 88 

4.2.6. Decent and Proper Garment is 'the Raiment of 
Righteousness' 

On the necessity of Muslims wearing decent garment the Qur'an commands: 

"0 ye children of Adam! We have bestowed raiment upon you to cover 
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your shame, as well as to be an adornment to you, but the raiment of 

righteousness, that is the best. Such are among the Signs of Alläh, that 

they may receive admonition! " 7: 26 

Muslim scholars are divided on the interpretation of the metaphor inherent in the 

Qur'änic expression libäs al-tagwä. Qatädah, al-SudT and Ibn Jurayj all agree that it 

simply denotes 'faith'. Ibn `Abbäs submits that it is a reference to righteous deeds. 

Some scholars contend that it refers to elegant manners, and others claim that it 

indicates modesty and Tawhid, since the Mu'min restrains from disclosing his 

private parts even when undressed and the Fäjir's private parts are always 

conspicuous even when he is fully clothed. Ma'bad expresses the opinion that it refers 

to timidity and modesty. al-Räzi states: "We construe literally the word libäs in libäs 

al-tagwd to mean the kind of dress worthy of the pious. " With regard to the 

expression dhälika khayr, AbG `Ali al-FärisT comments that "the dress of piety is 

good for him who adorns himself with it. " 89 al-Zamakhshari observes that whereas in 

nudity and uncovering of the loins lies disgrace and ignominy, in covering oneself lies 

the great article of devotion, tagwä. 90 Ibn Wahab reported from Ibn Zaid: "He who 

fears Alläh thus covers his private parts, that is the raiment of piety. "91 

4.2.7. Connotations of Righteousness. 

Ibn Mäjah reports that the Holy Prophet said: "No one can be a real Muttag-1 

until he gives up those forbidden things'. 92 al-Tirmidhi reports that the Holy Prophet 

said: "Beware of forbidden things, should you aspire to be one of the devotees, one of 

the servants". al-Tirmidhi qualifies this Hadith as hasan gharib. 93 The Holy 

Prophet said: "He who wards off shadowy things saves his religion and protects his 

honour. "94 Ibn AbU IHätim writes that Hadrat Mu`ddh said: "On the Day of 

Judgement, when the people are assembled before their Lord, an angel will call upon 

169 



Chapter Four. Islam, Iman and Tagwa. 

the righteous people and they will stand upright. Then Alläh will hold them in His 

Arms and they will be honoured by seeing their Lord in person. ' Abü `Afif asked: 

'who are those pious people? ' He replied: 'they are those who restrain from shirk and 

idolatry, and worship Alläh with purity. They will enter Paradise with respect and in 

glory. -95 

In one of his poems, Ibn al-Mu'tazz writes: 

Shun all major and minor sins, for that is the true tagwä. 

Be in life like a man travelling on a thorny route. 

Do not disdain a minor sin 

for small pieces of stone make a mountain. 96 

4.2.8. Qualities of Righteous People. 

It is generally agreed that piety is the sole basis of all virtues. One can abstain 

from evil deeds only if his heart is totally committed to righteousness. It is for this 

reason that tagwa is frequently stressed in the Qur'an: "this is the Book; in it is 

guidance sure, without doubt, to those who fear A11ah. "97 Furthermore, 

the Holy Prophet said, pointing at his heart, "tagwa is here". 

Prayer is generally regarded as an unquestionable and integral part of piety, for 

the Qur'än advises: "Lo! Prayer restrains from shameful and unjust 

deeds. "98 `Imrän ibn Hasan reports that someone asked the Prophet about the 

meaning of this Qur'änic äyah and the Prophet Muhammad explained in reply: "there 

is no point in prayer if it does not preserve one from lewdness and iniquity". 99 
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It is clear from these Qur'änic äyahs and traditions that daily prayers 

strengthen one of the pivotal foundations of faith, i. e., piety. Prayers prepare us for the 

observance of a life of virtue and obedience to Alläh, and reinforce a belief and way of 

life rooted in courage, sincerity, purity of heart, advancement of the soul and 

enrichment of morals. 100 

Fasting is also regarded as a vital part of piety, for the Qur'an states: "0 ye 

who believe, fasting is prescribed for you, as it was prescribed for 

those before you, so that you may become self restrained. " 10 1 The aim of 

fasting is tied to the Qur'anic words 'la`allakum tattagiün '. 

Fasting constitutes a symbol of total sacrifice and obedience to God, since the 

Muslim abstains not only from food and drink, but also from sexual relations with the 

spouse, from sunrise to sunset; also from vile talk and all evil thoughts and acts. The 

benefit of fasting lies in obeying and submitting to the command of God. The clause in 

the dyah `so that you may become righteous' explains the deep philosophy underlying 

the commandment relating to fasting, God-fearing and self restraint. 

The Islamic scriptures say that fasting offers the Muslim the possibility of 

shunning sin and evil; while fasting the Muslim has not only to give up eating and 

drinking but also to abstain from indulging in his other desires, with the likely outcome 

that his thoughts will naturally tend towards spiritual matters. 

Sacrifice of an animal on Eid-ul-Adha is also an act of piety, for the scriptures 

declare: "Their flesh and their blood reach not Allah, but the devotion 

from you reacheth Him. Thus have We made them subject unto you that 
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ye may magnify Alläh that He hath guided you. And give good tidings 

(0 Muhammad) to the good. " 102 

Pilgrimage to Makkah is another obligatory `Ibädah. Muslims are called upon 

to perform this religious duty (at least) once in a lifetime, if they can afford to do so. 

Pilgrimage has its rites, rules and conditions the fulfilment of which is designed to 

inculcate in Muslims piety, obedience, reverence and goodness. Pilgrims are 

commanded to refrain from every kind of evil deed, and constantly struggle to be pure 

in words and deeds, in line with the scriptural command: "And take a provision 

(with you) for the journey, but the best of provisions is right conduct 

(tagwa). So fear Me, 0 ye that are wise. " 103 

It follows from the above that fear of Allah is at the heart of the Islamic faith, 

beliefs and deeds. It is equally the foundation of good conduct, for the Holy Prophet 

said, pointing to his heart: "righteousness and God-fearing are in here". 104 

Al-Bukhäri and Muslim report that, when asked who was the most respectable 

amongst people, the Holy Prophet responded, "he who is the most righteous and who 

fears Alläh", and proceeded to recite the following Qur'änic 5yah: "The most 

honoured of you in the sight of Alläh is (he who is) the most righteous 

of you. " 105 

Ibn Mas`üd reports that the Holy Prophet used to say: "0 Allah, I pray to You 

to grant me: 

(1) right guidance, 

(2) protection and shelter, 

(3) chastity and sacred life, 
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(4) spiritual fulfilment. " Muslim, 2721.106 

Furthermore, AN Said al-Khudari narrates that the Holy Prophet said: "This 

world is tantalisingly attractive. Alläh will make you vicegerent in it. He will give you 

power and dominion to test you. Therefore, guard against glamour, beware of women, 

and shun their enchantment. Indeed, the Banü Isrä'il were firstly tempted in matters 

of the opposite sex. " Muslim, 2742.107 

It is often claimed that since there are so many Qur'änic ayahs commending 

the God-fearing, love of God's Justice should therefore be considered the principal 

source of Islamic morality. This is, however, questionable insofar as God-fearing does 

not mean "fear of God" in the literal sense of the term. A God-fearing man is he who 

performs his religious duties obediently and who does not inflict any injustice on his 

fellow men. The term Muttaqi also means 'the one who makes of God his 

shelter'. 108 The Qur'an identifies the Muttag-in (the God-fearing ones) as those who 

are of upright conduct and who seek refuge and shelter in Allah and nominates them as 

'friends of Allah': "Behold! verily on the friends of Allah there is no fear, 

nor shall they grieve; those who believe and (constantly) guard against 

evil; for them are glad tidings, in the life of the present and in the 

Hereafter. 109 and "Help you one another in righteousness and piety, but 

help you not one another in sin and rancour: fear Allah: for Allah is 

strict in punishment. "; 10 and "Nay, but (the chosen of Allah is) he who 

fulfilleth his pledge and wardeth off (evil); for lo! A115h loveth those 

who ward off (evil). " 111 
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Tagwa has been upheld as a factor of worldly eminence, as is clear from the 

Qur'anic ayah: "So keep your duty to Allah as best ye can; listen and 

obey, and spend (in charity) that is better for your souls. And whoso is 

saved from his own greed, such are the successful". 112 

Commenting on the last two äyahs, al-Baycjäw7 states in his Tafsir that the first 

äyah enjoins: 

(i) Performing the prescribed duties and fulfilling the covenants. 

(ii) Shunning the (religiously) prohibited, guarding against disbelief, polytheism and 

such other afflictions that may affect the heart as hostility, insidious envy, malice, 

arrogance, dissimulation and hypocrisy. 

And that the second äyah bears on actions and deeds and enjoins proper conduct and 

utmost decency. 113 

Alläh's entire message is an invitation to man to exercise piety and 

righteousness in his private as well as his public life, to be just to others, to forgive 

others their faults and transgressions, to be charitable and generous in one's dealings, 

and to honour promises made to others. These actions, the Islamic scriptures explain, 

will bring people closer to piety and to All5h. 114 

`Umar ibn al-Khattäb said, "I went to the messenger of Allah and found him 

lying on a reed mat which left marks on his side. He was supporting himself on a 

leather cushion stuffed with palm fibre. I said: God's messenger, pray to A1läh to 

enrich your people, for He has enriched the Persians and the Byzantines even though 
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they do not worship Him. He replied: 'Is that how you feel Ibn al-Khattäb? ' Those 

people have been given all the good things in advance in this world. " 115 

The Prophet Muhammad eliminated all types of distinctions between men and 
judged them solely on the basis of their piety and righteousness. 

Abü Umämah Suday ibn `Ajlän reports: "I heard the Holy Prophet say during 

his last pilgrimage to Makkah': "Fear A115h, pray five times a day, fast for the duration 

of the month of Ramadän, pay Zakät from your goods and riches, and obey your 

leaders. (Should you do so) you will enter the Paradise of your Lord. " 116 

Pursuit and Love of Justice. 

The Qur'än mentions the love of justice as one of the highest qualities of a 

Muslim: "My Lord hath commanded justice; and that ye set your whole 

selves (to Him) at every time and place of prayer, and call upon Him, 

making your devotion sincere as in His sight: such as He created you in 

the beginning, so shall ye return". 7: 29 

Al-Tabari, Mujähid, and al-Sudil 17 interpret the word Qist, occurring in the 

äyah above, to signify justice (`Adl). 118 As al-Tabarl comments, this äyah urges 

Muslims to be sincere in their faith and worship of their Lord and to submit to His Will 

obediently and truthfully. It also urges them to shun all things and acts that are tainted 

by an element of Shirk. 119 To worship Alläh truly is to live life in line with His 

commands, to enforce His laws, to serve His cause by doing and urging what is right 

and shunning evil, and by being just to one's fellow human beings. 
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The steadfast pursuit of justice is very frequently stressed in Islamic teaching 

and is a most essential part of a Muslim's expression of faith. The Qur'an enjoins the 

Muslims: "0 you who believe! stand out firmly for Allah, as witnesses to 

fair dealing, and let not the hatred of others to you make you swerve to 

wrong and depart from justice. "I`dilü huwa aqrabu li-t-tagwä " Be just: 

that is next to Piety: and fear Allah. For Allah is well acquainted with 

all that you do". 120 AN Dharr reports that the Holy Prophet's response to a 

request for some lasting advice was: "Cultivate the fear and reverence of Allah in your 

heart for these are the root of all virtuous deeds. " 121 

Forgiveness. 

Truthfulness, steadfastness, and forgiveness are moral values which are 

repeatedly emphasized, commended or urged in the Qur'än. We read in: 

Khudhil-`afwa wa-'mur bi-l-'urfi wa a-'rid `ani-1 jiihili"n (Hold to 

forgiveness; (command what is right, but turn away from the ignorant). 

7: 199 

In this äyah, Alläh urges the Prophet: 

(1) To forgive injustice, insults and persecution. 

(2) To sustain the Islamic faith and to act upon it in all his dealings with those 

around him, irrespective of whether they are friends or foes. 

(3) To ignore those who seek to implant doubt in his mind, place obstacles in his 

way, or devise plots to undermine the truthfulness of his Lord's religion. 122 

The beauty of righteous and pious people is to be gentle in speaking, to be 

polite in manners. All these connects a person to a secure Imän and sincere devotion to 

Alläh. 123 
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Humility and Reverence. 

Humility, modesty, truthfulness and steadfastness are values urged again and 

again in the Qur'än. We read in: 

7: 205, (And do thou bring thy Lord to remembrance in thy (very) soul, 

with humility and in reverence, without loudness in words, in the 

morning and evening; and do not be of those who are unheedful). 

Khushü' has two meanings: humility and humbleness, on the one hand, and 

calmness and stillness, on the other. Khushü' requires a condition of heart that can 

only come from a true and total devotion and submissiveness to the Lord of the 

Heavens. 124 

We also read in the Qur'än: "Successful indeed are the believers who 

are humble in their prayers, and who shun vain conversation, and who 

are payers of the poor-due; and who guard their modesty. " 125 In Ibn 

`Abbäs's opinion, Khäshi`nn in this äyah means: "those humble with 

submissiveness. " In `Ali' ibn Abi Tälib's view, it means: "[Those with] humility in 

[their) hearts". 126 According to Mujähid, it means: "[Those who] lower [their] glance 

and behave with humility. " 

On observing a man playing with his beard during prayer, the Holy Prophet 

declared: "If his heart had indeed achieved reverence, all other parts of his body would 

have been touched with humility". 127 
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4.2.9. Conclusion. 

In conclusion, Islam is rooted in two fundamental concepts -- the unity and 

equality of mankind and the oneness of the source of all creation -- Allah. From the 

perspective of Islam, lineage, riches and worldly honours are all accidental things; 

only virtue and the service of humanity are matters of. real merit. In Islam, distinctions 

of colour, race and creed are of no relevance. Articles of Iman in Islam are seven in 

number, namely the Belief in: 

(1) One God (Allah). 

(2) Angels. 

(3) The books from Allah. 

(4) The messengers from Allah. 

(5) The Hereafter. 

(6) Allah's knowledge of good and evil (pre-measurement). 

(7) The Day of Resurrection. 

In Islam, faith remains a hollow and meaningless concept until it is 

complemented by and translated into deeds that are a true extension and expression of 

Imän. A Muslim believes in his own personal accountability in the Hereafter for his 

actions in this life. Each is responsible for his acts, and none can expiate another 

person's sin. One's leading a proper life on this earth and one's attainment of Paradise 

in the Hereafter depend on one's obedience to the Qur'änic teachings and one's 

truthfulness in faith and devotion in the pursuit of A115h's cause. From the viewpoint 

of the Shari`ah, Islam without Imän is of no worth or merit as is Imän without 

Islam. 

178 



Chapter Four. Islam, Imän and Tagwa. 

4.2.10. Notes to Chapter Four. 

1I ur'än: 7: 46, and 20: 47. 

2 al- ur'än: 5: 16. 

3 aI- ur'än: 2: 128,131. 

4 Lisän al-'Arab: vol. 2 p. 193. 

5 Asäs al-Baläghah: vol. 2 p. 455. 

6 Ma`ärif al-Our'än: vol. 2 p. 36. 

7 al- ur'än: 10: 72. 

8 al- ur'än: 2: 128. 

9 al- ur'än: 3: 52. 

10 Ma`ärif al-Our'än: vol. 2 pp. 36-37. 

11 Fatäwä Ibn Taymiyyah: vol. 7 pp. 623. 

12 Ibid: p. 624. 

13 al- ur'än: 5: 44. 

14 al- ur'än: 10: 84. 

15 al ur'än: 2: 131. 

16 al- ur'än: 2: 132. 

17 al- ur'än: 4: 125. 

18 Fatäwä Ibn Taymixyah: vol. 7. p. 635. 

19 al- ur'än: 39: 29. 

20 Fatäwä Ibn Taymiyvah: vol. 7. p. 636. 

21 Fatäwä Ibn Taymiyyah: p. 636. 

22 Ibid: p. 636. 

23 Sharh `Aqä'id li al-Nasafi: p. 94. 

24 Ma`ärif al-Our'än: vol. 1 p. 111-112. 

179 



Chapter Four. Islam, Imän and Tagwä. 

25 Fatäwä Ibn Taymiyyah: vol. 7 p. 637-638. 

26 Ibid: p. 638. 

27 Sharh `Agä'id: p. 86. 

28 al- ur'än: 6: 20. 

29 al- ur'än: 27: 14. 

30 Sharh 'Aqä'id: p. 87. 

31 Ibid: p. 88. 

32 Sharh `Agä'id: p. 89-90. 

33 Majmii`ah Fatäwä: vol. 7 p. 639. 

34 Ibid: 639. 

35 Ibid: vol. 7 p. 642. 

36 Sharh `Agä'id: p. 94. and Majmü`ah Fatäwä: vol. 7 p. 642. - 
37 Sharh gä`id: p. 95. 

38 Majmii`ah Fatäwä: vol. 7 p. 643. 

39 lbid: vol. 7 p. 644. 

40 Muslim: Birr. 32. 

41 Majmü`ah Fatäwä: vol. 7 p. 644. 

42 al- ur'än: 4: 65. 

43 al- ur'än: 8: 2-4. 

44 al- ur'än: 49: 14. 

45 Majmü`ah Fatäwä: vol. 7 p. 674. 

46 al- ur'- : 2: 277. 

47 al- ur'än: 10: 63. 

48 al- ur'än: 2: 3. 

49 Tabaqät al-Subki: vol. 1 p. 46. 

50 Ibid: vol. 1 p. 46. 

180 



Chapter Four. Islam, Imän and Tagwä. 

51 Ibid: vol. 1 p. 47. 

52 Kitäb al-Tamhid li al-Bägildni: chap: 37 p. 347. 

53 Ibid. al-Bägiläni: p. 347. 

54 al-Bägildni: p. 448. 

55 Qirt al-Ouli, b: pp. 190-197. 

56 al- ur'än: 12: 16-17. 

57 al-Amidi. Ghdyi-it al-Murdm: pp. 309. 

58 Ghäyät al-Muräm: p. 312. 

59 Ghäyät al-Muräm: p. 313. 

60 al- ur'än: 63: 1. 

61 al-Subki. al-Tabaaät: vol. I p. 49. 

62 Ibid: vol. 1 p. 49. 

63 al-i`Iasaf7: p. 91. 

64 Ihvd' al-`UMm al-Din: vol. 1 p. 88. 

65 al-Ghazäli: vol. 1 p. 89. 

66 al-Subki. al-Tabaaät: vol. 1 p. 50. 

67 4iit al-Ouliib: P. 190-197. 

68 al ur'än: 2: 277. 

69 Ihyä' al-`UICim al-Din: vol. 1 p. 89. 

70 Ibid: p. 90. 

71 al- ur'än: 49: 15 and 9: 45. 

72 Kashshdf al-Our'än: vol. I p.. 20. 

73 Lisdn al-'Arab: vol. 1 p. 324. 

74 Lisän al-`Arab: vol. 3 pp. 971-972. 

75 al- ur'än: 52: 27. 

76 al ur'dn: 40: 9. 

181 



Chapter Four. Islam, Iman and Tagwa. 

77 al-Riyhd al-Sälihin: p. 59. 

78 al- äsimi: vol. 4 p. 235. 

79 Major Themes of the Our'än: p. 29. 

80 al- ur'än: 16: 128. 

81 al- ur'3n: 49: 13. 

82 al-Tafsir al-Kabir: vol. 1 p. 244. 

83 Tadabburi Our'5n: vol. 7 p. 788. 

84 al ur'5n: 55: 46. 

85 Ibn Kathir: part. 9 p. 62. 

86 Tablighi Nisäb English: p. 58. 

87 Fatäwä Ibn Taymiyyah: vol. p. 

88 Tadabburi Our'än: vol. 7 p. 696. 

89 al-Tafsir al-Kabir: vol. 4 p. 286. 

90 Kashshhf al-Our'än: vol. 1 p. 443. 

91 Tafsir al-Tabari: vol. 4. p. 101. chapter. 8. 

92 IN Mäjah: Bäb al-Wars` wa al-Tagwä, IIadith 1. 

93 al-Tirmidhi: Abwäb az-Zuhd, vol. 2 p. 50. 

94 al-Bukhäri: Imän 39, Muslim: Musagät 107 and Ibn Mäjah: Fitan 14. 

95 Tafsir Ibn Kathir: part. 8 p. 52. 

96 Tafsir Ibn Kathir: part. 8 p. 53. 

97 al- ur'än: 2: 2. 

98 aI ur'än: 29: 45. 

99 Kashshäf al-Our'än: vol. 2 p. 1080. 

100 Tablighi Nisäb English: Virtues of Prayers. p. 94. 

101 al- ur'än: 2: 183. 

102 al- ur'än: 22: 37. 

182 



Chapter Four. Islam, Iman and Tagwa. 

103 al- ur'fin: 2: 197. 

104 al-Tirmidh7: Birr 18, and Muslim: Birr 32. 

105 a- ur'än: 49: 13. 

106 al-Riväd alal: p. 60. 

107 Ibid: p. 60. 

108 Islamic review: May-June. 1962 p. 9. 

109 al- ur'än: 10: 62-63. 

110 al- ur'iin: 5: 2. 

111 al- ur'in: 3: 76. 

112 al- ur'än: 64: 16. 

113 al-Bayd5wi: p. 107 and 770. 

114 Encyclopaedia of sirah: vol. vii p. 30. 

115 Mishkät al-Masäbih: vol. 3 pp. 1085-1086. 

116 al-Riyäd al-Säß=n: p. 61. 

1 17 al-Tabari: vol. 4 p. 107 part. 8. 

118 Tafsir Mujähid: p. 234. With reference to al-Tabari. 

119 al_Tabari: vol. 4 p. 107 part. 8. 

120 al- ur'5n" 5: 8. 

121 Tabli hi Nisäb English: Virtues of the Qur'än. p. 50. 

122 A. Y. `Ali: p. 401. 

123 Muslim Review: May-June. 1926. p. 9. 

124 Ibn Taymiyyah: vol. 7 p. 28. 

125 al- ur'än: 23: 2. 

126 Fatäw5 Ibn Taymiyyah: vol. 7 p. 29. 

127 al-Bayd5wT: p. 479. 

183 



184 



SECTION ONE. PROPHETHOOD, THE BOOK, 
THE ANGEL, THE MESSENGER AND THE 
PROPHET. 

5.1.1. Introduction. 

So far we have been concerned with the meaning of Islam and Iman in the 

Qur'an, Sunnah and different sects. In this chapter, we propose to focus on the 

issue of messengership. A first section will set the stage for this discussion by 

addressing the meaning and differences obtaining between Nabi and Rasnl; Kitab 

and Sahifah; Mujizah and Karamah and Mu'jizah and Sihr. The second section 

will be primarily concerned with a discussion of the nature of the mission of the 

prophets. 

The history of prophethood has been marked by the opposition it has 

encountered. Such a situation is well documented in the Qur'an: "Even then their 

people made fun of them. If they were really jesting Allah will throw 

back their mockery on them and give them rope in their trespasses; so 

they will wander perplexed. " 21: 41. Furthermore, The Qur'an again says: 

"Messengers (of A11ah) have been derided before thee, but that whereat 

they scoffed surrounded such of them as did deride. " 6: 10. 
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Such a reluctance of people to acquiesce in the faith of Allah has often , 

according to the Qur'an, engendered Allah's wrath, as the above states. However, in 

some instance, Allah instructed His messengers to migrate to another region, 

occasionally producing miracles through their intervention as a final proof. 

In the Qur'än, the stories of nations and prophets serve a didactive function. In 

this context, the strories narrated are meant to invest the present with a historical 

memory of the past in such a way as to compel people to mend their ways and to 

observe moral rectitude as a standard of conduct. The Messenger's duty accordingly, is 

"only to preach the clear message" 19: 58 to be kind in the extreme and to give 

respite till that time when the tests and trials of Alldh come to an end. The Qur'än 

says: "Therefore grant a delay to the unbelievers: give respite to them 

gently (for a while). " 86: 17. However, when people prove reluctant to embrace 

the faith, Alläh decides their fate by decree. 

The early generation of prophets are grouped into three epochs: 

(1) from Adam to Nub, 

(2) from Nub to Ibrähim, and 

(3) from Ibrähim to the final messenger, Muhammad. 

5.1.2. The Meaning of Rasül and Nabi. 

Although in the Qur'än, Rasnl and Nab! are used to designate A11äh's 

messenger, there obtain certain differences between these terms. In this section we 

propose to look at the meaning of these words, while the difference obtaining between 

them will be discussed in section 5.1.3. 
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RASIJL. 

For this term, the following meanings can be demarcated. In the first instance, 

Rasül is simply connected with the verb arsala, to send, i. e. "one who is sent". I In 

this Sürah this sense can be found in the following: 

(i) "I am sent forth by the Lord of the universe. " 2 

(ii) "I am a messenger from the Lord of the worlds. " 3 

(iii) "I am a messenger from the Lord/ Cherisher of the worlds. "4 We 

also find the term Risälah and Mursal used with the simple connotation. 

In the second instance, the meaning of Rasnl designates a person who 

transmits the message and revelation with which he has been sent, Ris5lah"6 In this 

sense we find in the Qur'än: "He said: "0 Moses! surely I have chosen you 

above all mankind with My message and My speech, take therefore what 

I have given you and be grateful. "7 

Rasnl, as stated in the above designates a person who not only posseses 

Risdlah but also has a duty to convey the message of Alläh. The Qur'än tells us; 

Sälih left them saying: "0 my people! 'I conveyed to you the message of my 

Lord (for which I was sent by my Lord). "8 

The Qur'än says: "The haughty elders of his people said to the 

believers who were oppressed: do you know that Sälih is sent forth 

from his Lord (as a messenger). They answered: "We believe in the 

message he has been sent with. "9 The Qur'än again says: "And if a party of 

you believes in the message with which I have been sent. " 10 
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NABI. 

Basically, a Nab! is one who gives information about the law of his Lord. Its 

root n-b-', implies news/ information, is for example: "these are the towns the 

news of which We have related to you, and most certainly their message 

came to them with clear proofs. " 7: 101. Nabi is the fa`! l form with fä'il 

sense. ' 1 

Ulternatively, It is suggested that Nabi is connected with nabäwah -- a 

superior thing. 12 According to Farrä', Nabi is connected with nabäwah in the 

sense of altitude of a piece of land. The contention here is that a Nabi dominates the 

rest of mankind. 13 

5.1.3. The Difference between Rasül and Nabi. 

Regarding the number of prophets, the Holy Prophet said: "It was one hundred 

and twenty four thousand and the number of messengers was over three hundred and 

ten. " 14 In the view of some scholars the number of messengers is to be considered as 

three hundred and fifteen. 15 Scholars have tended to repeat the number of prophets and 

messengers from the Hadith quoted above. 

(i) Scholars are generally agreed that Nab! is general and that Rasill is specific. 

(ii) A Rasül is one who is sent to his people with a religion and a particular law. 

Hence he requires an old or new scripture. Either he has been sent by his Lord to a 

nation with a new scripture or he has been commanded to obey and preach the book of 

the previous messenger and has received revelation through Alläh's inspiration. The 

Qur`än says: "As for that which We inspire in thee of the Scripture, it is 
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the Truth confirming that which was (revealed) before it. Lo! Allah is 

indeed Observer, Seer of the slaves. " 16 In al-Alüsi's view a prophet is one 

who has been sent for the establishment of the previous law. 17 

(iii) Allah sends inspiration to a prophet but does not requisite a new scripture or 

law; a messenger does require such a scripture or law. 

(vi) Every messenger is a prophet, but not every prophet is a messenger. They have 

in common the giving of naba' (information) and are separated by Risalah (to convey 

the messages of Allah. 18 Ibn Manzür gives this anology: "The word 'tree' is general, 

and the word 'orange tree' is specific. The concept of 'tree' includes 'orange tree', but 

'orange tree' does not include 'tree'. " 19 

(v) There are prophets who are distinguished with the attribute of prophethood but 

have no obligation to preach or warn. 20 

(vi) In addition to this, some messengers have been endowed with both 

prophethood and messengership. This points to the fact that Risälah is an additional 

attribute to Nubuwwah. However, if someone has been accorded the office and 

function of a messenger he is, then, both a prophet and a messenger. In this 

connection, post-Qur'iinic teaching has increased the number of messengers to 313 

or 315 without giving the names of all. 21 

Notwithstanding this, the chronology of the major prophets can be ascertained 

from this sürah, and from sürah Hüd, which give their accounts systematically: Adam, 

Nüh, Hüd, Sälih, Lnt, Shu'ayb, Müsä, Härün Nabi brother of Müsä (Moses) 

and Muhammad.. 

A Rasnl in this context must display a specific set of characteristics and fulfill a 

specific set of duties. In particular, every messenger is to inform the people of the laws 
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of Allah; denounce any evil deed; warn about remissness or error; be a good 

counsellor; and be well informed about Allah. 

At this stage it should be noted that Rasül has, equally, been taken to mean the 

angel of revelation: one who is sent by Alläh to the Prophet. 22 This reference can be 

found in äyah: "And it was not (vouchsafed) to any mortal that Alläh 

should speak to him unless (it be) by revelation or from behind a veil, 

or (that) He sendeth a messenger to reveal what He will by His leave. 

Lo! He is exalted, Wise. "23. 

To conclude this discussion of the meaning of Rasül and Nabi, let us reflect 

on äyah: 35: 

"0, children of Adam! when messengers among you come to you, 

relating My signs to you, then those who are reverent and mend their 

ways, on them shall be no fear nor shall they grieve. " 

According to AN Yäsir al-Sulami Allah took the fate of Adam and his 

offspring firmly in His hands. This is stated in a more explicit way in these terms: "0, 

children of Adam! Then He glanced at His prophets and said; 0 ye 

messengers! enjoy all things good and pure and work righteousness: for 

I know well what you do. And indeed this ummah is a single ummah and 

I am your Lord therefore fear Me (alone). "24 

What this äyah suggests is that A115h fulfilled his promise by sending 

prophets and messengers consecutively from among Adam's offspring. This is 

implied in the assurance that Adam and his descendants would be protected from the 

temptations of the progeny of Shaytän. 25 
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5.1.4. The Difference between Kitäb and Sahifah. 

In the Qur'an, many references to the term Kitab are made. Similarly, with 

respect to the Sahifah Allah has also told us in detail in the Qur'an about Ibrahim's 

and Mos a's books: "Lo! This is in the former scrolls, the Books of 

Abraham and Moses. "26 

In a Hadith AM Dharr states that he asked the messenger of Alläh, "'how 

many scriptures has Alläh revealed? ' The answer given to this query is that there are 

one hundred Sahä'if and four books. Alläh revealed to Shith fifty sheets, to 

Ukhnnkh (Idris) thirty sheets, to Ibrähim ten sheets and to Mnsä before the 

Tawrah ten sheets, and revealed the Tawrah, the Injil, the Zabnr and the Furgän 

(the Qur'än). "27 

According to this Hathth the four books which are recognised by the Muslim 

Ummah were compiled in the life-time of the said prophets. The sheets which were 

not complied by the recipient prophets or messengers are called Sahä'if. The 

Testament of Ibrähim is referred to by the Jews and was popular among the 

Christians, but no book of Ibrähim has come down to us. 28 For this reason all the 

commentators are unanimously agreed upon the distribution of books and Sahä'if 

specified in this Hadith. 29 

5.1.5. The Prophets as the Bearers of Guidance. 

As is demonstrated below, the Qur'an makes reference to the prophets in their 

capacity as bearers of guidance: "We raised a messenger in every nation who 

said; serve Allah and keep away from false gods. Among them were 
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some to whom Allah gave guidance and others destined to go astray. 

Roam the world and see the end of the disbelievers! 16: 36.,, 30 

Let us now briefly sketch out the distribution of prophets, their genealogical descent 

and their mission. 

Nüh. 

ayah 7: 60-62. "The leaders of his people said: most surely we see 

that you are in apparent error. He said: I am not in error my people. I 

am a messenger from the Lord! I convey to you the message of my 

Lord and advise to you for your good counsel, for I know from Allah 

what you do not know. " 

Nnh is the first Prophet who was sent by A11äh after Idris as is manifested in 

his lineage; Nnli ibn Mälik ibn Mutawashlih ibn Ukhnükh (Idris). Ibn Kathir 

observes that Ibn Ishäq stated that: "no one of the prophets was disregarded by those he 

was sent to like Nüh. Some of the prophets were slain and it is the known fact that any 

element which deliberately refuses to obey the law, must be effectively suppressed. It is 

therefore concluded that the punishment incurred as a result of their reluctance to 

embrace the message makes them become outlaws. Retribution befell those who 

refused to obey Nnll, but he himself completed his mission. 31 

The nature of the prophet's mission is to explain clearly all the implications of 

the conduct of those he is sent to and to preach the message of Allah. In so doing, the 

Prophet must be eloquent and a good counsellor; these are qualities bestowed upon him 

by Allah, and make him a unique bearer of knowledge among his people32. 
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Hüd 

After Nüh, A115h sent Hnd to the people of `Äd, who are known as the first 

`Ad. These people, upon their refusal to believe in Hiid -- as is stated in äyah 7: 65: 

"The leaders of the unbelievers among his people said: surely we see 

you in a folly, and what is more we think that you are lying" -- were 

destroyed by a blast of wind except for the second ̀ Ad, the believers. 

Their eponymous ancestor `Ad was son of Aram ibn `Aws ibn Sam ibn 

Nüh. Mud's mission was to call on people to believe in One God and to refrain from 

worshipping idols. He emphasised that he was a trustworthy messenger, giving them 

the true message commanded to him by Allah . 

In his mission, his genealogical descent was crucial. 33 Allah commissioned 

Hnd as a prophet to go among the people of `Ad in the fourth generation from Nüh, 

referring to him as the word akhahum. Allah refers to this mission in many other 

places, with the words rasnlan minhum, a messenger from among his people. 34 

Sälih 

The third Prophet mentioned in this Sürah is $äli; h: And to Thamud people 

(We sent) Sälih one of their brethren. äyah 7: 73. Thamud is another tribe of 

`Arabs, also named Jurham. Their eponymous ancestor was Thamiid ibn `Ämir 

ibn Aram ibn Säm ibn Nnh. Thamnd was the tribe that succeeded of `Äd: Sälih, 

"One of their own brethren", according to the scholars of genealogy and 
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Qur'änic commentators, was the son of `Ubayd ibn Asif ibn Masikh ibn 

`Ubayd ibn Häzar ibn Thamnd. 3 5 

The message with which the Prophet Sälih was entrusted is described in the following 

terms: 

In first part of the äyah it is said: "A veritable proof has come to you from 

your Lord" 7: 73. In second part of the äyah it is said: "Here is God's she- 

camel; a sign for you which is the evident proof and sign of my 

messengership unto you. " 7: 73.36 

Lüt. 

äyah 7: 80-82. "We also (sent) Lnt, who said to his people: 'do you 

commit such indecent acts which no other nation has committed 

before you? For you practise your lusts on men instead of women. 

Truly you are a people transgressing beyond bounds. ' The only 

answer of his people was: 'turn them out of your town, for they are 

truly the people who want to be pure and clean. " 

Lnt was a nephew of Ibrähim. His ancestor was Hariin ibn Tärih (Azar) 

ibn Ibrähim. The tribe lived in Babylon (Iraq), migrated to Syria, and later moved to 

Palestine where Alläh sent Liit as a messenger and warner to the people of Sodom. 37 

In this Sürah the Qur'än speaks of: wa Lntä, without the word akhähum sugesting 

perhaps this idea that Liit was a stranger. This is in opposition to äyahs 7: 80-82, 

where we find: "We also (sent) Lnt, who said to his people--. ", implying that 
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he was, in fact a native of the city. Furthermore, Lnt claims that despite the fact that he 

has lived apart from them with his tribe and family for some time, he has nevertheless 

lived long enough with them to become well acquainted with their conducts, customs, 

way of life, language, ethics and past history. Allah sent Lüt as a messenger to these 

people because of the qualities which he had acquired during his training with 

Ibrahim. 38 

Shu'ayb. 

äyah 7: 85. "And to the people of Midian, We sent Shu'aib one of 

their own brethren. " 

Shu'ayb was sent on a mission to the people of Madyan. Madyan is so called 

because one of Ibrähim's sons, Madyan, dwelled in that area; they were of Arab origin. 

Shu`ayb's genealogy descent is given by the historian Ibn Hishäm as: Shu`ayb ibn 

Mikil ibn Yashjar ibn Madyan ibn Ibrähim. 39 According to al-Tabari, 

Shu'ayb's people were traders who regularly deceived fellow traders and habitually 

fell into all sins. 

Shu`ayb's mission was to call upon his people to worship One God, Allah, 

and to restrain themselves from such things as fraud, and depriving people of their 

rightful dues, however they paid no heed to his good counsel. ̀ 

Ibn `Asäkir, citing Ibn `Abbbäs, says that whenever the Holy Prophet mention 

Shu'ayb he said: "He was the Khatib al-Anbiyä' ". He was called the orator of the 

prophets because of his eloquent speech, his good counsel and rapport with his 
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people. "41 One of the miracles of Shu'ayb was that, whenever he wanted to ascend 

to the peak of any mountain, the mountain would lower itself for him 42 

Müsä. 

"äyahs 7: 103-104. After those We sent Moses with our signs to 

Pharaoh and his chieftains, but they did injustice to those signs. So 

see what was the end of those who made mischief. Moses said: '0 

Pharaoh, surely I am a messenger from the Lord of the Worlds. 

Müsä's mission was to approach the peers of his people and Pharaoh. 43 

However, It was very difficult to approach Pharaoh. Mnsä and Härnn were mocked 

whenever they expressed a wish to see him. It was not until they had tried to obtain 

access that it was granted to them. 

In his encounter with Pharaoh, Mnsa proclaimed his messengership: "I am 

the messenger from the Lord of the worlds". I am not a liar. I can work 

miracles, both with my staff, the Qur'an says: "Then he flung down his staff 

and lo! it was a serpent manifest. "44 and with my white hand, the Qur'an says: 

"And he drew forth his hand (from his bosom), and lo! it was white for 

the beholders. "45' this was bestowed on me in the holy desert of Sin5'i. 46 

The significance of Müsä's Staff is discussed in a passage by Ibn al-Athlr, 

who states that: " when Shu'ayb married his daughter named Safürä' to Müsä, he 

gave this staff to him through Safürä'. " Alläh said to him, "put your hand into thy 

bosom, and it will come forth white without harm, i. e leprosy. Then he put in his hand 

and took it out white without any harm, like snow, and having irridescent light. 47 Ibn 
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`Abbas reports: "his hand possesed a radiant light, which shone between the heavens 

and the earth. " It is said when he put it back (into his bosom) it became like the rest of 

his body. 48 

The Qur'an says: "Most certainly We gave Moses and Hiirnn, the 

distinction between right and wrong and a light and a 

reminder/admonition for righteous men. "49 He was called kalim Allah (The 

one to whom Allah spoke without the intervention of angels): And messengers We 

have mentioned unto thee before and messengers We have not mentioned 

unto thee; and Allah spake directly unto Moses. "50 

In this account, Mnsä was a Nabi, in the sense that he received inspiration, 

and he was a Rasnl, in the sense that he had a book of revelation and an ummah or 

organised community, for which he instituted law. This is expressed in the Qur'än 

explicitly: "In the book tell also of Moses, surely he was a chosen one and 

he was a messenger, a prophet. "51 

5.1.6. The Classification of Mu'jizah and Karämah. 

In this section, we propose to attend to the question of Mu`jizah and 

Karämah and some of the issues involved in them. Concerning Karämah, it is 

suggested that it is a supernatural phenomenon which has nothing to do with 

prophethood. Rather, it is manifested in the ability of a person, who complies with the 

teachings and the injunction of a prophet, in order to strive for the betterment of people. 

52 

However, this does not entail that Karämah testifies to the truthfulness of him 

who shows such qualities. That is to say, it does not verify his sainthood or his 

superiority over others, as might falsely be claimed. 53 In order to prevent any such 
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deceit, Alläh selects a prophet from his subjects and endows him with particular 

knowledge and ability. 54 Consequently, these extraordinary phenomenon can not 

occur without total obedience to the will of the prophet. 55 Thus Karämah is an 

extraordinary action, which is manifested through a righteous person, who endures 

obedience and the restraining of disobedience. 56 

Furthermore, Karämah is not at all a necessary attribute of Wiläyah (spiritual 

excellence). In fact, in the majority of cases, it is the other way round. That is to say, 

an outstanding Wall (a Muslim saint) may not perform a single supernatural deed in his 

life whereas any number of them may be performed by another person of a lesser 

calibre. Notwithstanding this, the real test of spiritual greatness is piety -- a virtue 

which in the eyes of Alläh ranks at the top"57 

However, in talking about supernatural deeds and the capacity of humans to 

perform them, a controversy ensues. Some sects of Muslims deny the supernatural 

deeds of Muslim saints, Karämat al-Awliyä'. Chief amongst them are al- 

Mu`tazilah, who argued that the capacity of others to perform supernatural deeds 

obliterated the distinction between Nabi and Wall. Furthermore, such a lack of 

differentiation renders a Mu'jizah difficult to identify. 58 For this reason, there is a 

consensus amongst most of the theologians, Ahl al-Kaläm with respect to the issue 

that only the prophets are capable of performing supernatural deeds . 
59 

In the remainder of this section, let us elaborate on the question of Mu`jizah: 

As we have suggested, a Mu', jizah is an extraordinary act, which Allah manifests 

through His messengers and prophets, in order to unite the people. 60 Accordingly, 

The value of a Mu`jizah is that it acts as a proof for the legitimacy and the truthfulness 

of the prophets who are selected by Allah. This can be seen, for instance, in the 
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miracles of the Prophet Muhammad (pbuh). Such miracles were: (a) the transmission of 

the word of A115h, the Qur'an, the eloquence of which astounded the people, (b) the 

cleaving the moon asunder, (c) the crying of the stock of the palm tree, (d) the 

springing of water from his fingers and, (e) the mutiplying of food in his presence. 61 

5.1.7. The Difference between Mu'jizah and Sihr. 

In attempting to demarcate Mu`jizah and Sihr, the following differences emerge: 

In the first instance, and as we have emphasized throughout this chapter, 

Mu'jizah depends for its realization on a set of principles. In particular, its divine 

aspect premised on sincerity and faith. Following this, the style and the manifestation 

of the miracle are in their own right proof of the superiority of the Mu'jizah over 

sorcery"62 

Secondly, miracles are events of a supernatural order manifested through the 

agency of the prophets. This, therefore, sets miracles outside the powers of an ordinary 

man. 

Thirdly, a miracle is not an act initiated by the prophet. Rather, it is an act of 

A1l5h, Who causes it to happen through the intermediation of His messenger as a 

testimony to the truth of his mission'. "63 

Further illustration of the difference obtaining between miracles and sorcery can 

be made with respect to the personality of the displayer of the supernatural act. In this 

connection, sorcerers and magicians are bereft of the qualities associated with the 

messenger. For whilst the messengers harness their efforts to the betterment of the 

community, by providing a model of behaviour 64 and a call to uphold moral and 

ethical rectitude, the sorcerers actions are deployed for the advancement of their 
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dubious aims; they are low and mean people of the community with a tendency to cause 

calamities and misfortune. 

Let us discuss this in relation to Müsä and Härün. Their mission was met with 

incredulity by the people of Pharaoh. However, after Müsä performed the miracle, he 

was believed. The reason for this is twofold. In the first instance, these people could 

not afford to ignore the will of A115h as demonstrated by the miracle. Secondly, it 

became evident from the miracle that what was done was intended to save the souls of 

the people of Pharaoh. 65 

Härün. 

äyah: 142. We appointed for Moses thirty nights, and completed (the 

period) with ten (more): thus was completed the term with his Lord, 

forty nights. Moses said to his brother Harun: take my place among 

my people. Do what is right and do not follow the path of the 

wrongdoers. 

This äyah states very clearly that Mnsä left his brother Härnn behind in his 

place, in accordance with the imperative that a prophet should, in the case of his 

absence, nominate a vicegerent. He had observed that people would obey Härnn and 

would accept graciously most of his advice. In comparison to Mnsä, Härnn was 

kind-hearted and considerate; therefore he was more popular with the children of Isrä'il 

than Mnsä. 66 Härnn was older than Mnsä by three years. With divine support he, 

helped his younger brother, who loved and trusted him, and participated in the tasks of 

his messengership. A11äh by His mercy bestowed prophetship upon him. 67 
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In Sürat al-An`äm, where prophets are described in four groups, his name is 

listed in the second group. It is the duty of a successor to follow the example of his 

mentor and not to oppose him. Nor did Härün go against the wishes of his brother, a 

messenger and a prophet. Mnsä well knew the mischievous conduct of his people. He 

also knew that they would cause unpleasantness in his absence. This was proved to be 

true when his disciples started worshipping the calf. 68 

äyah: 151. Moses prayed: "0 my Lord! forgive me and my brother. 

Admit us to your mercy. For you are the most merciful of those who 

show mercy. " 

As we have mentioned above, the people of Müsä made the calf to worship at 

Sämiri's instigation. Härnn was unjustly charged with idolatry, despite the fact that 

he did not partake in such a practice. The text of the dyah confirms that, at the time 

when they offered worship to the calf, Härnn resisted. His resistance nearly led to his 

death. 

All the commentators are unanimously agreed upon the fact that it was Samiri 

who introduced the practice of worshipping a calf. He made a calf of melted gold and 

asked people to worship it"69 Thus, equally, that Har-fin was innocent and that he was 

a prophet is evidenced in the Qur'an: "And We bestowed upon him of Our 

mercy his brother Aaron, a Prophet (likewise). ". He was a righteous servant 

of Allah, and Allah made him a strong helper for Müsa. The Qur'an says: "My 

brother Aaron is more eloquent than me in speech. Therefore send him 

with me as a helper to confirm me. Lo! I fear that they will give the lie 

to me. " and "He said: We will strengthen thine arm with thy brother, and 

We will give unto you both power so that they cannot reach you for Our 
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portents. Ye twain, and those who follow you, will be the winners. ", 7 0 

It follows from this that Härnn could not have committed such an act. 71 

5.1.8. Nine Qualities of the Prophet Muhammad which 

were Revealed to Müs5. 

Muhammad. 

Let us consider äyah: 157. "Those who follow the messenger, the Prophet 

who can neither read nor write, whom they will find described in the 

Torah and the Gospel (which are) with them. He will enjoin on them 

that which is right and forbid them that which is wrong. He will 

make lawful for them all good things and prohibit for them only the 

foul; and he will relieve them of their burden and the fetters that they 

used to wear. Then those who believe in him, and honour him, and 

help him, and follow the light which is sent down with him: they are 

the successful. " 

This äyah follows directly after the story of Mnsä and the description of the 

qualities of the believers äyah: 156. The nine attributes of the last messenger of A115h 

(Muhammad) are as follows: 

1. That he will be a messenger in the sense we have delimited in section 5.1.3; 

2. That he will be a prophet: the word'prophet' have been mentioned after the 

word 'messenger', which confirms the higher status of the former. He will have a 
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revealed book and receive inspiration; he will also have an organised community, for 

which he will institute the Shari'ah law. 72 

3. That he will be Ummi, (unlettered). His mission will be universal and 

everlasting, as mentioned in Sürat al-Jum'ah: 2-3. He will present a book to the world 

containing copious knowledge. He will do this without education or knowledge of 

reading. The Qur'än says: "And thou (0 Muhammad) wast not a reader of 

any scripture before it, nor didst thou write it with thy right hand, for 

then might those have doubted, who follow falsehood. "73 Concerning the 

Holy Prophet Ibn `Abbäs says: "Your Prophet was Ummi, (unlettered), he could not 

write, read or count. " `Abd Alläh ibn `Umar narrates that the Holy Prophet said: "We 

are an Ummiyyah community; we cannot write or count (the days of the month) 74 

The fact that Muhammad will be Ummi gaurentees the transmission of the 

Qur'änic message unaltered, since he will have no formal education and thus no 

access to earlier documents. A115h will confer on him a great intelligence and wisdom 

and will honour him with the history of the earlier prophets. 75 

4. In addition to this, the name of the Prophet Muhammad, his attributes and his 

place of birth will figure in earlier books such as the Tawrah and the Injil. This is 

documented by scholars amongst the people of the book. 76 It is reported (with a 

complete sanad) by al-Bukhän77 from `Attä' ibn Yasär, who said; I met `Abd A115h 

ibn `Amr ibn al-`As. I asked him: 'tell me something concerning the attribute of the 

Prophet (Muhammad) in the Tawrah'. 'Yes'! he replied, 'by God! verily he is 

described in the Tawrah with some attributes which are also mentioned in the 

Qur'än'. Then he recited äyah 45 of sürat al-Ahzäb; "0 prophet! truly We have 

sent you as a witness, a bearer of glade tidings and a warner. "; and a 
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refuge for the Ummiyyin (the gentiles). You are my servant and my messenger, I 

have named you 'the one who relies upon God'. He is not a coarse or crude or raucous 

in the markets; he does not return evil for evil but forgives and pardon, We should not 

take him until We have set right through him the people that has gone astray, so that 

they say that there is no god but A11ah, and We have set right through him hearts that 

are heedless, ears that are deaf and eyes that are blind". After that he recited an ayah 

from the Qur'an 61: 4 showing the qualities of his Ummah: "Truly Allah loves 

those who fight in his cause in an orderly arrangement, as if they were a 

solid cemented structure. "78 This can also be seen in the Deuteronomy, (the old 

testament), 18: 15-19, the Matthew, 21: 42-44, John, 14: 15-16, and the John, 14: 

30,15: 25-26,16: 7-15 . 
79 

5. Another quality described in the story of Miisa is that the prophet will 

command his people to do what is just, (Amr bi al-Ma`rüf). In al-Razl view: "to 

glorify the word of Allah and to be affectionate to His creation, include the meaning of 

Amr bi al-Ma`rnf". 80 al-Tabari says: "al-Ma`riif means to believe in Allah, to 

adhere to submissiveness in what He commands and what He forbids. 81 `Abd Allah 

ibn Mas`5d states that whenever you hear to the words of the Qur'an, '0 believers'! 

listen to them carefully, because either you will be commanded to do what is right or 

you will be saved from doing what is wrong. 82 Furthermore, this is also mentioned in 

previous holy scriptures: John, 14: 15-16. "And thy Lord will give another 

comforter". 83 

6. As a corollary to this, the Prophet will be instructed to forbid what is evil, (al- 

Munkar). According to al-Tabari al-Munkar here means Shirk. It also 

encompasses a set of actions which are deemed detrimental to spiritual purity and which 

A11äh has forbidden, 84 such as false practices: such as gambling; drinking intoxicants; 
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adultery; idol worship; fighting against each other; talking about the attributes of A115h 

without any knowledge; not believing in what Alläh has revealed to His prophets; 

severing relations with one's siblings; impiety to one's parents; etc. In so doing, the 

Prophet will guide his people to the right path of Islam. All commentators and 

historians are unanimously agreed upon this. 85 

7. As well as forbidding a set of practices, the Prophet will be charged with the 

mission to allow his people what is lawful and good. Allah makes it lawful for them to 

use, what they have forbidden themselves to use, as offerings for their idols such as 

Bahirah (a slit ear she-camel), S5'ibah (a she-camel let loose for free pasture), 

Waslah (idol sacrifices for twin births in animals), Ham (stallion-camels freed from 

work). The Qur'an says, 5: 103: "Allah hath not appointed anything in the 

nature of a Bahirah or a S5'ibah or a Waslah or a Hämi, but those who 

disbelieve invent a lie against Allah. Most of them have no sense. " The 

Qur'an again says 23: 21-22: "And lo! in the cattle there is verily a lesson 

for you. We give you to drink of that which is their bellies, and. many 

uses have ye in them, and of them do ye eat; and on them and on the 

ship we are carried. " In view of al-Tabari, good things are only those which were 

revealed in the Qur'an or mentioned in the Hadith. 86 al-Razi states that this ayah 

suggests that pure things are those which are clean and good according to human 

nature. They purify a man's mind and soul, are beneficial for his body and his nature 

and delight without abomination. 87 

8. The Prophet will equally been entrusted with the mission to prohibit all that is 

foul (impure). He will declare unlawful what his people have made lawful for 

themselves, such as eating the flesh of swine and usury. 88 The Qur'än says: "He 

hath forbidden for you only carrion and blood and swine-flesh and that 
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which hath been immolated in the name of any other than Allah; but who 

he is driven thereto, neither craving nor transgressing, lo! then Allah is 

Forgiving, Merciful. " The Qur'an again says: "Those who swallow usury 

cannot rise up save as he ariseth whom the devil hath prostrated by (his) 

touch. That is because they say: Trade is just like usury; whereas Allah 

permitteth trading and forbiddeth usury. He unto whom an admonition 

from his Lord cometh, and (he) refraineth (in obedience thereto), he 

shall keep (the profits of) that which is past, and his affair (henceforth) 

is with Allah. As for him who returneth (to usury) -- Such are rightful 

owners of the Fire. They will abide therein. "8 9 

According to this, what is lawful is, that which has been accumulated in 

accordance with the principles of fairness and justice as embodied in the Shari`ah. 90 

Usury (interest) and bribery in going against these principles are therefore prohibited. 

9. In support of his people, the Prophet will be obliged to provide comfort and 

solace for them. Abü Umamah relates that the Holy Prophet said: "I have been sent 

with a true and lenient religion. "91 In other words his prophecy will be that he will 

bring a very clear and simple religion. When he send Mu`adh ibn Jabal and Abü Müsä 

al-Ash`an as governors to Yaman, he advised them to give glad tidings to Yamanis, not 

to alienate them, to make things easy rather than difficult for them, to unite them and 

not to discriminate between them. 92 This has to be understood in the context that prior 

to Islam, people lived under excessive restrictions and harshness. Allah removed all 

these restrictions from Muslim community by providing a simple, sound and well- 

balanced religion noted, for the emphasis it places on forgiveness and repentance as 

supreme values. 93 
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The restrictions in question, as narrated by various commentators are: 

prohibition of activity on the Sabbath day; forbidding the eating of blood vessels and 

suet; the imputation of limbs that are guilty of error; and the compulsary application of 

Qisäs, without any Diyah. 94 It is clear from the teachings of the Qur'5n that Islam 

much mitigates the rigours of the pre-Islamic custom of retaliation. For example the 

following chapters are full of those restrictions which are mentioned as Isr and Aghkil 

in the Qur'än. Deuteronomy, 21: 18-23, Luke; 15: 11-23, The Mosaic law of 

divorce Deut; 24: 1-4, Exodus; 12: 15, Exodus; 21: 15-17,27-29, Numbers; 15: 37, 

Numbers; 19: 11-16, Numbers; 35: 31, Deutronomy; 15: 19, and Leviticus; 

chapters: 4,5,6,12,15: 19-21.95 

äyah: 158. Say: 0 mankind! surely I am the messenger of Alläh 

towards you all to whom belongs the dominion/kingdom of the 

heavens and the earth, there is no deity but He, He that ordains life 

and death. So believe in Alläh and His messenger, the unlettered 

Prophet, who believe in Alläh and His words. Follow him that you 

may be rightly guided. 

In this ayah a very significant aspect of the Divine mission is stated. This 

consists in the fact that the Prophet Mubammad's mission is addressed to mankind and 

jinns throughout the entire world. It is made plain for coming generations as a reminder 

of the imminence of the Day of Judgement. To this effect, MUhammad announces: 

"Men, I am God's messenger to you all and my mission is not specified for any 

particular nation, region, habitation or inhabitants. Rather, it is addressed to all people 

dwelling on the earth everywhere, for every region and country in the present time and 

in the future. 96 In this context, Ibn Kathir states that during the Tabük expedition the 

messenger of Allah was busy with the Tahajjud prayer. The Sahabah were afraid of 
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the enemy's attack, and so they gathered together around him. When he had completed 

his prayer, he addressed them saying: "Tonight I have been given five things97 which 

have not given to any other messenger or prophet before me: 

1. That my messengership and prophethood is universal for all people of the world 

in contrast to those prophets who were before me, whose mission was specified for 

their disciples; 

2. That I have been invested with powers to defeat my foes; 

3. That the booty is lawful for me, although it is unlawful for my foes; 

4. That the entire earth has been made for us a place of adoration and source of 

cleansing. Our prayer shall not be restricted to the mosque, but it may take place 

anywhere on earth, contrary to other communities who were before us; their prayers 

were restricted to their places of worship. (Further restrictions to do with ablution, are 

lifted. That is to say, in case where it is not possible to use water, owing to illness or 

shortage, the Prophet declares that Tayammum, washing with dry sand or clean 

earth, is recommended for this Ummah. This was not permitted to earlier 

communities. " The Qur'an says: "0 ye who believe! When ye rise up for 

prayer, wash your faces, and your hands up to the elbows, and lightly 

rub your heads and (wash) your feet up to the ankles. And if ye are 

unclean, purify yourselves. And if ye are sick or on a journey, or one of 

you cometh from the closet, or you have had cotact with woven, and ye 

find not water, then go to clean, high ground and rub your faces and 

your hands with some of it. Allah would not place a burden on you, but 

He would purify you and would perfect His grace upon you, that ye may 

give thanks. "98 

5. That every messenger may offer a special prayer, Du`5'. Every messenger and 

prophet used his prayer for his specific purpose : "My Lord said to me that you may 
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pray to any but I have saved that for the Day of Judgement. Which is for you and will 

be of use for that person who make the declaration of tawhid. "99 

5.1.9. The Messages of Allah, the Lord of the Worlds. 

ayah: 62, I deliver to you the messages of my Lord, and I advise you 

for your good and I know from Allah what you do not know. 

Nnh proclaimed that what was revealed to him, albeit in different forms -- 

commands and prohibitions, preachings and admonishions, good tidings and warnings 

-- was the message of Alldh to him and to the prophets before him. The use of the 

plural in the above äyah should not be taken as implying that every messenger received 

a specific message. l00 

Abü Dharr states that he asked the messenger of Allah how many scriptures 

Allah had revealed. The answer to this query was one hundred Saha'if and four 

books. Allah revealed to Shith fifty Saha'if, to Ukhniikh/Idris thirty Saha'if, to 

Ibrahim ten Saha'if and to Miisa, before the Tawrah, ten Sahä'if. The four books 

are the Tawrah, the Zabnr, the Injil, and the Furg5n. 101 

The fact that A11äh revealed His holy scriptures to his servants by means of 

His messengers and prophets is emphasised. As we have seen at the outset of this 

section, failure to adhere to this teaching has engendered the wrath of Alläh" 102 Such 

teaching includes that revealed to Nah, 7: 62, and Had, 7: 68, Sälih, 7: 79, Shu'ayb, 

7: 93, and Masä, 7: 144, who fulfilled their duties by preaching the message which was 

already collected as a book of Ibrzhim in addition to the holy scriptures revealed to 

Masä, Däwad, `Isä and Muhammad, 103 as is stated in the Qur'än: "Say (0 
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Muslims): We believe in Allah and that which is revealed unto us and 

that which was revealed unto Abraham, and Ishmael, and Isaac, and 

Jacob, and the tribes, and that which Moses and Jesus received, and that 

which the prophets received from their Lord. We make no distinction 

between any of them, and unto Him we have surrendered. " 104 

As demonstrated in the above, the revelations sent to Muhammad were not 

restricted to the Qur'än alone; they included Ibrähim's book, the Tawrah of Müsä, 

the Zabnr of Däwiid, and the Inj1 of `Isd. 105 Equally, these revelations included an 

attempt to assuage the prophet's fears that his mission had fallen short of its avowed 

aim(40). 106 

äyah: 2-3. (It is) a scripture that is revealed unto thee (Muhammad) 

-- so let there be no heaviness in thy heart therefrom -- that thou 

mayest warn thereby, and (it is) a reminder unto believers. (Saying): 

Follow that which is sent down unto you from your Lord, and follow 

no protecting friends beside Him. Little do ye recollect! 

This fear is referred to as Haraj by Ibn `Abbas, Mujahid, Qatadah and al-Sudi. 

107 Similarly, the following Hadith transmitted by Barra' ibn `Adhib attests to this: 

"when Allah revealed the Qur'an to His messenger (Muhammad), the messenger of 

A115h said: 'I am afraid that people will deny me and claw my head like a bread. "' 108 

Allah alleviated his fear by revealing this ayah to him. 

In addition to the issue of fear, the above äyah addresses another question. In 

this instance, this äyah emphasises the active role that must be exercised by the 

Prophet. In particular, the Prophet is instructed to use the Qur'än in order to warn the 
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unbelievers, issuing threats, parables, commands and prohibitions. 109 In this regard, 

al-Qurtubi suggests that when God revealed the Qur'an to His messenger, He made it 

imperative for the people to obey the Holy Prophet. 110 The Qur'an says: "He does 

not speak out of his own fancy. This is an inspired revelation. " 111 The 

Qur'an again says: "So take what the messenger gives you, and refrain 

from what he prohibits you. Have fear of God; for Allah is strict in 

punishment. " 112 Allah in this account, instructs His messenger to warn, to preach 

and to remind, since his duty consists in delivering the message of Allah. The 

Prophet, therefore, has no other responsibility except to warn people of Allah's 

commands. 113 

5.1.10. The Book as a Conveyer of Guidance from A115h. 

äyah; 52. For We have certainly brought them a book, which We have 

imbued with knowledge, a guide and a mercy to the believers. 

As stated above, the Qur'an serves two purposes simultaneously. Firstly, it 

aims at guiding the believers in their daily life by providing them with a set of 

directions, beliefs, models and rules. Secondly, it provides the believers with 

knowledge through which errors of judgements are eradicated. This guidance, as al- 

Zajjäj points out, is not extended to the non-believers. 114 The Qur'an says: "This is 

the Scripture whereof there is no doubt, a guidance unto those who 

ward off (evil)"-1 15 

Furthermore, Allah says that He has explained in the Qur'an the beliefs, rules 

and matters pertaining to Life After Death. The Qur'an says, 4: 166: "Allah bears 

witness, by that which He has revealed to you, that He revealed it with 
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His knowledge; and so do the angels. There is no better witness than 

Allah. " 116 

5.1.11. The Meaning of Waliy: The Speaking of the Angel 

of Revelation Jibrii'il directly through 

Muhammad's heart. 

The term wahy is usually used to designate God's communication with man. 

However, the nature of this communication needs to be qualified. An indication of this 

is found in the Qur'an: 

"It is not fitting for a man that Alläh should speak to him except by 

inspiration, or from behind a veil, or by the sending of a messenger 

to reveal, with Alläh's permission, what Alläh wills: for He is Most 

High, Most Wise. " 117 

This raises a set of issues. Firstly, concerning wahy two interpretations are 

given. On the one hand, wahy is commonly taken to mean a suggestion thrown by 

Allah into the heart or mind of a man, whether it is a command or prohibition, or an 

explanation of a general truth. On the other hand, wahy refers to a verbal or literal 

inspiration, in which the actual words of Allah are conveyed in human language. 

Secondly, this inspiration is to be delivered from "behind a veil". The veil in 

question here is not to be understood in a material sense; rather, what is suggested is a 

mystic veil of light. As the Prophet states, "His veil is light', 'were He to withdraw 

it, then would the august splendours of His countenance surely consume everything 

that comes within His sight"'. 

212 



Chapter Five. The Book, the Angel, and the Messenger. 

Thirdly, the inspiration in question can be realised "by the sending of a 

messenger" (Rasül), in this sense the angel Jibrä'il, who may contact the recipient 

either in his true angelic form, in the shape of a human being, or invisibly, perceived 

only by the recipient, as in the case of the Prophet Muhammad; this is called wahy jail 

(clear inspiration). These spiritual visions, conveying the revealed messages, are the 

basis of the Qur'än. 118 
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SECTION TWO. THE MISSION OF THE 
PROPHETS. 

5.2.1. The Dispute between the Just and the Unjust. The 

Proclamations of the Prophets and their rejection 

by their Peoples: Nih, Hid, Sälih, Lit, Shu`ayb, 

and Misä. 

Human beings are equipped with an intellectual faculty which enables them not 

only to exercise judgement as to how to lead their lives but equally to reflect on their 

behaviour. Further to enhance these values, Allah has sent His messengers as 

reminders and admonishers. Thus the very nature of Divine Guidance highlighted the 

fact that the mission of the prophets of Allah was to invite people to His way of life, 

but the final word as to whether they would accept this invitation or reject it, was their 

own decision. 119 

Nüh. äyah: 60-62. 

These ayahs show that Nnh conveyed the message of Allah to the people, 

thus fulfilling all the commands of prophethood. Ibn Kathir states that prior to N04's 

mission, his people remained largely ignorant of the word of Allah. In particular, the 

elders of his people showed a great degree of reluctance to abandon the religion of their 

forefathers. This was due to their belief that their religion was essentially superior to the 

teaching of Nüh and that what Nnh was preaching was erroneous. 120 The Qur'an 

says: "And Noah, when he cried of old, We heard his prayer and saved 

him and his household from the great affliction. And delivered him 
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from who denied Our revelations. Lo! they were folk of evil, therefore 

did We drown them all.,, 121 

Nnh pleaded with his people to embrace the new faith. However, his plea was 

met with defiance. As a consequence, Allah decided to punish them by drowning 

them, except for Nnh and the believers. 122 

Hüd. äyah: 65-70. 

These ayahs show that Hid called upon his people to abandon worshipping 

idols. However, as in the case of Nnh, they ignored Hnd's plea. Furthermore, they 

accused Hid of insanity. They said: "Do you admonish us even though you have 

become insane? How can we abandon these beautiful gods? " In reply he stated: "I am 

not in error, my people! ". 123 He went on to remind his people that Allah had 

bestowed his favours upon them. Among the favours in question was the fact that 

Allah had made them the heirs of Nüh's people and saved them from the catastrophes 

he inflicted on the latter. In this context, al-Qurtubi adds that the favour in question 

consists in the fact that Allah made them inhabitants of the earth after the people of 

Nnh. 

In addition to saving them, A115h's favour towards these people was 

demonstrated in physical terms. al-Qurtubi states that he endowed them with greater 

strength and stature. Ibn `Abbas said; that the tallest of them was a hundred cubits and 

the shotest of them was sixty cubits. 124 However, despite these favours, they all 

rejected Hnd, his message and his faith. There was only one man among the elders of 

`Ad who believed in him secretly. When he heard about the destruction of his people, 

he disclosed his faith and joined with Hiid. His name was Marthad ibn Sa`d. 125 
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Sälih. äyah: 73-79. 

Salih's mission was equally met with incredulity, except in the case of a few 

people. The people to whom he was sent, Thamiid, were the inhabitants of the 

Northwest corner of Arabia, the rocky region (15: 80), -- (perhaps a proposed name) 

between the Hijäz and Syria as far as Wadi al-Qura. 126 

When Sälih realised the difficulty of his mission, as a last resort he 

admonished his people: "I was your good counsellor, but you did not comply with the 

true message of your Lord, nor did you affirm my messengership. You have no love 

for good counsellors. You could not distinguish between friend and foe. " He turned 

away (woe upon them! ), saying: "0 my people! you might have understood my good 

counsel. " 127 

It has been suggested that this address of the Prophet Säliti may have been 

made to his people after their destruction. An analogous case is that of the Prophet 

Muhammad, who addressed the dead of Qalib Badr after their defeat. 128 In this 

context, `Abd Allah ibn `Umar states that when the Holy Prophet defeated the 

unbelievers of Badr, he stayed there for three days. After his departure, arriving at the 

valley into which he had thrown the corpses of the non-believers, including Abü Jahl, 

`Utbah and Shaybah, he stood over them and said: "0 people! tell me, have you found 

your Lord's promises true? I have indeed found the promises of my Lord true. " `Umar 

asked: "0 messenger of God! Are the people you are talking to, are already stinking. " 

The Holy Prophet replied: "I swear by the God in Whose hand my soul is, you do not 

hear what I say any more than they do, but they do not answer. 129 al-Qurtubi states 
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that in this dyah: wa läkin lä tuhibbüna al-näsihin (but you have no love 

for good counsellors), convey the message more clearly. 130 

Ahmad ibn Hanbal, al-Bukhari and Muslim report from `Abd Allah ibn `Umar 

that, when the Holy Prophet passed by the deserted villages of Ijijr, he instructed his 

followers that in future they should not enter unless weeping in fear in these ruins that 

they should be punished as well. Then he bowed his head, and swiftly left that 

place. 131 Al-Bukhari reports that in nine after Hijrah, "on the way to Tabük the 

messenger of Allah passed by the deserted ruins of Ilijr, where he encamped. At that 

time he ordered them, not to drink from the wells of that place themselves, nor to give 

drink to their camels. The companions declared that they had kneaded dough with this 

water and had drawn water from it. The Prophet commanded: "Throw away the dough 

and pour out the water". 132 

Mit. äyahs: 80-82. 

Lüt's people, as has been pointed out earlier in this chapter, abrogated God's 

covenants and defied His counsel by indulging in, among other things, homosexual 

practices: (al-Liwlit). 133 In his desperate struggle to turn them away from these 

practices, Lüt warned his people that their acts were evil and nefarious and would be 

met with dire consequences. However, when his efforts proved futile and his 

exhortations had no effect on them, they decided to turn him out of the city. 134 

Al-Qurtubi, on the authority of Qatadah, states that, in contrast to those of 

Lüt's people who chose to ignore Allah's message, "Lnt and his followers were 

really righteous, clean and pure; they were far removed from this hideous deed [i. e., 

homosexual practices]. " 135 Mit and his followers had to put up with such taunting 
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remarks of those of his people who persevered in their rejection of his prophethood as: 

'why do they not practise the same deeds in which we are free to indulge? '. It is stated 

in Dur al-Manthür that Mujähid and Ibn `Abbäs report the same. 136 It is transmitted by 

Ibn `Abbäs, based on Ibn Kathir, which in turn is based on Mujähid, that the 

disbelievers mocked and provoked Lüt and his followers with the claim that: "they kept 

pure from the backsides of men and women". 137 

Ibn al-Athir affirms that in his despondency and despair, Lilt pleaded with his 

Lord for help and deliverance from his people and Allah obliged by sending down 

Jibra'i1 and two other angels, Mikä'l and Israfil with a view to consoling him. 

They came down in the form of handsome young men whose mission was to give 

Ibrahim and Sarah the glad tidings of Ishaq and of Ya`gilb after him. The three 

angels arrived at Lilt's town as guests but their arrival was soon publicised by Lilt's 

wife who was used to divulging information on whoever arrived at her husband's 

house. As will seen later, her betrayal would bring upon her God's vengeance. The 

Qur'an states in this regard: "illa-mra'atahu känat min al-ghäbirin" (except 

his wife who remained behind). 13 8 

Furthermore, Ibn al-Athir observes that; "as soon as the guests arrived in Lilt's 

house, the disbelievers from Lilt's people stormed in, bent on subjecting the angels to 

their evil practices. Lilt tried to forewarn them of the danger of this and their 

stubbornness in refusing to heed the Divine message. Jibrd'il reassured Lilt that these 

people were incapable of harming him. Lilt, then, requested that they should be 

destroyed immediately, to which the angels replied that this could only be carried out in 

the morning, their appointed time. " The Qur'än says: "(The messenger) said: 0 

Lot! Lo! we are messengers of thy Lord; they shall not reach thee. So 

travel with thy people in a part of the night, and let not one of you turn 
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round--(all) save thy wife. Lo! that which smiteth them will smite her 

(also). Lo! their tryst is (for) the morning. Is not the morning nigh? " 13 9 

"In the morning Jibra'il or (Mika'il) inserted his wings into their land and 

their five cities, and lifted them up until heavens' inhabitants heard the crying of their 

cocks and the barking of their dogs. Then he turned it upside down, and showered on 

them pellets of baked clay, killing also those who were not in the cities. Lilt's wife 

heard the noise and said: '0 my people! ' She was struck by a stone and killed. Thus, 

Allah saved Lüt and his family, except his wife.,, 140 

Ibrähim had looked down upon the land of Lüt's people and would say: 

'some day Sudüm will perish'. The cities of the people of Lilt were five: Sudüm, 

Sabah, `Amrah, Dawmä, and Sa'wah, of which Sudüm was the biggest. The 

population of these five cities was four hundred thousand. 141 

Shu`ayb. äyahs: 89-90: 

The Qur'an says: "wa lä tabkhasu al-nnäsa ashyd'hum " (and do not 

defraud others of their possessions). 

Shu`ayb's mission involved, in particular, calling upon his people to worship 

one God, to embrace Allah's faith, and to abandon fraudulent practices. 142 

Furthermore, he called upon his people to refrain from "corrupting the land after it has 

been reformed". In this context, Ibn `Abbas states that before Allah sent Shu`ayb as 

a messenger, the earth had been corrupted through disobedient and sinful acts. That is 

to say, Shu'ayb's people had made lawful what was forbidden, and had shed blood. 

When Allah sent Shu`ayb he called them to Allah and the land was purified. Every 

prophet has been sent for the reformation of his people. 143 

219 



Chapter Five. The Book, the Angel, and the Messenger. 

One other objective of Shu'ayb's mission was to eradicate the practice of 

"squatting in every highway/road" in which Shu'ayb's people indulged. The act of 

'squatting' has been interpreted by scholars in two ways. The first, a literal sense, as 

narrated by Ibn `Abbas, Qatädah, Mujähid and al-Sud-i, implied that these people would 

squat down in every road leading to Shu'ayb, the aim being to prevent people from 

going to his house and intimidating those who wished to see him. In a second 

interpretation of this äyah, attributed to, among others, AM Hurayrah, squatting refers 

in fact to preparations for highway robbery, or banditry. 144 

Shu`ayb was challenged in his mission by the elders of his people who invited him 

either "to return to our folds" or to run the risk of being forced to leave the city. 145 

Ibn `Abbas states that Shu'ayb devoted a substantial part of his daily life to 

prayer. Faced with the reluctance of his people to embrace his faith, he turned in his 

despair to Allah. The Qur'an records this Du`a' thus: "Our Lord! Decide with 

truth between us and our folk, for Thou art the best of those who make 

decision. " 146 Allah, in response to his prayers, destroyed them with an earthquake 

which surprised them at night. 147 However, prior to this punishment, and as a last 

resort, Shu'ayb pleaded: '0 my people, I informed you about all of our Lord's 

commands and prohibitions. I warned you of the dreadfulness of Allah's punishment 

and I instructed you in faith, repentance and right guidance. But you were unaware of it 

and you refused my good counsel. How can I grieve for the unbelievers. ' He then 

made a Du'd' and Allah accepted it. 148 
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Müsli. äyahs: 103-155. 

In a state of despair, Müsä pleaded with God on Mount Sina'Y to allay his 

fears and grant him courage. In answering Müsa's prayers, Allah pronounced ayah 

7: 144, which is interpreted by al-Tabari as: "I bestowed upon you (0 Müsä) to speak 

with you. I honoured you with messengership with which your excellence has been 

manifested on the people. Hence what I will reveal to you, take it with gratitude and be 

thankful. And so these are blessings from your Lord. And is it of little worth that Allah 

converse with you. "149 

As is the case with all the prophets, Müsä was granted three privileges, the first 

being safety. In this respect, Allah protected Müsä during his infancy in the house of 

Pharaoh, and he grew up to be a fine man, later to be chosen by Allah to be a 

messenger to his people. Regarding this, the Qur'an says: "And the wife of 

Pharaoh said: (He will be) a consolation for me and for thee. Kill him 

not. Peradventure he may be of use to us, or we may choose him for a 

son. And they perceived not", and "And when he reached his full strength 

and was ripe, We gave him wisdom and knowledge Thus do We reward 

the good. " 150 

Secondly, to counter the relentless rejection of Allah's message by the Pharaoh, 

Mnsii was granted the promise that his prayers would always be answered: "Invoke 

the promise He has made you. " (7: 134, and 43: 49) The Qur'än again says: "But 

when We did remove from them the terror for a term which they must 

reach, behold! they broke their covenant. " 151 
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Thirdly, Allah consolidated Miisa's mission by providing him with a brother, 

Harnn ibn `Imran, in answer to his prayers to his Lord. The Qur'an says: 

"Appoint for me a counsellor/Minister from among my kinsmen, Aaron 

my brother. Grant me strength through him and let him share my 

task. " 152 

Pharaoh threatened to kill Harlin and Müsä when they persisted with their 

message: 153 "You taunt and blame us and you are incensed against us simply because 

we believe in our Lord and because we have surely testified to those signs and miracles 

which have been vouchsafed to Müsä". Ibn `Abbas, al-Sudi, Qatädah, and Mujähid 

report a similar narrative. The same is elaborated on by al-Tabari, focussing in 

particular on the question of miracles. To Pharaoh, Müsä is just another magician. 154 

To rebut this and assert their status as Allah's messengers, Müsä and Harlin declare 

that they "'have accepted these proofs, signs, and arguments of our Lord as true, 

neither can you produce this nor any other one besides Allah, Who has the dominion 

of the heavens and the earth. Let us die adhering to Islam, which was the religion of 

Allah's comrade Ibrahim, although we do not associate anyone with Him. Glory be 

to Allah, that these people were non-believers and enchanters at the beginning of the 

day, but were true believers and fortunate martyrs at the end of the day. "' 

The belief that Müsä was a mere magician155 was widely shared by the people 

of the Pharaoh, who insisted that "whatever miracles you bring to us, whatever signs 

and miracles you work to enchant us, whatever sorcery and magic you practice on us 

and whatever efforts you make to repel us from the way of Pharaoh, 0 Müsä! we shall 

never believe in you and your messengership. " To them what Müsä was preaching, as 

al-Tabar comments, 156 was simply a form of sorcery. Such a situation ultimately 

changed in favour of Müsä, as Pharaoh's people became gradually impressed by 
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Mnsd, his honour and integrity. Their eventual renunciation of Pharaoh's lordship and 

their embrace the faith of the Lord of the universe, the Lord of Mnsä and Härün", 

caused much confusion and unrest among the courtiers of Pharaoh. 157 

However, prior to this change of heart, the people of Pharaoh were deeply 

suspicious of Mnsä and tended readily to blame him for whatever misfortune struck 

them. 158 In contrast to this, they attributed their good fortune [happiness, comfort, 

pleasure, good health] to their own hard work. 159 
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5.2.2. Conclusion. 

As the forgoing discussion has outlined, the mission of God's prophets and 

messengers involved fulfilling a set of objectives. In the first instance, the prophet or 

messenger should provide guidance and counsel to his people. Secondly, as has been 

suggested throughout this chapter, this guidance has been bestowed upon him by 

Allah and, to that extent, he provides a link or an intermediary between Allah and the 

people. Thus, his duty is actively to implement and to propagate the message of Allah, 

which is designed "to reform the earth and remove corruption" in all its aspects and 

forms from it, instituting, instead, an ethically-oriented social order where "good shall 

be commended and evil prohibited" and Allah's sovereignty and commands shall be 

upheld. 

Similarly, it has been decreed incumbent on every Muslim to believe in and 

follow the counsel of all the messengers and prophets whom Allah has entrusted 

with the specific mission of informing mankind of His commands and will and of 

guiding them towards the right path. 
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LIFE AFTER DEATH (The Hereafter). 

6.1. Introduction. 

A specific part of the basic teachings of the Qur'än is devoted to the matter 

of resurrection. In Meccan Sürähs the Qur'dn lays great stress on the basic beliefs 

of Islam; one of them is the Day of Judgement. 

This chapter deals in detail with specific problems relating to the Day of 

Judgement and its different names. This is the day on which every thing, every 

kind of creature will be annihilated, and the world and what is in it will come to an 

end. On. this day all things will be raised, restored to life, and presented before 

Alläh in His court. The Qur'an says 40: 16; "The day when they come 

forth, nothing of them being hidden from Alläh. (and He will say); 

"Whose is the sovereignty this Day? It is Alläh's, the One, the 

Almighty. " In another place the Qur'an says 25: 26; "The sovereignty on 

that day will be the true (sovereignty) belonging to the beneficent 

one, and it will be a hard day for disbelievers. " 

Then every action of every man and woman will be presented before God. 

Everyone will be standing in great anxiety waiting for His judgement. Then He will 

establish a weighing balance (al-Miizän) and will weigh their deeds to see whether 

they are bad or good. If their evil deeds overweigh their good deeds they will be 

punished with the Fire. The others will be sent to Paradise due to their perfect faith 

and good actions. 
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The latter part of this chapter discusses the companions of Paradise, the 

companions of the Fire, and the companions of the Heights (al-A`räf), al-Sirät 

and al-Miziin. Finally this chapter concludes with the intercession (al- 

Shafä`ah). 

6.2. The Connotations of the Day of Judgement. 

The subject of the resurrection is frequently dealt with in the Qur'an. The 

Qur'an has one full chapter with the title "The Resurrection" (al-Qtyamah); This 

is the principal name of Yawm al-Qiyamah, for the Day of Resurrection, derived 

from the root q-w-m = "rise". It is also called Yawm al-Ba'th derived from the 

root, b-`-th , 
in its sense= "awaken". In another place it is stated that people will 

rise from their graves. ' al-Azhari narrates from al-Layth that on that day, all 

creatures will stand in front of Allah, the Self-subsisting, the Eternal. 2 In a Hadith 

the meaning of Bath is regarded as "sending". 3 

/ 

Faith in the Day of Judgement has many aspects: 

(1) That man is not left on the earth as an irresponsible being who can do 

anything, he likes without being accountable to anyone for his actions. In fact, this 

life on earth is a trial. Whatever a person does on the earth he will have to answer 

for before his Lord on the Day of Judgement. The Qur'an says; "And ye will 

indeed be asked of what ye used to do. "4 

(2) That God has fixed a definite period for this test for everyone. When the 

appointed term ends, God will change the entire system and raise a new system on 

the Day of Judgement. All the people from the first creation to the last will be given 

a new and eternal life. The Qur'an declares; "On the Day when Allah will 

raise them all together and inform them of what they did. Allah hath 
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kept account of it while they forgot it. And Allah is witness over all 

things. "5 

(3) That they will all be gathered together in front of Allah for justice. 

Everyone will be rewarded according to his (her) own actions on the earth. The 

pious will be sent to Paradise and the evil-doers to Hell. The Qur'an states; "And 

each soul is paid in full for what it did. And He is best aware of 

what they do. And those who disbelieve are driven unto Hell in 

troops. And those who keep their duty to their Lord are driven unto 

the Garden in troops. "6 

(4) That anything a man does on the earth is in the knowledge of Allah and is 

also recorded. The Qur'an emphasises; "And Allah is informed of what you 

do. "7 Whatever a man does, openly or hidden, is kept in his record and will be 

produced as a testimony on the Day of Judgement. The Qur'an says; "And 

afterwards , on the Day of Resurrection, He will inform them of 

what they did. Lo! Allah is knower of all things. "8 

(5) That Allah's Judgement will be impartial, based on a clear record and the 

account of eye-witnesses. The Qur'an says emphasising that; "And the earth 

shineth with the light of her Lord, and the Book is set up, and the 

Prophets and the witnesses are brought, and it is judged between 

them with truth, and they are not wronged. "9 There will be no possibility 

of bribery, intercession or fraud. Everyone will face the consequences of his (or 

her) own actions and no one will be blamed for the wrong-doing of someone else. 

Everyone will be accountable on his (or her) own to Allah, and face the 

Judgement. All decisions will rest with Allah alone. The Qur'an says; "Say: 

shall I seek another than A115h for Lord, when He is Lord of all 

things? Each soul earneth only on its own account, nor doth any 
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laden bear another's load. Then unto your lord is your return and He 

will tell you that wherein ye differed. " 10 

(6) That judgement will be given wholly on the basis of whether a person 

believed in the truth brought by the messenger of Allah and then acted according to 

it in his life or not, whether he spent his life with the belief that one day he would 

have to answer for his action to his Lord or forgot all this and lived his life for the 

material pleasures of the world. The former will go to Paradise while the latter will 

be thrown into Hell. 11 Regarding this the Qur'an tells us that; "Those who 

disdelieve and turn (men) from the way of Allah, He rendereth their 

actions vain. And those who believe and do good works and believe 

in that which is revealed unto Muhammad- and it is the truth from 

their Lord-He riddeth them of their ill-deeds and improveth their 

state. " 12 

In SGrat al-A`räf ayah 32 the Qur'an says; "Say: Who hath forbidden 

the adornment of Allah which He hath brought forth for His 

bondmen, and the good things of His providing? Say: Such, on 

the Day of Resurrection, will be only for those who believed 

during the life of the world. Thus do We detail Our revelations 

for people who have knowledge. " 

The commentators have attached a considerable significance to the latter part 

of this ayah, saying, that originally all divine blessings in this world were the right 

only of the believers; however, Allah has included the unbelievers in them. On the 

Day of Judgement they will be entirely the believers due, and the unbelievers will 

have no portion in them. As the Qur'an says: "But of mankind is he who 

saith: our Lord! give unto us in the world, and he hath no portion in 

the Hereafter. " 2: 200. In another place the Qur'an says; "They have no 
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portion in the Hereafter. " 3: 77. Thus should be accountable for what they 

have taken advantage of in this world. 13 Al-Qurtubi says that the divine blessings 

that mankind received in this life, will be only for the believers in the Hereafter. 

Certainly it is not in opposition to faith and righteousness to benefit from these 

bounties. It is the characteristic of righteous people to benefit from the bounties of 

Alläh, to be thankful to Him and be modest in every deed. 14 The Qur'än says; 

"And warn, for warning profiteth believers. " 15 

äyah 7: 147, Those who deny Our revelations and the meeting of 

the Hereafter, their works are fruitless. Are they requited aught 

save what they used to do? 

Assembly on that Day is decreed in this ayah: If they deny Our ayahs, this 

denial is established in their hearts and they are negligent of the results of their 

deeds. Those who reject Our signs, do not believe in the Day of Judgement and die 

with this belief, all their deeds are in vain. Allah says: "We do not wrong 

them, but they did wrong themselves. And what shall be repaid, is 

the reward of past deeds. " 16 The fruitlessness of their works is here 

mentioned as their due retribution, for their denying Allah's revelation and 

disbelieving in the Hereafter. 17 

äyah 7: 169, And a generation hath succeeded them who inherited 

the scriptures. They grasp the goods of this low life (as the price 

of evil-doing) and say: It will be forgiven us. And if there came 

to them (again) the offer of the like, they would accept it (and 

would sin again). Hath not the covenant of the scripture been 

taken on their behalf that they should not speak aught concerning 

Alläh save the truth? And they have studied that which is therein. 
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And the abode of the Hereafter is better, for those who ward off 

(evil). Have ye then no sense? 

The last part of this äyah emphasises that if one achieves self restraint, is 

aware of unlawful things, has not followed one's sensual appetite and has obeyed 

one's Lord. One will be given the best reward at the Day of Judgement which is 

better than anything obtainable in this world. 18 The ignorant people who renouncedc 

the book and the Shari'ah law, who pursue worldly concern, have no conception 

of the beneficence of His Grace at the Day of Judgement. 19 

6.3. The Names of the Day of Resurrection (Yawm al- 

Qiyämah). 

The Qur'in speaks repeatedly of the Life After Death and mentions many 

names for it about which scholars and commentators have written books. In this 

Sürah the last day is referred to as the abode of the Hereafter (Dir al-Akhirah), 

the Last Day (Äkhirah), the destined Hour (al-Si`ah) and the Day of Raising 

(Yawm al-ba'th). 

(1) The Abode of the Hereafter (Dar al-Akhirah). 

äyah 7: 169, And the abode of the Hereafter is better, for those 

who ward off (evil). Have ye then no sense. 

The Qur'än lays great stress on this point in another place: "As for that 

abode of the Hereafter We assign it unto those who seek not 

oppression in the earth, nor yet corruption. The sequel is for those 

who ward off (evil). "2 0 
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In another place the Qur'än says: "This life of the world is but a pastime 

and a game. Lo! the home of the Hereafter-that is life, if they but 

knew. " 21 

(2) The Last Day (Akhirah). 

ayah 7: 45, Who debar (men) from the path of Allah and would 

have it crooked, and who are disbelievers in the Last Day. 

Regarding this the Qur'an explains: "And who foresaketh the 

religion of/Ibraham save him who be fooleth himself? Verily We 

chose him in the world, and lo! in the Hereafter he is among the 

righteous. "22 The Qur'an further enlightens: "Let those fight in the way 

of Allah who sell the life of this world for the other. Whoso fighteth 

in the way of Allah, be he slain or be he victorious, on him We shall 

bestow a vast reward. "23 

(3) The Destined Hour (Al-Sd`ah). 

ayah 7: 187, They ask thee of the (destined) Hour, when will it 

come to port. Say: Knowledge thereof is with my Lord only. He 

alone will manifest it at its proper time. It is heavy in the heavens 

and the earth. It cometh not to you save unawares. They question 

thee as if thou couldst be well informed thereof. Say: Knowledge 

thereof is with Allah only, but most of mankind know not. 

The Qu r' dn says: "0 mankind! fear your Lord. Lo! the 

earthquake of the Hour (of Doom) is a tremendous thing. " 22: 1. The 

Qur'än again says: "Lo! the Hour is surely coming. But I will to keep it 
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hidden, that every soul may be rewarded for that which it striveth (to 

achieve). "24 

The Hour (al-Sd'ah) is used to refer to an unlimited period of time. The 

Resurrection is called al-Sä`ah, perhaps because it is near at hand, since 'every 

coming thing is imminent. '25 al-Zamakhshari observes that; "the Day of 

Resurrection is called al-Sa`ah either because it will come suddenly or because it 

reckoning will be abrupt or on the contrary, because it will be prolonged. "26 The 

Holy Prophet said; "you and al-Sä'ah are as near as these two fingers to each 

other. "27 

(4) The Day of Raising or Awakening (Yawm al-Ba`th). 

äyah 7: 14, He said: Reprieve me till the day when they are raised 

(from the dead). 

Regarding this the Qur'än emphasises: "But those to whom 

knowledge and faith are given will say: The truth is, ye have tarried, 

by Allah's decree, until the Day of Resurrection, but ye used not to 

know. "28 "Save this it is referred to in various ways. It is Yawm ad-Din, `the 

Day of Judgement', al-Yawm al-Elkhir, `the Last Day', Yawm al-Qiyämah, 

`the Day of Resurrection', or simply al-Sä`ah, `the Hour'. Less frequently it is 

Yawm al-Fasl, Yawm al-Jam` or Yawm at-Talägi, that is, `the Day of 

distinction' (when the good are separated from the evil), ' the Day of the Gathering' 

(of men to the presence of God) or `the Day of the Meeting' (of men with God). "29 
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6.4. The Meaning of Bath, Nashr (Nushür), Hashr, and 

Ma`äd. 

Bath. 

Bath has two meanings: (1) One is "to send" (Irsäl), as in the äyah: 

"Then after them, We sent Moses and Aaron unto Pharaoh. " 10: 76. (2) 

The second is "to raise up from the dead" (Ihyd al-Mawtä). 29a 

The Qur'an exemplifying the sence in the ayahs: (On that day the 

polytheists will say crying): "Woe upon us! who hath raised us from our 

place of sleep? " (And the believers will say): "This is that which the 

beneficent did promise, and the messenger spoke truth. "30 The Qur'an 

again says: "Then We revived you after your extinction, that you might 

give thanks. " 31 

äyah 7: 24-25, He said: go down (from hence), one of you a foe 

unto the other. There will be for you on earth a habitation and 

provision for a while. He said: There shall you live, and there 

shall you die, and there shall you be brought forth. 

Allah said to those whom He sent down from the heavens to the earth; 

"you will live on the earth and you will spend your whole lives there; there you will 

die, and your Lord will bring you from the earth, and will gather you to Him for the 

Resurrection (Ii Ba'th aI-Qiyämah). 32 In another place the Qur'an says: 

"Thereof We created you, and thereunto We return you, and thence 

We bring you forth a second time. "3 3 
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Nashr (Nushnr). 

A1-Zajjäj says Nashara (to resurrect) means the same as Ba`atha (to 

resurrect). Regarding this the Qur'än says: "And unto Him will be the 

resurrection ((Nushnr) (of the dead)). " 34 Hence Yawm al-Nushür 

means "the Day of Resurrection". 35 

Hashr. 

Hashara means "to bring together". On the Day of Judgement the people 

will be gathered together, therefore it is called yawm al-Hashr or yawm al- 

Mahshar. 36 

Ma`äd. 

Ma`äd comes from `a-w-d root, signifying "return" or "repetition" as in 

the äyah: "Alläh begins creation, then He repeats it, then unto Him 

you will be returned. " 30: 11. The Qur'än uses the word ma`äd only once in 

äyah: "Lo! He who hath given thee the Qur'äº+for a law will surely 

bring thee home again. Say: My Lord is best aware of him who 

bringeth guidance and him who is in error manifest. " 28: 85. Ma`äd 

means the end of a journey, the place to which one returns; the Last Day is to be 

considered as the return of all creatures. 37 

äyah 7: 29, Say: My Lord enjoineth justice. And set your faces, 

up-right (toward Him) at every place of worship and call upon 

Him, making religion pure for Him (only). As He brought you 

into being, so return ye (unto Him). 

Al-Tabari gives the meaning of Qist as justice. He considers that the best 

interpretation of this dyah is that A115h initially created man as a unique creation. 

So shall he return after his mortal decease in a similar guise. Allah will gather 
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mankind together on the Day of Judgement, because He ordered His Prophet to 

teach the meaning of this verse to the ignorant polytheists who did not believe in 

resurrection and had no faith in the Day of Judgement. The Prophet then called 

upon them to confess that indeed Allah would raise them from the dead on the Day 

of Judgement, would give reward to those who yielded to Him and would punish 

those who disobeyed to Him. 38 Since Allah stands firm on Justice, whenever He 

gives any command to His servants it is completely based on justice. Justice is a 

comprehensive reality which is the spirit of of the Shari'ah law. It means to 

maintain exactly a balance and moderation in everything. The exhortation kamd 

bada'akum ta`üdün is based on this principle since He has created, provided 

sustenance, and decreed the separation between good and evil, justice urges that He 

should judge mankind and reward good and punish evil. If He does not do that , 

there would be no justice but oppression and tyranny. 39 

äyah 7: 51, Who took their religion for a sport and pastime, and 

whom the life of the world beguiled. So this day We have 

forgotten them even as they forgot the meeting of this Day and as 

they used to deny Our tokens. 

In this äyah Alläh reveals the bad conduct of unbelievers, who have made 

a jest and sport of religion Islam. They have been preoccupied with the 

attractiveness and elegance of this world during their life time. Now on the Day of 

Judgement He will leave them to starve in shameful torment, since they have forgot 

the meeting of this day and have failed to do good deeds. 40 In another place the 

Qur'än declares: "(God) will say: So (it must be). Our revelations came 

unto thee but thou didst forget them. In like manner thou art 

forgotten this day. "41 
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In his Tafsir Ibn Kathir cites a tradition with the authority of Muslim. 

"Allah will confront a person on the Day of Judgement and will say: 'Did I not 

favour you with grace and honour? Did I not bestow family upon you? Did I not 

subject to you horses and camels? Did I not liberate you for many kinds of leisure? ' 

The person will reply in affirmative, and will say: '0 my Lord you did this to me. ' 

Then Allah will say: 'Did you believe that you would meet Me? ' He will reply in 

the negative. Allah will say: 'This day I will forget you as you forgot Me'. "42 

Another tradition in Tirmidhi, Kitäb al-Qiyämah , chapter 6, is transmitted 

by Abü Hurayrah, that the Holy Prophet said: On the Day of Judgement Alläh will 

call a person and will ask. Did I not favour you with eyes, nose, ears, wealth and 

offspring? Were not horses and camels subdued for you? Were not you indulged 

with worldly ease and luxury? Did not you think that you would meet Me on this 

day? The reply will be negative. God will say: This day I will forget you as you 

forgot Me. "Forget" here implies "to pay no attention, and to ignore deliberately". 

Since Alläh, the perfect Being never forgets, never errs. 43 Because such people 

have forgotten their end and have not thought about it, therefore, their forgetfulness 

will result in the taste of torment. 44 

The major signs of the Hour. 

There are ten major signs which will appear one after another. After these 

the Hour will be imminent. These signs of the approach of the Hour have been 

specifically mentioned by the Prophet when he asked a number of companions 

holding a discussion: "What are you discussing? ' They said: `We are remembering 

the Hour. ' He said: `it will not come until you see ten signs before it. ' Then he 

mentioned the smoke, the false Messiah (al-Dajjäl ), the Beast (al-Da'bah), (go 

to footnote44a) the rising of the sun from the west, the descent of Prophet `Isa 

(Jesus), Ya'jüj and Ma'jüj (Gog and Magog), three eclipses: an eclips in the east, 
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an eclips in the west, and an eclips in the Arabian peninsula and the fire coming out 

of the Yamen that will drive people to their last gathering place. " (Related by 

Muslim, Kitäb al-Fitan, 4/2225, Hadith 2901). 45 

6.5. Paradise and Hell. 

Al-Jannah (the Garden) and al-När (the Fire) both are already created 

and in existence. In this regard the Mu'tazilah raise an objection, namely, "that 

neither of them exists at present; they will come into existence at the Day of 

Judgement. In response to this al-Nasafi says: "it is known from the story of 

Adam and Hawa that they have been inhabited in. This confirms that both of them 

have existed from the very beginning. This is clear from many ayahs of the 

Qur'an. u`iddat lil-Muttagrn and u`iddat lil KäfirTn. 46 The Qur'an says: 

kullu shay'in hälikun illä Wajhahii. "And cry not unto any other god 

along with Allah. There is no god save Him. Everything will perish 

save His countenance. His is the command, and unto Him ye will be 

brought back. " Al-Nasafi observes: "with regard to this äyah al-Juhamiyyah 

adduce the argument that "both the abodes will perish along with their dwellers. " 

He says that this äyah does not negate immortality, since the Qur'an says: 

"KhälidTna fzhä abadä, (They will dwell therein forever). This confirms 

their immortality. 47 Both al-Jannah and al När are real 48 

Agreeing with al-Nasafi Ibn Qudamah approaches the Qur'änic text in a 

similar manner. Regarding al-Jannah the Qur'an says, "But as for those 

who believe and do good works We shall bring them into gardens 

underneath which rivers flow, wherein they will abide for ever. It is 

a promise from Allah in truth; and who can be more truthful than 

Allah in utterance? "49 The Qur'an again says, "But as for those who 

believe and do good works -- We tax not any soul beyond its scope 
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-- Such are rightful owners of the Garden. They abide therein 

(khälid0n). "50 

Regarding the Nar of the Jahannam the Qur'an emphasises, "Mine is 

but conveyance (of the truth) from Allah, and His messages; and 

whoso disobeyeth Allah and His messenger, Lo! his is fire of hell, 

wherein such dwell for ever. "51 The Qur'an again says, "But they who 

deny Our revelation and scorn them -- such are rightful owners of the 

Fire; they will abide therein (khalidnn). "5 2 

Al-Tabari and Ibn Kathir are unanimous regarding al-Jannah and al-Mr: 

that the first one is located in highest places while the locality of the När is in the 

lowest of low places. 53 al-Tabari transmits from Mujähid that "Sijjin is located in 

seventh earth while `Iliyyin is located in seventh heaven. ' 'Iliyyin is derived 

from `uluw, while Sijjin is from Sijn'. "54 

Ibn Qudämah agrees with al-Tabari's and Ibn KathTr's opinion. 55 The 

Qur'än says, "Nay, but the record of the righteous is in `Iliyyin. "5 6 

The Qur'än again says, "Nay, but the record of the vile is in Sij l-n. "56a 

Concerning the width of Jahannam the Qur'än says, "On the day when We 

say unto hell: Art thou filled? and it saith: Can there be more to 

come? " Regarding this the Holy Prophet said, "all the time cast into Jahannam 

and it will say, 'Are there any more (to come)? ' Till the Almighty Rabb will put 

His Foot into it. "57 

6.5.1. The Companions of Paradise. 

On that Day those who emerge successful in this judgement will go to 

Paradise and the doors of eternal bliss will be opened to them; those who are 

246 



Chapter Six. Life After Death (The Hereafter). 

/ 

condemned and deserve punishment will be sent to Hell, the abode of fire and 

torture. 

Muhammad Zakariyyä Kandhalwi cites a Hadith which is transmitted by 

`Abd Allah ibn `Amr that the Holy Prophet said: "On the Day of Judgement, it will 

be said to the man devoted to Qur'an, 'Go on reciting the Qur'an and continue 

ascending the storeys of Paradise and recite in the slow manner you had been 

reading in worldly life; your final abode will be where you reach at the time of the 

last ayah of your recitation. "' Concerning this Hadith, he gives further 

information from other ahadith, from which it appears that: "the degrees of 

Paradise are equal to the ayahs of the Qur'an. There is no stage higher than those 

of the possessors of the Qur'an who enter Paradise. The distance between one 

stage and the next is the same as that between the heavens and the earth. "58 

These Gardens have different names, which are mentioned in the Qur'lin, 

such as Jannat al-Na`im, Jannat al-Ma'wii, Jannat al-Firdaws, Jannat 

`Adn, D5r al-Saläm and Jannat al-Khuld. Regarding the meaning of Jannah 

Bell observes that, "the abode of the Just is al-Jannah , `the Garden', often 

described as `a Garden through which rivers flow'. It is also designated Jannat 

`Adn, `the Garden of Eden', or Jannat an-Na'im, `the Garden of Delight', or 

simply an-Na`im. In some late passages Firdaws occurs, a singular perhaps 

derived from the presumed plural Farädis representing the Greek Paradeisos, or 

perhaps introduced into Arabic directly from Persian which is the ultimate source of 

the Greek word. "59 

A sound tradition is transmitted from the Holy Prophet: "most of the people 

who will enter Paradise are brought there by their fear of A115h (tagwä) and their 

good character, and most of the people who will enter the Fire are brought there by 

their mouths and their private parts. "60 
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The Qur'än gives three prominent features of the coming life: 

(1) Our future body will be basically the same as our present body. 

(2) Our all moral faults will be clear to us. 

(3) Our future bodies will contain the means of our happiness or misery, as a 

reward or punishment for our present actions. 61 

äyahs 7: 42-44, But (as for) those who believe and do good 

works-We tax not any soul beyond its scope-such are rightful 

owners of the Garden. They abide therein. 7: 43. And We remove 

whatever rancour may be in their hearts. Rivers flow beneath 

them. And they say: The praise to Alläh, Who hath guided us to 

this. We could not truly have been led aright if Alläh had not 

guided us. Verily the messenger of our Lord did bring the truth. 

And it is cried unto them: This is the Garden. Ye inherit it for 

what ye used to do. 7: 44. And the dwellers of the Garden cry 

unto the dwellers of the Fire: We have found that which our Lord 

promised us (to be) the truth. Have ye (too) found that which 

your Lord promised the truth? They say: Yea, verily. And a crier 

between them crieth: The curse of Alläh is on evil-doers. 

This section discusses in full detail how believers will be happy and 

cheerful in Paradise and pleased and gratified with each other, and how they will be 

grateful for the favour and guidance of Alläh and of His messengers. The Qur'än 

says: "As for those who believed and did good works, they will be 

made happy in a garden. "62 In another place the Qur'än emphasises: "Alläh 

tasketh not a soul beyond its scope. "63 It means the righteous deeds with 

which the immortal home is achieved, are not too heavy or difficult. These 

righteous people are the companions of Paradise where there is no danger of death 
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or being driven out, and they will dwell therein for ever. Cleansing their hearts of 

all anger, they will remove their reciprocal grievances. They will meet each other 

with love and affection and will welcome each other with extreme warmth. 64 

Ibn Kathir observes that rivers will flow beneath the marvellous gardens 

and palaces of the companions of Paradise. These will flow beneath their feet with 

blessings and mercy from their Lord. Because of the bounties provided therein, 

they will praise Al15h for ever, for He has guided them hither and persuaded their 

hearts towards the right path, and has admitted them to Paradise. There they will 

affirm those messages which were brought by the messengers of God. Later a 

caller will call out that a dwelling in the Garden is the fruit of their work and their 

effort which is granted to them by their Lord. However a man will think of it as a 

favour from his Lord. This is apparent from a Hadith transmitted by al-Bukhäri 

and Muslim: The Holy Prophet said; "Lo! Keep in mind that none of you will enter 

Paradise by virtue of his own deeds. " The people asked: "Even you? " He replied: 

even I, unless God's favour and mercy cover me. "65 

Muslim narrates a Hadith from the transmission of Abü Said and Abü 

Hurayrah that the Holy Prophet said; "when the companions of Paradise enter the 

Garden, a caller will call out, "Lo! Here is everlasting life for you where there is no 

death at all, everlasting health where there is no illness at all, everlasting youth 

where there is no ageing at all, and everlasting happiness where there is no sadness 

at all. "66 

äyah 7: 46, And they call unto the dwellers of the Garden: Peace 

be unto you! They enter it not although they hope (to enter). 

The superior status of the Ahl al-Jannah, implied here is described in 

greater detail in äyahs such as the following: "Lo! as for those who believe 
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and do good works Lo! We suffer not the reward of one whose work 

is goodly to be lost. As for such, theirs will be gardens of Eden, 

wherein rivers flow beneath them; therein they will be given armlets 

of gold and will wear green robes of finest silk and gold embroidery, 

reclining upon thrones therein. Blest the reward, and fair the resting- 

place! "67" and: "But who so cometh unto Him a believer, having done 

good works, for such are the high stations; Gardens of Eden 

underneath which rivers flow, wherein they will abide for ever. That 

is the reward of him who groweth (purify themselves from evil). "68, 

and: "And who say: Our Lord! Vouchsafe us comfort of our wives and 

of our offspring's and make us patterns for (all) those who ward off 

(evil). They will be awarded the high place for as much as they were 

steadfast, and they will meet therein with welcome and the word of 

peace. Abiding there for ever. Happy is it as abode and station! "69 

6.5.2. The Companions of Hell. 

When the inhabitants of Hell are driven towards the Fire, they will question 

their God, He will give them convincing answers, and then they will be thrown 

into the Fire for ever. 

Muhammad ibn Ka'b al-Qurazi narrates that for the dwellers in the Fire 

there will be five appeals, of which four will be answered. On the fifth appeal, 

Allsh will not speak to them again for ever. 70 

(1) They will say: "our Lord! Twice hast thou made us die, and twice 

hast thou made live. Now we confess our sins. Is there any way to 

go out? " 40: 11. The answer will be: "This is (your plight) because, when 

Alläh only was invoked, ye disbelieved, but when some partner was 
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ascribed to Him ye were believing. But the command belongeth only 

to Alläh, the Sublime, the Majestic. "71 

(2) Then they will say: "Our Lord! We have now seen and heard, so 

send us back; we will do right, now we are sure. " The answer will be: 

"Did ye not swear before that there would be no end for you? " 72 

(3) Then they will say: "Our Lord! Release us; we will do right, not 

(the wrong) that we used to do. " 35: 37. He will answer: "Did not We 

grant you a life long enough for him who reflected to reflect therein? 

And the Warner came unto you. Now taste (the flavour of your 

deeds), for evil-doers have no helper. " 73 

(4) Then they will say: "Our Lord! Our evil fortune conquered us, and 

we were erring folk. Our Lord! Oh, bring us forth from hence! If we 

return (to evil) then indeed we shall be wrong-doers. " 23: 106-107. The 

answer will be: "Begone therein, and speak not unto me. " 74 

Then Alläh will not speak to them for ever; this is the utmost of their severe 

torments 75 The Hadith concludes that there will be no release or return, and that 

they will abide therein for ever. In view of Montgomery Watt and Richard Bell; "the 

abode of those who are condemned at the Judgement is Jahannam, Gehenna or 

Hell. Other names apply to it are al-Jahim, `the Hot Place', Saqar (meaning 

unknown), Sa`1r, `the blaze', Lazzä, perhaps also `blaze' (70: 15). Most common 

of all names, however, is al-När, `the Fire'. "76 

äyah 7: 18, He said: Go forth from hence, degraded, banished. As 

for such of them as follow thee, surely I will fill hell with all of 

you. 
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Allah gave a respite to Shaytän as he requested. He had been driven out 

of Paradise, wretched and dishonoured, because there was no room in Paradise for 

those who are arrogant and haughty. At the same time, He revealed the fate of those 

man and Jinn who followed Shaytän, and of the disbelievers and transgressors 

who surrendered to him and ignored the commandments of Allah, for his sake. So 

Allah will fill Hell with all of them. 77 The Qur'an in another place says: "He 

said: Go, and whosoever of them followeth thee-lo! hell will your 

payment, ample payment. " It again says: "He said: The Truth is, and the 

Truth I speak, that I shall fill hell with thee and with such of them as 

follow thee, together. "78 

dyah 7: 36, But they who deny Our revelations and scorn them- 

such are rightful owners of the Fire; they will abide therein (for 

ever). 

The Qur'an explains this with these words: "But as for those who 

disbelieved and denied Our revelations, and denied the meeting of the 

Hereafter, such will be brought to doom. " 30: 16, The Qur'an further 

explains: "Lo! Who so cometh guilty unto his Lord, verily for him is 

hell, there he will neither die nor live. " 79 

Ibn Jarir observes: "As for those who rejected My messengers I have sent to 

them, denied My Oneness, disbelieved in the revelation which has been brought by 

the messengers and declined to accept the truth of My proofs and evidences, they 

will abide in Hell Fire for ever. "80 Alläh abhors those who glorify themselves 

with extravagant titles. 
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Muslim and Ahmad ibn Hanbal transmit from Abü Hurayrah that the more 

infuriating and wicked man in the eyes of Allah on the Day of Judgement will be 

one who calls himself The king of kings' (malik al-'amlak) because there is no 

king but Allah. 81 

ayah 7: 38, He saith: Enter into the Fire among nations of the jinn 

and humankind who passed away before you -- 

When they enter Hell Fire, they will deny each other and will curse each 

other in loud voices. Then they will wish for each other more and more torment. 

äyahs 7: 38,39-40, -- Every time a nation entereth, it curseth its 

sister (nation) till, when they have all been made to follow one 

another thither, the last of them saith unto the first of them: Our 

Lord! these led us astray, so give them double torment of the 

Fire. He saith: For each one there is double (torment), but ye 

know not. And the first of them saith unto the last of them: Ye 

were no whit better than us, so taste the doom for what ye used to 

earn. Lo! They who deny Our revelations and scorn them, for 

them the gates of heaven will not be opened nor will they enter 

the Garden until the camel goeth through the needle's eye. Thus 

do We requite the guilty. 7: 41, Theirs will be a bed of Hell, and 

over them coverings (of Hell). Thus do We requite wrong-doers. 

In the all above verses haughty unbelievers are under discussion. A little 

reflection would make it quite clear that as for those who are the dwellers in Hell, 

neither the gates of heaven will open for them nor will they enter Paradise. As the 

camel cannot go through the eye of the needle, so their entering into that holy world 

is impossible. In these 5yahs the Day of Resurrection is affirmed and those 

arrogant unbelievers are commanded to be thrown into Hell Fire. Then the last 
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people left will appeal to their Lord and say "Lo! We were misled by them. For this 

reason give them double punishment. "Then those whom they followed will say: "It 

was unfortunate for you that you followed us. How was it our fault? " Now their 

torment will be increased day by day and they will have no hope of escape. 82 

In Sarah 7: 44-45 Allah says: And the dwellers of the Garden cry 

unto the dwellers of the Fire: We have found that which our Lord 

promised us (to be) the truth. Have ye (too) found that which 

your Lord promised the truth? They say: Yea, verily. And a crier 

in between them crieth: The curse of Allah is on evil-doers, Who 

debar (men) from the path of Allah and would have it crooked, 

and who are disbelievers in the Last Day. 

Furthermore He says; 7: 179, Already We have urged unto hell many 

of the jinn and humankind, having hearts wherewith they 

understand not, and having eyes wherewith they see not, and 

having ears wherewith they hear not. These are as the cattle -- 

nay, but they are worse! These are the neglectful. 

The reason why they are urged into the hell is that they did not use their 

God-given power and choice. They are those whom Allah gave hearts, eyes, and 

ears, but they did not understand, see, or hear. Therefore they are called worse then 

cattle. And why it is so? Because the cattle benefit from their own nature given by 

God, and obey their lord. But man is deliberately obtuse and adopts polytheism. 83 

It does not mean that he is naturally created for Hell. In fact he is created with all 

his abilities. Allah rules that those who take advantage of these faculties will be 

guided towards Paradise. But those who will not take the advantage of these 

faculties and indulged in wrong-doings, will eventually become fuel for hell fire, 84 
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because, as al-Qurtubi observes, they have relinquished contemplation and turned 

away from thought of Paradise and Hell. 85 

6.5.3. The Companions of the Heights (al-A`räf). 

A`räf is the plural of `urf, which means "heights of the veil". This sense 

comes from `urf al-dik, and `urf al-faras, thus the highest part of everything is 

called `urf. Regarding this, al-Sudi states that the companions of the Heights have 

the honour to know the people (of Paradise and Hell). Therefore it is named A`räf 

(al-Sudi here introduces another concept of the root `-r-f, that of knowing). 86 

äyah 7: 46, Between them is a veil. And on the heights are men 

who know them all by their marks. And they call unto the 

dwellers of the Garden: Peace be unto you! They enter it not 

although they hope (to enter). 

Ibn Jarir observes that in this verse the word hijäb (veil) means the same as 

the word hisar (obstacle), which is regarded as equivalent of sür (wall) in Sürat 

al-l-ladid. The upper part of this obstacle is called A`raf. 87 The Qur'an says: 

"On the day when the hypocritical men and the hypocritical women 

will say unto those who believe: Look on us that we may borrow 

from your light! it will be said: Go back and seek for light! Then 

these will separate them a wall wherein is a gate, the inner side 

whereof containeth mercy, while the outer side thereof is toward the 

doom. "88 In verse above and the verse 46 of al-A`raf, different words are used 

but the meaning is considered to be the same. 
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The exegetes of the Qur'än have different opinions regarding the 

companions of the Heights. al-Qurtubi relates ten narratives. Ibn Kathir and al- 

TabarT relate numerous traditions. They accumulate many kinds of Hadith, such as 

Gharib, Hasan, Mursal, as well as Sahih (sound). al-MawdüdT narrates one 

which is transmitted from Khudhayfah, Ibn Kathir affirmes its authoritative status. 

It explains that those whose good deeds and bad deeds are equal, will be on a 

border-line between Paradise and Hell, which will not be built of worldly clay but 

will simply serve to divide them from the others. 89 al-Räzi states Alläh gives them 

a position on a high place, from where they will see the conditions of both parties. 

On seeing the dwellers of Paradise, they conceive a great envoy to join them. 90 

äyah 7: 47, "And when their eyes are turned toward the dwellers 

of the Fire, They say: Our Lord! Place us not with the wrong 

doing folk. " 

This explains that, on seeing the dwellers of the fire, they will fear and will 

seek refuge in Allah saying, 0 Allah! Do not set us down in among them, and do 

not consider us as evil-doing folk. Then they will wait for the decision of God, 

until He commands enter Paradise with My Forgiveness and Mercy! al-Räz7 states 

this means that Allah is urging the companions of al-A`raf to enter Paradise and 

to assume the status which Allah intends for them. This is echoed in äyah 49: 

"Are these they of whom ye swore that Allah would not show them mercy? " This 

is said about the companions of al-A`räf to the proud and the wealthy. As the 

second part of the äyah is addressed to the Ahl al-A`raf: "(unto them it hath 

been said): Enter the Garden. No fear shall come upon you nor is it ye who will 

grieve. " This is Allah's reply. 91 

256 



Chapter Six. Life After Death (The Hereafter). 

äyah 7: 48, And the dwellers on the Heights call unto men whom 

they know by their marks, (saying): What did your multitude and 

that in which ye took your pride avail you? 

With regard to the companions of the Heights one Iladith is considered to 

be sound. It is transmitted from Mujahid that Ibn `Abbas said: "al-A`räf is a 

barrier between Paradise and Hell. " Those will be the men on the Heights. When 

A115h decrees that the companions of al-A`räf shall be granted immunity, He will 

command the angels to take them to the Nihr al-IHayät (river of life), on both 

banks of this river will be tents of gold, adorned with jewels. Its mud will be of 

pure musk. When they plunge into it, their complexions will become brilliant. A 

bright white sign will appear on their necks. They will be brought before the Lord, 

Who will say: Demand what you want, they will make their requests and Allah 

will fulfil all their desires. Then He will say: I have bestowed upon you My favour, 

tip to seventy times. Then they will enter Paradise with that sign upon them, and 

they will be known as Masäkin Ahl al-Jannah (The needy among the 

companions of Paradise). 92 

6.5.4. A1-Sirät. 

The reports of the Holy Prophet (pbuh) confirm that al-Sirät is a bridge 

which is built over Hell. 93 In a Hadith which is cited by AN Hämid al-Ghazäli and 

al-Tabar7, the Prophet is reported to have said that it is narrower than a hair and 

sharper than a sword. The companions of Paradise will cross it easily while the 

companions of Hell will tremble and will fall into Hcll. 94 `Abd al-Ahad observes 

that; "this distinction will be the result of belief and righteous deeds. "94a 

Al-Tabarl cites a Hafith transmitted by AN Sa`7d al-Khudr7 that he heard 

the Holy Prophet say; al-Sirät will be placed on the surface (between the two 
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sides) of Jahannam (Hell), 95 and on it will be thorns like the (sharp) thorns of al- 

Sa`d5n. Then he described the qualities by which a believer might be saved. "96 

This is a long Hadith, the next part of which will be considered under the 

Shafd'ah article. 

In another Hadith, which is narrated by Abü Said al-Khudri, the Holy 

Prophet said: "On the Day of Judgement a bridge will be laid over the (Hell) Fire. " 

Allah's Messenger added: "I will be the first to cross it. " And the invocation of the 

prophets on that day, will be: "0 Allah save us, save us. " Over that bridge there 

will be hooks similar to the thorns of al-Sa`dän. Have you not seen the thorns of al- 

Sa`dän? " The Companions said; "yes, 0 Prophet of Allah. " He added: "So the 

hooks over that bridge will be like the thorns of al-Sa`dan except that their greatness 

in size is only known to Allah. These hooks will snatch people according to their 

deeds. Some people will be ruined because of their evil deeds and some will be cut 

into pieces and fall down in Hell. "97 

In another Hadith, in reply to the Companions' question regarding the 

bridge, the Holy Prophet declared: "It is slippery and treacherous and upon which 

there are hooks and barbs and a wide thorn hedge with carved spines, found in 

Najd and called al-Sa`dän. ((Khatätif, Kalälib, and Haskah, ) (he mentioned 

these three kinds of thorny bushes)). The believers will pass over it as a flicker (of 

an eye), a flash (of light), as wind, as the best of horses and camels. Some 

Muslims will escape, some will be torn and pressed together in Hell. Then the last 

of them will pass over it, being dragged along. 

This Hadith proves that the salvation of a believer is based on believing 

and doing righteous deeds. His belief will be a bridge for him on that Day and his 

acts will become a mount for him. It is already decreed that all people will pass over 

it. 97a Indeed this is proved categorically by this dyah of the Qur'än: "There is 
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not one of you but will pass over it. That is a fixed ordinance of thy 

Lord, " 98 

Al-Zamakhshar7 observes that all the interpretations of the above äyah refer 

to al-Sirät because we know that this Sirät is extended over the Hell Fire. 99 `Abd 

al-Ahad states that all the above narratives prove that; "'Imän is the bridge' through 

which all men will pass., -99a 

6.6. The Definition of AI-Miziin. 

In literal sense w-z-n root means, "to weigh". On the Day of Judgement 

questioning and reckoning will be made. Then the scale will be set up for judging 

the deeds of men with just judgement. 100 The Qur'an says: " but observe the 

measure (wazn) strictly, nor fall short thereof in balance (Mizan). " 

55: 9. The Qur'an again says: "We shall set up scales (Mawazin) of 

justice for the Day of Judgement. " 101 

With regard to the Mizän, the Holy Prophet said that: "On the Day of 

Judgement the scale will be set up, if the heavens and the earth were to be weighed 

in it, would be big enough for them. The angels will ask. `O Lord! who will be 

weighed in it? Almighty God will reply: `Those of My creatures whom I will. ' 

Then the angels will say: Glory be to You, We have not `worsipped You as You 

deserve. " 102 

7: 8-9, The weighing on that day is the true (weighing). As for 

those whose scale is heavy, they are the successful. And as for 

those whose scale is light: Those are they who lose their souls 

because they disbelieved Our revelations. 
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The weighing of good deeds and bad deeds on that day (the Day of 

Resurrection), is true and sound. There is no place for doubt in it. These verses 

show that people should have no doubt that not only those things which have some 

mass can be weighed. The deeds of men, whether good or bad, have no body or 

mass. How then can they be weighed? The Mu'tazilah believe that they cannot be 

weighed. In reply to this question scholars have presented a tradition transmitted by 

`Abd Allah ibn `Umar that; "the register of books of works will be weighed, 

because what is written in them is the works. It is those books of works that are 

weighed, so there is no difficulty. 103 

Another suggestion is that since Allah the Possessor of dominion, the 

Supreme Sovereign has power over all things, even if we are unable to weigh 

something, we should not suppose that He is also unable to do so. The Qur'an 

says: "But His command, when He intendeth a thing, is only that He 

saith unto it: Be! and it is. So Glory be to Him in whose hands is the 

dominion of all things. Unto him ye will be brought back. " 104 Is it so 

unlikely that with His supreme power is able to weigh a man's deeds? Furthermore 

Almighty Allah has the power to give physical shape to our deeds. This is the 

doctrine of the Mutakallimin (theologian school of thought). al-Qurtubi does not 

believe this; he believes that it is the registers of those deeds that make the scales 

heavy and lighter. 105 

With regard to the weighing there are different views. 

(1) One of them, subscribed to by Mujdhid and al-Dahl k is that, "weight is 

equivalent to justice on the Day of Judgement. On that Day no one will be treated 

wrongly. " 
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(2) The second view, subscribed to by Ibn `Abbas and al-Ijasan is that, "as far 

as a believer is concerned, his good deeds will be brought forth in a splendid shape. 

This will be put in one pan of the scale and will out weigh his evil deeds. " About 

this the Qur'an tells in two ayahs with same meanings: "Then those whose 

scales (of good deeds) are heavy, they are the successful. " 106 It is also 

said in the Qur'an: "We shall set up scales of justice for the Day of 

Judgement so that no soul is wronged in aught. Though it be of the 

weight of a grain of mustard seed. We will bring it (to come). And 

We suffice for reckoners. " 107 As far as the method of weighing the deeds is 

concerned, this has two meanings: 

(1) In a sense, the deeds of a believer will be formed into a beautiful shape and 

the deeds of a non-believer will be formed into an ugly shape; then these two 

shapes will be weighed. 108 

(2) The common view of the commentators is that, "the weighing will refer to 

the registers in which the deeds of men have been recorded. " The Holy Prophet 

was asked concerning the weighing on the Day of Judgement. He replied: "The 

registers. " 109 

The Qur'an says: "So let whosoever will pay heed to it, on 

honoured leaves. " The Qur'än again says: "And when the pages are laid 

open. " 110 The subject is described in many traditions of the Prophet. It admits of 

no doubt that nothing can be equal in weight to the declaration of Tawhid in the 

Scale of Justice on the Day of Judgement. In many narratives of the tradition of the 

Prophet it is said that the deeds of men will come forth in particular shapes, in 

Purgatory (barzakh) and on the Day of Resurrection. Even in the grave the good 

deeds of men will become their comrades in graceful shapes, and their bad deeds 

will cling to them in the form of snakes and scorpions. II1 
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"The weighing on that day is the true (weighing)". No one, it is 

implied, will be able to avoid having his deeds weighed on the Day of Judgement. 

This is part of the doctrine of whole Muslim community. 

Al-TirmidhT, Ibn Majah, Ibn Habban, al-BayhagT, and Hakim narrate a 

Hadith from `Abd Allah ibn `Amr ibn al-'As, the sound authenticity of which is 

also confirmed by Ibn Qudamah with referrence to al-Alb5ni. 112 that, the Holy 

Prophet said, "On the Day of Judgement, Almighty Allah will select a man from 

my people and will summon him in the presence of all mankind. Ninety-nine 

registers of his misdeeds, each one extending as far as one can see, will be opened 

before him. He will then be asked if he denies anything recorded in the account of 

his deeds, or whether the angels who were appointed to record his deeds have been 

unjust to him in any respect. He will reply in the negative (i. e. he will neither deny 

anything nor blame the angels for any injustice to him). Then Allah will ask him if 

he can justify his misdeeds, and he will admit that he has no excuse to offer. Then 

Allah will say 'Well, there is indeed one virtue to your credit. Today no injustice 

will be done to you. "Then a small piece of paper with the declaration of witness, "I 

bear witness that there is no god but Allah and I bear witness that Muhammad is 

His servant and His messenger", written on it will be handed to him, and he will be 

asked to go and have it weighed. He will submit that this small piece of paper will 

be of little avail against so many lengthy registers. Allah will say, "This day no 

injustice will be done to you". Then all the registers will be placed in one pan and 

the piece of paper in the other pan. The pan with the register will fly up in the air on 

account of the greater weight of that piece of paper. The fact of the matter is that 

nothing is heavier than the name of All5h. 1 13 

It is evident from many äyahs of the Qur'än and traditions of the Holy 

Prophet that the good deeds and bad deeds of every Muslim will be weighed. One's 
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good deeds pan will be heavier, another's bad deeds pan will be heavier. Those 

whose good deeds pan is heavier will succeed, and those whose bad deeds pan is 

become heavier will be punished. 114 The Qur'an emphatically states: "And We 

set a just balance for the Day of Resurrection so that no soul is 

wronged in aught. Though it be of the weight of a grain of mustard 

seed, We bring it. And We suffice for reckoners. " 115 It is also said in 

sürat al-Qäri`ah: "Then, as for him whose scales are heavy (with good 

works), he will live a pleasant life. But as for him whose scales are 

light, The Bereft and Hungry One will be his mother. Ah, what will 

convey unto thee what she is! Raging fire. " I 16 

Regarding the exegesis of these ayahs `Abd Allih ibn `Abbhs says: "The believer 

whose balance shall be heavy with good deeds shall proceed to Paradise with his 

good works, and the one whose balance shall be heavy with bad deeds shall 

proceed to Hell Fire. 117 

After that there is no death at all but immortal life. Regarding this the Holy 

Prophet said: "Death will be brought forth on the Day of Judgement like a fatted 

lamb, and it will be slaughtered between Paradise and Hell. And it will be said: "0 

companions of Paradise, eternal existence without death, and 0 companions of 

Fire, eternal existence without death. " 118 

In a Hadith which is reported by Abü Hurayrah, the Holy Prophet said: 

"On the Day of Resurrection some fat man will come forth, the value of whom in 

the eyes of Allah will not be equivalent to the wing of a gnet. " As a proof he 

recited these ayahs of the Qur'an. "Say: Shall We inform you who will be 

the greatest losers by their works? Those whose effort goeth astray 

in the life of the world, and yet they reckon that they do good work. 

Those are they who disbelieve in the revelations of their Lord and in 

the meeting with him. Therefore their works are vain, and on the Day 
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of Resurrection We assign no weight to them. " 119 The fact is that in the 

scale which is to be erected on the Day of Judgement, those works will be heavy 

which are done for the pleasure of Allah and for the sake of resurrection. Those 

deeds which do not posses this characteristic, are neither true nor have any value in 

the scale of God. 120 

Regarding the qualities of `Abd Alläh ibn Mas`üd it is narrated that the 

Prophet said: "How thin are his legs! But I swear by Him Who holds my soul, that 

in the scale of justice on the Day of Judgement he will be of greater value than the 

mountain of Uhud. " 121 

In a tradition attributed to Abü Hurayrah with which Muhammad Ismail al- 

Bukhari completed his Sahib states: "There are two expressions which are very 

light verbally (easy to utter) but very heavy in the scale and very pleasing to A115h. 

These are: 

(1) Subhän Allähi wa bi-hamdihi, Glory be to Allah with all kinds of 

praises. 

(2) Subhän Allähil `Azim, Glory be to Allah, The Tremendous. "122 

In another Hadith `Abd Alläh ibn `Umar says that the Holy Prophet said: 

"saying Subhän Alldh (Glory be to A1l5h) fills half pan of the scale of justice, 

and saying Alhamdu li-Alldh (Praise be to Alläh) , fills the remaining half. " 123 

There are clearly differences in the ahädith concerning the weighing of 

deeds on the Day of Judgement. Some imply that the deeds of all mankind, whether 

Muslim or not, will be weighed. Other says that only the acts of Muslim will be 

considered. Others again state that it is not the deeds themselves that will be 

considered, but rather the registers in which these deeds are recorded that will be 

weighed. 
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Going through all these evidences, Ibn Kathir is of the opinion, "All of this 

is true. Sometimes the deeds are weighed, sometimes the places in which they were 

done are weighed, and sometimes the person who did them is weighed. "I24 al- 

Tabari says: "He is the One who knows all this in any case and or any time, before 

it comes into being and after it has ceased to exist. "I25 Furthermore, it is not 

essential to be aware of all these for the purpose of practice. It is sufficient to say 

that deeds and actions, the time of these deeds and actions, their place, and the 

persons responsible for them, will be weighed as prescribed in the Islamic 

scriptures and the Sunnah of the Prophet. 

6.7. A1-Shafä`ah. 

Shafä-'ah means intercession, concerning which the Qur'än declares: 

"Whoso interveneth in a good cause will have the reward thereof, and 

whoso interveneth in an evil cause will bear the consequence thereof. 

A115h overseeth all things. " 126 

The Qur'dn again says: "who is he that intercedeth with Him save by 

His leave? "127 Some people consider the shafä'ah as al-Du`ä'. Shafä'ah 

should be understood in a literal sense: as approach and request. 128 Some people 

interpret it as; "a request for the good of others". Others say; "It is a request for the 

forgiveness of the sins and crimes of others". 129 

Shafä'ah is of two kinds. (1) Muthabbitah and (2) Manfiyyah: 

1. Intercession with the permission of Allah. That which is affirmed by 

Allah for the sincere believers. It has two conditions which are mentioned in the 

Qur'an: (I) "And how many angels are in the heavens whose 

intercession availeth naught save after Allah giveth leave to whom He 

chooseth and accepteth! " 53: 26. (ii) "On that Day no intercession 
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availeth save (that of) Him unto whom the Beneficent hath given 

leave and whose He accepteth. " 20: 109. 

2. Intercession without the permission of Allah. This means to intercede with 

other than Allah or without His permission, or intercession by the Polytheists. 

Allah says in the Qur'an, "Who is he that intercedeth with Him save by 

His leave? " 2: 254. 

Ibn Taymiyyah observes in `Agidah wastiyyah that aI-Shafä'ah is of 

three kinds. Two of them are particularly by the Prophet (Muhammad pbuh). 

1. Al-Shafä'ah al-`Uzma. This is his intercession for the people waiting on that 

Day to relieve them from the awe of Resurrection, after that all the lawgiver 

messengers, from Adam to `Isä will be reluctant to go before their Lord. This 

Shafa`ah is that "praised estate" which is mentioned in ayah, 17: 79, as al- 

Magam al-mahmnd. The Qur'an says: "And some part of the night 

awake for it, a largess for thee. It may be that thy Lord will raise 

thee to a praised estate. " 

(I) This "praised estate" is interpreted as the place where the Holy Prophet will 

stand to intercede for people on the Day of Judgement so that their Lord may relieve 

them from the conditions they are involved in. This interpretation of the verse is 

based on clear and sound arguments regarding his intercession. 130 

(ii) He will be given the "flag of praise" (Liwä' al-Hamd) on the Day of 

Judgement. There is no dispute that he will stand in the "place of intercession", 

with the "flag of praise" in his hand. 131 

2. Al-Shfä`ah I Ahl al-Jannah. This is the intercession for the companions of 

Paradise, so that they may be allowed to enter. 
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3. Al-Shafä'ah al-'Ammah (general intercession). This is the intercession by 

the Holy Prophet, all the prophets, the truthful and righteous people and the 

martyrs. They will intercede for the people who deserve the Fire, so that they may 

not be thrown into Hell Fire and so that those people who have already been thrown 

into it may be brought out. In Sharh al-Tahäwiyyah p. 253, there are eight 

kinds of these people. 

In a Hadith which is transmitted by al-Bukhäri and Muslim the holy Propet 

said: "I will be the first to interceed'al-Shafi" on the Day of Judgement. "132 In 

a Hadith it is affirmed that Allah will bring some people out of the Fire without 

any intercession, but with the favour of His mercy. The rest of the companions of 

this world who have already entered the Fire will remain in the Fire. Allah will 

raise up other group of people for intercession who will allow them to enter 

Paradise. 

It is reported by Muslim and al-Bukhäri in a long Hadith narrated by Abü 

Said al-Khudri that Allah will say, "the angels have pleaded, and the prophets 

have pleaded. Now there remains only the most Beneficent. He will take a handful 

of the Fire and will take out of it people who have never done a good deed. 133 

For this reason the commentators agree unanimously that if Allah shows His 

Mercy and Favour to His servants then no fear shall come upon them neither shall 

they grieve. 
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6.8. Conclusion. 

Islam is a religious conception of human life and human destiny resting on 

a spiritual and metaphysical understanding of man and grounded in an affirmation 

of (1) the absolute Unity of God, (2) the Prophethood of Muhammad (as the last in 

a series of prophethoods), (3) the basic unity of all Revealed Religions -- which is 

the foundation of affirming all of them as emanating from the same source -- and 

(4) the Hereafter. The Islamic sense of human life and human destiny is inextricably 

bound up with these concepts. 

Thematically, the Qur'dn is structured around three fundamental concepts, 

which are ultimately inseparable as parts of one and the same integral philosophy of 

Islam: Oneness of Alläh, Prophethood of Muhammad and Life After Death (the 

Hereafter). In this chapter we have considered in some detail the concept of the Day 

of Judgement in the Qur'änic scriptures. Beginning with an overview of scriptural 

usage, we have surveyed the diversity of senses of the concept and the ways in 

which it is used in various places in the revelation. We have also addressed such 

issues as the connotations this concept has within the scriptures, the names by 

which it is referred to in the Islamic sources (i. e. the Qur'än and the 13adith), 

and, finally, such related notions as Paradise and Hell. In the remainder of this 

chapter, and by way of a conclusion, we offer to discuss the overall philosophy 

underlying the concept of the Day of Judgement and the role that the theological 

affirmation of this concept plays within the totality of Islam's conception of the 

world and human destiny. 

The Qur'änic concept of Resurrection is that of an 'appointed time', to be 

defined by A11äh. who alone knows the real nature of Heaven and Hell, even 

though the Qur'änic scriptures describe it in human terms. Such an 'appointed 

time' is known to A115h alone and none other. This world, as we know it, will 

come to an end, and the dead will be resurrected to stand before their Lord for their 

268 



Chapter Six. Life After Death (The Hereafter). 

ultimate and impartial trial. Everything one does, says and thinks is accounted for 

and carefully kept in accurate records to be brought up on the Day of Judgement. 

Those with good records, having followed the salutary laws of God and fulfilled 

the covenants, will be welcomed to Allah's Heaven, whereas those with bad 

records, having committed sins, neglected the ways and injunctions of Allah and 

indulged their desires, will be cast into Hell. The Qur'an reminds us in this regard: 

"Every soul will taste of death. And ye will be paid on the Day of 

Resurrection only that which ye have fairly earned. Whoso is 

removed from the Fire and is made to enter Paradise, he indeed is 

triumphant. The life of this world is but comfort of illusion. " 3: 185. 

Thus, those who believe in life after death and the Day of Judgement neither are 

likely nor can afford to behave against the will of Allah. They will remember that 

Allah is forever watching their actions and that the angels are forever recording 

them. 

The Qur'an discusses in extensive detail all matters relating to the concept 

of Resurrection. The Qur'an defines human life in this world as essentially a test. 

Human beings enjoy a privileged status in the hierarchy of all existing creatures on 

account of the rational faculties and spiritual potential with which they alone have 

been endowed. Every person is endowed by Allah with the intellectual faculties 

requisite for making choices in life between what is right and wrong, evil and good, 

just and unjust. In return, the intelligence and choice with which they have been 

endowed makes them accountable for all their deeds and intentions. 

Freedom is given to each person, and each person has the intellectual ability 

to rationalise and make choices. An account of how this freedom has been used will 

be made in the Heareafter. The basic goal of life on earth is thus to test mankind's 

ability to choose. Personal accountability is essential for the survival of a 

harmonious social and moral order in this world, for the obvious reason that belief 

that there is no final accounting is bound to unleash all sorts of unethical and 
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anarchic action, whereas the belief in one's own accountability impels one to aspire 

towards what is moral and ethical in deeds and acts. 

Islam is first and foremost a philosophy that embraces the whole spectrum 

of human life. The Qur'än, on which the Islamic faith and practice fundamentally 

rests, both clearly and consistently articulates this conception of human life and 

human destiny. Islam has laid down a complete and a very effective moral system 

for mankind; no area of human life in this world and in the Hereafter is left 

untouched by the comprehensive application of the moral principles of Islam. 

Central to the teachings of the Qur'änic scriptures in this regard is the philosophy 

that whatever leads to the spiritual welfare of the individual or the society is morally 

acceptable and whatever is injurious is morally improper. Islam makes morality the 

supreme measure of human achievement. To ensure that human life is not guided 

by selfish desires and interests but by norms of morality, Islam attaches 

fundamental importance to the notion of personal accountability. This is the 

standard by which human life is judged as successful or failed, fruitful or wasteful. 

This standard of judgment constitutes the centre around which the whole of human 

life should revolve and aims principally at negating the prevalence of moral and 

social anarchy and such beliefs, values, and conducts as might jeopardise social 

order and moral harmony. 

Thus, by setting the fear of God and the Day of Judgement as the objective 

of mankind's life, Islam has put in place a high and inviolable standard of morality 

that provides endless channels for the moral and spiritual evolution of mankind. 

Through belief in and fear of God and the Day of Judgment, Islam provides a 

driving motive and a rationale for humans earnestly and sincerely to embrace moral 

conduct in their lives; fear of God and the day of Judgement should impel man to 

obey the moral law. Thus, by making the concept of final accounting an ultimate 

check on human conduct, Islam gives both permanence and uniformity to the moral 

standards needed to regulate human life. 
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At the heart of the Qur'änic conception of the `Day of Judgement' lies the 

one fundamental principle of Consciousness of returning to the Lord of the 

Heavens -- a principle that prevents humans from deviating too far from 

righteousness to a point where they neglect God and his salutary laws and, by 

implication, their spiritual responsibility to pursue justice, virtue, humility and 

piety. 
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SUMMARY AND CONCLUSIONS. 

In this thesis I present the results of a close study of the various disciplines 

of the Qur'an as applying to one particular Sarah (Surat al-A`raf) and their 

development. This piece of work of mine, which may not be as comprehensive and 

clear as it should be, I hope will be of some value for those who are interested in 

the interpretations of the text of the Qur'an over the centuries. 

In this thesis, I discuss, according to topic, the views of the asläf, those of 

the adherents of the four well known madhähib, those of Ahl al-Iadith, those 

of Ahl al-Kaläm and those of Ahl al-Taýawwuf. 

Through my this piece of research it appears that there are three factors that 

must be borne in mind if the Tafsir as a whole, is to be fully intelligible: 

(1) All the tafäsir available, from the earliest to the latest should be taken into 

consideration on any particular point. 

(2) Great care must be taken in distinguishing between sahih (sound), da`if 

(weak) and mawdn` (fake) narratives of Hadith, as used by the mufassirün. 

Without this, we cannot assess the relative value of various tafäsir. 

(3) Great care must also be taken in recognising the effect of prejudice, 

partisanship or special pleading on any given tafsir. 

The Holy Prophet arranged for the recording all the siirahs of the Qur'iin in 

writing before his death, with the right guidance of his Lord. It is clear that it was 

collected by those who wrote down the wahy. al-Hhkim states in al-Mnstadrik that 

the Qur'än was collected three times, once in the life time of the Prophet. Then lie 
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cites a Ijadith which is considered to be authentic. Zayd ibn Thabit narrates: "We 

were putting together the Qur'an from different pieces. " (al-Itgan, vol. 1. p. 145. ) 

Moreover the arrangement of every chapter and ayah was also made with the 

personal direction of the Holy Prophet. Therefore the complete form of the Qur'an 

is regarded as being in accordance with the Holy Prophet's instructions. Scholars 

are unanimously agreed that the names of the Sürahs were established by the Holy 

Prophet himself, with the guidance of his Lord. Sometimes the names of Sürahs 

are taken from a significant discussion within the Sürah, for example, Al-`lmran, 

al-Nür, and al-A`raf. Sometimes the names refer to a conspicuous word in the 

Sürah, for example, al-Baqarah, al-Naml, al-Zukhruf, and al-`Ankabüt, and 

sometimes merely to take the first word of the Sürah or to certain combination of 

letters that introduce the Sürah, Such as al-Rahman, Ta U, Ya sin, Qaf and Sad. 

Frequently the background, style and mode of delivery of Meccan and Medinan 

Sürahs are different from each other. Medinan Sürahs tend to be long, or medium 

sized and Meccan Sürahs tend to be short. Meccan Sürahs are compact, but they are 

full of splendid and evocative words, and are composed in a declamatory style. 

Surat al-A`raf, is both long and detailed for a Meccan Sürahs. 

Most of the äyahs which were revealed during the Meccan life of the 

Prophet are relevant to the basic beliefs of Islam. In these äyahs the proofs of the 

evil of polytheism and idolatry, the manifestation of God's greatness and glory, the 

dreadful state and condition of the Day of Judgement, the elaborate descriptions of 

Paradise and Hell, and the singularity of necessity of the messengership are 

revealed. In Meccan Sürahs monotheism, belief in the Hereafter and the true state 

of the messenger are clearly mentioned. 

The conclusion from the second chapter of this thesis is that human history 

is a chronicle of man's drift between light and darkness, but that God out of His 

abundant love for mankind has not forsaken us. Belief in God and His attributes 
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(al-Asmd al-Husna) has led mankind to the true faith of Islam. It leads us to 

concentrate on factors which, in the present age, should spiritually unite, rather than 

divide mankind. 

We have seen that everything in the universe is obedient to God, the 

Creator. To obey and to live in accordance with His will and His law (or to put it 

more precisely to be a Muslim) are ingrained in its very nature. It is evident that to 

associate any creature with the Attributes and Essence of Allah is polytheism, and 

polytheism is a grave sin. Allah will never forgive the polytheist unless he/she 

repents of it. Polytheism destroys all the righteous deeds of a person. Paradise is 

forbidden to a polytheist, his/her abode is Hell Fire and he/she will have no helper. 

The following ayah of the Qur'an is an emphatic statement of this: "Lo! Allah 

forgiveth not that a partner should be ascribed unto Him. He 

forgiveth (all) save that to whom He will. Whoso ascribeth partners 

to Allah, he hath indeed invented a tremendous sin. " 4: 48. Regarding the 

Rabb, the Sustainer of the whole universe and the Creator of each and every thing, 

the Qur'an declares with great stress: "Say: (0 Mu4ammad): who is Lord 

of the heavens and the earth? Say: Allah! Say: take ye then (others) 

besides Him for protectors, which, even for themselves, have neither 

benefit nor hurt? Say: Is the blind man equal to the seer, or is 

darkness equal to light? or assign they unto Allah partners who 

created the like of His creation so that the creation (which they made 

and His creation) seemed alike to them? Say: Allah is the Creator of 

all things, and He is the One, the Almighty. " 13: 16 

Chapter three deals with the idea of creation. I compare the statements in the 

äyahs referring to this topic with the general ideas prevalent today on the formation 

of the universe. I then take under consideration various äyahs, according to the 

following headings: Creation of the Heavens and the Earth (tinder which I have 
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added the sub-heading "The Six Days" and "Were they Worldly or Heavenly? "), 

Existence of Angels, Creation of Angels, Existence of Jinn, Discussion of Iblis, 

Creation of Adam and mankind. 

When talking about the creation, and other relevant subjects, there is a 

strong tendency in the west to claim that Muhammad (pbuh) only copied the general 

outlines of the Bible. It is indeed possible to compare the six days of the creation as 

described in the Bible, plus an extra day of rest on God's Sabbath, with ayah 54 

of Sürat al-A`räf: "Lo! your Lord is Allah Who created the heavens and 

the earth in six days, then mounted He the Throne. " 

We must point out straight away that modern commentators stress the 

interpretation of ayyäm as "days", as "a long period" or "ages" rather then literal 

days of twenty-four hours. What to me appears to be of fundamental importance is 

that, in contrast to the narration contained in the Bible, the Qur'äin does not lay 

down a sequence for the creation of the earth and the heavens. It refers both to the 

heavens before the earth and the earth before the heavens, when it talks of the 

creation in general, as in äyah 20: 4; "A revelation from Him Who created 

the earth and the high heavens. " 

The fourth chapter considers the difference between Islam and Imän and 

the meanings of Islam as "obedience", "submission", and "surrender", and of 

Iman as belief. The basic sense of the meaning of the root of Islam is "peace" 

which signifies that one can achieve real peace of mind and of body only through 

obedience and submission to A115h. The meaning of Imän is to confess with 

one's tongue, to adhere with one's heart and to observe the pillars of Islam. 

There are differences among Muslim authorities concerning Im. -in, its 

value, and its increase and decrease. The fact that it decreases or increases is clear 
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from the Qur'an, 48: 4; "He it is Who sent down peace of reassurance 

into the hearts of the believers that they might add faith unto their 

faith. A115h's are the hosts of the heavens and the earth , and Allah is 

ever Knower, Wise. ", and from a Hadith of the Prophet. It shows that the real 

success and salvation of man depends on (Iman). Iman comprises batin beliefs, 

while Islam (submission) comprises zahir acts. The life of obedience (Islam) has 

its origin in the seed of faith (Iman), which is in the heart. This Islam of a man 

may be either flawless or defective. But without Iman there can be no Islam. 

Where there is no Islam there is disbelief (kufr). Now it is an accepted fact that the 

life of true and total submission to Allah is the complete Iman. 

Section two of this chapter is concerned with the meaning of tagwä with 

reference to Iman. Furthermore I consider the degrees of tagwä. With regard to 

this I analyse a number of Qur'änic 5yahs such as: 

(I); 49: 13; "Righteous are honourable in the sight of AIM", in 

connection with 7: 35, "there will be no fear nor shall they grieve". 

(ii); 7: 96, "With tagwä one can be successful in this world and the 

Hereafter", and 

(iii); 7: 26, Libras al-tagwn. 

I discuss the connotations of tagwä (piety), and the qualities of the 

righteous which include; (I) Command of justice; (ii) Forgiveness; (iii) Humility 

and reverence. 

The fifth chapter of this thesis concludes: 

(1) That Jibra'il revealed the wady in the Prophet's heart. 

(2) That the wa11y was revealed by the commands of Allah . 
(3) That Jibra'il revealed it with truth and completed his duty with truth and 

did not add or subtract anything in it. 
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(4) That Allah revealed this scripture (the Qur'an). The angel who brought 

the inspired messages is the true spirit, and the Prophet who received the messages 

is truthful and true in faith. 

(5) That the Holy Prophet followed the revelation in every respect. He kept it 

carefully preserved so that the believers might have spiritual nourishment from it 

and practise it regularly. 

(6) That the Holy Prophet perfected the shape of the revelation and collected the 

complete Qur'an through the guidance of his Lord. Then he removed all kinds of 

doubts from the minds of people through his teachings. 

The Meccan polytheists practised some of the rites of Ibrahim's religion, 

3: 67, but in an imperfect way. In addition to this, their fancies regarding belief in 

Allah, the Prophethood and the Hereafter were far away from the religion of 

Ibrahim. They were involved in polytheism, were doubtful about the human 

nature of a messenger and considered Resurrection after death impossible. Allah 

draws their attention to their idols or gods and goddesses: "Worship ye that 

which ye yourselves do carve? Which are of no use. " 37: 95. He further 

declares: "those idols you have taken besides Allah as gods and as 

your intercessors, they will disown you on the Day of Judgement. " 

29: 25. They questioned that a human being could be a messenger? The Qur'an 

states that all the messengers were human beings. 21: 7. This ayah also implies 

that their messengers said unto them: "we are but mortals like you, but 

Allah giveth grace unto whom He wills of His slaves. " 14: 11. If an 

angel were sent down as a prophet, they would say: "this is an angel, how can it be 

a model for life and an ideal? " Angels, holy as they were, could never be expected 

to think and feel like men. 
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Chapter five section two concludes that from äyah 59 onwards there is 

considerable mention of prophethood, and the prophets of A11äh. The first is Niih 

and the last is Muhammad, between whom six others are mentioned, namely Hied, 

Salih, Lüt, in relation to whom Ibrähim appears briefly. The significance of Miisä's 

messengership/prophethood and its completion by Härün are highlighted. 

In this Sürah the Qur'an does not concern itself with the life and mission 

of `Isa (Jesus), even though his Injl is mentioned together with the Tawrah of 

Müsa (Moses). 

All the prophets and the messengers who have come from their Lord have 

had the very same goal, to establish the religion of Alläh. The first of the 

messengers was advised this while it was revealed through the last of the prophets, 

and the same message was given to all of the messengers and the prophets, whose 

guidance and leadership, prophethood and messengership was occasionally 

confirmed by the entire world. However, all the earlier messages or revelations 

from God were distorted by people of later generations. As a result, pure revelation 

from God was polluted with myths, superstitions, idol worship and irrational 

philosophical ideologies. The religion of God was lost in a plethora of religions. 

When mankind was in the depths of the dark ages, Alläh sent the final messenger, 

Prophet Muhammad (pbuh) to redeem humanity. The revelation to the Prophet 

Muhammad (pbuh) represents the ultimate and permanent source of guidance for 

mankind. 

The sixth chapter concludes that the Qur'an lays great emphasis on 

Resurrection, saying: "Is not He Who created the heavens and the earth 

Able to create the like of them? Aye, that He is! for He is the all 

Wise Creator. " 36: 80. Then Allah reminds them: "And in the earth are 

portents for those whose faith is sure. " 51: 20. This means that there is 
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evidence of God's ability to restore life in the seasons of the year. The Qur'an 

again says: "And (also) in yourselves. Can you then not see? " 51: 21. 

This means that in your body and soul are examples for you; you were nothing until 

He created you; you will die and He will raise you again (on the Day of 

Resurrection). The Qur'an says: 2: 28. "How disbelieve ye in Allah when 

ye were dead and He gave life to you! Then He will give you death, 

then life again, and then unto Him ye will return. " The Qur'an again 

says: 23: 15-16. "Then lo! After that ye surly die. Then lo! on the Day 

of Resurrection ye are raised (again). " 

So far the Qur'än has discussed the need and importance of belief in the 

Day of Judgement. Now let us consider how far the constituents of the belief are 

consistently understandable. The fact is that whatever the Prophet Muhammad has 

told us regarding the Life After Death is clearly borne out by testimony of ahädiith. 

Although our belief in that Day is based upon our implicit trust in the messenger of 

God, all Muslim testimony not only confirms this belief but also reveals that 

Muhammad's teachings in this respect are much more reasonable and 

understandable than all other view points about Resurrection, bath bald al- 

mawt. 

This comprehensive concept of the Qur'an covers all aspects of Allah's 

Lordship and Creatorship. The Qur'an again and again refers to the Final 

Judgement. It mentions those people whom Allah has favoured and also those 

who earn His anger. In discussing the nature of individuals, in presenting details of 

signs and observations, in establishing a community and in announcing the 

enforcement of law and order, the Qur'an always reminds and warns the human 

intellect: 

(1) That Allah alone is man's Creator and Cherisher. 
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(2) That man should to live a life in this world such as A115h wills. 

(3) That according his deeds and actions in this world man will be rewarded or 

punished on the Day of Judgement. 

In reciting the äyahs in which A1l5h gives glad tidings of Paradise and His 

forgiveness, and in which the Companions of Paradise are admired, we should 

pray to Alläh with the tongue or within the heart: "0 Lord, honour us with these 

glad tidings. " In reciting the äyahs in which He warns us about the wrath of the 

Day of Judgement and in which the Companions of Hell Fire and the torments of 

Hell are described, we should take refuge with Alläh in fear and trembling. 

The Qur'an states that we should use our senses and intellects and exercise 

our powers of mind and thought. It declares that intellect is a magnificent gift of 

Allah. Thus it should not be suspended and kept idle. Hence the Qur'an presents 

facts, principles and commandments, by which faith should be perfected. Intellect 

should follow revelation. If we consider the arrogance of Shaytan in the story of 

the creation of Adam, it becomes apparent that Shaytän did not deny the Deity of 

Alläh, but that he was guilty of arrogant intellectual presumption; instead of 

subjecting his intellect to the command of Alläh, he gave the former priority over 

the latter. He disobeyed God's word and was thus accursed and cast out for his 

transgression. 

Emphasis here is laid on two points: 

(1) That submission to the commandments of Allah without any doubt or 

hesitation is evidence of perfect wisdom. 

(2) That the true sense of Iman is to believe in every inspired word of the 

Prophet. Hence the true believer should comply with what he hears from the 

Prophet concerning the commandments of Allah. The meaning of Islam in the 

real sense is to surrender oneself to God's word and His commandments, to obey 
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Him in a true state of love and to make no excuses for one's activities. Whoever 

does so condemns himself. The actions of a man who lacks such feelings will not 

be accepted. If obedience and reverence is without affection, love and purity, they 

should be rejected. 

Recommendations: 

(1) In my opinion the student of Tafsir is obliged to bring together various 

passages and äyahs under each topic from whole of the Qur'än, then to make a 

commentary which takes account of available classical and contemporary Tafsir. 

This commentary will provide us with a solid basis for understanding each topic. 

Some concordances have already been compiled on the basis of Madämin al- 

Qur'än, but these only serve to identify the topics broached in the Qur'än. 

(2) The student of the Tafsir of the Qur'an, therefore, is obliged to bather the 

various ayahs together and try to find out their full meaning in the light of contexts 

of other explanatory ayahs. For this reason the Qur'an is considered to be the 

first source for its own explanation. 

(3) To discover the spirit of the Qur'än students must lift all the veils from its 

face and study the social and religious circumstances in which it was revealed. 

(4) This work of mine is by no means final or definite, much further work is 

needed. For example computer based analysis of the Qur'än text and its 

commentaries would be of great value. If God provides a chance in the future I 

should like to undertake such a task. 
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