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In the N am e of Allÿh,

The All-com passionate, The All-m erciful
Praise belongs to Allÿh, the Lord of all being;

the All-com passionate, the All-m erciful;
the M aster of the D ay of Judgem ent;

Thee only we serve, and to Thee alone we pray
for succour;

G uide us in the straight path;
the path of those whom  Thou hast blessed,

not of those against whom  Thou art wrathful,
nor of those who are astray.

* * * * *
O ‒ Allÿh! send your blessings to the head of

your m essengers and the last of
your prophets,

M uh͟am m ad and his pure and cleansed progeny.
Also send your blessings to all your

prophets and envoys.



1C hapter
FO R E W O R D

 
1.al ‐A llÿm ah as-Sayyid M uham m ad H usayn at-Tabÿtabÿ‒ĩ (1321/1904 

1402/1981) m ay A llÿh have m ercy upon him    w as a fam ous scholar, thinker
and the m ost celebrated contem porary Islam ic philosopher. W e have
introduced him  briefly in the first volum e of the English translation of al-
M ĩzÿn.

2.al-‐A llÿm ah at-Tabÿtabÿ‒ĩ is w ell-know n for a num ber of his w orks of
w hich the m ost im portant is his great exegesis al-M ĩzÿn fĩ tafsĩri ‒l-Q ur‒ÿn
w hich is rightly counted as the fundam ental pillar of scholarly w ork w hich the
‐A llÿm ah has achieved in the Islam ic w orld

3.W e felt the necessity of publishing an exegesis of the H oly Q ur‒ÿn in
English. A fter a thorough consultation, w e cam e to choose al-M ĩzÿn because
w e found that it contained in itself, to a considerable extent, the points w hich
should necessarily be expounded in a perfect exegesis of the H oly Q ur‒ÿn and
the points w hich appeal to the m ind of the contem porary M uslim  reader.
Therefore, w e proposed to al-U stÿdh al-‐A llÿm ah as-Sayyid Sa‐ĩd A khtar ar-
Radaw ĩ to undertake this task, because w e w ere fam iliar w ith his intellectual
ability to understand the

4.W e have now  undertaken the publication of the eighth volum e of the
English translation of al-M ĩzÿn. T his volum e corresponds w ith the second half
of the fourth volum e of the A rabic text. W ith the help of A llÿh, the Exalted, w e
hope to provide the com plete translation and publication of this volum inous
w ork.

In the first volum e, the reader w ill find tw o m ore appendixes included apart
from  the tw o w hich are to appear in all volum es of -the English translation of
al M ĩzÿn: O ne for the authors and the other for the books cited throughout this
w ork.

* * * *
 
W e im plore upon A llÿh to effect our w ork purely for H is pleasure, and to



help us to com plete this w ork w hich w e have started. M ay A llÿh guide us in this
step w hich w e have taken and in the future steps, for H e is the best M aster and
the best H elper.
 

W O R LD  O R G A N IZAT IO N  FO R  ISLA M IC  SE R V IC E S
(Board of W riting, Translation and Publication)

13/7/1412
19/1/1992
Tehran   IRA N .



Part 1
T H E  W O M E N



2C hapter
T R A N SL A T IO N  O F T H E  V E R SE S 77   80

 
H ave you not seen those to whom  it w as said: "W ithhold your hands, and

establish prayer and pay zakát"; but when fighting is prescribed for them , lo! a
party of them  fear m en as they ought to have feared Alláh, or (even) a greater
fear, and say: "O ur Lord! why hast Thou ordained fighting for us͙ W herefore
didst thou not grant us a delay to a near end?" Say: "The provision of this
world is short and the hereafter is better for him  who guards (against evil); and
you shall not be wronged the husk of a date-stone" (77). W herever you are,
death w ill overtake you, though you are in lofty towers; and if benefit com es to
them , they say: "This is from  Alláh"; and if a m isfortune befalls them , they say:
"This is from  you." Say: "All is from  Alláh;" but what is the m atter with these
people that well-nigh they do not understand what is told (them )? (78).
W hatever benefit com es to you, it is from  Alláh, and whatever m isfortune
befalls you, it is from  yourself; and W e have sent you (O  Prophet) to m ankind as
a M essenger, and Alláh is sufficient as a witness (79). W hoever obeys the
M essenger, he indeed obeys Alláh; and whoever turns back, so W e have not sent
you as a keeper over them  (80).

* * * * *
 



C  O  M  M  E  N  T  A  R  Y

 
T he verses are connected to the preceding ones, and all together are in one

context. These verses throw  light on the affairs of another group of the
believers of w eak faith; they contain adm onition and rem ind them  that this
w orld is transient w hile the blessings of the hereafter are ever-lasting; and they
explain a Q ur‒ánic reality concerning good and evil.

 
Q U R ‒Á N : H ave you not seen those to whom  it was said “  or (even) a

greater fear: To w ithhold hands im plies refraining from  fighting  as the
killings (w hich are a part of fighting) are done by hands. This verse show s that
the M uslim s, w hen faced in the begin-ning w ith tyrannies and oppressions of
the unbelievers, felt unable to restrain them selves and bear the oppressions
w ith patience. They w ere eager to draw  sw ord. But A lláh ordered them  to
refrain from  fighting; they w ere rather exhorted to establish the religious rites
such as prayer and zakát, in order to strengthen the religious tenets and faith
and establish them  on firm  footing; only then w ould A lláh allow  them  to fight
H is enem ies. O therw ise, the structure of religion w ould crum ble, its pillars
w ould fall dow n and all its parts w ould deteriorate.

O bviously, the verses blam e those believers: It w ere they w ho w ere im patient
to fight the unbelievers, and did not like to w ithhold their hands even at a tim e
w hen they did not have any pow er or arm am ents to stand before the enem ies.
But w hen fighting w as prescribed and ordained, a group am ong them  felt
terrified of the enem y (w ho w ere hum an beings like them selves) as they should
have feared A lláh  or even a greater fear than that.

 
Q U R ‒Á N : and say: "O ur Lord! why hast Thou ordained fighting for us “

" : A pparently, it is in conjunction w ith, a part of them  fear m en; this
explanation looks m ore appropriate w hen w e ponder on the change of tense
from  "fear m en" (aorist tense) to "say" (w hich in original text is "said", i.e.,
past tense). Therefore, the com plainants w ere those very people w ho in the
beginning w ere so eager to fight and had claim ed that they could not bear
patiently all those tyrannies of unbelievers; and w ho at that tim e w ere told to
restrain them selves.

A gain, the sentence, {"O ur Lord! w hy hast Thou ordained fighting for us
.W herefore didst Thou not grant us a delay to a near end?"} m ay be an
exposition of their hidden feelings and real condition. O r, it m ay be a narration



of their actual saying. W e find m any dram atic expressions in the Q ur‒án.
The "end"  i.e., death in norm al w ay  is called "near"; it does not m ean that

they w anted deliverance from  being killed so that they could live a little longer.
Rather, it brings into open their feelings that even if they w ere not killed until
they died a natural death, it w ould still be a short life and near end; so w hy w as
not A lláh w illing to let them  live that short period? W hy did H e afflict them
w ith quick death. W hy did H e put them  in danger of being killed?
They speak in this m anner because their hearts are entangled w ith this life 

w hich in Q ur‒ánic view  is but a short provision w hich is going to end quickly
w ithout leaving any trace; and then w ill com e the life hereafter w hich is the
eternal and real life, the really good, rather better, life. T hat is w hy their view s
are rebutted in the w ords: Say: "The provision of this world is short".
 
Q U R ‒Á N : Say: "The provision of this world is short “  the husk of a date-

stone" : A lláh orders the Prophet (s.a.w.a.) to reply to these people of w eaker
faith by exposing their m isconception; by show ing to them  how  m istaken they
are in preferring this w orld's short life over the dignity of jihád and
m artyrdom  in the w ay of A lláh. In short, they are expected to be pious in their
belief, w hen com pared to the hereafter, is a short provision, and the hereafter
is better for pious ones w ho guard against evil. T herefore, they should opt for
the hereafter w hich is better than the short provision of this w orld, for they are
believers and on the path of piety. D o they fear that A lláh w ill harm  them  or do
injustice to them ? Is it for this fear that they prefer im m ediate provision in
their hands over the prom ised good? They should not entertain such ideas
because A lláh w ill never do any injustice to them  even like the husk of a date-
stone.
This description show s that the w ord, "for him  w ho guards (against evil)", in

a w ay puts the adjective in place of its qualified noun in order to disclose the
underlying reason of this statem ent and asserts its applicability to the subject in
hand. The im plication is this  and A lláh know s better: The hereafter is better
for you because you, being believers, are supposed to be the people of piety,
and the piety m akes one achieve the good of the hereafter. In a w ay, the w ord,
"for him  w ho guards (against evil)", is an indirect criticism  of that group.
 
Q U R ‒Á N : W herever you are death w ill overtake you, though you are in

lofty towers : al-Burũj ( ϜЮ̳ϡϽ̳м̳Ϭ  ) is plural of al-burj ( = Ϝ̶Ю̳ϡ̶Ͻ̳Ϭ
tow er). It is constructed on forts w ith extrem ely strengthened foundation, for
repelling the enem y from  it and w ith its help. Its original m eaning is show ,
appearance; and from  itis



derived
altabarruj ( Ϝ̶ЮΖϡΖϽ̳Ϭ  = displaying the adornm ents,
etc.) at-Tashyĩd ( = Ϝ̲ЮϧΖЇ̶у̴уϹ̳  setting up) is
derived from  ash-shayd ( Ϝ̵ЮЇΖу̶Ϲ̳  =
m ortar), because it strenghtens and raises the building and decorates
it. al-
Burũju 'lm ushayyadah ( Ϝ̲Ю̶ϡ̳Ͻ̳мϬ̳  ϜЮ̶г̳Ї̲уΖϹ̲Ϣ  =)
strong lofty edifices built on forts, into w hich m an takes shelter from
advancing
enem y.
This sentence describes a reality w rapped in an exam ple. The "lofty tow ers"

stands for every strong edifice used as shelter against calam ities. In short, it
says: D eath is som ething you cannot escape from  even if you take refuge in
strong shelters. T herefore, you should not think that if you w ere absent from
battle-field or if jihád w as not prescribed for you, you w ould have rem ained
safe from  death or that death could not have overtaken you. The death decreed
by A lláh w ill surely reach you.
 
Q U R ‒Á N : and if a benefit com es to you, they say: "This is from  A lláh;"

and if a m isfortune befalls them , they say: "This is from  you." Say: "A ll is
from  Alláh;" but “  : Tw o m ore exam ples of their foolish talks have been
quoted here, and then A lláh orders H is Prophet (s.a.w .a.) to give its rebuttal by
describing the reality about benefit or harm  w hich com es to a m an.
The context show s that it w as said by the sam e believers of w eaker faith w ho

are m entioned in preceding verses.
It m ay be based on their actual w ords, or an inference from  their behaviour.

T here is nothing new  in it, because M ũsá (a.s.) also w as confronted w ith a
sim ilar accusation; as A lláh has described in the Q ur‒án: But w hen good cam e
to them  they said: "This is due to us;" and when evil afflicted them , they
attributed it to the ill-luck of M ũsá and those w ith him ; surely their evil om en is
only from  Alláh, but m ost of them  do not know  (7:131). The sam e attitude is
reported, from  all nations vis-Þ-vis their prophets; and this um m ah in its
dealings w ith its Prophet w as not behind other nations. A lláh says: “  their
hearts are all alike “  (2:118; m oreover, they resem ble m ost of all to the
C hildren of Israel; and the M essenger of A lláh (s.a.w .a.) has said: "T hey (the
Israelites) w ould not have entered a burrow  of a lizard but you too w ould enter
it." W e have earlier quoted traditions to this effect from  both sects.
M any exegetes have artfully tried to show  that these verses w ere revealed

about the Jew s, or the hypocrites, or the Jew s and the hypocrites together; but



obviously the context rejects such interpretation.
In any case, the verse, in this context, show s that the benefit and m isfortune

here refer to som e things w hich could be attributed to A lláh; but they attributed
one group, i.e., benefits and good fortunes to A lláh, and the other group, i.e.,
harm  and m isfortunes to the Prophet (s.a.w .a.). T he good fortunes and
m isfortunes refer to those occurrences w hich they w ere faced w ith w hen the
Prophet (s.a.w .a.) cam e to them  and began raising the edifice of religion and
spreading his C all through jihád; so these w ords refer, respectively, to victory
and w ar-booty in the encounters and battles w hich they w on, and being slain
and w ounded and getting troubles in the others. T hey attributed the m isfortunes
to the Prophet (s.a.w .a.) saying that it w as his ill om en, or accusing him  of
unsound decision and m ism anagem ent. A lláh, then, ordered H is Prophet
(s.a.w.a.) to refute their claim  in these w ords: Say: "All is from  Alláh." T hese
are the happenings and m isfortunes arranged by the highest authority of this
universe, i.e., A lláh alone, W ho has no partner or colleague, inasm uch as all
things subm it to A lláh only  and to no one else  in their existence, continuity
and all forthcom ing events and incidents. T his is w hat the Q ur‒án teaches us.

Then H e asks, like the one w ho is astonished to see their petrified
understanding and dull m ind: but w hat is the m atter w ith these people that w ell-
nigh they do not understand w hat is told (them ), and are unable to know  and
grasp such a clear reality.

 
Q U R ‒Á N : W hatever benefit com es to you, it is from  Alláh, and w hatever

m isfortune befalls you, it is from  yourself: It w as told that: w ell-nigh they do
not understand w hat is told (them ). Therefore, now  that A lláh intends to
explain the reality, this verse particularly addresses the Prophet (s.a.w .a.) [in
2nd person singular] ignoring those people of low  understanding. It explains
the reality of good fortune and m isfortune that com e to a m an. T he Prophet
(s.a.w.a.) is not different from  others in this reality w hich is com m on to all
existing things, or at least covers all hum an beings, believers and disbelievers,
virtuous and evil, prophets and com m on m en.

G ood or beautiful are the things w hich m an likes by nature, like health,
bounties, security and com fort; and they are all from  A lláh. Evil or ugly are
the things w hich he dislikes, like disease, hum iliation, poverty and m ischief; all
this in final analysis is caused by m an, and is not attributed to A lláh. T he verse,
in this sense, is not very far from  the verse: This is because Alláh does never
change a bounty w hich H e has conferred upon a people until they change their
ow n condition, and because Alláh is H earing, K now ing (8:53). This reality is
not contrary to another universal fact  that all good and evil em anates from



A lláh, w hen looked from  another angle, as w ill be explained below.
 
Q U R ‒Á N : and W e have sent you (O  P rophet!) to m ankind as a M essenger,

and Alláh is sufficient as a w itness: Your only distinction, bestow ed by U s, is
that you are O ur M essenger; you are responsible for conveying O ur m essage
to them ; and your prestige is of the D ivine M essengership. You do not have any
other status, nor do you have any pow er in these affairs. Consequently, you are
not responsible for any good luck or m isfortune com ing to them . You could
not bring evil to the people not can you keep any good aw ay from  them . It is an
indirect refutation of those w ho attributed bad luck to the Prophet (s.a.w.a.) and
said: "This is from  you", perceiving him  as an ill om en. T hen the refutation is
strengthened w ith the w ords: "and A lláh is sufficient as a w itness".
 
Q U R ‒Á N : W hoever obeys the M essenger, he indeed obeys A lláh; and “  : A

new  sentence strengthens and reconfirm s the preceding statem ent: and W e have
sent you to m ankind as a M essenger. It also gives the reason for the order
given here: You are but O ur M essenger; w hoever obeys you because of
M essengership he indeed obeys Alláh and whoever turns back, so W e have not
sent you as a keeper over them .
O bviously, the phrase, "W hoever obeys the M essenger", is a sort of

adjective put in place of its noun, and it points to the underlying reason of this
declaration, as w as the case w ith the sentence: and the hereafter is better for
him  w ho guards (against evil); and you shall not be w ronged the husk of a date-
stone. A ccordingly, the them e continues in the sam e direction, w ithout turning
from  2nd person (and W e have sent you) to the 3rd. (W hoever obeys the
M essenger) and again to the 2nd (W e have not sent you “  ).



A T T R IB U T IO N  O F G O O D  A N D  E V IL T O  A L L Á H , T H E  H IG H

 
 [al-H asanah ( Ϝ̲Ю̶ϳ̲Ѓ̲з̲ϣ  = good, m erit, benefit,

beautiful) is opposite of as-sayyiah
Ϝ̲Ю̶ЃΖуΘϛ̲ϣ̳  =

evil, sin, ugly, m isfortune).] Probably, m an first becam e aw are of the sense of
"beauty" by looking at his fellow  hum an beings' good feature, i.e., balanced
stature, w ell-proportioned lim bs and lovely face. Then the m eaning w as
extended to other m aterial objects and phenom ena; and finally it w as used for
"conform ity of a thing w ith its natural
purpose".

A  hum an face is called beautiful w hen its eyes, eye-brow s, ears, nose and
m outh, etc. are exactly in the shape they should be, and are aligned to one
another properly; This in its turn attracts the hearts and excites adm iration and
love.

If a thing is bereft of beauty, it is called bad, evil and ugly  various w ords
used in different contexts. U gliness therefore is a negative connotation as
beauty is a positive one.

T hen the concepts w ere extended to actions, abstract ideas and other
characteristics found in a social set-up, keeping in view  w hether they w ere in
conform ity w ith society's purpose or not; w hether they agree w ith felicity of
hum an life and its enjoym ent or not. Justice is good; doing good to a deserving
person is a m erit; it is a virtue to educate, to train, to give good advice, etc.,
w here it is needed. Injustice, transgression and sim ilar things are evil and ugly.
W hy? Because the first group of actions is in accord w ith the m an's felicity and
happiness and enables him  to enjoy fully the benefits his society offers, w hile
the second is not so. This m erit and virtue (and this evil and dem erit ) get their
characteristics from  the actions they are related to. There are som e actions
w hose virtue is ever-lasting and perpetual, e.g., justice, because their
consistency w ith the society's aim  and purpose is enduring and perm anent.
Likew ise, there are som e perpetual dem erits like injustice.

O n the other hand, there are som e actions w hose characteristics differ from
tim e to tim e, place to place and society to society. Laughter and jokes are good
in friends' gatherings, but not in presence of elders; in joyous functions, not in
m ourning assem blies nor in m osques and other places of w orship. Fornication
and liquor-drinking is good in the W estern societies, but evil and sin in the
M uslim s' eyes.



You should not listen to those w ho say that [ethical values are relative, and
no action has inherent m erit or dem erit in itself. T hey say that] virtue and evil
are alw ays changing, they have no perm anency, no endurance; they are not
absolute. T hey give exam ple of justice and injustice; a system  w hich a group
considers based on justice, is diam etrically opposed to that w hich another
nation calls just and fair. Flogging a fornicator is justice in Islam , but not so in
the W estern countries; and so on and so forth. Thus m eaning of justice is not
fixed and perm anent.
B ut such people are totally confused. T hey do not differentiate betw een the

m eaning [of justice, for exam ple,] and its practical application. W e should have
no track w ith people of such a low  intelligence.
The fact is that m an is ready to change all his social custom s, at once or

gradually, according to the changing circum stances of the society; but he w ill
never agree that he is deprived of the attribute of "justice", i.e., he is called
"unjust". Even if he sees a friend oppressing som eone, he w ill try to find
excuses for him  [but w ill not adm it that his friend w as unjust]. T his topic needs
detailed discussion, but this is not the place for it, because w e are in the m iddle
of a m ore im portant discourse. Lastly, the m eaning of good and evil w as
further extended to cover all external happenings w hich m an is faced w ith in
his life ow ing to various factors. These are the individual or collective events,
som e of w hich agree w ith his expectations and conform  w ith his individual or
collective life's felicity, like health and com fort. T hese are called good or
benefits. There are other happenings on the opposite side like calam ities and
sorrow s, poverty or sickness, hum iliation or im prisonm ent, etc.; and they are
called evil or m isfortune.
It appears from  the above that w hen good and evil are attributed to various

affairs or actions, it is done w ith this criterion in m ind: A re these affairs or
action in conform ity w ith hum an perfection or felicity or not. G ood and evil
are tw o attributes w hich are seen in relation to hum an felicity. T his relationship
in som e cases is lasting and perpetual; w hile in other things it is changing. For
instance, m onetary help is good if given to a deserving person, and bad if
dished out to an underserving m an.
G ood is alw ays a positive thing, w hile evil and ugliness has negative

connotation. T hat is, an evil thing or action lacks the above-m entioned
conform ity w ith hum an felicity. O therw ise, if w e ignore this conform ity or
non-conform ity, then the thing or action by itself is one and the sam e w ithout
any difference w hatsoever.
Earthquake and flood devastate a com m unity; they are evil and m isfortune in

their eyes, but their enem ies w ill count them  as blessings and good fortune for



them selves. Every general calam ity, looked from  the religion's view -point, is
good if it visits the unbelievers, w ho create m ischief in the earth; but the sam e
w ill be seen as evil and bad if it attacks a believing and good com m unity.
Eating food is good and law ful, if it is prepared from  one's ow n m oney; and
the sam e w ill becom e evil and unlaw ful if it is a part of another m an's property
taken w ithout his perm ission. W hy? B ecause it lacks obedience to the
prohibition in respect of eating other people's property w ithout perm ission; or
the obedience to the im perative order of restricting oneself to those things only
w hich A lláh has allow ed. Sexual intercourse betw een a m an and a w om an is
good and law ful if it follow s m arriage; and is evil and sin if it is illicit, w ithout
m arriage  because the latter lacks conform ity w ith divine com m andm ent. In
short, good is a positive aspect of things and actions, and evil is their negative
aspect, although the thing or action itself is the sam e in both cases.
A ccording to Q ur‒án, all that is called "thing" (except A lláh H im self) is

created by A lláh. Alláh is the C reator of every thing (39:62); “  and H e created
every thing, then ordained for it a m easure (25:2). T he tw o verses show  that
every thing is H is creation. Then A lláh says: [A lláh] W ho m ade good every
thing that H e has created (32:7). T hus, every created thing is good, and this
goodness is an integral part of creation w hich cannot be separated from  it; if it
is A lláh's creation, it is good.
Every thing has its share of beauty according to its share in creation and

existence. If you ponder on the m eaning of beauty, described earlier, you w ill
understand our stand m ore clearly. A  thing is good and beautiful if it conform s
w ith the purpose it is intended for; and all parts of existence and all portions of
this universe are consistent and in com plete harm ony w ith each other. Far be it
from  the Lord of the universe to create a thing w hose parts lack consistency
and harm ony, or w ork against each other, as it w ould negate the intended
purpose. Can a created thing overpow er the C reator? O r, negate the purpose
intended for this w onderful system  w hich astonishes the intelligence and stuns
the m ind? A lláh says: H e is Alláh, the O ne, the Subduer (of all) (39:4); and H e
is the Suprem e above H is servants (6:18); and Alláh is not such that any thing
in the heavens or in the earth should w eaken H im ; surely H e is the K now ing,
the Pow erful (35:44). Thus, nothing can overpow er A lláh or w eaken H im  in
anything H e intends from  H is creatures and w ishes about H is servants.
Consequently, every good blessing in creation is attributed to H im .

Likew ise, every evil calam ity, w hen seen by itself, and looked according to the
basic relationship encom passing the w hole creation, is attributable to A lláh 
although it seem s evil w hen looked from  another angle. It is this reality w hich
is described in som e verses of the Q ur‒án: and if a benefit com es to them , they



say: "It is from  Alláh;" and if a m isfortune befalls you, they say: "This is from
you." Say: "All is from  Alláh;" but w hat is the m atter w ith these people that
w ell-nigh they do not understand w hat is told (them )? (4:78); But when good
cam e to them  they said: "This is due to us;" and w hen evil afflicted them , they
attributed it to the ill-luck of M ũsá and those w ith him ; surely their ill om en is
only from  Alláh, but m ost of them  do not know  (7:131). There are other verses
of the sam e them e.

A s for m isfortune, the Q ur‒án attributes that of the m an to the m an him self.
A lláh says: W hatever benefit com es to you, it is from  Alláh, and w hatever
m isfortune befalls you, it is from  yourself (4:79); And whatever affliction
befalls you, it is on account of w hat your hands have w rought, and (yet) H e
pardons m ost (of your faults) (42:30); Surely Alláh does not change the
condition of a people until they change their ow n condition (13:11); This is
because Alláh does never change a bounty w hich H e has conferred upon a
people until they change their ow n condition (8:53); there are m any such
verses.

In m ore clear w ords, the preceding verses show  that the calam ities and
m isfortunes too, like good fortunes, are good and beautiful in their creation.
T hen how  do they turn into m isfortunesӦ  It is only because they do not agree
w ith som e people's, or som e thing's, nature and these things or people get hurt
by them . It m eans that A lláh had not created in these item s w hat w ould agree
w ith these people or things. It is this w ithholding of generosity w hich is
considered m isfortune or calam ity for the people or things that get harm ed by
them , as is clearly seen in the verse: W hatever Alláh grants to m en of (H is)
m ercy, there is none to withhold it, and w hat H e withholds there is none to send
it forth, and H e is the M ighty, the W ise (35:2).

Therefore, A lláh states that this w ithholding of generosity (w hen it is
w ithheld), or increase or decrease in sending H is m ercy forth depends on the
ability or capacity of the subject: H ow  m uch is a person or thing able to benefit
from  H is m ercy? A lláh explains it in a sim ilie: H e sends dow n w ater from  the
cloud, then the valleys flow (w ith w ater) according to their m easure (13:17).
A lso, H e says: And there is not a thing but w ith U s are the treasures of it, and
W e do not send it dow n but in a known m easure (15:21). T hus, A lláh bestow s a
favour on a thing according to w hat it deserves and keeping its condition in
consideration. D oes H e not know W ho has created? And H e is the K nower of
the subtleties, the Aw are (67:14).

W e that blessing and affliction, tribulation and com fort from  one thing to
another according to its particular situation and condition, as A lláh says: And
every one has a direction to w hich he w ould turn (2:148). Every thing turns to



that direction and seeks that item  w hich agrees w ith its situation.
From  the above discourse you w ill easily understand that happiness and

distress, blessing and affliction, vis-Þ-vis this m an, w ho lives w ith a free w ill in
the light of the Q ur‒ánic teachings, are strongly connected to his ow n free w ill;
because he is proceeding on a path w hich w ill lead him  to happiness if
follow ed properly, w hile deviation from  it w ill put him  in turm oil and distress.
T his, of course, concerns those subjects for w hich he has been granted free
choice.
T he Q ur‒án confirm s this understanding. A lláh says: That is because Alláh

w ould never change a bounty which H e has conferred upon a people until they
change their own condition (8:53). T heir pure intentions and good deeds have
influence on the bounty w hich they have been blessed w ith; but w hen their
intention is polluted w ith insincerity and actions tainted w ith evil, A lláh
changes their condition by w ithholding H is m ercy from  them . H e says: And
w hatever affliction befalls you, it is on account of w hat your hands have
w rought, and (yet) H e pardons m ost (of your faults) (42:30). Their actions have
a hand in the calam ities and m isfortunes w hich befall them , although A lláh
pardons m ost of their m isdeeds. A lso A lláh says: W hatever benefit com es to
you, it is from  Alláh, and w hatever m isfortune befalls you, it is from  yourself
(4:79).
H ow ever, you should not im agine that w hen A lláh revealed this verse to H is

Prophet (s.a.w .a.), H e had forgotten the clear reality w hich has been stated in the
verses w hich say: Alláh is the C reator of every thing “  (39:62); [A lláh] W ho
m ade good every thing that H e has created “  (32:7). These verses clearly show
that every thing has been created by A lláh and is good in itself. A nd H e says: “
and your Lord is not forgetful (19:64); “  errs not m y Lord, nor does H e forget
(20:52). So, the verse (W hatever benefit com es to you “  [4:79]) m eans that:
T he good w hich com es to you  and all that com es to you is good  is from
A lláh; and the m isfortune w hich befalls you, it is m isfortune for you because it
does not agree w ith your aim s and desires, although in itself it is good; you
have brought it to yourself by your w rong choice and also you have asked
A lláh in the sam e m anner. A lláh is too great to initiate any evil, harm  or
m isfortune for you.
A s explained earlier, the verse is particularly addressed to the Prophet

(s.a.w.a.), yet the m eaning covers all hum an beings. In other w ords, this verse,
like the other tw o (That is because Alláh would never change a bounty which
H e has conferred “  [8:53]; And whatever affliction befalls you “  [42:30])
looks at social affairs as w ell as individual m atters; the hum an society has its
ow n existence, w ill and choice distinct from  individual ones.



The society is a living entity in w hich the past generations and ancient
people are dissolved [succeeded by com ing generations]; in this w ay, the
follow ers are held responsible for the evil deeds of their predecessors, the
living bear the burden of the dead, and the innocent share in the punishm ent of
the w rong-doers  w hile in the cases of the individuals it is never allow ed. W e
have w ritten about this subject in the second volum e of this book in the Essay
on the rules governing actions.1

1 al-M ĩzán (Eng.), vol.3, pp.251-73. (tr.)
 
Look at the M essenger of A lláh (s.a.w .a.) in the battle of U ud. H e w as

inflicted grievous w ounds in the face and upper teeth, (and the M uslim s too
suffered great losses), and he (s.a.w.a.) w as sinless prophet. If w e attribute this
adversity to the society  because they had disobeyed the order given by A lláh
and H is M essenger  it w as a m isfortune w rought by the society, and he
(s.a.w .a.) w as a part of that society. A nd if it is attributed to his august person,
then it w as a divinely ordained trial w hich befell him  in the w ay of A lláh and in
course of his sacred divine m ission, of w hich he had full insight and in that
case it w as rather a grace of A lláh w hich raised his spiritual status and rank.

Likew ise, w hatever m isfortune befalls a people is attributed to their actions
from  the Q ur‒ánic point of view   and the Q ur‒ánic view  is but truth; and
w hatever bounty or benefit com es to them , it is from  A lláh.

O f course, there are m any verses w hich attribute the benefits to m en
them selves to som e extent. For exam ple: And if the people of the tow ns had
believed and guarded (against evil), W e would certainly have opened up for
them  blessings from  the heaven and the earth “  (7:96); And W e m ade of them
Im ám s to guide by O ur com m and as they were patient and they were certain of
O ur signs (32:24); And W e caused them  to enter into O ur m ercy; surely they
were of the good ones (21:86).

But at the sam e tim e A lláh says that nothing in H is creation has pow er to
reach its intended goal or to proceed to any good, except w hen A lláh gives it
such pow er and guides it to that goal; as H e says: "O ur Lord is H e W ho gave to
everything its creation, then guided it (to its goal)" (20:50); “  and were it not
for Alláh's grace upon you and H is m ercy, not one of you w ould have ever been
pure, but Alláh purifies w hom  H e pleases “  (24:21). T hese tw o verses in
conjunction w ith the preceding ones show  from  another angle how  the good
com es from  A lláh, that is, the m an does not possess any good unless A lláh
gives it into his possession; therefore all the good is from  A lláh and the evil is
from  the m an him self. This further explains the verse: W hatever benefit com es



to you, it is from  Alláh, and whatever m isfortune befalls you, it is from  yourself.
To sum  it up, all good com es from  A lláh, because every good thing is H is

creation and the creation is not separable from  goodness; and all good is from
H im , because it is good, and H e is the ow ner of all good  others receive
goodness only w hen H e gives it into their possession. N o harm , evil or
m isfortune is attributable to A lláh, because evil, per se, is not created, and H e
is the C reator. So, w hat is m isfortune? W hen A lláh w ithholds H is m ercy from
people because of w hat their hands have done, it is called m isfortune, calam ity
or evil.

A s for the good and evil in the m eaning of obedience and disobedience, w e
have discussed about its attribution to A lláh under the verse: Surely Alláh is not
asham ed to set forth any parable “  (2:26), in volum e one of this book.2

If you see w hat other exegetes have w ritten on this subject, you w ill find a
great m any different view s, a lot of conflicting opinions and various
objections that w ill confound you. W e hope that w hat w e have w ritten here w ill
be enough for one w ho contem plates in the w ords of G od. Be careful to keep
various aspects of this topic separate from  one other, ponder on the Q ur‒ánic
usage of the w ords, good and evil, bounty and punishm ent, and differentiate
betw een the entities of society and individual, then you w ill understand this
subject clearly.

2 al-M ĩzán, (Eng.), vol.1, pp.131-5. (tr.)



T  R  A  D  I T  I O  N  S

 
It is w ritten in ad-D urru 'l-m anthũr under the verse, H ave you not seen those

to whom  it was said: "W ithhold your hands “  ": It is narrated by an-N asá‒ĩ, Ibn
Jarĩr, Ibn A bĩ H átim , al-H ákim  (w ho said that this tradition is 'correct') and al-
B ayhaqĩ (in his as-Sunan) from  ‐Ikrim ah from  Ibn ‐A bbás that he said: ‐A bdu
'r-Rahm án ibn ‐Aw f and his group cam e to the Prophet (s.a.w.a.) and said: 'O
Prophet of A lláh! W e did have pow er w hen w e w ere polytheists, but since w e
accepted the faith, w e are hum iliated.' The Prophet said: 'I have been ordered to
forgive (them ); therefore do not fight (these) people.' W hen A lláh brought him
to M edina, H e ordered him  to fight. But then they w ithheld (their hands). So,
A lláh sent dow n the verse, H ave you not seen those to whom  it was said: “  ?

‐A bd ibn H am ĩd, Ibn Jarĩr and Ibnu 'l-M undhir have narrated from  Q atádah
that he said about this verse: "There w ere som e com panions of the Prophet
(s.a.w.a.) w ho w ere in a hurry to w age w ar w hile they w ere at M ecca before
hijrah. They said to the Prophet (s.a.w .a.), 'A llow  us to take (our) pickaxes in
order to fight these polytheists.' A nd w e have been told that ‐A bdu 'r-Rahm án
ibn ‐Aw f w as am ong those w ho had said it. But the Prophet (s.a.w.a.) forbade
them  to do so and said, 'I have not been ordered this.' W hen hijrah cam e and
they w ere ordered to fight, those people disliked it, and did in this connection
w hat you have heard. Then A lláh said: Say: 'The provision of this world is
short, and the hereafter is better for him  who guard (against evil); and you
shall not be wronged the husk of a date-stoneӬ ." (ibid.)

Safw án ibn Yahyá narrated from  A bu 'l-H asan (a.s.) that he said: "A lláh, the
H igh, has said: 'O  son of A dam ! By M y w ill you have becom e such that you
w ish and say; and by M y pow er you discharged the duties im posed by M e (on
you); and by M y bounty you got pow er to disobey M e. W hatever benefit com es
to you, it is from  Alláh; and whatever m isfortune befalls you, it is from  yourself.
A nd it is so because I have m ore rights on your good deeds than you have
yourself; and you are m ore liable to your sins than M e. A nd it is because I
cannot be questioned concerning w hat I do, and they shall be questioned.'" (at-
Tafsĩr, al-‐Ayyáshĩ)

 
T he author says: A slightly different version of this tradition has been

quoted in volum e one of this book under the verse: Surely Alláh is not asham ed
to set forth any parable “  (2:26), and w e have discussed it there.3



[al-K ulaynĩ has narrated] through his chains from  ‐A bdu 'r-Rahm án ibn al-
H ajáj that he said: "Trial and tribulation w as m entioned near A bũ ‐A bdilláh
(a.s.), and how  A lláh reserves it for the believer. [The Im ám , a.s.] said: 'The
M essenger of A lláh (s.a.w .a.) w as asked as to w ho w as m ost severely put to
trial in the w orld. H e said: "T he Prophets, then the closer to perfection, and
then the closer; and the believer is put to test in prom otion to his faith and the
m erit of his deeds; he w hose belief is correct and his deeds good, his trial is
harder, and he w hose belief is feeble and his deeds w eaker, his trial is lesser".' "
(al-Káfĩ)
 
T he author says: T here is the fam ous tradition of the Prophet (s.a.w .a.):

"T he w orld is the prison of the believer and the paradise of the unbeliever."
It is narrated through several chains from  the fifth and the sixth Im ám s:

"Verily w hen A lláh, the M ighty, the G reat, loves a servant, H e im m erses him  in
tribulation thorough im m ersing." (ibid.)

3 al-M ĩzán, (Eng.), vol.1, p.143. (tr.)
 
as-Sádiq (a.s.) said: "The believer is but like the scale of a balance; the m ore

his faith increases, the m ore his trouble increases." (ibid.)
al-Báqir (a.s.) said: "Verily A lláh takes care of a believer through trials as a

m an takes care of his fam ily through gifts during (his) absence; and denies to
him  the w orld as a physician denies harm ful food to a patient." (ibid.)
as-Sádiq (a.s.) said: "The M essenger of A lláh (s.a.w.a.) has said: 'A lláh does

not need a servant in w hose property and body there is no share for A lláh.'"
‐A lĩ ibn al-H usayn has narrated from  his father (peace be on both) that he

said: "The M essenger of A lláh (s.a.w.a.) has said: 'If a believer w ere to live on a
m ountain, A lláh, the M ighty, the G reat, w ould surely send som eone to him  to
annoy him , in order that H e should give him  [the believer] its rew ard.' " (‐Ilalu
'sh-sharái‐)
as-Sádiq (a.s.) said: "W orries and griefs alw ays rem ain w ith a believer until

they w ipe out his sins." (Kitábu 't-Tam hĩs)
The sam e Im ám  (a.s.) said: "A  believer does not pass forty nights w ithout

som ething sorrow ful happening to him , w hich rem inds his Lord to him ."
(ibid.)
‐A lĩ (a.s.) said: "Even if a m ountain loved m e it w ould break dow n." A lso, he

(a.s.) said: "H e w ho loves us, the Ahlu 'l-bayt, should prepare for him self a
cover against tribulation." (N ahju 'l-balághah)
 



T he author says: Ibn A bil-H adĩd says in his Com m entary of Nahju 'l-
balághah: "It is confirm ed that the Prophet (s.a.w .a.) had said to him  [‐A lĩ, a.s.]:
'N o one w ill love you except a believer, nor w ill hate you except a hypocrite;'
and also it is definitely know n that the Prophet (s.a.w .a.) had said: 'Tribulation
runs quicker to the believer than w ater to a dow nw ard slope.' T hese tw o
prem ises together lead us to the correct conclusion that even if a m ountain
w ere to love ‐A lĩ, it w ould break dow n."
You should know  that there are so m any traditions of this them e, and they

support the Com m entary w ritten above.
Ibnul-M undhir and al-K hatĩb have narrated from  Ibn ‐U m ar that he said: "W e

w ere w ith the M essenger of A lláh (s.a.w .a.) together w ith a group of his
com panions. H e said: 'O  people! D on't you know  that I am  the M essenger of
A lláh sent to you?' They said: 'Certainly.' H e (again) said: 'D on't you know  that
A lláh has revealed in his B ook that w hoever obeys m e, he obeys A lláh' They
said: 'Certainly. W e bear w itness that w hoever obeys you, he obeys A lláh, and
that obeying you is a part of H is obedience.' Then he said: 'So, it is a part of
A lláh's obedience that you should obey m e; and it is a part of m y obedience
that you should obey your Im ám s; if they pray in sitting position, you should
pray in sitting position.' "
 
T he author says: T he last sentence show s that it is obligatory to follow

them  com pletely.
* * * * *
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And they say: "O bedience." But when they go out from  your presence, a party

of them  hatch by night a plan other than what you say; and Alláh writes dow n
w hat they hatch by night, therefore turn aside from  them  and trust in Alláh, and
Alláh is sufficient as a protector (81). D o they not then m editate on the Q ur‒án?
And if it were from  any other than Alláh, they would have found in it m any a
discrepancy (82). And when there com es to them  news of security or fear, they
spread it; and if they had referred it to the M essenger and to those in authority
am ong them , those am ong them  who (can) draw out the truth in it would have
know n it, and were it not for the grace of Alláh upon you and H is m ercy, you
w ould have certainly followed the Satan, save a few (83). Fight then in Alláh's
way; this is not im posed on you except in relation to yourself, and rouse the
believers to ardour; m aybe Alláh will restrain the fighting of those who
disbelieve, and Alláh is strongest in prowess and strongest to give an exem plary
punishm ent (84). 

* * * * *
 



C  O  M  M  E  N  T  A  R  Y

 
T he verses are not w ithout som e connection w ith the preceding ones.

A pparently, they supplem ent the previous talk w hich had adm onished the
M uslim s of w eak faith. It aim s at exhorting them  in a m anner that w ould open
their eyes, if they pondered and reflected.

 
Q U R ‒Á N : And they say: "O bedience." “  : O bedience is predicate of a

deleted subject, as the scholars have said; and the full sentence is, 'O ur business
is obedience', that is, 'W e obey you totally.' al-Burũz Ϝ̲Ю̶ϡ̳Ͻ̳мϾ̳ ) = to go out);
at-tabyĩt ( Ϝ̲Ю̶ϧΖϡ̶у̴у̶ϥ ̳  = to
hatch an evil plan by night); the phrase translated here
as, other than what you
say, m ay also be rendered as, other than w hat they say.

T he verse says  and A lláh know s better: W hen you call them  to jihád, they
say to you that they w ill obey you totally in all m atters. But w hen they go out of
your presence, they plan at night to do opposite of w hat they had told you or
opposite of w hat you had told them . It is reflection on their determ ination to act
against the orders of the M essenger of A lláh (s.a.w.a.). Then A lláh tells H is
M essenger to turn aside from  them  and have trust in A lláh, as H e says:
therefore turn aside from  them  and trust in Alláh, and Alláh is sufficient as a
protector.

T here is no proof that the verse speaks about the hypocrites, as som e exeget
have claim ed; the continuation of the context show s that the talk is about the
sam e believers of w eaker faith m entioned above.

 
Q U R ‒Á N : D o they not then m editate on the Q ur‒án? “  : It is an

exhortation in the form  of 'question'. at-Tadabbur ( Ϝ̲ЮϧΖϹ̲ϠΗϽ̳  =
translated here as m editation) literally m eans to take one thing after another. In
this verse it m ay m ean to ponder on one verse after another; or, to ponder on a
verse repeatedly. H ow ever, as it aim s at show ing that there w as no discrepancy
in the Q ur‒án, and it naturally m eans looking at m ore than one verse, the
form er explanation (pondering on one verse after another) seem s m ore
appropriate, although the latter cannot be ruled out
com pletely.

It is an exhortation for them  to ponder on the Q ur‒ánic verses. W henever
they w ant to look at a revealed order, an expanded w isdom , a story, an



adm onition or any other them es, they m ust look at all the relevant verses, of
the M eccan period or M edinite, the decisive and the am biguous ; then they
should put them  all together to realize that there w as no discrepancy or
contradiction at all. Rather it w ill be seen that the earlier verses verify the later
ones, and each confirm s the other  w ithout a trace of any im aginable
discrepancy. There is no contradiction: now here a verse negates another, nor
do they oppose one another. T here is no disharm ony: no tw o verses are
asym m etrical in beauty of style or firm ness of m eanings and them es, because
no part of it is w eaker or less perfect than the other. It is a Book confirm ing in
its various parts, oft-repeating, w hereat do shudder the skins.
T his total absence of discrepancy w ill m ake them  believe that the Q ur‒án is a

B ook revealed by A lláh, and no one else. If it w ere from  som eone else, it could
not avoid a lot of discrepancy. Everything found in this universe  and
especially m an, w ho the doubters allege, has w ritten this B ook  in its very
existence and by its nature is founded on constant m ovem ent and change; is
alw ays in pursuit of perfection. Every single entity in this w orld in its life's
journey passes through different stages and acquires varying dim ensions.
It is hard to find a m an w ho does not think that today he is w iser than he w as

yesterday. Everyone believes that the w ork he has done or the opinion he has
form ed lately is m uch better and reasonable than the one he had had earlier.
Even you ponder on a single but prolonged w ork, like a book w ritten, a poem
com posed or a lecture delivered, you w ill find that its last portion is better than
the first, or that som e parts excel the others in quality.
N o m an is free from  discrepancy and difference in his w ork, or even in his

ow n self; and it is not one or tw o differences or contradictions, but a lot. This
is a com m on trend running throughout the w orld (including m an) w hich is
governed by the law s of gradual change and general advancem ent tow ards
perfection. N othing in this creation rem ains in one condition for tw o
consecutive m om ents; its specificity and situation constantly change.
This show s the true significance of the w ord 'm any' in m any a discrepancy. It

is an explanatory adjective, not a restrictive one. It says: If this Q ur‒án w ere
from  som eone other than A lláh, they w ould have found discrepancy in it, and
those discrepancies w ould have been in a large quantity, because it is the
intrinsic nature of everything w hich em anates from  other than A lláh. In other
w ords, the verse negates all discrepancies, w hether a few  or m any; not that it
denies only 'num erous discrepancies' leaving the door open for a few
contradictions.
In short, a m editator on the Q ur‒án w ill at once realize that it is a book

w hich deals w ith all the affairs related to hum anity. It expounds the know ledge



of genesis and resurrection; creation and existence; it explains the general
hum an virtues, and lays dow n the social and personal law s w hich encom pass
the w hole hum an species and guide them  in all big and sm all affairs; then there
are stories, lessons and serm ons. A nd all this in such an excellent and succinct
style that it challenged the w hole w orld to bring its like. [T hen, this book w as
not w ritten all together in a short period;] it is m ade up of verses w hich w ere
revealed piece-m eal in a long period of tw enty three years, in [different tim es
and] various conditions: at night and in day tim e, in heat of w ar and tranquility
of peace, in good days and bad, in hardship and ease; [but its excellence
rem ained unaffected]. T here never w as any change in its m iraculous and
supernatural rhetorics, nor any discrepancy in its excellent know ledge and
sublim e w isdom , nor in its social and personal law s. Its later parts agree w ith
w hat its earlier parts had established, and its details and branches are consistent
w ith its roots and stem s.
A nalyse its law s and rules and you w ill find them  firm ly based on pristine

m onotheism ; and that m onotheism  w hen looked vis-Þ-vis divinely gifted
w isdom  appears in the details of sharĩ‐ah. So this is the Q ur‒án.
A m an, pondering on it in this m anner, is bound to adm it  because of his

vital intelligence and natural discernm ent  that this book w as not w ritten by
som eone w ho w as subject to change and gradual developm ent w hich perm eate
the universe, nor w as he affected by passage of tim e. T his is nothing but the
speech of A lláh, the O ne, the Subduer.
The verse show s that:
1. T he Q ur‒án is w ithin the reach of the norm al understanding;
2. T he Q ur‒án is a B ook w hich is not liable to abrogation or nullification; it

does not need any com pletion or refinem ent; no one has any authority to judge
or control it. B ecause, it it is subject to these things, naturally it w ill have to
undergo change and alternation; but inasm uch as the Q ur‒án is free from
discrepancy, it cannot adm it any change or alternation. C onsequently, it is not
liable to abrogation, nullification, etc. It follow s that the sharĩ‐ah of Islam  w ill
continue upto the D ay of R esurrection.
 
Q U R ‒Á N : And w hen there com es to them  news of security or fear, they

spread it: al-Idhá‐ah ( Ϝ̲ц̴Ϻ̲ϜКϣ̳  =
to publish, to spread, to announce). T he verse contains a sort of condem nation
and reproach to them  for this rum our-m ongering. T he follow ing
sentence,
and w ere it not for the grace of Alláh upon you and H is m ercy, you w ould have
certainly follow ed the Satan, save a few, clearly show s that the believers w ere



in danger of going astray because of this adverse propaganda. The danger w as
of disobeying the Prophet (s.a.w.a.); because this is the them e of these verses.
T his view  is supported by the next verse w here the Prophet is ordered to fight
the disbelievers even if he rem ained alone w ithout any helper.

A ll this together proves that the "new s of security or fear" refers to the false
rum ours w hich the disbelievers' agents used to bring to M edina for creating
disharm ony and discord am ong the believers; and the believers of w eaker faith
spread it w ithout thinking over it. T his in its turn caused loss of courage and
vigour in the believers. H ow ever, A lláh saved them  from  follow ing those
Satans w ho had brought such new s for discouraging the believers.

These verses fit com pletely on the events of the Lesser B adr,4 w hich w as
described in the chapter of "T he H ouse of ‐Im rán". T he verses agree in them e
w ith those in that chapter, as w ill be clear on m editation. A lláh says there: (A s
for) those w ho responded to the call of Alláh and the M essenger (even) after
the w ound had afflicted them , those am ong them  who do good (to others) and
guard (against evil) shall have a great reward. Those to w ho the people said:
"Surely m en have gathered against you, therefore fear them "; but this (only)
increased their faith, and they said: "Alláh is sufficient for us and m ost
excellent Protector is (H e)". So they returned w ith favour from  Alláh and (H is)
grace; no evil touched them  and they follow ed the pleasure of Alláh; and Alláh
is the Lord of the m ighty grace. That is only the Satan that frightens his friends;
so do not fear them , and fear M e if you are Believers (3:172-5).

4 al-M ĩzán, (Eng.), vol.7, pp.110-13 (tr.).
 
A s you see, these verses describe how  the M essenger of A lláh (s.a.w .a.) w as

calling the people, "after the w ound had afflicted them " in the calam ity of
U hud, to com e w ith him  to m eet the disbelievers, and how  som e people w ere
dem oralizing the believers, trying to turn them  aw ay from  the Prophet (s.a.w .a.)
and frightening them  that the polytheists w ere gathered together against the
believers. T hen, the verses assert that all this w as a plan of the Satan w ho spoke
through his friends; and exhort the believers not to fear the Satan and his
friends; rather they should fear A lláh if they w ere believers.

Ponder on these verses and then again on the verses under discussion (And
w hen there com es to them  new s of security or fear “  ). Your w ill find no room
for doubt that the verses under discussion too describe the sam e episode of the
Lesser B adr. T he Q ur‒án includes that episode in the list of the behaviours for
w hich it blam es the believers of the w eaker faith. For exam ple: but w hen
fighting w as prescribed for them  “   ; "O ur Lord! why hast Thou ordained



fighting for us" “  and if a benefit com es to them  “   ; And they say:
"O bedience". A nd then it goes on to say in the sam e tone: "A nd w hen there
com es to them  new s of security or fear, they spread it."
 
Q U R ‒Á N : and if they had referred it to the M essenger and to those in

authority am ong them , those am ong them  who (can) draw out the truth of it,
w ould have know n it: H ere they are not required to refer it to A lláh as w as
done in the preceding verse 59: then if you quarrel about anything, refer it to
Alláh and the M essenger if you believe in Alláh and the last day. It is because in
that verse the talk w as about a disputed legislative order; and on one has any
authority in that field except A lláh and H is M essenger. But in the verse under
discussion they are told to refer a new s of security or fear, and such a new s
cannot be referred to A lláh and H is book; the people w ho could decide about it
w ere the M essenger and those in authority am ong them . If the new s w ere
referred to them  they could find out its reality and explain to the believers
w hether it w as true or false, right or w rong.
T he know ledge [in "w ould have know n"] m eans distinguishing truth from

falsehood and right from  w rong; it is the sam e connotation as is found in the
verses: that Alláh m ight know who fears H im  in secret (5:94); And m ost
certainly Alláh w ill know those who believe, and m ost certainly H e will know
the hypocrites (29:11).
Istinbát ( Ϝ̴Ђ̶ϧ̴з̶ϡ̲ϝА̳  =

to draw  out a talk from  am biguity to distinctness and know ledge); it is derived
from
an-nabt ( Ϝ̲Ю̶зΖϡ̲Б  =
to gush out, to stream  forth). The phrase, "those am ong them  w ho (can) draw
out the truth of it", m ay point to the M essenger of A lláh (s.a.w .a.) and those in
authority; that they m ay investigate the m atter and find out the truth. O r, it m ay
point to those w ho are required to refer it to the M essenger and the people of
authority; in that case, it w ould m ean that the believers w ould know  the truth as
show n by the M essenger of A lláh (s.a.w.a.) and those in
authority.
A ccording to the form er interpretation (w hich is the obvious m eaning of the

verse), the verse says that the M essenger and the people of authority w ill
distinguish the truth if they draw  out the reality, that is, if they think that doing
so is in the interest of the religion and society. A ccording to the second
interpretation, it w ill m ean: T hose believers w ho ask and are eager to know  the
truth of the m atter w ill know  it [from  the M essenger and the people of
authority].



The phrase, ulu 'l-am r ( = ϒ̳мЮ̳нϜц̲в̶Ͻ
those vested w ith authority; those in authority) has the sam e connotations in the
preceding verse
59:
O  you w ho believe! obey Alláh and obey the M essenger and those vested w ith
authority from  am ong you. A s described there, the exegetes have differed m uch
in the explanation of this phrase;

how ever m ainly there are five interpretations. The m eaning w hich w e have
m entioned here is m ore obvious from  this verse [as is explained below ].

1. The view  that ulu 'l-am r m eans the leaders of the fighting detachm ents is
not relevant here. Those leaders had no authority except over a particular band
of fighters in a particular com bat; they had no know ledge or authority beyond
that. But the verse here talks about som ething m uch bigger and m ore
im portant: D isturbance of security, spreading of fear and general fright w hich
the polytheists caused by infiltrating spies and secret agents w ho spread
rum ours to dem oralize the believers. W hat concern the leaders of fighting
bands had w ith such m atters. H ow  could they explain the truth or otherw ise of
such new s if the people referred it to them ?

2. T he opinion that ulu 'l-am r m eans scholars is equally irrelevant. The
scholars  and in that era they w ere the narrators of traditions, jurisprudents,
reciters of Q ur‒án and theologians  had expertise in tradition, jurisprudence,
etc. But this verse speaks about m atters of security and general feeling of
terror; it is concerned w ith such new s w hich w as deeply connected w ith
political affairs, w hich if ignored or w rongly handled could disturb the
M uslim s' lives and result in such sociological calam ities w hich no reform er
could ever put right. It could nullify the nation's endeavours in the path of its
felicity; or could rob them  of their suprem acy and m ake them  prey of
hum iliation and degradation, or leave them  to be killed or im prisoned. W hat
expertise did the scholars  in their capacity as narrators of traditions, experts
of jurisprudence or reciters of Q ur‒án and so on  have in these m atters, that
A lláh w ould order the people to refer such new s to them ? H ow  could they
solve such problem s in the political arena?

3. The opinion that it refers to the 'rightly guided' caliphs (A bũ B akr, ‐U m ar,
‐U thm án and ‐A lĩ) is m ore baseless. First of all, there is no proof for it in the
Book of A lláh or a definitely accepted tradition. Secondly, w e have a right to
ask: W as the order given in this verse lim ited to the tim e of the Prophet
(s.a.w .a.)? O r, w as it general  for his tim e as w ell as after him ? If it w as m eant
for his tim e only, then the four personalities should have been know n as the
people of authority o all the people and particularly to the C om panions of the



Prophet; but the history and traditions do not record any such especial status
for them  at all. In case it w as valid for the post-Prophetic era too, then its
validity w as bound to expire after those four caliphs had passed aw ay. If so,
then the verse should have contained som e indication to that effect as is the
case w ith other verses w hich announce som e especial rules for the Prophet
(s.a.w.a.); but the verse does not hint at any such lim itation.

4. T he interpretation of ulu 'l-am r as the people w ho 'tie and open', the
influential persons, is equally out of place. Such exegetes know  that there w as
no group, in the days of the Prophet (s.a.w.a.), know n as ahlu 'l-halli wa 'l-‐aqd,
like other civilized societies w hich do have w ell-defined com m ittees and
councils, e.g. cabinet of m inisters, delegations sent to conferences, etc. A t that
tim e the only rule im plem ented in the um m ah w as of A lláh and H is M essenger.
This difficulty com pelled him  to say that ulu 'l-am r w ere those C om panions
w hose advice w as sought and w hom  the Prophet (s.a.w .a.) consulted.

But, the fact rem ains that the Prophet (s.a.w .a.) included in his consultations
not only the believers but even hypocrites like ‐A bdulláh ibn A bĩ and his band.
The story of his consultation in the battle of U hud is w ell-know n. H ow  can
A lláh order the believers to refer such sensitive new s to such people?

M oreover, no one denies that ‐A bdu 'r-Rahm án ibn ‐Aw f w as am ong those
w ho had this status in the life of the Prophet (s.a.w.a.) and even after him . A nd
these verses, w hich adm onish the believers of w eaker faith and put them  to
sham e for w hat they had done, have begun w ith exposing him  and his group in
these w ords: H ave you not seen those to whom  it was said: "W ithhold your
hands “  " This tradition has been narrated by an-N asáĩ (in his Sahĩh), al-
H ákim  (in his al-M ustadrak, declaring that it is a correct tradition) and at-
Tabarĩ and others in their books of tafsĩr. A nd the said traditions have been
given under "Traditions" under the preceding verses. K eeping this in view, how
can one say that the believers w ere ordered to refer this m atter to such people? 

N ow, rem ains only the fifth interpretation w hich w e had preferred under the
verse: obey Alláh and obey the M essenger and those vested w ith authority from
am ong you “  (4:59). [That is: The ulu 'l-am r are the Tw elve sinless successors
of the H oly Prophet, s.a.w .a.]

 
Q U R ‒Á N : and w ere it not for the grace of A lláh upon you and his m ercy,

you would have certainly follow ed the Satan save a few : A s stated earlier, the
verses apparently point to the events of the Lesser B adr w hen A bũ Sufyán had
sent N a‐ĩm  ibn M as‐ũd al-A shja‐ĩ to M edina to spread fear and fright am ong
the people in order that they should not go forth to B adr. H ence, follow ing of
Satan m eans acceptance of the said new s and failure to go to B adr.



In that case, the exception, "save a few ", is quite in place; there is no need to
strive artfully and stretch its m eaning. N a‐ĩm  had inform ed the M uslim s that
A bũ Sufyán had gathered m any groups and readied a huge arm ies; therefore
the M uslim s should not go out to fight against them , otherw ise they (the
M uslim s) w ould be annihilated. This rum our dem oralized the people and they
offered m any excuses for not going to Badr. O nly the Prophet and a few
persons nearest to him  rem ained steadfast, and it is they w ho are m entioned in
the exception phrase, "save a few ". M ost of the people had w avered and tried to
avoid going out, except a few  steadfast ones; then som e m ore joined them  and
the group proceeded out.
This interpretation of the exception clause is supported by the earlier-

m entioned context and association, and the m eaning is quite clear.
The exegetes have, how ever, interpreted this clause in various artful w ays,

none of them  free from  distortion or m isrepresentation. For exam ple:-
1. The grace and m ercy of A lláh points to the divine guidance w hich led

them  to the obedience of A lláh, H is M essenger and those in authority; and the
excepted 'few ' refers to the good-natured pure-hearted believers. T hus, the
verse m eans: If A lláh had not guided you to the obedience by ordering you to
refer the m atter to those in authority, you w ould certainly have follow ed the
Satan by falling into error and going astray, except a few  good-natured
believers am ong you w ho w ould not have deviated from  truth and goodness.
 
C O M M EN T : T his interpretation confines the divine grace and m ercy to a

certain order w hile there is no reason for such restriction. It is not in keeping
w ith the Q ur‒ánic style. M oreover, the verse apparently describes A lláh's
favour for som ething w hich had already passed and w as com pleted.
2. T he verse m eans w hat it apparently says. The believers of w eaker faith

need extra grace and m ercy from  A lláh, although the sincere ones too cannot
m anage w ithout divine care.
 
C O M M EN T : If it is its apparent m eaning, then the Q ur‒án, in its sublim e

literary style, m ust have rebutted it here and now. But it has not. A lláh says: and
were it not for Alláh's grace upon you and H is m ercy, not one of you would have
ever been pure (24:21); and H e says to H is Prophet (s.a.w.a.) w ho w as the best
of the hum an beings: And had it not been that W e had already established you,
you would certainly have been near to incline to them  a little; in that case W e
would certainly have m ade you to taste a double (punishm ent) in this life and a
double (punishm ent) after death “  (17:74-75).
3. The divine grace and m ercy m eans the Q ur‒án and the Prophet (s.a.w.a.).



4. It m eans the victory. T he exception then is perfectly in place; because the
m ajority stands firm  on truth only w hen their hearts are happy as a result of
victory and sim ilar [w orldly] benefits, w hich prove to them  that G od cares for
them . O therw ise, if they w ere to taste bitter truth, then only a few  believers
w ould subm it to it, that is, those only w ho m ight be having deep insight of the
religion.
5. The exception, "save a few ", is related to the verb, "they spread it".
6. N o. It is related to the verb, "w ho (can) draw  out the truth of it".
7. T he exception is in w ord only; it actually has the connotation of

com prehensiveness. T hus the verse actually m eans, 'and w ere it not for the
divine grace and m ercy, all of you w ould have certainly follow ed the Satan'. It
is not unlike the verse: W e will m ake you recite so you shall not forget, except
what Alláh pleases (87:6-7). Because in this case too, the exception em phasises
the com prehensiveness of "not forgetting".
 
C O M M EN T : A ll these explanations are m erely literary affection and

trickery.
 
Q U R ‒Á N : Fight then in A lláh's way; this is not im posed on you except in

relation to yourself, and rouse the believers to ardour “  exem plary
punishm ent: at-Taklĩf ( Ϝ̲ЮϧΖЫ̶Я̴уС  ) is derived from  al-kulfah Ϝ̲Ю̶Ы̳Я̶У̲й )
=
discom fort, hardship) and m eans im position of duty and responsibility,
because the person concerned undergoes hardship in discharging his
duties.
at-Tankĩl ( Ϝ̲ЮϧΖз̶Ы̴у̶Э  ) is derived from  an-nakál Ϝ̲ЮзΖЫ̲ϝЬ ) =
exem plary punishm ent). A ccording to
M ajm a‐u 'l-bayán, it m eans: a punishm ent w hich discourages the guilty from
com m itting that error again and m akes him  into a lesson to others; in short, a
punishm ent fear of w hich prevents people from  doing such m ischief in future.
"Fa" ( Р ̲  =

then, so) in "Fight then in A lláh's w ay" signifies that the order to fight, [even
alone, if necessary] is based on the sum -total of the preceding verses, that is,
the people's apathy and lethargy in going forth to face the enem y. It is clearly
reflected in the sentences that follow : "this is not im posed on you except in
relation to yourself “  " The m eaning, therefore, is as follow s: A s they are
lethargic
concerning
jihád and are unw illing to fight, then you, O  M essenger of A lláh! should fight



the unbelievers on your ow n; do not be disheartened because of their apathy
and disobedience of the divine com m and; you w ill no be asked about their
obligation, you are responsible only for your ow n duties. A s for the others,
your only responsibility is to exhort and rouse them  to fight. T herefore, you
go forth for fighting and at the sam e tim e rouse the believers to ardour.

M ay be, in this w ay A lláh w ill prevent the unbelievers from  fighting.
T he sentence, "this is not im posed on you except in relation to yourself",

actually m eans, 'except concerning your ow n deed'. In other w ords, there is in
this excepted clause a deleted first construct of possessive case."m ay be A lláh
w ill restrain “  ": I w as m entioned that ‐asá К̲Ѓс ) =
m ay be) expressed hope. T hat hope can be found in the m ind of the speaker, or
the addressee, or it m ay arise because of the situation. A s such, there is no need
to assert that 'm ay be', w hen used by A lláh, denotes
certainty.

T hrough this verse, A lláh further reviles those people w ho show ed apathy
tow ards jihád until A lláh ordered H is Prophet to go forth for fighting alone;
and told him  to turn aside from  those sluggish people. H e should not exhort
them  to answ er the call for jihád; rather he should leave them  alone. H e should
not be discouraged by their behaviour. H is only responsibility is in relation to
his ow n self; apart from  that, he should rouse the believers to ardour  and then
let him  w ho w ants answ er the call, and him  w ho w ants disobey A lláh and H is
Prophet.



T  R  A  D  I T  I O  N  S

 
[al-K ulaynĩ narrates] through his chains from  M uham m ad ibn ‐A jlán that he

said: "I heard A bũ ‐A bdilláh (a.s.) saying: 'A lláh had put som e people to sham e
because of their spreading [rum ours], as H e, the M ighty, the G reat, says: And
w hen there com es to them  news of security or fear, they spread it. Therefore,
take care not to spread [rum ours].' " (al-Káfĩ)

A lso he narrates from  ‐A bdul-H am ĩd ibn A bi d-D aylam  from  A bũ ‐A bdilláh
(a.s.) that he said: "A lláh, the M ighty, the G reat, has said: O bey Alláh and the
M essenger and those vested with authority from  am ong you; also H e has said:
and if they had referred it to the M essenger and to those in authority am ong
them , those am ong them  who (can) draw out the truth in it would have know n it.
Thus H e has returned the people to ulu 'l-am r from  am ong them , ordering
them  (the people) to obey them  (ulu 'l-am r) and refer all affairs to them ."
(ibid.)

 
T he author says: This hadĩth supports the explanation given by us that ulu

'l-am r in this verse refers to the sam e Im ám s w ho w ere m entioned in the 59th
verse.

‐A bdulláh ibn ‐A jlán narrates from  A bũ Ja‐far (a.s.) about the w ords of
A lláh: and if they had referred it ot the M essenger and to those in authority
am ong them , that he (the Im ám , a.s.) said: "They are the Im ám s." (at-Tafsĩr,
al-‐Ayyáshĩ)

 
T he author says: This m eaning has also been narrated from  ‐A bdulláh ibn

Jundab from  ar-Ridá (a.s.) in a letter w hich the Im ám  (a.s.) had w ritten about
the al-W áqifiyyah. The sam e m eaning is narrated by al-M ufĩd in al-Ikhtisás
from  Isháq ibn ‐A m m ár from  as-Sádiq (a.s.), inter alia, in a long tradition.

M uham m ad ibn al-Fudayl narrates from  A bu 'l-H asan (a.s.) about the w ord
of A lláh: and were it not for the grace of Alláh upon you and H is m ercy, that
[the Im ám , a.s.] said: "G race is the M essenger of A lláh and H is m ercy is the
C om m ander of the Believers." (at-Tafsĩr, al-‐Ayyáshĩ)

Zurárah has narrated from  A bũ Ja‐far (a.s.), and H um rán from  A bũ
‐A bdilláh (a.s.), that they said: "A lláh's grace is H is M essenger and H is m ercy
is al-wiláyah ( Ϝ̲Ю̶н̴ц̲т̲ϣ  = love and obedience) of the
Im ám s." (ibid.)

M uham m ad ibn al-Fudayl narrates from  al-‐A bdu 's-Sálih [the 7th Im ám ,



a.s.] that he said: "T he m ercy is the M essenger of A lláh (s.a.w.a.) and the grace,
‐A lĩ ibn A bĩ T álib (a.s.)." (ibid.)
 
T he author says: T hese traditions are based on the flow  of the Q ur‒án; and

they explain the divine grace and m ercy in term s of m essengership and
im ám at. These are the tw o connected ropes w ith w hich A lláh has rescued us
from  the pit of straying and the trap of the Satan. O ne of them  is the source of
bringing the Truth, w hile the other is the m eans of keeping it alive. T he last
tradition is m ore in keeping w ith the Q ur‒ánic point of view, because A lláh has
nam ed H is M essenger (s.a.w .a.) 'M ercy', as H e says in H is book: And W e have
not sent you but as a m ercy to the world (21:107).
‐A lĩ ibn H adĩd narrates through M urázim  from  A bũ ‐A bdilláh (a.s.) that he

said: "A lláh im posed a duty on the M essenger of A lláh (s.a.w .a.) w hich H e had
not im posed on anyone before him ; then he im posed on him  to go forth all
alone against all the people, even if he did not find any group to stand by him ;
and H e had not obliged anyone before or after him  to do so." T hen he recited
this verse: Fight then in Alláh's way; this is not im posed on you except in
relation to yourself. Then the Im ám  (a.s.) said: "A nd A lláh granted him  to take
for him self w hat A lláh has taken for him self. T hus A lláh, the M ighty, the
G reat, says: W hoever brings a good deed, he shall have ten like it."5 A nd
likew ise H e has m ade Salawát for the M essenger of A lláh (s.a.w.a.) (equal to)
ten good deeds." (al-Káfĩ )
Sulaym án ibn K hálid says: "I inform ed A bũ ‐A bdilláh (a.s.) about w hat the

people said concerning ‐A lĩ (a.s.): 'If he had any right then w hat prevented him
from  standing up for it' (T he Im ám , a.s.) said: 'Verily A lláh has not im posed
such duty to anyone except the M essenger of A lláh (s.a.w .a.) as H e says: Fight
then in Alláh's way; this is not im posed on you except in relation to yourself,
and rouse the believers to ardour. So, this is not except for the M essenger; and
H e has said about the others: [And w hoever shall turn his back to them  on that
day] unless he turns aside for the sake of fighting or w ithdraws to

5 Q ur'án, 6:160 (tr.)
 
a com pany “  6; and at that tim e there w as no group to support him  (‐A lĩ,

a.s.) in his affair." (at-Tafsĩr, al-‐Ayyáshĩ)
Zayd ash-Shahhám  narrates from  Ja‐far ibn M uham m ad (peace be on both)

that he said: "T he M essenger of A lláh (s.a.w.a.) never said 'N o' w hen he w as
asked for anything. If he had it, he gave it; if he did not have it, he said: 'It w ill



be if A lláh so w ishes'; and he never took revenge of any evil (done to him );
and he never m et any expedition but he him self w as on head of it  ever since
the verse w as revealed to him : Fight then in Alláh's w ay; this is not im posed on
you except in relation to yourself. (ibid.)
 
T he author says: T here are other traditions too of the sam e m eaning.

* * * * *

6 Q ur'án, 8:16 (tr.)



4C hapter
T R A N SL A T IO N  O F T H E  V E R SE S 85   89

 
W hoever intercedes a good intercession shall have a share of it, and whoever

intercedes a bad intercession shall have the responsibility of it; and Alláh
controls all things (85). And when you are greeted with greeting, greet with a
better (greeting) than it or return it; surely Alláh takes account of all things
(86). Alláh, there is no god but H e  H e w ill m ost certainly gather you together
on the Resurrection D ay, there is no doubt in it; and who is m ore true in w ord
than Alláh͟ (87) W hat is the m atter w ith you, then, that you have becom e tw o
parties about the hypocrites, while Alláh has m ade them  return (to unbelief) for
what they have earned? D o you wish to guide him  whom  Alláh has forsaken to
stray? And whom soever Alláh forsakes to stray, you shall by no m eans find a
w ay for him  (88). They desire that you should disbelieve as they have
disbelieved, so that you m ight be (all) alike; therefore take not friends from
am ong them  until they m igrate in Alláh's way; but if they turn back, then seize
them  and kill them  wherever you find them , and take not from  am ong them  a
friend or a helper (89). Except those w ho reach a people between whom  and
you there is a covenant, or w ho com e to you, their hearts shrinking from
fighting you or fighting their own people; and if Alláh had pleased, H e would
have given them  power over you, so that they would have certainly fought you;
therefore if they withdraw from  you and do not fight you and offer you peace,
then Alláh has not m ade for you a way against them  (90). Shortly you will find
others who desire that they should be safe from  and secure from  their ow n
people; as often as they are sent back to the m ischief they get thrown into it
headlong; therefore if they do not withdraw from  you, and (do not) offer you
peace and restrain their hands, then seize them  and kill them  wherever you find
them ; and against these W e have given you a clear authority (91). 

* * * * *



C  O  M  M  E  N  T  A  R  Y

 
T he verses are connected w ith the preceding ones, as these are concerned

w ith the order of fighting against a particular group of polytheists  the
double-faced am ong them . O n m editation it is seen that they w ere revealed
about som e polytheists w ho claim ed to accept Islam  in presence of the
believers, and then they returned to their hom es and joined the polytheists in
disbelief. [W hen a chance cam e to fight them ], the believers w ere divided; one
group said that they should be fought against, w hile the other opposed it and
interceded for them  because they had accepted Islam . But A lláh offers them
only tw o alternatives: they should [leave their original place and] m igrate to
m edina otherw ise they should be struck at. Then H e w arns the believers against
interceding for such people.

Such people w ill be repeatedly follow ed by others like them ; all of them  w ill
be required to offer peace to the M uslim s; if they fail to do so, they should be
fought. T his is the m ain them e, for w hich the ground is paved by describing the
condition of intercession in one verse, and offering of greetings in another, as
it is relevant to offering of peace.

 
Q U R ‒Á N : W hoever intercedes a good intercession “  : an-Nasĩb Ϝ̲ЮзΖЋ ̴у̶ϟ̯ ) )

and al-kifl ( Ϝ̲Ю̶Ы̴У̶Э  )
both have the sam e m eaning, that is, share [although w e have translated the
latter as 'responsibility']. Intercession is a sort of m ediation aim ed at m aking
up a deficiency or gaining a benefit out the desire defect. Therefore, it cannot
escape its responsibility, and w ill have to share the blam e or rew ard of the
thing interceded for. The interceder w ill have his share of good or evil
resulting from  the intercession. That is w hy A lláh
says:
W hoever intercedes “  shall have the responsibility of it.

By m entioning this reality, A lláh rem inds the believers and w arns them  to be
careful w hen interceding for som eone. T hey should refrain if the subject of
intercession w as undesirable and likely to cause evil and m ischief. For
exam ple, som e believers had interceded on behalf of the double-faced
polytheists that they should not be attacked. Those interceders should have
realized that if a sm all evil is left unopposed and allow ed to grow  and spread,
it w ould result in such a great evil that no one w ould be able to stand against it
and it w ould destroy the tilth and the stock. The verse therefore contains a



prohibition of bad intercession, that is, intercession of those indulging in
oppression and transgression, hypocrisy and polytheism   in short for those
w ho create m ischief on the earth.
 
Q U R ‒Á N : A nd w hen you are greeted with a greeting “  : A  greeting should

be returned w ith a better or a sim ilar greeting. It is a general order covering all
greetings; but in this context it is applicable to the greeting of peace w hich
m ight be addressed to the M uslim s, as the follow ing verses show.
 
Q U R ‒Á N : Alláh, there is no god but H e  H e w ill m ost a certainly gather

you “  : Its m eaning is clear. It gives a sort of reason to the orders given in the
preceding tw o verses: A dhere to the order given to you regarding good and
bad intercession; and do not ignore the greetings offered to you, by turning
aside or rejecting it; because a day is sure to com e w hen A lláh w ill gather you
all and rew ard or punish you for acceptance or rejection of H is
com m andm ents.
 
Q U R ‒Á N : W hat is the m atter with you, then, that you have becom e tw o

parties about the hypocrites, while A lláh has m ade them  return (to unbelief)
for what they have earned? “  : al-Fi‒ah ( Ϝ̲Ю̶У̴ϛ̲ϣ̳  = group, party); al-irkás ( Ϝ̲ц̴ϼϐϜЀ ̳
=
to return). The them e show s that the verse in a w ay branches out from  the
preceding one w hich had paved the w ay for it, that
is,
W hoever intercedes a good intercession “  The m eaning w ill be as follow s: A s
a bad intercession m akes the interceder share in its bad effects, then w hat has
happened to you, O  believers, that you have becom e divided into tw o groups
regarding the double-faced polytheists. W hy are you disputing am ong
yourselves. O ne party says that those polytheists should be fought against,
w hile  the other intercedes for them  and exhorts the believers not to fight.
T his latter group w ants you to leave the tree of m ischief alone; not realizing

that the tree w ill go on grow ing w ith the polytheists' grow th, and w ill bear fruit
w hen those polytheists becom e stronger. T he fact rem ains that A lláh has let
them  return to straying after they had got out of it; it w as done as a punishm ent
for w hat they had earned of evil deeds. D o you w ant  through your
intercession  to guide those w hom  A lláh has left to go astray? B ut w hosoever
is left by A lláh to go astray, cannot get to the path of guidance.
The sentence, And w hom soever Alláh forsakes to stray, you [2nd person

singular] shall by no m eans find a way for him , is addressed directly to the



Prophet (s.a.w.a.), instead of the believers; it is intended to show  that those
M uslim s w ho had interceded on behalf of the double-faced polytheists w ere not
capable of understanding this speech property; otherw ise, they w ould not have
interceded. T hat is w hy A lláh has turned aw ay from  them  and addressed the
Prophet (s.a.w.a.), w ho had true and clear know ledge of these realities.
 
Q U R ‒Á N : They desire that you should disbelieve “  or a helper: It is a

further explanation of the w ords, while Alláh has m ade them  return (to
disbelief) for what they have earned? D o you wish to guide him  w hom  Alláh has
forsaken to stray? The m eaning: They disbelieved, and then w ent further in
disbelief, until now  they w ish you to join them  in their disbelief, so that you
too m ight becom e like them . T hen A lláh forbids the M uslim s to take friends
from  am ong them  except w hen they leave their hom es and m igrate in the w ay
of A lláh. If they fail to do so, then your only duty tow ards them  is to seize them
and kill them  w herever they are found; the believers m ust refrain from
befriending them  or seeking their help. T he clause, "but if they return back",
indicates that the believers m ust ask them  to m igrate; if they m igrated then they
should be taken as friends, otherw ise they are to be killed.
 
Q U R ‒Á N : Except those w ho reach a people “  for you a w ay against them :

A lláh has excepted tw o groups from  the above order (if they turn back then
seize them  and kill them  w herever you find them ). O ne: T hose w ho reach a
people w ho have m ade a covenant w ith the M uslim s. Tw o: Those disbelievers
w ho find them selves in a dilem m a; they do not like to fight the M uslim s, nor
do they relish the idea of fighting against their ow n people. T hus they w ithdraw
from  the believers and offer them  peace; they are neither w ith the believers nor
against them . These tw o groups are excepted from  the above order.
 
Q U R ‒Á N : Shortly you will find others “  against these W e have given you

a clear authority: It is a forecast that shortly you w ill face another group, like
the second excepted one. T hey w ill try to be safe from  you as w ell as from
their ow n people. But A lláh tells the believers that those people are hypocrites;
no trust should be put in their covenants or their offer of peace. T hat is w hy
A lláh has changed the tw o positive conditions im posed on the form er group (if
they withdraw  from  you and do not fight you and offer you peace) w ith the
negative conditions for this latter one: if they do not w ithdraw from  you, and
(do not) offer you peace and restrain their hands. It is a sort of w arning that the
believers should rem ain on guard against them . T he m eaning is clear.



O N  G R E E T IN G S

 
T he peoples and nations, civilized and uncivilized, developed and less

developed, all have their ow n w ays of greetings used w hen one person m eets
another; these greetings take various form s: there is nodding of head or
bow ing it, raising hand in various w ays, rem oving the hat and m any sim ilar
gestures. It all depends on different factors active in the society, concerned.

Look at different form s of greetings found in various societies, and you w ill
find that all of them  dem onstrate a sort of subm ission, self-abasem ent and
degradation, offered by a low ly person to an august personality, by a plebeian
to a high-bred, by an obedient follow er to the one in authority, by a slave to his
m aster. In short, all these custom s are relics of the slavery system  w hich has
prevailed throughout the w orld from  the early prim itive ages in one form  or
the other. That is w hy these greetings are alw ays offered by a follow er to his
leader, and a subordinate to his superior. This, in short, is a result of idolatry
nurtured by the system  of slavery.

A s you know, the m ost im portant aim  of Islam  is to erase idolatry and every
rite resulting from  or based on it. That is w hy Islam  has initiated a system  of
greeting free from  such defects, in contrast to the relics of idol-w orship and
slavery. The Islam ic greeting offers peace to the greeted one. It offers him
safety from  transgression against his rights, and assures him  that he has
nothing to fear from  the greeter concerning his natural freedom  bestow ed on
him  by the Creator. O bviously, it is the first requirem ent of a social order
based on m utual cooperation that the individual m em bers should feel secure
and safe from  one another as far as their lives, honour and properties are
concerned. Every social trouble em anates from  one of these three factors.

T his is the as-salám  ( Ϝ̲ЮЃΖы ̲а̳  =
peace, greeting) w hich A lláh has prescribed for the people w hen they m eet
each other. H e
says:
So when you enter houses greet your people with a salutation from  Alláh
blessed (and) goodly (24:61); O  you who believe! do not enter houses other
than your own houses until you have asked perm ission and saluted their
inm ates; this is better for you, that you m ay be m indful (24:27). A lláh has
taught H is M essenger (s.a.w.a.) to greet the believers  although he is their
Chief: And when those who believe in O ur signs com e to you, say: "Peace be on
you, your Lord has ordained m ercy on H im self, “  "' (6:54); and also ordered



him  to offer peace to the others: So turn away from  them  and say, "Peace!" for
they shall soon com e to know (43: 89).
G reeting, by offering 'peace', w as com m on in pre-Islam ic A rabia, as is seen

in the poetry and other form s of literature transm itted from  them . Lisanu
'l-‐Arab says: "T he A rabs in pre-Islam ic days greeted each other in various
w ays: one said to one's com panion: 'G ood m orning to you', and 'You be safe
from  desdain'; also it w as said: 'Peace be on you'; in a w ay it w as a sym bol of
m utual peace and a declaration that there w as to be no fighting betw een them :
T hen A lláh sent Islam  to them  and they w ere told to use only the 'Peace'
form ula for greeting, and ordered to say it loudly."
A t the sam e tim e, A lláh m entions it several tim es in the stories of Ibráhĩm

(a.s.). It provides an evidence that this w as, like hajj, etc., a relic of the pure
religion of Ibráhĩm  (a.s.) am ong the A rabs. A lláh describes him  as saying to
his father [i.e., uncle]: H e said:"Peace be on you! I will pray to m y Lord to
forgive you; “  " (19:47). A lso H e says: And certainly O ur m essengers cam e to
Ibráhĩm  w ith good new s. They said: "Peace!" " Peace," said he “  (11 :69). This
story is narrated in m ore than one place in the Q ur‒án.
A lláh has taken it as H is ow n greeting and used it in various places in H is

book: Peace be on Nũh in all the worlds (37:79); Peace be on Ibráhĩm
(37:109); Peace be on M ũsá and H árũn (37:120); Peace be on Ilyásĩn (37:130);
And peace be on the m essengers (37:181).
Then A lláh says that it is the greeting of the honoured angels: Those w hom

the angels cause to die in a good state, saying: "Peace be on you! “  " (16: 32);
“  and the angels will enter in upon them  from  every gate: "Peace be on you,"
(13:23-24) A nd the sam e w ill be the greeting of the people of the G arden: and
their greeting in it shall be: "Peace," “  (10:10); They shall not hear therein
vain or sinful discourse except the word: "Peace, peace!" (56:25-26).



T  R  A  D  I T  I O  N  S

 
It is w ritten in M ajm a‐u 'l-bayán under the verse, A nd w hen you are

greeted “  : ‐A lĩ ibn Ibráhĩm  has narrated in his at-Tafsĩr from  the tw o Truthful
ones [the 5th and the 6th Im ám s, a.s.] "In this verse, greeting m eans 'Peace' and
other [acts of] kindness."

[al-K ulaynĩ narrates] through his chains from  as-Sakũnĩ that he said: "The
M essenger of A lláh (s.a.w.a.) has said: 'To offer (greeting of) peace is an [act
of] voluntary righteousness, and to give its reply is obligatory.'" (al-Káfĩ)

Jarráh al-M adáinĩ narrates from  A bũ ‐A bdilláh (a.s.) that he said: "A
younger should offer greeting to an elder; a w alker to the sitter and a sm all
group to the bigger one." (ibid.)

‐U yaynah7 narrates through M us‐ab from  A bũ ‐A bdilláh (a.s.) that he said:
"A  sm all group should begin salutation to the bigger one; a rider to the w alker;
riders of m ulea to the rideras of donkeys and the riders of horses to the riders
of m ules. (ibid.)

Ibn B akĩr narrates from  one of his fellow s from  A bũ ‐A bdilláh (a.s.) that he
heard him  saying: "The rider salutes the w alker, and the w alker (salutes) the
sitter; and w hen [tw o] groups m eet, the sm aller one salutes the bigger one; and
w hen one person m eets a group, he w ill offer greeting to the group." (ibid.)

 
T he author says: A nearly sim ilar tradition has been narrated in ad-D urru

'l-m anthũr from  al-Bayhaqĩ from  Zayd ibn A slam  from  the Prophet (s.a.w.a.).
A bũ ‐A bdilláh ( a.s. ) said: "W hen a group passes by [another] group, it is

enough if one of them  offers greeting; and if greeting w as offered to a group
then it is sufficient if one of them  replies." (al-Káfĩ)

ash-Shaykh narrates through his chains from  M uham m ad ibn M uslim  that he
said: "I visited A bũ Ja‐far (a.s.) and he w as praying; so I said: 'Peace be on you;'
he said: 'Peace be on you; ' then I said; 'H ow  do you do?' But he [the Im ám , a.s.]
rem ained silent [i.e., did not reply]. W hen he finished the prayer, I said: 'Should
one reply to the salutation

7 ‐A nbasah
 
w hen one is praying?' H e said: 'Yes, in the sam e w ords he w as saluted w ith.'"

(at-Tahdhĩb)



M ansũr ibn H ázim  narrates from  A bũ ‐A bdilláh (a.s.) that he said: "W hen a
m an salutes you and you are praying, you w ill return [the sam e w ords] as he
had used (but) in a low  voice." (ibid.)
[as-Sadũq narrates] through his chains from  M as‐adah ibn Sadaqah from

Ja‐far ibn M uham m ad from  his father (peace be on both) that he said: "D o not
greet the Jew s, nor the Christians, nor the Fire-w orshippers, nor the idol-
w orshippers; (greet) neither (those w ho are sitting) on tables w here liquor is
being used, nor on the people (playing) chess and backgam m on; (salute) not an
effem inate person, nor a poet w ho slenders m arried w om en; (you should) not
greet one w ho is praying because he is unable to return (your) greeting
(inasm uch as greeting a M uslim  is a voluntary good act w hile to return it is
obligatory); (likew ise, do not greet) an interest-eater, nor a m an sitting for
evacuating the bow els, nor a person w ho is in Turkish bath, nor a sinful person
w ho m anifests his sins." (M an lá yahduruhu '1-faqĩh)
 
T he author says: There are num erous traditions of the above-quoted

them es. T he preceding com m entary sufficiently explains the traditions. 'Peace'
as a greeting announces that there is peace, security and safety extended
betw een the tw o parties on the basis of equality and balance, and that neither
w ants to overpow er the other. O f course, the traditions guide that a younger
should salute his elder; a sm aller group or a single m an should greet a larger
group; but it is not against the principle of equality; it only show s that everyone
is bound to respect the others' rights. Islam  does not w ant people to neglect
others' rights, or ignore the virtues and excellent found in others. O n the
contrary, it has ordered its follow ers to pay respects to those w ho are m ore
virtuous, and to recognize the rights of the right-holders. A t the sam e tim e
Islam  does not allow  a virtuous person to be proud of his virtues or to think
him self as superior to others, or to transgress the lim it by show ing arrogance
or haughtiness against fellow  hum an beings. B ecause, such behaviour w ould
disturb the balance betw een various sections of the society.
The prohibition of saluting som e groups is based on the Q ur‒ánic injunction

against befriending them  or inclining tow ards them . A lláh says: do not take the
Jews and the C hristians for friends (5:51); do not take M y enem y and your
enem y for friends (60:1); and do not incline to those who are unjust ( 11 :113) .
O f course, som etim es it appears in the interest of Islam  to go near som e

unjust people w ith an aim  to convey the m essage of religion or to m ake them
hear the w ord of truth; and then it becom es necessary to greet them  in order to
establish good rapport w ith them . For instance, A lláh has told the Prophet
(s.a.w .a.): So turn aw ay from  them  [the unbelievers] and say, "Peace!" “



(43:89). A lso, H e praises the believers in these w ords: “  and w hen the
ignorant address them , they say: "Peace." ( 25: 63).
It is narrated that a m an said to the Prophet (s.a.w .a.): "Peace be on you." H e

(the Prophet) said: "A nd on you be peace and m ercy of A lláh." T hen another
m an said: "Peace be on you and m ercy of A lláh'; and (the Prophet) said: 'A nd
on you be peace and m ercy of A lláh and H is blessings." T hen a (third) m an
said: "Peace be on you and m ercy of A lláh and H is blessings"; and (the
Prophet) said: "A nd on you?" T hat m an said: "You decreased m e (i.e. shortened
the reply to m y greeting); then w here is the w ord of A lláh: And w hen you are
greeted w ith a greeting, greet with a better (greeting) than it. The Prophet
(s.a.w.a.) said: 'You did not leave for m e anything to add, so I returned to you
the like of it.'" (at-Tafsĩr, as-Sáfĩ)
 
T he author says: A  sim ilar tradition has been narrated in ad-D urru '1-

m anthũr from  A hm ad (in az-Zuhd) , Ibn Jarĩr, Ibnu '1-M undhir, Ibn A bĩ H átim ,
at-Tabaránĩ and Ibn M arduw ayh through good chain from  Salm án al-Fárisĩ.
al-Báqir (a.s.) said: "T he C om m ander of the Believers (a.s.) passed by a

group and greeted them . T hey said: 'O n you be peace and m ercy of A lláh and
H is blessings and H is pardon and H is pleasure.' The C om m ander of the
B elievers (a.s.) said to them : 'D o not take us beyond that w hich the angels had
said to our father, Ibráhĩm ; they had said: The m ercy of Alláh and H is blessings
be on you, O  people of the house (11:73)'" (al-K áfĩ).
 
T he author says: It indicates that the sunnah in com plete greeting (i.e., the

w ords of the greeter, 'Peace be on you and the m ercy of A lláh and H is
blessings') is taken from  the pure religion of Ibráhĩm  (a.s.), and it supports
w hat w e have w ritten earlier that the greeting w ith 'Peace' is a part of the
religion of Ibráhĩm  (a.s.).
as-Sádiq (a.s,) said: "T he com pletion of greeting for a resident is to shake

hands, and com pletion of salutation for a traveller is to em brace." (ibid.)
The Leader of the Faithful (a.s.) said: "W hen one of you sneezes, say: 'M ay

A lláh have m ercy on you', and he should reply: 'M ay A lláh forgive you and
have m ercy on you.' A lláh, the Sublim e, says: And w hen you are greeted w ith a
greeting, greet w ith better (greeting) than it “  " (al-K hisál)
"A m aid brought a bouquet of flow ers to al-H asan (a.s.). H e said to her: 'You

are freed for the sake of A lláh. 'Som eone told him  som ething about it. H e (a.s.)
said: 'A lláh, the H igh, has taught us m anners and said: And when you are
greeted w ith a greeting, greet w ith a better (greeting) than it “  A nd better than
it (flow er bouquet) w as her em ancipation.'" (al-M anáqib)



 
T he author says: A s you see, these traditions extend the m eaning of

'greeting' in this verse.
It is w ritten in M ajm a‐u '1-bayán, under the verse: W hat is the m atter with

you, then, that you have becom e tw o parties “  ; that com m entators differed in
opinion as about w hom  this verse w as revealed. It is said that it w as revealed
about a group w ho cam e to M edina from  M ecca and pretended before the
M uslim s that they w ere believers. Then they returned to M ecca claim ing that
M edina's [clim ate] w as unhealthy; and at M ecca they show ed polytheism . Later
they travelled w ith the m erchandise of the polytheists to Yam ám ah. T he
M uslim s w anted to fight them , but then they differed am ong them selves. Som e
said: "W e should not do so because they are believers." O thers said: "T hey are
polytheists." T herefore, A lláh revealed this verse. at-Tabrisĩ says that it has
been narrated from  A bũ Ja‐far (a.s.) .

It is narrated in at-Tafsĩr of al-Q um m ĩ under the verse: They desire that you
should disbelieve as they have disbelieved “  : "It w as revealed about tw o
tribes, the A shja‐ and Banũ D am rah. It happened that w hen the M essenger of
A lláh (s.a.w.a.) proceeded to H udaybiyyah, he passed by their places. T he
M essenger of A lláh (s.a.w .a.) had concluded a truce w ith B anũ D am rah and
m ade an agreem ent w ith them . T he com panions of the M essenger of A lláh
(s.a.w.a.) said: 'O  M essenger of A lláh: H ere are B anũ D am rah nearer to us, and
w e are afraid they m ight attack M edina violating [our agreem ent,] or help the
Q uraysh against us; so [it w ould be prudent] if w e begin w ith them .' T he
M essenger of A lláh (s.a.w .a.) said: 'N ever. Surely they are the m ost dutiful of
A rabs tow ards parents, the best to join relationships and the strictest in keeping
a prom ise am ong them .'

The place of the A shja‐ w as nearer to that of B anũ D am rah  and they w ere a
clan of K inánah. T here w as an alliance betw een the A shja‐ and B anũ D am rah
for m utual care and security. There cam e drought in the area of the A shja‐
w hile that of B anũ D am rah w as green. T herefore, the A shja‐ proceeded
tow ards Banũ D am rah. H earing this, the M essenger of A lláh (s.a.w .a.) prepared
to go to the A shja‐ for fighting, because of the agreem ent that he had w ith B anũ
D am rah [and he w anted to defend them  from  the A shja‐]. T hen A lláh revealed:
They desire that you should disbelieve as they have disbelieved, so that you
m ight be (all) alike; therefore take not friends from  am ong them  until they
m igrate in Alláh's w ay; but if they turn back, then seize them  and kill them
w herever you find them , and take not from  am ong them  a friend or a helper.'

"Then A lláh excepted the A shja‐ and said: Except those w ho reach a people
betw een w hom  and you there is a covenant, or w ho com e to you, their hearts



shrinking from  fighting you or fighting their own people; and if Alláh had
pleased, H e w ould have given them  power over you, so that they would have
certainly fought you; therefore if they withdraw from  you and do not fight you
and offer you peace, then Alláh has not m ade for you a w ay against them .
"The area of the A shja‐ com prised of al Baydá‒, al-H ill and al-M ustabáh,

and they had reached in vicinity of the M essenger of A lláh (s.a.w.a.). T hey w ere
frightened because of this proxim ity to the M essenger of A lláh (s.a.w.a.) that he
m ight send som eone to fight them , w hile the M essenger of A lláh (s.a.w .a.) w as
apprehensive that they m ight attack his outer regions. T herefore, he thought of
proceeding tow ards them . W hen he w as thinking about it, the A shja‐ cam e and
descended at the reef of Sala‐  their chief w as M as‐ũd ibn Rujaylah and they
w ere seven hundred strong. It w as in the m onth of Rabĩ‐u '1-Aw w al, 6 A .H . The
M essenger of A lláh (s.a.w.a.) called U sayd ibn H usayn and said to him : 'G o
w ith som e of your com panions to find out w hy the A shja‐ have com e here.'
"U sayd w ent out w ith three of his com panions and stood before them  [the

A shja‐] and asked: 'W hat has brought you here?' M as‐ũd ibn R ujaylah, the
C hief of the A shja‐, w ent tow ards U sayd and greeted him  and his com panions.
T hen the A shja‐ said: 'W e have com e to m ake an agreem ent w ith M uham m ad.'
U sayd returned and inform ed the M essenger of A lláh (s.a.w.a.). T he M essenger
of A lláh (s.a.w .a.) said: ''T hey w ere afraid that I m ight fight then; therefore they
w anted peace betw een m e and them .' Then he sent to them  ten cam el-load of
dates, and said: 'It is a good thing (to send) present before (a serious) w ork.'
T hereafter he w ent to them  and said: ‐O  people of A shja‐! w hat has brought
you here?' T hey said: 'O ur hom e is near you, and there is none in our nation
[i.e., tribe] sm aller in num ber than us; so w e w ere disturbed at the thought of
fighting you because w e are in close proxim ity to you; and also w e w ere
disturbed at the thought of fighting our ow n tribe because of the sm allness of
our num ber am ong them ; therefore w e have com e to conclude an agreem ent
w ith you.' T he Prophet (s.a.w.a.) accepted it and m ade an agreem ent w ith them .
T hey stayed there that day and then returned to their area. It w as about them  that
the verse w as revealed: Except those w ho reach a people between whom  and
you there is a covenant “  then Alláh has not m ade for you a way against them ."
al-Fadl A bu 'l-‐A bbás narrates from  A bũ ‐A bdilláh (a.s.) about the w ord of

A lláh: or w ho, com e to you, their hearts shrinking from  fighting you or fighting
their ow n people, that he said: "It w as revealed about Banũ M udlij; because they
cam e to the M essenger of A lláh (s.a.w.a.) and said: 'O ur hearts are not ready to
bear w itness that you are the M essenger of A lláh; therefore w e are not w ith you
nor w ith our people, [i. e., tribe] against you.'" al-Fadl says: "I said: 'H ow  did
the M essenger of A lláh (s.a.w.a.) treat them ? [The Im ám , a.s.] said: 'H e entered



into a truce w ith them , until he is finished w ith [other] A rabs; then he w ould
invite them  [to Islam ]; if they accepted [then w ell and good]; otherw ise, he
w ould fight them .'" (al-Káfĩ)

Sayf ibn ‐U m ayrah says: "I asked A bũ ‐A bdilláh (a.s.) about [the verse], “
Shrinking from  fighting you or fighting their own people; and if Alláh had
pleased, H e w ould have given them  pow er over you, so that they w ould have
certainly fought you. H e said: 'M y father used to say: "It w as revealed about
Banũ M udlij; they rem ained neutral, so they did not fight the Prophet (s.a.w.a.)
and w ere not w ith their people."' I said: 'Then w hat did he do w ith them ?' H e
said: 'The Prophet (s.a.w.a.) did not fight them , until he finished w ith his enem y;
then he threw  it at them  in the sam e w ay.'" (at Tafsĩr, al-‐Ayyáshĩ)

It is narrated from  A bũ Ja‐far (a.s.) that he said: "T he w ords of A lláh, a
people between w hom  and you there is a covenant, refers to H ilál ibn ‐U w aym ir
as-Salam ĩ; he m ade a covenant w ith the M essenger of A lláh (s.a.w .a.) on behalf
of his people; and he said during that covenant: 'O n the condition that w e do not
frighten w hoever com es to us [from  you], O  M uham m ad! and you do not
frighten w hoever com es to you [from  us].' So A lláh forbade standing against
som eone w ith w hom  agreem ent w as m ade." (M ajm a‐u 'l-bayán)

 
T he author says: These and nearly sim ilar them es have been narrated in

ad-D urru ‒1-m anthũr, through various chains from  Ibn ‐A bbás and others.
A lso, it is w ritten therein: A bũ D áw ũd (in his an-N ásikh) , Ibnu ‐l-M undhir,

Ibn A bĩ H átim , an-N ahhás and al-Bayhaqĩ (in his as-Sunan) have narrated from
Ibn ‐A bbás regarding the verse: Except those who reach a people “  , that it w as
abrogated by the verse of the chapter of "Repentance": So when the sacred
m onths have passed away, then slay the idolaters w herever you find them  “
[Q ur‒án, 9:6].

* * * * *



5C hapter
T R A N SL A T IO N  O F T H E  V E R SE S 92   94

 
And it does not behove a believer to kill a believer except by m istake, and

w hoever kills a believer by m istake, he should free a believing slave, and blood-
m oney should be paid to his people unless they rem it it as alm s; but if he be
from  a tribe hostile to you and he is a believer, the freeing of a believing slave
(suffices); and if he is from  a tribe betw een whom  and you there is covenant, the
blood-m oney should be paid to his people along with the freeing of a believing
slave; but he who does not find (m eans to do this) should fast for two m onths
consecutively, a penance from  Alláh, and Alláh is Knowing, W ise (92). And
w hoever kills a believer intentionally, his recom pense is hell; he shall abide in
it and Alláh will send H is wrath on him  and curse him  and prepare for him  a
great chastisem ent (93). O  you who believe! when you m arch forth (for
fighting) in Alláh's way, m ake investigation, and do not say to any one who
offers you (salutation of) peace: "You are not a believer' coveting the goods of
this world's life. But with Alláh there are abundant gains; you were such before,
then Alláh conferred (H is) grace on you; therefore m ake investigation; surely
Alláh is aware of what you doff (94).

* * * * *



C  O  M  M  E  N  T  A  R  Y

 
Q U R ‒Á N : And it does not behove a believer to kill a believer except by

m istake: al-Khatá‒ ( Ϝ̲Ю̶Ϸ̲Г̲ϝ̰  =  m istake) has no elongation; to read it w ith
elongation (al-khata‒) is w rong; here it gives a m eaning opposite of
'intentionally', as the follow ing verse (And whoever kills a believer
intentionally “  ) show s.

"It does not behove" in this verse denotes negation of dem and or requisition.
In other w ords, it says: W hen a believer enters the sanctuary of faith and belief,
there rem ains in him  nothing to dem and the killing of another believer w ho
like him self is w ithin the sam e sanctuary, except if it happens w ithout his
intention. Thus the exception is joined, not isolated. The m eaning in sim ple
w ords is as follow s: A believer does not w ant to kill a believer, per se; he
cannot think of killing him  know ing that he too is a believer. There are other
verses like this sentence in the sam e style and the sam e negation of requisition.
For a exam ple: And it is not for any m an [lit: It does not behove a m an] that
Alláh should speak to him  “  (42:51); it is not possible for you [lit: it does not
hehove you]; that you should m ake the trees thereof to grow “  (27:60); but they
w ould not believe [lit: it w ould not behove them  to believe] in what they had
rejected before (10:74) ; and other sim ilar verses.

A ll the sam e, the verse indicates a legal prohibition in the form  of a
statem ent. That is: A lláh has never allow ed, nor w ill H e ever allow, that a
believer should kill another believer. H e has m ade it unlaw ful except in the
case of unintentional killing, inasm uch as the killer did not have any intention
of killing a believer; therefore the unlaw fulness is not applicable there. It could
happen if, for exam ple, he had no intention of killing at all, or if he thought
that the victim  w as an unbeliever w hose killing w as justified.

Som e exegetes have said that the said exception w as isolated. A ccording to
them , if it is taken as a joined and real exception it w ould m ean that
unintentional killing is ordered or allow ed. H ow ever, it has been explained
above that its only significance is rem oval of prohibition from  unintentional
killing; not that such killing w as allow ed. There is no difficulty in accepting
this interpretation, and the exception is therefore real and joined.

 
Q U R ‒Á N : and whoever kills a believer by m istake “  rem it it as alm s: at-

Tahrĩr ( ϜЮϧΖϳ̶Ͻ̴т̶Ͻ̳  = to free a slave); ar-raqabah ( Ϝ̲ЮϽΖЦ̲ϡ̲ϣ̳  =
neck; used m etaphorically for slave); ad-diyah ( Ϝ̲ЮϹΘтϣ̳  =



blood-m oney; indem nity for bodily injury). It is
incum bent (w ájib) upon a believer, if he
kills a believer unintentionally, to em ancipate a believing slave and pay blood-
m oney to the victim 's heirs. H ow ever, if the victim 's heirs leave the blood-
m oney and rem it it then it is w aived and the killer is not obliged to pay it.
 
Q U R ‒Á N : but if he be from  a tribe hostile to you “  : The pronoun,'he',

refers to the slain believer; hostile tribe m eans the unbelievers w ho fight the
M uslim s. If the person slain by m istake w as a believer but his heirs w ere
hostile unbelievers, the obligation to free a believing slave w ill rem ain in
place, but there w ill be no paym ent of blood-m oney, because a fighting
unbeliever does not inherit any thing a believer.
 
Q U R ‒Á N : and if he is from  a tribe between whom  and you there is a

covenant “  : A s the context show s, in this sentence too the pronoun, 'he',
refers to the slain believer. 'C ovenant' refers to agreem ent, w hatever its nature;
it includes the agreem ent of adhdhim m ah ( Ϝ̲ЮϻΘвΖϣ̯  )
[by
w hich an unbeliever puts him self under the protection of the M uslim s].
M eaning: If the slain believer is from  a tribe w hich has an agreem ent w ith the
M uslim s, the killer is required to pay blood-m oney together w ith freeing a
slave. In this sentence, paym ent of blood-m oney is m entioned first to
em phasize the im portance of com pliance w ith the
agreem ent.
 
Q U R ‒Á N : but he who does not find “  should fast for two m onths

consecutively: That is: he w ho is unable to free a slave  as it is the nearest
item  before this clause  m ust fast for two consecutively.
 
Q U R ‒Á N : a penance from  A lláh “  : T his order of fastisg is a penance and

m ercy from  A lláh for the person w ho does not have m eans to free a slave; and
this fits w ith lightening burden. This order lightens the burden of the believer
w ho financially incapable of freeing a slave.
A lso, it is possible to take the 'penance' as a description of the w hole laid

dow n reparations beginning from : he should free a believing slave. T hus the
m eaning w ill be as follow s: The prescription of these various reparations for a
believer w ho kills another believer by m istake is a divine providence and
penance for cleansing the killer from  that filth. H e should therefore be cautious
and should not carelessly indulge in killing. It is like the w ords of A lláh: And



there is life for you in the (law  of) retaliation ( 2:17)
A t the sam e tim e it is a divine providence and penance for the society,

because through this reparation their loss of one free m an w ill be m ade up w ith
addition of another free person, and the financial loss of the slain believer's
fam ily w ill be m ade up w ith the blood-m oney.
It is clear from  the above that Islam  deem s freedom  as life and looks at

slavery as a sort of m urder; also in its eyes a com plete indem nity equals the
average earning of a m an. T his topic w ill be dealt w ith in detail som ew here
else.
The definitions and exact designation of unintentional and intentional

killings, em ancipation, indem nity, fam ily of the slain person, and agreem ent,
etc., as m entioned in this verse, m ay be found in sunnah. For further details see
the books of fiqh (jurisprudence).
 
Q U R ‒Á N : A nd w hoever kills a believer intentionally, his recom pense is

hell; “  : at-Ta‐am m ud ( Ϝ̲ЮϧΖЛ̲гΗϹ̳  =
intention of an act w ith its specific aspect). Every intentional act m ust be having
a specific aspect; and it is possible for an act to have m ore than one aspect. It is
therefore possible that a single act m ay be intentional from  one angle and
unintentional from  the other. Let us say that a hunter fires at an indistinct shape
thinking that it w as an anim al, w hile in fact it w as a m an, in this case, if that
m an is killed, the act w ill be called intentional and w ilful hunting but
unintentional killing of the
m an.
Likew ise, if he beats a child w ith a stick for teaching him  good m anners and

the child dies of the blow , it w ill be an unintentional killing. C onsequently,
killing a believer intentionally m eans that the killer had the intention of killing
the believer, know ing that the blow  or fire w ould kill him  and realizing that the
viction w as a believer.
A lláh has spoken very harshly concerning the punishm ent of the person w ho

w ilfully kills a believer and declared that he w ould abide in hell for ever. B ut
the verses, Surely Alláh does not forgive that anything should be associated
w ith H im , and forgives w hat is besides that to whom soever H e pleases (4:48);
and, surely Alláh forgives the faults altogether (39:53), m ay restrict to a certain
extent the them e of the verse under discussion. A lthough it threatens the
punishm ent of ever-lasting fire, it does not indicate an irreversible and final
decree; therefore it m ay be forgiven through repentance or intercession.
 
Q U R ‒Á N : O  you w ho believe! w hen you m arch forth (for fighting) in



A lláh's way, m ake investigation, “  : ad-D arb ( Ϝ̲ЮЏ ̲Ͻ̶Ϟ̶  )
in this context m eans m arching, travelling; the qualifying phrase, "in A lláh's
w ay," show s that it m eans m arching forth
for
jihád. at-Tabayyun ( Ϝ̲ЮϧΖϡ̲уΗе  =
to distinguish); here it m eans to differentiate betw een believer and unbeliever,
as the next sentence
show s:
and do not say to any one w ho

offers you (salutation of) peace: "You are not a believer." O ffering peace
m eans offering the salutation of the believers, i.e., peace. Som e reciters have
recited it as-salám  ( Ϝ̲ЮЃΖЯ̲б̳  = subm ission; surrender).

Coveting the good of this w orld's life, indicates greed of riches and w ar-
booty. But w ith Alláh there are abundant gains: al- M aghánim  ( Ϝ̲Ю̶г̲П̲ϝж̴б̳  )
is plural of al-m aghnam  ( Ϝ̲Ю̶г̲П̶з̲б  = gain, w ar-booty).

W hat is w ith A lláh is m ore excellent than this w orld's benefits; because, the
hereafter's gains are lim itless and ever-lasting; you should therefore look
forw ard to it.

 
Q U R ‒Á N : you w ere such before, then A lláh conferred (H is) grace on you,

therefore m ake  investigation; “  : You too, before entering the fold of Islam ,
had the sam e tendency, i.e., w ere covetous of the w orldly riches and booties;
then A lláh bestow ed H is favour and grace on you; as a result, you turned from
this w orld's gains tow ards the abundant gains of the hereafter, w hich is w ith
A lláh. In this background it is incum bent upon you to investigate and
distinguish a believer from  unbelievers. The order to investigate properly is
repeated here for em phasis.

The verse obviously show s that there had actually occured a killing of a
believer. It contains adm onition, but does not indicate that it w as an intentional
killing. A pparently som eone am ong the believers had killed by m istake
som eone (from  am ong polytheists) w ho had greeted him  w ith peace. T he said
believer w as not sure that the greeter w as really a M uslim ; he thought that he
w as using that salutation and presenting him self as a believer only to save his
life. T he verse adm onishes the killer that Islam  only looks at the appearance;
the reality inside the hearts is know n only to A lláh, the Subttle, the K now er.

A ccording to the above explanation, the clause: coveting the goods of this
w orld's life, is an allusion to the state and condition of the people concerned. It
m eans: Your behaviour in killing som eone w ho presents him self as a M uslim ,
w ithout looking properly into his credentials, w ithout investigating w hether his



claim  w as right, resem bles the behaviour of a person w ho covets riches and
booties, and kills a believer w ho announces his belief, on petty unacceptable
excuses. O f course, all the believers did have the sam e tendency before they
accepted Islam ; their only objective at that tim e w as the riches of this w orld.
B ut now  they have been favoured w ith true faith and A lláh has show n them  the
right path. N ow  they should have investigated properly before taking any
action. T hey m ust discard the behaviour of the days of ignorance and cleanse
them selves of all its m otives.



T  R  A  D  I T  I O  N  S

 
It is reported in ad-D urru 'l-m anthũr, under the verse, And it does not behove

a believer to kill a believer except by m istake: Ibn Jarĩr has narrated from
‐Ikrim ah that he said: "al-H árith ibn Yazĩd ibn N ubayshah (from  the tribe of
B anũ ‐Á m ir ibn Luw ‒ayy), in com pany of A bũ Jahl, used to torture ‐Ayyásh ibn
R abĩ‐ah. Then he [accepted Islam  and] w ent forth m igrating to the Prophet
(s.a.w.a.). [W hen hereached near M edina], ‐Ayyásh saw  him  at al-H arrah and
attacked [and killed] him  w ith sw ord, thinking that he [al-H ӝ árith] w as still an
unbeliever. Then [‐Ayyásh] cam e to the Prophet (s.a.w.a.) and inform ed him .
Thereupon, the verse w as revealed: And it does not behove a believer to kill a
believer aceept by m istake “  The Prophet recited it to him  and said: 'Stand up
and free [a believing slave].'"

 
T he author says: This them e has been narrated through other chains too.

Som e of them  say that ‐Ayyásh had killed him  at M ecca on the day M ecca w as
conquered; ‐Ayyásh, w ho till then w as im prisoned by the polytheists w ho
tortured him , cam e out [of prison], and m et al-H árith w ho by that tim e had
accepted Islam  although ‐Ayyásh didn't know  it. So ‐Ayyásh killed him  there at
that tim e. But the report of ‐Ikrim ah seem s m ore probable and m ore in keeping
w ith the tim e of the revelation of the chapter,"The W om en".

Ibn Zayd says that the verse w as revealed about A bu 'd-D ardá‒. H e w as in an
expedition; and w ent to a gorge to relieve nature. There he saw  a m an w ith his
sheep. [A bu 'd-D ardá‒] attacked him  w ith sw ord; he said, 'There is no god
except A lláh'; but A bu 'd-D ardá‒ killed him  and brought his sheep to his group.
T hen som e doubt occured in his m ind, and he cam e to the Prophet (s.a.w.a.) and
inform ed him . Thereupon this verse w as revealed. (at-Tafsĩr, at-Tabarĩ)

A nother report quoted in ad-D urru '1-m anthũr, and transm itted by ar-
Rũyánĩ, Ibn M andah and A bũ N u‐aym  from  Bakr ibn H árithah al-Juhanĩ
narrates al-Juhanĩ‒s claim  that it w as revealed about him  and he tells a story
sim ilar to that of A bu ‒d-D ardá‒. H ow ever, all these traditions are m erely
attem pts to fit the verse on som e events or episodes.

al-H usayn ibn Sa‐ĩd narrates through his chain from  A bũ ‐A bdilláh (a.s.) that
he said: "The M essenger of A lláh (s.a.w.a.) said: 'W herever em ancipation of
slave is prescribed, [freeing of even] a child suffices, except in reparation of
killing, because A lIáh, the H igh,says, he should free a believing slave; it m eans
a slave w ho has accepted Islam , that is, has reached the age of responsibility



[i.e., has attained m aturity] “  ''' (Tahdhĩbu '1-ahkám )
M ũsá ibn Ja‐far (a.s.) w as asked: "H ow  should a believing slave be

recognized" H e said: "A ccording to birth." (at-Tafsĩr, al-‐Ayyáshĩ)
as-Sádiq (a.s.) w as asked about a M uslim  [living] in a land of polytheists

w ho w as killed by M uslim s, and the leader [of the M uslim s] cam e to know  of it
afterw ards. H e (a.s.) said: "H e should free in his place a believing; slave; and it
is the w ord of A lláh, the M ighty, the G reat: but if he be from  a tribe hostile to
you “  " (M an lá yahduruhu '1-faqĩh).
 
T he author says: A sim ilar hadĩth is narrated by al-‐Ayyáshĩ. T he w ord of

the Im ám  (a.s.), "should free in his place", indicates that the em ancipation aim s
at adding a free M uslim  to take the place of the free M uslim  w ho w as killed, as
w e have w ritten earlier. A lso it m ay be inferred from  it that the underlying
reason of prescribing the em ancipation as atonem ent of som e other sins is to
add a free person w ho has not com m itted any sin to fill the gap of the one w ho
has gone out of the line as a result of that sin.
as-Sádiq (a.s.) has said: "If a m an is required to fast for tw o m onths

consecutively, and he breaks the fast or becom es sick during the first m onth, he
w ill have to repeat the fast; but if he has fasted the first m onth and also fasted a
few  days from  the second m onth, and then is prevented from  continuing
because of som e genuine cause, then he w ill have to repay the rem aining days
[only]. (al-Káfĩ)
 
T he author says: That is, he w ill fast only the num ber of the days he could

not fast from  the second m onth. The ruling is inferred from  the w ord,
consecutively.
The sam e Im ám  (a.s.) w as asked: "D oes a believer w ho intentionally killed a

believer have [a chance of] repentance?" H e said: "If he had killed him  because
of his belief, then there is no repentance for him ; but if he had killed him  in
anger or because of som e w orldly m atter, then his repentance is that he should
undergo retaliation [i.e., he should be killed in retribution;] and if he is not
recognized [i.e., if people do not know  the identity of the killer,] he should
him self go to the heirs of the killed believer and ow n his [guilt of] killing their
relatives; then if they forgive him  and do not kill him , he should pay them  the
blood-m oney, em ancipate a [believing] slave, fast tw o m onths consecutively
and feed sixty needy persons  all this for repenting [and returning] to A lláh,
the M ighty, the G reat." (al-K áfĩ; at-Tafsĩr, al-‐Ayyáshĩ)
[ash-Shaykh narrates] through his chains from  A bu 's-Safátij that A bũ

‐A bdilláh (a.s.) said about the w ord of A lláh, the M ighty, the G reat, And



w hoever kills a believer intentionally, his recom pense is hell: "H is recom pense
is hell if A lláh m eted out the punishm ent to him ." (Tahdhĩbu 'l-ahkám )
 
T he author says: T he sam e m eaning has been narrated in ad-D urru 'l-

m anthũr from  at-Tabaránĩ and others from  A bũ H urayrah from  the Prophet
(s.a.w.a.). The above traditions contain m any fine points w e have already
m entioned in the C om m entary. T here are m any traditions on killing and its
retribution w hich m ay be seen in the books of traditions.
[at-Tabrisĩ] says about the verse: And whoever kills a believer intentionally,

his recom pense is hell, that it w as revealed about M uqĩs ibn D abábah al-K inánĩ.
H e found his brother, H ishám , killed in [the place of] B anu 'n-N ajjár; he
described it to the M essenger of A lláh (s.a.w .a.), w ho sent Q ays ibn H ilál al-
Fihrĩ w ith him  and said to him : "Tell B anu 'n-N ajjár, 'If you know  the killer of
H ishám , surrender him  to his brother in order that he m ay avenge him self, and
if you do not know  him  then pay him  his blood-m oney."' al-Fihrĩ conveyed the
m essage and they paid the blood-m oney. W hen he w as returning w ith al-Fihrĩ,
the Satan tem pted him  and said: "You achieved nothing. You took your
brothers? blood-m oney and it w ill be a disgrace for you. K ill him  w ho is w ith
you, and it w ill be a life for a life and the blood-m oney w ill be an extra
[bonus]."Thereupon he struck al-Fihrĩ w ith a rock and killed him ; and rode a
cam el and returned to M ecca as an unbeliever; and recited (a poem , in w hich)
he said:
I killed Fihrĩ in his (H ishám 's) retaliation w hile I w as given his blood-m oney

too,
By the leaders of Banu 'n-N ajjár, the noble and beautiful;
Thus I got m y revenge and lied dow n on pillow,
And I was the first to return to the idols.
Then the Prophet (s.a.w .a.) said: "I shall not grant his safety, neither in the

sanctuary nor outside it." It has been narrated by ad-D ahhák and a group of
exegetes. (M ajm a‐u 'l-bayán)
 
T he author says: A  nearly sim ilar tradition is narrated from  Ibn ‐A bbás,

Sa‐ĩd ibn Jubayr and others.
It is w ritten in at-Tafsĩr, al-Q um m ĩ about the verse: O  you w ho believe! when

you m arch forth (for fighting) in Alláh's w ay “  : "It w as revealed w hen the
M essenger of A lláh (s.a.w.a.) returned from  the expedition of K haybar and sent
U sám ah ibn Zayd w ith som e horsem en to som e Jew ish villages in vicinity of
Fadak in order that he m ight call them  to lslam . T here w as, in one of the
villages, a m an called M irdás ibn N ahĩk al-Fadakĩ. W hen he heard of the



horsem en of the M essenger of A lláh (s.a.w .a.), he gathered his fam ily and
property at the side of the m ountain and cam e forw ard, saying: 'I bear w itness
that there is no god but A lláh and that M uhӬ am m ad is the M essenger of
A lláh.‐U sám ah ibn Zayd passed by him , and speared him  to death. W hen he
cam e back to the M essenger of A lláh (s.a.w.a.), he inform ed him  of it. T he
M essenger of A lláh (s.a.w .a.) said to him : 'You killed a m an w ho w as bearing
w itness that there w as no god except A lláh and that I w as the M essenger of
A lláhӬ ' H e said: ‐O  M essenger of A lláh! he had said it only to save his life.'
T he M essenger of A lláh (s.a.w.a.) said: 'N either did you rem ove the covering
from  his heart [to see w hat w as inside it], nor did you accept w hat he said by
his tongue, nor did you know  w hat w as inside his soul!' U sám ah then sw ore an
oath that after that he w ould never kill any one w ho bore w itness that there w as
no god except A lláh and that M uham m ad w as the M essenger of A lláh.
T herefore, he did not join the C om m ander of the B elievers in his battles. It w as
about this incident that the verse w as revealed: and do not say to any one w ho
offers you (salutation of) peace: "You are not a believer," coveting the goods of
this w orld's life “  "

 
T he author says: T he sam e story has been narrated by at-Tabarĩ in his at-

Tafsĩr from  as-Suddĩ. ad-D urru 'l-m anthũr quotes several other traditions
describing w hy this verse w as revealed; som e of them  say that the event
concerned M iqdád ibn al-A sw ad al-K indĩ; others m ention A bu 'd-D ardá‒; yet
others, the nam e of M uhlim  ibn Juthám ah; w hile som e others have left the
story vague w ithout m entioning the nam e of the killer or the killed. B e as it
m ay, the history books m ention the oath of U sám ah ibn Zayd and the excuse he
offered to ‐A lĩ (a.s.) for rem aining aloof from  his battles. A nd A lláh know s
better.



6C hapter
T R A N SL A T IO N  O F T H E  V E R SE S 95   100

 
The holders back from  am ong the believers, not having any injury, and those

who strive hard in Alláh's way with their property and their persons are not
equal; Alláh has m ade the strivers with their property and their persons to
excel the holders back in rank, and to each Alláh has prom ised good; and Alláh
has distinguished the strivers above the holders back (by) a great recom pense
(95): (H igh) degrees from  H im  and pardon and m ercy, and Alláh is Forgiving,
M erciful ( 96). Surely (as for) those whom  the angels cause to die while the are
unjust to their souls they shall say: "In w hat state were you?" They shall say:
"W e were weak in the earth." They shall say: "W as not Alláh's earth vast
(enough), so that you should have em igrated therein?" So these it is w hose
abode is hell, and it is an evil resort (97); Except the weak ones from  am ong the
m en and the wom en and the children who have not in their power the m eans nor
can they find a way (to escape) (98); So these, it m ay be, Alláh will pardon
them , and Alláh is Pardoning, Forgiving (99). And whoever em igrates in Alláh's
way, he will find in the earth m any a place of refuge and abundant resources;
and w hoever goes forth from  his house em igrating to Alláh and H is M essenger,
and then death overtakes him , his reward is surely incum bent upon Alláh, and
Alláh is Forgiving, M erciful (100).

* * * * *



C  O  M  M  E  N  T  A  R  Y

 
Q U R ‒Á N : The holders back from  am ong the believers “  are not equal: ad-

D arar ( = Ϝ̲ЮЏ ΖϽ̲ϼ̳
the dam age and defect in body) w hich prevents one from  participating
in jihád
and fighting, e.g., blindness, lam eness and sickness. Striving hard w ith their
property m eans spending it in the w ay of A lláh in order to gain victory over
the enem ies of the religion; striving w ith their persons denotes fighting in
A lláh's w ay.

T he phrase: and to each Alláh has prom ised good, indicates that the verse is
speaking about those holders back w ho had not gone forth for jihád at a tim e
w hen their participation w as not very vital  because a sufficient num ber of
w arriors had already joined the Islam ic force. A ccordingly, the verse aim s at
encouraging and exhorting the believers to participate in jihád, to hasten to it
and hurry in joining it.

A s a further proof, see that A lláh has exem pted from  jihád those w ho are not
physically fit; then H e says that the holders back [w ith exception of the unfit
ones] are not equal to the fighters  yet the fact rem ains that the physically unfit
ones too are not equal to the fighters in the w ay of A lláh. [So, w hy this
exception?] W e m ay say that A lláh w ill com pensate their inability because their
intention w as good. Even then, the fighting, and m artyrdom  or victory over the
enem ies of A lláh are really great distinctions for those w ho fight in the w ay of
A lláh over the non-participators.

In short, the verse serves to exhort and encourage the believers and re-
aw aken their spirit of faith in order that they should hasten and race tow ards
good deeds and excellence.

 
Q U R ‒Á N : Alláh has m ade the strivers with their property and their persons

to excel the holders back in rank, “  : The sentence gives the reason w hy the
tw o groups are not equal; that is w hy there is no conjunction etc., attached to it.
ad-D arajah ( Ϝ̲ЮϹΖϼ̲Ϯ̲ϣ̳  = degree, rank); ad-daraját ( Ϝ̲ЮϹΖϼ̲Ϯ̲ϝϤ ̳  =
rank after rank; degree after degree). A s for the
phrase, and to each Alláh has
prom ised good, it m ay refer to the tw o groups of the holders back and the
strivers, or to all the three groups: the holders back w ithout any injury, the
holders back because of an injury and the strivers in the w ay of A lláh. The



w ord, "good", is an adjective w hose related noun is om itted; it m ay m ean good
outcom e, good recom pense or sim ilar things. This sentence is put here to
rem ove a possible m isunderstanding: A  holder back from  am ong the believers
 hearing the preceding declaration  could have thought that now  he had
nothing to his credit and that his faith and all other good deeds w ere now  of no
value at all. A lláh assures them  that to each of them  H e has prom ised good.
 
Q U R ‒Á N : And A lláh has distinguished the strivers above the holders back

(by) a great  recom pense: (high) degrees from  H im  and pardon and m ercy “
: This distinction and excellence explains in detail the distinction m entioned
above. A lso it contains another im portant m essage: T he believers should not
rem ain content w ith the good prom ise offered by the phrase: and to each Alláh
has prom ised good; they should not be indolent in striving in the w ay of A lláh,
should not neglect their duty in putting utm ost effort to raise the w ord of truth
and to erase the falsehood, because the strivers have been granted considerably
great excellence and distinction above the holders back; they shall get very
high degrees of forgiveness and m ercy.
T he verse contains a rem arkable style:-
First: T he "strivers" have been qualified initially w ith the phrase: in Alláh's

way w ith their property and their persons; then it has com e dow n to, with their
property and their persons; and finally they are m entioned w ithout any
qualification or restriction.
Second: Their distinction is described first in singular, rank or degree and

then it goes to plural, "degrees from  H im ."
W hy?
A s for the qualifications of the strivers, the verse aim s at description of the

distinction and excellence of jihád on holding back.
Jihád can only be of any value if it is done in the w ay of A lláh, not in the

w ay of one's desires, by giving aw ay the m ost precious thing, i.e., w ealth and
property, and sacrificing w hat is even dearer than that, i.e., one's person and
life. That is w hy at the first opportunity it w as fully explained w ith all details,
those who strive hard in Alláh's way w ith their property and their persons, so
that no room  is left for any m isunderstanding or doubt. W hen it w as said, Alláh
has m ade the strivers with their property and their persons to excel “  there
w as actually no need to m ention any qualifying phrase, because everything had
already been clarified; but as the sentence w as to be follow ed by the phrase,
and to each Alláh has prom ised good, it w as appropriate to explain the reason
of excellence and distinction, (i.e., spending the w ealth and sacrificing the life
in spite of their attraction); that is w hy only these tw o factors w ere used to



qualify the strivers.
W hen the tim e cam e to say, "and A lláh has distinguished the strivers above

the holders back (by) a great recom pense," there w as no need to m ention any
attribute at all; not even partially. A s for the change of singular 'rank' or
'degree' to the plural 'degrees', in the first, (Alláh has m ade the strivers “  to
excel the holders back in rank) the w ord darajah ( ϸ̲ϼ̲Ϯ̲ϣ̯  =  rank, degree) is
accusative of specification, and it only describes that the excellence is in rank
and degree, w ithout going into detail as to w hether the said degree is one or
m ore. O n the other hand, w hen it says: "and A lláh has distinguished the
strivers “  (by) a great recom pense: (H igh) degrees from  H im ", the w ord,
'distinguished', im plies bestow al, and the w ord, "(H igh) degrees", is in
explicative apposition to the preceding "a great recom pense", or stand for it.
T he m eaning: A lláh, has given the strivers a great recom pense, distinguishing
them  over the holders back by a great rew ard, that is, the high degrees from
A lláh. In short, the speech m entions at first only that the strivers excel the
holders back in rank, w ithout saying w hether the rank is one or m ore; w hile the
next sentence says that it is not a single rank, rather there are m any degrees and
ranks, and that it is the great recom pense given to the strivers.
O n a cursory glance, it m ay look as if there w as som e contradiction in

m entioning the rank or degree in singular and then in plural. B ut the above
explanation m ay rem ove any such m isunderstanding. M any other exegetes
have tried to explain this apparent contradiction, but alm ost all their
explanations seem  far-fetched. For exam ple:
1. The singular describes their excellence over the holders back w ho are

unfit to fight, w hile the plural show s the excellence over those not having any
injury;
2. T he singular indicates the w orldly benefits, e.g., w ar-booty and high

prestige etc., w hile the plural points to the ranks of the hereafter, w hich surely
are m uch superior, as A lláh says: and certainly the hereafter is m uch greater in
respect of degrees. (17:21)
3. T he singular 'rank' show s their status in presence of A lláh w hich is a

spiritual reality, w hile the plural indicates the grades of the G arden and its high
ranks w hich is a phenom enal affair.
You m ay see for yourself that there is nothing in the Q ur‒ánic text to support

any of these explanations.
In the phrase, "(H igh) degrees from  H im ," the pronoun 'H im ' refers to A lláh,

and this explanation is supported by the next w ords, "and pardon and m ercy",
assum ing that these w ords describe the degrees, and obviously pardon and
m ercy com es from  A lláh. A lternatively, the pronoun m ay relate to the "great



recom pense" preceding it. [In this case, the translation w ill be changed to ̀H igh
degrees from  it.']

The w ords, "and pardon and m ercy", obviously describe the high degrees;
the degrees, i.e, the ranks bestow ed by A lláh, w hatsoever their nature, are
m anifestation of divine pardon and m ercy; and it has already been explained
som ew here that the m ercy, i.e, divine bestow al of bounties, depends on
rem oval of all im pedim ents and obstacles w hich m ight prevent one from
receiving those bounties  and this rem oval of obstacles is the pardon. N ow,
each level of divine bounty and favour and each rank and status [is m ercy in
itself, but it also prepares m an to receive still higher rank; in this w ay] it is
'pardon' w hen seen in relation to the next higher rank. It is therefore perfectly
right to say that the ranks of the hereafter  w hatever their nature  are divine
pardon and m ercy. In m ost places w here m ercy, bounty or sim ilar realities are
m entioned in the Q ur‒án, it is usually joined w ith pardon and forgiveness. For
exam ple: they shall have forgiveness and a m ighty reward (5:9); and
forgiveness and an honourable sustenance (8:4); they shall have forgiveness
and a great rew ard (11:11); and forgiveness from  Alláh and (H is) pleasure
(57:20); and forgive us and have m ercy on us ( 2:286) . T here are m any such
verses in the Q ur‒án.

The verse ends on the w ords: and Alláh is Forgiving, M erciful. Its
appropriateness w ith the them e of the verse in quite clear, particularly as it
ends on "pardon and m ercy".

 
Q U R ‒Á N : Surely (as for) those w hom  the angels cause to die w hile they

are unjust to their souls: Tawaffáhum  ( Ϧ̲н̲ТΗϝкб̳  )
translated here as "cause to die" is in aorist tense; in that case its original form
is
tatawaffáhum  ( Ϧ̲ϧ̲н̲ТΖϝк̳б̳  ) from  w hich one "ta" ( Ϥ̲  )
has been rem oved for easy pronunciation. The com plete form  is given in
16:28:
Those w hom  the angels cause to die w hile they are unjust to them selves. Then
w ould they offer subm ission.

A lternatively the verb m ay be taken as a past tense.
A s evidenced by this latter verse, the injustice m entioned here refers to the

harm  they had inflicted on them selves by turning aw ay from  the divine
religion and neglecting to establish its practices  all because they lived in the
m idst of unbelievers, am ong polytheists, and had no m eans of learning the
religion's tenets and im planting w hat the belief in A lláh's lordship dem ands.
T his m ay be clearly seen from  the w ords: they shall say: "In w hat state w ere



you?" They shall say: "W e were weak in the earth", “  [Read upto the end of the
verse 100.]
A lláh has explained the adjective, 'unjust', (used w ithout a qualifying w ord)

in these w ords: “  the curse of Alláh is on the unjust w ho hinder (people) from
Alláh's w ay and seek to m ake it crooked “  (7:44-45; 11:18.-19). T hese verses
define the injustice as turning aw ay from  A lláh's w ay and seeking to m ake it
crooked and altered. This definition fits on the them e of the verse under
discussion.
 
Q U R ‒Á N : they shall say: "In w hat state were you" : That is: W hat w as the

state and condition of your religion? m a ( а̲) [in fĩm a Т̴у̶б̲  =
in w hat] is the shortened form  of m á ( в̲ϝ  = w hat) .
T he verse points in a general w ay to the 'questioning in grave' as the

traditions say: that the angels ask the dead person about his religion, This
phenom enon is described also in another place: Those w hom  the angels cause
to die w hile they are unjust to them selves. Then would they offer subm ission:
"W e used not to do an evil." Aye! Surely Alláh knows w hat you were doing,
Therefore enter the gates of hell, to abide therein; so certainly evil is the
dw elling place of the proud. And it is said to those who are pious: "W hat is it
that your Lord has revealed?" They say: "G ood “  " (16 : 28-30).
 
Q U R ‒Á N : They shall say: "W e w ere weak in the earth." They shall say:

"W as not Alláh's earth vast (enough), so that you should have em igrated
therein?" “  : The angels' first question. In what state w ere you? w as an
enquiry about their religious condition; but the position of the unjust persons
in that respect w as not satisfactory; therefore they, instead of giving direct
answ er, tried to explain the reason of their objectionable condition: that they
lived in a place, [country or tow n] w here they could not obey the dictates of
religion, because its inhabitants w ere pow erful polytheists w ho oppressed them
and prevented them  from  learning the rules of sharĩ‐ah and acting upon them .
B ut their w eakness  even if their claim  w as right  em anated from  their

abiding under the polytheists' sw ay, in a land under their dom ination. The
enem ies had no control or authority outside their boundary. Therefore, these
'w eak' people w ere not really w eak; they could easily have changed their
condition by em igrating from  that place. That is w hy the angels refuted their
claim  of w eakness, rem inding them  that A lláh's earth w as vast enough for them
to go forth and be free from  the polytheists' oppression; it w as not beyond their
pow er to leave the land of oppression and em igrate to som e other place. They
actually w ere not w eak people as they could have rem oved the fetters of



oppression from  them selves. It w as their ow n w rong choice w hich had put
them  in that bad state.

The question, "W as not A lláh's earth vast (enough) so that you should have
m igrated therein?" is for reprim and and rebuke, as is the first question, "In
w hat state w ere you?" A lternatively this first question could be just an enquiry,
because in the verses 28-30), of chapter 16 the sam e question has been
addressed to the unjust and the pious ones. But in any case the second question
is for reprim and.

The angels called the earth "A lláh's earth"; it m ay be a pointer to the fact that
A lláh first gave this vastness to the Earth, and it w as Iater that H e called them  to
the faith and good deeds. The sam e idea m ay be inferred from  the verse
com ing at the end: And whoever em igrates in Alláh's, way he w ill find in the
earth m any a place of refuge and abundant resources.

A s the earth has been described as 'vast', the preposition 'in' has been used
for em igration: "so that you should have em igrated therein," i.e., m igrated
from  one of its places to another. H ad it not been vast enough, the phrase
w ould have been, em igrated from  it.

Then after this questioning, A lláh judged their cas e and said: So these it is
whose abode is hell, and it is an evil resort.

 
Q U R ‒Á N : Except the w eak ones from  am ong the m en and the w om en and

the children w ho have not in their power the m eans nor can they find a way
(to escape): T he exception is isolated. A lláh calls this group w eak and their
w eakness is explained in this very verse. It proves that the previously
m entioned unjust people w ere not w eak because they could liberate them selves
from  the fetters of oppression by em igrating from  that land. W eak in reality
are these people m entioned in this verse. To m ention them  w ith such detail, "the
m en and the w om en and the children" m akes the divine order clearer and
rem oves all possible m isunderstandings. H ĩlah ( ϲ̴у̶Я̲ϣ̯  =
translated here as 'm eans') is derived from  al-
haylulah ( Ϝ̲Ю̶ϳ̲у̶Я̳н̶Ϧ̲ϣ̳  =
to interpose, to com e betw een); then it w as used for a device w hich com es
betw een a person and his goal; it is m ostly used for w hat is done secretly and
for objectionable activity  artifice, ruse, subterfuge. Its root contains a
connotation of change, as ar-Rághib has w ritten in
his
M ufradátu '1- Q ur‒án.

The m eaning: These people are unable to do anything to avert from
them selves the oppression perpetrated against them  by the polytheists; they



cannot find a w ay to get out from  the enem ies' clutch. The 'w ay' in this context
m eans the real path (e.g., the w ay to M edina for the intending em igrants from
M ecca) as w ell as the m etaphorical w ay, i.e., every m eans w hich could free
them  from  the polytheists' hands and put an end to their oppression and
tyranny.



O N  T H E  "W E A K  O N E S"

 
T he verse show s that ignorance of religious tenets is a valid excuse in

A lláh's eyes, provided it is caused by such inadequacy and w eakness w hich
w ere not contributed to by the ignorant person him self.

A lláh says that ignorance of religion and inability to establish religious rites
and tenets is an inequity w hich w ill not be forgiven by H im . Then H e m akes an
exception of the w eak persons and accepts their plea of 'w eakness', and defines
that w eakness in a w ay w hich includes others too: that is, they are unable to
avert the danger from  them selves. N ow, this inability m anifests itself in tw o
w ays:

O ne: A m an lives in a place w here he does not have access to religious
know ledge because there is no scholar there w ho could teach him  the
necessary details; or he is unable to act according to sharĩ‐ah because the
enem ies forcefully prevent him  from  it and put him  under unbearable torture
and oppression; and he cannot leave that place to em igrate to a M uslim  land
and join his fellow  M uslim s. A s a result, this inability m ay em anate from
w eakness of m ind, sickness physical handicap, lack of m oney or other such
factors.

T w o: A m an is oblivious of the established truth of the religion and its
tenets, and his thoughts have not led him  to it, but at the sam e tim e he has no
enm ity tow ards truth, is not averse to it at all; if he knew  the reality he w ould
have readily accepted it; but the truth has rem ained hidden from  him  because of
som e factors [and, therefore, he does not know  it].

T his too is a 'w eak' person w ho does not have a m eans and does not find a
w ay to escape from  his ignorance  not because of any enem ies w ho m ight be
threatening him  from  all sides w ith sw ords and spears  but because of other
factors w hich have overpow ered his thinking and put him  under oblivion.
O bviously, w ith this oblivion he has no pow er and w ith this ignorance he
cannot find a w ay to the truth.

T his explanation is based on the generality of the verse w hich show s that the
given cause is unrestricted [and covers cases of unavoidable ignorance and
oblivion]. The them e is supported by som e other verses too. For exam ple:
Alláh does not im pose upon any soul a duty but to the extent of its ability; for it
is (the benefit of) what it has earned, and upon it is (the evil of) what it has
wrought (2:286). O bviously, a thing, w hich one is unaw are of, is beyond one's
ability in the sam e w ay as is a thing w hich one is forcefully prevented from .



T his verse of the second chapter absolves one from  responsibility in cases
of lack of ability, and at the sam e tim e lays dow n a criterion for distinguishing
a genuine inability from  a false one. That is, the m an should not have
contributed tow ards that inability; if his total or partial ignorance of religion
em anates from  his ow n negligence or w rong choice then he should be held
responsible for it. In other w ords, it is he w ho has com m itted that sin. O n the
other hand, if that ignorance is caused  not by his ow n actions  but by som e
factors beyond his pow er, then it cannot be attributed to his ow n choice  he
cannot be accused of com m itting a sin, or of being arrogant; he has not
opposed the truth nor has he rejected it intentionally. In short, for him  is w hat
he has earned, and upon him  is w hat he has w rought.
It appears from  the above, that a 'w eak' person is em pty-handed. T here is

nothing for or against him  in his account, because he has not earned anything.
H is judgem ent is in the hands of his Lord. T his is clear from  the next verse: So
these it m ay be, Alláh will pardon them  and Alláh is Pardoning, Forgiving; and
from  the verse 106 of ch. 9: And others are m ade to await Alláh's com m and,
w hether H e will turn to them  (in m ercy); and Alláh is K now ing, W ise. A nd H is
m ercy is ahead of H is w rath.
 
Q U R ‒Á N : So these, it m ay be, Alláh will pardon them , “  : The w eak ones

have not earned any sin, because they w ere unable to rem ove their ignorance.
Yet, as explained before m an's affairs are either good or evil, and it is enough
for one's infelicity if one does not earn good for him self. M an, w hether he is
good, evil or just em pty-handed, can never be free from  the need of A lláh's
pardon and forgiveness; it is this divine pardoning w hich erases the traces of
evil and infelicity. T hat is w hy A lláh has offered them  here a hope of pardon.
First the hope is offered to them  of being pardoned, and it is im m ediately

follow ed by the declaration: and Alláh is Pardoning, Forgiving. It m akes it
alm ost definite that the divine forgiveness w ill cover them  [on the day of
judgem ent], as they have been separated, through exception, from  the unjust
ones w ho have been threatened that their abode is hell and it is evil resort.
 
Q U R ‒Á N : And w hoever em igrates in Alláh's w ay, he will find in the earth

m any a place of refuge and abundant resources: ar-R ághib has w ritten: "ar-
Raghám  ( Ϝ̲ЮϽΖО̲ϝа  =
fine dust or soil); [they say] his nose fell in the dust, or som eone rubbed his
nose in dust; it is an idiom  to show  displeasure. A  poet
says:
W hen those noses are rubbed in dust, I do not (try to) please them ,



No do I seek their pardon; rather I increase their displeasure.
A s the w ord is placed in opposition to seeking pleasure, it show s that

rubbing nose in dust m eans to enrage, to em bitter. T hat is w hy it is said: M ay
A lláh rub his nose in dust [i.e., M ay A lláh cause him  to be indignant];
argham ahũ ( Ϝ̲ϼ̶О̲г̲й̳  = he m ade him  angry); rágham ahu (

ϼ̲ϜО̲г̲й̳  = T hey both tried to spite each other);
then al-m urágham ah ( Ϝ̲Ю̶г̳Ͻ̲ϜО̲г̲ϣ̳  )
w as taken to m ean "to quarrel w ith each other". A lláh says: "H e w ill find in the
earth m any a m urágham an ( в̳Ͻ̲ϜО̲г̯ϝ )",
that is, w ays and paths w hich he m ight use and if he saw  som ething undesirable
he w ould feel indignant; as you say: "I w as displeased to so-and-so from  such
and such, [i.e., I did not like that thing so I turned to so-and-so to express m y
displeasure]."
The m eaning is therefore as follow s: A nd w hoever em igrates in A lláh's w ay

(i.e., seeking H is pleasure by full involvem ent w ith religion in theory and
practice), he w ill find in the earth m any places, so that if som eone prevents him
in one place from  follow ing the religious tenets he w ould turn and em igrate to
another place, thus rubbing the adversary's nose in dust and letting him  be
em bittered and angry. [It is to convey this connotation that w e have translated
m urágham an as place of refuge.] A nd he w ill find abundance of resources in
those new  places.
Earlier, the angels had asked: W as not Alláh's earth vast (enough), so that

you should have em igrated therein? A s the verse under discussion is based on
it, it w ould apparently look appropriate to say, 'A nd w hoever em igrates, he w ill
find in the earth abundant resources.' But as A lláh has added "m any a place of
refuge", and this refuge w as of im portance to a person w ho w anted to proceed
in the w ay of A lláh, the m igration too w as qualified by the phrase, "in A lláh's
w ay"; thus the w hole verse is perfectly integrated and w ell-adapted to the m ain
them e, i.e., adm onishing the believers living in polytheists' m idst, exhorting
them  to em igrate in the w ay of A lláh, and assuring them  of abundant, resources
if they em igrated.
 
Q U R ‒Á N : and w hoever goes forth from  his house em igrating to Alláh and

H is M essenger “  F orgiving, M erciful: Em igration to A lláh and H is
M essenger stands for em igrating to the place of Islam , w here one can learn the
B ook of A lláh and the sunnah of H is M essenger, and act accordingly. T he
phrase: "death overtakes him ", is an extended m etaphor alluding to occurrence
of death or sudden death. 'O vertaking' creates a m ental im age of a person
pursuing another until he catches up w ith him . Likew ise, the w ords, "his rew ard



is surely incum bent on A lláh", literally m ean, his rew ard has surely fallen on
A lláh; this too is an extended m etaphor alluding to the m eaning given in the
translation. T here is certainly good rew ard and abundant recom pense offered
to the servant; and A lláh w ill deal w ith him  in H is divinity, for W hom  nothing
is difficult, nothing is form idable; w hatever H e w ills happens; and w hatever H e
prom ises is fulfilled. T he speech ends on the phrase, "and A lláh is forgiving,
M erciful". It em phasizes the good prom ise to assure them  of full rew ard and
recom pense.

In these verses, A lláh has divided those w ho claim  to be believers into
various groups according to their residence in the place of Islam  or that of
polytheism ; and has described the appropriate recom pense for each. T he aim  is
first to adm onish and w arn, then to encourage and exhort them  to em igrate to
the land of Islam  and assem ble therein in order to strengthen the Islam ic
society. T hus they shall be able to unite and cooperate w ith each other in
righteousness and piety, to bring up the w ord of truth and raise the standard of
tawhĩd and flag of the religion.

The first m ain group w as of the believers w ho lived in the land of Islam :
am ong them  w ere those w ho strived hard in the w ay of A lláh w ith their
property and their souls. T hen there w ere those w ho held back w ithout any
injury or disability; and finally those w ho held back because of disabling
injury. A lláh prom ised good to each sub-group, but H e m ade the strivers to
excel the holders back in ranks.

A nother m ain group is of those w ho stayed in the land of polytheism ; it is an
unjust group w hich does not em igrate in the w ay of A lláh; its abode is the hell
and it is an evil resort. T here is another sub-group of truly w eak m an, w om en
and children, w hich is not unjust, they have no m eans nor do they find any w ay
to escape; and lastly there are those w ho w ere not w eak, they w ent forth from
their houses em igrating to A lláh and H is M essenger, but w ere overtaken by
death; their rew ard is surely incum bent upon A lláh.

The verses, w ith all the classifications, are applicable to the M uslim s in all
eras and periods, although, to begin w ith, they w ere revealed to describe the
M uslim s' condition in A rabia during the Prophet's tim e betw een his'
em igration to M edina and the conquest of M ecca. The land w as divided in
those day in tw o parts:

1. D áru 'l-Islám  ( ϸ̲Ϝϼ̳Ϝъ̴Ђ̶ы ̲а  =
the H ouse of Islam ) that is, M edina and the neighbouring regions, dom inated
by the M uslim s (w ho had com plete freedom  to observe their religion). O f
course, there w ere som e polytheists and follow ers of other religions too in that
land, but they did not interfere w ith the M uslim s because of various



agreem ents, etc., they had w ith
them .
2. D áru 'sh-shirk ( ϸ̲Ϝϼ̳ϜЮЇ̴Ͻ̶Ш  =

the H ouse of polytheism ) that is, M ecca and its neighbouring regions,
dom inated by the polytheists w ho persisted in idol-w orship and prevented
those M uslim s w ho lived in their m idst from  follow ing their religion; they
oppressed and tortured those M uslim s and put them  under utm ost pressure
hoping to turn them  aw ay from
Islam .
T he principle laid dow n in these verses provides guidance to the M uslim s

for all tim es to com e. A  M uslim  is required to live in a place w here he can
acquire the know ledge of Islam ic tenets and beliefs, can perform  religious
cerem onies and follow  the sharĩ‐ahs com m ands and rules. H e m ust em igrate
from  a country w here he is unable to learn religion's realities and finds no w ay
to live according to Islam ic principles. It m akes no difference w hether today
that country is called D áru 'l-Islám  or D áru 'sh-Shirk, because these days the
nam es have changed, the actual m eanings have been discarded, religion is just
a citizenship and Islam  m erely a nam e  w ithout caring w hether one called
M uslim  actually believes in its reality and follow s its rules or not.
B ut according to the Q ur‒án, results em anate from  the reality of Islam , not

its nam e; and it obliges the M uslim s to follow  the spirit of its rules, not m erely
the letters. A lláh says: This shall not be in accordance w ith your vain desires
nor in accordance with the vain desires of the People of the Book; w hoever does
evil he shall be required w ith it, and besides Alláh he will find for him self
neither a guardian nor a helper. And w hoever does good deeds whether m ale or
fem ale, and he is a believer  these shall enter the garden and they shall not be
dealt w ith a jot unjustly (4:123-124). Surely those who believe and those who
are Jew s and the C hristians, and the Sabaeans, whoever believes in Alláh and
the Last D ay and does good, they shall have their reward from  their Lord and
there is no fear for them , nor shall they grieve (2: 62).



T  R  A  D  I T  I O  N  S

 
Ibn Jarĩr, Ibnu 'l-M undhir, Ibn A bĩ H átim , Ibn M arduw ayh and al-Bayhaqĩ (in

his as-Sunan) have narrated from  Ibn ‐A bbás that he said: "A group of M eccans
had accepted Islam , but they kept it secret. The polytheists brought them  out
[i.e., forced them  to com e out] w ith them  on the day of Badr; som e w ere
afflicted, other w ere killed. The M uslim s said: 'These our com panions w ere
M uslim s and w ere forced; so let us pray for their forgiveness.' Then the verse
w as revealed: Surely (as for) those whom  the angels cause to die while they are
unjust to their souls “  " H e further said: "This verse w as then w ritten to those
M uslim s w ho w ere still at M ecca, that they had no excuse (to rem ain there). So
they cam e out, but the polytheists over-took and harried them  [so they returned
to M ecca]. Then w as revealed the verse: And am ong m en is he who says: "W  e
believe in Alláh;" but when he is persecuted in (the w ay of) Alláh, he thinks the
persecution of m en to be as the chastisem ent of Alláh; “  (29:10) The M uslim s
w rote it to them ; so they w ere afflicted w ith grief and lost hope of every good.
T hereupon the verse w as revealed: Yet surely your Lord, with respect to those
who em igrate after they are persecuted, then they struggle hard and are patient,
surely your Lord after that is Forgiving, M erciful (16:110). The M uslim s again
w rote to them  about it that A lláh has m ade for you a w ay out, so com e aw ay
(from  M ecca). They cam e out, the polytheists (again) overtook them , but the
M uslim s (this tim e) fought w ith them  until w as saved w ho w as saved and w as
killed w ho w as killed." (ad-D urru 'l-m anthũr)

Ibn Jarĩr and Ibn A bĩ H átim  have narrated from  ad-D ahhák about this verse
that he said: "They w ere som e hypocrites w ho rem ained behind the M essenger
of A lláh (s.a.w.a.) at M ecca and did not em igrate w ith him  to M edina; thereafter
they cam e out w ith Q urayshite idol-w orshippers to Badr, and w ere afflicted in
the battle w ith [other polytheists]. Then A lláh revealed this verse about them ."
(ibid.)

Ibn Jarĩr has narrated from  Ibn Zayd about this verse that he said: "W hen the
Prophet (s.a.w.a.) w as sent and the (true) faith appeared and spread, hypocrisy
too spread side by side. Som e people cam e to the M essenger of A lláh (s.a.w.a.)
and said: ‐O  M essenger of A lláh! If w e w ere not afraid of these people that they
w ould torm ent us and w ould do and do [unbearable things to us], w e w ould
have accepted Islam  [openly]; nevertheless w e bear w itness that there is no god
except A lláh and that you are the M essenger of A lláh.' They used to say this to
him . W hen the day of Badr cam e the polytheists stood up [to fight] and said:



'N o one w ill rem ain behind from  us but that w e shall dem olish his house and
seize his property.' [H earing it,] those people too w ent forth (w ith polytheists)
w ho used to say those w ords to the Prophet (s.a.w .a.); som e of them  w ere
killed; som e others w ere taken prisoners."
Then (Ibn Zayd) said: "A s for those w ho w ere killed, they w ere those about

w hom  A lláh has said: Surely (as for) those w hom  the angels cause to die w hile
they are unjust to their souls “  W as not Alláh's earth vast (enough) so that you
should have em igrated therein  leaving these oppressors behind? So these it is
whose abode is hell and it is an evil resort.
"Then A lláh excused those w ith genuine inability and said: Except the weak

ones from  am ong the m en and the wom en and the children who have not in their
power the m eans nor can they find a way w here they can head to; if they w ent
forth they w ould be destroyed, so these it m ay be Alláh will pardon them  their
staying in the m idst of idol-w orshippers.
"A s for those w ho w ere captured, they said: ‐O  M essenger of A lláh: you

know  that w e used to com e to you and bear w itness that there w as no god
except A lláh and that you w ere H is M essenger; yet w e had to com e out w ith
these people fearing (their reprisals)' A lláh said: O  Prophet! say to those of the
captives who are in your hands: "If Alláh knows anything good in your hearts
H e will give to you better than that which has been taken away from  you and
will forgive you the m isdeed you have done"; i.e., your com ing out w ith the
polytheists against the Prophet (s.a.w.a.) “  And if they intend to act unfaithfully
towards you, so indeed they acted unfaithfully tow ards Alláh before  w hen they
joined the polytheists in com ing out  but H e gave (you) m astery over them ."
(8:70-71)
‐A bd ibn H am ĩd, Ibn A bĩ H átim  and Ibn Jarĩr have narrated from  ‐Ikrim ah

about the verse, Surely (as for) those w hom  the angels cause to die w hile they
are unjust to their souls “  and it is an evil resort, that he said: "It w as revealed
about Q ays ibn al-Fákih ibn al- M ughĩrah al-H árith ibn Zam ‐ah ibn al-A sw ad,
Q ays ibn al-W alĩd ibn al-M ughĩrah, A bu ‒l-‐Á s ibn M unabbih ibn al-H ajjáj and
‐A lĩ ibn U m ayyah ibn K halaf." H e further said: "W hen the polytheists of
Q uraysh and their follow ers w ent forth to protect A bũ Sufyán ibn H arb and the
caravan of the Q uraysh from  the M essenger of A lláh (s.a.w.a.) and his
com panions and also intending to take revenge of w hat they had suffered at
N akhlah; they took w ith them  som e youths w ho w ere unw illing (to join them
as) they had (secretly) accepted Islam . T hey faced the M uslim s at B adr w ithout
prior rendezvous. So (those youths) w ere killed at B adr w hile they w ere káfirs
and have turned aw ay from  Islam ; and they w ere those w e have nam ed above."
(ibid.)



 
T he author says: There are a lot of traditions, from  the Sunnĩ sources, of

the sam e them e. A pparently all these are attem pts to apply the verses to som e
suitable incidents, yet it is a good application. T he m ost im portant inform ation
gleaned from  these traditions as w ell as from  m editating on the said verses is
the existence of hypocrites in M ecca [even] before hijrah as w ell as after it.
T his fact has a direct bearing on discussion about the hypocrites as w ill be seen
in the chapter of' "Repentance", G od w illing.
Ibn Jarĩr, Ibnu 'l-M undhir and Ibn A bĩ H átim  have narrated from  Ibn ‐A bbás

that he said: "T here w as a m an, D am rah from  B anũ B akr, w ho w as [very] sick.
H e told his people, 'Take m e out of M ecca, because I find it hot (here). 'They
said: 'W here should w e take you to?' H e indicated w ith his hand tow ards the
w ay of M edina. They took him  out but he expired at (only) tw o m iles from
M ecca. T hen this verse w as revealed: And whoever goes forth from  his house
em igrating to Alláh and H is M essenger, and then death overtakes him  “  "
(ibid.)
 
T he author says: T here are m any traditions of sim ilar them e, but there is

m uch discrepancy about identity of the believer w ho expired in the w ay.
Various traditions nam e him  as D am rah ibn Jundab, A ktham  ibn Sayfĩ, A bũ
D am rah ibn al-‐Ĩs az-Zurqĩ, D am rah ibn al-‐Ĩs al-Laythĩ and Junda‐ ibn
D am rah al-Junda‐ĩ. Som e traditions say that it w as revealed about K hálid ibn
H izám  w ho w ent out intending to em igrate to Ethiopia, and w as bitten by a
snake on the w ay and died.
Som e traditions narrate from  Ibn ‐A bbás that it w as A ktham  ibn Sayfĩ. T he

narrator asked him : "T hen w here is al-Laythĩ?" Ibn ‐A bbás said: "It w as before
al-Laythĩ, and it is particular (and) general."
 
T he author says: T hat is, the verse w as revealed for A ktham  in particular,

then it is applied to others in general. It m ay be gleaned from  the traditions that
three M uslim s had m et their death w hile on their w ay to hijrah: A ktham  ibn
Sayfĩ, al-Laythĩ and K hálid ibn H izám . B ut [it is difficult] to pinpoint as to
w hom  the verse w as revealed about; and the traditions are probably the
narrators' attem pts to apply the verse to this or that person.
Zurárah says: "I asked A bũ Ja‐far (a.s.) about the m ustad‐af Ϝ̲Ю̶г̳Ѓ̶ϧ̲Џ ̶Л̲С  =

w eak, w eakened). H e said: 'H e is the one w ho does not have a m eans to
disbelief (that he m ay disbelieve), nor does he find a w ay to belief; he is unable
to believe and unable to reject (the belief); am ong them  are the children as w ell
as those m en and w om en w hose understanding is like that of the children; they



are freed from
responsibility."
(al-K áfĩ)

 
T he author says: T he tradition is extensively narrated from  Zurárah; al-

K ulaynĩ, as-Sadũq and al-‐Ayyáshĩ have narrated it from  him  through
num erous chains.

al-K ulaynĩ narrated through his links from  Ism á‐ĩl al-Ju‐fĩ that he said: "I
asked A bũ Ja‐far (a.s.) about the religion w hich no one can afford to be
ignorant of. H e said: 'The religion is spacious, but the K hárijites, as a result of
their ignorance, have cram ped it for them selves.' I said: 'M ay I be your
ransom ! should I then relate to you the religion w hich I follow ? H e sam m ad is
H is servant and H is M essenger; and I acknow ledge (and believe in) w hat he has
brought from  A lláh, the H igh; and I love you and I keep aw ay from  your
enem ies and those w ho oppressed you and [w rongfully] becam e your rulers
and usurped your rights.' H e said: 'B y A lláh you have not overlooked anything.
It is, by A lláh! the [religion] w e are on.' T hen I said: 'C an som eone not
know ing this m atter be saved?' H e said: '[N one] except the w eak ones.' I said:
'W ho are they?' H e said: 'Your w om en and your children.' Then he said: 'H ad
you seen U m m  Aym an? I bear w itness that she w as from  the people of the
garden, but she did not know  [in such detail the religion] you are on.'" (ibid.)

Sulaym án ibn K hálid narrates that he asked A bũ Ja‐far (a.s.) about the w eak
ones. T he Im ám  (a.s.) said: "A sim ple-m inded w om an in her private room ; a
slave-girl that you tell her to pray and she prays, she does not know  except
w hat you tell her; a foreign slave w ho does not understand except w hat you tell
him ; an aged old m an; a child, a sm all boy: these are the w eak ones. B ut a
thick-necked m an, disputatious (and) antagonist, w ho deals in sale and
purchase, w hom  you cannot tire in anything: W ill you say, he is w eak? N o; by
no m eans." (at-Tafsĩr, al-‐Ayyáshĩ)

Sulaym án has narrated from  as-Sádiq (a.s.) that he said about this verse: ―O
Sulaym án! In these w eak ones there are those w ho have thicker necks than
yours. W eak are the people w ho fast and pray, keep their stom achs and genitals
aw ay [from  forbidden things]; they do not believe that the right is w ith our
adversaries; they are holding the tree's branches; these are that A lláh m ay
pardon them  if they keep the hold of the tree's branches and know  those. T hen
if A lláh pardons them  it w ill be by H is m ercy, and if H e punishes them  it w ill
be because of their error." (M a‐áni 'l-akhbár)

 
T he author says: T he w ords, "they do not believe that the right is w ith our



adversaries", m ean that they do not have ill-feelings tow ards us, or that such
ideas are not based on their ow n negligence, as is clear from  the follow ing
traditions.
as-Sádiq (a.s.) has said that w eak ones are of m any kinds, differing am ong

them selves; and anyone am ong the People of the Q iblah (i.e., M uslim s) w ho is
not im m ical to us, is m ustad‐af, w eak. (ibid.)
as-Sádiq (a.s.) said explaining this verse: " 'who have not in their power the

m eans' to our enm ity, so that they could have got ill-feelings [tow ards us], 'nor
can they find a w ay' to the truth, that they could com e on the right path; they
w ill enter the garden because of their good deeds and their abstaining from  the
unlaw ful things forbidden by A lláh, but they w ill not get the rank of the
righteous ones." (ibid.; at-Tafsĩr, al-‐Ayyáshĩ)
D urays al-K unásĩ narrates that he said to A bũ Ja‐far (a.s.): "M ay I be m ade

your ransom ! W hat is the condition of those w ho believe in the O ne G od and
the prophethood of M uham m ad (s.a.w.a.), w ho have com m itted sins and die
w ithout believing in an im ám  and do not know  about your love and
obedience?" H e said: "A s for these, they shall rem ain in their graves, and not
com e out; w hoever (am ong them ) had done good deeds and did not show  any
anim osity [tow ards us], a tunnal w ill be opened for him  to the garden w hich
A lláh has created in the w est; thus refreshing breeze w ill continue reaching
him  in his grave upto the D ay of R esurrection until he com es before A lláh; H e
w ill take account of his good and evil, then he w ill go either to the paradise or
to the fire. These are they w ho depend on the decision of A lláh. "T hen he (a.s.)
said: "A nd likew ise is done to the w eak ones, the idiots, the children and the
m inor children of the M uslim s. A nd as for [our] antagonists am ong the People
of the Q iblah, a tunnel is dug for them  to the fire w hich A lláh has created in the
east, and w ill reach to him  the flam es, sparks, sm oke and the hell's out-bursts
upto the D ay of R esurrection; then their destination is the hell." (at-Tafsĩr, al-
Q um m ĩ)
as-Sádiq (a.s.) narrates from  his father, from  his and father, from  ‐A lĩ (a.s.)

that he said: "Surely the G arden has eight gates: from  one gate w ill enter the
Prophets and the Truthful ones; from  another gate w ill enter the W itnesses and
the G ood servants; and from  five gates w ill enter our Shĩ‐ahs and lovers; “
and from  [the eighth] gate w ill enter all the M uslim s w ho bear w itness that
there is no god but A lláh and in w hose heart there is not an atom 's w eight of
anim osity tow ards us, the Ahlu 'l-bayt (a.s.). (al-K hisál)
H um rán narrates: "I asked A bũ ‐A bdilláh (a.s.) about the w ord of A lláh:

Except the w eak ones. H e said: 'T hey are the People of al-wiláyah ( Ϝ̲Ю̶н̴ъ̲т̲ϣ  =
friendship, authority, pow er, guardianship.)' I



said:
'W hich wiláyah' H e said: 'It is not the w iláyah in religion, but the w iláyah in

m arrying each other, inheriting from  each other and m ixing w ith each other;
they are neither believers nor káfirs, they are the ones m ade to aw ait A lláh's
com m and." (M a‐áni 'l-akhbár; at-Tafsĩr, al-‐Ayyáshĩ)

 
T he author says: It refers to the verse: A nd others are m ade to aw ait A lláh's

com m and, w hether H e w ill chastise them  or w hether H e w ill turn to them  (in
m ercy) “  (9:106)

‐A lĩ (a.s.) said: "T he nam e of w eakness is not used for him  to w hom  the
proof has reached, and his ears heard it and his heart understood it." (Nahju 'l-
balághah)

al-K ázzim  (a.s.) w as asked about the w eak ones. H e (a.s.) w rote: "The w eak is
he to w hom  proof has not been conveyed and w ho is unaw are of [religious]
difference. But he is no m ore w eak once he knew  the difference." (al-Káfĩ)

as-Sádiq (a.s.) w as asked: "W hat do you say about the w eak ones" H e replied
in a dism ayed m anner, 'H ave you left anyone w ho could be called w eak?
W here are the w eak ones. B ecause, by A lláh! this affair of yours [i.e., Shĩ‐ite
faith] has been taken by ladies in their boudoirs to other ladies, and have
discussed it the w ater-carriers in the streets of M edina." (ibid.)

‐U m ar ibn Isháq says: "A bũ ‐A bdilláh (a.s.) w as asked as to w hat w as the
definition of the w eak w hich has been m entioned by A lláh. H e said: 'H e w ho
does not properly recite any of the Q ur‒ánic chapters, w hile A lláh has created
it in such a w ay that no one should fail to recite it properly."' (M a‐áni '1-
akhbár)

 
T he author says: There are several other Traditions; but w hat has been

quoted above covers all the them es m entioned therein. A lthough the traditions
apparently seem  to differ w ith one another, yet if w e overlook the particulars
w hich throw  light on various degrees of w eakness, all of them  jointly prove
one fact w hich the generality of the verse show s: that w eakness m eans not
finding one's w ay to the right path  w ithout any negligence on one's ow n part.

* * * * *



7C hapter
T R A N SL A T IO N  O F T H E  V E R SE S 101   104

 
And when you journey in the earth, there is no blam e on you that you shorten

the prayer, if you fear that those who disbelieve will cause you distress; surely
the unbelievers are your open enem y (101). And when you (O  Prophet!) are
am ong them  and establish the prayer for them , let a party of them  stand up w ith
you, and let them  take their arm s; then w hen they have prostrated them selves
let them  go to your rear, and let another party who have not prayed com e
forward and pray with you, and let them  take their precaution and their arm s;
(for) those who disbelieve desire that you m ay be inattentive to your arm s and
your luggage, so that they m ay then turn upon you with a sudden united attack;
and there is no blam e on you, if you are troubled by rain or if you are sick, that
you lay down your arm s, and take your precaution; surely Alláh has prepared a
disgraceful chastisem ent for the unbelievers (102). Then when you have
finished the prayer rem em ber Alláh standing and sitting and reclining; but
w hen you are secure, keep up prayer; surely prayer is a tim ed ordinance for the
believers (103). And be not weak-hearted in pursuit of the enem y; if you suffer
pain, then surely they (too) suffer pain as you suffer pain, while you hope from
A

********
 



C O M M E N TA R Y

 
T he verses ordain the prayer of fear and shortened prayer in polytheists;

they are w ell-connected w ith the preceding verses w hich dealt w ith jihád and its
various aspects.

 
Q U R ‒Á N : And when you journey in the earth there is no blam e on you that

you shorten the prayer : al-Junáh ( Ϝ̲Ю̶ϯ̳з̲ϝϰ  = sin,
im pedim ent, renunciation); al-qasr ( Ϝ̲Ю̶Ч̲Ћ ̶Ͻ  =
shortening of prayer). [at-Tabrisĩ] has said
in M ajm a‐u '1-bayán: "The root q-s-r
w hen used for prayer com es in three stem s: The base stem , qasara (w hich has
been used in the Q ur‒án), qassara (the stem , taf‐ĩl) and aqsara (the stem ,
if‐ál)."

M eaning: W hen you are in journey then there is no im pedim ent or sin for
you if you shorten the prayer. The phrase, "there is no blam e on you",
apparently show s perm ission only, but the context points to obligation and
incum bency; as is seen in the verse: Surely the Safá and the M arwah are am ong
the signs of Alláh; so whoever m akes a pilgrim age to the H ouse or perform s
‐um rah thereof there is no blam e on him  to go round them  both (2:158);
although at-tawáf ( Ϝ̲ЮГΖн̲ϜР  = to go round) is wájib
(com pulsory). The reason w hy this expression show s obligation is that the
position here is that of legislation, and it is enough in this place just to disclose
that a certain order has been laid dow n; there is no need to explain all its
aspects and particulars in a com prehensive m anner. To a certain extent the
sam e is the position of the verse: and that you fast is better for you if you know
(2:184)

 
Q U R ‒Á N : if you fear that those who disbelieve will cause you distress; “  :

al-Fitnah ( ϜЮ̶У̴ϧ̶з̲ϣ  =
translated here as causing distress) is used for num erous m eanings; how ever
w hen the Q ur‒án uses it in connection w ith disbelievers and polytheists, it
refers to the atrocities, like m urder, torture, etc., w hich they inflicted on the
M uslim s; and the context too points to this m eaning, i.e., if you fear that the
enem ies w ill attack you putting you to the
sw ord.

T his clause is a proviso, lim iting the preceding order: there is no blam e on



you that you shorten the prayer. It show s that shortening of prayer w as
ordained w hen there w as a fear of disbelievers' m ischief. A s a second step the
rule w as extended to all cases of legal journey even if there w as no fear. It
m eans that the Q ur‒án explained one case w here this law  w as to be applied, and
the sunnah of the Prophet described all other situations and cases w ill be seen
in the Traditions.
 
Q U R ‒Á N : A nd w hen you (O  Prophet!) are am ong them  “  and let them

take their precaution and their arm s: It explains how  to perform  prayer of
fear. T he verse is addressed to the Prophet (s.a.w.a.) supposing him  to be the
im ám  of that prayer; the order is thus explained through an exam ple  it m akes
the rule clearer in a few er w ords and beautiful style; "and establishing the
prayer for them " refers to congregational prayer; "let a party of them  stand up
w ith you" points to their standing behind the Prophet follow ing him  in the
prayer; and it is they w ho are required to take their arm s w ith them ; "w hen they
have prostrated them selves “  " m eans, w hen they have prostrated and
com pleted their prayers, they should go to the rear to take the place of those
w ho have not prayed yet, enabling them  to com e forw ard and pray w ith you
and this second group too should "take their precaution and their arm s".
The m eaning then is as follow s  and A lláh know s better: W hen you, O

M essenger of A lláh! are am ong them , and the situation is fraught w ith danger,
and you establish the prayer for them , i.e., the congregational prayer w ith you
as its leader, then the w hole group should not join in the prayer together; only
a party of them  should stand behind you for prayer (taking their arm s w ith
them ) and the other group should protect them  and guard their possessions;
w hen those w ho are praying behind you finish their sajdah and their prayer,
they should go to the rear to relieve those w ho w ere uptil now  protecting them
and guarding their possessions. N ow , this second group w ho have not prayed
yet should com e and join you in the prayer, and they too should take their
precaution and their arm s w ith them .
Another party who have not prayed: at-Táifah ( Ϝ̲ЮГΖϑϚУ̲ϣ  =

party, group) is of fem inine gender, but it refers here to those w ho are able to
fight, i.e., m en; the fem inine
adjective
ukhrá ( Ϝ̳϶̶Ͻр  = another) agrees w ith the noun
táifah w hich it refers to, w hile the m asculine pronouns in "have not prayed"
etc., look at the people described.
T he w ords, "take their precaution and their arm s" contain an interesting

m etaphor, as it treats "precaution" as a sort of arm s for defence, using the verb



'take' for both.
 
Q U R ‒Á N : (for) those w ho disbelieve desire that you m ay be inattentive to

your arm s and your luggage, so that they m ay turn upon you w ith a sudden
united attack: It gives the reason for the above law ; its m eaning is clear.
 
Q U R ‒Á N : and there is no blam e on you “  a disgraceful chastisem ent for

the unbelievers: T he rule is further relaxed for those w ho are troubled by rain
or are sick, that they m ay lay dow n their arm s; how ever it is very m uch
em phasized that they should take their precaution, and not be inattentive to the
unbelievers, because they are on the look out for the w eak points of the
M uslim s.
 
Q U R ‒Á N : T hen w hen you have finished the prayer, rem em ber A lláh

standing and sitting and reclining: Q iyám an Ц̴у̲ϝв̯ϝ  = standing) and qu‐ũdan (
Ц̳Л̳нϸ̯Ϝ  =

sitting) are either plurals or verbal nouns, and in either case they are
circum stantial clauses; the sam e applies to 'reclining'. T hese w ords em phasize
that the believers should continuously rem em ber A lláh, in all conditions and in
every
place.
 
Q U R ‒Á N : but w hen you are secure, keep up prayer: A s the context show s,

the clause, "w hen you are secure", is in opposition to: w hen you journey in the
earth, and thus obviously m eans, w hen you return to your hom es. A ccordingly,
"keep up prayer" w ould m ean to pray full 4 raka‐át; because the prayer of fear
and danger w as called "shortened prayer"
 
Q U R ‒Á N : surely prayer is a tim ed ordinance for the believers : al-K itábah

( Ϝ̲Ю̶Ы̴ϧϝϠй  =
w riting, traslated here as ordinance) im plies obligatorness and im perativeness,
as A lláh says: “  fasting is prescribed (lit.: w ritten) for you as it w as prescribed
for those before you (Q ur‒án,
2:183).
al-M aw qũt ( Ϝ̲Ю̶г̲н̶Ц̯нϤ  =
tim ed), show s that prayer is an obligation prescribed for fixed tim es to be
established at know n
intervals.
A pparently, tim eliness of prayer im plies its perm anence and im peretiveness



 it m entions a requirem ent (of tim e) to im ply the obligatory (prayer). W hen it
says that prayer is a tim ed ordinance, it m eans that it is an obligation,
confirm ed and perm anent, not subject to any change; it cannot be avoided or
w aived at any tim e. The adjective, 'tim ed', if taken in its literal m eaning has no
relevance to the context, because the preceding statem ents have no connection
w ith prayer being a tim ed ordinance; w hile this sentence is m eant to explain the
reason for the preceding one, that is, when you are secure keep up prayer. T hus
apparently, 'tim ed' m eans a firm  obligation w hich can never be w aived; it is
unalterable and can never be replaced by any alternative, unlike the fast w hich
som etim es is changed to redem ption.

 
Q U R ‒Á N : A nd be not w eak-hearted in pursuit of the enem y; “  : al-W ahn (

Ϝ̲Ю̶н̲к̶е  = w eakness); al-ibtighá‒ ( Ϝ̲ъ̶̴Ϡ̶ϧ̴П̲ϑ̭  = pursuit) , al-alam  ( Ϝ̲ъ̶̲Ю̲б  =
pain, to suffer pain); the clause: w hile you hope from  Alláh
w hat they do not hope, is a circum stantial one. You and your enem ies both
equally suffer pain, so you are not in a w orse position than your enem ies;
rather you are in a m ore pleasant and com fortable condition, inasm uch as you
expect victory over them  and hope for forgiveness from  your Lord w ho is
your guardian; as for your enem ies, they have no guardian, nor do they
entertain any hope to cheer them selves or w hich could incite them  to w ork
energetically and push them  tow ards their goal. A nd A lláh know s w hat is
beneficial to H is servants; H e is W ise in H is orders and prohibitions.



T  R  A  D  I T  I O  N  S

 
A ccording to Tafsĩr of al-Q um m ĩ, the verse (prescribing the prayer of fear)

w as revealed w hen the M essenger of A lláh (s.a.w.a.) w as proceeding tow ards
H udaybiyyah, en route to M ecca. W hen the Q uraysh heard the new s, they sent
K hálid ibn al-W alĩd w ith tw o hundred horses to encounter the M essenger of
A lláh (s.a.w.a.). H e hindered the (progress of the) M essenger of A lláh (s.a.w.a.)
on the m ountains. Som ew here on the w ay, the tim e of zuhr prayer cam e, B ilál
said the adhán, and the M essenger of A lláh (s.a.w.a.) led the people in the
prayer. K hálid ibn al-W alĩd then said: "If w e had attacked them  w hen they w ere
praying, w e w ould have got them , because they do not break their prayer.
H ow ever, now  the tim e of their another prayer is approaching w hich they love
m ore than their eye-sight; and w hen they start that prayer w e shall raid them .
Then Jibrĩl (G abriel) brought to the M essenger of A lláh (s.a.w.a.) the (verses
of) prayer of fear: A nd w hen you are am ong them  “

M ajm a‐u 'l-bayán says about the verse, and there is no blam e on you, if you
are troubled by rain “  , that it w as revealed w hen the Prophet w as at ‐U sfán
and the polytheists at D ajnán; both parties stopped there; and the Prophet
(s.a.w.a.) prayed zuhr w ith the M uslim s w ith perfect rukũ‐ and sujũd; then the
polytheists w anted to attack them ; and som e of them  said: "[A lthough w e
m issed this chance] they w ill pray another prayer [ i.e., ‐asr ] w hich is dearer to
them  from  this one." Then A lláh revealed to the Prophet this verse,and he
prayed the ‐asr w ith them  as the prayer of fear. A nd this w as the reason w hy
K hálid ibn al-W alĩd accepted Islam .

A bũ H am zah [ath-Thum álĩ] has w ritten in his Tafsĩr that the Prophet (s.a.w.a,)
w ent to fight Banũ A nm ár, and A lláh vanquished them  and the M uslim s
captured the enem y's children and property. Then the M essenger of A lláh
(s.a.w.a.) and the M uslim s alighted; not a single enem y w as in sight; so they laid
dow n their arm s; the M essenger of A lláh (s.a.w.a.) w ent aw ay to relieve him self
(and he too had laid dow n his arm s), and he w ent so far that a [dry] valley
sheltered him  from  his com panions. By the tim e he w as finished the river-bed
w as flow ing copiously and the rain w as com ing dow n; the flow ing valley cam e
betw een him  and his com panions. H e sat dow n under a tree. Then al-G haw rath
ibn al-H árith al M uháribĩ saw  him , and his com panions said to him : "O
G haw rath! (Look,) here is M uham m ad, separated from  his com panions." H e
said: "M ay A lláh kill m e if I don't kill him ." H e cam e dow n the hill w ith a
sw ord; and the M essenger of A lláh (s.a.w.a.) did not notice him  until he stood



over him  w ith his unsheathed sw ord in hand. H e said: ―O  M uham m ad! W ho
w ill now  protect you from  m e?" T he M essenger (s.a.w.a.) said: "A lláh." [A ll of
a sudden] the enem y of A lláh fell dow n on his face. N ow, the M essenger of
A lláh (s.a.w .a.) stood up and took his sw ord, and said: ―O  G haw rath! N ow, w ho
w ill save you from  m e?" H e said: "N o one." The M essenger of A lláh said: "D o
you bear w itness that there is no god but A lláh, and that I am  the servant of
A lláh and H is M essenger?" H e said: "N o. B ut I prom ise that I'll never fight you
nor w ill ever help any enem y against you." Then the M essenger of A lláh
(s.a,w .a.) gave his sw ord back to him . [Seeing this m agnanim ity,] G haw rath
said to him : "By A lláh! you are certainly better than m e." H e (s.a.w .a.) said: "I
am  m ore entitled to it,"
Then G haw rath w ent back to his com panions. T hey said: ―O  G haw rath! W e

saw  you standing over his head w ith sw ord, then w hat prevented you from
[killing] him ?" H e said: "A lláh. I inclined tow ards him  w ith the sw ord to kill
him ; then I don't know  w ho it w as that pushed m e betw een m y shoulders, and I
fell dow n on m y face; m y sw ord fell dow n and M uham m ad took it before I
could reach it." T hen the valley calm ed dow n and the M essenger of A lláh
(s.a.w .a.) w ent to his com panions and told them  w hat had happened; and recited
before them : and there is no blam e on you if you are troubled by rain “  (ibid.)
as-Sadũq has narrated through his chains from  ‐A bdu ‐r-R ahm án ibn A bĩ

‐A bdilláh from  as-Sádiq (a.s.) that he said: The Prophet (s.a.w.a.) prayed w ith
his com panions in the battle of D hátu 'r-Riqá‐; and he divided them  in tw o
groups; he told one group to stand before the enem y and the other stood
[praying] behind him ; so he said takbĩratu 'l-ihrám , and they said too, and he
recited and they listened, then he did rukũ‐ and they did, and he did sajdah and
they did; thereafter, the M essenger of A lláh (s.a.w.a.) continued in his prayer
standing [in the second rak‐ah] w hile the com panions prayed their second
rak‐ah individually and said salám . Then they rushed to their com panions and
stood before the enem y, and their com panions cam e and stood behind the
M essenger of A lláh (s.a.w.a.) and he said takbĩr and they said too, and he
recited and they listened, and he did rukũ‐ and they did, and he did sajdah and
they did; then the M essenger of A lláh (s.a.w.a.) sat dow n and recited tashahhud
and salám ; and they stood up and com pleted the [second] rak‐ah by them selves
and then recited [tashahhud and] salám . A nd A lláh had said to his Prophet: And
when you are am ong them  and establish the prayer for them  “   “  surely prayer
is a tim ed ordinance for the believers. A nd this is the prayer of fear about
w hich A lláh had ordered H is Prophet (s.a.w .a.).
H e (a.s.) also said: O ne w ho leads (his) people in m aghrib in prayer of fear,

w ill pray one rak‐ah w ith the first group and tw o raka‐át w ith the second



one “  (M an lá yahduruhu 'l-faqĩh)
ash-Shaykh has narrated through his chains from  Zurárah that he said: "I

asked A bũ Ja‐far (a.s.) about the prayer of fear and the prayer of journey, w ill
both of them  be shortened? H e said: 'Yes; and the prayer of fear is m ore
deserving to be shortened than the prayer of journey in w hich there is no fear.'"
(Tahdhĩbu '1-ahkám )
as-Sadũq narrates through his chains from  Zurárah and M uham m ad ibn

M uslim  that they said: "W e said to A bũ Ja‐far (a.s.): 'W hat do you say about
prayer in journey? H ow  is it and how  m any [raka‐át]?' H e said: 'Verily A lláh,
the M ighty, the G reat, says: A nd w hen you journey in the earth, there is no
blam e on you that you shorten the prayer; accordingly, shortening of prayer
during journey is com pulsory, as is com pleting it w hen in presence [i.e., w hen
not in journey].'" T hey said: "But A lláh only says; there is no blam e on you; H e
did not say: 'D o it'; how  can it convey the connotation of obligatoriness like
that of praying full prayer in presence?" H e (a.s.) said: "H as not A lláh said:
Surely the Safá and the M arw á are am ong the signs of Alláh; so whoever m akes
a pilgrim age to the H ouse or perform s ‐U m rah thereof, there is no blam e on
him  to go round them  both [2:158]? D on't you see that taw áf [i.e., sa ỳ] betw een
the tw o is w ájib? It is because A lláh has m entioned it in H is B ook, and H is
Prophet had done it. Likew ise, shortening of prayer during journey is a thing
w hich the Prophet (s.a.w.a.) had done [and] A lláh has m entioned it in H is
B ook." Then w e said to him : "Then a person w ho prayed four (raka‐át) in
journey, should he repeat (that) prayer or not." (T he Im ám ) said: "If the verse
of shortening (of prayer) w as read and explained to him , and yet he prayed
four (raka‐át), he w ill repeat it [i.e., w ill repeat praying tw o raka‐át]; and if the
verse w as not read before him  and he did not know  it, then there is no
repetition. A nd all w ájib prayers during journey are tw o raka‐át except
m aghrib, as it is three raka‐át, (and) there is no shortening in it; the M essenger
of A lláh (s.a.w.a.) left it three raka‐át in journey and in presence “  " (M an lá
yahduruhu 'l-faqĩh)
as-Suyũtĩ w rites: Ibn A bĩ Shaybah, ‐A bd ibn H am ĩd, A hm ad, M uslim , A bũ

D áw ũd, at-Tirm idhĩ, an-N asáĩ; Ibn M ájah, Ibnu 'l-Járũd, Ibn K huzaym ah, at-
Taháw ĩ, Ibn Jarĩr, Ibnul-M undhir, Ibn A bĩ H átim , an N ahhás (in his an-Násikh)
and Ibn H ibbán have narrated from  Ya‐lá ibn U m ayyah that he said: "I asked
‐U m ar ibn al-K hattáb about the verse: there is no blam e on you that you shorten
the prayer, if you fear that those w ho disbelieve will cause you distress, [is it
valid now  w hen] the people are secured and safe? ' ‐U m ar said to m e: 'I too w as
w ondering about it as you do, so I asked the M essenger of A lláh (s.a.w .a.) about
it and he said: "It is a charity w hich A lláh has bestow ed upon you, so you



should accept H is charity."'" (ad-D urru 'l-m anthũr)
‐A bd ibn H am ĩd, an-N asáĩ, Ibn M ájah, Ibn H ibbán and al-B ayhaqĩ (in his as-

Sunan) have narrated from  U m ayyah ibn K hálid ibn A sad that he asked Ibn
‐U m ar: "D o you think that the prayer should be shortened in journey? Surely
w e do not find it in the B ook of A lláh; all that is m entioned therein is the
prayer of fear." Ibn ‐U m ar said: ―O  m y nephew : Surely A lláh sent M uhӬ am m ad
(s.a.w.a.) and w e did not know  anything; so w e do only as w e saw  the
M essenger of A lláh (s.a.w.a.) doing; and the shortening of prayer in journey is
the system  established by the M essenger of A lláh (s.a.w .a.)." (ibid.)

Ibn A bĩ Shaybah, at-Tirm idhĩ (w ho has said that it is correct) and an-N asáĩ
have narrated from  Ibn ‐A bbás that he said: "W e prayed w ith the M essenger of
A lláh (s.a.w .a.) betw een M ecca and M edina tw o raka‐át w hile w e w ere safe and
had no fear of anything." (ibid.)

Ibn A bĩ Shaybah, A hm ad, al-B ukhárĩ, M uslim , A bũ D áw ũd, at-Tirm idhĩ and
an-N asáĩ have narrated from  H árithah ibn W ahb al-K huzá‐ĩ that he said: "I
prayed w ith the Prophet (s.a.w .a.) zuhr and ‐asr at M iná tw o raka‐át, w ith m ost
num erous m ultitude of people and in m ost secured condition." (ibid.)

al-K ulaynĩ narrates through his chain of narrators from  D áw ũd ibn Farqad
that he said: "I asked A bũ ‐A bdilláh (a.s.) about the w ord of A lláh, surely prayer
is a tim ed ordinance. H e said: '[It m eans] firm  ordinance; how ever if you m ake
haste a little or delay a little it w ill do you no harm , provided you do not
neglect it altogether, because A lláh, the M ighty, the G reat, says: “  neglected
prayers and followed the sensual desires, so they will certainly m eet perdition'"
(19:59) (al-K áfĩ)

 
T he author says: It is an indication that w ájib prayers have som e latitude so

far as their tim ings are concerned, as other traditions show.
M uham m ad ibn M uslim  narrates from  the fifth or the sixth Im ám  (a.s.) that

he said about the m aghrib prayer in the journey: "D o not leave if you are
delayed for som e tim e; then you m ay pray it w hen you w ish to pray the ‐ishá‒;
and if you w ish you m ay continue the journey for som etim e until the reddish
colour [on the horizon] goes aw ay. Surely, the M essenger of A lláh (s.a.w .a.)
had prayed zuhr and ̀aSr together and m aghrib and ‐ishá‒ together, and he used
to delay and advance. A lláh, the H igh, has said: surely prayer is a tim ed
ordinance, [and by this expression] H e only m eant that it w as obligatory for the
believers, H e did not m ean anything else. O therw ise, if it m eant w hat they say,
the M essenger of A lláh (s.a.w .a.) w ould not have prayed like this, and he w as
m ost know ledgeable and had all the inform ation; and he w as as they say; and if
it [i.e., alw ays praying separately] w ere good, the M essenger of A lláh (s.a.w .a.)



w ould certainly have ordered it.
"A nd in the battle of Siffĩn, people, including the Com m ander of the

B elievers (a.s.), could not pray zuhr,‐asr, m aghrib and ‐ishá‒ and ‐A lĩ, the
C om m ander of the B elievers (a.s.) ordered them  and they said Alláhu akbar,
and lá iláha illa 'lláh, and subhána 'lláh on foot and horse, because A lláh has
said: But if you are in danger, then (say your prayer) on foot or on horse-back
[2:239].
"So ‐A lĩ (a.s.) ordered them  [to do so] and they did." (at-Tafsĩr. al-‐Ayyáshĩ)
 
T he author says: These traditions, as you see, agree w ith the preceding

C om m entary. T here are very m any traditions of this m eaning, and especially
from  the Ahlu '1-bayt (a.s.), but w e have quoted only a few  of them  as exam ple.
O f course, there are som e other traditions from  the Sunnĩ sources w hich
oppose it, but they them selves contradict each other. H ow ever, to review  those
traditions and have a look at all ahádĩth describing the prayer of fear in
particular and prayer during journey in general, is in the dom ain of Islam ic
Jurisprudence, not of tafsĩr.
It is w ritten in at-Tafsĩr of al-Q um m ĩ that the w ord: A nd be not w eak-hearted

in pursuit of the enem y “  , is in conjunction w ith the verse 139 of the chapter
of "T he Fam ily of ‐Im rán": If a wound has afflicted you, a w ound like it has
also afflicted the (unbelieving) people “  A nd w e have explained there the
reason w hy that verse w as revealed.

* * * * *



8C hapter
T R A N SL A T IO N  O F T H E  V E R SE  105-126

 
Surely W e have revealed the Book to you with the truth that you m ay judge

between people by m eans of that which Alláh has shown you; and be not an
advocate on behalf of the treacherous (105). And ask forgiveness of Alláh;
surely Alláh is forgiving, M erciful (106). And do not plead on behalf of those
who act unfaithfully to their souls; surely Alláh does not love him  who is
treacherous, sinful (107). They hide them selves from  m en and do not hide
them selves from  Alláh, and H e is with them  when they m editate by night w ords
which please H im  not, and Alláh encom passes what they do (108). Behold! You
are they plead for them  in this world's life, but who will plead for them  w ith
Alláh on the Resurrection D ay, or who shall be their protector? (109). And
w hoever does evil or acts unjustly to his soul, then asks forgiveness of Alláh, H e
shall find Alláh Forgiving, M erciful (110). And whoever com m its a sin, he only
com m its it against his own soul; and Alláh is Knowing, W ise (111). And
w hoever com m its a fault or a sin, then accuses of it one innocent, he indeed
takes upon him self the burden of a calum ny and a m anifest sin (112). And were
it not for Alláh's grace upon you and H is m ercy, a party of them  had certainly
designed to m islead you and they do not m islead but their own souls, and they
shall not harm  you in any way, and Alláh has revealed to you the Book and the
W isdom , and H e has taught you w hat you did not know, and Alláh's grace on
you is very great (113). There is no good in m ost of their secret counsels except
(in his) who enjoins charity or goodness or reconciliation between people; and
w hoever does this seeking Alláh's pleasure, W e will give him  a m ighty rew ard
(114). And whoever acts hostilely to the M essenger after that guidance has
becom e m anifest to him , and follows other than the way of the believers, W e
will turn him  to that to which he has (him self) turned and m ake him  enter hell;
and it is an evil resort (115). Surely Alláh does not forgive that any thing should
be associated with H im , and H e forgives what is besides this to whom  H e
pleases; and whoever associates any thing with Alláh, he indeed strays off into
a rem ote error (116). They do not call besides H im  on any thing but fem ales,



and they do not call on any thing but a rebellious Satan (117). Alláh has cursed
him ; and he said: "M ost certainly I w ill take of Thy servants an appointed
portion (118). And m ost certainly I will lead them  astray and exist in them  vain
desires, and bid them  so that they shall slit the ears of the cattle, and m ost
certainly I will bid them  so that they shall alter Alláh's creation;" and w hoever
takes the Satan for a guardian rather than Alláh he indeed shall suffer a
m anifest loss (119). H e gives them  prom ises and excites vain desires in them ;
and the Satan does not prom ise them  but to deceive (120). These are they whose
abode is hell, and they shall not find any refuge from  it (121). And (as for) those
w ho believe and do good, W e w ill m ake them  enter into gardens beneath w hich
rivers flow, to abide therein for ever; (it is) a prom ise of Alláh, true (indeed);
and who is truer of w ord than Alláh (122). (T his) shall not be in accordance
w ith your vain desires not in accordance w ith the vain desires of the People of
the Book; whoever does evil, he shall be requited w ith it, and besides Alláh he
will find for him self neither a guardian nor helper (123). And whoever does
from  good deeds w hether m ale or fem ale and he (or she) is a believer  these
shall enter the garden, and they shall not be dealt w ith a jot unjustly (124). And
who has a better religion than he who subm its him self entirely to Alláh And he
is the doer of good (to others) and follows the faith of Ibráhĩm , the upright one,
and Alláh took Ibráhĩm  as a friend (125). And whatever is in the heavens and
whatever is in the earth is Alláh's; and Alláh encom passes all things (126). 

* * * * *



C  O  M  M  E  N  T  A  R  Y

 
Ponder on these verses and you w ill realize that all are revealed in one

context. They exhort one to adhere to justice in judgem ent and adm onish a
judge not to incline tow ards w rong-doers in his decision, as it w ould be an
injustice to the rightful party.

T his is done by pointing to som e incidents w hich had happened at the tim e of
their revelation; then they discuss relevant religious realities, telling the
M uslim s to adhere and abide to them ; in this process, they rem ind the believers
that religion is a reality, not only a nam e; w hat is im portant is putting it into
practice, not just calling oneself a M uslim .

O bviously, it w as that incident to w hich the Q ur‒ánic w ords refer: And
w hoever com m its a fault or a sin, then accuses of it one innocent, he indeed
takes upon him self the burden of a calum ny and a m anifest sin. It clearly show s
that there w as som e such crim e w hich could be attributed to som eone else, like
theft, m urder, plunder or dam age, etc., and there w as a possibility that the
perpetrators w ould try to m islead the Prophet (s.a.w.a.) in his judgem ent, but
the verses assure the Prophet that A lláh w as there to protect him .

A pparently, it w as the sam e incident to w hich the preceding verses refer, as it
is clear from  the w ords: “  and be not an advocate on behalf of the
treacherous “  They hide them selves from  m en “  Behold! you are they who
plead for them  in this world's life. Treachery and perfidy is obviously used for
breach of trust, w hen one em bezzles or m eddles w ith som ething given to him
in trust; but the context of the w ords, surely Alláh does not love him  who is
treacherous, sinful. They hide them selves from  m en “  show s (as w ill be
explained later) that they refer to treachery concerning theft, etc. It is because
all the believers are like one soul, and all are responsible to look after a
property belonging to one of them   they have to guard it and keep it secure; in
this background, if one em bezzles or steals it, it is tantam ount to being
unfaithful to one's ow n self.

M editation on the verses show s that probably som eone had com m itted the
theft, the m atter w as brought to the Prophet's notice, but the thief accused
som eone else w ho had nothing to do w ith the crim e, then the relatives of the
thief urged the Prophet (s.a.w.a.) to give judgem ent in their favour against the
innocent one; but these verses w ere revealed and A lláh exonerated the accused
from  their false allegation.

T hus, the verses squarely fit the event narrated concerning their revelation



w hen A bũ Tu‐m ah ibn al-U bayriq had com m itted the theft, although, as w e
have repeatedly said, the traditions giving the reasons of revelation, m ost of
the tim es, are m ere attem pts to fit the narrated stories on pertinent verses.
The verses prove authoritativeness of the Prophet's judgem ent, and his

sinlessness as w ell as som e other realities w hich, G od w illing, w ill be
explained later.
 
Q U R ‒Á N : Surely W e have revealed the Book to you w ith the truth that you

m ay judge between people by m eans of that which Alláh has shown you :
Judging betw een people, apparently, m eans hearing the cases of their disputes
and contentions  the m atters dealt by judiciary  and rem oving their discord
through the judgem ent. T his verse says that judging betw een people w as the
m ain objective for w hich the Book w as revealed. T his them e squares w ith the
verse 2:213, w hich says: M ankind was but one people; so Alláh sent the
prophets as bearers of good tidings and as w arners, and H e sent down w ith
them  the book with the truth, so that it m ight judge between the people in that in
w hich they had differed “
T he verse under discussion (Surely W e have revealed the Book to you “  ) in

its particularity is like the other (M ankind was but one people “  ) in its
generality; and it further show s that the right of judge w as given to the
M essenger of A lláh (s.a.w .a.) and that his opinion and view  had been stam ped
w ith divine authority. A rriving at a judgem ent, after looking into often-
conflicting argum ents of the parties concerned, invariably com pels a judge to
exercise his m ental pow er and form  an opinion based on his know ledge of
abstract law s and regulations governing the issues at hand. It is one thing to
have the know ledge of the law s of jurisprudence and the rights of various
people, and quite another to arrive at a definite decision as to w hich rule is
applicable to a particular issue. It all leads us to believe that the w ord, aráka (

Ϝ̲ϼ̲ϜШ̲  =
translated here as "has show n you") in the clause, "that you m ay judge betw een
the people by m eans of that w hich A lláh has show n you", actually m eans
creation of opinion in his m ind and leading him  to correct decision, rather than
teaching him  abstract law s and general
rules.
The verse in this context m eans: Surely A lláh has revealed the Book to you

and taught you its law s and regulations; and then has allow ed you to exercise
your opinion w hich H e has created in you in order that you m ay judge betw een
the people and thus dispel their strife and dispute.
 



Q U R ‒Á N : and be not an advocate on behalf of the treacherous : T he
sentence is in conjunction w ith the preceding one, w hich, although a
declarative one, has the sense of an im perative; the m eaning thus w ill be as
follow s: Judge betw een them  and do not be an advocate of the treacherous. al-
K hasĩm  ( Ϝ̲Ю̶Ϸ̲Ћ ̴у̶б  =
advocate) is the one w ho speaks in favour of a claim , etc. T he sentence orders
the Prophet (s.a.w.a.) not
to defend
the treacherous and dishonest ones, as it w ould result in nullification of the
right of the rightful claim ants.
The order to judge betw een them  is unrestricted and general; therefore the

second order (w hich is in conjunction w ith it) gives the connotation that
treachery and dishonesty too refers to general transgression against the others'
rights, that it is not restricted to breach of trust only. (O f course, som etim es a
particular clause m ay be placed in conjunction w ith a general one because of
som e special reasons, but there is no such reason here at all. W e shall further
explain it later on.)
 
Q U R ‒Á N : A nd ask forgiveness of A lláh; surely A lláh is Forgiving,

M erciful: [T he literal m eaning of al-istighfár ( Ϝ̲ъ̶̴Ђ̶ϧ̴П̶У̲ϝϼ  )
is to w ant to hide, although here it has been as usual translated as asking
forgiveness. H ow ever, in this context it has been used in the literal m eaning;
and] apparently it tells the Prophet to ask A lláh to keep in him  under cover the
natural hum an tendency of inclining tow ards desire or violation of others'
rights. It has repeatedly been explained
that
al-‐afw ( Ϝ̲Ю̶Л̲У̶н̳  ) and al-m aghfirah ( Ϝ̲Ю̶г̲П̶У̴Ͻ̲Ϣ̳  )
are used in the divine speech for various connotations, all of w hich m ay be
com bined under the heading "m oving aw ay som ehow  from  truth or
justice".
The m eaning, therefore, is as follow s: D o not be advocate of the

treacherous, nor be inclined to them ; ask A lláh to help you in this endeavour,
and protect you from  defending their treachery and keep you free from
com ing under the influence of desire. T his m eaning is clearly understood
w hen w e look at a latter verse w hich says: And were it not for Alláh's grace
upon you and H is m ercy, a party of them  had certainly designed to m islead you
and they do not m islead but their own souls, and they shall not harm  you in any
w ay. It clearly says that they cannot harm  the Prophet (s.a.w.a.) even if they tried
their utm ost to arouse his feelings in order that he m ight opt for injustice and



neglect the justice. T hey can never succeed in this endeavour, because the
Prophet (s.a.w.a.) w as under divine protection from  such harm ful influence,
and A lláh w as guarding him  [in his w ords and actions]; he did not com m it
injustice in his judgem ents, and w as not liable to partiality; nor did he follow
his desires. It w ould certainly be a gross injustice and a reprehensible m isdeed
if one w as to differentiate, w hen sitting for judgem ent, betw een strong and
w eak, friend and foe, believer and unbeliever, near and far. In this context, the
Prophet w as ordered to "ask forgiveness" not because he had com m itted any
sin w hich could have brought evil consequences, nor does it show  that he w as
about to do any such im proper thing. It only says that the Prophet should ask
A lláh to give him  pow er to subjugate his desires; and undoubtedly he w as
alw ays in need of such divine protection and w as never independent of A lláh,
although he w as m a s̀ŧm  (protected); and A lláh does w hat H e w ills.

This 'protection' covers all that com es under the headings of obedience and
disobedience, all actions for w hich one m ay be praised or blam ed. B ut it does
not cover actual happenings. In other w ords, the verses show  that the Prophet
(s.a.w.a.) w as protected from  follow ing his desires and inclining tow ards
falsity. B ut they do not prove w hatever judgem ent a judge gives, based of the
rules and regulations enacted for judicial procedures (e.g., the claim ant's
responsibility is to bring the proof, and the defendant has only to deny on oath)
invariably alw ays agree w ith reality and truth, or that this procedure alw ays
gives victory to the rightful person and brings defeat to the w rongful party.
N or do the laid dow n rules alw ays lead to truth and justice. T hese procedures
and regulation are m eant to distinguish betw een truth and falsity in m ost of the
cases, but not alw ays; and w hat applies to m ajority of the cases only, cannot be
deem ed to apply to all cases.

It becom es clear from  the afore-said explanations w here an exegete has
gone w rong. H e says that the Prophet (s.a.w .a.) w as ordered to ask forgiveness
of A lláh, because he had intended to defend and protect that treacherous m an
(m entioned in the verse), as that m an's people had requested the Prophet to be
his advocate against a Jew . B ut this exegesis is w rong, because that putative
intention w ould show  that he had com e under their reprehensible influence,
w hile A lláh says that they could not influence him  in any harm ful m anner.

 
Q U R ‒Á N : A nd do not plead on behalf of those who act unfaithfully to their

souls “  : It is said that unfaithful action has been linked to "their souls"
because in the end its evil consequences turn back to the souls. A lternatively, it
m ay count every sin as a treachery against one's ow n soul, as it has been
counted as an injustice against it. A lso A lláh says: Alláh knew  that you w ere



acting unfaithfully tow ards your souls (2:187).
If w e look at this verse in conjunction w ith other Q ur‒ánic realities that all

the believers are like one soul, and one's property in a w ay belongs to the
w hole group inasm uch as all are responsible to guard and protect it against
loss and w aste, then possibly it m ay be inferred from  this verses that a believer
usurping or stealing another's property, in fact, acts unfaithfully tow ards his
ow n soul, his ow n self.
T he divine w ords: surely Alláh does not love him  who is treacherous, sinful,

show s that those transgressors persistently indulged in their treachery. It is
further em phasized by the w ord, athĩm á ( Ϝ̲Ϫ̴у̶г̯ϝ  )
w hich, being an adjective w ith force of a noun, show s that they w ere deep-dyed
in sins. Even the clause, "act unfaithfully to
their souls", alludes to their continued faithlessness; the sam e is the

im plication of the adjective, 'treacherous', w hich has been used [in 4:105],
rather than the phrase, "those w ho act unfaithfully". (The latter has been used in
8:71 w here it says: so indeed they acted unfaithfully towards Alláh before, but
H e gave [you] m astery over them .)
It appears from  these associations am ong others that the verse, in context of

the reason of its revelation, m eans as follow s: D o not be an advocate on behalf
of these people and do not defend them , because they are persistent in their
treachery, deep-dyed in unfaithfulness, subm erged in sins and transgressions;
but A lláh does not love treacherous and sinful persons. T his connotation
supports the stories that the verses w ere revealed about A bũ Tu‐m ah ibn al-
U bayriq, as w ill be seen in Traditions A part from  that story, the verse gives the
follow ing guidance: W hile sitting for judgem ent, do not support those w ho
persistently indulge in treachery and perfidity; because A lláh does not like
treacherous and sinful people. A s H e dislikes big treacheries, H e also dislikes
sm all ones. If it w as possible for A lláh to like sm all treachery, it w ould have
been possible to like big ones too. A s it is, A lláh forbids to defend and support
sm all treachery as H e forbids supporting big treachery. O f course, if one acted
unfaithfully in one case, and later lodged a case about another m atter in w hich
he w as on right, then the verse does not forbid to defend him , and such
advocacy and support is not covered by the sentence: and be not an advocate on
behalf of the treacherous.
 
Q U R ‒Á N : They hide them selves from  m en and do not hide them selves from

A lláh, “  : This is one m ore indication that the verses 105 to 126 w ere
revealed in one context regarding a particularly event and that is the one
alluded to in the verse: And whoever com m its a fault or a sin, then accuses of it



one innocent “  (4:112). O bviously, hiding can only be tried for deeds like
theft, etc., blam e for w hich could be laid at the other's door. It show s that the
event m entioned in the verse under discussion and the preceding one is the
sam e w hich is described in 4:112.

N o one can hide oneself from  A lláh, because nothing in the earth or in the
heavens is hidden from  H im . C onsequently, its opposite, i.e., not hiding from
A lláh, too is a com pulsory thing, beyond the orbit of m an's pow er. A s such one
cannot be blam ed or sham ed for it as the verse seem s to im ply. H ow ever,
"hiding him self" here is apparently an indirect allusion to "feeling shy". That is
w hy the clause, "and [they] do not hide them selves from  A lláh", is follow ed by
the clause, "and H e is w ith them  w hen they m editate by night w ords w hich
please H im  not". It exposes their conspiracy w hich they hatched at night in
order that they could deny before the people any involvem ent in it, and during
w hich they talked w hat w as not pleasing to A lláh. Then the verse goes on to
declare, "and A lláh encom passes w hat they do". It show s that A lláh
encom passes them  in all conditions,including the tim e w hen they com m itted
the crim e. T hese tw o provisos describe a general condition after the specific
restriction; and actually give at first a particular reason w hy they cannot hide
from  A lláh, and then describe a general reason.

 
Q U R ‒Á N : Behold! You are they who plead for them  in this world's life, but

who w ill plead for them  with Alláh “  : The question show s futility of people's
pleading for the treacherous ones; such pleading, even if of any use, m ay help
them  only in this life, w hich has no value in the eyes of A lláh. But w ho w ill
plead for them  or argue on their behalf in the life hereafter, w hich is
particularly honoured in A lláh's presence, and w here they w ill really need
som e advocate to support their cause? There w ill be no one then to look after
their affairs or to explain aw ay their m isdeeds.

 
Q U R ‒Á N : And whoever does evil or acts unjustly to his soul, “  : It is an

exhortation to those treacherous persons to return to their Lord and ask H is
forgiveness. T his placing of evil and injustices as tw o alternatives and
ascending from  evil to injustice m ay reflect on the fact that evil is done to
others w hile injustice is ascribed to one's ow n soul. O r it m ay be because evil
is less serious than injustice  not unlike a sm all sin vis-Þ-vis a great sin. A nd
A lláh know s better.

This and the follow ing tw o verses all together throw  light on the sam e
them e, i.e., description of the sin resulting from  a m an's action; and each in its
turn looks at a particular aspect of the sin:-



This (first) verse explains that w hen a m an com m its a sin, it is his ow n soul
w hich is held responsible for it and it is recorded in his scrolls of deed.
H ow ever, he still has been given an opportunity to return to A lláh and beseech
H im  for forgiveness. If he does so, he w ill find A lláh Forgiving, M erciful.

The next verse rem inds m an that the sin he com m its affects his ow n soul;
and it cannot be transferred to another person, by m eans of false accusation,
etc.

The third verse explains that if, after com m itting a fault or sin, he accuses an
innocent person for it, that accusation w ill be a new  sin or crim e, over and
above the original one.

 
Q U R ‒Á N : And whoever com m its a sin, he only com m its it against his own

soul; and Alláh is Knowing, W ise : A s explained above, this verse is connected
w ith the next one, and as such is a sort of pream ble to it. The clause, "he only
com m its it against his ow n soul", focuses the responsibility on the perpetrator,
and adm onishes those w ho, after com m itting a crim e, try to put the blam e on
the others. The m eaning therefore is as follow s: W hoever com m its a crim e, he
does so against his ow n soul, and it is not w ritten in som eone else's account; it
is he w ho has done it, not the other m an, even if he accuses that m an of it, and
even if that another m an had undertaken to carry that load on his shoulders.
A lláh is K now ing, H e know s that the sin w as done by this sinner, and not by
that accused m an; and H e is W ise, H e does not hold responsible for a sin except
that actual sinner, and does not put the burden of a crim e except on the actual
crim inal. A lláh says: “  for it is (the benefit of) what it has earned, and upon it
(the evil of) what it has wroght “  (2:286); “  and no bearer of burden shall
bear the burden of another “  (6:164); And those w ho disbelieve say to those
who believe: "Follow our path and we w ill bear your wrongs." And never shall
they be the bearer of any of their w rongs; m ost surely they are liars (29:12).

 
Q U R ‒Á N : And w hoever com m its a fault or a sin, then accuses of it one

innocent, he indeed takes upon him self the burden of a calum ny and a
m anifest sin : ar-Rághib says in M ufradátu 'l-Q ur‒án : "W hen one w ants to do
one thing and inadvertently does another, it is said, he did a m istake; and if it
happens as he had intended, it is said, he has found [his target]. A lso if he does
som ething not good, or intends to do som ething unw orthy, he is said to have
done a m istake. T hat is w hy they say in A rabic: 'H e found (i.e., did) the m istake
[w hich he w anted to do]; he m issed the right [w hich he w anted to do]; he found
the right; he m issed the error or m istake.' T hus the w ord is used for opposite
m eanings, and one m ust ponder before deciding its intended connotation."



A gain he says: "al-K hatĩ‒ah ( Ϝ̲Ю̶Ϸ̲Г̴у̶ϛ̲ϣ  = m istake, fault) and
assayyi‒ah ( Ϝ̲Ю̶ЃΖуΘϛ̲ϣ  = evil, sin) have nearly
sim ilar connotations. B ut alkhatĩah is
m ostly used w hen the result that appeared w as not the one actually intended; for
exam ple , one fires at a w ild anim al and kills a m an, or drinks liquor and
com m its a crim e w hile intoxicated. N ow , the cause of that effect can be either
law ful or unlaw ful. If the cause w as unlaw ful, like drinking liquor, the
resulting effect or crim e cannot be pardoned; how ever if it w as law ful, like
firing at a w ild anim al, [it m ight be dealt w ith leniently]. A lláh says: there is no
blam e on you concerning that in w hich you m ade a m istake, but (concerning)
that your hearts do purposely (blam e m ay rest on you) [33:5]; and H e has said
[in the verse under discussion]: And w hoever com m its a fault or a sin.
Therefore, al-khatĩah (fault), here m eans that m istake w hich just happened
inadvertently."
I think that the w ord, al-khatĩah, is an adjective w hich, because of frequent

use, does not need any noun. In this respect it is sim ilar to al-m usĩbah ( Ϝ̲Ю̶г̳Ћ ̴у̶ϡ̲ϣ
= m isfortune), ar-raziyyah ( Ϝ̲ЮϽΖϾ̴тΖϣ  = tradgedy) and as-salĩqah ( Ϝ̲ЮЃΖЯ̴уЧ̲ϣ  =
inborn disposition) inasm uch as all these are adjectives but are used as nouns.
The
paradigm ,
fa‐ĩl ( Т̲Л̴у̶Э  ) show s the
stocking up and perm anency of the root-w ord;
thus al-khatĩah is an
action in w hich al-khatá‒ ( Ϝ̲Ю̶Ϸ̲Г̲ϝ̵̭  = m istake) is
perm anently settled dow n; w hile al-khatá‒
refers to an unintended m istake like m anslaughter. This w as the original
m eaning. Then it w as extended to include those actions w hich a m an w ould not
do if he had not lost his natural uprightness. T his extended m eaning covers
every disobedience and its effect. Thus al-khatĩah is that action or its effect
w hich w as done inadvertently (and it w ill not be called a disobedience) or
w hich one should not have intended (and it w ill be counted as a disobedience
or its effect).
A lláh has ascribed al-khatĩah (fault) in this verse to al-kasb Ϝ̲Ю̶Ы̲Ѓ̶ϟ ) =

earning; translated here as 'com m its'). T herefore, it m ust m ean the fault w hich
is a disobedience. A s such, it m eans the fault done intentionally; although it w as
an action w hich a right-m inded m an should not have
intended.8
It w as explained under the verse 2:219: (Say: "In both of them  is a great

sin “  ") that sin is an action w hose evil consequences deprive m an of m any



good and virtues, e.g., drinking liquor, gam bling, stealing  the evils w hich
prevent m an from  acquiring this life's good, and degrade him  in the society to
such an extent that people do not place any trust in him  and do not believe him .9
T he verse under discussion m entions fault and sin as alternatives and

ascribes both to 'earning', that is, w ilful action (And whoever com m its a fault or
a sin). Clearly both have been used in their particular m eanings. T hus the
m eaning w ill be as follow s: W hoever com m its a fault w hose effect is perpetual
(like, unlaw ful m urder or theft) and then puts its blam e on an innocent m an,
then certainly he has burdened him self w ith a fresh calum ny and another clear
sin.
T he w ord ar-ram iyy ( Ϝ̲ЮϽΖв̴с  =

translated here as 'accuses') literally m eans shooting an arrow ; and the liability
of the sin of

8 H ere the author rebuts the last part of ar-Rághib's explanation. (tr.)
9 al-M ĩzán, (Eng. transl.), vol.3, p.280.
 
calum ny is described as being burdened w ith it. The tw o together present a

fine m etaphor: The false accuser shoots the arrow  at the innocent victim  and
kills him ; and this crim e burdens him  w ith a load w hich he cannot throw  aw ay
and w hich prevents him  from  every good throughout his life.
From  the preceding explanations, it m ay easily be understood w hy in these

verses disobedience has been variously nam ed sin, fault and evil, or injustice,
treachery and m isleading. Each w ord perfectly fits the context w here it is
placed.
 
Q U R ‒Á N : A nd w ere it not for Alláh's grace upon you and H is m ercy, a

party of them  had certainly designed to m islead you : The context show s that
this design of theirs to m islead the Prophet (s.a.w .a.) refers to their attem pts to
urge him  to defend and support those w hom  A lláh has nam ed in the beginning
as "the treacherous". O bviously this group is the sam e w hom  A lláh has
addressed in these w ords: Behold! you are they who plead for them  in this
world's life “  This fits on the people of A bũ Tu‐m ah, as w ill be described later.
 
Q U R ‒Á N : and they do not m islead but their own souls and they shall not

harm  you in any way : The tw o sentences taken together clearly show  that their
attem pt to m islead the Prophet, harm s their ow n souls only; it does not affect
him  in any w ay. They have m islead them selves through their evil designs; it is
nothing but a sin and every sin is delusion.



T his expression also has another connotation, given in the exegesis of
chapter 3, verse 69: and they lead not astray but them selves, and they do not
perceive.10 B ut  that connotation is not fit in this context.

T he verse says: and they shall not harm  you in any way, and Alláh has
revealed to you the Book; it absolutely dism isses their ability to harm  the
Prophet (s.a.w .a.); it appears to be qualified by the clause: and Alláh has
revealed to you the Book, w hich is a circum stantial clause related to the
pronoun 'you' in the preceding clause. T hus, it totally rebuts the idea that
anyone can harm  the Prophet (s.a.w .a.) in any w ay w hether in know ledge or
action.

 
Q U R ‒Á N : and A lláh has revealed to you the B ook and the W isdom , and H e

has taught you what you did not know  : A s pointed out above

10 al-M ĩzán, (Eng. transl.) vol.6, pp.107-9 (tr.)
 
it gives the reason w hy they cannot harm  the Prophet in any w ay. O r m ay be

it show s the reason of the full statem ent, and they do not m islead but their ow n
souls, and they shall not harm  you in any w ay.

In any case, this revelation of the B ook and this teaching of the W isdom  is
the reason w hy their attem pts to m islead the Prophet (s.a.w .a.) can never
succeed. This is the foundation of his al-‐ism ah Ϝ̲Ю̶Л̴Ћ ̶г̲ϣ ) = sinlessness,
infallibility).



T H E  M E A N IN G  O F A L -‐ISM A H

 
T he verse apparently show s that the basic factor from  w hich al-‐ism ah

em anates is a sort of know ledge w hich prevents the know er from  indulging in
sin and m istake. In other w ords, know ledge prevents one from  going astray.
Likew ise, all good characteristics, like bravery chastity and generosity are the
form s of know ledge w hich are deep rooted in psyche and create their effects
and at the sam e tim e prevent one from  indulging in their opposites like
cow ardice or rashness, lack of desire or greed, m iserliness or extravagance.

A lthough beneficial know ledge and perfect sagacity keep one clean and
prevent his falling in quagm ire of depravity or being soiled w ith filth of sins,
(as w e see in the people w ho have know ledge and w isdom , and steeped in piety
and religion). H ow ever, it is such a cause as brings its effects m ost of the tim es
but not alw ays. The sam e is the case w ith all m aterial and natural causes w hich
are found in the universe. Look at anyone w ho is perfect in any field; you w ill
find that his perfection does not protect him  from  m istake alw ays and w ithout
any fail. It is a com m on trait of all causes w hich w e see and observe.

T he reason is that m an possesses various pow ers of consciousness and at
tim es som e of them  push the others to the back of the m ind and m an becom es
oblivious of those factors. A m an w ith faculty of piety w ill not be inclined to
follow  base desires as long as he is conscious of the virtue of his piety; but a
tim e m ay com e w hen the fire of desire is inflam ed and he being tem pted by that
desire becom es oblivious of the virtue of piety or his consciousness of piety
becom es w eak, and he com m its w hat piety w ould never tolerate and indulges in
base desires. The sam e is the case w ith all conscious causes found in m an.
O therw ise, m an w ill never deviate from  the effects of any of these causes as
long as the cause rem ains intact. In short, w henever m an goes against the
dictates of virtue, it happens because som e causes overpow er the others and
m an forgets dictates of virtue. B ut as for this faculty w hich is called the pow er
of al-‐ism ah it is a conscious cause em anating from  know ledge w hich can
never be overpow ered. H ad it been like other consciousness and
com prehensions, it could have som etim es failed and deviated from  the right
path. T his know ledge is not like other know ledge and com prehensions w hich
w e are fam iliar w ith and w hich can be acquired and learned from  teachers.

A lláh has pointed to this unique know ledge in this talk addressed particularly
to H is Prophet (s.a.w.a.) w hen he says: and Alláh has revealed to you the Book
and the W isdom  and H e has taught you what you did not know. It is an exclusive



talk w hich w e cannot properly understand because w e have not tasted this type
of know ledge and consciousness. H ow ever, if w e look at som e of the D ivine
speeches  for exam ple: Say: "W hoever is the enem y of Jibrĩl  for surely he
brought it down to your heart by Alláh's com m and “  " (2:97). The faithful spirit
has descended wit it upon your heart that you m ay be of the warners in plain
Arabic language (26:193-5)  w e w ill clearly see that this sending dow n of the
Book is rooted in know ledge. Som e other verses show  that this sending dow n
of the Book refers to revelation and talking as m ay be seen in the follow ing
verses: H e has m ade plain to you of the religion w hat H e enjoined upon N ũh
and that w hich W e have revealed to you and that W e enjoined upon Ibráhĩm  and
M ũsá and ‐Ĩsá “  (42:13); Surely, W e have revealed to you as W e revealed to
N ũh͟ and the prophets after him  “  (4:163); " “  I do not follow aught save that
which is revealed to m e “  " (6:50); " “  I only follow what is revealed to m e
from  m y Lord “  " (7:203).
It is inferred from  these various verses that al-inzál ( = Ϝ̲ъ̶̴ж̶Ͽ̲ϜЬ

sending dow n) m eans revelation of the Book and the W isdom   and it is a sort
of divine teaching to the Prophet (s.a.w.a.). N evertheless, the teaching referred
to by the
w ords:
and H e has taught you what you did not know, is som ething quite different
from  the teaching through revelation of the Book and the W isdom ; the verses
deal w ith the judicial decisions of the Prophet (s.a.w .a.) in various events and in
the litigations w hich are brought to him  for judgem ent, and that judgem ent is
given by his ow n opinion. It has nothing to do w ith the B ook and the W isdom  
although it depends on them   it is the result of his ow n view  and opinion.
It appears from  the above that the sending dow n and the teaching in the

w ords: and Alláh has sent down to you the Book and W isdom  and H e has taught
you w hat you did not know, refer to tw o categories of know ledge: one, teaching
through revelation and sending of the faithful spirit to the Prophet (s.a.w .a.);
tw o, teaching through inspiration created in the heart and the secret divine
thought w ithout the agency of any angel. This is w hat is supported by the
traditions w hich have com e to us about the prophetic know ledge. Therefore,
the sentence: and H e has taught you what you did not know , m eans: A lláh has
given you a particular know ledge w hich you could never get through the
norm al m eans w hich help m an in learning acquired know ledge; that particular
know ledge is given only by A lláh to H is chosen ones.
Clearly, this D ivine gift w hich w e call al-‐ism ah is a sort of know ledge and

consciousness w hich is totally different from  all other types of know ledge
inasm uch as this know ledge is never overpow ered by any other faculty; rather



it overpow ers all other faculties and uses them  according to its ow n w isdom . In
this w ay, it fully protects the holder of al-‐ism ah from  going astray and
com m itting m istakes. It has com e in the traditions that the Prophet and the
Im ám s do have a spirit w hich is called the H oly Spirit; and it supports them  and
protects them  from  sin and m istake. It is this Spirit w hich is m entioned in the
verse: And thus did W e reveal to you a Spirit by O ur com m and. You did not
know  w hat the Book w as nor (w hat) the faith (w as), but W e m ade it a light
guiding thereby w hom  W e please of O ur servants (42:52). (T his m eaning m ay
be inferred if w e take the apparent m eaning of the verse that a guiding Spirit
w as sent to the Prophet, s.a.w.a.) Sim ilarly there is the verse: And W e m ade them
Im ám s w ho guided (people) by O ur com m and and W e revealed to them  the
doing of good and the keeping up of the prayer and the giving of the alm s and
U s (alone) did they w orship (21:73). W e shall explain in its place the m eaning
of this verse, G od w illing, that it refers to the support given by the H oly Spirit
to the Im ám s for doing good and w orshipping A lláh.
The above explanations also show  that the B ook m entioned in the verse: and

Alláh has revealed to you the Book and the W isdom  and has taught you what
you did not know , refers to the revelations sent for rem oving the peoples'
conflicts; as w as m entioned in the verse: M ankind w as but one people; so Alláh
sent the prophets as bearers of good tidings and as w arners, and H e sent dow n
w ith them  the book w ith the truth, so that it m ight judge between the people in
that in w hich they differed “  (2:213), as w as explained in the second volum e of
this book.11
The w isdom  m entioned in the verse refers to all D ivine cognition sent

through revelation w hich w ere beneficial for this w orld and the hereafter. T he
sentence: and H e has taught you w hat you did not know, refers to som ething
totally different from  general cognition obtained from  the B ook and the
W isdom .
The above explanations show  the shortcom ings of som e exegetes regarding

exegesis of this verse. Som e have taken the B ook as the Q ur‒án and the
W isdom  as the com m andm ents found in it and have said that: what you did not
know  refers to the sharĩ‐ah and the know ledge of the unseen. O thers have
explained the B ook and the W isdom  as the Q ur‒án and the sunnah and w hat you
did not know as the sharĩ‐ah and the stories of the previous prophets and other
such inform ations. T here are other such explanations; but w hat w e have w ritten
in the explanation show s how  w eak such other explanations are.
 
Q U R ‒Á N : and A lláh's G race on you is very great : It rem inds the Prophet

(s.a.w.a.) of the D ivine favours.



 
Q U R ‒Á N : There is no good in m ost of their secret counsels except (in his)

w ho enjoins charity or goodness or reconciliation betw een people: ar-R ághib
has said: "N ájaytuhu ( ж̲ϝϮ̲у̶ϧ̳й̳  =
I w hispered in his ear). Its literal m eaning is that you rem ain alone w ith him  in
a
najw ah ж̲ϯ̶н̲и ) = rising ground)." T hus an-najw á ( Ϝ̲ЮзΖϯ̶нр  )
m eans secret counselling, w hispered talk. Som etim es the w ord is used for
conspirators or w hisperers them selves. A lláh says: w hen they take counsel
secretly
(17:47).

The talk, "there is no good in m ost of their secret counsels", reverts to the
preceding sentence, when they m editate by night w ords which please him  not,
because all these verses are connected together. H ere it condem ns all secret
consultations w hether they are done at night or in daytim e. T he statem ent that
"there is no good in it" covers all secret counselling or plotting even if it is not
done during night tim e. T he sam e is the com ing w ords: w hoever acts hostilely
to the M essenger; A lláh did not say, w hoever w hispers secretly to becom e

11 al-M ĩzán, (Eng. transl.), vol.3, pp.167-227.
 
hostile to the M essenger, because the described order is for acting hostilely,

no m atter w hether it is done after secret w hispering or not.
The exception, "except (in his) w ho enjoins charity “  " is isolated. T he

m eaning: but w hoever orders charity or goodness there is som e good in his
order. Secret counselling to do good w ork has been called enjoinm ent and
order; it is a m etaphorical expression. A lláh has m entioned three good w orks
w hich secret w hispering enjoins: charity, goodness and reconciliation betw een
the people. C harity is a part of goodness, yet A lláh has m entioned it separately
because it is the m ost perfect and prom inent exam ple of goodness and by
nature it entails secret consultation.

 
Q U R ‒Á N : and whoever does this seeking Alláh's pleasure, W e w ill give him

a m ighty reward : It categorises secret counselling describing how  it m ay earn
good rew ard or punishm ent. It show s w hat goodness is found in good secret
counselling and as for the objectionable counselling, w hy it is not good.

In short, it show s that those w ho indulge in secret w hispering are of tw o
types: O ne, there are those w ho do it seeking A lláh's pleasure; he calls to
goodness or strives to bring reconciliation betw een people seeking nearness to



A lláh, and A lláh w ill surely give him  a great rew ard; tw o, there are others w ho
plan secretly acting hostilely to the M essenger and follow ing a w ay other than
that of the believers. H is recom pense is that A lláh leaves him  into w hat he
him self has chosen, m akes him  enter hell and it is an evil resort.
 
Q U R ‒Á N : A nd whoever acts hostilely to the M essenger after that guidance

has becom e m anifest to him , and follow s other than the way of the believers
W e will turn him  to that to w hich he has (him self) turned and m ake him  enter
hell; and it is an evil resort “  : al-M usháqqah ( Ϝ̲Ю̶г̳Ї̲ϝЦΖй  =
acting hostilely) is derived from  shiqq ( І̴Х͐  =
a part rem oved from  a w hole). Thus, al-m usháqqah
and (ash-shiqáq Ϝ̲Ю̶ЇΘЧ̲ϝФ )
show  that you are in the opposite side of your fellow 's. It is a m etaphorical w ay
to describe difference and disagreem ent. A cting hostilely to the M essenger
after m anifestation of the guidance m eans acting against the M essenger and
indulging in his
disobedience.
T herefore, the phrase, "and follow s other than the w ay of the believers",

further explains hostility to the M essenger. T he w ay of the believers m eans
obeying the M essenger because his obedience is the obedience of A lláh. A lláh
says: w hoever obeys the M essenger, he indeed obeys A lláh (4:80).
T he believers are united in the belief and their w ay is the unity on the

obedience of A lláh and H is M essenger  you m ay say in short "the obedience
of H is M essenger". T his preserves the unity of their w ay as A lláh has said: But
how  can you disbelieve w hile it is you to whom  the com m unications of Alláh are
recited and am ong you is H is M essenger? And whoever holds fast to Alláh he
indeed is guided to the straight path. O  you who believe! fear Alláh with the
fear w hich is due to H im  and do not die unless you are M uslim s. And hold fast
by the cord of Alláh all together and be not divided “  (3:101-3).W e have
explained this verse in volum e three of this book.12 A lso A lláh has said: And
(know ) that this M y Path, the Right one, therefore follow it, and follow not
(other) w ays, for they w ill lead you aw ay from  H is w ay; this H e has enjoined
you w ith that you m ay guard (against evil) (6:153). A s the w ay of A lláh is the
w ay of piety, the w ay of guarding against evil, and the believers are called to
that w ay; so w hen they unite on that w ay they w ill cooperate w ith one another
in piety. A lláh says: “  and help one another in goodness and piety, and do not
help one another in sin and aggression “  (5:2). The verse, as you see, forbids
the believers to disobey A lláh and to create friction in the Islam ic Society; and
this is w hat w e have explained about the w ay of the believers.



The m eaning of the verse (and whoever acts hostilely to the M essenger after
that G uidance has becom e m anifest to him  and follow s other than the way of the
believers) is sim ilar to the verse w hich says: O  you w ho believe! when you
confer together in private, do not give to each other counsel of sin and revolt
and disobedience to the M essenger, and give to each other counsel of goodness
and piety “  (58:9).

The phrase, "W e w ill turn him  to that to w hich he has (him self) turned",
m eans that W e w ill let him  continue in the behaviour he has chosen for him self
and w ill let him  follow  other than the w ay of the believers; as A lláh says: All do
W e aid  these as well as those  out of the bounty of your Lord, and the bounty
of your Lord is not confined (17:20).

"and m ake him  enter hell; and it is an evil resort": the conjunction, 'and'
show s that the w hole episode, that is, turning him  to his ow n chosen w ay and
sending him  to hell is a single D ivine order, som e parts w ill be im plem ented in
this w orld (letting him  proceed to

12 al-M ĩzán, (Eng. transl.), vol.6, pp.271-8.
 
his chosen path) and som e w ill appear in the life hereafter and that is sending

him  to hell; and it is an evil resort.
 
Q U R ‒Á N : Surely Alláh does not forgive that any thing should be associated

with H im , and H e forgives w hat is besides this to w hom  H e pleases; and
whoever associates anything with Alláh, he indeed strays off into a rem ote
error : A pparently, the verse explains the reason of the preceding statem ent: W e
will turn him  to that to w hich he has (him self) turned and m ake him  enter hell;
because all these verses are interconnected. This verse proves that being hostile
to the M essenger is the sam e as associating som ething to A lláh, and A lláh
surely does not forgive that anything should be associated w ith H im . The sam e
idea m ay be inferred from  the follow ing verses of ch.47: Surely those who
disbelieve and turn away from  Alláh's w ay and oppose the M essenger after that
guidance has becom e clear to them  cannot harm  Alláh in any way, and H e will
m ake null their deeds (32). O  you w ho believe! O bey Alláh and obey the
M essenger and do not let your deeds be forfeited (33). Surely those who
disbelieve and turn away from  Alláh's way, then they die while they are
unbelievers, Alláh will by no m eans forgive them  (34). A pparently, the verse 34
gives the reason of the order given in verse 33 regarding obedience of A lláh
and of H is M essenger. Clearly, disobedience to A lláh and H is M essenger is a
disbelief w hich w ill never be forgiven; in other w ords, it is nothing but



polytheism .
The addition of the phrase, "and H e forgives w hat is besides this to w hom

H e pleases", aim s at com pleting the talk; also it show s how  great is this cursed
sin, that is, hostility to the M essenger. W e have explained shortly this verse at
the end of the volum e four.13

Q U R ‒Á N : They do not call besides H im  on any thing but fem ales: al-Ináth
( Ϝ̲ъ̶̴ж̲ϝϨ  ) is plural of al-unthá ( Ϝ̲ъ̶̳ж̶ϫс  = fem ale). They
say in A rabic, anatha 'l-hadĩd ( Ϝ̲ж̲ϩ̲  ϜЮ̶ϳ̲Ϲ̴т̶Ϲ  = the iron
becam e soft). Anatha 'l-m akán Ϝ̲ж̲ϩ̲  ϜЮ̶г̲Ыϝ̲д ) =
the place brought out its vegetation fast). This w ord show s the idea of
possibility, of being influenced, and that is w hy a fem ale is
called
unthá. T his verse describes the idols and all those w ho are w orshipped besides
A lláh as fem ales, because all of them  are m anipulated and influenced by m an;
they have no pow er to affect anything w hich their w orshippers expect from
them . A lláh says: Surely those whom  you call upon besides Alláh cannot create
a fly, though

13 al-M ĩzán, (Eng. transl.), vol.8, pp.250-3.
 
they should all gather for it, and should the fly snatch away anything from

them  they could not take it back from  it, weak are the invoker and the invoked.
They have not estim ated Alláh w ith the estim ation that is due to H im ; m ost
surely Alláh is Strong, M ighty (22:73-74).

A lso H e says: And they have taken besides H im  gods who do not create
anything w hile they are them selves created and they control not for them selves
any harm  or profit, and they control not death, not life, nor raising (the dead) to
life (25:3).

A pparently, the fem ininity points to utter passivity w hich is the characteristic
of a created thing vis-Þ-vis the Creator. This interpretation is better than the one
w hich som e people have w ritten that the w ord fem ales refers to Lát, ‐U zzá and
M anát, etc. every tribe had its ow n idol w hich w as called goddess of that tribe;
it w as said either because their nam es w ere of fem inine gender or because they
w ere m ade of inanim ate m atters, w hich are generally given fem inine gender.
But this interpretation does not conform  w ith the exclusivity w hich is found in
the verse, "they do not call besides H im  on anything but fem ales", because
am ong those w ho are w orshipped besides A lláh there are som e m ales like the
Jesus C hrist, Barahm a and B uddha.14



 
Q U R ‒Á N : and they do not call on anything but a rebellious Satan :
al-M arĩd ( Ϝ̲Ю̶г̲Ͻ̴т̶Ϲ̳  = stripped of every

good; naked). al-B aydáw ĩ has said:
"al-M árid ( Ϝ̲Ю̶г̲ϝϼ̴ϸ  ) and al-m arĩd: he

w ho is unrelated w ith any good.
The root w ord denotes touching and that is w hy they say sarhun m um arrad (
Њ ̲Ͻ̶ϰ̰  в̳г̲ϽΖϸ  = plastered castle), ghulám un am rad ( = О̳ы ̲а̰  Ϝ̲в̶Ͻ̲ϸ  beardless boy),

shajaratun m ardá‒ ( І̲ϯ̲Ͻ̲Ϣ̰  в̲Ͻ̶ϸ̲ϐ̭  = leafless tree)."
A pparently, this sentence explains the preceding one; 'calling'

m etaphorically denotes w orshipping because w orship had spread am ong
people for calling the deity to fulfil their needs. A lláh has given to obedience
the nam e of w orship as H e says: D id I not charge you, O  C hildren of Adam !
that you should not serve the Satan? Surely he is your open enem y, and that you
should serve M e! this is the right way (36:60-61). The sentence denotes that
w hen they w orship anything other than A lláh they actually w orship and call the
rebellious Satan because it is done in obedience to his suggestion.

14 B arahm a is a m ythical figure; and Buddha is not w orshipped as G od
because Buddhism  doesn't have any concept of D ivinity. Rám á and K rishná
w ould serve as better exam ple.
 
Q U R ‒Á N : Alláh has cursed him  : al-La‐n ( Ϝ̲Ю̶ЯΖЛ̶е  =

to keep aw ay from  m ercy). It is another adjective for the Satan and describes
the reason of the previous adjective,
'rebellious'.
 
Q U R ‒Á N : and he said: "M ost certainly I will take of Thy servants an

appointed portion: It points to w hat A lláh has quoted from  the Satan's claim :
Then by Thy M ight I will surely lead them  astray, all, except Thy servants from
am ong them , the purified ones (38:82-83). T he phrase, "of Thy servants",
confirm s that those w ho go astray are even then A lláh's servants. T hey cannot
discard this servitude; H e is their Lord w ho w ill decide about them  w hatever
H e pleases.
 
Q U R ‒Á N : And m ost certainly I will lead them  astray and excite in them

vain desires, and bid them  so that they shall slit the ears of the cattle, and
m ost certainly I will bid them  so that they shall alter Alláh's creation;" and
whoever takes the Satan for a guardian rather than A lláh he indeed shall



suffer a m anifest loss : The phrase, "they shall slit the ears of the cattle",
describes the custom  of the A rabs in the days of Ignorance w hen they used to
slit the ears of a particular type of she-cam el and bullocks to m ake their m eat
unlaw ful for eating. A ll the custom s m entioned in the verse are errors and
straying. First, it is said that Satan w ill lead them  astray; it is a general
statem ent; then som e exam ples of that straying are given for putting m ore
em phasis on them . T he Satan says: "M ost certainly I w ill lead them  astray by
m aking them  w orship other than A lláh and encouraging them  to com m it sins. I
w ill excite in them  vain desires w hich w ill divert their attention from  their
obligations and duties. I w ill bid them  to slit the ears of the cattle and exhort
them  to m ake unlaw ful w hat A lláh has m ade law ful, and I w ill order them  so
that they shall alter A lláh's creation." This last phrase m ay denote castration
and various types of m utilations as w ell as sodom y and lesbianism .
Possibly, alteration of A lláh's creations m ay connote going against the

natural law  and discarding the upright religion. A lláh says: Then set your face
upright for religion in the right state  the nature m ade by Alláh in which H e
has m ade m en; there is no altering of Alláh's creation; that is the right religion
(30:30).
W hen one calls the Satan, that is, obey his com m ands, A lláh counts it as

taking the Satan for a guardian, as H e says: "A nd w hoever takes the Satan for a
guardian rather than A lláh he indeed shall suffer a m anifest loss." It should be
noted that A lláh has not said: W hosoever the Satan is his guardian; because the
previous verses have clearly show n that the guardian is A lláh alone and no one
else has any guardianship on anything even if som eone takes him  as his
guardian.
 
Q U R ‒Á N : H e gives them  prom ises and excites vain desires in them ; and

the Satan does not prom ise them  but to deceive. These are they whose abode
is hell, and they shall not find any refuge from  it : The context show s that it
gives the reason to the preceding verse, he indeed shall suffer a m anifest loss.
W hat loss can be m ore m anifest than the one w ho changes real happiness and
perfection of creation w ith false prom ises and im aginary desires. A lláh says:
And (as for) those w ho disbelieves, their deeds are like the m irage in a desert,
which the thirsty m an deem s to be w ater, until when he com es to it he finds it to
be naught, and there he finds Alláh, so H e pays back to him  his reckoning in
full; and Alláh is quick in reckoning (24:39). The prom ises refer to direct
Satanic tem ptations and desires spring up from  those tem ptations w hose
im aginary beauties enrapture the m ind. That is w hy A lláh says, "and the Satan
does not prom ise them  but to deceive". It should be noted that the Satanic



prom ise has been called deception but not the desires.
T hen their end result is described in the next verse: "These are they w hose

abode is hell, and they shall not find any refuge from  it".
M ahĩs ( в̲ϳ̴у̶Љ  = the place to escape;

translated here as refuge).
 
Q U R ‒Á N : A nd (as for) those w ho believe and do good, W e w ill m ake them

enter into gardens beneath which rivers flow, to abide therein forever; (it is) a
prom ise of A lláh, true (indeed); and w ho is truer of word than Alláh ͟ : T his
describes the believers' position to com plete the picture by giving a clear
contrast w ith the unbelievers'. In the verse, pronouns have changed from
second person plural to the third person. T he reason is that A lláh w ants to
show  the im portance of the situation and its greatness by using the proper
nam e, A lláh, instead of pronouns of second plural.

T here is one m ore fine point in the phrase, "W e w ill m ake them  enter into
gardens"; it indicates that soon they w ill be present before G od A lm ighty and
H e w ill not conceal H im self from  H is believing servants as H e is their
guardian.

"A nd w ho is truer of w ord than A lláh.": It presents a contrast w ith w hat has
been said in the preceding verse about the Satanic prom ises that it is nothing
but deception w hile A lláh's prom ise is a reality and H is w ords true.

 
Q U R ‒Á N : (T his) shall not be in accordance w ith your vain desires nor in

accordance w ith the vain desires of the People of the B ook; w hoever does evil,
he shall be requited with it, and besides Alláh he will find for him self neither
a guardian nor helper : The talk returns to the topic it had started w ith. It gives
in short the conclusion of the detailed speech. It has been narrated about the
actions and speeches of som e believers w ho insisted before the Prophet
(s.a.w .a.) that he m ust take their side, and help them  against their opposite
parties in their m utual conflict and litigation. It show s that they thought that by
believing in A lláh and H is M essenger they had done a favour to A lláh and
established a right over the Prophet, by w hich A lláh and H is M essenger w ere
obliged to take their side and give judgem ent in their favour, no m atter w hether
they are on right or on w rong, and w hether that judgem ent w ould be just or
unjust. It is the sam e phenom enon w hich w e find in the follow ers of the leaders
of error and the retinues of oppressive rulers; each of them , w hile hum iliating
him self before the leader and obeying him , thinks that by attaching him self to
the leader he has done a favour to him ; as a result he believes that he has a right
on his leader because of w hich the leader m ust protect his interests and



com pulsorily give him  precedence over others.
A lso, the People of the B ook entertained the sam e ideas as A lláh narrates in

H is B ook about them : And the Jew s and the Christians say: "W e are the sons of
Alláh and H is beloved ones" (5:18). A lso H e says: And they say: "Be Jew s or
C hristians, you w ill be on the right course" (2:135). A gain H e says: This is
because they say: "There is not upon us in the m atter of the unlearned people
any w ay (to reproach)" (3:75).

A lláh has refuted such ideas of that group of believers and joined them  w ith
the People of the B ook. A lláh has called these assum ptions vain desires,
because like the desires, these presum ptions are m erely im aginary form s
w hich have no reality outside the m ind. A lláh tells them : 'O  group of the
M uslim s! It is not going to be in accordance w ith your vain desires nor w ith
the vain desires of the People of the B ook; it all depends on deeds; if your
deeds are good you w ill get good rew ard and if evil, then evil.' The evil has
been m entioned in the verse before the good deeds because they had com m itted
great sins. "W hoever does evil he shall be requited w ith it and besides A lláh he
w ill find for him self neither a guardian nor helper": T he sentence begins
w ithout any conjunction. It m eans it is a separate speech; and in a w ay gives
reply to the follow ing unasked question: If entering into the fold of Islam  and
true belief does not bring every good to a m an and does not protect his
interests in life then w hat is the w ay and w here w ill the m an go? A nd the sam e
is the situation in Judaism  and C hristianity. In reply A lláh declares: "W hoever
does evil he shall be requited w ith it and besides A lláh he w ill find for him self
neither a guardian nor helper; and w hoever does from  good deeds, “  "

T he verse, "he shall be requited w ith it", is general and covers w orldly
punishm ents prescribed by the Islam ic law s, like retaliation for crim inals,
cutting of fingers for thief and stoning or w hipping for fornicator, etc., as w ell
as the punishm ents in the hereafter w hich A lláh has prom ised in H is Book and
through H is Prophet.

T his generality fits perfectly w ith the occasion of the revelation of these
verses. It has been described that the verses w ere revealed concerning a theft
w hich som e M uslim s had com m itted and had accused a Jew  or a M uslim  for it
and then insisted before the Prophet (s.a.w.a.) that he should give judgem ent
against the accused.

T he w ords, "neither a guardian nor helper", are also general. N o guardian
or helper can avert a punishm ent of a crim e from  the culprit; even the Prophet
or Im ám  and the honour of Islam  and religion cannot help in this m atter. T he
punishm ent prescribed by A lláh cannot be rem oved from  the does of the evil
by anyone. A lso, it covers guardian and helper w ho w ould be able to rem ove



from  him  the punishm ent in the hereafter except w hat the next verse m entions.
 
Q U R ‒Á N : A nd w hoever does from  good deeds, w hether m ale or fem ale, and

he (or she) is a believer  these shall enter the garden, and they shall not be
dealt with a jot unjustly : T his is the other alternative w hich describes the
recom pense of the doer of good deeds, that is, the garden. In this verse, A lláh
has attached a condition w hich restricts the recom pense; and on the other side
has given latitude w hich has expanded the circle of rew ard. It is the condition
of being rew arded w ith the garden that the doer of a good deed should be a
believer, because the rew ard stands face to face w ith good deed and an
unbeliever has no good deed to his credit. A lláh says: “  and if they had set up
others (w ith H im ) certainly w hat they did w ould have been forfeited (6:88).
A lso, H e said: These are they w ho disbelieve in the signs of their Lord and H is
m eeting, so their deeds becom e null, and therefore W e w ill not set up a balance
for them  on the D ay of Resurrection (18:105).

O n the other hand, A lláh has said, "A nd w hoever does from  good deeds", the
w ord 'from ' indicates a part, and it m eans w hoever does som e of the good
deeds. T his expands the circle of the prom ise of the garden. If A lláh had said:
'and w hoever does good deeds' and the context requires precise description of
the recom pense  it w ould have m eant that the garden w as for a believer w ho
perform ed all good deeds; but the D ivine G race has spread the good rew ard
for every believer w ho perform s som e good deeds and if he has left any good
deed undone or com m itted any sin, A lláh w ill m ake it up through repentance
or intercession, as H e has said: Surely Alláh does not forgive that anything
should be associated w ith H im  and H e forgives w hat is besides this to w hom  H e
pleases; “  (4:116); w e have explained in detail about repentance w hile
explaining the w ords of A lláh: Repentance with Alláh is only for those w ho do
evil in ignorance “  (4:17) in the fourth volum e15; and about intercession under
the verse: And be on the guard against a day w hen one soul shall not avail
another in the least, “  (2:48) in the first volum e of this book16.

T hen A lláh says: "w hether m ale or fem ale"; the D ivine D ecree covers m ales
and fem ales both w ithout any difference of gender. T his is totally opposite to
the pretensions of ancient people of various religions and com m unities like
India, Egypt and all the idol w orshippers. T hey believed that w hatever good
deed the w om enfolk did it w as not credited to their account and they did not get
any rew ard for their virtuous deeds. The sam e w as the ideology of Judaism
and C hristianity: that all honour and respect is reserved for the m en; and the
w om en are disgraced in the eyes of A lláh; there are shortcom ings in their



creation and they w ill not get full rew ard for their deeds. The A rabs' thinking
w as not m uch different from  these superstitions. T herefore, A lláh has m ade
both sexes equally deserving for H is G race and said, "w hether m ale of
fem ale".

Probably, it is for this reason that the sentence, " “  these shall enter the
garden" is follow ed by, "and they shall not be dealt w ith a jot unjustly". T he
first sentence show s that the w om en do have their

15 al-M ĩzán, (Eng. transl.), vol.8, pp.54-77.
16 al-M ĩzán, (Eng. transl.), vol.1, pp.221-249.
 
shares in the good rew ard like the m en; and the second sentence show s that

there shall be no excess or shortfall betw een their shares in quantity; as A lláh
has said: so their lord accepted their prayer: "That I w ill not w aste the work of
a w orker am ong you, w hether m ale or fem ale, the one of you being from  the
other “  " (3:195).

 
Q U R ‒Á N : A nd w ho has a better religion than he w ho subm its him self

entirely to A lláh. A nd he is the doer of good (to others) and follows the faith
of Ibráhĩm , the upright one, and Alláh took Ibráhĩm  as a friend. A nd
w hatever is in the heavens and w hatever is in the earth is A lláh's, and A lláh
encom passes all things : It appears that this is a reply to an unspoken question:
If the Islam  of a M uslim  or belief of the People of the Book has no effect in
bringing the good to him  and to protect his interest  in short, w hen belief in
A lláh and H is signs is w orthless and its existence and non-existence m ake no
difference  then w hat is the honour of Islam ? O r the privilege of faith.

T he reply is given that the religion's honour is a fact w ithout any doubt. It
cannot be doubted nor any w ise m an can be oblivious of its goodness. T his
ideal is hidden in the phrase, "A nd w ho has a better religion than he w ho
subm its him self entirely to A lláh." T he question takes it for granted that there
is goodness in the religion. M an cannot get him self freed from  religion and the
best of the religion is to subm it oneself entirely to A lláh w ho is the O w ner of
w hatever is in the heavens and w hatever is in the earth. M an has to surrender
him self to A lláh and w orship H im ; also he should follow  the faith of Ibráhĩm ,
the upright one, because that is the natural religion. A nd A lláh took Ibráhĩm  as
a friend; Ibráhĩm  w as the first to subm it him self entirely to A lláh doing good
to others and follow ing the upright religion.

N evertheless, no one should entertain the idea that the D ivine friendship is
like the friendship found betw een m an and m an w hich overshadow s all right



and w rong and opens for them  the door of recklessness and despotism . A lláh is
the ow ner, not the ow ned, H e encom passes all things and is not surrounded. H e
is not like the rulers, presidents and kings because w hen they get any authority
over their servants or subjects, they hand over som ething of their ow n freedom
in its lieu to the public. T hey overpow er som e groups w ith help of som e others
and rule over one people w ith help of the other people; w hen a tim e com es
w here their w ill is opposed by the public's w ill then they cannot hold their
ground, they fall dow n and their helplessness is clearly seen by one and all.

It is to describe this idea that the speech ends w ith the verse, "A nd w hatever
is in the heavens and w hatever is in the earth is A lláh's, and A lláh encom passes
all things".



T  R  A  D  I T  I O  N  S

 
It is narrated by al-Q um m ĩ in his at-Tafsĩr that all these verses w ere revealed

about a group of the H elpers from  Banũ U bayriq. There w ere three brothers,
all hypocrites; Bashĩr, Bishr and M ubashshir. They dug a hole in the w all of the
uncle of Q atádah ibn an-N u‐m án  and Q atádah w as a badrĩ*  and stole food
grain w hich he had stored for his fam ily together w ith a sw ord and coat of
m ail.

Q atádah com plained about it to the M essenger of A lláh (s.a.w.a.) and said "O
M essenger of A lláh, som e people dug a hole in the w all of m y uncle and took
aw ay the food grain he had saved for his fam ily and a sw ord and a coat of
m ail, and they are the people of a bad fam ily." A believer m an, Lubayd ibn
Sahl, w as w ith them  w hen they w ere planning (the theft). Banũ U bayriq said to
Q atádah, "This is the w ork of Lubayd ibn Sahl." This new s cam e to Lubayd's
ears, he took his sw ord and w ent to them  and said, "O  Banũ U bayriq! D o you
accuse m e of the theft w hile you are m ore deserving for it? You are hypocrites,
you lam poon the M essenger of A lláh and ascribe the poem s to the Q uraysh.
You m ust prove this (accusation), otherw ise I w ill fill m y sw ord w ith your
blood." So, Banũ U bayriq talked w ith him  in a friendly w ay and said to him ,
"You go back, m ay A lláh have m ercy on you; because you are free from  this
claim ."

N ow, Banũ U bayriq approached a m an from  their clan, U sayd ibn ‐U rw ah by
nam e; he w as a good eloquent speaker. H e w ent to the M essenger of A lláh
(s.a.w.a.) and said, "O  M essenger of A lláh! Q atádah ibn an-N u‐m án singled out
a fam ily of our clan, a distinguished people of high regard and good fam ily
tree, and he accused them  of theft and charged them  of w hat they are innocent
of17

* i.e., one w ho participated in the battle of Badr w ith the H oly Prophet of
Islam  (ed.).

17 &  11 The next hadĩth, narrated by sam e Q atádah, is alm ost identical to
this one, w ith one difference: These tw o sentences, in the next narrative, end
w ith the proviso, "w ithout evidence of proof." That crucial phrase m akes it
clear w hy the Prophet (s.a.w.a.) listened to U sayd (U sayr) and w hy he
adm onished Q atádah. It w as because Q atádah had not offered any evidence or
proof for is case and his claim  w as untenable from  legal point of view. (tr.)



 
H earing this, the M essenger of A lláh (s.a.w .a.) w as grieved. T hen Q atádah

cam e to him , and looking at him  the M essenger of A lláh (s.a.w.a.) said, "You
pointed out a distinguished fam ily, a people of high honour and good fam ily
tree, and you accused them  of theft"18. (In this w ay) he adm onished him
severely. Q atádah w as grieved because of it and w ent back to his uncle and
said, "O h, w ould that I had died and not spoken to the M essenger of A lláh (in
this m atter); because he has talked to m e in a w ay I did not like." H is uncle said,
"A lláh is H e W hose help to be sought."
Then A lláh sent dow n these verses to H is Prophet (s.a.w.a.) about this

incident: Surely W e have revealed the Book to you with the truth “  when they
m editate by night words which please H im  not. al-Q um m ĩ says: T he w ord,
'w ords', here m eans deeds. A lláh has used the w ord to indicate action: Behold:
You are they who plead for them  in this w orld's life “  And whoever com m its a
fault or sin then accuses of it one innocent; al-Q um m ĩ said: Lubayd ibn Sahl 
he indeed takes upon him self the burden of a calum ny and a m anifest sin.
The sam e tafsĩr narrates: A bu 'l-Járũd narrates from  A bũ Ja‐far (a.s.): "Som e

people from  the near relatives of B ashĩr said: 'Let us go to the M essenger of
A lláh (s.a.w.a.), so that w e should talk to him  about our fellow  or explain to
him  that our fellow  is innocent.' W hen A lláh revealed: They hide them selves
from  m en and do not hide them selves from  Alláh “  who shall be their
protector? T hen the clan of Bishr turned on him  and said: 'O  Bishr, seek
forgiveness from  A lláh and repent to H im  from  the sins.' H e said: 'I sw ear by
w hom  I sw ear that nobody stole it except Lubayd.' T hen the verses w ere
revealed: And whoever com m its a fault or a sin then accuses of it one innocent
he indeed takes upon him self the burden of a calum ny and a m anifest sin.
Then Bishr renounced Islam  and fled to M ecca and A lláh revealed about the

group w ho had com e to the Prophet (s.a.w .a.) to plead for Bishr: And were it
not for Alláh's G race upon you and H is m ercy, a party of them  had certainly
designed to m islead you, and they do not m islead but their own souls, and they
shall not harm  you in any w ay, and Alláh has revealed to you the Book and the
W isdom , and H e has taught you what you did not know, and Alláh's grace on
you is very great. (at-Tafsĩr, al-Q um m ĩ)
as-Suyũtĩ w rites: at-Tirm idhĩ, Ibn Jarĩr, Ibnu 'l-M undhir, Ibn A bĩ H átim , A bu

'sh-Shaykh and al-H ákim  (w ho said that this tradition is correct) have narrated
from  Q atádah ibn an-N u‐m án that he said: "T here w as a fam ily in our clan w ho
w ere called Banũ U bayriq  Bishr, Bashĩr and M ubashshir. B ishr w as a
hypocrite. H e used to com pose poem s satirizing the com panions of the
M essenger of A lláh (s.a.w .a.) and then ascribe it to som e other A rabs. H e used



to say: 'That m an has said this and this and that m an has said so and so.' B ut
w hen the com panions of the M essenger of A lláh (s.a.w.a.) heard that poem , they
used to say, 'B y A lláh! no one has said this poem  except this w retched one
him self. Then he (Bishr) said: 'W hat! w henever people say som e poem  they
join together and say U bayriq's son has said it!'"
(Q atádah) said: "T hey w ere a needy poor fam ily before Islam  and in Islam .

T he usual food of the people of M edina w as dates and barley. If a m an w as w ell
to do, and a caravan cam e from  Syria loaded w ith w hile flour, that m an w ould
buy som e of it and reserve it for him self. T he other m em bers of the fam ily had
to be content w ith date and barley. So, a loaded caravan arrived from  Syria and
m y uncle, Rufá‐ah Ibn Zayd, purchased a bag of the w hite flour and kept it in
his attic room ; and in that room  w ere his arm s  tw o coats of m ail and tw o
sw ords and things connected w ith them . Som eone sneaked in the darkness of
the night and dug into the w all of the attic and took the food and arm s. In the
m orning, m y uncle, R ufá‐ah, cam e to m e and said, 'O  m y nephew ! do you
know  that som eone sneaked to us during night and m y attic has been dug into
and they took our food and our arm s!'"
H e (Q atádah) continues: "W e inquired in the neighbourhood and asked the

people. Som ebody told us, 'W e did see B anũ U bayriq lighting fire in the night
and w e are sure that it w as lit only to bake som e of your flour.' W hen w e w ere
inquiring in the neighbourhood, Banũ U bayriq told us, 'B y G od! w e don‒t think
any one has done it except Lubayd ibn Sahl'  he w as a m an of our clan w ho
w as a M uslim  of good character. W hen Lubayd heard it, he raised his sw ord
and w ent to B anũ U bayriq and said, 'W hat! I steal? B y G od! you should prove
this accusation or the sw ord w ill m ingle in your body.' T hen they said, 'G o
aw ay, O  m an! B y G od! you are not the thief.' W e continued our investigation in
the neighbourhood until w e w ere sure that these B anũ U bayriq w ere the thieves.
T hen m y uncle said to m e, 'O  m y nephew, if you only go to the M essenger of
A lláh (s.a.w.a.) and inform  him  about it.'"
Q atádah said: "I cam e to the M essenger of A lláh (s.a.w.a.) and said, 'O

M essenger of A lláh, a fam ily am ong us, a loathsom e people w ent to m y uncle,
R ufá‐ah ibn Zayd, and dug a hole in his attic and took aw ay his arm  and food.
T hey should return to us our arm . A s for the food, w e don't w ant it.' T he
M essenger of A lláh (s.a.w .a.) said, 'I w ill look into this m atter.' W hen Banũ
U bayriq heard about it, they w ent to a m an of their clan w ho w as called U sayr
ibn ‐U rw ah, and they told him  of this developm ent, and som e people of the
neighbourhood also joined them . N ow, they w ent to the M essenger of A lláh
(s.a.w.a.) and said, 'O  M essenger of A lláh! Q atádah ibn an-N u‐m án and his
uncle proceeded against one of our fam ilies w ho are M uslim s of good



character, and they have accused them  of theft w ithout any evidence of proof.'"
Q atádah continues: "T hen I cam e to the M essenger of A lláh (s.a.w .a.) and

talked to him . H e said, 'You have proceeded against a fam ily w ho have been
described (to m e) as M uslim s of good character and you have accused them  of
theft w ithout evidence of proof.'"

Q atádah says: "I cam e back and I w ished that I w ould have lost som e of m y
w ealth but had not talked to the M essenger of A lláh (s.a.w .a.) about it. Then m y
uncle, R ufá‐ah, cam e to m e and asked, 'O  m y nephew , w hat (progress) have
you m ade?' I inform ed him  of w hat the M essenger of A lláh (s.a.w.a.) had told
m e. M y uncle said, 'A lláh is H e W hose help to be sought.'"

W ithout any delay, the verses w ere revealed: surely w e have revealed the
Book to you with the truth that you m ay judge between people by m eans of that
w hich Alláh has show n you; and be not advocate on behalf of the treacherous,
i.e., B anũ U bayriq. And ask forgiveness of Alláh, i.e., from  w hat you had said to
Q atádah, surely Alláh is forgiving, m erciful. And do not plead on behalf of those
w ho act unfaithfully to their souls “  then asks forgiveness of Alláh, H e shall
find Alláh Forgiving, M erciful. i.e., if they ask forgiveness of A lláh, H e w ill
forgive them . And w hoever com m its a fault or a sin, then accuses of it one
innocent, he indeed takes upon him self the burden of a calum ny and a m anifest
sin  it refers to their accusation of Lubayd. And w ere it not for Alláh's grace
upon you and H is m ercy, a party of them  had certainly designed to m islead you
 i.e., U sayr ibn ‐U rw ah and H is com panions. And they do not m islead but their
ow n souls, and they shall not harm  you in any way, and Alláh has revealed to
you the Book and the W isdom , and H e has taught you w hat you did not know,
and Alláh's grace on you is very great. There is no good in m ost of their secret
counsels except (in his) who enjoins charity or goodness or reconciliation
betw een people; and w hoever does this seeking Alláh's pleasure, W e will give
him  a m ighty reward. W hen the verses w ere revealed the arm s w ere brought to
the M essenger of A lláh (s.a.w.a.) and he returned them  to R ufá‐ah.

Q atádah said, "W hen I brought the arm s to m y uncle  he w as of old age and
I used to think that his faith w as w eak  w hen I brought the arm s to him , he
said, 'O  m y nephew , this is the path of A lláh: T hen I understood that his Islam
w as correct.'"

W hen the verses w ere revealed, B ishr w ent (to M ecca) and joined the
polytheists. H e stayed w ith Suláfah bint Sa‐d. T hen A lláh revealed the verses:
And whoever acts hostilely to the M essenger after that guidance has becom e
m anifest to him , and follow s other than the way of the believers, W e w ill turn
him  to that to w hich he has (him self) turned and m ake him  enter hell; and it is
an evil resort. Surely Alláh does not forgive that anything should be associated



w ith H im , and H e forgives w hat is besides this to whom  H e pleases; and
w hoever associates anything with Alláh, he indeed strays off into a rem ote
error. W hen he stayed w ith Suláfah, H assán ibn Thábit shot at her som e lines of
poetry. She took his (i.e., Bishr's) baggage and putting it on her head, w ent out
and threw  it in the open valley and said, "You have brought to m e the poem  of
H assán as gift! You w ere never to bring any good to m e." (ad-D urru ‒l-
m anthũr)
 
T he author says: This them e is narrated through other chains of narrators

also.
T he sam e author w rites: Ibn Jarĩr has narrated from  Ibn Zayd about this

verse: H e said: "There w as a m an w ho stole an iron coat of m ail and sw ord
during the days of the Prophet (s.a.w.a.) and put the blam e on a Jew. T he Jew
said, 'By G od! I have not stolen it O  A bu 'l-Q ásim ! but it has been (w rongly)
attributed to m e.' T here w ere som e neighbours of the thief w ho claim ed that he
w as blam eless and they too accused the Jew. A lso they said, 'O  M essenger of
A lláh! Surely, this Jew  is a w icked person. H e does not believe in A lláh, nor in
your prophethood.' T his continued until the Prophet (s.a.w .a.) spoke to the Jew
on this m atter.
"Thus, A lláh censored the Prophet and revealed: Surely W e have revealed the

Book to you with the truth that you m ay judge betw een people by m eans of that
w hich Alláh has shown you; and be notan advocate on behalf of the
treacherous. And ask forgiveness of Alláh  about w hat you have told that Jew  
Surely Alláh is Forgiving, M erciful. T hen A lláh turned to his neighbours and
said: Behold! You are they w ho plead for them  in this world's life; but w ho will
plead for them  w ith Alláh on the Resurrection D ay or who shall be their
protector? Then A lláh gave them  a chance of repentance and said: And w hoever
does evil or acts unjustly to his soul, then asks forgiveness of Alláh, he shall
find Alláh Forgiving, M erciful. And whoever com m its a sin, he only com m its it
against his ow n soul; and Alláh is Knowing, W ise  W hy have you involved
yourselves, O  people! in this m an's error pleading on his behalf? And w hoever
com m its a fault or a sin, then accuses of it one innocent  even if he is a
polytheist: he indeed takes upon him self the burden of a calum ny and a m anifest
sin “  And w hoever acts hostilely to the M essenger after that gudiance has
becom e m anifest to him  and follows other than the w ay of the believers, W e will
turn him  to that to w hich he has (him self) turned and m ake him  enter hell; and
it is an evil resort. But he refused to avail him self of the repentance w hich
A lláh had offered to him . H e w ent to the polytheists at M ecca. There, he dug
hole in a house w ith intention of theft and the house fell dow n upon him  and he



w as killed." (ibid.)
 
T he author says: This m eaning too is narrated through m any chains of

narrators w ith m inor differences am ong them .
The M essenger of A lláh (s.a.w .a.) has said, "There is no servant w ho

com m itted a sin then stood up and perform ed wudũ‒ and asked forgiveness of
A lláh from  his sin but it shall be incum bent on A lláh to forgive him , because
H e says: And w hoever does evil or acts unjustly to his soul, then asks
forgiveness of Alláh, he shall find Alláh Forgiving, M erciful."

A lso he (s.a.w.a.) has said, "Verily A lláh puts the servant in suffering (though
H e loves him ) in order to hear his entreaties." A lso he (s.a.w.a.) has said, "A lláh
w as not to open the door of prayer and shut the door of its acceptance, because
H e says: Call M e, I will answ er to you. A nd H e w as not to open the door of
repentance and shut the door of forgiveness, w hile H e says: And w hoever does
evil or acts unjustly to his soul, then asks forgiveness of Alláh, he shall find
Alláh Forgiving, M erciful." (at-Tafsĩr, al-‐Ayyáshĩ)

‐A bdulláh ibn H am ád al-A nsárĩ narrates from  ‐A bdulláh ibn Sinán, that he
said: A bũ ‐A bdilláh (a.s.) said, "B ackbiting is that you say about your brother
w hat is (actually) found in him  but A lláh has kept it hidden. But if you say w hat
is not in him , then it com es under the w ords of A lláh: “  he indeed takes upon
him self the burden of a calum ny and a m anifest sin." (ibid.)

al-Q um m ĩ w rites under the verse: There is no good in m ost of their secret
counsels “  : "M y father has narrated to m e from  Ibn A bĩ ‐U m ayr from
H am m ád from  al-H alabĩ from  A bũ ‐A bdilláh (a.s.) that he said, 'Verily, A lláh
has m ade at-tam ahhul obligatory in the Q ur‒án.' I asked, 'A nd w hat is at-
tam ahhul, m ay I be m ade your ransom !?' H e said, 'That you should m aintain a
brighter face than that of your brother (in faith), and have an intent look on
him  (i.e., you should not turn aw ay your face from  him  w hen he consults you);
and this is the w ord of A lláh: There is no good in m ost of their secret
counsels.'" (at-Tafsĩr, al-Q um m ĩ)

al-K ulaynĩ narrates through his chains from  ‐A bdulláh ibn Sinán from  A bu
'l-Járũd that he said, "A bũ Ja‐far (a.s.) said, 'W hen I narrate any hadĩth to you,
you should ask m e (its proof) from  the Book of A lláh. Then he said in som e of
his talks, 'Verily the M essenger of A lláh (s.a.w.a.) has prohibited m uch talking,
squandering the property and too m uch questioning.' H e w as asked, 'O  son of
the M essenger of A lláh, the M ighty, the G reat, says: There is no good in m ost of
their secret counsels except (in his) who enjoins charity or goodness nad
reconciliation between people; and H e says: And do not give away your
property which Alláh has m ade for you a (m eans of) support to the weak of



understanding (4:5); and H e says: O  you w ho believe! do not put questions
about things w hich if declared to you m ay trouble you, “  (5:101). (al-Káfĩ)

Ibráhĩm  ibn ‐A bdi ‐l-H am ĩd narrates through som e reliable persons from
A bũ ‐A bdilláh (a.s.) about the verse: There is no good in m ost of their secret
consels except (in his) who enjoins charity or goodness or reconciliation
between people, that goodness m eans giving loan. (at-Tafsĩr, al-‐Ayyáshĩ)

 
T he author says: al-Q um m ĩ also has narrated it in his at-Tafsĩr through the

sam e chain and this m eaning has also been narrated through Sunnĩ chains of
narrators. In any case, it is based on the flow  of the verse and description of a
relevant exam ple.

as-Suyũtĩ w rites: M uslim , at-Tirm idhĩ, an-N asáĩ, Ibn M ájah and al-Bayhaqĩ
have narrated from  Sufyán ibn ‐A bdilláh ath-T haqafĩ that he said, "I said, 'O
M essenger of A lláh! give m e an order I should hold fast to it in Islam .' H e
(s.a.w.a.) said, 'Say: "I believe in A lláh," then rem ain steadfast to it.' I said, 'O
M essenger of A lláh! W hat is the m ost dreadful thing you fear about m e?' H e
said, 'This.' (and the M essenger of A lláh [s.a.w .a.] caught the tip of his ow n
tongue)." (ad-D urru ‒l-m anthũr)

 
T he author says: There are very num erous traditions condem ning

excessive talks and praising the silence in the books of the Shĩ‐ĩs and the
Sunnĩs.

The sam e book says: A bũ N asr as-Sijizzĩ has narrated in al-Ibánah from
A nas that he said, "A bedouin cam e to the Prophet (s.a.w.a.); the Prophet said to
him , 'O  bedouin! Verily A lláh has revealed to m e in the Q ur‒án: There is no
good in m ost of their secret counsels except (in his) w ho enjoins charity or
goodness or reconciliation betw een people, and w hoever does this seeking
Alláh's pleasure, W e will give him  a m ighty reward. O  bedouin! the m ighty
rew ard is the paradise.' The bedouin said, 'Praise be to A lláh w ho guided us to
Islam .'" (ibid.)

The sam e book w rites about the w ords of A lláh: And w hoever acts hostilely
to the M essenger “  : at-Tirm idhĩ and al-Bayhaqĩ (in his al-Asm á‒ wa 's-Sifát)
have narrated from  Ibn ‐U m ar that he said, "T he M essenger of A lláh (s.a.w .a.)
has said, 'A lláh w ill never gather this um m ah on error and A lláh's hand is on
the jam á‐ah, and w hoever separates (from  it) he separates (for entering) into
hell.'" (ibid.)

A lso at-Tirm idhĩ and al-Bayhaqĩ have narrated from  Ibn ‐A bbás that the
Prophet (s.a.w.a.) has said, "A lláh w ill never gather m y um m ah (or, this um m ah)
on error and A lláh's hand is on jam á‐ah. (ibid.)



 
T he author says: T he tradition is w ell know n and al-H ádĩ (a.s.) has narrated

it from  the Prophet (s.a.w.a.) in his letter to the people of A hw áz as has been
quoted in vol.3 of Biháru 'l-anwár. The m eaning of this tradition has been
explained in the preceding com m entary.
H arĩz has narrated from  som e of our com panions from  the fifth and sixth

Im ám  (a.s.) that he said, "W hen the Com m ander of the Believers (s.a.) w as in
K ũfah, the people cam e to him  and said, 'A ppoint for us an im ám  w ho w ill lead
us (in taráwĩh) in the m onth of Ram adán.' T he Im ám  (a.s.) said, 'N o' and
forbade them  to pray it w ith the jam á‐ah. W hen night cam e, they began saying,
'W eep in R am adán, alas for R am adán.' Then al-H árith al-A ‐w ar cam e to the
Im ám  (a.s.) w ith som e people and said, 'O  Com m ander of the Believers, people
are raising a hue and cry and they have not liked your talk.' A t this juncture, the
Im ám  (a.s.) said, 'Leave them  to do w hat they like. W hoever w ants should lead
them  in prayer.' Then he recited: W hoever follow s other than the way of the
believers, W e will turn him  to which he has (him self) turned and m ake him
enter hell; and it is an evil resort." (at-Tafsĩr, al-‐Ayyáshĩ)
It is w ritten in ad-D urru ‒l-m anthũr about w ords of A lláh, the A lm ighty: and

who is truer of word than Alláh: al-Bayhaqĩ has narrated in ad-D aláil from
‐U qbah ibn ‐Á m ir (inter alia describing the journey of the M essenger of A lláh
(s.a.w.a.) to Tabũk):
"Then (the M essenger of A lláh [s.a.w .a.]) arrived at Tabũk and praised A lláh

and glorified H im  as is H is due, and then he said, (after the praise of A lláh):
'Verily the m ost truthful talk is the B ook of A lláh; the m ost reliable grip is the
w ord of piety; the best of the religions is the religion of Ibráhĩm ; the best
custom  is the custom  of M uham m ad; the noblest talk is the rem em brance of
A lláh; the best story is this Q ur‒án; the best affair is the determ ined one and the
w orst affairs are the innovated ones; the m ost excellent guidance is that of the
Prophets; the noblest death is m artyrdom ; the darkest blindness is going astray
after guidance; the best know ledge is that w hich gives benefit; the best guidance
is that w hich is acted upon; the m ost evil blindness is the blindness of the heart;
upper hand is better than the low er hand,19 that little w hich satisfies is better
than the abundance w hich m akes one forgetful; the w orst apology is (the one
offered) w hen death arrives; the w orst rem orse is the one (show n on) the D ay
of R esurrection. Som e people don't com e to prayer except near the end and
som e don't rem em ber A lláh but they talk nonsense; the biggest sin is the lying
tongue; the best w ealth is one's self-reliance; the best provision is the piety; the
pinnacle of the w isdom  is the fear of A lláh, the m ighty, the G reat; the best thing
established in the hearts is certainty. To entartain doubt is a sort of disbelief; to



lam ent for dead is an act of the jáhiliyyah (Ignorance); em bezzlem ent is
altogether in the hell; hoarded treasure is (the instrum ent of) branding w ith the
fire; poetry is am ong the m usical instrum ents of Satan; w ine is the vessel of
sin; w om en are the snares of Satan; youth is a branch of lunacy; the m ost evil
earning is interest; and the m ost w icked food is the property of the orphan. T he
blissful is he w ho learns lesson from  (conditions of) the others; w retched is the
one w ho becom es w retched in the w om b of his m other; the resort of every one
of you is a place of four arm s (grave); the affairs (are decided) by their ends;
the w orst thinking is that of falsity. Everything w hich is to com e is near; to
abuse a believer is im m orality; to fight him  is disbelief; eating his flesh
(backbiting him ) is the disobedience to A lláh; and the sanctity of

19 i.e., the hand that gives is better than the hand that receives. (tr.)
 
his property is like that of his blood. H e w ho (falsely) sears by A lláh, H e

w ill refute him ; he w ho forgives w ill be forgiven; he w ho pardons, A lláh w ill
pardon him ; he w ho controls his anger, A lláh w ill give him  good rew ard; he
w ho is patient in m isfortune, A lláh w ill recom pense him . H e w ho hankers for
good reputation, A lláh m akes him  disreputable. H e w ho keeps patience, A lláh
m ultiplies (the rew ard) for him . H e w ho disobeys A lláh, H e w ill give him
punishm ent. O  A lláh! forgive m e and m y um m ah (he said it three tim es); I seek
pardon of A lláh for m e and for you.'"
M uham m ad ibn Y ũnus has narrated through som e of his com panions from

A bũ ‐A bdilláh (a.s.); also Jábir has narrated from  A bũ Ja‐far (a.s.), about the
w ords of A lláh: And m ost certainly I will bid them  so that they shall alter
Alláh's creation, that the Im ám s said, "A lláh's creation m eans the
com m andm ents of A lláh." (at-Tafsĩr, al-‐Ayyáshĩ)
In the sam e book, Jábir narrates from  A bũ Ja‐far (a.s.) about the sam e w ords

of the Q ur‒án that he said, "It is A lláh's religion".
 
T he author says: Both traditions give the sam e m eaning and it is as w e have

explained in the Com m entary that A lláh's creation m eans the natural religion.
T he w ords of A lláh: And bid them  so that they shall slit the ears of the cattle,

have been explained in M ajm a‐u 'l-bayán that they w ill cut the ears from  its
base; and it is w ritten there that this m eaning has been narrated from  A bũ
‐A bdilláh (a.s.).
M uham m ad ibn M uslim  narrates from  A bũ Ja‐far (a.s.) that he said, "W hen

the verse w as revealed: w hoever does evil, he shall be requited w ith it, som e
com panions of the M essenger of A lláh (s.a.w .a.) said, 'H ow  hard is this verse!'



the M essenger of A lláh (s.a.w .a.) said to them , 'A re not you afflicted in your
properties, your offsprings and in yourselves.' They said, 'C ertainly.' H e
(s.a.w .a.) said, '(T his is) through w hich w rites good deeds for you and erases
the bad deeds.'" (at-Tafsĩr, al-‐Ayyáshĩ)

 
T he author says: T his m eaning is narrated through m any chains from  the

com panions in the Sunnĩ books of traditions.
as-Suyũtĩ w rites: A hӬ m ad, al-B ukhárĩ, M uslim  and at-Tirm idhĩ have

narrated from  A bũ Sa‐ĩd al-K hudrĩ that he said, "The M essenger of A lláh
(s.a.w .a.) said, 'N o believer is afflicted by hardship or sickness, grief or
sorrow, trouble or sadness  even a thorn w hich pricks him   but A lláh grants
rem ission to his faults.'" (ad-D urru ‒l-m anthũr)

 
T he author says: T his them e has been narrated through num erous chains

from  the Prophet and the Im ám s of Ahlu 'l-bayt (a.s.).
as-Sadũq has narrated through his chains from  al-H usayn ibn K hálid that

A bu 'l-H asan ar-Ridá (a.s.) said, "I heard m y father narrating from  his father
(a.s.) that he said, 'Surely A lláh took Ibráhĩm  as a friend because he never
returned anyone (em pty handed) and never asked anyone (for his needs) other
then A lláh, the m ighty, the G reat.'" (‐U yũnu ‒l-akhbár)

 
T he author says: T his is the m ost correct tradition about the m eaning of

Ibráhĩm  (a.s.) as the friend of A lláh because it fits perfectly w ith the literal
m eaning of the w ord; Ϝ̲Ю̶Ϸ̳ЯΖϣ  (al-khullah) m eans need; therefore your khalĩl
(friend) is the one w ho asks his needs only from  you. A nd there are other
narrations giving other reasons for his title.

* * * * *
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And they ask you a decision about wom en, say: "Alláh m akes known to you

H is decision concerning them , and that which is recited to you in the Book
concerning fem ale orphans whom  you do not give what is appointed for them
w hile you desire to m arry them , and concerning the weak am ong children, and
that you should deal towards orphans with equity; and whatever good you do,
Alláh surely knows it" (127). And if a wom an fears ill-usage or desertation on
the part of her husband, there is no blam e on them , if they effect a
reconciliation between them , and reconciliation is better, and avarice has been
m ade to be present in the (people's) m inds; and if you do good (to others) and
guard (against evil), then surely Alláh is aware of what you do (128). And you
have it not in your power to do justice between wives, even though you m ay
w ish (it), but be not disinclined (from  one) with total disinclination; so that
you leave her as it were in suspense; and if you effect a reconciliation and
guard (against evil), then surely Alláh is Forgiving, M erciful (129). And if they
separate, Alláh will render them  both free from  want out of H is am pleness, and
Alláh is Am ple-giving, W ise (130). And whatever is in the heavens and
w hatever is in the earth is Alláh's, and certainly W e enjoined those who were
given the Book before you and (W e enjoin) you too that you should be careful
(of your duty to) Alláh; and if you disbelieve, then surely whatever is in the
heavens and whatever is in the earth is Alláh's and Alláh is Self-sufficient,
Praise-worthy (131). And whatever is in the heavens and whatever is in the
earth is Alláh's, and Alláh is sufficient as a protector (132). If H e pleases, H e
can m ake you pass away, O  people! and bring others; and Alláh has the pow er
to do this (133). W hoever desires the reward of this world, then with Alláh is
the rew ard of this world and the hereafter; and Alláh is H earing, Seeing (134).

* * * * *



C  O  M  M  E  N  T  A  R  Y

 
T hese verses are in conjunction w ith the ones in the beginning of the chapter

w hich cover the subjects concerning w om en like m arriage, prohibited degrees
and inheritance, etc. K eeping it in view, it appears that these verses w ere
revealed after those previous ones w hen the people asked the M essenger of
A lláh (s.a.w.a.) about the affairs affecting the w om en. The verses in the
beginning of the chapter had resurrected the rights of w om en in property and
social interactions, etc., w hich the people had previously killed.

A lláh orders the Prophet to tell them  in reply to their various queries that the
law s establishing their rights on m en are D ivine decisions about w hich the
Prophet has no say; not only that, but w hat is recited to them  in the Book about
the fem ale orphans is also D ivine order in w hich the M essenger of A lláh
(s.a.w.a.) has no say; not only that, but A lláh orders them  to deal w ith all the
orphans w ith equity. Then com e som e rules concerning the discord and dispute
betw een a w om an and her husband w hich are generally found in every society.

 
Q U R ‒Á N : And they ask you a decision about wom en, say: "Alláh m akes

known to you H is decision concerning them : ar-Rághib has said: "al-Futyá
and al-fatwá ( Ϝ̲Ю̶У̳ϧ̶у̲ϝ  ̪  Ϝ̲Ю̶У̲ϧ̶нр  )
m eans reply to difficult rullings; and they say: 'I asked him  a decision so he
replied to m e in this
w ay'."

It is understood from  various usages of this w ord that it m eans a m an's reply
concerning difficult affairs according to his opinion based on his ijtihád; or
m eans the opinion itself concerning difficult m atters, as is seen from  this verse
w here al-fatwá has been attributed to A lláh.

A lthough this verse m ay possibly be explained in various w ays (based on
different analyses of the full verse); yet, if w e join this verse to those in the
beginning of the chapter w hich are also concerned w ith w om en's problem s, it
w ill be seen that this verse w as revealed after those first ones. It m eans that
their enquiries w ere concerned in a general w ay w ith the law s regarding
w om en w hich Islam  had legislated w ith w hich the people w ere not fam iliar in
the days of jáhiliyyah; those law s w ere exclusively concerned w ith w om en's
rights regarding inheritance and m arriage. Those questions w ere not about the
orphan girls as this subject is not general; it is lim ited to a certain group and
the rule about them  has been laid dow n by the next sentence: And that which is



recited to you in the Book concerning fem ale orphans whom  you do not give
w hat is appointed for them  while you desire to m arry them . In short, the enquiry
w as about those things w hich cover the w hole w om enfolk , e.g., inheritance.
Consequently, the w ords: "Say: 'A lláh m akes know n to you H is decision

concerning them  “  ", refers to verses in the beginning of the chapter and
show s that decision is reserved for A lláh and the Prophet (s.a.w .a.) doesn't have
any authority in this respect. T he m eaning is: They ask you to give them  your
decision concerning the w om en. Say: T he right to give decision belongs to
A lláh and H e has given you H is decision w hen H e revealed the verses at the
beginning of the chapter.
 
Q U R ‒Á N : "And that w hich is recited to you in the Book concerning fem ale

orphans whom  you do not give what is appointed for them  while you desire to
m arry them , and concerning the weak am ong children: A s described above, the
context show s that the rules for fem ale orphans and the w eak children has been
added here because they have som e link w ith the rules concerning w om en.
O bviously, they w ere not included in their original enquiry w hich w as lim ited
to the w om en's affairs only. The sentence, "and that w hich is recited to you", is
in conjunction w ith the pronoun , "them ", preceding it; such conjunction has
been allow ed by al-Farrá‒, although other gram m arians do not agree w ith him .
A ccordingly, the verse, "and that w hich is recited to you in the Book
concerning fem ale orphans “  " refers to those rules and ideas w hich w ere
revealed at the beginning of the chapter. at-Tiláw ah ( Ϝ̲ЮϧΘы ̲м̲Ϣ  =
recital) denotes recital of the w ords as w ell as description of the m eaning of
the w ords. The m eaning is:
Say:
'A lláh m akes know n to you H is decision about the law s w hich are recited to

you in the B ook concerning fem ale orphans.
Som e people take the w ord aliftá‒ in the m eaning of explanation. A ccording

to them  the m eaning w ill be: Say: 'A lláh explains to you that w hich is recited to
you in the B ook.'
M any people have given various other constructions to these tw o sentences,

but none of them  is free from  arbitrariness and inaccuracy w hich are not
suitable for the D ivine speech. For exam ple, som eone has said that the phrase,
"that w hich is recited to you", is in conjunction w ith the nam e, 'A lláh'; or w ith
the im plied pronoun in the phrase, 'm akes know n'. Som e have said that it is in
conjunction w ith, 'w om en', in the first sentence w hich says: a decision about
wom en. A nother one has said that the w ord, 'and', in 'and that w hich is recited',
begins a new  sentence, it has no connection w ith the preceding verse;



according to them , "that w hich is recited to you", is the subject and, "in the
B ook", is its predicate. Still, others have said that 'w a' in the verse 'w a m á yutlá
‐alaykum ' is for oath and the verse concerning fem ale orphans explains the
w ords concerning them  in the preceding sentence. A ccording to him , the
m eaning w ill be: Say: 'A lláh m akes know n to you H is decision  I sw ear w ith
that w hich is recited to you in the B ook  concerning fem ale orphans “  '
T here is no need to point out the absurdities of these explanations.
"W hom  you do not give w hat is appointed for them  w hile you desire to

m arry them ": T he speech describes the fem ale orphans and points to their
deprivations w hich w ere the m ain cause w hy A lláh laid dow n the rules w hich
w ere revealed earlier. T hose just rules abrogated the prevalent custom s and
rem oved the hardships w hich the w om en w ere suffering. It w as their custom
that they used to take fem ale orphans as their w ards together w ith their
properties; if she w as beautiful, they m arried her and enjoyed both her beauty
and her property. If, on the other hand, she turned out to be ugly or of plain
features, they w ould not them selves m arry her nor w ould they allow  her to
m arry another m an. In this w ay, they appropriated her property.
It show s that:
First: T he w ords of A lláh, "w hat is appointed for them ", refer to the natural

dem ands ingrained in the creation and that is the D ivine D ecree. The creation
and the ingrained instincts pave for the hum an beings the path of their lives. It
is that decree w hich has been appointed for him /her and tells him /her to m arry
w hen he/she reaches a certain age and w hich gives him /her the freedom  to
m anage his/her property the w ay he/she likes. To prevent him /her from
m arrying or from  m anaging his/her ow n property is depriving him /her from
w hat A lláh has appointed for him /her at the beginning of the creation.
Second: "w hile you desire to m arry them ": It actually m eans, 'w hile you are

averse to m arry them '. T herefore, the preposition ‐an К̲е̶ ) =
off, aw ay from ) is om itted but understood here. T his om ission is understood
from  the preceding phrase, "w hom  you do not give w hat is appointed for
them ", and the follow ing w ords, "and concerning the w eak am ong
children".
"the w eak am ong children" is in conjuction w ith, "fem ale orphans". They

used to neglect orphaned children and deprive them  from  inheritance on the
pretext that they w ere unable to ride and could not fight in defence of the
w om en.
 
Q U R ‒Á N : "and that you should deal tow ards orphans w ith equity : T his is

in conjuction w ith, H is decision concerning them . T he m eaning is: Say: 'A lláh



m akes know n to you H is decision that you should deal tow ards orphans w ith
equity. T his w idens the circle of this rule from  a lim ited group, that is, fem ale
orphans and w eak children to all the orphans and in all their affairs, be it their
property or other m atters.

 
Q U R ‒Á N : "and w hatever good you do, A lláh surely know s it" : It is a

rem inder to them  that the rules w hich A lláh has im posed on them  about the
w om en and the orphans are for their ow n good and A lláh know s it. T his
encourages them  to act on these rules because it is for their ow n good; and also
w arns them  against disobeying the rules because surely A lláh know s w hat they
do.

 
Q U R ‒Á N : And if a w om an fears ill-usage or desertion on the part of her

husband, there is no blam e on them , if they effect a reconciliation betw een
them , and reconciliation is better; and avarice has been m ade to present in
the (people's) m inds; and if you do good (to others) and guard (against evil),
then surely A lláh is aw are of what you do : This subject w as not included in
their enquiry but it has a sort of relevance w ith it, just like the order com ing in
the next verse: And you have it not in your pow er to do justice.

The order is given w hen the w om an feels fear of m istreatm ent or desertion
 and not the actual appearance of m istreatm ent or desertion  because attem pts
of reconciliation should be undertaken as soon as som e sym ptom s and signs of
ill-usage raise their head. The context show s that reconciliation here should
take place w hen the w ife forgoes som e or all of her m etrim onial rights in
order to affect love, accord and genial relations for avoiding separation; and
reconciliation is better.

"and avarice has been m ade to be present in the (people's) m inds": ash-Shuhh
( Ϝ̲ЮЇΗϱΗ  =
m iserliness, avarice); it m eans that avarice has been ingrained in the hum an
nature in order to guard his interests and avoid loss. T hus, every person looks
after his ow n interest; a w om an does not w ant to leave any of her m atrim onial
rights like dress, m aintenance, accom m odation and conjugal relationship; and
the m an does not show  any affection and harm ony w hen he w ants to separate
from  the w ife and does not like living w ith her. T herefore, there is no blam e
on them  if they affect a reconciliation betw een them  by forgoing som e of their
rights.

"and if you do good (to others) and guard (against evil) then surely A lláh is
aw are of w hat you do": It is an adm onition to m en that they should not deviate
from  the path of doing good and avoiding evil; they should alw ays keep in



m ind that A lláh know s w hatever they are doing; they should not oppress the
w om en in dom estic life and should not m ake them  so frustrated that they
forego their due rights just to keep peace in the fam ily.
 
Q U R ‒Á N : And you have it not in your power to do justice between wives,

even though you m ay wish (it), but be not disinclined (from  one) with total
disinclination “  : It gives further explanation of the order given in the
beginning of the chapter w here it w as said: But if you fear that you will not do
justice (betw een them ), then (m arry) only one. The sam e ideal of justice is seen
in the preceding verse w here it says: And if you do good (to others) and guard
(against evil) then surely Alláh is aware of what you do. O bviously, this
preceding verse contains a shade of threatening. T hus, m an is bew ildered as to
how  to affect real justice betw een the w ives. Justice is the exact m iddle betw een
the tw o extrem es and to pinpoint it exactly is extrem ely difficult; especially so,
because the relationship betw een the spouses is that of love and one does not
have m uch control on the inclinations of the heart. Therefore, A lláh explains
here that justice betw een the w ives in its true sense Ӯ  to stand exactly in the
m iddle of the extrem es Ӯ  is beyond hum an pow er even if one m ay w ish it.
W hat a m an is obliged to do is that he should not be totally inclined to one of
them , leaving the other one as it w ere in suspense; that is, she does not feel as if
she has a husband because she gets no attention from  him , nor is she free of
m arriage so that she m ay m arry som eone else and go her ow n w ay. It is w ájib
(necessary) on the husband to do justice betw een his w ives, that is, he should
treat all of them  in equal m anner and should fulfiltheir rights w ithout
excessiveness. A nd it is sunnah for him  to do good to all of them  w ithout
show ing any dislike to any of them  and w ithout subjecting any of them  to ill-
treatm ent; this w as the behaviour of the M essenger of A lláh (s.a.w.a.) w ith his
w ives.
T he proviso, "but be not disinclined (from  one) w ith total disinclination, so

that you leave her as it w ere in suspense", proves that the preceding sentence:
And you have it not in your power to do justice between wives, even though you
m ay w ish (it), doesn't m ean that m an cannot do justice betw een his w ives at all,
as som e people have thought. A nd joining this m isconception w ith the divine
w ords: but if you fear that you will not do justice (betw een) them , then (m arry)
only one, they have claim ed that Islam  does not allow  polygam y!
T he proviso clearly show s that w hat has been negated is the real justice in

w hich there is no excess at all and m an stands in the exact m iddle; and w hat is
allow ed and m ade law ful is the practical justice in w hich m inor inclinations are
tolerated. A part from  that, the sunnah of the H oly Prophet and the polygam y



practised before the eyes of the Prophet (s.a.w.a.), as w ell as the custom
prevalent am ong the M uslim s w ithout any break since that tim e is enough to
rem ove such erroneous im pressions. A part from  that, to think that the divine
w ords: then m arry such (other) w om en as seen good to you, tw o and three and
four, are m erely im aginary suppositions w hich have no practical application,
w ill bring dow n the D ivine w ords to the level of a riddle.

It should be noted that the w ords: And if you affect a reconciliation and guard
(against evil), then surely Alláh is Forgiving, M erciful, encourage the m en w ith
em phasis that w henever any signs of discord and dispute appear, they should
try to bring reconciliation; then it goes on to say that it is a part of piety and
w ith piety com es divine forgiveness and m ercy. In the preceding verse, it w as
stated that reconciliation is better and they w ere exhorted to do good and guard
against evil; then com es this verse w hich puts em phasis over em phasis.

 
Q U R ‒Á N : And if they separate, Alláh w ill render them  both free from  want

out of H is am pleness, and Alláh is Am ple-giving, W ise.: If the m an and the
w om an separate by divorce, A lláh w ill m ake them  both free from  w ant out of
H is am plenes. M aking them  free from  w ant in this context m eans that A lláh
w ill give them  this freedom  in all m atters connected w ith m atrim ony, like
harm ony, intim acy and the w ife's m aintenance and clothing, etc. A lláh has not
reserved either party for the other one; so, it is not that if they separate from
each other, they w ill not get another spouse in their long life; rather it is a
natural custom  w hich is w ide-spread am ong all the hum an beings and everyone
by nature is inclined to m arry.

The w ords: "and A lláh is A m ple-giving, W ise. A nd w hatever is in the
heavens and w hatever is in the earth is A lláh's", give the reason of the statem ent
"A lláh w ill render them  both free from  w ant out of H is A m pleness".

 
Q U R ‒Á N : And certainly W e enjoined those w ho w ere given the Book before

you and (W e enjoin) you too that you should be careful (of your duty to)
Alláh; “  : It puts em phasis on the call addressed to them  that they should pay
special consideration to piety in all the stages and in every situation of their
m atrim onial life. It also show s that going against piety is being ungrateful to
D ivine favours; the piety w hich is acquired by A lláh's obedience proves one's
gratefulness to D ivine favours. A lternatively, w e m ay say that it is only because
of disbelief that one discards A lláh's fear: it m ay be open disbelief (as in the
case of unbelievers and polytheists) or hidden disbelief (as in the case those
believers w ho indulge in A lláh's disobedience).

The above explanation m akes clear the w ords of A lláh, and if you disbelieve,



then surely w hatever is in the heavens and whatever is in the earth is Alláh's,
and Alláh is Self-sufficient, Praise-worthy. The m eaning is: If you do not
rem em ber w hat W e have enjoined you and those w ho w ere before you and if
you neglect this order and do not acquire piety Ӯ  and it is disbelief in A lláh or
em anates from  disbelief in A lláh Ӯ  it w ill not harm  A lláh at all. A lláh is not in
need of you or of your piety, and surely w hatever is in the heavens and
w hatever is in the earth is A lláh's, and A lláh is Self-sufficient, Praise-w orthy.

 
Q uestion: W hy have the w ords: W hatever is in the heavens and w hatever is

in the earth is Alláh's, repeated three tim es in three consecutive verses.
R eply: In the first instance, it explains the reasons of preceding sentence:

and Alláh is Am ple-giving, W ise. T he second instance is a response to the
conditional clause: and if you disbelieve. It m eans, if you disbelieve, then A lláh
is not in need of you; it is m ade m ore clear by the ending phrase: and Alláh is
Self-sufficient, Praise-worthy. The third sentence starts a new  topic and gives a
sort of reason to the D ivine w ords: If H e pleases, H e can m ake you pass away.

 
Q U R ‒Á N : And w hatever is in the heavens and whatever is in the earth is

Alláh's, and Alláh is sufficient as a protector : W e have repeatedly explained
the m eaning of the ow nership of A lláh. H e is the Protector w ho m anages H is
servants' affairs and enough is H e as a protector. H e does not need any help in
H is w ork. If H e w as not pleased w ith the deeds of a people and w as angry w ith
their behaviour, H e could easily m ake them  pass aw ay and bring other people
in their place, or H e could pull them  behind and let others go ahead of them .
This m eaning, w hich is pointed out by the context, establishes a connection
betw een this verse and the next one: If H e pleases, H e can m ake you pass away
O  people!

 
Q U R ‒Á N : If H e pleases, H e can m ake you pass aw ay, O  people! and bring

others; and Alláh has the power to do this : The preceding verse gives a
clarion call for adherence to piety w hich A lláh has enjoined this um m ah and
those w ho w ere before them  from  the People of the B ook. In this context, it is
clear that the declaration that A lláh does not need anything is closely related to
the order of piety. T he m eaning, therefore, w ill be like this: A lláh has enjoined
you all to adhere to piety, so be careful or your duty tow ards A lláh. If you
disbelieve, then A lláh is Self-sufficient and H e is the O w ner of everything. H e
can m anage it in any w ay H e pleases, and for any purpose H e pleases. If H e
pleases that H e should be w orshipped and people should adhere to piety but
you did not follow  H is com m ands in a proper w ay, then A lláh has the pow er to



keep you behind and let others to precede you. Those people w ill do w hat
A lláh is pleased w ith; and clearly A lláh has pow er to do so. A ccordingly, the
verse describes the possibility of exchanging un-pious people w ith the pious
ones. al-Baydáw ĩ has narrated a tradition in his tafsĩr that w hen this verse w as
revealed, the M essenger of A lláh (s.a.w .a.) patted his hand on the back of
Salm án and said, " Surely they are his people." T his tradition supports the
m eaning given by us; and you should ponder on it.
Som e exegetes have said that probably it m eans: If A lláh pleases, H e w ill

destroy you all and bring other people in your place or other creation in place
of hum an beings. B ut this m eaning is not supported by the context. O f course,
this explanation could be given for the verse: D o you not see that Alláh created
the heavens and the earth with truth. If H e pleases H e will take you off and
bring a new creation. And this is not difficult for Alláh (14:19-20). 
 
Q U R ‒Á N : W hoever desires the reward of this world, then with Alláh is the

reward of this world and the hereafter; and Alláh is H earing, Seeing.: It is
another statem ent w hich exposes the error of him  w ho discards piety and
neglects D ivine enjoinm ent, thinking that he only needs this w orld's rew ard and
booty. In fact, such a person has fallen into confusion, because the rew ard of
this w orld and of the fere-after, both are w ith A lláh, and in H is hand. So, w hy
should a m an concentrate on the low er item  of the tw o? W hy should he not
strive for the higher rew ard or both of them  together? This m eaning has been
given by others; but m ore apparently, the m eaning is this, and A lláh know s
better: Surely the rew ard of this w orld and the hereafter and the felicity of both
together is w ith A lláh. T herefore, m an should strive to be nearer to H im , even
he w ho w ants only the rew ard and felicity of this w orld, because m an cannot
achieve felicity w ithout fear of A lláh and piety w hich can be obtained only
through the D ivine religion w hich H e has ordained. R eligion is the exclusive
path to the real felicity and happiness. H ow  can one get any rew ard unless
A lláh gives and issues it to him , and A lláh is H earing, Seeing.



T  R  A  D  I T  I O  N  S

 
as-Suyũtĩ says: Ibn Jarĩr and Ibnu ‒l-M undhir have narrated from  Sa‐ĩd ibn

Jubayr that he said: "Inheritance w as not given except to a m atured m an w ho
could m anage and look after the property; children and w om en w ere not given
any share in inheritance. W hen the verses of inheritance w ere revealed in the
chapter of 'The W om en', it proved very difficult to the people. They said,
'W hat! w ill a child inherit one w ho cannot m anage the property? and the
w om en w ho are exactly in the sam e position? w ill they inherit as a m an
inherits.' They hoped that som ething w ill com e dow n from  the heavens to
rectify the situation. They kept w aiting. W hen they saw  that nothing w as
happening, they said, 'If it w as established then it w ould becom e an unavoidable
obligation.' So, they decided to enquire further. They asked the Prophet
(s.a.w.a.); then A lláh sent dow n the verse: And they ask you a decision about
w om en, say, 'Alláh m akes known to you H is decision concerning them , and that
which is recited to you in the Book concerning fem ale orphans who you do not
give what is appointed for them  while you desire to m arry them  “  '" (ad-D urru
‒l-m anthũr)

‐A bd ibn H am ĩd and Ibn Jarĩr have narrated from  Ibráhĩm  that he said about
this verse: "If an orphaned girl w as ugly, they did not give her anything from
the inheritance and prevented her from  m arrying until w hen she died, they
w ould take her inheritance. Therefore, A lláh revealed this verse." (ibid.)

 
T he author says: These connotations have been narrated from  num erous

Shĩ‐ĩ and Sunnĩ chains, som e of w hich w as given at the beginning of the
chapter.

T he w ords: whom  you do not give what is appointed for them , m ean w hat has
been appointed for them  in inheritance. at-Tabrisĩ has said that this m eaning is
narrated from  A bũ Ja‐far (a.s.). (M ajm a‐u 'l-bayán)

al-Q um m ĩ has said that the verse: If a wom an fears ill-usage or desertion on
the part of her husband “  , w as revealed about the daughter of M uham m ad ibn
M aslam ah. She w as the w ife of R áfi‐ ibn K hadĩj, and her age had advanced. H e
m arried another young w om an and she looked m ore attractive to him  than the
daughter of M uham m ad ibn M aslam ah. So, she said to him : "D on't I find you
turning aw ay from  m e and preferring her?" Ráfi‐ said: "She is a young w om an
and is m ore attractive. If you w ish, you m ay agree on this arrangem ent that she
is given tw o or three days w ith m e, and you have one day." The daughter of



M uham m ad ibn M aslam ah refused. So, he gave her one divorce. Then he gave
her another divorce. Still, she said, "By A lláh, I w ill never agree unless you
treat both of us in equal m anner." (A lláh says: and avarice has been m ade to be
present in the (people's) m inds.) A nd the daughter of M uham m ad ibn
M aslam ah w as not ready to forgo her share and persisted in her dem and. T hen
R áfi‐ told her that either she should agree or he w ould give her the third
divorce. She did not like separation from  her husband and agreed. She effected
the reconciliation as described. So, A lláh said: there is no blam e on them  if they
effect a reconciliation between them , and reconciliation is better. W hen she
agreed and settled dow n, he could not do justice betw een them . Then the verse
w as revealed: and you have it not in your power to do justice between wives,
even though you m any wish (it), but be not disciplined (from  one) w ith total
disinclination; so that you leave her as it w ere in suspense. It is not proper that
you should attend to one w ife and leave the other in suspense as though she is
neither a w idow  nor m arried. W hen the w om an agrees and accepts the term s
w hich the husband had offered for reconciliation, then there is no blam e on the
husband or the w ife to live according to the agreed term s. If she does not agree
to forgo any of her rights, then he should either treat them  equally or divorce
her. T here is no third alternative. (at-Tafsĩr, al-Q um m ĩ)
 
T he author says: as-Suyũtĩ has narrated it in ad-D urru ‒l-m anthũr from

M álik, ‐A bdu 'r-R azzáq, ‐A bd ibn H am ĩd, Ibn Jarĩr, Ibnu ‒l-M undhir and al-
H ákim (w ho has confirm ed this tradition as correct).
as-Suyũtĩ has said: "at-Tayálisĩ, Ibn A bĩ Shaybah, Ibn Ráhaw ayh, ‐A bd ibn

H am ĩd, Ibn Jarĩr, Ibnu ‒l-M undhir and al-B ayhaqĩ have narrated from  ‐A lĩ ibn
A bĩ T álib that he w as asked about this verse, and he said: "It is about a m an w ho
has tw o w ives; one has becom e old or is ugly; so he w ants to separate from
her; she offers a com prom ise that he should rem ain w ith her for one night and
w ith the other one several nights and should not divorce her. A s long as it is
done on her ow n free w ill, there is no difficulty in it. If she returns, he w ill
treat both of them  equally." (ad-D urru ‒l-m anthũr)
al-K ulaynĩ narrates through his chain of narrators from  al-H ӝ alabĩ, from

A bũ ‐A bdilláh (a.s.) that he said: "I asked the Im ám  about the w ords of A lláh:
And if a w om an fears ill-usage or desertion on the part of her husband. The
Im ám  said, 'It is about a w om an w ho is m arried to a m an and he dislikes her
and says to her, "I w ant to divorce you." She says to him , "D on't do it, I hate that
you should m ake m e an object of ridicule in the society. Instead, take aw ay m y
night and do w ith it w hatever you w ant. If there is any other thing, that w ill also
be given to you and let m e be." This is the m eaning of the w ords of A lláh: there



is no blam e on them  if they effect a reconciliation betw een them , and this is the
reconciliation.'" (al-Káfĩ)
 
T he author says: T here are other traditions of the sam e m eaning narrated

in al-Káfĩ and at-Tafsĩr of al-‐Ayyáshĩ.
al-Q um m ĩ narrates about the D ivine w ords: and avarice has been m ade to be

present in the (people's) m inds, that he said, "A varice is ingrained in nature;
som e things she chooses to keep, som e things she forgoes." (at-Tafsĩr, al-
Q um m ĩ)
H ishám  ibn Sálim  narrates from  A bũ ‐A bdilláh (a.s.) about the w ords of

A lláh: And you have it not in your pow er to do justice betw een w ives, even
though you m ay w ish (it), that he said, "It refers to love." (at-Tafsĩr,
al-‐Ayyáshĩ)
al-K ulaynĩ narrates through his chain of narrators from  N ũh ibn Shu‐bah

and M uham m ad ibn al-H asan that they said, "Ibn A bi 'l-‐Aw já‒ asked H ishám
ibn al-H akam  and said, 'Is not A lláh W ise?' H e said, 'C ertainly; H e is the M ost
W ise.'H e said, 'T hen tell m e about the D ivine w ords: then m arry such (other)
w om en as seem  good to you, tw o and three and four; but if you fear that you
w ill not do justice (betw een them ), then (m arry) only one. Is it not a decisive
order?' H e said, 'C ertainly.' T hen he said, 'N ow , tell m e about the D ivine w ords:
And you have it not in your pow er to do justice between wives, even though you
m ay wish (it), but be not disciplined (from  one) w ith total disinclination; so
that you leave her as it w ere in suspenses. D oes a w ise one talk like this'
H ishám  could not reply. So, he w ent to M edina to A bũ ‐A bdilláh (a.s.). T he
Im ám  (a.s.) said, '(You have com e) w hen it is neither the tim e of hajj nor of
‐um rah!' H ishám  said, 'Yes, m ay I be m ade your ransom ! I have com e for a
problem  w hich has kept m e w orried. Ibn A bi 'l-‐Aw já‒ asked m e a question and
I could not reply him .' T he Im ám  (a.s.) said, 'W hat is that ?' H ishám  narrated the
full story.
"A bũ ‐A bdilláh (a.s.) said to him , 'A s for the verse: then m arry such (other)

w om en as seem  good to you, tw o and three and four; but if you fear that you
w ill not do justice (betw een them ) then (m arry) only one, it speaks about the
m aintenance; and as for the verse: And you have not in your pow er to do justice
betw een wives, even though you m ay w ish (it), but be not disinclined (from  one)
w ith total disinclination; so that you leave her as it w ere in suspense, it speaks
about love.'
"W hen H ishám  w ent to Ibn A bi 'l-‐Aw já‒ and told him  the reply, he said, 'B y

A lláh, it is not from  you.'" (al-Káfĩ)
 



T he author says: A  sim ilar hadĩth has been narrated from  al-Q um m ĩ w hich
says: A n atheist asked A bũ Ja‐far al-A hw al exactly the sam e question. H e w ent
to M edina and asked A bũ ‐A bdilláh (a.s.) for the reply and the Im ám  (a.s.)
replied him  exactly in the sam e w ay. A bũ Ja‐far returned to the m an and gave
him  the reply, on hearing w hich he said, "T his you have brought from  H ijáz."

at-Tabrisĩ explains the Q ur‒ánic w ords: so that you leave her as it w ere in
suspense, in this w ay: You leave the one you are disinclined tow ards her as if
she is neither m arried to a husband nor is free from  m arriage. H e has said that
this m eaning is narrated from  A bũ Ja‐far and A bũ ‐A bdilláh (a.s.). (M ajm a‐u 'l-
bayán)

The sam e book states about the Prophet (s.a.w .a.) that he used to distribute
(provisions, tim e, etc.) am ong his w ives, and then used to pray: "O  A lláh! T his
is m y distribution of the things w hich I possess; do not blam e m e for the thing
w hich you do possess and I do not." (ibid.)

 
T he author says: T his tradition has been narrated in Sunnĩ books through

several chains. The phrase, "w hich you do possess and I do not", refers to the
love. Yet there is som ething w rong in this tradition. A lláh is far above blam ing
som eone for som ething not in his possession, not in his control. H e H im self
has said: Alláh does not lay on any soul a burden except to the extant to which
H e has granted it (66:8); and the Prophet (s.a.w .a.) w as fully cognizant of H is
Lord's dignity to ask H im  to bring into existence a thing already existing.

al-K ulaynĩ has narrated through his chain of narrators from  Ibn A bĩ Laylá
that he said: "N arrated to m e ‐Á sim  ibn H am ĩd and said, 'I w as w ith A bũ
‐A bdilláh (a.s.) w hen a m an cam e to him  and com plained of his poverty. T he
Im ám  (a.s.) ordered him  to get m arried. ‐Á sim  said that (after that) the m an's
poverty becam e m ore serious; so he cam e to A bũ ‐A bdilláh (a.s.). T he Im ám
(a.s.) enquired about his condition; and he said that the poverty had increased.
T he Im ám  (a.s.) said, 'N ow , separate (from  her).' So, he divorced her. ‐Á sim
reports that he again cam e to the Im ám  (a.s.) w ho asked him  how  did he do. H e
said, 'I have becom e rich and m y condition is very good.' T hen A bũ ‐A bdilláh
(a.s.) said, 'I told you to do tw o things w hich A lláh had ordered. A lláh has said:
And m arry those am ong you w ho are single and those who are fit am ong your
m ale slaves and your fem ale slaves; if they are needy, Alláh w ill m ake them  free
from  w ant out of his grace; and Alláh is Am ple-giving, K now ing (24:32). A nd
H e has also said: And if they separate, Alláh w ill render them  both free from
w ant out of H is am pleness (4:130).

* * * * *
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C hapter
T R A N SL A T IO N  O F T H E  V E R SE  135

 
O  you who believe! be m aintainers of justice, bearers of witness for Alláh's

sake, though it m ay be against your own selves or (your) parents or near
relatives; if he be rich or poor, Alláh is nearer to them  both in com passion;
therefore do not follow (your) low desires, lest you deviate; and if you sw erve
or turn aside, then surely Alláh is aware of what you do (135).

* * * * *
 



C  O  M  M  E  N  T  A  R  Y

 
Q U R ‒Á N : O  you who believe! be m aintainers of justice, bearers of witness

for Alláh's sake: al-Q ist ( Ϝ̲Ю̶Ч̴Ѓ̶Б  =
justice). To stand w ith justice m eans to enforce it, to m aintain it. M aintainers of
justice are those w ho fully and perfectly establish justice w ithout deviating
from , or inclining against, it because of som e low  desire or sentim ent, fear, or
greed, or other such
factors.

T his virtue is the m ost perfect cause and nearest factor for follow ing the
truth and protecting it from  getting lost. O ne of its corollaries is adherence to
truth in giving evidence.

T his verse has been revealed to describe the rule of evidence, but it has
started w ith talk of justice, and then it proceeds to the rule of evidence. In other
w ords, first a general ideal has been described and then it focuses on one of its
aspects. It is as though it says: 'You should be bearers of w itness for A lláh's
sake but it w ill be difficult for you unless you becom e m aintainers of justice.'
So, you should be m aintainers of justice in order to becom e bearers of w itness
for A lláh's sake.

T he w ords, "bearers of w itness for A lláh's sake", show  the purpose of the
action; bear w itness so that your w itness should be for A lláh, as A lláh has said:
And give testim ony for Alláh (63:2). A n evidence w ill be for the sake of A lláh
w hen it is given in truth for the sake of dem onstrating the truth and reviving it,
as is clear from  the sentence: therefore do not follow (your) low desires, lest
you deviate.

 
Q U R ‒Á N : though it m ay be against your ownselves or (your) parents or

near relatives : Even if the evidence goes against your ow n interest or against
the interest of your parents or near relatives, it should not prom pt you to alter
the evidence or hide it. G iving evidence against oneself or against one's
parents or relatives m eans that the evidence, w hen given, w ill harm  the testifier
or hsi parents or relatives. It m akes no difference w hether the party w hich
w ould suffer dam age is the one against w hom  the evidence is given directly;
for exam ple, if there is a case betw een his father and som eone else and he
testifies against his ow n father; or the dam age m ay reach them  indirectly.

 
Q U R ‒Á N : If he be rich or poor, Alláh is nearer to them  both in



com passion: The dual pronoun of "them  both" refers to "rich or poor" because
the sam e person can be rich at one tim e and poor at another; thus the
conjunction, 'or' brings the tw o alternatives together just for describing the
situation. T here is no plurality in actual fact. T his is w hat has been described by
som e exegetes. The m eaning: A lláh is nearer to the rich in his w ealth and to the
poor in his poverty. W hat the verse em phasises is that the w ealth of the rich
should not cause you to deviate from  the truth and incline to him ; nor should
the poverty of the poor incite you to try to better his condition by tw isting the
truth in his favour. You should bear w itness for the sake of A lláh and then leave
H im  to look at the rich and the poor. H e is nearer to them  and m ore M erciful to
to their condition. It is a reflection of H is M ercy that H e has obliged you to
follow  the truth com pulsorily and has enjoined you to m aintain the justice;
w hen the justice is m aintained and the truth becom es m anifest, then the
hum anity w ill enjoy felicity and it w ill strengthen the rich and im prove the
condition of the poor.
A rich or poor m ay benefit in one or tw o cases from  an evidence w hich is

tw isted or hidden, but in the long run it m akes the truth feable and the justice
dead. It gives life to oppression and strengthen to falsehood and injustice; and
this is the incurable disease w hich destroys the hum anity.
 
Q U R ‒Á N : therefore do not folow  (your) low  desires, lest you deviate: There

is a danger that you w ill deviate from  truth and justice by follow ing your low
desire and by not giving the evidence for the sake of A lláh. T he w ords, "lest
you deviate", describe the reason of this order. It m ay also be translated as, do
not follow  your low  desires to deviate from  truth.
 
Q U R ‒Á N : and if you swerve or turn aside, then surely Alláh is aware of

what you do: Sw erving w ith evidence m eans tw isting it, and turning aside
m eans not giving evidence and hiding it.
Som e people have recited this sentence "wa in talũ" ( Ϧ̲Я̳н̶  м̲Ϝ̴д̶ ; )

in that case, the m eaning w ill be, if you are given responsibility of giving
evidence and you fulfil it or turn aside; in both cases, surely A lláh is aw are of
w hat you do and H e w ill give you its
recom pense. 



T  R  A  D  I T  I O  N  S

 
A bũ ‐A bdilláh (a.s.) has said, "A believer has seven rights on another

believer. The m ost obligatory of them  is that the m an should tell truth, even if it
goes against his ow n self or against his parents, he should not deviate from
truth for their sake." Then the Im ám  (a.s.) recited: therefore do not follow
(your) low desires, lest you deviate, and if you swerve or turn aside, from  the
truth. (at-Tafsĩr, al-Q um m ĩ)

 
T he author says: This tradition generalises the m eaning of evidence to

include general truthfulness. at-Tabrisĩ says: It is said that the last phrase
m eans: If you change the evidence or hide it; and he has said that it is narrated
from  A bũ Ja‐far (a.s.).

* * * * *



11
C hapter
T R A N SL A T IO N  O F T H E  V E R SE  136-147

 
O  you who believe! believe in Alláh and H is M essenger and the Book w hich

H e has revealed to H is M essenger and the Book which H e revealed before; and
w hoever disbelieves in Alláh and H is angels and H is books and H is m essengers
and the last day, he indeed strays off into a rem ote error (136). Surely (as for)
those who believe then disbelieve, again believe and again disbelieve, then
increase in disbelief, Alláh will not forgive them  nor guide them  in the (right)
path (137). Announce to the hypocrites that they shall have a painful
chastisem ent (138). Those who take the unbelievers for guardians rather than
believers. D o they seek honour from  them ? Then surely all honour is for Alláh
(139). And indeed H e has revealed to you in the Book that when you hear
Alláh's com m unications disbelieved in and m ocked at, do not sit with them  until
they enter into som e other discourse; surely then you would be like them ; surely
Alláh w ill gather together the hypocrites and the unbelievers all in H ell (140).
Those who wait for (som e m isfortune to befall) you; then if you have a victory
from  Alláh they say: "W ere we not w ith you?" And if there is a chance for the
unbelievers, they say: "D id we not acquire the m astery over you and defend you
from  the believers." So Alláh shall judge between you on the D ay of
Resurrection; and Alláh will by no m eans give the unbelievers a way against
the believers (141). Surely the hypocrites strive to deceive Alláh, while H e is
deceiving them , and when they stand up for prayer, they stand up sluggishly;
they do it only to be seen of m en and od not rem em ber Alláh save a little (142).
W avering between that (and this), (belonging) neither to these nor to those; and
w hom soever Alláh causes to err, you shall not find a way for him  (143). O  you
w ho believe! do not take the unbelievers for friends rather than the believers;
do you desire that you should give to Alláh a m anifest proof against yourselves
(144). Surely the hypocrites are in the lowest stage of the Fire, and you shall
not find a helper for them  (145). Except those who repent and am end and hold
fast to Alláh and are sincere in their religion to Alláh; these are with the
believers, and Alláh will grant the believers a m ighty reward (146). W hy should



Alláh chastise you if you are grateful and believe? And Alláh is the Appreciator,
K now ing (147).

* * * * *



C  O  M  M  E  N  T  A  R  Y

 
Q U R ‒Á N : O  you who believe! believe in Alláh and H is M essenger and the

Book which H e revealed to H is M essenger and the Book which H e revealed
before : The believers have been ordered to believe again. The second belief is
related to the objects detailed, that is,believing in A lláh and H is M essenger and
the Book; and they have been threatened if they did not believe in each of these
realities. In short, the believers are told to spread their belief to include the
details of these realities as they are the m atters of belief w hich are interrelated
and one leads to another. A lláh, there is none to be w orshed except H im . H is
are the beautiful nam es and lofty adjectives. H is K now ledge and Pow er w as the
reason that H e created the creatures and guided them  to their true destination
and felicity; and then H e w ill revive them  for the day of recom pense. This
could not be effected w ithout sending the m essengers, to bring good new s and
w arn, and sending dow n the Books w hich w ould decide am ong them  in w hat
they had differed, and to explain to the people the realities of genesis and
resurrection, as w ell as the fundam entals of sharĩ‐ah and law s.

B elief in any of these realities cannot be com plete unless one believes in all
of them  w ithout exception. To reject som e of them  and adhere to som e others
is disbelief or hypocrisy depending on w hether the partial rejection w as show n
to others or kept secret. It is an aspect of hypocrisy that the believer takes a path
w hich w ould lead him  to reject som e of these realities, e.g., if he separates
from  the society of the believers and goes nearer to unbelievers' society and
befriends them , and confirm s them  in som e of their accusations w hich they
direct against the belief and the believers; or the objections or m ockery w hich
they lay dow n against the truth. That is w hy A lláh has described in the next
verses the hypocrites' condition and threatened them  w ith painful chastisem ent.

The m eaning w hich has been given above is clear from  the verse. It is m ore
appropriate than w hat som e other exegetes have w ritten that the w ords of
A lláh, "O  you w ho believe! believe", m eans: O  you w ho believe apparently by
acknow ledging the truth of A lláh and H is M essenger, believe in your heart also
in order that your appearance conform s w ith your inner self. The sam e is the
case of another one's exegesis that the order to believe again m eans rem ain
steadfast in your belief. Likew ise, our exegesis is m ore relevant than w hat
som e others have said that the verses w ere addressed to the believers am ong
the People of the Book, that is, O  you w ho believe from  am ong the People of
the B ook! believe in A lláh and H is M essenger, M uham m ad (s.a.w.a.), and the



B ook w hich H e has revealed on H is M essenger, i.e., Q ur‒án. T hese them es m ay
be correct in them selves but the context of the speech rejects them  and the last
explanation is the w orst.
 
Q U R ‒Á N : and whoever disbelieves in Alláh and H is angels and H is Books

and H is M essengers and the last day, he indeed strays off into a rem ote error
: The preceding part of the verse (O  you w ho believe! believe “  ) w as a call to
the believers to com bine all the m entioned realities in belief, show ing that the
parts of this total are interrelated and none of them  can be separated from  the
others. N ow, those parts of the belief are m entioned again, but here, the
conjuctive, 'and', is used in the m eaning of 'or'. The m eaning: W hoever
disbelieves in A lláh or H is angels or H is Book or H is M essengers or the last
day w hoever disbelieves in any of these essential parts of belief, he indeed
strays off into a rem ote error.
T he conjuctive, 'and', doesn't m ean that all these ingredients taken together

w ill form  one object of faith. In other w ords, it does not m ean that w hen one
disbelieves in all these realities taken together then he w ill stray off into a
rem ote error. M oreover, the Q ur‒ánic verses in several places declare that
w hoever disbelieves in any one of these, w ill be a disbeliever.
 
Q U R ‒Á N : Surely (as for) those w ho believe then disbelieve, again believe

and again disbelieve, then increase in disbelief, A lláh w ill not forgive them
nor guide them  in the (right) path : If w e look at this verse alone, separate
from  the preceding and the follow ing verses, it w ill show  how  A lláh w ill give
recom pense to the apostates w ho repeatedly renounce the faith. T hey believe
then disbelieve, then again believe, then disbelieve and then increase in their
disbelief. A lláh threatens if their condition rem ains like that  that H e w ill
never forgive them  nor guide them  in the right path. H e should not hope to
receive D ivine M ercy at all because he is not firm  in true belief and treats the
D ivine com m andm ent like a plaything. W hoever is in such a condition, his
profession of belief is m erely a show  w hich w ill never be accepted. If they had
seriously believed, then they w ould have been covered w ith D ivine forgiveness
and guidance. W hen one truly repents by believing in A lláh, A lláh never
rejects H is repentance and faith as H e has prom ised H is servants. W e have
explained this subject under the verse: Repentance w ith Alláh is only for those
w ho do evil in ignorance “  (4:17), in volum e four20 of this book. The verse
declares that norm ally and naturally such people are totally deprived of the
D ivine M ercy. But there can be exceptions if som eone truly believes and
rem ains steadfast in the true faith in rare cases. A lláh says: H ow  shall Alláh



guide a people w ho disbelieve after their believing, and they have borne
w itness that the M essenger w as true, and clear argum ents had com e to them ?
And Alláh does not guide the unjust people “  Except those w ho repent after
that and am end, then surely Alláh is Forgiving, M erciful. Surely those w ho
disbelieve after believing, then increase in unbelief, their repentance shall
never be accepted, and these are they that have gone astray (3:86-90).
A s you see, the verses have m ade exception of those w ho disbelieve after

believing and says that A lláh w ill not forgive them  nor guide them  to the right
path. T hen H e again declares non-acceptance of the repentance of those w ho
increase in their disbelief. Such people disbelieve after believing and after
bearing w itness that the M essenger w as true, and clear arguem ents had com e to
them  and yet they becam e apostates. T his apostacy is based on obstinacy and
stubborness, and increase in this disbelief proves that this obstinacy and
insolence has taken deep roots in their hearts; and oppression and arrogance
has taken their souls in their clutch. N ow, returning to A lláh and repentance is
norm ally not expected from  such a person.
This m eaning is understood if w e take the verse alone, separately. But all

these verses together are apparently revealed in a single context and are
interrelated.
A ccordingly, the w ords, "Surely as those w ho believe then disbelieve “  ",

give the reason for the preceding sentence: w hoever disbelieve in Alláh and H is
angels and H is books and H is M essengers and the last day, he indeed strays off
into a rem ote error. Thus, both verses w ill have one application, that is, he w ho
disbelieves in A lláh and the angels, the D ivine B ooks, the m essengers and the
last day is the one w ho believes then disbelieves, then again believes, again
disbelieves, and then increases in disbelief. A lso he w ill be am ong the

20 al-M ĩzán, (Eng. transl.), vol.8, pp.64-74. (tr.)
 
hypocrites about w hom  A lláh declares in the next verse onw ards: Announce

to the hypocrites that they shall have a painful chastisem ent .
K eeping it in view , the explanations of the D ivine w ords: "Surely (as for)

those w ho believe then disbelieve “  ", w ill change according to the
explanations given for the first verse: O  you w ho believe! believe in Alláh and
H is M essenger “  , as w e have m entioned earlier.
If the first verse is taken to m ean that you should believe in A lláh and H is

M essenger in your heart as you have believed in them  in appearance, then the
belief, then disbelief, then again belief, then disbelief w ill show  the situation of
the hypocrites, as their condition and behaviour keeps changing continuously;



w hen they m eet the believers they say one thing and on m eeting disbelievers,
they speak its opposite.

If the first verse m eans that you should be steadfast on the belief w hich you
have acquired, then the belief, then disbelief and so on w ill m ean apostasy after
apostasy.

If it is said that the verse calls the People of the B ook to believe in A lláh and
H is M essenger, then the belief, then kufr, and so on w ill refer to their believing
in M ũsá (M oses), then disbelieving in him  by w orshipping the calf, then
believing in ‐U zayr (Ezra) or in Jesus, then disbelieving in him , then
increasing in disbelief by rejecting M uham m ad (s.a.w.a.) and w hat he had
brought from  A lláh.

A nd if the first verse m eans to spread your overall belief to cover the
detailed realities, as w e have said, then the w ords, "Surely (as for) those w ho
believe, then disbelieve “  ", w ill show  its reason w hich w ill perfectly fit the
condition of the hypocrites w ho are discussed soon after that; one of w hose
characteristics is described in these w ords: Those w ho take the unbelievers for
guardians rather than believers. O bviously, he w ho rem ains in close contact
w ith unbelievers separated from  the believers' society, cannot avoid visiting
their gatherings and being intim ate to them , joining their conversations and
confirm ing som e of their talks w hich A lláh is not pleased w ith; because they
ascribe to the true religion and the leaders of the religion calum nies and
vilifications, m aking a m ockery of them . Such a m an w hen m eets the believers
and joins in any of their religious functions show s him self as a believer; and
w hen he m eets unbelievers and confirm s som e of their false assertions,
becom es an unbeliever. A t one tim e he is a believer, and at another, he is an
unbeliever. H e continues in this m anner until w hen this characteristic takes firm
roots, he increases in disbelief. A nd A lláh know s better.

H is ever-changing condition and instability of m ind destroy his chance of
repentance; because even if at tim es he feels rem orse on his m isdeeds, he
doesn't rem ain firm  in that rem orse too. O f course, if he repents and rem ains
steadfast in his repentance in a w ay that the changing situations cannot shake it
and desires cannot bend it, then his repentance w ill be acceptable. A nd it is for
this reason that A lláh has put som e tough conditions for acceptance of
repentance from  such a hypocrite in order that there rem ains no room  for any
change or deviation: Except those w ho repent and am end and hold fast to Alláh
and are sincere in their religion to Alláh “

 
Q U R ‒Á N : A nnounce to the hypocrites that they shall have a painful

chastisem ent. Those who take the unbelievers for guardians rather than



believers : It is a threat to the hypocrites; A lláh describes them  as having the
unbelievers as guardians rather than believers. This condition is a bit general
and is not restricted to the hypocrites w ho in their hearts had never believed
and w ere only m aking a show  of belief; because a group of true believers also
w ere afflicted w ith this m alady. T hey enjoyed friendship of unbelievers, or
w ere cut off from  the believers' society. Even in the days of the Prophet
(s.a.w.a.) som e believers had secret contacts w ith unbelievers and w ere on
intim ate term s w ith them .
It supports to a certain extent the view  that the hypocrites m entioned in this

verse w ere actually a group of the believers w ho had taken unbelievers as their
friends and guardians in preference to the believers. It is further supported by
the apparent m eaning of the next verse: And indeed H e has revealed to you in
the Book that when you hear Alláh's com m unications disbelieved in and m ocked
at, do not sit w ith them  until they enter into som e other discourse; surely then
you w ould be like them . This verse, in fact, is a threat to the hypocrites but is
addressed to the believers. M oreover, this view  is strengthened by the
description of their condition in their hypocrisy w here A lláh says: “  and do
not rem em ber Alláh save a little; as this sentence confirm s that they used to
rem em ber A lláh although very little. This could not be said about the
hypocrites w ho had not believed in their hearts at all.
 
Q U R ‒Á N : D o they seek honour from  them ? Then surely all honour is for

A lláh: It is an interrogative in the sense of negative, and the reply, then surely
all honour is for A lláh", confirm s the negative sense. The honour em anates
from  kingdom  and kingdom  belongs to A lláh only: Say: "O  Alláh! M aster of
the Kingdom ! Thou givest the kingdom  to whom soever Thou pleasest and takest
aw ay the kingdom  from  whom soever Thou pleasest, and Thou exaltest whom
Thou pleasest and abasest w hom  Thou pleasest" (3:26). 
 
Q U R ‒Á N : And indeed H e has revealed to you in the B ook that when you

hear A lláh's com m unications disbelieved in and m ocked at, do not sit w ith
them  until they enter into som e other discourse; surely then you would be like
them ; “  : It points to w hat w as revealed in the chapter of "The C attle": And
w hen you see those who enter into false discourses about O ur com m unications
w ithdraw  from  them  until they enter into som e other discourse, and if the Satan
causes you to forget, then do not sit after recollection w ith the unjust people
(6:68). T he chapter of "T he C attle" w as revealed in M ecca w hile "T he W om en"
w as revealed in M edina. The verse 6:68 uses second person singular pronouns.
It proves that som e Q ur‒ánic speeches w ere addressed directly to the Prophet



(s.a.w .a.) but they w ere m eant for the w hole um m ah. The sentence, "Surely you
w ould be like them ", gives the reason of this prohibition: W e have forbidden
you because if you w ould sit w ith them  in this situation you w ould becom e like
them  and "Surely A lláh w ill gather together the unbelievers and the hypocrites
all in hell".

 
Q U R ‒Á N : Those w ho wait for (som e m isfortune to befall) you; then if you

have a victory from  Alláh, they say: "W ere we not with you?"
And if there is a chance for the unbelievers, they say: "D id w e not acquire

the m astery over you and defend you from  the believers" :
at-Tarabbus ( Ϝ̲ЮϧΖϽ̲ϠΗЉ  = w aiting); al-istihw ádh ( Ϝ̲ъ̶̴Ђ̶ϧ̴ϳ̶нϜϺ  =

m astery, over-com ing). T his describes another characteristic of these
hypocrites: they have preserved the contact w ith both parties the believers and
the unbelievers. They seek to profit from  both groups and try to take advantage
from  w hoever is in a better position. If the believers are victorious, they say:
"W ere w e not w ith you?" T herefore, w e are entitled to have a share in w hatever
you have gathered as booty, etc. If the unbelievers get som e chance, they say:
"D id w e not acquire the m astery over you and defend you from  the believers"
i.e., w e stopped you from  believing in w hat the M uslim s do
believe.

Therefore, w e are entitled to a part of w hatever you have got; w e have done
a favour to you as w e provided you w ith this chance.

It is said: The believers' trium ph has been called victory because that is w hat
A lláh has prom ised them ; and the unbelievers' success is described as a chance
to show  its insignificance; because w hatever the interim  success, in the end,
A lláh has prom ised the believers that they w ill be victorious and that A lláh is
their guardian. Probably it is for this reason that the victory has been ascribed
to A lláh but not the chance.

 
Q U R ‒Á N : So A lláh shall judge between you on the D ay of Resurrection;

and Alláh will by no m eans give the unbelievers a way against the believers :
The verse is addressed to the believers although the judgem ent w ill cover the
hypocrites and the unbelievers as w ell. The sentence, "and A lláh w ill by no
m eans give the unbelievers a w ay against the believers", m eans that the
judgem ent on that day w ill be in favour of the believers and against the
unbelievers; and this reality w ill never change. This deprives the unbelievers of
any hope because on the last day the believers w ill be trium phant over the
unbelievers.

Possibly the declaration, that the unbelievers w ill not be given a w ay against



the believers, covers both w orlds  this and the hereafter  because the believers
w ill alw ays be victorious as long as they adhere to the dem ands of their faith.
A lláh says: And be not infirm , and be not grieving, and you shall have the upper
hand if you are believers (3:139).

 
Q U R ‒Á N : Surely the hypocrites strive to deceive A lláh while H e is

deceiving them : al-M ukháda‐ah ( Ϝ̲Ю̶г̳Ϸ̲ϝϸ̲К̲ϣ  )
denotes continuous or intensified deception, because in A rabic, w hen som e
letters are added in a root w ord the m eaning also increases. T he w ords, "w hile
H e is deceiving them ", describes the condition, that is, they are trying to
deceive A lláh w hile H e is deceiving them . In short, these people, w ith their
hypocritical deed pretension of faith, rem aining near the believers and
attending their gatherings w ant to deceive A lláh, i.e., the Prophet and the
believers; and their intention is to seek benefits from  them  through their unreal
belief and deeds. They do not understand that it is A lláh W ho is deceiving them
by leaving them  free to com m it these deeds, w ithout putting any hindrance
against them ; it is their requital because of their im pure intentions and w icked
deeds.

So, w hen they try to deceive A lláh it is actually A lláh w ho is deceiving them
exactly through the show y deeds and bad faith.

 
Q U R ‒Á N : and when they stand up for prayer, they stand up sluggishly:

they do it only to be seen of m en and do not rem em ber A lláh save a little : It is
another characteristic of the hypocrites. W hen they stand up to pray, they do so
sluggishly and for show ing the people. T he prayer is the best act of w orship
through w hich A lláh is rem em bered. If their hearts had been inclined to their
Lord w ith true belief, they w ould not have felt sluggish and dispirited; they
w ould have prayed w ith full attention and true rem em brance of A lláh; they
w ould not have done it m erely to be seen by people, rather they w ould have
rem em bered A lláh very often as happens w hen the heart is inclined to
som eone.

 
Q U R ‒Á N : W avering betw een that (and this), (belonging) neither to these

nor to those; “  : at-Tabrisĩ has explained in M ajm a‐u 'l-bayán that this w ord
denotes setting in pendulous m otion, as w hen a thing is suspended in air and is
m oved to and fro. A  thing is called m udhabdhab w hen it m oves betw een tw o
extrem es w ithout having any attachm ent to either. This is exactly the
characteristic of hypocrites. They m ove betw een belief and disbelief, they
belong exclusively neither to the believers like the true M uslim s nor to the



disbelievers like open infidels.
The sentence, "and w hom soever A lláh causes to err, you shall not find a w ay

for him ", gives the reason of the preceding discription of pendulous m otion.
The reason w hy they m ove to and fro, w ithout adhering to any side, is that
A lláh has m ade them  go astray from  the path and now  they cannot find the true
path.
 
Q U R ‒Á N : O  you who believe! do not take the unbelievers for friends rather

than the believers; “  and you shall not find a helper for them : as-Sultán (
Ϝ̲ЮЃΗЯ̶Г̲ϝд  = proof); ad-darak and ad-dark ( :( Ϝ̲ЮϹΖϼ̲Ш  ̪  Ϝ̲ЮϹΖϼ̶Ш̳  ar-Rághib

has said: "ad-D ark is synonym ous w ith ad-darj ( = Ϝ̲ЮϹΖϼϬ  stair-
case), but ad-darj is used to describe ascending steps w hile addark is
used for descending. That is w hy w e see that the ranks of the G arden are called
ad-daraját ( Ϝ̲ЮϹΖϼ̲Ϯ̲ϝϤ  = ranks) and the stages of the
Fire; ad-darakát ( Ϝ̲ЮϹΖϼ̲ϐ̲ϜϤ  =
stages); also because there is an idea of descending dow n in the hell, it is called
al-háwiyah ( Ϝ̲Ю̶л̲ϝм̴т̲ϣ  = infernal depth) [w hich is derived
from  hawá = to fall dow n]."
The verse, as you see, forbids the believers to establish friendship w ith

unbelievers in preference to the believers' friendship; and the next verse gives
its reason by a severe threat w hich is addressed to the hypocrites. T he reason is
that A lláh counts such friendship as hypocrisy, and w arns the believers from
indulging in it.
The context show s that these tw o verses give the sum  total of the preceding

speech. T his m akes us alm ost certain that the previous verses had exposed the
condition of those believers w hose faith w as w eak and hearts diseased; and
therefore the verses called them  hypocrites. O r at least such believers are
joined w ith the hypocrites in those verses. T hen it adm onishes the believers that
they should not go near that line, otherw ise they w ould m ake them selves liable
to displeasure of A lláh. They should not give A lláh any proof against
them selves; otherw ise H e w ill leave them , to go astray and put them  in
deception, leaving them  oscillating in this life. T hen H e w ill join them  w ith
unbelievers in the hell and put them  in the low est stage of the Fire; there w ill be
no connection betw een them  and anyone w ho could help them  or intercede for
them .
These tw o verses clearly show  tw o things:-
First: Leaving som eone to go astray, deceiving him  and any such display of

D ivine displeasure em anates from  clear proof w hich the people's deeds
provide against them . T hese hum iliations and degradations are decreed as



recom pense of their actions. T he D ivine M ajesty is too high to initiate any evil
or m isfortune for them  w ithout there being a reason for it from  their side.
Therefore, the sentence, "do you desire that you should give to A lláh a
m anifest proof against yourselvesӦ ", has the sam e connotation as the w ords:
H e does not cause to err by it (any) except the transgressors (2:26).
Second: In the hell, people are divided in various stages w hich differ in

low liness and ignom iny. N aturally, their chastisem ent goes increasing
according to the low liness of their grade w hich A lláh has nam ed descending
stages. [The low er the stage, the harsher the torture.]
 
Q U R ‒Á N : Except those who repent and am end and hold fast to A lláh and

are sincere in their religion to Alláh; “  : This is an exception from  the threat
given to the hypocrites in the preceding verse: Surely the hypocrites are in the
lowest stage of the Fire “  It follow s that these people have separated from  the
hypocrites and joined the believers. T hat is w hy the exception is follow ed by
these w ords, "these are w ith the believers"; and then the rew ard of all the
believers has been m entioned together, "and A lláh w ill grant the believers a
m ighty rew ard."
T his group, excepted from  the hypocrites, has been described w ith several

difficult characteristics w ithout w hich the hypocrisy cannot be uprooted. It
begins w ith repentance, that is, returning to A lláh; this returning and
repentance w ill be of no value unless they rectify all that has gone bad in their
thoughts and deeds. Even this rectification w ill not avail them  anything until
they adhere to A lláh; in other w ords, until they follow  the D ivine B ook and the
sunnah of the H oly Prophet (s.a.w.a.); because there is no path leading to A lláh
except that w hich H e has laid dow n H im self, all other paths are those of Satan.
This adherence too w ill not benefit them  unless they are sincere in their
religion to A lláh, because polytheism  is such a sin w hich can never be
forgiven. W hen they have repented and am ended every defect in their
character, have held fast to A lláh and are sincere in their religion to A lláh, then
they w ill be true believers w ithout any taint of polytheism . T hen they w ill be
protected from  hypocrisy and w ill be guided aright. A lláh says: Those w ho
believe and m ix not their faith w ith inequity, those are they for w hom  is security
and they are (the ones) guided aright (6:82).
T he context show s that the w ord, 'believers', refers to pure believers w ho are

sincere in their faith. They have been introduced by the attributes, "those w ho
repent and am end and hold fast to A lláh and are sincere in their religion to
A lláh". These virtues cover all the details w hich A lláh has counted in H is Book
as the believers' characteristics and attributes. For exam ple, see the follow ing



verses:-
Indeed successful are the believers, those who in their prayers are hum ble

and those w ho keep aloof from  w hat is vain (23:1-3).
And the servants of the Beneficient (A lláh) are they who w alk on the earth

hum bly; and when address them  the ignorants, say they: "Salám  (Peace)". And
those w ho pass the night in prostrating unto their Lord and standing (25:63-
64).

T his is w hat the Q ur‒án m eans w hen it uses the w ord, 'believer', w ithout any
condition and w ithout any association w hich w ould give it another shade of
m eaning.

A lláh has said,"T hese are w ith the believers", rather than saying, "these are
am ong the believers". T he reason is that as soon as these qualifications are
found in them  they are attached to the believers; but they w ould not be a part of
the believers until these characteristics firm ly take roots in their hearts.

 
Q U R ‒Á N : W hy should A lláh chastise you if you are grateful and believe?

A nd A lláh is the Appreciator, K now ing.: A pparently, this verse too, like the
preceding speech, is addressed to the believers. T hey have been addressed in
these w ords as if they w ere devoid of belief, as speakers use this style in such
talks.

T he verse indicates that A lláh has no need to chastise them .
H ad they not invited the punishm ent by discarding gratitude and faith, there

w as nothing from  the side of A lláh to inflict them  w ith chastisem ent. A lláh gets
no benefit from  their punishm ent nor does H e get any harm  by their existence,
so that H e should be inclined to punish them . T he m eaning, therefore, is: There
is no reason w hy you should be punished if you express your gratitude for the
favours A lláh has bestow ed on you by giving H im  H is due rights and if you
truly believe in H im ; and A lláh appreciates virtues of him  w ho thanks H im  and
believes in H im ; and H e is A ll-know ing and puts everything in its proper place.

T his verse show s that the chastisem ent w hich covers som e people em anates
from  their side, not from  A lláh's side. Likew ise, all the things w hich invite
punishm ent, like going astray, polytheism  and sins and errors, do not originate
from  A lláh; they are done by the people them selves. If any of these things had
originated from  A lláh, then the resulting punishm ent also w ould have been
from  A lláh, because the effect is related to its cause.



T  R  A  D  I T  I O  N  S

 
Zurárah, H um rán and M uham m ad ibn M uslim  have narrated from  A bũ

Ja‐far and A bũ ‐A bdilláh (a.s.) about the w ords of A lláh: Surely as for those
who believe, then disbelieve, again believe and again disbelieve, then increase
in disbelief, that they said, "It w as revealed about ‐A bdulláh ibn A bĩ Sarh,
w hom  ‐U thm án had sent to Egypt as G overnor. Then his disbelief increased
until not an iota of belief rem ained in him ." (at-Tafsĩr, al-‐Ayyáshĩ)21

A bũ B asĩr has said: "I heard him  (A bũ ‐A bdilláh, a.s.) saying about this sam e
verse: 'W hoever believes that intoxicant is unlaw ful and then drinks it, and
w hoever believes that fornication is unlaw ful

21 O bviously this explanation is based on the principle of the "flow  of the
Q ur‒án". (tr.)

 
and then does it and w hoever believes that zakát is wájib (obligatory) and

does not pay it (are included in this verse)." (ibid.)
 
T he author says: This hadĩth generalizes the verse to cover all stages of

disbelief, one of w hich is neglecting the obligatory com -m andm ents and
com m itting forbidden things. It som ew hat supports w hat w e have w ritten in the
C om m entary.

M uham m ad ibn al-Fudayl narrates from  A bu 'l-H asan ar-Ridá (a.s.) about the
w ords of A lláh: And indeed we have revealed to you in the Book that when you
hear Alláh's com m unications disbelieved in or m ocked at, “  surely then you
would be like them , that he said, "W hen you hear a m an denying the truth,
refuting it and disparaging the people of truth, then stand up from  near him  and
do not sit w ith him ." (ibid.)

 
T he author says: There are other traditions too of the sam e m eaning.
A bu ‒s-Salt al-H araw ĩ narrates from  ar-Ridá (a.s.) about the w ords of A lláh:

and Alláh will by no m eans give the unbelievers a way against the believers,
that he said: "A lláh says that H e w ill by no m eans give the unbelievers a proof
against the believers. A lláh has given us the new s about the unbelievers w ho
killed their prophets w ithout any right, yet in spite of their killing them , A lláh
had not given them  any proof against his prophets." (ibid.)



as-Suyũtĩ w rites: "Ibn Jarĩr has narrated from  ‐A lĩ [a.s.] about the w ords of
A lláh: and Alláh will by no m eans give the unbelievers a way against the
believers, that he said, 'In the hereafter.'" (ad-D urru ‒l-m anthũr)
 
T he author says: It has been explained that the context apparently points to

the hereafter; but if the sentence is taken separately, on its ow n, it m ay be
generalised to cover the proof in this w orld.
as-Sadũq narrates through his chain of narrators from  al-H asan ibn Faddál

that he said, "I asked ‐A lĩ ibn M ũsá ar-Ridá (a.s.) about the w ords of A lláh:
Surely the hypocrites strive to deceive Alláh, while H e is deceiving them .
"T he Im ám  (a.s.) said, 'A lláh does not deceive; rather H e gives them

recom pense of their deception.'" (̀ U yũnu ‒l-akhbár)
M as‐adah ibn Ziyád narrates through Ja‐far ibn M uham m ad (a.s.) from  his

father (a.s.) that the M essenger of A lláh (s.a.w .a.) w as asked, "In w hat lies the
salvation tom orrow ?" H e (s.a.w.a.) said, "Salvation is that you should not
deceive A lláh, lest H e deceives you; because w hoever deceives A lláh, H e w ill
deceive him  and w ill take off the ĩm án (faith) from  him ; and (the m an) deceives
his ow n self, had he but know n it." A gain, it w as said to him  (s.a.w.a.), "H ow
does one deceive A lláh" H e said, "H e perform s w hat A lláh has ordered him  to,
but his aim  is (to please) som eone other than A lláh. Therefore, be on guard
against dissim ulation, because it is associating som eone w ith A lláh. Surely, a
dissim ulator w ill be called on the D ay of R esurrection w ith four nam es: O
káfir, O  debauchee, O  treacherous, O  profligate! your deeds are forfeited, your
recom pense is nullified; there is no share for you today; you seek your
recom pense from  him  you w ere doing for." (at-Tafsĩr, al-‐Ayyáshĩ)
al-K ulaynĩ narrates through his chain of narrators from  A bu ‒l-M a‐zá al-

K hassáf that he said, The Com m ander of the B elievers (a.s.) said, "W hoever
rem em bers A lláh, the M ighty, the G reat, in secret, H e rem em bers H im  m ost
often. Verily, the hypocrites used to rem em ber A lláh openly but did not
rem eber H im  in secret; therefore, A lláh, the M ighty, the G reat, said: they do it
only to be seen of m en and do not rem em ber Alláh save a little". (al-Káfĩ)
 
T he author says: This is another fine m eaning for scantiness of

rem em brance of A lláh.
Ibnu ‒l-M undhir has narrated from  ‐A lĩ [a.s.] that he said, "N o deed is sm all

w ith piety, and how  can that be sm all w hich is accepted." (ad-D urru ‒l-m anthũr)
 
T he author says: T his too is a fine m eaning and in reality it goes back to

w hat has been described in the preceding tradition.



M uslim , A bũ D áw ũd and al-B ayhaqĩ (in his Sunan) have narrated from  A nas
that he said, "The M essenger of A lláh (s.a.w .a.) said, 'T hat is the prayer of a
hypocrite; he rem ains sitting and looking at the sun until w hen it reaches
betw een the tw o horns of Satan, he stands up and pecks (on the earth) four
tim es and does not rem em ber A lláh in it except a little.'" (ibid.)
 
T he author says: T his is another m eaning of paucity of rem em brance

because such a w orshipper m erely turns tow ards A lláh by standing for prayer
and does not get tim e to rem em ber A lláh w hile it w as possible for him  to
subm erge him self in H is rem em brance w ith presence (of heart) and tranquility.
The sun reaching betw een the tw o horns of Satan is a m etaphor w hich

denotes its nearness from  the w estern horizon. It is as though the day and the
night are tw o horns of satan w ith w hich he ram s hum an beings.
‐A bd Ibn H am ĩd, al-B ukhárĩ (in his Tárĩkh), M uslim , Ibn Jarĩr and Ibnu ‒l-

M undhir have narrated from  Ibn ‐U m ar that he said, "The M essenger of A lláh
(s.a.w.a.) said, 'The likeness of a hypocrite is that of a w andering goat betw een
tw o flocks, once it goes to this and once to that; it doesn't know  w hich to
follow .'" (ibid.)
‐A bdu 'r-Razzáq, Ibnu 'l-M undhir, Ibn A bĩ H átim  and Ibn M arduw ayh have

narrated from  Ibn ‐A bbás, that he said, "W herever the w ord sultán occurs in
the Q ur‒án, it m eans 'proof." (ibid.)
Ibn A bĩ Shaybah, al-M arw azĩ (in Zaw áidu 'z-zuhd) and A bu 'sh-Shaykh ibn

H ibbán have narrated from  M akhũl that he said, "I have been told that the
Prophet (s.a.w .a.) said, 'N o servant rem ains sincere to A lláh for forty m ornings
but the springs of w isdom  appears fro his heart on his tongue.'" (ibid.)
 
T he author says: T his tradition is a fam ous one and has been narrated in

the sam e w ords or w ith the sam e m eaning through other chains of narrators.
al-H akĩm  at-Tirm idhĩ has narrated in Naw ádiru 'l-usũl from  Zayd ibn A rqam

that he said, "The M essenger of A lláh (s.a.w .a.) said, 'W hoever sincerely says,
Lá iláha illa 'lláh, w ill enter the G arden.' It w as said to him , 'O  M essenger of
A lláh, w hat is its sincerity? H e said, 'T hat it prevents him  from  unlaw ful
things.'" (ibid.)
 
T he author says: T his tradition's m eaning is narrated through num erous

chains of narrators in the collections of ahádĩth (traditions) of the both sects
from  the Prophet and the Im ám s of Ahlu 'l-bayt, m ay A lláh's m ercy and
blessings be on them . A nd, G od w illing, w e shall quote m ost of its narrated
w ords in som e appropriate place.



M any traditions have been w ritten under these verses show ing diverse and
different reasons of their revelation; w e have not quoted them  here because
apparently they are based on the flow  of the Q ur‒án, w hich the people have
used to fit the verses on som e likely events. A nd A lláh know s better.

* * * * *
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T R A N SL A T IO N  O F T H E  V E R SE S 148   149

 
Alláh does not love open utterance of evil in speech except (by) one to w hom

injustice has been done; and Alláh is H earing, Knowing (148). If you do good
openly or do it in secret or pardon an evil, then surely Alláh is Pardoning,
Powerful (149).

* * * * *



C  O  M  M  E  N  T  A  R  Y

 
Q U R ‒Á N : Alláh does not love open utterance of evil in speech except (by)

one to whom  injustice has been done; “  : [al-Jahr ( Ϝ̲Ю̶ϯ̲л̶Ͻ̳  =
loudly speaking; translated here as 'open utterance')]. ar-Rághib has said under
the
root
j-h-r [ ϮлϽ  ]:
"It
is used for excessive m anifestation of a thing before the sense of sight or
hearing. A s for the sight, it is said: 'I saw  him  openly'; A lláh, the Sublim e,
says:
'O  M ũsá! W e will not believe in you until we see Alláh m anifestly' (2:55); They
said:

'Show  us A lláh m anifestly' (4:153) “  A s for hearing, A lláh says:
A like (to H im ) am ong you is he w ho conceals (his) w ords and he w ho

speaks openly" (13:10).
as-Sũ‒ ( Ϝ̲ЮЃΗн̶̭  ~ =

evil); evil speech  every talk w hich hurts the feeling of the person about w ho
it is said; for exam ple, cursing him  and abusing him  and accusing him  of som e
bad characteristics, no m atter w hether those defects are really found in him  or
not. A lláh does not love that these things should be loudly announced and
spoken. It is know n that A lláh is free from  love and hate, w hich is found in
hum an beings
and m any anim als; how ever, as our com m andm ents and prohibitions naturally
em anate from  love and hate, A lláh m etaphorically uses the w ords, love and
hate, to describe H is pleasure and displeasure, H is com m andm ent and
prohibition.

T herefore, the w ords, "A lláh does not love open utterance of evil in speech",
m etaphorically show  legislation covering both prohibition and dislike.

T he phrase, "except (by) one to w hom  injustice has been done", is isolated
exception. It m eans that it is alright for the one w ho is oppressed and to w hom
injustice has been done, to loudly speak evil about the oppressor regarding the
injustice done to him . This context show s that he is allow ed to utter evil
publicly to describe the injustice done to him  and to expose the bad character
of the oppressor w hich led him  to that injustice. H ow ever, there is no
indication here that he can speak loudly about other things w hich are not found



in the oppressor or w hich have no connection w ith this particular oppression.
The exegetes have differed in explanation of "evil in speech"; som e say that

it m eans cursing; others say that it is a description of his oppression and
injustice, etc.; the fact is that all these things are included in this phrase w hich is
unrestricted. Therefore, there is no reason w hy it should be restricted to certain
types of evil talk.
T he w ords, "and A lláh is H earing, K now ing", em phasize the prohibition

understood from  "A lláh does not love open utterance of evil in speech". In
other w ords, it is not allow ed for the one to w hom  injustice has not been done
to speak loudly evil w ords about som eone because A lláh is the H earing W ho
hears every w ord, and K now ing W ho know s w hat one is doing.
 
Q U R ‒Á N : If you do good openly or do it in secret or pardon an evil, then

surely Alláh is Pardoning, Pow erful : The verse has som e relation w ith the
preceding one because it im plies m anifestation of good w ords show ing
gratitude for a favour w hich som eone has done to you, and also show s m erit
of forgiveness of an evil, so that you should not utter evil w ords against your
oppressor.
D oing good openly m eans m anifesting it clearly w hether it is m anifested in

deed  for exam ple, show ing that one is spending on som e deserving person;
likew ise, other good deeds; as this show ing arouses in other people the desire
to do good and strengthens the religion  or in w ords, like openly thanking the
benefactor and m entioning him  w ith good attributes, as it w ould incite other
w ell to do persons to follow  the suit.
K eeping the good w ork secret is also com m endable, because it keeps one

aw ay from  dissim ulation and nearer to sincerity, as A lláh has said: If you give
alm s openly, it is well, and if you hide it and give it to poor, it is better for you;
and this will rem ove from  you som e of your sins (2:271).
Pardoning an avil is to cover it in w ords  that he does not describe his

oppressor for his oppression, does not disgrace him  before the people and
does not speak openly against him   and in deed, that he should not confront
him  w ith sim ilar m istreatm ent for retribution, even w hen sharĩ‐ah allow s him
to do so. A lláh has said: w hoever then acts aggressively against you, inflict the
like aggression on him  as he has inflicted on you; and fear Alláh (2:194).
If you pardon an evil, you w ill acquire an attribute from  the D ivine attributes

of perfection  H e pardons H is servants although H e has pow er to punish them .
D oing good deed openly or in secret, that is, doing favour to the needy in all
conditions is also am ong the D ivine attributes because H e is A lláh.



T  R  A  D  I T  I O  N  S

 
at-Tabrisĩ has said: "A lláh does not like abusing w hile seeking som eone's

aid except the one to w hom  injustice has been done; he is allow ed to seek help
against the oppressor in the m atters in w hich seeking help is allow ed by
religion." H e says that it is narrated from  A bũ Ja‐far (a.s.). (M ajm a‐u 'l-bayán)

A bu 'l-Járũd narrates from  A bũ ‐A bdilláh (a.s.) that he said: "O pen utterance
of evil in speech m eans describing a m an w ith the defects w hich are found in
him ." (at-Tafsĩr, al-‐Ayyáshĩ)

A nother hadĩth explains this verse in this w ay: If a m an cam e to you and he
spoke ascribing to you such m erit, praise and good deeds w hich you do not
have, then do not accept it from  him  and refute him ; because he has done
injustice to you. (at-Tafsĩr, al-Q um m ĩ)

al-Fadl ibn A bĩ Q urrah narrates from  A bũ ‐A bdilláh (a.s.) about the w ords
of A lláh: Alláh does not love open utterance of evil in speech except (by) one to
w hom  injustice has been done, that he said, "W hoever invited som e people for
feast and did not serve them  properly, he is am ong those w ho do injustice; and
there is no blam e on them  in w hatever they say about him ." (at-Tafsĩr,
al-‐Ayyáshĩ)

 
T he author says: It has been narrated in M ajm a‐u 'l-bayán from  A bũ

‐A bdilláh (a.s.) as a m ursal hadĩth; also it has been narrated through Sunnĩ
chains from  M ujáhid. H ow ever, these traditions clearly show  that the verse is
general and not restricted, as w e have show n earlier.

* * * * *
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T R A N SL A T IO N  O F T H E  V E R SE S 150   152

 
Surely those who disbelieve in Alláh and H is m essengers and desire to

differentiate between Alláh and H is m essengers, and say: "W e believe in som e
and disbelieve in others"; and desire to take a way between (this and ) that
(150). These it is that are truly unbelievers, and W e have prepared for the
unbelievers a disgraceful chastisem ent (151). And those who believe in Alláh
and H is m essengers and do not differentiate between any of them ; they (are
those w hom ) H e will grant them  their recom pense; and Alláh is Forgiving,
M erciful (152).

* * * * *
 



C  O  M  M  E  N  T  A  R  Y

 
N ow, the talk turns to the People of the Book describing the reality of their

disbelief and explaining som e of their injustices, sins and scandalous talks.
 
Q U R ‒Á N : Surely those who disbelieve in Alláh and H is m essengers “  W e

have prepared for the unbelievers a disgraceful chastisem ent : These are the
People of the Book, the Jew s and the Christians; the Jew s believe in M ũsá and
disbelieve in ‐Ĩsá and M uham m ad w hile the Christians believe in M ũsá and ‐Ĩsá
and disbelieve in M uham m ad  A lláh's m ercy be on all of them . These people
think that they believe in A lláh and in som e of H is m essengers and disbelieve
in only a few  of them ; but A lláh has clearly stated that they are disbelievers in
A lláh and all H is m essengers. Therefore, it w as necessary to explain the all-
encom passing sentence, "Surely those w ho disbelieve in A lláh and H is
m essengers". This explanation is given in the next phrase w hich is given as
explicative apposition, "and desire to differentiate betw een A lláh and H is
m essengers, and say: "W e believe in som e and disbelieve in others". This
phrase is self-explanatory. They are disbelievers in A lláh and H is M essengers
because w hen they say: "W e believe in som e and disbelieve in others", they
actually w ant to differentiate betw een A lláh and H is m essengers; w hen they
disbelieve in som e of H is m essengers although he has been sent by A lláh, they
are rejecting the D ivine choice; thus rejection of any m essenger is rejection of
A lláh's D ivinity.

A gain it is explained w ith another explanatory conjuctive, "and desire to take
a w ay betw een (this and) that". T hey w ant to chart out a w ay betw een tw o
opposites: believing in A lláh and all H is m essengers and disbelieving in A lláh
and all H is m essengers; and that m iddle w ay is believing in som e and rejecting
som e others. H ow ever, the only w ay to A lláh is to believe in H im  and all H is
m essengers together. A m essenger in his capacity of m essengership has no
authority over his ow n-self or on his m ission; everything is done under D ivine
guidance. To believe in him  is to believe in A lláh and to reject him  is to reject
A lláh.

D isbelieving in som e and believing in others together w ith A lláh is an
attem pt to differentiate betw een A lláh and H is m essengers. In this w ay, they
w ant to m ake the m essenger independent, unrelated to A lláh. A ccording to the,
belief in the prophet has no connection w ith the belief in A lláh and rejection of
a prophet is unconnected w ith disbelief in A lláh; the m essenger is accordingly



m arginalised and rem oved from  his central position. H ow  can one be called a
m essenger if believing or disbelieving in him  is unrelated to belief or disbelief
in A lláh.
N ow, it is clear w ithout any doubt that believing in such a m essenger is

tantam ount to ascribing som eone to A lláh, the great, the H igh. T hat is w hy
A lláh, after describing their attem pt to believe in som e and disbelieve in
others, in order to differentiate betw een A lláh and H is m essengers and to find a
via m edia, says that, "These it is that are truly unbelievers", and then threatens
them  saying, "and W e have prepared for the unbelievers a disgraceful
chastisem ent".
 
Q U R ‒Á N : And those who believe in Alláh and H is m essengers and do not

differentiate betw een any of them ; they (are those w hom ) H e w ill grant them
their recom pense; and Alláh is Forgiving, M erciful : A fter exposing the
disbelief of those w ho differentiate betw een A lláh and H is m essengers, ans
stating that they w ere disbelievers in A lláh and all H is m essengers, now  A lláh
describes those w ho stand opposite to them , that is, those w ho believe in A lláh
and all H is m essengers w ithout any differentiation. T his com pletes the division
of the people in tw o groups. W e find in the second and third verses that the
pronouns describing A lláh have been changed from  first person plural to third
person singular; first it w as said: and W e have prepared for the unbelievers a
disgraceful chastisem ent, and now  it says, "they (are those w hom ) H e w ill
grant them  their recom pense". Probably, ascribing aw ard of punishm ent to first
person show s that it w ould surely happen; this certainty is not so clear in third
person pronoun; and the sam e reason justifies the change of pronoun in the
second verse. The verse is addressed to the Prophet (s.a.w.a.) and contains good
tidings. The Prophet know s that A lláh w ould surely fulfil H is prom ise and this
recom pense is certain to be aw arded.

* * * * *



14
C hapter
T R A N SL A T IO N  O F T H E  V E R SE S 153   169

 
The People of the Book ask you to bring down to them  a book from  heaven; so

indeed they had dem anded of M ũsá a greater thing than that, for they said:
"Show  us Alláh m anifestly"; so the lightning seized them  on account of their
injustice. Then they took the calf (for a god) even after clear signs had com e to
them , but W e pardoned this; and W e gave to M ũsá a clear authority (153). And
W e lifted the m ountain over them  at their covenant, and W e said to them : "Enter
the door prostrating"; and W e said to them : "D o not exceed the lim its of the
Sabbath"; and W e took from  them  a firm  covenant (154). Therefore, for their
breaking their covenant and their disbelief in the com m unications of Alláh and
their killing the prophets unjustly and their saying: "O ur hearts are covered";
Nay! Alláh has set a seal upon them  owing to their disbelief, so they shall not
believe except a little (155). And for their disbelief and for their having uttered
against M aryam  a grievous calum ny (156). And for their saying: "Surely w e
have killed the M essiah, ‐Ĩsá son of M aryam , the M essenger of Alláh"; and they
did not kill him  nor did they crucify him , but it appeared to them  so (like ‐Ĩsá);
and m ost surely those who differ therein are only in doubt about it; they have no
know ledge respecting it, but only follow a conjecture; and certainly they killed
him  not (157). Nay! Alláh raised him  up to H im self; and Alláh is M ighty, W ise
(158). And there is not one of the People of the Book but he m ust certainly
believe in him  before his death; and on the D ay of Resurrection, he (̀ sá)
shall be a witness against them  (159). W herefore for the inequity of those who
are Jews, W e did forbid them  those good things which had been m ade lawful for
them , and for their hindering m any from  Alláh's way (160). And for their taking
interest, though indeed they were forbidden it, and their devouring the property
of people wrongfully; and W e have prepared for the unbelievers from  am ong
them  a painful chastisem ent (161). But the firm ly rooted in knowledge am ong
them  and the believers believe in w hat has been revealed to you and what w as
revealed before you, and those who keep up prayers and those who give the
zakát and the believers in Alláh and the Last D ay, these it is whom  W e will give



a m ighty reward (162). Surely W e have revealed to you as W e revealed to N ũh,
and the prophets after him , and W e revealed to Ibráhĩm  and Ism á‐ĩl and Isháq
and Ya‐qũb and the tribes, and ‐Ĩsá and Ayyũb and Yũnus and H árũn and
Sulaym án, and W e gave to D áw ũd Zabũr (163). And (W e sent) m essengers W e
have m entioned to you before and m essengers W e have not m entioned to you;
and Alláh addressed H is w ord to M ũsá directly speaking (164). (W e sent)
m essengers as the givers of good news and as warners, so that people should
not have an argum ent against Alláh after the (com ing of) m essengers; and
Alláh is M ighty, W ise (165). But Alláh bears w itness by w hat H e has revealed to
you that H e has revealed it w ith H is K now ledge; and the angels bear witness
(also); and sufficient is Alláh for a w itness (166). Surely (as for) those who
disbelieve and hinder (m en) from  Alláh's w ay they indeed have strayed off into
a rem ote error (167). Surely (as for) those w ho disbelieve and act unjustly,
Alláh will not forgive them  nor guide them  to a path (168), except the path of
H ell, to abide in it forever, and this is easy to Alláh (169). 

* * * * *



C  O  M  M  E  N  T  A  R  Y

 
T he verses describe the dem and of the People of the Book that the

M essenger of A lláh (s.a.w.a.) should bring dow n to them  a book from  heaven,
because they w ere not satisfied by the piecem eal revelation of the Q ur‒án
through G abriel, and then replies to it.

 
Q U R ‒Á N : The People of the Book ask you to bring down to them  a book

from  heaven; “  : "The People of the Book" refers to the Jew s and the
Christians, as is know n from  the Q ur‒ánic style in such places. It m eans that the
dem and had com e from  both groups and not only the Jew s.

O f course, the injustice and the crim es enum erated in these verses w ere
exclusively com m itted by the Jew s; for exam ple, the dem and to see A lláh, the
w orship of the calf, breaking the covenant w hen the m ountain w as raised over
their heads and w hen they w ere ordered to do sajdah (prostration) and
prohibited to cross the lim its of the sabbath and things like that. But both
groups had grow n from  the sam e root, that is, the tribe of Isrá‒ĩl to w hom
M ũsá and ‐Ĩsá (a.s.) w ere sent (although the m ission of ‐Ĩsá [a.s.] spread after
his being raised to the heaven to the non-Israilites like Rom e, A rabia, Ethiopia
and Egypt, etc.) and the injustice done to ‐Ĩsá by his people w as not less than
the injustice done by the Jew s to M ũsá (a.s.).

A s the tw o groups had a com m on root and the injustice described w as done
by the Jew s only w hen the tim e cam e to describe their punishm ent, A lláh
m entioned only the Jew s as H e says: W herefore for the inequity of those who
are Jews, W e did forbid them  those good things which had been m ade lawful for
them . A nd it w as because of this com m on root that the list of the M essengers
described later includes ‐Ĩsá (a.s.) too like M ũsá (a.s.); if the talk w ere reserved
to the Jew s only, this could not be justified. A lso, it is for this reason that after
these verses it has been said: O  People of the Book! do not exceed the lim its in
your religion, and do not speak (lies) against Alláh, but (speak) the truth; the
M essiah, ‐Ĩsá son of M aryam  is only a M essenger of Alláh.

In short, the dem and had com e from  the People of the Book together and the
speech is addressed to them  both, because they share the national trait, that is,
despotism , speaking lies, recklessness and disregard of agreem ents and
covenants. The talk covers both in com m on characteristics but w hen any group
deserves som e special com m ent, it is m entioned separately.

T hey had asked the M essenger of A lláh (s.a.w.a.) to bring dow n to them  a



book from  heaven. O bviously, they had not asked it before the Q ur‒án w as
revealed and recited before them . This event had taken place in M edina and
they had heard the Q ur‒án as m uch as w as revealed at M ecca and the parts
w hich w ere revealed at M edina upto that tim e. Yet, they w ere not satisfied that it
w as a sufficient proof of his Prohethood; they w ere not prepared to count it as
a D ivine B ook, although the Q ur‒án had been sent arm ed w ith the challenge
and the claim  of its m iraculousness, as w e see in the chapters of "T he N ight
Journey", "Y ũnus", "H ũd" and "The Cow ", all of w hich w ere revealed before
this chapter of the "W om en".
Clearly, their asking for bringing dow n a book from  the heaven (w hen they

w ere w itnessing the Q ur‒ánic revelation), w as m erely a foolhardy dem and
w hich could not com e except from  a person w ho stubbornly refuses to subm it
to the truth and does not follow  the reality. Such a person talks irrationally and
raves w ithout thinking, as his desires overpow er him ; he doesn't stand on any
firm  ground nor does he feel constrained by any lim it. T his arrogance w as not
un-sim ilar to that w hich the Q uraysh had adopted as soon as the Q ur‒ánic
revelations began and its m ission becam e know n; as A lláh quotes them  as
saying: W hy is not a sign sent to him  from  H is Lord? (10:20), or you should
ascend into heaven, and we w ill not believe in your ascending until you bring
down to us a book which w e m ay read (17:93).
It w as in this background that A lláh has replied to their dem and.
First: These are a people gone far in their ignorance and straying. T hey do

not desist from  any injustice, how ever great it m ight be; from  disbelief and
rejection of truth even w hen clear proofs have com e to them ; nor from
breaking the covenants how ever sacred they m ight be; nor do they avoid
falsehood, w rong accusation or any type of injustice. A m an of such
characteristics does not deserve that his dem and be granted or his proposal
accepted.
Second: T he B ook w hich A lláh has sent dow n, that is, the Q ur‒án, contains

in itself the w itness of A lláh and H is angels. M oreover, it offers challege after
challenge in its noble verses.
Continuing the reply, A lláh says: so indeed they had dem anded of M ũsá a

greater thing than that, that is, greater than w hat they are asking you, to bring
dow n to them  a book from  heaven: for they said: "Show  us Alláh m anifestly",
that is, show  H im  to us clearly so that w e see H im  w ith our eyes; this w as the
peak of ignorance, delirium  and transgression; so the lightening seized them  on
account of their injustice. The story is m entioned in the chapter of "The Cow "
(vrs. 55-56) and that of "The Elevated Places" (vr. 155).
Then A lláh says: Then they took the calf (for a god) even after clear signs



had com e to them , they indulged in this idol-w orship w hen its falsity w as
clearly show n to them  and it w as explained to them  that A lláh is far from  the
taint of corporal traits and transience; and this w as the m ost henious ignorance:
but W e pardoned this; and W e gave to M ũsá a clear authority. M ũsá (a.s.) had
ordered them  in this connection to repent to A lláh by killing each other; they
started doing it but A lláh pardoned them  before the killings had taken toll of
them  all; and this is w hat pardon m eans in this verse. H e gave M ũsá (a.s.) clear
authority inasm uch as his orders w ere im plem ented on them  and on as-Sám irĩ
and his calf. This story is m entioned in the chapter of "T he C ow " (vr. 54). 
Then A lláh says: And W e lifted the m ountain over them  at their covenant. It

w as the covenant w hich A lláh had taken from  them  and then raised the
m ountain over them . T he story has been described tw ice in the chapter of "T he
C ow " (vrs. 63 &  93). Further, A lláh says: and W e said to them : "Enter the door
prostrating"; and W e said to them : "D o not exceed the lim its of the Sabbath";
and W e took from  them  a firm  covenant. T he tw o stories are m entioned in the
chapter of "T he C ow " (vrs. 58-65) and the chapter of "The Elevated Places"
(vrs. 161-163). Probably, the covenant m entioned here is related to these tw o
stories as w ell as others, because the Q ur‒án repeatedly m entions m aking the
covenant w ith them , as A lláh says: And when W e m ade a covenant with the
C hildren of Israel: "You shall not w orship (any) but Alláh; “  " (2:83); and
w hen W e m ade a covenant w ith you: "You shall not shed your blood and you
shall not turn your people out of your cities"; then you gave a prom ise w hile
you witnessed (ibid.: 84).
 
Q U R ‒Á N : Therefore, for their breaking their covenant and their disbelief

in the com m unications of A lláh “  : Fa ( Р ̲  = therefore).
This particle show s that the com ing statem ent has resulted from  the

preceding ones. "For their breaking their covenant" refers to their crim es
m entioned after a few  verses. T hese verses aim  at describing the hum iliating
recom pense w hich A lláh has reserved for them  in this w orld and the hereafter.
T hey also describe som e of their evil characteristics not m entioned before.
The w ords of A lláh, "T herefore for their breaking their covenant", refers

together to their breaking the covenant, som e of w hich have been m entioned in
the Q ur‒án and som e have not. "A nd their disbelief in the com m unications of
A lláh", refers to their various types of disbelief w hich they com m itted during
the life of M ũsá (a.s.) and after him . T he Q ur‒án has described several
instances of it including the tw o m entioned in the beginning of the verses, that
is: So indeed they had dem anded of M ũsá a greater thing than that, for they
said: "Show us Alláh m anifestly", and: they took a calf (for a god) even after



clear signs had com e to them . T hese tw o instances of their disbelief w ere
described before other things in the beginning, but have been put here after the
description of their breaking the covenant; because the context is different.
B eginning of the verses m entions their dem and to bring dow n a book from
heaven and it w as m ore relevant to follow  it w ith their asking som ething
greater than that and their w orshipping the calf. B ut the verse under discussion
describes their recom pense for their evil deeds after their accepting the call to
the truth; and in this context beginning the speech w ith description of their
breaking their covenant w as m ore appropriate.

The phrase: and their killing the prophets unjustly, points to Zakariyyá,
Yahyá and other prophets w hom  the Q ur‒án has m entioned w ithout nam ing.
T hen A lláh says: and their saying: "O ur hearts are covered" : G hulf ( О̳Я̶С  )
is plural of aghlaf ( Ϝ̲О̶ЯС  =
under cover) w hich prevents it from  listening to the prophetic call and
accepting
the truth.
T hey uttered this sentence in order to reject the call and at the sam e tim e
putting the responsibility of that rejection on A lláh. In a w ay they claim ed that
their hearts w ere put under cover by A lláh, or that they could not hear any call
except that of M ũsá, and all this w as beyond their choice and authority. T hat is
w hy A lláh has refuted their claim  by saying: N ay! Alláh has set a seal upon
them  ow ing to their disbelief, so they shall not believe except a little. Thus, it is
explained that the refusal of their hearts to listen to the true call is connected to
the D ivine creation, but not in the sense w hich they w ere claim ing that they had
no hand in it. R ather, A lláh has done it to them  because of their disbelief and
denial of truth, and consequently these people w ill not believe except a few  of
them . W e have described in detail about this exception; they w ere afflicted w ith
this D ivine retribution as a society and nation. T he w hole group taken together
is under that punishm ent and their hearts have been sealed and it is im possible
for that society to believe in the Prophet, although a few  of them  m ay enter into
the fold of Islam .

 
Q U R ‒Á N : A nd for their disbelief and for their having uttered against

M aryam  a griveous  calum ny : It refers to their calum ny against M aryam  (a.s.)
that ‐Ĩsá (a.s.) w as a product of fornication. It is disbelief and false accusation
all together; and ‐Ĩsá (a.s.) had talked to them  soon after his birth and said:
"Surely I am  a servant of Alláh; H e has given m e the Book and m ade m e a
prophet." (19:30).

 



Q U R ‒Á N : And for their saying: "Surely w e have killed the M essiah, ‐Ĩsá
son of M aryam , the M essenger of Alláh;" and they did not kill him  nor did
they crucify him , but it appeared to them  so (like‐Ĩsá): It w as described in the
stories of ‐Ĩsá (a.s.) in ch.3 that they had different versions concerning his
killing: w hether it w as by crucifixion or som e other m eans. A lláh first
m entions their claim  of killing the M essiah, then refutes their claim  joining the
killing and crucifixion together; probably this m ode has been adopted for total
refutation, in order to rem ove all possible doubts; crucifixion is a special
m ethod of torture but it does not necessarily lead to killing and w hen killing is
m entioned, crucification doesn‒t com e into m ind. [Therefore, refuting killing
and crucifixion together refutes the idea of ‐Ĩsá's death altogether.]
If only the killing w ere refuted, it w as possible to say that they had not killed

him  in norm al w ay, that he could have been killed by crucifixion. That is w hy
A lláh added after "they did not kill him " the w ords, "nor did they crucify him "
to m ake the m eaning utm ost clear. Then H e says explicitly that ‐Ĩsá (a.s.) did
not die on their hands, neither by crucifixion nor in any other w ay; rather it
appeared to them  so. They caught another person in place of the M essiah and
killed him  or crucified him . T his could have happened easily in those
circum stances; in such a rioteous and barbaric m obs often the actual target
slips aw ay and som e other person is held and beaten up. H e w as arrested by the
R om an soldiers w ho had no full prior know ledge of his features and
conditions; it w as possible for them  to catch som eone else in his place.
M oreover, there are traditions saying that A lláh had put his likeness on another
personw ho w as caught and killed in his place.
Som e research scholars of history have w ritten that the historical stories

recorded about ‐Ĩsá (a.s.) and the events connected w ith his call as w ell as the
stories of his contem poraries am ong the rulers and preachers fit com pletely on
tw o persons, both nam ed the M essiah, and the tim e gap betw een them  is of
m ore than 500 years. T he earlier one w as the true M essiah but he w as not
killed and the later one w as the false M essiah w ho w as crucified. A ccording to
that scholar it is doubtful w hether the present C hristian calendar is correct. In
that case, w hat the Q ur‒án m entions as 'appearance' w ould refer to the
sim ilarity of the M essiah, ̀ Ĩsá son of M aryam , the M essenger of A lláh, w ith
the crucified M essiah.22
And m ost surely those w ho differ therein, that is, differ about ‐Ĩsá or about

his killing: are only in doubt about it, that is, they are ignorant of his affairs,
they have no know ledge respecting it; but only follow a conjecture, that is, they
surm ise according to w hat they have been told by others w ithout firm
know ledge: and certainly they killed him  not, it m ay also be translated as: 'they



did not kill him , I give you the confirm ed new s'.
Som eone has said that the pronoun 'him ' in "they did not kill him " refers to

know ledge in the preceding sentence, that is, they did not kill the know ledge
certainly; according to the dictionary killing of know ledge m eans purifying it
from  doubt and suspicion. Som e others have said that the pronoun refers to
conjecture, that is, they did not verify their conjecture. These m eanings are
very strange and the Q ur‒ánic w ords do not tolerate them .23

 
Q U R ‒Á N : N ay! A lláh raised him  up to H im self; and Alláh is M ighty, W ise

: A lláh has narrated this story in the chapter of "The Fam ily of ‐Im rán" w here
H e says: And when Alláh said: "O  ‐Ĩsá! I am  going to take you aw ay com pletely
and cause you to ascend unto M e" (3:55). So, this verse m entions first his
being taken aw ay and then his being raised.

The context of the verse refutes their claim  that they had killed and crucified
‐Ĩsá (a.s.). R ather he w as protected from  m urder and crucifixion. A lso, it is
clear that the one about w hom  the claim s of m urder and crucifixion w ere m ade
(i.e., ‐Ĩsá, [a.s.] w ith his body) w as the one w hom  A lláh raised to H im  and saved
him  from  their conspiracy. In short, ‐Ĩsá (a.s.) w as raised up w ith his body and
soul together. It w as not that he had died and then his soul w as raised to A lláh,
because the context of the verse doesn't agree w ith such a hypothesis; the
adverb, 'rather', w ould be m eaningless if it w ere to show  that his soul w as
raised up after death, because such raising up could happen even after his
m urder or natural death.

This raising up w as a sort of rescue w ith w hich A lláh saved him  from  their
hands. [This verse by itself does not m ake it clear] w hether

22 Such hypothesis is not w orthy of attention and should not be included in a
serious book like ours. (tr.)

23 Such far-fetched m eanings serve only to create confusion in the m inds of
the readers. (tr.)

 
he had died at that tim e a natural death or by som e m eans other than m urder

and crucifixion or w as alive and A lláh had given him  perpetual life in a w ay
w e do not know . It w as not im possible for A ll̀ ah to give death to ‐Ĩsá (a.s.) and
then raise him  and protect him ; or H e could preserve his life in som e extra-
natural w ay.24 This phenom enon is not different from  other events described in
the Q ur‒án regarding ‐Ĩsá's m iracles concerning his birth and his life am ong
his people as w ell as the m iracles of Ibráhĩm , M ũsá, Sálih, and others. A ll that



is in the sam e category; the Book of A lláh confirm s those happenings so
clearly that they cannot be ignored. O f course, som e people had tried to
reinterpret those m iracles thinking that such supernatural events w ould nullify
the general system  of the cause and effect; in the first volum e of this book, w e
have discussed in detail the phenom enon of m iracle and supernatural events.25

H ow ever, the next verse proves or points that ‐Ĩsá (a.s.) is alive and has not
died yet.

 
Q U R ‒Á N : And there is not one of the People of the Book but he m ust

certainly believe in him  before his death; and on the D ay of Resurrection, he
(‐Ĩsá) shall be a w itness against them  : The third person singular pronouns in
"believe in him " and "he shall be" refer to ‐Ĩsá (a.s.). A s for the pronoun in
"before his death" there are various interpretations:

Som e people have said: The pronoun refers to 'one' in "one of the People of
the Book", m eaning: each and every one am ong the People of the B ook w ill
believe in ‐Ĩsá (a.s.) before that one dies. It w ill becom e clear to him  just before
his death that ‐Ĩsá w as the M essenger of A lláh and H is servant; even though that
faith at that tim e w ill not benefit him  at all, and ‐Ĩsá w ill be a w itness over them
all on the D ay of Judgem ent. It m akes no difference w hether they believed in
him  in a w ay that w as beneficial to them  or at a tim e w hen it w as of no avail
like believing at the tim e of death.

If w e say that the pronoun "before his death" refers to ‐Ĩsá (a.s.), it w ould
support w hat has been narrated in som e traditions that ‐Ĩsá is

24 This statem ent does not agree w ith the above explanation that the sam e
one -‐Ĩsá w ith his body and soul- w ho w as claim ed to have been killed and
crucified w as the one w ho w as raised up. T here w as no need, after that clear
and categorical declaration, to insert here these speculative possibilities and
confuse the readers. (tr.)

25 al-M ĩzán (Eng.), vol.1, pp.106-127 (tr.)
 
alive, has not died and that he w ill com e dow n before the D ay of

Resurrection and then the People of the Book, the Jew s and the Christians, w ill
believe in him . But this interpretation particularizes, w ithout any reason, the
generality of the phrase, "and there is not one of the People of the Book". B ut
according to this explanatio, the verse w ould m ean that only those People of
the B ook w ould believe in ‐Ĩsá w ho w ould be present w hen he w ould com e
dow n from  the heavens, w hile all others w ho cam e and w ent after his being
raised and before his com ing dow n w ould not believe in him . T his restricts



w ithout any reason the general m eaning of the verse.
H ow ever, som e have opted for this explanation and said that the pronoun

refers to ‐Ĩsá (a.s.) and points to their belief in him  at the tim e of his com ing
dow n from  heaven in the last days. This view  relies on a tradition as w e have
m entioned above.
But the verse w ith its tw o parts clearly show s that ‐Ĩsá (a.s.) w ill be a w itness

on all of them  on the D ay of Resurrection as w ill all of them  believe in him
before death. A nd A lláh has quoted the speech of ‐Ĩsá regarding this evidence
in a particular w ay: And I w as a w itness over them  so long as I was am ong
them ; when You did take m e up You w ere the watcher over them  and You are
witness over all things (5:117). In this verse, ‐Ĩsá lim its his evidence for the
period w hen he w as alive am ong them  before his being taken aw ay, and the
verse under discussion says that he w ould be a w itness over all tose w ho could
believe in him ; now  if all w ould believe in him  it m eans that he w ould not die
but after all of them . T his brings us to the second interpretation, that is, he is
alive until now  and he w ill return to them  again so that they could believe in
him . U tm ost that can be said is that the one w ho w ill not be present w hen he
w ill return to them  second tim e w ill believe in him  at the tim e of his death and
the one w ho w ill be present at that tim e w ill have to believe in him  w hether
w illingly or under com pulsion.
This verse com ing after the D ivine w ords: and they did not kill him  nor did

they crucify him , but it appeared to them  so (like ‐Ĩsá); “  Rather Alláh raised
him  up to H im self, and Alláh is M ighty, W ise, indicates that ‐Ĩsá has not died
and is still alive; because there seem s no useful purpose in saying that all of
them  w ould believe in him  under com pulsion. T his supports the view  that their
believing in ‐Ĩsá before death refers to their believing in him  before ‐Ĩsá's
death.
H ow ever, there are other verses w hich apparently go som ehow  against it.

For exam ple: And w hen Alláh said: O  ‐Ĩsá! I am  going to take you away
com pletely and cause you to ascend unto M e and purify you of those who
disbelieve, and m ake those w ho follow  you above those w ho disbelieve to the
D ay of Resurrection (3:55). It show s that som e disbelievers in ‐Ĩsá w ill
continue upto the D ay of R esurrection. A lso, the verse: “  and their saying:
"O ur hearts are covered"; Nay! Alláh has set a seal upon them  owing to their
disbelieve, so they shall not believe except a little", show s that it is an affliction
w ritten against them , and their society, as a Jew ish society, w ill not believe upto
the D ay of Resurrection. A lso, the verse: And I was a witness over them  so long
as I was am ong them ; w hen You did take m e up You were the watcher over them
(5:117), show s that they w ill be continuing after ‐Ĩsá (a.s.) w as taken aw ay



com pletely.
H ow ever, the fact is that these three verses do not go against the idea of ‐Ĩsá

(a.s.) being alive. The verse: “  and m ake those w ho follow you above those w ho
disbelieve to the D ay of Resurrection, doesn't say that they w ould continue upto
the D ay of R esurrection w ith their identity as the People of the B ook. Likew ise,
the D ivine w ords: Nay! Alláh has set a seal upon them  owing to their disbelief,
so they shall not believe except a little, only says that the true belief w ill not be
accepted by all of them  together and if at som etim es they believed, that belief
w ould cover only a few  of them . M oreover, if the verse, "A nd there is not one
of the People of the B ook but he m ust certainly believe in him  before his
death", show s that they w ould believe in him  before his death, it only m entions
the belief, per se; it does not say that it w ould be an acceptable belief.
Likew ise, the verse: W hen You did take m e up You were the w atcher over

them , refers to the people, not to the C hristians or the People of the B ook,
because the verse begins w ith these w ords: And w hen Alláh w ill say: "O  ‐Ĩsá
son of M aryam ! did you say to the people, take m e and m y m other tw o gods
beside Alláh" (5:116). A part from  that, ‐Ĩsá (a.s.), as one of the ulu 'l-‐azm
M essengers, w as sent to all the people, and w hen he w ill give evidence over
their deeds it w ould cover the Israelites as w ell as others, w hether they believed
in him  or continued as unbelievers.
In short, the verses, seen in their context and in conjuction w ith other related

verses, show  that ‐Ĩsá (a.s.) did not die; he w as not killed nor crucified nor did
he die a natural death as w e have m entioned earlier and w e have w ritten on this
subject under the verse: O  ‐Ĩsá! I am  going to take you aw ay com pletely “
(3:55) in the third volum e of this book.26

26 al-M ĩzán (Eng.), vol.6, pp.33-39. (tr.)
 
A  very strange explanation has been given by az-Zam akhsharĩ in Tafsĩru ‒l-

kashsháf. H e says: "T his verse could possibly be interpreted in this w ay that
there is none am ong all the People of the Book but he w ill believe in ‐Ĩsá (a.s);
A lláh w ill give them  life in their graves at the tim e of com ing dow n of ‐Ĩsá
(a.s.) and w ill inform  them  of his com ing dow n and w hy he has com e; so they
w ill believe in him  w hen their believing w ill give them  no benefit. Is it not the
belief of ar-raj‐ah ( Ϝ̲ЮϽΖϮ̶Л̲ϣ  = partial return)?"
T here are som e other unsound explanations w ritten for this verse:
1. az-Zajjáj appears to think that the pronoun, "before his death" refers to the

individual m an of the B ook. In other w ords, all of them  unitedly say that w e
believe in that ‐Ĩsá (a.s.) w ho w ill appear in later days. It is a ridiculous



interpretation because the verses describe their claim  of killing and crucifying
‐Ĩsá (a.s.) and refutes that claim . It does not deal directly w ith their disbelief in
‐Ĩsá (a.s.) and it has no connection w ith their accepting that the M essiah w ill
appear in the later days to revive and restore the honour of the Israeli nation.
M oreover, if that w ere the intended m eaning, there w as no need to say "before
his death" because the m eaning w ould have been clear w ithout this phrase, and
the sam e w ould be the case w ith the sentence. And on the day of Resurrection he
(‐Ĩsá) shall be a w itness over them , because there w ould be no need for such a
statem ent at all.

2. Som e exegetes have said that the verse m eans: and there is no one of the
B ook but he m ust certainly believe in M uham m ad (s.a.w.a.) before the death of
that m an of the Book.

It is just like the previous explanation in absurdity, because there w as no
m ention of M uham m ad (s.a.w .a.) in the preceding verses, so that the pronoun
could refer to him ; nor is this interpretation relevant to the them e of the verses.
So, it is a claim  w ithout any proof. O f course, this m eaning has been given in
som e traditions as w e w ill read in the com ing traditions but that is on the
principle of the Q ur‒án as w e shall describe; and such applications have been
given very often in traditions as is know n to everyone w ho looks m inutely in
such traditions.

 
Q U R ‒Á N : W herefore for the inequity of those who are Jews, W e did forbid

them  those good things which had been m ade law ful for them , “  :
"W herefore" show s that the com ing statem ent is a result of w hat has been
described so far. "Inequity" has been used as a com m on noun to show  the
greatness of their injustice or to cover it in vagueness (because no im portant
purpose depends on identifying their inequities). T his one w ord refers to som e
of their transgressions and inequities m entioned earlier. It doesn't refer to all
the inequities m entioned above but only to som e of them . A lláh had forbidden
som e of the good things to them  because of that inequity, and it w as forbidden
in the sharĩ‐ah of M ũsá w hich w as revealed in the Torah; w hile som e of the
inequities w ere com m itted by them  long after M ũsá, for exam ple, slandering
M aryam  (a.s.), etc. That is w hy w e have said that the w ord, 'inequity', refers to
som e of their great transgressions because of w hich som e good things w ere
forbidden to them  after they had been m ade law ful.

T he verse goes on to say: and for their hindering m any from  Alláh's way. it
refers to their repeated deviation from  the w ay of A lláh: And for their taking
interest, though indeed they w ere forbidden it, and their devouring the property
of people wrongfully.



 
Q U R ‒Á N : And W e have prepared for the unbelievers from  am ong them  a

painful chastisem ent : It is in conjuction w ith: W e did forbid them . B ecause of
their inequities, they had attracted tw o punishm ents from  A lláh; one in this
w orld w hich affected all of them  and that w as the forbidding of som e
previously legalised good things; the other concerns the life hereafter w hich is
reserved for the unbelievers am ong them  and that is a painful chastisem ent.

 
Q U R ‒Á N : B ut the firm ly rooted in know ledge am ong them  and the

believers believe in what has been revealed to you and w hat w as revealed
before you, and those who keep up prayers and those who give the zakát and
the believers in Alláh and the Last D ay, these it is whom  W e w ill give a
M ighty rew ard : It is a sort of exception and em endation separating som e
persons from  the People of the B ook. "The firm ly rooted in know ledge" and
"the believers" are the subject and "believe" is predicate; "am ong them " is
connected w ith "the firm ly rooted in know ledge" and "am ong" show s
partialness.

A pparently, the w ord "the believers" too has a connection w ith "am ong
them ". thus the m eaning w ill be: but the firm ly rooted in know ledge and the
true believers from  am ong the People of the Book believe in w hat has been
revealed to you and w hat w as revealed before you. This m eaning gets support
from  the next verse w hich says: Surely W e have revealed to you as W e revealed
to N ũh “  A pparently, the verse w ants to say that they have believed in you
because they have realised that your prophethood and the revelation w hich W e
have sent to you is sim ilar to the revelation w hich w as brought to them  by the
previous prophets of A lláh, N ũh and the prophets after him , and the prophets
from  the progeny of Ibráhĩm  and progeny of Ya‐qũb and the others w hose
stories w e have not told you and there is no difference betw een these
revelations.

You w ill appreciate that this m eaning is m ore appropriate for the believers
am ong the People of the Book than for the believers from  the A rabs about
w hom  A lláh has said: That you m ay warn a people whose fathers were not
w arned, so they are heedless (36:6).

"A nd those w ho keep up prayers" is in conjuction w ith "the firm ly rooted in
know ledge", but unlike the "firm ly rooted" it is in accusative case to em phasize
their praise. Likew ise, "those w ho give the zakát" is in conjuction w ith the
sam e. "The believers in A lláh and the Last D ay" is the subject and "these it is
w hom  W e w ill give a m ighty rew ard" is its predicate. In the Q ur‒án of Ibn
M as‐ũd, "those w ho keep up prayers" w as in nom inative case and according to



that, all the four adjectival phrases w ould be the subject, and "these it is w hom
W e w ill give a m ighty rew ard" its predicate.

at-Tabrisĩ has said in M ajm a‐u 'l-bayán : "T he gram m arians have differed as
to w hy 'those w ho keep up prayers' has been revealed in accusative case.
Sĩbaw ayh and the scholars of B asrah have said that it is m eant so to describe
their praise." [T hen after m entioning som e other interpretations, he says:]
"T here is a narration of ‐U rw ah from  ‐þ ‒ishah that he asked her about the
D ivine w ords, 'those w ho keep up prayers', and, the Sabeans [5:69], and, these
tw o are certainly tw o sorcerers [20:63], and she said, 'O  m y nephew ! this is the
w ork of the scribes; they m ade m istakes in w riting'. A nd there is a narration
from  som e of them  [‐U thm án] that, 'there are som e [ungram m atical] w ords in
the Book of A lláh and the A rabs w ill soon correct it by their tongues.' A nd
som e of them  has said that the phrase: 'those w ho keep up prayers' w as in the
nom inative case in the Q ur‒án of Ibn M as‐ũd. B ut such reports are not w orthy
of attention; the com panions could not teach the people w rong recitals because
they w ere the leaders and had learnt the w ords of the Q ur‒án from  the Prophet
(s.a.w .a.)."

T he phrase, "but the firm ly rooted in know ledge", is the exception from  the
People of the B ook. A s w e have explained earlier, their dem and from  the
Prophet (s.a.w .a.) that he should bring dow n to them  a book from  heaven m eant
that w hat the prphet had brought to them   the Book and the W isdom   w hich
confirm ed the D ivine com m unications revealed to the Prophets and
M essengers before him , w as not enough to attract them  to the truth and prove
its veracity, w hile in reality the Prophet (s.a.w.a.) had not brought to them  but
w hat the prophets before him  had brought to their people and he lived am ong
them  and w ith them  exactly as they had lived am ong and w ith their people.
A lláh says: Say: "I am  not first of the M essengers “  " (46:9); And W e did not
send before you any but m en to whom  W e sent revelation, so ask the followers of
the Rem inder if you do not know. And W e did not m ake them  bodies not eating
the food, and they w ere not to abide (for ever) “  certainly W e have revealed to
you a Book in w hich is your good rem em brance; w hat! do you not then
understand? (21:7-10).

T hus, A lláh describes about those People of the Book that they do not have a
disposition to follow  the truth nor they are firm  in their view s; they have no
determ ination nor any opinion. T here w ere m any clear signs w hich they
neglected and m any calls to the truth from  w hich they hindered the people. O f
course, those am ong them  w ho are firm ly rooted in know ledge (because of
their firm ness in their know ledge and the clarity of the truth before their eyes),
and likew ise, those w ho are true believers am ong them  (because they are



disposed to follow  the truth), these tw o groups of people believe in w hat has
been revealed to you and w hat w as revealed before you, as they have found out
that w hat has been revealed to you is sim ilar to w hat w as revealed to all the
prophets before you  N ũh and other prophets w ho cam e after him .

It appears from  the above that:
First: T he reason w hy those People of the B ook w ho follow ed the Prophet

(s.a.w .a.) have been given the adjectives "firm ly rooted in know ledge", and "the
believers". T he previous verses have adversely com m ented on the People of
the Book that they are not firm ly rooted in w hat they have know n, are not firm
on any truth even if it w as entrusted to them  w ith very firm  covenants, and they
do not believe on the com m unications of A lláh and hinder people from  them
even w hen clear proofs have com e to them . In this backdrop, these people
w hom  A lláh has excepted are firm ly rooted in know ledge and true believers.

Second: The reason w hy the previously revealed B ooks have been
m entioned w ith the Q ur‒án in the phrase, "believe in w hat has been revealed to
you and w hat has been revealed before you". T he purpose is to show  that there
is no difference betw een the tw o revelations.

T hird: The D ivine w ords in the com ing verse: Surely W e have revealed to
you as W e have revealed to N ũh and the prophets after him ", describe the
reason of the belief of these believers.

 
Q U R ‒Á N : Surely W e have revealed to you as W e have revealed to N ũh and

the Prophets after him , “  : A s w e have said just now , it gives the reason for
their belief. The m eaning: T hey have believed in w hat has been revealed to you
because W e have not given you any new  thing, new  claim  or new  aspect w hich
w as not found w ith the previous prophets. T he w hole affair runs on one system
w ithout any difference. W e have revealed to you as W e have revealed to N ũh
and the prophets after him . N ũh w as the first prophet to com e w ith the B ook
and a sharĩ‐ah. It is the sam e as W e revealed to Ibráhĩm  and later to his
progeny. T hese People of the Book know  them  and understand how  they w ere
sent and how  they called their people to the R ight Path; som e w ere given a
B ook as D áw ũd w as given Zabũr [Psalm s] w hich w as a prophetic revelation.
M ũsá w as addressed directly and that w as another type of prophetic revelation;
and there w ere others like Ism á‐ĩl, Isháq and Ya‐qũb w ho w ere sent w ithout any
B ook and they too received prophetic revelations.

W hatever their peculiarities, all of them  w ere m essengers giving good new s
of D ivine rew ard and w arning against D ivine punishm ent. A lláh had sent them
to com plete H is proof against the people, as they w ere to explain w hat w as
beneficial for them  in this life and the hereafter and w hat w as harm ful, in order



that the people should not have any proof against A lláh after com ing of the
m essengers.

 
Q U R ‒Á N : the tribes, “  : It w as explained under the verse: and Ya‐qũb and

the tribes (3:84) that the w ord refers to the prophets from  the progeny of
Ya‐qũb.

 
Q U R ‒Á N : and W e gave to D áw ũd Zabũr “  : It is said that the w ord az-

Zabũr m eans 'the w ritten'; they say Zabarahu ( Ͼ̲Ϡ̲Ͻ̲и̳  =
he w rote it), thus az-Zabũr is synonym ous
w ith al-m azbũr ( Ϝ̲Ю̶г̲Ͽ̶Ϡ̳нϼ̶  = the w ritten).

 
Q U R ‒Á N : (W e sent) m essengers as the givers of good new s and as

w arners, “  : A s translated, the w ord "m essengers" is the object and "givers of
good new s and w arners" are its adjectives. It m ay also be translated as: T he
m essengers, the givers of good new s and the w arners; in w hich case all three
w ords w ill be circum stantial w ords.

In ch.2 vr.213 (in vol.2)27, w e have extensively discussed the m eaning of
sending of the m essengers and com pletion of proof by A lláh against the
people, and that the reason alone is not sufficient to guide the people on the
right path unless the prophets are sent w ith D ivine Law s.

 
Q U R ‒Á N : and A lláh is M ighty, W ise : W hen unlim ited pow er and unlim ited

w isdom  is reserved for A lláh, then it is im possible for anyone to prevail over
H im  in argum ent. R ather, the conclusive proofs are w ith H im . A lláh says: Say:
"Then Alláh's is the conclusive argum ent" (6:149).

 
Q U R ‒Á N : B ut A lláh bears w itness by what H e has revealed to you that H e

has revealed it w ith H is Knowledge; and the angels bear w itness (also); and
sufficient is A lláh for a w itness : It is sort of isolated exception from  the
rejection of their dem and that the Prophet (s.a.w .a.) should bring dow n to them
a B ook from  the heaven. W hat A lláh has described in refutation of their
dem and beginning w ith: So indeed they had dem anded of M ũsá a greater
thing “  , m eans that their dem and has been rejected. T he reason for the
rejection is that w hatever has been brought by the Prophet (s.a.w .a.) through the
D ivine R evelation is certainly not different from  the revelations brought by all
other prophets. W hoever claim s that he believes in w hat w as brought by those
prophets is duty  bound to believe in w hat has been brought by this prophet 
w ithout any difference. N ow, A lláh adds that H e bears w itness by w hat H e has



revealed to H is Prophet and the angels bear w itness too and A lláh is sufficient
for a w itness. The item  w itnessed is that "H e has revealed it w ith H is
know ledge". M erely com ing dow n from  the heavens w as not sufficient to
prove the claim  because it could have been done through satanic agencies. T he
Satan could have polluted the affairs of D ivine guidance by opening in front a
w rong path in place of the right one; or he could have m ixed som e falsity in
the D ivine revelation to confuse the m inds. A lláh has pointed to such pollution
by refuting it in these w ords: The Know er of the unseen! so H e does not reveal
H is secrets to any, except to him  w hom  H e chooses as a m essenger; for surely
H e m akes a guard to m arch before him  and after him , so that H e m ay know that
they have truly delivered the m essages of their Lord, and H e encom passes w hat
is with them , and H e records the num ber of all things (72:26-28).

27 al-M ĩzán, (Eng.), vol.3, pp.167-227 (tr.)
 
A lso, A lláh says: “  and m ost surely the Satans inspire their friends “

(6:121). In short, giving w itness for com ing dow n of, or sending dow n the
B ook, still leaves the claim  som ew hat in am biguity; but the w ords, "w ith H is
K now ledge", m ake the m eaning crystal clear, and show  that A lláh has revealed
it to H is M essenger, and H e knew  w hat H e w as revealing; H e encom passes him
and protects him  from  deception of the Satan.
T his w itness is for revelation and revelation w as through the angels, as is

clear from  the w ords of A lláh: Say: "W hoever is the enem y of G abriel: for
surely he revealed it to your heart by Alláh's com m and “  " (2:97); and H e has
said describing this honoured angel: M ost surely it is the W ord of an honoured
M essenger, the possessor of strength, an honourable place w ith the Lord of the
D om inion, O ne (to be) obeyed, and faithful in trust (81:19-21). The adjective,
"one (to be) obeyed", show s that there are other angels under his com m and and
it is they w ho are m entioned in ch.80, vrs.11-16: N ay! Surely it is an
adm onishm ent. So let him  who pleases m ind it; in honourable books, exalted,
purified in the hands of (O ur) am bassadors, noble, virtuous. In short, as the
angels w ere the m eans of bringing the revelation to the Prophet, so they too
are w itnesses like A lláh and A lláh is sufficient as a w itness.
To see how  A lláh has borne w itness for the Q ur‒án, w e should look into the

verses w hich have throw n challenges to the adversaries. For exam ple: Say: "If
m en and jinn should com bine together to bring the like of this Q ur‒án, they
could not bring the like of it, though som e of them  w ere aiders of others"
(17:88); D o they not then m editate on the Q ur‒án? And if it w ere from  any other
than Alláh, they would have found in it m any a discrepancy (4:82); Say: "Then



bring a chapter like this and invite w hom  you can besides Alláh, if you are
truthful." (10:38).
 
Q U R ‒Á N : Surely (as for) those who disbelieve and hinder (m en) from

A lláh's w ay they indeed have strayed off into a rem ote error : The preceding
verses have described the convincing argum ent for the m essengership of H is
M essenger show ing that his B ook w as revealed from  A lláh; also that it is the
sam e sort of revelation that w as sent to the prophets before him , and that it is
accom panied by the w itness of A lláh and H is angels, and enough is H e for a
w itness. N ow, this verse establishes the error of those w ho disbelieve in H im
and hinder others even if they are from  the People of the B ook.
T he speech started w ith the topic of revelationof the B ook from  A lláh. N ow ,

the w ord, 'B ook', has been changed to A lláh's w ay (hinder m en from  Alláh's
w ay). T his sim ple change has beautifully abbreviated a lengthy prem ises. It is
as though it says: Surely, as for those w ho disbelieve and hinder m en from  this
B ook and from  the revelation it contains, they are the disbelievers w ho hinder
people from  A lláh's w ay, and those w ho disbelieve and hinder m en from
A lláh's w ay “
 
Q U R ‒Á N : Surely (as for) those who disbelieve and act unjustly, A lláh w ill

not forgive them  nor guide them  to a path, except the path of hell, to abide in
it forever, and this easy to A lláh : It re-em phasizes the reality m entioned in the
preceding verse. A ccordingly, injustice w ould point to their hindering m en
from  the w ay of A lláh as is clear in this context. A lso, possibly this verse gives
the reason of their straying into a rem ote error. T he m eaning is clear.



T  R  A  D  I T  I O  N  S

 
It is narrated in Tafsĩru ‒l-burhán under the D ivine w ords: and for their

having uttered against M aryam  a grivious calum ny, from  Ibn Bábaw ayh
through his chain from  ‐A lqam ah that as-Sádiq (a.s.) said, inter alia, in a hadĩth
: "D id not they ascribe to M aryam  bint ‐Im rán that she w as pregnanted by a
carpenter nam ed Y ũsuf?"

al-Q um m ĩ w rites under the w ords of A lláh: And there is not one of the
People of the Book but he m ust certainly believe in him  before his death.
"N arrated to m e m y father, from  al-Q ásim  ibn M uham m ad, from  Sulaym án ibn
D áw ũd al-M inqarĩ, from  A bũ H am zah, from  Shahr ibn H aw shab that he said,
'al-H ajjáj said to m e, "O  Shahr! one verse of the Book of A lláh has fatigued
m e." I said, "O  A m ĩr! w hich verse is it" H e said, "The verse: And there is not
one of the People of the Book but he m ust certainly believe in him  before his
death. By A lláh! certainly I sentence a Jew  or a Christian and he is beheaded.
A nd I stare at him  but I don't see him  m oving his lips until he dies." I said,
"M ay A lláh am eliorates the A m ĩr! This verse doesn‒t m ean w hat you have
interpretated." H e said, "H ow  is it." I said, "Surely ‐Ĩsá w ill com e dow n to this
w orld before the D ay of Resurrection. Then no follow er of any religion, Jew
or non-Jew, w ill rem ain but he w ould believe in him  before his death and he
w ill pray behind al-M ahdĩ." H e said, "W oe unto thee! From  w here did you get
it, and w hence have you brough it" I said, "N arrated it to m e M uham m ad ibn
‐A lĩ ibn al-H usayn ibn ‐A lĩ ibn A bĩ Tálib (a.s.)." H e said, "By A lláh! you have
brought it from  a pristine spring."'" (at-Tafsĩr)

as-Suyũtĩ w rites: Ibnu ‒l-M undhir has narrated from  Shahr ibn H aw shab that
he said, "al-H ajjáj said to m e, 'O  Shahr! There is a verse in the Book of A lláh
that w henever I read it, som ething happens against it in m y m ind. A lláh has
said: And there is not one of the People of the Book but he m ust certainly
believe in him  before his death; and prisoners are brought before m e and I kill
them  but I do no hear them  saying anything.' I said to him , 'This has not been
explained to you in a correct w ay. W hen a Christian dies, the angels hit from
the front and from  behind and say: "O  w icked! The M essiah about w hom  you
believed that he w as god or son of god or one of the three persons is (in fact)
servant of A lláh, H is Spirit and H is W ord." So, he believes w hen his belief
w ould not benefit him  at all. A nd w hen a Jew  dies, the angels hit him  from  the
front and from  behind and say: "O  w icked! The M essiah w hom  you thought
that you had killed him  is (in fact) the servant of A lláh and H is Spirit." So, he



believes in ‐Ĩsá w hen that belief w ould not benefit him  at all. A t the tim e of
com ing dow n of ‐Ĩsá, the living People of the Book w ill believe in him  as their
dead ones had believed.' H e said, 'From  w here have you taken it' I said, 'From
M uhӬ am m ad ibn ‐A lĩ.' H e said, 'Surely you have taken it from  its m ine.'" T hen
Shahr said, "B y A lláh! N o one had narrated it to m e except U m m  Salam ah; but
I liked to irritate him ." (ad-D urru ‒l-m anthũr)
 
T he author says: as-Suyũtĩ has also narrated it in abbreviated form  from

‐A bd ibn H am ĩd and Ibnu ‒l-M unthir, from  Shahr ibn H aw shab, from
M uham m ad ibn ‐A lĩ ibn A bĩ Tálib (and that is Ibnu 'l-H anafiyyah). A pparently,
Shahr ibn H aw shab had narrated from  M uham m ad ibn ‐A lĩ but the later
narrators differed in identification w hether it w as Ibnu 'l-H anafiyyah or al-
Báqir (a.s.). H ow ever, as you see the tradition supports the explanation w e gave
earlier for this verse.
as-Suyũttĩ says: A hm ad, al-B ukhárĩ, M uslim  and al-Bayhaqĩ (in al-Asm á‒ w a

's-sifát) have narrated that the M essenger of A lláh (s.a.w.a.) said, "H ow  w ill
your condition be w hen the Son of M aryam  w ill descend am ong you and your
Im ám  w ill be from  am ong you?" (ibid.)
Ibn M arduw ayh has narrated from  A bũ H urayrah that he said: The

M essenger of A lláh (s.a.w.a.) has said, "It is not far that w ill descend am ong
you the son of M aryam , a just ruler; he w ill kill D ajjál and the pig, and w ill
break the cross, and w ill rem ove the jizyah and w ill take over the property and
there w ill be one sajdah for A lláh, the Lord of the w orlds. Read if you w ant:
And there is not one of the People of the Book but he m ust certainly believe in
him  before his death, before the death of ‐Ĩsá son of M aryam ." (A bũ H urayrah
repeated this phrase three tim es) (ibid.)
 
T he author says: There are nearly m utaw átir traditions describing

descension of ‐Ĩsá (a.s.) at the tim e of the appearance of al-M ahdĩ (a.s.) from
the Sunnĩ chains of narrators and likew ise, from  the Shĩ‐ĩ chains from  the
Prophet and the Im ám s of the Ahlu 'l-bayt (a.s.).
al-H árith ibn M ughĩrah narrates from  A bũ ‐A bdilláh (a.s.) about the w ords

of A lláh: And there is not one of the People of the Book but he m ust certainly
believe in him  before his death; and on the D ay of Resurrection, he (‐Ĩsá) shall
be a witness over them  that he said, "It m eans the M essenger of A lláh (s.a.w.a.).
(at-Tafsĩr, al-‐Ayyáshĩ)
 
T he author says: Its apparent m eaning goes against the apparent context of

the verses w hich deal w ith the affairs of ‐Ĩsá (a.s.). Yet, it is possible to justify it



on the principle of the flow  of the Q ur‒án. Then the m eaning w ill be as
follow s: W hen the M essenger of A lláh (s.a.w .a.) w as sent and he brought a
B ook and a sharĩ‐ah w hich abrogated the sharĩ‐ah of ̀ Isá (a.s.), then it w as
incum bent on all the People of the Book to believe in him , and the belief in
M uham m ad included the belief in ‐Ĩsá and other preceding prophets. N ow, if a
m an of the Book com es to realize at the tim e of his death after the advent of
M uham m ad (s.a.w.a.) that ‐Ĩsá (a.s.) w as true m essenger then that realization
w ill com e together w ith the realization of the veracity of M uham m ad's
m essengership. In this w ay, a m an of the B ook w ould only be counted as
believing in ‐Ĩsá (a.s.) if he believed in M uham m ad (s.a.w .a.) in the first place
and in ‐Ĩsá (a.s.) as a secondary m atter. It is M uham m ad (s.a.w .a.), after the
advent of Islam , in w hom  every m an of the B ook should believe in reality and
it is he w ho w ill be a w itness over them  on the D ay of Resurrection although,
‐Ĩsá (a.s.)'s position is sim ilar to this and there is no contradiction in both
beliefs; and the follow ing tradition som ew hat show s the sam e m eaning.
Ibn Sinán narrates from  A bũ ‐A bdilláh (a.s.) concerning the w ords of A lláh:

And there is not one of the People of the Book but he m ust certainly believe in
him  before his death; and on the D ay of Resurrection, he (‐Ĩsá) shall be a
w itness over them , that he said, "T he belief of the People of the B ook w ill be
for M uham m ad (s.a.w .a.)." (ibid.)
Jábir narrates from  A bũ Ja‐far (a.s.) that he said concerning the sam e verse,

"T here is no one from  all the religions but, w hen dying, he certainly sees the
M essenger of A lláh (s.a.w .a.) and the C om m ander of the B elievers (a.s.), be he
from  the ancient ones or the later (people)." (ibid.)
 
T he author says: O bviously, the tradition is based on the flow  of the

Q ur‒án. A part from  that, the tradition does not say clearly that w hat the Im ám
(a.s.) had m entioned w as as an exegesis of the verse; there is a possibility that it
w as a separate m atter w hich the Im ám  described w hen speaking on this verse.
W e m ay find such exam ples in the traditions.
al-M ufaddal ibn ‐U m ar said, "I asked A bũ ‐A bdilláh (a.s.) about the w ords of

A lláh: And there is not one of the People of the Book but he m ust certainly
believe in him  before his death. The Im ám  (a.s.) said, 'T his verse w as revealed
especially about us. N o one from  the progeny of Fátim ah dies and departs
from  this w orld until he acknow ledges the Im ám  and his Im ám ate; as the sons
of Ya‐qũb acknow ledged (the superiority of) Y ũsuf w hen they said: "By Alláh!
Alláh has certainly chosen you over us." [12:91].'" (ibid.)
 
T he author says: T he tradition is a solitary one and it is m ursal. T here are



other traditions of the sam e m eaning w hich have been narrated under the
w ords of A lláh: Then W e m ade inheritors of the Book those w hom  W e choose
from  am ong O ur servants; and of them  is he w ho causes him self to suffer a loss,
and of them  is he w ho follow s the m iddle course, and of them  is he w ho is the
forem ost in goodness by Alláh's perm ission: This is that w hich is the greatest
excellence (35:32); and w e shall w rite there on this topic in detail, G od w illing.

Zurárah and H um rán have narrated from  A bũ Ja‐far and A bũ ‐A bdilláh (a.s.)
that they said: "Surely W e have revealed to you as W e have revealed to N ũh and
the prophets after him . T hus every revelation w as gathered for him
(M uham m ad, s.a.w .a.)." (ibid.)

 
T he author says: A pparently, it m eans that the revelation sent to the H oly

Prophet (s.a.w .a.) w as not unfam iliar to them  w hich w ould have caused
deviation from  the path and difference in the prophetic call. It doesn't m ean that
every revelation sent to every prophet w ith all its peculiarities w as sent to the
M essenger of A lláh (s.a.w.a.), because such a notion has no m eaning. N or does
it m ean that the revelation sent to him  is so com prehensive that all previous
sharĩ‐ahs are included in it, because the topic of the verse is unrelated to this
them . The follow ing tradition supports the m eaning given by us.

al-K ulaynĩ narrates through his chains from  M uham m ad ibn Sálim  that A bũ
Ja‐far (a.s.) said, "A lláh said to M uham m ad (s.a.w .a.): Surely W e have revealed
to you as W e revealed to N ũh and the prophets after him ; and every prophet w as
ordered (to follow ) the w ay and (the good) custom ." (al-K áfĩ)

A bũ H am zah ath-Thum álĩ narrates from  A bũ Ja‐far (a.s.) that he said, "A nd
there w ere betw een A dam  and N ũh prophets unknow n and m anifest and for this
reason, they w ere not m entioned in the Q ur‒án, they w ere not nam ed as the
m anifest prophets have been nam ed and this is the m eaning of the w ords of
A lláh, the M ighty, the G reat: And m essengers W e have m entioned unto you, and
Alláh spoke to M ũsá; directly discoursing [4:164]. It m eans that I have not
nam ed the hidden prophets as I have nam ed the m anifest ones." (at-Tafsĩr,
al-‐Ayyáshĩ)

 
T he author says: T his tradition has been narrated in al-Káfĩ from  ‐A lĩ ibn

Ibráhĩm , from  his father, from  al-H asan ibn M ahbũb, from  M uham m ad ibn
Fudayl, from  A bũ H am zah, from  A bũ Ja‐far (a.s.); and that tradition says:
"T here w ere am ong the prophets w ho rem ained concealed and that is w hy they
w ere not m entioned in the Q ur‒án, they w ere not nam ed as w ere nam ed the
m anifest prophets; and this is the w ord of A lláh, the M ighty, the G reat: And
m essengers W e have (already) m entioned to you before and m essengers W e have



not m entioned to you." It m eans that I have not nam ed the hidden prophets as I
have nam ed the m anifest ones. In any case, the tradition m eans to say that A lláh
did not m ention the stories or the nam es of those prophets w ho had rem ained
unknow n, w hile H e has m entioned the stories of som e of the w ell-know n
prophets and nam ed som e of them . The w ords "It m eans that I have not nam ed
the hidden prophets “  " could possibly be from  the narrators.
A bũ H am zah ath-Thum álĩ says, "I heard A bũ Ja‐far (a.s.) saying: 'But Alláh

bears w itness by w hat H e has revealed to you about ‐A lĩ, that H e has revealed it
w ith H is know ledge; and the angels bear w itness (also); and sufficient is Alláh
for a witness.'" (at-Tafsĩr, al-‐Ayyáshĩ)
 
he author says: al-Q um m ĩ has narrated this them e in his at-Tafsĩr through

his chain of narrators from  A bũ Basĩr, from  A bũ ‐A bdilláh (a.s.). It is based on
the flow  of the Q ur‒án and applies the verse on a proper exam ple; because
there are in the Q ur‒án verses w hich w ere revealed concerning the wiláyah of
‐A lĩ (a.s.). It doesn‒t w ant to say that there w as alteration in the Q ur‒án; nor can
it be taken to be a particular recital of this verse by the Im ám  (a.s.).
Likew ise, it has been narrated in al-Káfĩ and at-Tafsĩr of al-‐Ayyáshĩ from

A bũ Ja‐far (a.s.) and in at-Tafsĩr of al-Q um m ĩ from  A bũ ‐A bdilláh (a.s.) that
they recited: "Surely (as for) those w ho disbelieve and do injustice to the
progeny of M uham m ad (usurping) their right, Alláh is not going to forgive
them ; (4:168)." A lso it has been narrated in M ajm a‐u 'l-bayán from  A bũ Ja‐far
(a.s.) that he said about the w ords of A lláh: "Surely, the M essenger
(M uham m ad) has com e to you with truth, that is, w ith the wiláyah of him  w hose
w iláyah A lláh has ordered. A ll these traditions are to be interpreted like the
previous one.

* * * * *
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O  people! Surely the M essenger has com e to you with the truth from  your

Lord, therefore believe, (it shall be) good for you; and if you disbelieve, then
surely whatever is in the heavens and the earth is Alláh's; and Alláh is
Know ing, W ise (170). O  People of the Book! do not exceed the lim its in your
religion and do not speak about Alláh except the truth; the M essiah, ‐Ĩsá son of
M aryam  is only a M essenger of Alláh and H is W ord which H e conveyed to
M aryam  and a spirit from  H im ; believe therefore in Alláh and H is m essengers,
and say not, Three. D esist, it is better for you; Alláh is only one G od: far be it
from  H is glory that H e should have a son; whatever is in the heavens and
w hatever is in the earth is H is; and Alláh is sufficient for a Protector (171). The
M essiah does by no m eans disdain that he should be a servant of Alláh, nor do
the angels who are near to H im , and w hoever disdains H is worship and is
proud, H e will gather them  all together to H im self (172). Then as for those who
believe and do good, H e will pay them  fully their rewards and give them  m ore
out of H is grace; and as for those who disdain and are proud, H e will chastise
them  w ith a painful chastisem ent. And they shall not find for them selves besides
Alláh a guardian or a helper (173). O  people! Surely there has com e to you
m anifest proof from  your Lord and W e have sent to you clear light (174). Then
as for those who believe in Alláh and hold fast by H im , H e will cause them  to
enter into H is m ercy and grace and guide them  to H im self on a straight path
(175).

* * * * *



C  O  M  M  E  N  T  A  R  Y

 
In previous section A lláh had rebutted their dem and to H is M essenger

(s.a.w.a.) that he should bring to them  a book from  the heaven; and clearly
stated that the M essenger has com e w ith truth from  his Lord, and the Book
w hich he has brought from  H im  w as a convincing proof in w hich there w as no
doubt. Consequently, it w as perfectly right to call in this section all the people
to believe in the M essenger of A lláh (s.a.w .a.) and the Book brought by him .

It w as also described that all H is m essengers and prophets, including ‐Ĩsá
(a.s.), w ere sent on one pattern, w ith sim ilar fram ew ork and com parable
religion; and that w as the pattern of revelation from  A lláh. It w as but natural
that the Prophet (s.a.w.a.) should call the Christians (being the People of the
B ook and revelation) not to exceed the lim it in their religion; rather they
should join hands w ith all other m onotheist believers by believing about ‐Ĩsá
(a.s.) w hat they and others do believe about other prophets: that they w ere the
servants of A lláh and m essengers to H is creation.

A lláh has begun this section of H is speech by calling all the people to
believe in H is M essenger (s.a.w.a.) because the previous section had clearly
described the truth of his prophethood w hen H e has said: Surely W e have
revealed to you as W e revealed to Nũh͟ and the prophets after him  “

T hen H e calls them  not to exceed the lim it concerning ‐Ĩsá (a.s.) because
‐Ĩsá's status has been described in the above verses.

T hen H e calls them  to follow  H is Book, that is the H onoured Q ur‒án,
because it w as described clearly in the last part of the previous section: But
Alláh bears witness by what H e has revealed to you that H e has revealed it w ith
H is knowledge “

 
Q U R ‒Á N : O  people! Surely the M essenger has com e to you with the truth

from  your Lord, therefore believe, (it shall be) good for you : It is addressed to
all the people, be they the People of the Book, or others, and it branches out
from  the previous speech addressed to the People of the Book. N ow, the talk is
addressed to the w hole m ankind because the Prophet's m essengership w as all-
encom passing and the belief in the M essenger w as incum bent for all.

The phrase, khayran lakum  ( ϶̲у̶Ͻ̯Ю̲Ы̳б̶  =
translated here as: [it shall be] good for you) is gram m atically the
circum stantial clause of the verb 'believe'. It is a concom itant condition and
w ould literally



m eans: believe
as it is inseparable virtue of belief that it is good for you.
 
Q U R ‒Á N : and if you disbelieve, then surely whatever is in the heavens and

the earth is A lláh's; and A lláh is K now ing, W ise : If you disbelieve, that
disbelief w ill not increase anything to you nor decrease anything from  A lláh.
Everything that is in the heavens and the earth belongs to A lláh. It is im possible
for anyone to take aw ay anything from  A lláh because it exclusively belongs to
H im . A ll that is in the heavens and the earth is by nature a property of A lláh
w ho has no partner or colleague. To say that a thing exists, is exactly the sam e
as saying that it belongs to A lláh. H ow  can a thing be rem oved from  A lláh's
O w nership as long as it exist.
T his verse is a com prehensive and all-encom passing speech; the deeper you

contem plate it, the finer the points com e before your eyes; and a
com prehensive and w onderous vists appears before you. W hen you w ill look
at the com prehensive O w nership of A lláh w hich covers the things and their
effects, you w ill find out w onderful connotations of belief and disbelief,
obedience and disobedience. It w ill do you good to ponder on it m ore and
m ore.
 
Q U R ‒Á N : O  People of the Book! do not exceed the lim its in your religion

and do not speak about Alláh except the truth; “  : A pparently, it is addressed
to the C hristians because it describes the affairs of the M essiah (a.s.). They have
been addressed w ith the w ords "People of the Book" w hich is a com m on
adjective covering Jew s and Christians both. But it w as preferred because their
being am ong the People of Book dem ands that they should not exceed the lim it
of w hat A lláh has revealed and explained in H is B ooks, and one of the things
described therein is that they should not speak about A lláh except the truth.
A lso, it could be an address to both the Jew s and the Christians because the

Jew s too w ere not different from  the C hristians in their exceeding in religion
and speaking about A lláh other than truth , as A lláh has said: And the Jews say:
"̀ U zayr is the son of Alláh!" (9:30). A lso, H e says: They have taken their
scholars and their m onks for Lords besides Alláh (9:31); Say: "O  People of the
Book! com e to a w ord, com m on between us and you “  and (that) som e of us
shall not take others for Lords besides Alláh (3:64).
In view  of this interpretation, the w ords: the M essiah, ‐Ĩsá son of M aryam  is

only a M esssenger of Alláh “  narrow s the talk after its generality, by
addressing a particular group of the audience regarding its particular straying.
H ow ever, this view  does not correspond w ith the context: The w ords, "the



M essiah, ‐Ĩsá son of M aryam  is only a M essenger of A lláh “  ", give
apparently the reason for the preceding clause, "do not exceed the lim its in
your religion". [A s the tw o sentences are connected together, it follow s that the
verse is addressed to the C hristians only.] T he title, "the M essiah", has been
further explained w ith the w ords, "‐Ĩsá son of M aryam "; this explicit m ention
of his and his m other's nam es prevents the w ord, M essiah, to be explained or
applied to som e other person. A lso, it proves that he w as a hum an being,
created, like any hum an being born of his m other. and H is W ord w hich H e
conveyed to M aryam : it explains the m eaning of the 'w ord'; he w as the w ord
'B e', w hich w as conveyed to M aryam . H is creation had not taken place through
norm al causes like m arriage and father. A lláh says: Alláh creates w hat H e
pleases; when H e has decreed a m atter, H e only says to it: "B" and it is (3:47).
In fact, everything is the w ord of A lláh; how ever, other things com e into being
through the agency of norm al cause, w hile ‐Ĩsá (a.s.) w as born w ithout som e of
the norm al causes. T hat is w hy he w as called "the W ord". and a spirit from
H im : The spirit is from  the com m and. A lláh says: Say: "The soul is from  the
com m and of m y Lord “  " (17:85); as ‐Ĩsá (a.s.) w as the creative w ord, "B e" and
it is a com m and, therefore, he w as called "the spirit". W e have discussed this
verse in detail in the third volum e of this book.28
 
Q U R ‒Á N : believe therefore in A lláh and H is m essengers, and say not,

Three. D esist, it is better for you; Alláh is only one G od : It is based on the
beginning clauses and springs from  the w ords: the M essiah, ‐Ĩsá son of
M aryam  is only a M essenger of Alláh. In this situation, you are obligated to
believe in the prescribed w ay, that is, belief in A lláh and H is Lordship and H is
m essengers (including ‐Ĩsá [a.s.]) and their prophethood. "and say not, T hree."
D esist from  the belief in trinity. T his desistance or this belief in A lláh and H is
m essengers and rejection of trinity is good for you. "T hree" refers to the three
persons of trinity, Father, Son and H oly G host. W e have discussed it in detail in
the third chapter, "The Fam ily of ‐Im rán".
 
Q U R ‒Á N : far be it from  H is glory that H e should have a son;
whatever is in the heavens and w hatever is in the earth is H is; “  :
___________‒
28 al-M ĩzán, (Eng.), vol.6, p.12. (tr.)
 
Subhána ( Ђ̳ϡ̶ϳ̲ϝд̲  = translated here as "far be it from

H is glory").
G ram m atically, it is a cognate accusative for em phasis, w ith its verb,



usabbihu ( Ϝ̳Ђ̲ϡΘϱ̳  =
I glorify) om itted but understood; "that H e should have a son" is attached to that
accusative case. T he m eaning is: I glorify H im  to the utm ost degree that H e
should have a son. T his is a paranthetical clause for acknow ledging the glory
of A lláh. "W hatever is in the heavens and w hatever is in the earth is H is". It
could
be circum stantial
clause or an independent sentence. A nyhow , it gives the proof w hy A lláh has
no son. A son resem bles the father in the origin of his person and existence and
developm ent of his body. W hen all that is in the heavens and the earth belongs
to A lláh in its person and effects, and w hen H e m anages everything alone, then
nothing in the universe can resem ble H im . C onsequently, nothing can be
called "H is offspring".

The connotation is that no existing thing can be called A lláh's son; as such,
the w ords, "w hatever is in the heavens and w hatever is in the earth", are an
extended m etaphor to show  that everything other than A lláh belongs to H im .
(The heavens and the earth them selves are included in this argum ent w hile they
are not in the heavens or in the earth.

This verse contains im perative and prohibitive orders and gives a
com prehensive guidance to their good in this w orld and the hereafter. T hat is
w hy the speech ends w ith the w ords: and Alláh is sufficient for a Protector. H e
is your guardian, m anages your affairs, guides you to w hat is good for you
and calls you to the straight path.

 
Q U R ‒Á N : The M essiah does by no m eans disdain that he should be a

servant of A lláh, nor do the angels w ho are near to H im  : It is another
argum ent for refutation of divinity of M essiah (a.s.), no m atter w hether he is
supposed to be son of G od or one of the three persons of G od. T he M essiah is
a servant of A lláh and he by no m eans disdains w orshipping A lláh; even the
C hristians do not deny it as the G ospels found w ith them  explicitly say that he
w as w orshipping A lláh; and it is unim aginable that a son w ho is sim ilar to his
father in origin and m ake-up w ould w orship him ; nor that he w ould w orship
his ow n self; nor for one of the three persons of trinity to w orship the other
tw o w hen he is equal in rank to them . W e have already explained it w hile
describing the affairs of ‐Ĩsá (a.s.) in the third chapter, "T he Fam ily of ‐Im rán".

The w ords, "nor do the angels w ho are near (to H im )", extend the talk to the
angels because the argum ent exactly applies to them  too, as the polytheists of
A rabia used to say that they w ere the daughters of A lláh. The sentence is a
digression from  the m ain topic.



T he verse refers to ‐Ĩsá (a.s.) as the M essiah and describes the angels as the
near ones; and in this w ay alludes to the reason w hy they w ould not disdain
A lláh's w orship. H ow  can ‐Ĩsá disdain the w orship of A lláh w hen he is the
M essiah; anointed and blessed; or the angels w hen they are near to A lláh H ad
there been any possibility of their disdaining A lláh's w orship, A lláh w ould not
have blessed ‐Ĩsá nor brought the angels nearer. By the w ay, A lláh has depicted
M essiah too as the one near to A lláh, as H e says: “  worthy of regard in this
w orld and the hereafter and of those who are m ade near (to A lláh), (3:45).
 
Q U R ‒Á N : and w hoever disdains H is worship and is proud, H e will gather

them  all together to H im self“  . : It points to the condition of the M essiah and
the angels, and gives the reason w hy they w ouldn't disdain H is w orship. H ow
can they do so w hen they know  that those w ho disdain H is w orship and are
proud  be they hum an beings, jinn or angels  w ill be gathered all together to
H im  and w ill be requited according to their deeds. The M essiah and the angels
believe in H im  and fear H im  and know  these realities.
W e have said that the w ords, "and w hoever disdains H is w orship and is

proud" show  that the M essiah and the near angels are fully aw are that the
disdainers shall be gathered to H im  all together. This idea is depicted by the
w ord, "and is proud". M ere disdaining, if it is not the result of pride, does not
attract D ivine w rath, as happens in those w ho are ignorant or w eak; but if the
M essiah and the angels w ere to disdain H is w orship it w ould only be a result of
pride because they know  the status of their Lord. T he m eaning of the verse
w ould be that they are w ell aw are that "w hoever disdains H is w orship and is
proud “  "
T he w ords, "w ill gather them  all together" encom pass good servants as w ell

as bad ones. This paves the w ay for the categorization com ing in the next
verse: Then as for those w ho believe and do good, H e will pay them  fully their
rew ards and give them  m ore out of H is grace; and as for those who disdain and
are proud, H e w ill chastise them  with a painful chastisem ent.
 
Q U R ‒Á N : A nd they shall not find for them selves besides A lláh a guardian

or a helper : T he negation of guardian or helper stands face to face w ith their
belief in D ivinity of M essiah and the angels.
 
Q U R ‒Á N : O  people! Surely there has com e to you m anifest proof from

your Lord and W e have sent to you clear light : ar-Rághib has said: "al-
Burhán ( Ϝ̲Ю̶ϡ̳Ͻ̶к̲ϝд  = exposition of argum ent). It is on
the paradigm  of fu‐lán [ Т̳Л̶ы ̲д  ] like



ar-rujhán [ Ϝ̲ЮϽΗϮ̶ϳ̲ϝд  ]. Som e people say that it is a
verbal noun of baraha, yabrahu [ т̲ϡ̶Ͻ̲и̳  ̪ Ϡ̲Ͻ̲и̲
= it becam e w hite])." In any case, it is a verbal noun. Som etim es, it is used in
the m eaning of active participle, e.g., w hen it is used for the argum ent and
proof itself.

The light refers to the Q ur‒án as the w ord "sent dow n to you" show s.
Possibly, the "m anifest proof" also m eans the sam e. Thus, the tw o sentences do
strengthen each other.

A nother possibility: The light m ay m ean the Prophet (s.a.w.a.). This idea is
strengthened w hen w e see that the verse com es in the w ake of the verses
show ing the truthfulness of the Prophet in his prophethood and the revelation
of the Q ur‒án from  A lláh; and then realize that the verse has branched from  the
previous verses. A lso, the w ords of A lláh in the com ing verse: and hold fast by
H im , support this view, as w e have explained in the chapter of "The Fam ily of
‐Im rán" vr.101 (And w hoever holds fast to Alláh, he indeed is guided to the
straight path) that holding fast to A lláh m eans accepting H is Book and
follow ing H is M essenger.

 
Q U R ‒Á N : Then as for those who believe in Alláh and hold fast by H im , H e

will cause them  to enter into H is m ercy and grace and guide them  to H im self
on a straight path : It describes the rew ard of those w ho follow  the proof of
their Lord and the light w hich has descended from  H im . The verse is draw n
from  the preceding verse w hich describes the rew ard of those w ho believe and
do good: Then as for those w ho believe and do good, H e will pay them  fully
their rew ards and give them  m ore out of H is grace; “  (3:57). Perhaps, that is
w hy this verse does not m ention the recom pense of those w ho shrink from
follow ing the proof and the light. A s the sam e punishm ent as m entioned in the
previous verse applies in this case too, there w as no need to repeat it again; this
verse has show n that the rew ard of the follow ers here is the sam e as that given
to the follow ers in the preceding verse; and there are only tw o groups: the
follow ers and the transgressors.

A ccordingly, the clause in this verse, "H e w ill cause them  to enter into H is
m ercy", goes parallel to: H e will pay them  fully their rewards, and it is the
garden. A nd the w ord 'grace' in this verse is parallel to the clause in that verse:
and give them  m ore out of H is grace. T he ending clause, "and guide them  to
H im self on a straight path" gives the result of holding fast to A lláh (m entioned
in this verse) as A lláh says: And whoever holds fast to Alláh, he indeed is
guided to the straight path (3:101).

* * * * *



16
C hapter
T R A N SL A T IO N  O F T H E  V E R SE  176

 
They ask you for a decision of the law, say: "Alláh gives you a decision

concerning the person who has neither parents nor offspring; if a m an dies
(and) he has no child and he has a sister, she shall have half of what he leaves,
and he shall be her heir if she has no child; but if there be two (sisters), they
shall have two-thirds of what he leaves; and if there are brothers (and sisters),
m en and wom en, then the m ale shall have the like of the portion of two fem ales;
Alláh m akes clear to you, lest you err; and Alláh knows all things" (176).

* * * * *
 



C  O  M  M  E  N  T  A  R  Y

 
T he verse explains the prescribed shares of consanguine or agnate relatives

 other than the parents and the children as the explanatory traditions m ake
clear. T he shares of relatives  other than the parents and the children 
described in the beginning of the chapter, w ere related to the uterine relatives
as the prophetic traditions had explained. It m ay also be understood from  the
fact that the shares prescribed here are greater than those described in the
beginning of the chapter. It is inferred from  the verses that the m ales' share is
greater than that of fem ales.

Q U R ‒Á N : They ask you for a decision of the law. Say: "Alláh gives you a
decision concerning the person who has neither parents nor offspring; if a
m an dies (and) he has no child : In previous verses of this chapter, w e have
given the m eaning of al-istiftá‒ ( = Ϝ̲ъ̴Ђ̶ϧ̴У̶ϧϝ̲̭̳  seeking decision), al-iftá‒ ( Ϝ̲ъ̴Т̶ϧ̲ϝ̭̳  =
giving decision) and al-kalálah Ϝ̲Ю̶Ы̲ы ̲Юй ) =
a relative other than the parents and children).

"he has no child": It encom passes m ale and fem ale children as is understood
w hen the w ord, child, is used w ithout any restriction. at-Tabrisĩ has said in
M ajm a‐u 'l-bayán : "It m eans he has neither child nor parent; according to
consensus, parent is om itted but understood in this verse." M oreover, if either
parent w ere present, the verse w ould not have neglected prescribing his/her
share. Therefore, it is understood that they are not present.

 
Q U R ‒Á N : and he has a sister, she shall have half of what he leaves and he

shall be her heir if she has no child; “  : It describes the share of the sister
from  her brother and share of the brother from  his sister. It also im plies the
share of the sister from  her sister and share of the brother from  his brother; if
there w ere difference in the shares of the latter tw o, the verse w ould have
m entioned it clearly. "he shall be her heir", it m eans that if there is a brother in
place of the sister, he w ill take the w hole inheritance. but if there be tw o
(sisters), they shall have two-thirds of what he leaves; and if there are brothers
(and sisters), m en and wom en, then the m ale shall have the like of the portion of
two fem ales, that is, the share of tw o sisters. The share of the brothers and
sisters w ill rem ain the sam e w hether the deceased w as m ale or fem ale.

T he verse has explicitly explained the shares of one sister, one brother, tw o
sisters and a m ixed group of brothers and sisters. O ther prescribed shares m ay
be understood from  the above. For exam ple: tw o brothers w ill inherit the



w hole property dividing it half and half; it is know n from  the share of one
brother w ho takes the w hole property; likew ise, if there is a brother and a
sister, they w ill be governed by the clause, "and if there are brothers (and
sisters), m en and w om en, then the m ale shall have the like of the portions of
tw o fem ales". M oreover, the traditions have clearly explained it.
The above shares w ill apply w hen there are only agnate or only consanguine

relatives. H ow ever, if both types of relatives gather together, for exam ple: a
consanguine sister w ith an agnate sister, the agnate w ill get nothing, as w e have
discussed it under the verses in the beginning of the chapter.
 
Q U R ‒Á N : A lláh m akes clear to you, lest you err; “  : T he literal translation

of the end clause w ill be: that you err; but it im plies "lest you err"; such usage
is found in every language. ‐A m r ibn K ulthũm  has said, "W e m ade haste in
your entertainm ent that you abuse us", that is, lest you abuse us.



T  R  A  D  I T  I O  N  S

 
Jábir ibn ‐A bdilláh al-A nsárĩ said, "I w as sick and I had nine  or seven 

sisters. The Prophet cam e to m e and blow ed at m y face and I becam e
conscious. Then I said, 'O  M essenger of A lláh! should not I bequeath tw o-third
to m y sisters' H e said, 'G ood." I said, 'A  part of it.' H e said, 'G ood.' Then he
w ent out and left m e. A gain he returned to m e and said, 'O  Jábir! I do not see
you dying from  this illness of yours and surely A lláh has sent dow n regarding
the share of your sisters and has prescribed for them  tw o-third.'" They said,
"Jábir used to say, 'This verse w as revealed for m e.'" (M ajm a‐u 'l-bayán)

 
T he author says: A tradition is narrated in ad-D urru ‒l-m anthũr w hich is

near to this in m eaning.
Ibn A bĩ Shaybah, al-Bukhárĩ, M uslim , at-Tirm idhĩ, an-N asá‒ĩ, Ibn D arĩs, Ibn

Jarĩr, Ibnu ‒l-M undhir and al-Bayhaqĩ (in his ad-D aláil) have narrated from  al-
B ará‒ that he said, "The last com plete sũrah to be revealed is 'Bará‒ah' [or 'at-
Taw bah', ch.9] and the last verse to be revealed is the end of the chapter, 'The
W om en': They ask you for a decision of the law, Say: 'Alláh gives you a
decision concerning the person who has neither parents nor offspring “  '" .
(ad-D urru ‒l-m anthũr)

 
T he author says: The sam e book narrates various traditions that the

M essenger of A lláh (s.a.w.a.) and the com panions used to call it 'the verse of
the sum m er'. at-Tabrisĩ says in M ajm a‐u 'l-bayán : "It w as because A lláh had
revealed tw o verses about al-kalálah; one in the w inter; and it is the one w hich
is placed in the beginning of this chapter and the other in the sum m er, and it is
this verse."

A bu 'sh-Shaykh has narrated in al-Faráid from  al-Bará‒ that he said, "The
M essenger of A lláh (s.a.w.a.) w as asked (the m eaning of) al-kalálah. H e said,
'(Relatives) other than the child and parent.'" (ibid.)

al-Q um m ĩ says, "N arrated to m e m y father from  Ibn A bĩ ‐U m ayr from  Ibn
U dhaynah from  Bukayr from  A bũ Ja‐far (a.s.) that he said, 'W hen a m an dies
and he has a sister, she w ill get half of w hat he has left in inheritance by virtue
of this verse (as w ill take a daughter if she is alone) and the rem aining half w ill
be returned to her by virtue of kinship w hen the deceased doesn't have any heir
nearer than her. If there is a brother in place of the sister, he w ill take the w hole
inheritance by authority of the w ords of A lláh: and he shall be her heir if she



has no child. If there are tw o sisters, they w ill take tw o-third by virtue of this
verse and the rem aining one-third w ill be theirs by kinship. If there are
brothers and sisters (m en and w om en) the m ales shall have the lie of the
portion of tw o fem ales. A ll this is w hen the deceased has no child or parent or
w ife.'" (at-Tafsĩr)
 
T he author says: al-̀ Ayyáshĩ has narrated in his Tafsĩr the last part of this

tradition in several ahádĩth from  A bũ Ja‐far and A bũ ‐A bdilláh (a.s.).
There is a tradition narrated from  B ukayr that he said, "A m an cam e to A bũ

Ja‐far (a.s.) and asked him  about a w om an w ho (died and) left a husband and
uterine brothers and an agnate sister. H e said, 'The husband w ill have a half,
three [out of six] portions and the uterine brothers one-third, tw o portions, and
agnate sister one portion.' T he m an said, 'O  A bũ Ja‐far! the com putation of
Zayd and Ibn M as‐ũd and the system  of inheritance of the general M uslim s and
the qádĩs is different from  it. They say the consanguine sister w ill take three
portions from  six and the six portions w ill change to eight.' A bũ Ja‐far said,
'W hy do they say this.' H e said, 'B ecause A lláh has said: he has no child and he
has a sister, she shall have half of w hat he leaves.' Then A bũ Ja‐far (a.s.) said,
'Then w hy did you reduce (the share of) the brother if you are arguing through
A lláh's com m andm ent. Because A lláh has prescribed for her the half and H e
has prescribed for the brother the w hole, and the w hole is bigger than the half.
H e [A lláh] has said: she shall have half, as H e has said about the brother: he
shall be her heir, that is, the w hole estate: if she has no child; so som etim es in
your com putations you do not give anything to him  w hom  A lláh has given the
w hole and you give her w hom  A lláh has prescribed the half, the w hole estate!'"
(at-Tafsĩr, al-‐Ayyáshĩ)
‐A bdu 'r-Razzáq, Ibnu 'l-M undhir, al-H ákim  and al-B ayhaqĩ have narrated

from  Ibn ‐A bbás that he w as asked about a m an w ho died leaving his daughter
and a consanguine sister. H e said, "T he daughter w ill have the half and the
sister gets nothing and the residue is for his agnates (paternal relations)." H e
w as told, "Verily ‐U m ar had prescribed the (rem aining) half for the sister." Ibn
‐A bbás said, "A re you m ore knoledgeable or A lláh. A lláh says: If a m an dies
(and) he has no child and he has a sister, she shall have half of w hat he leaves,
but you people say she w ill have a half even if he has a child!" (ad-D urru 'l-
m anthũr)
 
T he author says: T here are other traditions on the above them es.

* * * * *



Part 2
al-M á‒idah (T he Table)



1C hapter
T R A N SL A T IO N  O F T H E  V E R SE S 1   3

 
In the N am e of Alláh, the Beneficent, the M erciful.
O  you who believe! fulfil the covenants. The cattle quadrupeds are m ade

lawful for you except that which is recited to you, not violating the prohibition
against gam e when you are under pilgrim age restrictions; surely Alláh orders
what H e desires (1). O  you who believe! do not violate the signs appointed by
Alláh nor the sacred m onth, nor the offering, nor the sym bolic garlands, nor
those going to the Sacred H ouse seeking the grace and pleasure from  their
Lord. And when you are free from  (the restrictions of) the pilgrim age, then (you
m ay) hunt; and let not hatred of a people  because they hindered you from  the
Sacred M osque  incite you to exceed the lim its. And help one another in
righteousness and piety, and do not help one another in sin and aggression; and
fear Alláh; surely Alláh is severe in punishm ent (2). Forbidden to you is that
w hich dies of itself, and blood, and flesh of swine, and that on which any other
nam e than that of Alláh has been invoked, and the strangled (anim al) and that
beaten to death, and that killed by a fall and that killed by being sm itten w ith
the horn, and that which wild beasts have eaten, except what you slaughter and
what is sacrificed on stones set up (for idols) and that you divide by arrows;
that is a transgression. This day have those who disbelieve despaired of your
religion, so fear them  not, and fear M e. This day have I perfected for you your
religion and com pleted M y favour on you and chosen for you Islam  as a
religion; but whoever is com pelled by hunger, not inclining wilfully to sin, then
surely Alláh is Forgiving, M erciful (3).

* * * * *



G E N E R A L C O M M E N T

 
If w e m editate on the beginning and end of this chapter and ponder on the

general verses w hich have been revealed in it and look at the adm onitions and
the stories w hich it contains, w e w ill find that the general them e of the chapter
is to call the people to fulfil the covenants and to uphold the valid agreem ents
w hatever they m ight be. It w arns against breach of agreem ent and cautions
those w ho take the covenants lightly. It show s that A lláh has m ade it H is habit to
deal w ith m ercy and lighten the burden of those w ho guard them selves against
evil and belief, and then again guard them selves against evil and do good
w ork. O n the contrary, H e deals harshly w ith those w ho com m it outrage,
exceed the lim it and overstep the bounds by throw ing aw ay the collar of
obedience and going out of the boundary of covenants w hich have been m ade
in the religion.

T hat is w hy you w ill see that the chapter contains m any law s concerning
legal punishm ent and retribution; there are stories of the dinner table, of
questioning of the M essiah and of the incident of the tw o sons of A dam ; it also
points to a lot of injustices of the Israelites and how  they broke the covenants
w hich w ere taken from  them ; also there are m any verses in w hich A lláh
describes H is G race on the people in various m atters like perfecting the
religion, com pleting H is favour, m aking the good things law ful to m an and
legislating the w ays of purification w ithout putting the people into any
difficulty and hardship.

T his w as in conform ity w ith the tim e w hen the chapter w as revealed. A ll
reporters agree that it w as the last detailed chapter w hich w as revealed to the
M essenger of A lláh (s.a.w.a.) nearing the end of his life. It has com e in both
sects' traditions that it is the abrogating chapter, not the abrogated; and it w as
proper in this background to em phasize the adm onition to fulfil and safeguard
the agreem ents w hich A lláh has taken from  H is servants, and to rem ain firm  on
it.



C  O  M  M  E  N  T  A  R  Y

 
Q U R ‒Á N : O  you who believe! fulfil the covenants : al-‐U qũd ( Ϝ̲Ю̶Л̳Чнϸ̶

)is plural of al-‐aqd ( Ϝ̲Ю̶Л̲Ч̶Ϲ̶  ),
and it m eans to tie tw o things together in such a w ay that it becom es very
difficult to separate one from  the other. For exam ple, tying a rope or thread
w ith a sim ilar rope orthread. O bviously, both adhere to each other and rem ain
tied. First, this w ord w as used for such phenom enon w hich could be perceived
by the senses; then it w as used m etaphorically for abstract things like the offer
and acceptance in trade or em ploym ent, etc. It covers all the covenants and
agreem ents. A ll these things are
called
'al-‐aqd' because the effect of the 'tying' is present there, that is, adherence to
each other.

al-‐Aqd, that is covenant, is used for all the religious covenants w hich A lláh
has taken from  H is servants, like m onotheism  and all the fundam ental
cognition and perception, the acts of w orship and the law s w hich w ere laid
dow n anew  or w ere allow ed to continue from  previous tim es, including the
proposal and acceptance in trade, etc.

T he verse contains the w ord al-‐uqũd w hich is plural of al-‐aqd having al (
Ϝ̲Ь̶  )
w hich signifies com prehensiveness; therefore, this w ord in this verse
encom passes all w hich could be
called
‐aqd ( = К̲Ч̶Ϲ  tie, covenant).

T he above explanation show s the w eakness of w hat various exegetes have
w ritten in its interpretation. Som e have said that the covenants refers to those
agreem ents or contracts w hich people m ake one w ith another, like trade deal,
m arriage and prom ise or w hich m an binds him self w ith like oath.

Likew ise, som e others have said that it refers to those agreem ents w hich the
people of the tim e of ignorance had contracted w ith one another that they w ill
help and support each other against those w ho w ould proceed against them
w ith evil intention or transgress against them . It m eans the pact or treaty w hich
w as com m on in those days.

Sim ilarly, som e others have said that it refers to the covenants taken from
the People of the Book that they w ould follow  w hat w as w ritten in the Torah
and the G ospel. A ll these interpretations are w ithout any support from  the



w ording of the verse. M oreover, as w e have said that a plural joined w ith 'al'
and the com m on usage of the w ord al-‐aqd for every type of covenant, renders
all such expalantions inappropriate. T herefore, the w ord should be taken in its
com prehensive and general m eaning.



A  D ISC O U R SE  O N  T H E  M E A N IN G  O F A L -‐A Q D

 
T he Q ur‒án m anifestly orders m an to honour the covenants as is clear from

the D ivine w ords, "fulfil the covenants". A pparently, the order is general and
covers all affairs w hich could be called a covenant, fulfilling w hich is
necessary. al-‐Aqd is every deed or w ord w hich is analogous to the literal tying
 a sort of connecting one thing w ith another in such a w ay that they becom e
inseparable; the tie of trade deal w hich attaches the m erchandise to the buyer
giving it into his ow nership w ith full authority to do w ith it w hatever he likes,
and the seller after that deal loses the right of ow nership and m anagem ent of
the m erchandise; or like the ‐aqd of m arriage w hich binds the w om an w ith the
m an giving him  the right to establish sexual relations w ith her and the w om an
has no right to allow  another m an to touch her for this purpose; or like an
agreem ent in w hich one m an binds him self to do for the other party the w ork
agreed upon and he has no right to dishonour that agreem ent.

T he Q ur‒án has em phatically exhorted the people to fulfil the covenant and
agreem ent (w ith all its m eanings and applications), and has put utm ost
em phasis on it. It has condem ned those w ho break the agreem ents and
threatened them  very severely; it has praised those w ho fulfil their covenants
w hen they m ake it; there are a lot of verses of this connotation, w hich need not
be quoted here.

T he said verses have referred to the covenants w ithout defining them  in so
m any w ords; it show s that the m eaning of covenant w as understood by the
people w ith their natural w isdom . It is so, because covenant and its fulfilm ent
are the things w hich m an cannot do w ithout in his life; this essentiality of
fulfilm ent of covenant effects individuals and societies both. If w e ponder upon
hum an beings' social life, w e w ill find that all the privileges w hich w e enjoy
and all the rights w hich w e take for granted are based on general social
covenant and the resulting agreem ents w hich spring from  it. A ll the duties
tow ards the society w hich w e feel ourselves bound to fulfil and all the rights
w hich w e think w e have over the society are based on a practical covenant
(even if w e have not put it into w ords). If a m an w ere to break an agreem ent
w hich he had m ade w ith his ow n free w ill  m erely because now  he has pow er
or authority or strength to break it  the first victim  w ould be the social justice,
w hile this justice is the first principle on w hich m an relies for freeing him self
from  exploitation and servitude.

T hat is w hy A lláh has highly em phasized the im portance of fulfilling the



covenant. H e says: And fulfil the prom ise; verily prom ise shall be questioned
about (17:34). This verse covers individual agreem ents a m an m akes w ith
another person (like m ost of the verses w hich praise fulfilling the agreem ent
and condem n its breach) as w ell as collective agreem ents like the ones m ade
betw een tw o nations or tw o people; rather fulfilling inter-com m unal
agreem ents is m ore im portant in the eyes of religion than the individual ones,
because it has m ore effect in com pleting the justice; and the disadvantages of
their breach w ill be m ore pronounced.
W e find that the D ivine Book forbids very clearly breaking a covenant even

in such a place and in such circum stances w here it w ould have been very easy
to break it. A lláh says: (T his is a) renouncem ent by Alláh and H is M essenger
towards those of the idolators with w hom  you m ade an agreem ent. So m ove
about in the land for four m onths and know that you cannot weaken Alláh and
that Alláh w ill bring disgrace to the unbelievers. An announcem ent from  Alláh
and H is M essenger to the people on the day of the great pilgrim age that Alláh
and H is M essenger are free from  all responsibilities tow ards the idolators;
therefore if you repent, it w ill be better for you, and if you turn back, then know
that you w ill not weaken Alláh; and announce painful punishm ent to those w ho
disbelieve. Except those of the idolaters with w hom  you m ade an agreem ent,
then they have not failed you in anything and have not backed up any one
against you, so fulfil their agreem ent to the end of their term ; surely Alláh loves
those w ho are careful (of their duty). So w hen the sacred m onths have passed
aw ay, then slay the idolaters w herever you find them  (9:1-5). The verses, as the
context show s, w ere revealed after the conquest of M ecca w hen A lláh had
hum iliated the idolaters, destroyed their pow er and crushed their valour. These
verses obliged the M uslim s to cleanse the land w hich they had conquered from
the im purity of polytheism , and encouraged them  to spill the blood of the
polytheists w ithout any restriction or condition, except if they com e into the
fold of Islam . In spite of that, the sam e verses m ake exception for those
polytheists w ith w hom  the M uslim s had a valid agreem ent of non-aggression;
the verses do not allow  the M uslim s to attack them  even w hen they have
w eakened and lost their pow er, even w hen they have no w ay of defending or
protecting them selves. A ll this w as done to uphold the sanctity of the
agreem ent and out of regard for piety.
O f course, if som ebody breaks a covenant after its confirm ation, he shall be

requited exactly as he had done. A lláh says: H ow can there be an agreem ent for
the idolaters with Alláh and with H is M essenger; except those w ith whom  you
m ade an agreem ent at the Sacred M osque? So long as they are true to you, be
true to them ; surely Alláh loves those who are careful (of their duty) “  They do



not pay regard to ties of relationship nor those of covenant in the case of a
believer; and these are they who go beyond the lim its. But if they repent and
keep up prayer and pay zakát they are your brethren in faith; and W e m ake the
com m unications clear for a people w ho know. And if they break their oaths
after their agreem ent and revile your religion, then fight the leaders of unbelief
 surely their oaths are nothing  so that they m ay desist (9:7-12). A lso H e
says: “  w hoever then acts aggressively against you, inflict the like aggression
on him  as he has inflicted on you; and fear Alláh “  (2:194); again H e says: “
and let not hatred of a people  because they hindered you from  the Sacred
M osque  incite you to exceed the lim its. And help one another in righteousness
and piety, and do not help one another in sin and aggression; and fear Alláh “
(5:2). 
In short, Islam  believes in sanctity of covenant and obliges m an to fulfil it

w ithout reservation; it m akes no difference w hether the said m an benefits from
that covenant or is harm ed by it once the pact has been m ade. A fter all,
consideration of the social justice is m ore com pulsory and obligatory than the
consideration of a private or personal benefit. O f course, if one of the parties
breaks his agreem ent, then the other party can break it to the sam e extent and
act aggressively against him  to the sam e degree. T his principle liberates the
society from  servitude and exploitation; after all the m ain purpose of
religionist to erase the arrogance of the pow erful.
By m y life! this is one of the lofty teachings brought by Islam  for the

guidance of the people, that they should pay attention to the hum an nature and
preserve the social justice on w hich the hum an society is based; and that they
should rem ove the injustice of subjugation and exploitation. T he M ighty B ook
has m ade it clear and the Prophet (s.a.w .a.) proceeded on the sam e path
throughout his noble life. T he discourse is related to the Q ur‒án, otherw ise, w e
w ould have w ritten for you som e of his stories. If you w ant to know  in detail,
you should study his biographies.
Com pare how  Islam  had preserved the sanctity of covenant w ith the

behaviour of civilized and less civilized nations now adays  especially w hat
w e see and hear everyday concerning the dealings of the pow erful nations w ith
the w eaker ones in their agreem ents and pacts, and how  they fulfil the
agreem ents so long as it is beneficial to them  or supports their national
interests and break them  unhesitating-ly w hen it goes against their interest,
offering for it lam e excuses  then you w ill see the difference betw een the tw o
system s and realize w ho pays regard to the truth and serves the reality.
That is m ore appropriate for the religion and this suits these people's selfish

behaviour. W e find tw o types of logic here: one says that the truth and reality



m ust be preserved w ith all possible m eans as only in this w ay the society w ill
prosper; and the other says that the national interest m ust be protected by any
possible m eans even if it crushes the truth and reality. T he first is the logic of
religion; and the second, the logic of all other societies, be they barbaric or
civilized, be they dictatorial, dem ocratic or com m unist, etc.

You m ust have understood from  the above that Islam  in its determ ination
concerning agreem ent and pact is not restricted to the legal agreem ents only;
its decree encom passes all those things on w hich an edifice is built be it
explicit or im plicit; Islam  adm onishes the M uslim s to pay full attention to it.
T here are som e other points concerning this them e w hich you w ill com e
across as you read on, G od w illing.

 
Q U R ‒Á N : The cattle quadrupeds are m ade law ful to you except that w hich

is recited to you : al-Ihlál ( Ϝ̲ъ̶̴ϲ̶ы ̲Ь̳  = to m ake law ful); al-bahĩm ah (
Ϝ̲Ю̶ϡ̲л̴у̶г̲ϣ̳  = quadruped from

terrestrial and m arine anim als), as has been explained
in
M ajm a‐u 'l-bayán. A ccordingly, the genitive construction, relating quadruped
to the cattle, relates the species to its classes, as w e say hum an species, anim al
genus. Som e have said that al-bahĩm ah is the foetus of the cattle. In any case,
the sentence; "the cattle quadrupeds are m ade law ful for you", m eans that eating
the m eat of eight pairs29 is m ade law ful to you. T he w ords, "except that w hich
is recited to you", point to the law  described later: Forbidden to you is that
w hich dies of itself “

 
Q U R ‒Á N : not violating the prohibition against gam e w hen you are under

pilgrim age restrictions; “  : It is a circum stantial clause related to the second
person pronoun in the w ord, "are m ade law ful for you", and it indicates that
even this law ful category w ill becom e unlaw ful if it w as hunted in the
condition of ihrám ; for exam ple, if one hunts w ild deer, cow  or zebra in that
condition. Som e people have said that the said circum stantial clause is related
to the w ord 'fulfil'; others have said that it is related to the second person
pronoun in the w ords: except that w hich is recited to you. as-Sayd ( Ϝ̲ЮЋ Ζу̶Ϲ̳  =
to hunt) is a verbal noun used here in the m eaning of passive participle, that is,
hunted
gam e;
al-hurum  ( Ϝ̲Ю̶ϳ̳Ͻ̳а  ) is plural of al-harám  ( Ϝ̲Ю̶ϳ̲Ͻ̲Ϝа  ) giving

29 It refers to ch.6, vrs. 142-3. (tr.)



 
here the m eaning of active participle, that is, he w ho puts him self under

restriction of pilgrim age.
 
Q U R ‒Á N : O  you w ho believe! do not violate the signs appointed by Alláh

nor the sacred m onth, nor the offering, nor the sym bolic garlands, nor those
going to the Sacred H ouse seeking the grace and pleasure from  their Lord :
T he believers are addressed again in this verse to indicate im portance of
m aintaining the respect of the things sanctified by A lláh. It w as explained
earlier that al-ihlál m eans to m ake law ful; as this idea is closely connected to
indifference tow ards respect or honour of the thing m ade law ful, therefore, it
is m etaphorically used here in the sense of violating. Its specific m eaning w ill
be decided in the contexts of the second construct of the genetive; the signs and
sym bols appointed by A lláh are violated if one does not pay respect to them  or
neglects them , a sacred m onth is violated if one begins fighting in it, and so on.
ash-Sha‐áir ( Ϝ̲ЮЇΖЛ̲ϑϚ̴Ͻ  ) is plural of ash-sha‐ĩrah ( Ϝ̲ЮЇΖЛ̴у̶Ͻ̲Ϣ  = sign).
Probably here it refers to the guide posts of hajj and its rites. T he sacred

m onths are those lunar m onths in w hich fighting has been prohibited by A lláh;
they are al-M uharram , R ajab, D hi 'l-qi‐dah and D hi 'l-hijjah. al-H ady ( Ϝ̲Ю̶л̲Ϲ̶о  )
refers to goat, sheep, cow  and cam els that are taken to the
pilgrim age. al-Q aláid ( Ϝ̲Ю̶Ч̲хϚ̴Ϲ  )
is plural of al-qaládah ( Ϝ̲Ю̶Ч̲ы̲ϸ̲Ϣ  );
it refers to the garland of shoes, etc. w hich is put in the neck of a sacrificial
anim al to show  that it is m eant for sacrifice,
in order
that nobody should appropriate it. al-Ám m ĩn ( Ϝ̲ъ̲вΘу̶е  ) is plural of al-
ám m  ( Ϝ̲ъ̲а̵  ) w hich is the active participle of am m  ( Ϝ̲аΖ  =
he headed to); here it refers to those w ho are on their w ay to the pilgrim age of
the Sacred H ouse "Seeking the grace" is the circum stantial clause to "those
going";
al-fadl ( Ϝ̲Ю̶У̲Џ ̶Э  = grace) refers to property or m aterial profit. The sam e is the
connotation of the D ivine w ords: So they returned with favour from  Alláh and
(H is) grace; no evil touched them  (3:174); there are other verses too of the
sam e m eaning; also it m ay m ean the rew ard of hereafter; or it m ay have a
m eaning encom passing the both senses. T he exegetes have given several other
m eanings of the w ords used here like ash-sha‐áir and al-qaláid; w hat w e have
m entioned is m ore appropriate in the context, and no purpose w ill be served by
m entioning other interpretations.
 



Q U R ‒Á N : And w hen you are free from  (the restrictions of) the pilgrim age,
then (you m ay) hunt : W hen an im perative com es after prohibition, it only
indicates that now  the thing or action is allow ed and the prohibition is lifted. al-
H all and al-ihlál ( Ϝ̲Ю̶ϳ̲ЭΗ  ̪  Ϝ̲ъ̶̴ϲ̶ы ̲Ь̳  )
give the sam e m eaning, that is, becom ing free from  the restrictions
of ihrám .

 
Q U R ‒Á N : and let not the hatred of a people  because they hindered you

from  the Sacred M osque  incite you to exceed the lim its :
Jaram a ( Ϯ̲Ͻ̲а̲  )

m eans 'he carried it', 'he bore it'; that is w hy disobedience and sin is
called al-jarĩm ah
( Ϝ̲Ю̶ϯ̲Ͻ̴т̶г̲ϣ  )
because the culprit bears its responsibility; this w ord is also used for m onetary
fine because it is borne by the culprit. ar-Rághib says that its real m eaning is 'to
cut'.
ash-Shan‒án ( Ϝ̲ЮЇΖз̶ϓд  = hatred, enm ity); an saddũkum  ( Њ ̲ϹΗм̶ϐ̳а̶  Ϝ̲д̶  =
because they prevented you); it is an explicative apposition or appositional
substitute for 'hatred'; the m eaning: and let not hatred of a people they hindered
you from  the Sacred M osque Ӯ  incite you to exceed the lim its w hen you have
vanquished
them .

 
Q U R ‒Á N : And help one another in righteousness and piety, and do not help

one another in sin and aggression; and fear Alláh; “  :
The m eaning is clear. This is the foundation of Islam ic culture and ethics.

A lláh has explained righteousness in H is Book as belief and doing good in the
acts of w orship and in m utual dealings, as w e have explained under the D ivine
w ords: “  but righteousness is the one who believes in Alláh and the Last
D ay “  (2:177). at-Taqwá ( Ϝ̲ЮϧΖЧ̶нр  =
to be on one's guard regarding orders and prohibitions of A lláh). To cooperate
w ith one another in righteousness and piety m eans to join together in true faith
and good deeds on the basis of the fear of A lláh; it is the collective good and
piety. Its opposite is cooperating w ith one another in sin and aggression; sin is
the evil action w hich brings regression in a blissful life; aggression is
usurping peoples' genuine rights, giving rise to a feeling of insecurity for their
lives, honour or property. W e have explained this topic under the D ivine
w ords:
O  you who believe! be patient and help each other in patience and rem ain lined



up; and fear (the w rath of) Alláh, that you m ay be successful,(3:200), in the
fourth volum e of this book30.

Then A lláh has em phasized the prohibition of joining together in sin and
aggression by saying: and fear Alláh; surely Alláh is severe in punishm ent.
A ctually, it is an em phasis over em phasis.

30 al-M ĩzán, (Eng.), vol.7, pp.143-202. (tr.)
 
Q U R ‒Á N : Forbidden to you is that w hich dies of itself, and blood, and flesh

of swine, and that on w hich any other nam e than that of Alláh has been
invoked: T hese four w ere prohibited in the revelations sent long before this
chapter. See , for exam ple, in the chapters of "The Cattle" and "The Bee", both
of w hich w ere revealed in M ecca and in the chapter of "The Cow " w hich w as
the first detailed chapter revealed in M edina. A lláh has said: Say: "I do not find,
in that w hich has been revealed to m e, anything forbidden for an eater to eat of
except that it be what has died of itself, or blood poured forth, or flesh of sw ine
 for that surely is unclean  or that which is a transgression, other than (the
nam e of) Alláh having been invoked on it; but w hoever is forced (to it), not
revolting nor exceeding the lim it, then surely your Lord is Forgiving, M erciful"
(6:145); and H e has said: H e has only forbidden to you what dies of itself, and
blood, and flesh of swine, and that over which any other (nam e) than (that of)
Alláh has been invoked; but whoever is forced (to it), not revolting, nor
exceeding the lim it, no sin shall be upon him ; surely Alláh is Forgiving,
M erciful (2:173).

A s you see, all these verses forbid the four things m entioned in the
beginning of this verse and the exception too is sim ilar to this verse w here it
says: but whoever is com pelled by hunger, not inclining wilfully to sin, then
surely Alláh is Forgiving, M erciful. So, this verse's only purpose is to
em phasize the previously and repeatedly revealed prohibition of the four
item s. In fact, this prohibition and especially of the first three item s, (that w hich
dies of itself, blood and flesh of sw ine) w as prom ulgated long before the
revelation of the chapters of "The Cattle" and "The Bee" (of M eccan period)
because the verse of the chapter of "The Cattle" explains the reason of
prohibition that "it is unclean"; it show s that eating unclean things w as
forbidden; and A lláh says in the ch.74: And uncleanness do shun [vr.5]. T his
chapter w as revealed in the early M eccan period. [It w as the second chapter
revealed.]

And the strangled (anim al) and that beaten to death, and that killed by a fall
and that killed by being sm itten w ith the horn, and that which wild beasts have



eaten.: A ctually it is not a new  legislation, because all these com e under "that
w hich dies of itself", (as m ay be understood from  the exception, except what
you slaughter); yet they have been m entioned separately to describe various
types of dead anim als.
Likew ise, the w ords of A lláh, and that is sacrificed on stones set up (for

idols) and that you divide by arrow s; that is a transgression, forbid these tw o
item s for the first tim e in this chapter, but A lláh has given the reason of their
prohibition (or that of the second item ) that it is a transgression, and H e had
before that prohibited transgression in the verse of the chapter of "The Cattle".
A lso, the follow ing w ords: not inclining w ilfully to sin, show  that the things
m entioned here have been forbidden because they are sins; and m any verses
revealed before it say that sin is prohibited. For exam ple, the verse 173 of the
chapter "The C ow ", says: but whoever is forced (to it), not revolting, nor
exceeding the lim it, no sin shall be upon him . A lso, H e says: And abandon open
and secret sin (6:120); Say: "M y Lord has only prohibited indecencies, those of
them  that are apparent as w ell as those that are concealed, and sin “  " (7:33)
N ow , it is clear that the verse w ith this list of forbidden item s has not

prom ulgated any new  order w hich w as not given in previously revealed verses
of the M eccan or early M edinite period w hich had listed the forbidden m eats.
 
Q U R ‒Á N : and the strangled (anim al) and that beaten to death, and that

killed by a fall and that killed by being sm itten w ith the horn, and that which
wild beasts have eaten, except what you slaughter :
al-M unkhaniqah ( Ϝ̲Ю̶г̳з̶Ϸ̲з̴Ч̲ϣ  )

is the cattle w hich dies as a result of strangulation. It m akes no difference
w hether it w as accidental or intentional; also, the instrum ent of strangulation
has no effect on this ruling; m ay be a rope w as tied around its neck and
becom ing tight, it clocked breathing or its neck w as pressed betw een tw o rods;
this and sim ilar m ethods w ere com m on in the days of
ignorance.
al-M awqũdhah ( Ϝ̲Ю̶г̲н̶Ц̳н̶Ϻ̲Ϣ̳  ) is an anim al
w hich is beaten until it dies. al-M utaraddiya (

Ϝ̲Ю̶г̳ϧ̲Ͻ̲ϸΘтΖϣ̳  )
is an anim al w hich falls from  a high place like a m ountaintop or w ell, and so
on.
an-Natĩhah ( Ϝ̲ЮзΖГ̴у̶ϳ̲ϣ̳  )
is an anim al w hich dies as a result of being gored w ith horns or tusks of
another anim al. "and that w hich w ild beasts have eaten", that is, a beast of prey
has eaten som e of its flesh resulting in its death. A beast of prey indicates



carnivorous anim als like lion, w olf, tiger, etc. "except w hat you slaughter", this
exception applies to all the five groups m entioned before that. If any of these
anim als show s som e signs of life like breathing or tw itching of its tail, etc.,
and it is at once slaughtered according to the rules of
the
sharĩ‐ah (i.e., its four jugular veins are cut), then it is allow ed to be eaten. A s
m entioned just now, the exception covers all five groups and not only the last
one. T he five groups are included in the term  al-m aytah ( Ϝ̲Ю̶г̲у̶ϧ̲ϣ̳  =
that w hich dies by itself). A nim als killed by a fall or gored by another anim al
w ith horns are forbidden w hen they die as a result of that fall or those w ounds.
It m ay be understood from  the exception "except w hat you
slaughter".
O bviously, they w ill not be eaten w hen they are alive; but w hen the soul goes

out then they can be eaten. N ow, either they w ere slaughtered according to
sharĩ‐ah or not; and A lláh has excepted the slaughter. Therefore, they w ill only
be unlaw ful w hen they die as the result of the fall or the said w ound w ithout
being slaughtered. If a goat, for exam ple, falls into a w ell and is taken out alive
and uninjured and then after a short or long tim e it dies by itself or is
slaughtered then it w ill not be called an anim al that w as killed by a fall. T he
context show s that only such anim als are forbidden w hich are killed or die
because of the causes m entioned in the verse.
T hese groups of dead anim als have been singled out here to rem ove any

possible m isunderstanding that probably they w ere not included in the w ord,
al-m aytah because they are not com m on types. Therefore, A lláh m entioned
these rare types w ith their nam es in order that there should be no confusion and
the prohibition rem ains clear.
 
Q U R ‒Á N : and w hat is sacrificied on stones set up (for idols): ar-R ághib

says in M ufradátu 'l-Q ur‒án : "an-Nasb ( Ϝ̲ЮзΖЋ ̶ϟ ̳  )
of a thing m eans setting it dow n in a projecting position like setting a spear or
stone;
an-nasĩb ( Ϝ̲ЮзΖЋ ̱у̶ϟ ̳  )
a stone w hich is set on som ething in a projecting m anner. Its plural
is an-nasáib (

Ϝ̲ЮзΖЋ ̲ϑϚϟ ̳  ) and (an-nusub
Ϝ̲ЮзΗЋ ̳ϟ ̳ )."

[This
latter is used in this verse.] The A rabs had various stones w hich they
w orshipped and on w hich they slaughtered sacrifices. A lláh



says:
“  as if they w ere hastening unto a signpost (70:43); and H e has said, "and w hat
is sacrificed on stones set up (for idols)"; also its plural com es as al-ansáb (

Ϝ̲ц̶ж̶Ћ ̲ϝϞ ̳  ). A lláh says: “  (dedication
of) stones (i.e., idols) and (divination by) arrow s “
(5:90). an-N usb and an-nasb ( Ϝ̲ЮзΗЋ ̶ϟ ̳  ̪ Ϝ̲ЮзΖЋ ̶ϟ ̳  ) = trouble, exertion.

T he verse forbids eating the flesh of an anim al slaughtered on stone; in this
w ay, it prohibits adoption of the custom s of the days of ignorance. T hey had set
up around the K a‐bah stones w hich they venerated and over w hich they offered
sacrifices. It w as a custom  of idolatory.

 
Q U R ‐Á N : and that you divide by arrow s; “  : al-Azlám  ( = Ϝ̲ц̶Ͼ̶ъ̲а̳

arrow s w ithout head). T he division by arrow s w as done in this w ay: A  cam el or
another anim al w as taken and its shares divided; then, the arrow s w ere used to
identify the one w ho w ould get a share and the one w ho w ould not have any;
also, the num ber of shares a m an w ould get w as decided by the sam e arrow s. It
w as a clear gam bling and w e have given the details under the
verse:
They ask you about intoxicants and gam es of chance “  (2:219) in vol.2 of this
book31.

ar-Rághib says: "al-Q ism  ( Ϝ̲Ю̶Ч̴Ѓ̶б̳  =
setting apart the shares). It is said: I divided such and such thing in parts;
division of inheritance or w ar-booty m eans dividing them  to the rightful
persons. A lláh
says:

“  for each gate there shall be a separate party of them  (15:44); And inform
them  that the w ater is shared betw een them  (54:28).

Istaqsam tuhu ( Ϝ̱Ђ̶ϧ̲Ч̶Ѓ̲г̶ϧ̳й̳  =
I asked him  to divide); also, som etim es it is used in the m eaning of division
itself, as A lláh
says:
and that you divide by arrow s."

 
C O M M EN T : To say that istaqsam ah is used here for division is correct in

practical application, but the literal m eaning still rem ains the sam e, that is, to
w ant to divide through arrow s, w hich w ere used as tools of this gam e; using
the tools is in itself a dem and for getting the intended result. T herefore, using
the arrow  is in itself asking for the division. H ow ever, the verse, as the context
show s, forbids using the arrow s for the cam els, etc. to get an apportioned share



of the m eat.
Som e people have said that this phrase forbids using the arrow s for

divination to find out the good or bad of a course of action and to distinguish a
beneficial deed from  the harm ful one, as for exam ple, w hen som eone w ants to
go on a journey or to m arry or to begin a new  w ork, etc., and uses the arrow s
to find out w hether it is beneficial for him  or not. T hey said that it w as a w ell-
established custom  am ong the A rabs in the days of ignorance; it w as a sort of
for casting w ith om ens and its details w ill com e in the com ing traditions.

 
C O M M EN T : T he context does not allow  the use of this phrase for this

m eaning. The verse describes and counts the prohibited item s of food and has
pointed to this in the beginning w hen it said: The cattle quardrupeds are m ade
law ful for you except that w hich is recited to you; then it goes on giving the list
of ten forbidden food item s: that w hich dies of itself, blood, flesh of sw ine, an
anim al on w hich any other nam e than that of A lláh is invoked, the strangled
one, the one beaten to death, or killed by fall, or as a result of being sm itten
w ith the horn, or that w hich w ild beasts have eaten and w hat is sacrificed on
stones set up for idols; then it m entions (al-istiqsám  bi 'l-azlám  Ϡ̴ϝъ̶̲Ͼ̶ъ̲а̴  Ϝ̲ъ̶̴Ђ̶ϧ̴Ч̶Ѓ̲ϝа̳ )
w hich can be used in tw o m eanings: i) D ividing m eat

31 al-M ĩzán (Eng.), vol.3, p.280 (tr.)
 
by gam bling, and ii) D ivination of goodor evil in the future. H ow  can

anyone think, after this clear context and the repeated associations, that this
phrase in this verse does not denote dividing the m eat through arrow s. C an
anyone w ho know s the styles of speech entertain any doubt about its m eaning?

Let us look at another sim ilar exam ple, al-‐um rah ( Ϝ̲Ю̶Л̳г̶Ͻ̲Ϣ̳  )
is a verbal noun w hich denotes construction, and it has another m eaning, that
is, pilgrim age of the Sacred H ouse. If this w ord is used in relation to a house,
both m eanings can be applied; but w hen it com es to the D ivine
w ords:
And com plete the hajj (pilgrim age) and ‐um rah for Alláh (2:196), then only the
second m eaning can be applied. T here are m any such exam ple.

T he indicative in, that is a transgression, m ay be pointing to the w hole list,
or to the last tw o item s described after the w ords, except w hat you slaughter
(because the exception has separated the tw o groups), or to the last item .
Probably, the m iddle view  is the best of all.

 
Q U R ‒Á N : This day have those who disbelieve despaired of your religion, so



fear them  not, and fear M e : T he positioning of this speech in m idst of this
verse and then its connotation are all am azing. If you ponder on the beginning
of this verse, that is: Forbidden to you is that w hich dies of itself, and blood “
that is a transgression and then join to it the end part, but w hoever is com pelled
by hunger, not inclining w ilfully to sin, then surely Alláh is Forgiving, M erciful,
you w ill see that it is a com plete sentence and does not depend for com pletion
of its m eaning and explanation of its them e to this part of the verse at all. If you
take out these sentences, then the rem aining part w ill perfectly correspond w ith
previously revealed verses in the chapters, "The C attle", "T he Bee" and "T he
C ow ", w hich give the list of the forbidden food item s. The verse in the chapter
of "T he C ow " says: H e has only forbidden to you what dies of itself, and blood,
and flesh of sw ine, and that over which any other (nam e) than (that of) Alláh
has been invoked; but w hoever is forced (to it), not revolting, nor exceeding the
lim it, no sin shall be upon him ; surely Alláh is Forgiving, M erciful (2:173).
Sim ilar w ordings are found in the chapters of "T he C attle" and "T he B ee".

It is clear that the D ivine w ords, "T his day have those w ho disbelieve
despaired of your religion, “  ", is a paranthetical speech placed in the m idst of
this verse, yet the m ain verse does not depend on it for its exposition or
explanation. W e m ay say that this speech w as actually revealed in the m iddle of
this verse separating the preceding part from  the follow ing one; or that the
Prophet (s.a.w.a.) him self ordered the sribes to put this speech in this place even
though it had no connotation w ith this verse, and w as not even revealed at the
sam e tim e; or that the com pilers put it in this place at the tim e of com pilation
although both the parts w ere revealed at totally different tim es. N one of these
probabilities can affect the view  w e have just m entioned that it is a paranthetical
speech.

T his view  is strengthened by the fact that m ost, if not all the traditions
describing the reason of its revelation  and there are a lot of such traditions 
particularly talk about the w ords of A lláh, "T his day have those w ho disbelieve
despaired of your religion “  ", w ithout hinting even once to the beginning of
the verse, that is: Forbidden to you is that which dies of itself “  This proves
that the D ivine words, "This day have those w ho disbelieve “  ", w ere
independently revealed and have no connection w ith the preceding or the
follow ing verses. T hus, the present positioning of this speech in the m iddle of
the verse w ill have to be attributed either to the Prophet (s.a.w .a.) or to the
com pilers of the Q ur‒án after him .

A  tradition in ad-D urru ‒l-m anthũr som ew hat supports this view . It is
narrated from  ‐A bd ibn H am ĩd from  ash-Sha‐bĩ that he said, "T he verse: This
day I have perfected for you your religion “  , w as revealed to the Prophet



(s.a.w .a.) w hile he w as in ‐A rafát; and w hen any verses m uch pleased him , he
used to put them  in the beginning of the chapter." H e also said, "A nd Jibrĩl used
to teach him  how  to do it."

T he tw o sentences, that is: This day have those who disbelieve despaired of
your religion “  , and: This day have I perfected for you your religion “  , have
identical them es and no one can have any doubt that the m eaning of both are
connected w ith each other. T here is very close connection betw een the
despairing of the disbelievers from  the M uslim s' religion and the perfection of
the M uslim s' religion; both connotations are joined together in a single them e,
both sentences are interconnected and their sides are com bined w ith one
another. A dd to it the singularity of context in these tw o sentences.

Further support of this view  can be found in the convention of the ancient
and m odern exegetes  right from  the com panions of the Prophet and their
follow ers to our contem poraries in these days. A ll of them  take the tw o
sentences jointly as if one com pletes the other. T his unanim ous w ay of
explanation show s that all of them  believed that these tw o sentences w ere
revealed together and both of them  jointly describe one m eaning.

It appears from  the above that this paranthetical verse: This day have those
w ho disbelieve despaired of your religion “  , and: chosen for you Islam  as a
religion, is a single speech and its parts are interconnected and the w hole
speech leads to a single them e w hich is reflected in the tw o sentences jointly. It
m akes not difference w hether w e say that this speech is connected w ith the
preceding and follow ing sentences or not. T he tw o sentences w ill rem ain as
one speech; they can never be treated as tw o talks having tw o separate aim s.
A lso, it is clear that the w ord "this day" repeated in both sentences refers to a
single day w hen the disbelievers w ere despaired and the religion w as perfected.

To w hich day does the adverb, "this day", refer in these tw o sentences.
1. D oes it refer to the tim e w hen the Prophet (s.a.w.a.) w as com m anded to

call the people to Islam ? D oes it m ean that A lláh sent to you the Islam ,
perfected the religion for you, and com pleted H is favours on you and m ade the
disbelievers despaired of your religion?

 
C O M M EN T : It cannot be. T he context show s that the M uslim s already had a

religion w hich the disbelievers w ere eager to change or destroy altogether,
w hile the M uslim s w ere afraid of them  concerning their religion, but A lláh
deprived the disbelievers of their nefarious goal and m ade M uslim s secure and
safe; that religion w as im perfect and A lláh m ade it perfect on that day and
com pleted H is favours on them . B ut the M uslim s had no religion of their ow n
before the advent of Islam , so, w here w as the question of the disbelievers



having som e hope of destroying that religion or of A lláh perfecting it and
com pleting H is favours on them ? M oreover, if that interpretation is taken
seriously, then the sentence: This day have I perfected for you your religion “  ,
should have preceded the sentences: This day have those w ho disbelieve
despaired of your religion “  O nly in this w ay, could literary perfection be
achieved.

2. O r does "this day" refer to the era after the conquest of M ecca? Because
on that day, A lláh had nullified the intrigues of the Q urayshite polytheists and
destroyed their pow er; their religion w as uprooted and their idols shattered; in
this w ay, they had lost all hope of standing on their feet to prevent the spread of
Islam  and to fight against it.

 
C O M M EN T : This too cannot be. T he verse announces that on the day under

discussion the religion w as perfected and the D ivine favours com pleted; but the
religion w as yet incom plete in the year 8 A H  w hen M ecca w as conquered;
there w ere m any obligatory law s prom ulgated and m any perm issions and
prohibitions laid dow n betw een the conquest of M ecca and the death of the
Prophet (s.a.w.a.).

A part from  that, "those w ho disbelieve" covers all the idolaters of A rabia
and not all of them  and despaired of the M uslim s' religion. T here w ere m any
covenants still valid w hich obligated the M uslim s and m any disbelieving tribes
not to stand against each other; they still perform ed the hajj of jáhiliyyah
according to the custom  of the idolaters; their w om en still perform ed hajj
com pletely naked. This had continued until the M essenger of A lláh (s.a.w .a.)
sent ‐A lĩ (a.s.) w ith the verses of the chapter of the "Repentance" and thus the
rem nants of the custom s of the days of Ignorance w ere erased.

3. O r does "this day" refer to the period after the revelation of the chapter of
"Repentance" [end of the year 9 A H ]‒ B ecause Islam  had spread to alm ost all
areas of the A rabian Peninsula; the custom s of the D ays of Ignorance w ere
w iped out and the signs of polytheism  obliterated. N ow, the M uslim s did not
encounter any polytheist during the hajj rituals and their life w as free from  the
shadow  of disbelief; A lláh had given them  peace and order (w hile before that
they w ere scared and afraid), they w orshipped A lláh and ascribed none to H im .

 
C O M M EN T : T his too cannot be. A lthough the idolaters of A rabia had

despaired of the M uslim s' religion after the revelation of the chapter of
"Repentance" w hen the custom s of the jáhiliyyah w ere w iped out and
polytheism  had gone out of the Peninsula, yet the religion w as not com pleted at
that tim e. A lot of rules and regulations w ere revealed after that, including this



chapter of "T he Table" w hich, all agree, w as revealed during the last days of
the Prophet (s.a.w.a.) and this chapter contains a lot of law s about law ful and
unlaw ful things, penal code and retribution.
It is now  clear that the adverb "this day" cannot be taken to m ean a long

period w hich m ight be apparently relevant to the connotation of this verse, for
exam ple, the era of the advent of Islam , or the tim e after the conquest of M ecca
or after the revelation of the verses of "R epentance". The only alternative is to
say that "this day" refers to the particular day w hen this verse w as revealed.
D oes it m ean the day w hen M ecca w as conquered or the day w hen the chapter
of "Repentance" w as revealed? The objections w hich w e have raised against
the second and the third possibilities above are enough to refute these
suggestions altogether.
O r does it m ean the day of ninth D hi 'l-hijjah of the last pilgrim age [10 A H ]

as claim ed by m any exegetes and show n in som e traditions. If so, then w e w ill
have to decide how  the unbelievers had despaired of the M uslim s' religion on
that day. D oes it m ean that the polytheists of Q uraysh had lost all hope of
overpow ering the M uslim s' religion? B ut this had happened on the day M ecca
w as conquered in the year 8A H  not on 9th D hi 'l-hijjah 10 A H . O r does it refer
to the despairing of the polytheists of the w hole A rabia? B ut this had already
happened at the tim e of the revelation of the chapter of "R epentance" in the
year 9 A H . O r does it relate to the despairing of all the disbelievers  the Jew s,
the C hristians, the fire-w orshippers and others. (A nd this all-inclusive m eaning
is m ore in keeping w ith the unrestricted phrase "those w ho disbelieve"). B ut
those people had not yet despaired of overcom ing the M uslim s because Islam
had not acquired any foothold or pow er beyond the A rabian peninsula on the
day of ‐A rafát in the year 10 A H .
Looking from  another angle, w e should again ponder on this day (9th D hi 'l-

hijjah 10 A H ): W hat im portance it had w hich could be in keeping w ith the
D ivine w ords: This day have I perfected for you your religion and com pleted
M y favour on you.
1. It m ay probably be said that it m eans perfecting the rituals of hajj in the

presence of the Prophet (s.a.w .a.) him self there, as he practically taught them
the m anásik of hajj and gave verbal explanations.
 
C O M M EN T : M erely teaching the m anásik of hajj cannot be called

perfection of religion by any stretch of im agination. First of all, he had
ordered them  to do hajju 't-tam attu‐ and not m any years had passed that it w as
discontinued32. Secondly, m any im portant pillars of religion had been
established long before that, like prayer, fast, hajj, zakát, jihád, etc. H ow  can



teaching an obligatory ritual of the religion be called perfection of that
obligatory thing? A nd how  can teaching

32 T he Prophet (s.a.w .a.) had him self perform ed hajju 'l-qiran, then cam e the
order of hajju 't-tam attu ,̀ w hich the Prophet ordered all M uslim s to do. But
Ù m ar w as highly critical of this order and during his caliphate announced that
"tw o m ut̀ ahs w ere prevalent in the days of the Prophet; I declare them  unlaw ful
and shall punish those w ho w ould do them : the m ut̀ ah of w om en and the hajju
't-tam attu  ̀". H ow ever, this prohibition w as later ignored by the M uslim s (tr.)
 
one obligatory part of religion be called perfection of the w hole religion?
M oreover, this view  cuts the connection betw een the first sentence (This day

have those who disbelieve “  ) w ith the second one (This day have I perfected
for you your religion “  ). A nd w hat is the revelance of despairing of the
disbelievers to teaching the people hajju 't-tam attu‐ ?
2. It m ay be said that the perfection of the religion points to the revelation of

all pending law ful and unlaw ful things "this day" in the chapter of "The Table";
after that there cam e no new  halál or harám . A nd w ith perfection of religion
the disbelievers w ere overw helm ingly despaired and its signs appeared on
their faces.
 
C O M M EN T : First, w e have to decide w ho w ere the disbelievers described

by the phrase "those w ho disbelieve". If it refers to the disbelievers of A rabia,
then Islam  had already engulfed them  and there w as nobody w ho did not
publicly declare to be M uslim . So, w ho w ere the despairing disbelievers.
A nd if it is taken to refer to the non-A rab disbelievers w ho lived around

A rabia, then w e have described earlier that they had not despaired on that day
of overpow ering the M uslim s.
T hen the claim  that the door of legislation w as closed on the day of ‐A rafát

is nonsense. T here are a lot of traditions w hich m ention revelations of rules
and regulations after that day. See, for exam ple, the verse of the sum m er33 and
the verses of interest. It has been narrated from  ‐U m ar that he said inter alia in
a serm on: "A m ong the last verses of the Q ur‒án to be revealed is the verse of
interest; the M essenger of A lláh died w ithout explaining it to us. T herefore,
leave w hatever you feel doubtful about and go to that about w hich you have no
doubt." A lso, al-B ukhárĩ has narrated in his Sahĩh from  Ibn ‐A bbás that he said,
"The last verse revealed to the Prophet (s.a.w.a.) w as the verse of interest."
T here are m any sim ilar traditions.
N obody should try to say that these traditions are w eak; therefore, the verse



should have precedence over them ; because the verse doesn't explicitly say
w hich day it talks about. T he day of ‐A rafát is just a possibility and for the
definite identification of the day, first all other possibilities have to be
discarded; and these traditions offer at least opposing view s.
 

 
33 It is the verse of al-kalálah at the end of the chapter of the "W om en".

(Author's note)
 
3. Som ebody m ay say that the perfection of the religion points to the fact that

the Sacred H ouse had exclusively com e into their hands and the polytheists
w ere banished from  it, the M uslim s perform ed their hajj and there w as no
polytheist to m ingle w ith them .
 
C O M M EN T : W e have already said that this had happened one year before

the day of ‐A rafát. Then, w hy should it be restricted w ith the adverb "this day"
in the verse: This day have I perfected fro you your religion “  Even if w e
accept that this exclusive hold on the K a‐bah w as the com pletion of the D ivine
favour, it cannot be said that it w as the perfection of the religion. W hy should
the exclusive possession of the K a‐bah be called perfecting the religion, w hen
religion is nothing except a collection of the beliefs and regulationsӦ  Religion
could only be perfected if som e m ore parts or chapters w ere added to it. T hat
the environm ent becam e condusive for the im plem entation of the rules of
religion and the snags and the hurdles w ere rem oved from  practising it is not
called perfecting the religion.
M oreover, the difficulty concerning the despair of the disbelievers rem ains

in its place.
4. A w riter has tried to com bine the above hypotheses w hich w e are giving

here in short before com m enting on it. H e says that perfecting the religion
m eans that A lláh has described these forbidden item s of food in detail in order
that the M uslim s m ay follow  it w ithout being afraid of the disbelievers,
because the disbelievers have despaired of the M uslim s' religion and A lláh has
given strength and pow er to the M uslim s and m ade them  victorious over the
infidels.
W hy did A lláh m ention only the four forbidden things (that w hich dies of

itself, blood, flesh of sw ine and that on w hich any other nam e than that of A lláh
has been invoked) in the early days of Islam  in som e chapters of the M eccan
period? A nd w hy did H e delay giving the details of w hat com es w ithin its



circle w hich Islam  does not like the M uslim s to use until M ecca w as
conquered? It w as done to prom ulgate the prohibition of these filthy things
gradually and to show  their intense undesirability. It w as the sam e policy w hich
w as used in prohibition of liquor step, so that the A rabs should not have an
aversion to Islam  and should not find it intolerable; and w ould continue hoping
that their poverty-ridden folks (w ho constituted the m ajority of the early
converts to Islam ) w ould return to their original infidelity.
T his detailed description of the forbidden things w as revealed after Islam

gained strength and A lláh gave the M uslim s w ealth andpow er. T his w as after
the polytheists had lost the hope that the M uslim s w ould ever turn aw ay from
Islam , they had realized that they could not defeat the M uslim s nor could they
m ake them  renounce their religion under duress. N ow , the believers w ere in a
position w here they w ere not afraid of the disbelievers about their religion or
their lives and had no need to deal w ith them  politely.
T hus the adverb "this day" m eans the day of ‐A rafát in the year of the Last

Pilgrim age. It w as the day w hen this verse w as revealed w hich describes
w hatever law s had rem ained undisclosed uptil now ; through these law s Islam
nullified the rem nants of the abasem ents, evils and superstitions of the days of
ignorance. This verse brought the good new s to the M uslim s that they have
gained the upper hand over the polytheists, w ho w ere now  despaired of the
M uslim s' religion; now  the M uslim s did not have any need to deal w ith them  in
soft m anners or any fear of their reprisals.
T hus, A lláh inform s them  in this verse that the disbelievers them selves are

despaired of their religion; and now  that A lláh has changed their w eakness to
pow er, their apprehension to tranquility and their poverty to riches, the
M uslim s should not be afraid of anyone other than A lláh and should refrain
and abstain from  using the things forbidden in detail in this verse because in
this lies the perfection of their religion.
 
C O M M E N T : This w riter w anted to gather together several of the

previously m entioned hypotheses in order to dispel the objections levelled
against one possibility w ith the help of another possibility. B ut he becam e
em broiled in all the perils together and in the process he corrupted the w ords
and m eaning of the verse com pletely.
H e failed to realize that if the disbelievers' despair refer to that despair

w hich had resulted from  the victory and pow er of Islam , then it had happened
on the day M ecca w as conquered or, let us say, w hen the verses of the chapter
of "R epentance" w ere pronounced. Therefore, it w ould not be correct to
announce on the day of ‐A rafát in the year 10 A H : This day have those w ho



disbelieve despaired of your religion, because they had despaired of it one or
tw o years before. H ad it been the case, the verse should have said: T hose w ho
disbelieve have already despaired of your religion (as this w riter had him self
used the sam e w ording w hile giving his explanation). O r alternatively, it could
be said: T hey are despaired.

A lso, he seem s oblivious of the fact that if this supposed gradual prohibition
of various food item s (for w hich he has m entioned the analogy of prohibition
of the intoxicant) m eans that som e food item s w ere prohibited after som e
others, then you have seen that this verse does not m ention any other prohibited
item s than the previously revealed verses of prohibition had done, that is, the
verses of the chapters of "The C ow ", "T he C attle" and "The B ee"; keeping in
view  that the strangled anim als, etc., are m erely the details of the dead anim als.

A nd if he m eans that the previous descriptions w ere general and this verse
gives the details, and it w as done because there w as a possibility of people
refusing to follow  the rules, then it is out of place; w hat w as explicitly
m entioned in the previous chapters, that is, "the dead anim al, blood, flesh of
sw ine and that on w hich any other nam e than that of A lláh has been invoked",
w ere m ore com m only used in the society, and people should have revolted
against that rule m ore readily than against the rule against strangled anim al and
that beaten to death, etc., because these situations occur very rarely. If there w as
any danger of opposition then the first m entioned four things should not have
been prohibited so explicitly; and w hen they w ere prohibited w ithout any fear,
w hy should there be any hesitation in relatively unim portant exam ples.

M oreover, even w e accept his interpretation, it could not be called perfection
of religion. H ow  can legislation of som e rules be nam ed 'religion'? A nd how
can its prom ulgation and explanation be called perfection of religion? Even if
w e accept it, it w ould be perfection of a sm all part of religion and com pletion
of som e of the favours, rather than the w hole religion and all the favours;
w hile A lláh says: This day have I perfected for you your religion and com pleted
M y favour on you; here, the perfection and com pletion are all-encom passing
w ithout any restriction.

M oreover, A lláh had legislated a lot of rules and law s during all the
preceding years. W hat w as the speciality of this rule on this day that its
legislation or explanation should be called perfection of religion and
com pletion of grace?

O r does the perfection of religion m ean that A lláh perfected it by closing the
door of legislation after revealing this verse w hich gives the details of
forbidden food item s. T hen w hat w ill be said about those rules w hich w ere
revealed after revelation of this chapter and before the death of the Prophet



(s.a.w .a.)? R ather, w hat w ill be said about all the rules w hich w ere revealed in
this very chapter of "T he Table" after this verse? T hink over it.

U ntil now , w e have left untouched the last clause: and chosen for you Islam
as a religion, w hich m eans: T his day I have chosen for you Islam  as a religion.
If the speech ends at describing the favours of A lláh on the M uslim s by
detailing the forbidden food on the day of ‐A rafát in the year 10 A H , then w hat
w ill be the relevance of this clause? W hat special thing happened on that day
that A lláh chose Islam  as their religion? T here w as nothing m ost of the
objections levelled against the preceding interpretations apply to this too; and
there is no need to repeat them  here.

O r does "T his day" point to any particular day betw een the day of ‐A rafát
and the arrival of the Prophet (s.a.w .a.) at M edina w hen the disbelievers w ere
despaired and the religion w as perfected? B ut again the objections described
earlier against other interpretations w ould be levelled against this, w ith the
sam e details.

U p to here, w e have discussed this verse looking at w hat has been or could
be said about it regarding its interpretation. N ow, w e shall look at it in the w ay
that is m ore consistent w ith the special style of this book.

This day have those w ho disbelieve despaired or your religion, so fear them
not, and fear M e : D espair and disappointm ent is opposite of hope; and the
religion w as sent dow n gradually. In this backdrop, this sentence indicates that
disbelievers in the early days of Islam  had som e hope regarding the M uslim s'
religion, expecting it to som ehow  die w ith the passage of tim e. T his idea of
theirs posed a great threat against Islam  from  tim e to tim e and such a situation
nessecitated for the believers to be alw ays on guard and live in fear. In this
background, the w ords, "so fear them  not" reassure the believers that A lláh
w ould protect them  from  the danger w hich w as facing them  and w hich had
caused them  such a fear. A lláh says: A party of the People of the Book desire
that they should lead you astray (3:69); also H e says: M any of the People of the
Book w ish that they could turn you back into unbelievers after your faith, out of
envy on their part, (even) after the truth has becom e m anifest to them . But
pardon and forgive (them ) until Alláh should bring about H is com m and. Surely
Alláh has pow er over all things (2:109). T he disbelievers w ere not w aiting for
som ething to happen to the M uslim s except because of their religion, and they
w ere not angry w ith them  and their hearts w ere not burning against them  but
for one reason: T he religion of Islam  posed a challenge to their suprem acy
and w as ruining their dom inance. It puts hindrance against their indulging in
the pleasures they w ere inclined to, and to w hich they w ere accustom ed all their
lives; it w as putting a stop to their unrestricted debauchery and w anton



behaviour.
W hat they hated w as the religion, not the follow ers of the religion. O f

course, they disliked the M uslim s, but it w as because of their acceptance of the
D ivine religion. T he reason w hy they w anted to annihilate the M uslim s and
destroy their society w as their intention to put out the Light of A lláh; they
w anted to re-strengthen the pillars of polytheism  w hich had been shaking
because of the im pact of Islam ; T hey hoped against hope that they w ould one
day turn the believers into disbelievers, as has been described in the D ivine
w ords: that they could turn you back into unbelievers; and H e has said: They
desire to put out the light of Alláh w ith their m ouths, but Alláh w ill perfect H is
light, though the unbelievers m ay be averse. H e it is w ho sent H is M essenger
w ith the guidance and the religion of truth, so that H e m ay m ake it trium ph over
the religions, though the polytheists m ay be averse (61:8-9); Therefore call
upon Alláh, being sincere to H im  in relgion though averse be the unbelievers
(40:14).

In short, their only plan w as to cut this blessed tree from  its root and
dem olish this lofty structure from  its foundation; they tried to ensure the
believers in various w ays, spreading hypocrisy in their m idst and creating
doubts in their hearts in order to corrupting their religion.

In the beginning, they tried to w eaken the determ ination of the Prophet
(s.a.w .a.) and enfeeble his resolve for religious da‐wah (propaganda) by
offering him  w orldly riches and honour; as the D ivine w ords point to it: And
the chief persons of them  break forth, saying: "G o and steadily adhere to your
gods; this is m ost surely a thing sought after" (38:6). A lternatively, they tried
flattery and friendly intercourse, as m ay be seen in the follow ing verses: They
w ish that you should be pliant so they (too) w ould be pliant (52:9); And had it
not been that W e had already firm ly established you, you w ould have been near
to incline to them  a little (17:74); Say: "O  unbelievers! I do not w orship that
w hich you w orship. N or do you w orship H im  W hom  I w orship." (109:1-3), as is
understood from  the traditions giving the reasons of their revelation.

T he last thing, w hich they hoped w ould bring dow nfall to Islam , and toll the
death bell of the da‐w ah, w as the idea that Islam  w ould certainly die w ith the
death of its Prophet (s.a.w .a.), as he did not have a m ale offspring. In their eyes,
the Prophet w anted to establish a kingdom  in the guise of prophethood, and
begin his reign in the nam e of D ivine call and M essengership. W hen he died or
w as killed, his traces w ould be erased, his m em ory w ould die and his religion
w ould be forgotten. A fter all, this is w hat generally and habitually happens w ith
kings and despotic rulers; no m atter how  great a pow er they acquire, how
m uch arrogance they show, their m em ory dies w ith their death, and their law s



and codes w hich had kept the people in their bondage are buried w ith them  in
their graves. T he chapter of "A bundance" refers to this ultim ate hope of theirs
w hen it says: Surely your enem y is the one w ho shall be w ithout posterity
(108:3), as is clear from  the reason of its revelation34.

T hese and sim ilar expectations had kept their hope alive, and they believed
that one day they w ould extinguish the light of the religion. T hey w ere under
erroneous im pression that this pure D ivine call w as m erely a fiction w hose
falsity w ill becom e obvious in the com ing days; and the passage of tim e w ill
erase its tracks and finish it. But gradually, the Islam  overcom e all its
adversaries  the false religions and their believers; the fam e of Islam  spread
far and w ide, and the religion acquired strength and pow er to defeat its
enem ies; these developm ents rooted out their hopes, they becam e despaired as
they knew  that they could not spoil the determ ination of the Prophet, nor could
they dim inish his zeal; and they had found earlier that he could not be bought
by w ealth or honour.

Islam 's strength and pow er engulfed them  w ith despair and pessim ism ; all
the endeavours for defeating the Prophet had proved furtile; yet one hope w as
still alive: The hope that he did not have any m ale offspring w ho could succeed
him  in his m ission, to keep the religious da‐w ah alive as he w as doing; so they
hoped that his religion w ould die w ith him . It w as self-evident that a religion,
how ever perfect it m ay be in its sharĩ‐ah and ideology, could not protect itself
in the absence of a protector. Clearly, any established tradition and any religion
w ith all its follow ers could not m aintain its purity and freshness by itself, no
m atter how  m uch its fam e had spread in the w orld and how  m any people had
entered into its fold. It needed

 

 
34 It is interesting to note that even the polytheists of A rabia knew  that the

continuity of the religion of M uham m ad (s.a.w .a.) depended on his having a
m ale offspring. T hey never thought that the Prophet's com panions could keep
his religion alive, nor did A lláh console the Prophet in this chapter that he
should not w orry, as there w ere his com panions w ho w ould strengthen and
develop his religion after him . Instead, A lláh gave him  the good new s that he
w ould be given abundant off-springs to continue his m ission. B ut the M uslim s
did not realize this fact. (tr.)

 
som eone w ho could protect it from  deterioration and pollution. A lso, it w as

clear that a religion could not be obliterated or annihilated by force or



coercion, threats or m ischief; or torture and things like that. I could die only
w ith the death of its protectors and those w ho w ere appointed to m anage its
affairs.

A ll this show s that the total despair of unbelievers could take place only if
A lláh w as to appoint som eone w ho w ould stand in the place of the Prophet for
protection of religion and m anagem ent of its affairs, in order that he could
properly lead the M uslim  um m ah on the right path. T his w as sure to bring in its
w ake the disappointm ent and despair of the disbelievers concerning the
M uslim s' religion. Then the enem ies w ould realize that the religion has already
developed and reached the stage w here it is not dependent on the person of the
Prophet alone; rather it is placed under the care of a group w ho are true
successors of the Prophet. This w ould be the perfection of the religion as it
w ould discard the transient nature and acquire continuity and eternity; and this
w ould be the com pletion of the D ivine favour. Let us look at the D ivine w ords:
M any of the People of the Book w ish that they could turn you back into
unbelievers after your faith, out of envy on their part, (even) after the truth has
becom e m anifest to them . But pardon and forgive (them ) until Alláh should
bring about H is com m and. Surely Alláh has pow er over all things (2:109). Very
probably, the w ords: until Alláh should bring about H is com m and, point to this
very them e.

T his explanation supports w hat has been narrated in the traditions that the
verse w as revealed on the day of G hadĩr K hum m , the 18th day of D hi ‒l-hijjah,
the year 10 A H , regarding the successorship of ‐A lĩ (a.s.). In this w ay, the tw o
sentences w ill be very clearly connected w ith each other, and none of the
objections m entioned earlier could be levelled against this explanation.

N ow , that you have understood the m eaning of desperation in this verse, you
w ill appreciate that "this day" in the D ivine Speech, "T his day have those w ho
disbelieve despaired of your religion", is an adverb of tim e related to the verb
"have despaired". The adverb has been placed at the beginning of the sentence
in order to show  this day's im portance and grandeur; as it w as on this day that
the religion passed the stage of personal guardianship of the Prophet and
entered into the stage of collective guardianship of the Im ám s; in this w ay, it
rose from  transiency to perm anence and eternity.

O n going ahead, w e shall find a sim ilar construction in the verse: This day
(all) the good things are allow ed to you “  (5:5). B ut the verse under discussion
cannot be com pared w ith this verse, because the contexts of the tw o verses are
totally different. The verse: This day have those w ho disbelieve despaired of
your religion, is a sort of expostulation against the unbelievers, w hile the verse:
This day (all) the god things are allow ed to you, begins a new  subject. A lso, the



connotations are different. T he form er is a creative decree w hich contains
good new s on one side and w arning on the other, w hile the latter is a
legislative decree and describes the D ivine grace and favour to the M uslim s.
This day have those w ho disbelieve despaired of your religion, show s the
grandeur of the day because it brought a very highly beneficial good to the
M uslim s, that is, desperation of the unbelievers regarding the M uslim s'
religion. "those w ho disbelieve" refers to all the disbelievers, be they idol-
w orshippers, Jew s, C hristians or others, because the clause is unrestricted, as
w e had described earlier.

T he prohibition in the D ivine w ords: so fear them  not, and fear M e, is
advisory, not obligatory. T he connotation is that now  that those w ho until now
had posed as a danger to you have despaired, you have no reason to fear them ;
a m an does not spend his energies for som ething w hen he has lost all hopes of
attaining it; so now  you are safe from  their side and you should not fear them
concerning your religion; therefore, "fear them  not, and fear M e".

T he w ords, "fear M e" in this context show  that the M uslim s should now  fear
A lláh in the m atter concerning w hich they until then w ere afraid of the
disbelievers, because now  they cannot deprive you of your religion. It is clear
that this is a sort of w arning to the M uslim s; and that is w hy w e have not taken
this verse as a statem ent of favour. T his explanation gets strengthened if w e
rem em ber that the fear of A lláh is obligatory in any case. It is not that it is
w ájib in this state but not in that; or w ith this condition and not w ith that;
therefore, there w as no reason to add "and fear M e" after the clause, "fear them
not" if it does not indicate a very special fear in a particular situation.

T hese sentences should not be com pared w ith the D ivine w ords: “  so do not
fear them , and fear M e if you are believers (3:175); because the order to fear
A lláh in this verse is m ade conditional to believing; the order is obligatory and
the connotation is that the believers are forbidden to fear the disbelievers
regarding their safety; rather, they are obliged to fear A lláh alone. T he verse,
therefore, forbids them  to do w hat w as not proper for them , that is, their
fearing the disbelievers concerning their ow n selves; it m akes no difference
here w hether they are told to fear A lláh or not. T hat is w hy the order to fear
A lláh has been m ade conditional to their being the believers, and this condition
also expounds the reason of this order.

B ut the D ivine w ords in the verse under the discussion, "so fear them  not and
fear M e", are not like that. T he believers' fear in this verse w as the fear
concerning their religion; and such a fear w as not disliked by A lláh, because in
reality it m eant the pursuit of the D ivine pleasure. W hen A lláh forbids this fear,
it is because the reason causing that fear w as no m ore. T hey feared the



disbelievers because the disbelievers had not despaired of their religion yet;
but now  that the situation has changed, they no m ore needed to fear them . T hus,
the prohibition here is advisory; and consequently, the order to fear A lláh also
is in advisory capacity. T he connotation, in short, is that it is necessary that you
should be cautious and fearful in the m atters of religion; but the cause of fear
until now  had com e from  disbelievers and you w ere afraid of them  because till
today they had hoped to divert you from  your religion; but today they have
despaired, and now  the cause of fear em anates from  A lláh. T herefore, you
should be afraid of H im  alone. Ponder on it.

T he verse because of the w ords, "so fear them  not, and fear M e", gives a hint
of a w arning and threat, because it orders the believers to have a special fear. It
is not the general fear w hich is w ájib for the believers in all conditions and at
all tim es. Let us think on the speciality of this fear and find out w hy it has been
m ade obligatory.

T here is no doubt that the tw o sentences of this verse, that is: This day have
those w ho disbelieve “  ; and, This day have I perfected for you your religion,
are inter-related and express the sam e them e, as w e have explained before. T he
religion w hich A lláh had perfected this day and the bounty w hich H e has
com pleted this day (in reality both are the sam e thing) w as the thing regarding
w hich the disbelievers had entertained all those hopes and because of w hich the
believers w ere afraid of them ; now  A lláh m ade the disbelievers despaired of
that religion, perfected it and com pleted it and then forbade the believers to
fear the disbelievers in this respect; now  w hen H e orders them  to fear H is
O w n-self, it m ust refer to the sam e type of fear, that is, about the religion; they
should rem ain on guard lest A lláh takes aw ay the religion from  their hands and
rem ove this gifted favour from  them .

A lláh has m ade it clear that H e does not take aw ay any favour except w hen
the recepient of that favour show s ingratitude; and H e has threatened the
ungrateful person very severely: This is because Alláh does never change a
bounty w hich H e has conferred upon a people until they change their ow n
condition; and because Alláh is H earing, K now ing (8:53); “  and w hoever
changes the favour of Alláh after it has com e to him , then surely Alláh is severe
in requiting (evil) (2:211). A nd A lláh has set a general parable for its bounties
and how  it changes w hen people becom e ungrateful. H e says: And Alláh sets
forth a parable: (consider) a tow n safe and secure to w hich its m eans of
subsistence com e in abundance from  every quarter; but it becam e ungrateful to
Alláh's favour, therefore Alláh m ade it to taste the utm ost degree of hunger and
fear because of w hat they wrought (16:112).

T he verse beginning from  "T his day have those w ho disbelieve", and ending



at "Islam  as a religion". announces that the religion of the M uslim s is
com pletely secured against the disbelievers and is safe from  every danger
w hich could com e from  that side; and no corruption or destruction can
infiltrate into it except from  the M uslim s them selves. T hat w ould happen if the
M uslim s show ed ingratitude tow ards this perfect D ivine bounty and rejected
this com plete religion chosen by H im ; then A lláh w ould take aw ay H is favour
from  them  and change it to retribution and affliction and w ould m ake them
taste the utm ost degree of hunger and fear. U nfortunately, the M uslim s have
done it and A lláh has m ade them  suffer the consequences.

If anyone w ants to understand how  true is the prophecy of tribulation and
trial (w hich is inferred from  the D ivine w ords: fear them  not, and fear M e), he
should ponder on the condition of the Islam ic w orld today, then he should go
back analysing the historical events until he reaches at the roots of these
m isfortunes and afflictions.

T he verses of al-w iláyah ( Ϝ̲Ю̶н̴цт̲ϣ  =
guardianship, m astership) in the Q ur‒án are fully connected w ith the threat and
w arning contained in this verse. A lláh has not cautioned H is servants of
H im self except w hen it concerns
the
w iláyah; and has said in this respect, tim e and again: “  and Alláh cautions you
of H im self “  (3:28 &  3:30). To go m ore deeply in this subject w ill take us of
the scope of this book.

 
Q U R ‒Á N : This day have I perfected for you your religion and com pleted

M y favour on you and chosen for you Islam  as a religion: al-Ikm ál Ϝ̲ц̴ϐ̶в̲ϝЬ̳  =
to perfect) and al-itm ám  ( Ϝ̲ц̴Ϧ̶г̲ϝа̳  =
to com plete) are near to each other in m eaning.

ar-Rághib has said: "A thing is called perfect w hen it serves the purpose
w hich it is intended for; and it becom es com plete w hen it reaches a stage w here
it doesn't need anything extra; a thing is called incom plete w hen it needs
som ething m ore."

You can differentiate the m eaning of the tw o w ords in another w ay: Effects
of the things are of tw o kinds; som e effects spring from  it w hen all its parts
and ingredients are in place; if any of its ingredients or conditions is m issing,
the effect w ill not take place. W e can take the exam ple of the fast; if any of its
conditions is violated even for a very sm all part of the day the fast w ill be void.
Such things are described w ith the w ord 'com plete". A lláh says: “  then
com plete the fast till night “  (2:187); And the w ord of your Lord has been
com pleted truly and justly “  (6:115).



O n the other hand, there are the effects w hich spring from  a thing w ithout
w aiting for com pletion of all its ingredients. W hen one part is found, its
related effect w ill appear; if all ingredients are present the desired effect w ill
appear in its entirety. T his is described as perfection. A lláh says: “  but he w ho
cannot find (any offering) should fast for three days during the hӬ ajj and for
seven days when you return; these (m ake) ten (days) perfect “  (2:196); “  and
that you should perfect the num ber “  (2:185). The effect of som e parts of this
num ber are seen as are the effects of the w hole num ber. A rabs say: H is affairs
are com plete and his understanding is perfect; but they do not say: H is
understanding is com plete and his affairs are perfect.

T here is a difference betw een al-ikm ál and at-takm ĩl (̪ Ϝ̲ц̴ϐ̶в̲ϝъ̳̲Ю̶ϧ̲Ы̶г̴у̶Э̳  )
as there is betw een al-itm ám  and at-tatm ĩm  ( Ϝ̲ЮϧΖϧ̶г̴у̶б̳ ̪ Ϝ̲ц̴Ϧ̶г̲ϝа̳  ).
It is the difference betw een the paradigm s
of al-if‐ál and at-taf‐ĩl (̪ Ϝ̲ЮϧΖУ̶Л̴у̶Э̳  Ϝ̲ц̴Т̶Л̲ϝЬ̳  ).
al-If̀ ál basically show s instantaneousness of a w ork w hile attaf‐ ĩl show s
graduality. H ow ever, in a w ider sense or as a result of literary evolution, the
m eanings in both paradigm s change; som etim es, they becom e very different
from  the m eaning of the root w ord, e.g., al-ifrát ( Ϝ̲ц̱Т̶Ͻ̲ϜА̳  = excess) and at-tafrĩt
( Ϝ̲ЮϧΖУ̶Ͻ̴т̶Б̳  = negligence), etc.

A ctually, these m eanings w ere attached to such w ords at som e particular
occasions and then regular usage m ade them  inseparable and they becam e like
actual m eanings.

It appears from  the above discourse that the sentence, "T his day have I
perfected for you your religion and com pleted M y favour on you", show s that
som ething has been added to the religion, (w hich is a collection of beliefs,
ideologies and law s) today m aking it perfect; and the D ivine bounty and favour
(w hich w as som ething spiritual) w as incom plete and w ithout effect until today
w hen it w as com pleted and now  the expected effect is going to result from  it.

T he favour and bounty is the thing w hich has affinity w ith nature of the
recipient of that bounty. A ll the things are inter-connected w ith each other
because they are parts of the system  of D ivine m anagem ent and in the long run
all have affinity w ith one another; and m ost, rather all of them  are D ivine
bounties w hen they are put parallel to each other, as A lláh says: “  and if you
count Alláh's bounties you w ill not be able to num ber them  “  (14:34); “  and
m ade com plete to you H is favours outw ardly and inw ardly “  (31:20).

H ow ever, A lláh has described som e of these favours nam ing them  as evil,
vile, gam e and play and using sim ilar adjectives w hich are not paisew orthy; as
H e says: And let not those w ho disbelieve think that O ur granting them  respite
is good their souls; W e grant them  respite only that they m ay increase in sins;



and they shall have a disgraceful chastisem ent (3:178); And this life of the
w orld is nothing but a sport and a play; and as for the next abode, that m ost
surely is the life “  (29:64); Let it not deceive you that those w ho disbelieve go
to and fro in the cities (fearlessly). A brief enjoym ent! then their abode is hell,
and evil is the resting place (3:196-7). T here are m any other verses like these.
A ll these verses show  that the things w hich are counted as bounties and

D ivine favours w ould really be bounties w hen they conform  w ith the D ivine
purpose for w hich they w ere given to m an. T hey have been created to serve as
the D ivine help to m an in order that the m an cold use them  in the w ay of his
real felicity; in other w ords, w hen they help the m an to be nearer to A lláh
through w orship and subm ission to H is M astership. A lláh says: And I have not
created the jinn and the hum an beings except that they should w orship M e
(51:56).
A ll the things and faculties w hich the m an uses w ith the aim  of attaining

nearness to A lláh and seeking D ivine pleasure are the bounties and favours.
O therw ise, they w ill becom e an affliction and trial. It m eans that the things in
them selves are neutral. They becom e favour and bounty because they have in
them selves the spirit of servitude and w ith that praisew orthy usage they com e
under the D ivine w iláyah. T his w iláyah results in D ivine m anagem ent of the
servants' affairs. It follow s that the favour in reality is the D ivine w iláyah
(m astership, guardianship); and a thing w ill becom e bounty w hen it contains
som ething of that w iláyah. A lláh says: Alláh is the guardian (m aster) of those
w ho believe; H e brings them  out of the darkness into the light “  (2:257); That
is because Alláh is the M aster of those w ho believe, and because the
unbelievers have no m aster for them  (47:11); and H e says about H is M essenger
(s.a.w .a.): But no! by your Lord! they do not believe until they m ake you a Judge
of that w hich has becom e a m atter of disagreem ent am ong them , and then do
not find any straitness in their hearts as to w hat you have decided and subm it
w ith total  subm ission (4:65). You m ay find other sim ilar verses in the Q ur‒án. 
Islam  is a religion because it is a collection of w hat w as sent dow n from

A lláh for guidance of H is servants, so that they m ay w orship H im  properly;
and it is a D ivine favour and bounty inasm uch as practically it contains in itself
the w iláyah of A lláh, the w iláyah of H is M essenger and of those vested w ith
authority (ulu 'l-am r) after him .
T he wiláyah of A lláh (i.e., H is m anagem ent of the servants' affairs through

the religion) cannot be com plete except through the w iláyah of H is M essenger;
nor w ill the w iláyah of H is M essenger be com plete w ithout the w iláyah of
those vested w ith authority after him ; and that wiláyah m eans their m anagem ent
of the religious affairs of the um m ah w ith D ivine perm ission. A lláh says: O  you



w ho believe! obey Alláh and obey the M essenger and those vested w ith
authority from  am ong you (4:59), w e have fully explained this verse before.
A gain, A lláh says: O nly Alláh is your guardian and H is M essenger and those
w ho believe, those w ho keep up prayers and pay the zakát w hile they bow
(5:55); and w e shall explain the verse, G od w illing, in its place.
T hus, the verse m eans as follow s: Today, and it is the day w hen those w ho

disbelieve have despaired of your religion, I have perfected for you the w hole
religious perceptions (w hich I had revealed to you before) by m aking the
w iláyah obligatory for you; and I have com pleted M y bounty on you, and it is
the wiláyah w hich m eans m anagem ent of the religious affairs w ith D ivine
guidance. U ntil now, you w ere under the w iláyah of A lláh and H is M essenger
only; but it could w ork only upto the tim e the revelations w ould be com ing
dow n from  A lláh; it could not w ork later w hen the revelation w ould be cut off,
w hen the M essenger w ould not rem ain am ong the people to safeguard the
D ivine religion and defend it. It w as essential that som ebody should be
appointed to carry on this responsibility and be vested w ith the authority after
the M essenger of A lláh (s.a.w.a.), to act as the overall authority in the affairs of
the religion and the um m ah.
T he w iláyah is a single project; it w as incom plete until it w as com pleted w ith

appointm ent of the one w ho w as vested w ith the authority after the Prophet.
N ow  that the religion has becam e perfect in its legislation and the bounty of

w iláyah is com pleted, I have chosen for you the Islam  as religion, w hich is the
religion of m onotheism , in w hich no one is w orshipped except A lláh and no
one is obeyed (and obedience is a sort of w orship) except A lláh and those
w hose obedience H e has m ade obligatory for you, that is, the M essenger and
the w aliyy.
T he verse m akes it clear that the believers are today enjoying the security

after they w ere afraid before, and that A lláh has chosen for them  that they
should devotedly adhere to Islam , the religion of m onotheism . It is com pulsory
for them  that they should w orship A lláh w ithout associating anything w ith
H im ; they have only to obey A lláh or him  w hose obedience has been ordered
by A lláh. N ow , ponder on the D ivine w ords: Alláh has prom ised to those of you
w ho believe and do good that H e w ill m ost certainly m ake them  successors in
the earth as H e m ade successors those before them , and that H e w ill m ost
certainly establish for them  their religion w hich H e has chosen for them , and
that H e w ill m ost certainly, after their fear, give them  security in exchange;
they shall w orship M e, not associating aught w ith M e; and w hoever disbelieves
after this, these it is w ho are the transgressors (24:55). T hen place it parallel to
the verses under discussion: This day have those who disbelieve despaired of



your religion, so fear them  not, and fear M e. This day have I perfected for you
your religion and com pleted M y favour on you and chosen for you Islam  as a
religion. You w ill at once appreciate that this verse is the fulfilm ent of the
prom ise given in the chapter of "The Light"; the w ords: they shall w orship M e,
not associating aught w ith M e, describe the real purpose of this exercise as
m ay be understood also from  the end sentence: and w hoever disbelieves after
this, these it is w ho are the transgressors.
T he chapter 24, "T he Light", w as revealed long before the chapter of "T he

Table" as it contains the story of slander, the verse of flogging, and that of
hijáb (veil) and other such com m andm ents.
 
Q U R ‒Á N : but how ever is com pelled by hunger, not inclining w ilfully to sin,

then surely A lláh is F orgiving, M erciful : al-M akhm asah Ϝ̲Ю̶г̲Ϸ̶г̲Ћ ̲ϣ  ) = hunger);
at-tajánuf ( Ϝ̲ЮϧΖϯ̲ϝж̳С  =
to incline); it denotes inclination of the feet to the outer side; its opposite
is at-
(tahánuf ЮϧΖϳ̲ϝж̳С ) w hich denotes
their inclination to the inner side. The verse, in
this context, show s three things:
1. T his order is secondary, m eant only for em ergencies.
2. T he perm ission to take unlaw ful food is lim ited to that sm all am ount

w hich rem oves the pangs of hunger and averts the em ergency.
3. T he D ivine forgiveness and m ercy is used in relation to the sins w hich

m ake one liable to punishm ent; and likew ise, it m ay be used in connection w ith
the source of those sins, that is, the law  contravening w hich results in sin and
brings punishm ent in its w ake.



A  D ISC O U R SE  O N  SL A U G H T E R  O F A N IM A L S

 
1. Various View s C oncerning Eating of M eat:
T here is no doubt that m an, like all other anim als and vegetables, has been

provided w ith alim entary system  w ith w hich he ingests those m aterial
ingredients w hich he can process to m ake them  a part of his body and thus keep
him self alive. So far as the nature is concerned, there is nothing to prevent him
from  eating w hatever he can chew  and sw allow, the exceptions being the things
w hich bring harm  to him  or create aversion.

A s for harm fulness, the realization com es w hen he recognizes that the thing
w hich he w ants to eat is harm ful to his body as, e.g., it is poisonous or things
like that; then he restrains him self from  eating it; or w hen he finds that eating it
w ill cause him  spiritual harm , like the things w hich are forbidden in various
religions. This self-restraint is ideational.

A s for aversion, it em anates from  odiousness and dirtiness w hich repulses
m an from  the thing; a m an does not eat his faeces because by nature he thinks it
is dirty (although som e children and insane persons have been seen eating it).
To this natural repulsion is added w hat results from  religious beliefs or
various custom s prevalent in different societies. For exam ple, the M uslim s
treat pork as dirty and unclean w hile the Christians enjoy eating it. In the sam e
w ay, the W estern people eat m any anim als w hich the orientals treat as unclean,
like crabs, frogs and rats, etc. T his type of aversion results from  acquired
disposition w hich w e call second nature.

It show s that so far as eating of m eats is concerned, m ankind is divided in
num erous categories. The spectrum  show s on one side total prohibition and on
the other unrestricted indulgence. W hen he uses som e m eats he follow s the
dictates of nature, and w hen he refrains from  som e item s, it em anates from
som e ideology, or is a result of his second nature.

T he Buddhist system  prohibited use of all anim als altogether. This is one
extrem e, and its opposite is the excess w hich w as prevalent am ong uncivilized
people, in A frica and elsew here, w ho had no hesitation in eating any m eat,
even the flesh of m an.

T he A rabs used to eat the m eat of quardrupeds and other anim als, even rats
and lizards; they ate all types of dead cattle w hich they killed by slaughtering
or w hich died by itself, w as strangled or beaten to death; they ate w hat died as a
result of a fall, or by being gored by another anim al, or w hich w as killed by
beasts of prey. They rediculed the M uslim s saying: W hy is it that you eat w hat



you kill yourselves and do not eat w hat has been killed by A lláh. M any people
offer sim ilar objections even today. Som e people say: W hat is the difference
betw een one flesh and the other, w hen the hum an body does not get any harm
from , especially if it is hygienically prepared, because the digestive system
does not differentiate betw een this and that
T he A rabs also used to eat blood; they filled the intestine w ith blood, roasted

it and offered it to the guests. D uring fam ine days, they used to w ound their
cam els w ith arrow s and drank the blood w hich cam e gushing out. Even today,
eating of blood is com m on am ong m any non-M uslim s com m unities.
The C hinese Buddhists are m ore liberal than the ancient A rabs; reportedly,

they eat all types of anim als including dogs and cats, even the w orm s, sea-
shells and all types of insects.
Islam  has charted a m iddle course, and has allow ed the m eats w hich are

agreeable to the norm al hum an nature. It has selected in quardrupeds the cattles
like sheep, goats, cow s and cam els (also horse and donkey, although w ith
dislike); am ong the birds, it disallow ed the birds of prey and allow ed those
other birds w hich have craw  and those w hich flap their w ings m ore often and
do not have talon; in m arine anim als, it has allow ed som e categories of fish,
details of w hich m ay be found in books of sharĩ‐ah.
Even w hile allow ing above-m entioned anim als, it has prohibited its blood

and that w hich has died of itself and on w hich the nam e of A lláh has not been
invoked. T he purpose behind these rules is to revitalize the natural canon,
inasm uch as the m an naturally likes to eat m eat. Together w ith it, Islam  respects
the correct thinking and norm al nature as these too are repulsed from  eating
those things w hich m ay prove harm ful to hum an being or w hich the hum an
nature thinks odious and unclean.
 
2. H ow  A lláh A llow ed K illing of A nim als W hen the M ercy R ejects it:
It m ay be asked: The anim al has a spirit w hich is endow ed w ith feelings

sim ilar to that w hich a m an has: m an hates the torture of slaughtering, the bitter
taste of death and is endow ed w ith the natural love of self. These are the
feelings w hich incite a m an to flee from  every disliked and dangerous
situation. This realization of our ow n feelings dem ands from  us that w e should
look w ith respect and m ercy on other hum an beings, because they too feel the
sam e pain as w e do, and all souls are equal. The sam e argum ent can be
advanced for anim al species. H ow  can w e inflict on anim als the sufferings
w hich w e ourselves do not accept. H ow  can w e exchange their sw eet life w ith
bitter death. W hat right do w e have to deprive them  of the bounty of life w hich
is the best of the bounties. A lláh is the m ost M erciful of all. H ow  can H is



M ercy allow  us to kill an anim al for enjoying its m eat w hen both of us are
equally H is creatures.
 
R eply: T his question gives precedence to the feelings over the realities.

Legislation follow s the real good of hum anity and not the em otional feelings.
W e m ay expound it as follow s: Look m inutely at all the things w hich you find
around yourselves; you w ill see that all of them  in their creation and continuity
follow  the law  of continuous change. A ll things w ithout exception do change to
other things; and those other things in their turn do change into these things 
directly or indirectly. N othing com es into being unless another thing loses its
existence in the process. N othing continues living on this earth w ithout
som ething else going out of existence. This m aterial w orld is the w orld of
change and exchange; or you m ay say, the w orld of the eater and the eaten. T he
earthly com pounds eat the earth itself by absorbing its chem icals to them selves
changing them  to their ow n im ages; then after som etim e, the earth again eats
and destroys them . A gain, the vegetable w orld gets its nourishm ent from  the
earth and absorbs the air then later the earth eats it dow n to its original
ingredients, the first elem ents: and this cycle continues.
H ow  com es the anim al w orld w hich gets its nourishm ent from  vegetables,

w ater and air. Som e anim als feed them selves on other anim als, like the w ild
beasts w hich eat of their preys; and likew ise predatory birds eat the pigeons
and sparrow s. T he digestive system s of these carnivorous anim als and birds do
not accept any other food. T he sm all birds in their turn feed on grain, flies,
fleas, insects and m osquitoes, w hile the m osquitoes feed on blood of m an and
other anim als. Then, finally, the earth devours them  all.
Clearly, the system  of creation w hich has overall control on all the

creatures, has ordained that m an should get nourishm ent from  m eats, etc.; then
it has guided the various parts of existence tow ards it. It is the system  w hich has
created in hum an beings the ability to get sustenance from  both anim als and
vegetables. H e has in the front of his alim entary system  the teeth som e of w hich
are m ade to cut, the others to break, som e to tear and others to grind; they are
called canines, m olars, prem olars and incisors; m an is not like goat or cow
w hich cannot cut or tear apart, nor is he like beasts of prey w hich cannot grind
or incise.
The faculty of taste w ith w hich his m outh is equipped finds the taste of m eats

pleasant; then other organs of his digestive system  likew ise find the m eats
delicious and long for it. A ll this is a part of creative guidance w hich proves
that the C reator has given him  perm ission to use and eat various m eats. H ow
can w e separate this creative guidance from  law fulness of the w ork w hich this



guidance leads to.
Islam  is a natural religion. Its only aim  is to revive the tracks of nature

w hich the hum an ignorance has obliterated. It is bound to declare law ful w hat
the creation guides to and the nature decrees. Islam ic legislation revives this
natural com m andm ent; and in the sam e w ay it restores other arrangem ents
w hich the C reator has ingrained in our nature. W e have already m entioned that
it confirm s the decree of reason that one should abstain from  such m eats w hich
are harm ful physically or spiritually; and it strengthens the inner feelings by
prohibiting w hat the norm al hum an nature dislikes or feels aversion from .
T hese tw o principles ultim ately are based on the D ivine m anagem ent of the
creation; and Islam  has given credence to them . It has prohibited that w hich
harm s the grow th of body and has forbidden that w hich is injurious to the w ell-
being of hum an society; for exam ple, that w hich has been slaughtered in the
nam e of other than A lláh or that w hich has been obtained through gam bling
and dividing w ith arrow s and so on; and it has prohibited those repulsive
things w hich the nature abhors.

A s for the idea of m ercy w hich prevents one from  torturing or killing other
living beings, there is no doubt that m ercy is a fine gift of A lláh w hich has
been ingrained in the hum an nature, and in m any anim als as w ell, as w e have
som etim es observed. B ut the Creator has not given it the status that it should
enjoy absolute pow er over all affairs, or should com m and unqualified
obedience. T he creation itself has not given the m ercy free rein; otherw ise,
there w ould not have been in this w orld any trace of grief, disease, suffering
and various types of tortures and oppressions.

M oreover, hum an m ercy in itself is not like justice, inasm uch as it is not an
absolute noble characteristic w hich adm its no restriction. H ad it been so, then it
w ould not have been proper to punish an oppressor for his oppression or to
penalize a crim inal for his crim e; nor w ould w e have been allow ed to confront
a transgression w ith sim ilar action. If m ercy m eans this, then the earth and all
that is on it w ould perish.

H ow ever, Islam  has not neglected the dem ands of m ercy altogether, because
it is am ong the creation's gifts. It has ordered us to deal w ith the anim als w ith
m ercy. It has forbidden us to torture the anim al at the tim e of slaughter; it
doesn't allow  to dissect the lim bs of the slaughtered anim al before it has died,
nor is it allow ed to skin it w hile it is alive. T he prohibition of strangling an
anim al or beating it to death com es under this category of rules. A lso, it has
forbidden to slaughter an anim al w ith another one looking at it. A t the tim e of
slaughtering, m any rules based on m ercy have been laid dow n, as for exam ple,
the anim al should be given w ater before slaughtering, and so on, details of



w hich can be seen in books of jurisprudence.
W hen all is said and w ritten, the fact rem ains that Islam  is a religion of

reason, not of sentim ents; it does not give precedence to the dictates of
sentim ents over the rules w hich are m eant to bring reform  in the hum an
society. It accepts only that sentim ent w hich is accepted by the reason; so in the
end, that too becom es the dictate of reason.
A s for the talk of D ivine M ercy and H is being the m ost M erciful of all, do

they think that A lláh is a tender-hearted being? O r that H is senses are
influenced and H e feels pity on som e things. O bviously, these are m aterial and
physical characteristics and A lláh is far above such things. The D ivine M ercy
m eans that A lláh bestow s good on som eone w ho deserves it as m uch as he
deserves it T hat is w hy som etim es w hat w e think is punishm ent turns out to be
the M ercy from  H im , and vice versa. Consequently, according to the reason, it
is not good to neglect or discard a beneficial action by listening to w hat is
suggested by our false m ercy. N or is it allow ed to be negligent in legislating
the sharĩ‐ah, keeping in view  the realities of the creation.
It appears from  the above, that Islam  follow s the dictates of nature w hen it

allow s eating of m eat, and enforces the the conditions for that, or explains the
rules w hich it has laid dow n: “  the nature m ade by Alláh in which H e has m ade
m en; there is no altering of Alláh's creation; that is the right religion, but m ost
people do not know (30:30).
 
3. W hy D oes Islam  Insist on Slaughter?
It is another question branching from  the previous one: W e accept that eating

m eats is allow ed by the hum an nature. T hen w hy did not Islam  restrict it to that
m eat w hich com es into hand after an anim al's deathӬ  It could have allow ed that
m eat w hich is obtained w hen an anim al dies by itself. Such a rule w ould have
reconciled the creative order of law fulness of m eat w ith the dem and of M ercy
w hich forbids m an to torture an anim al by killing or slaughter; there w as no
need to lay dow n special rites of slaughtering.
Its reply is clear from  w hat w e have said in the preceding question. M ercy in

this m eaning is not to be necessarily pursued; in fact, follow ing the dictates of
such m ercy w ill nullify the norm  of realities. H ow ever, as explained earlier,
Islam  has not spared any effort to deal w ith the anim als m ercifully, as m uch as
w as possible in this respect; it has been done in response to this fine hum an
instinct.
M oreover, if w e restrict the law fulness of m eat to the one obtained from  a

dead body, the only result w ill be the spread of diseases and physical harm
w hich in itself is against the dem ands of m ercy. Such an order w ill create a



critical situation in general w hich the reason says m ust be avoided35.

35 W hy invoking the N am e of A lláh?: The anim als have not been created
by us; they are the creatures of A lláh. It is H is favour and grace that H e has
allow ed us to use their m eat. Therefore, it is necessary to invoke H is nam e at
the tim e of slaughtering them , so that w e m ay show  our gratitude to A lláh and
establish our right for killing and eating them .

W hy facing the qiblah?: A s for facing the direction of qiblah, its reason is
not difficult to understand. It is the sam e reason for w hich w e are ordered to
face tow ards M ecca during prayers A nd that reason is the m anifestation of the
universal unity of the M uslim s, all of w hom  turn tow ards the K a b̀ah for
prayers and on certain prescribed occasions like slaughtering. (Your Q uestions
Answ ered, vol.7, by S.S. A khtar Rizvi)



T  R  A  D  I T  I O  N  S I

 
‐Ikrim ah narrates from  Ibn ‐A bbás that he said, "N o verse w as revealed (w ith

the w ords): O  you who believe! but ‐A lĩ is its chief and its head. A lláh has
adm onished the com panions of M uham m ad (s.a.w.a.) in m ore than one place,
but H e has never m entioned ‐A lĩ except w ith good (w ords)." (at-Tafsĩr,
al-‐Ayyáshĩ)

 
T he author says: The sam e hadĩth upto the w ords "its head" has been

narrated in Tafsĩru ‒l-burhán from  M uw affaq ibn A hm ad from  ‐Ikrim ah from
Ibn ‐A bbás; al-‐Ayyáshĩ also has narrated it from  ‐Ikrim ah; and w e have quoted
this hadĩth earlier from  ad-D urru ‒l-m anthũr. Som e traditions quote ar-Ridá
(a.s.) as saying: "There is not in the Q ur‒án: O  you who believe! except about
us." This hadĩth is based on the flow  of Q ur‒án or describes the esoteric
m eaning of the revelation.

‐A bdulláh ibn Sinán says, "I asked A bũ ‐A bdilláh (a.s.) about the w ords of
A lláh: O  you who believe! fulfil the covenants. H e said, '(It m eans) agreem ents'"
(ibid.)

 
T he author says: al-Q um m ĩ has also narrated it in his at-Tafsĩr from  him .
ash-Shaykh at-Tũsĩ narrates through his chain from  M uham m ad ibn M uslim

that he said, "I asked of one the tw o (i.e., the 5th or the 6th Im ám , a.s.) about the
w ords of A lláh, the M ighty, the G reat: The Cattle quadrupeds are m ade law ful
for you. The Im ám  said, 'The foetus in th w om b of its m other w hen hair or
w ool grow s on its body, then its m other's slaughter is also its slaughter and this
is w hat A lláh has m eant (here).'" (at-Tahdhĩb)

 
T he author says: This hadĩth is narrated in al-Káfĩ and al-Faqĩh from

M uham m ad ibn M uslim  from  one of the tw o (a.s.); al-‐Ayyáshĩ in his Tafsĩr has
narrated this them e from  M uham m ad ibn M uslim  from  one of the tw o, and
from  Zurárah from  as-Sádiq (a.s.); and al-Q um m ĩ has also narrated it in his
Tafsĩr; and at-Tabrisĩ has narrated it in M ajm a‐u 'l-bayán from  A bũ Ja‐far and
A bũ ‐A bdilláh (peace be on them ).

al-Q um m ĩ w rites in his Tafsĩr under the w ords of A lláh: O  you who believe!
do not violate the signs appointed by Alláh “  : The signs: Ihrám , tawáf, prayer
in the place of Ibráhĩm , running betw een Safá and M arw á and other rituals are
all am ong the signs appointed by A lláh. A lso, it is am ong the signs that w hen a



m an drives his sacrifice for hajj and puts som e signs on it, as for exam ple, if
he w ounds the cam el's hum p or som e other part of its skin or puts a garland
(of old shoes) on its neck in order to m ake the people know  that it w as a
sacrificial anim al so that nobody w ould m eddle w ith it. This is called ash-
sha‐áir ( Ϝ̲ЮЇΖЛ̲ϝϚ̴Ͻ  =
sign, indications) because it indicates to the people its purpose. The
w ords: nor the
sacred m onth, indicate here the m onth of D hi 'l-hijjah w hich is one of the
sacred m onths; nor the offerings, points to the anim al w hich is driven by the
pilgrim  after he w ears ihrám ; nor the sym bolic garlands  the garland is m ade
of the shoes in w hich he has prayed; nor those going to the Sacred H ouse 
those w ho go for pilgrim age of the H ouse. (at-Tafsĩr, al-Q um m ĩ)
at-Tabrisĩ says, "A bũ Ja‐far al-B áqir (a.s.) said, 'T his verse w as revealed

concerning a m an from  Banũ Rabĩ‐ah w ho w as called al-H utam .'" at-Tabrisĩ
goes on to say, as-Suddĩ has said, 'al-H utam  ibn H ind al-B akrĩ cam e until he
reached the Prophet alone, and he had left his group outside M edina; then he
asked, "To w hat do you call (us)?"  T he Prophet (s.a.w.a.) had already told his
com panions, "Today w ill com e to you from  Banũ R abĩ‐ah (a m an) w ho speaks
w ith the tongue of Satan"  W hen the Prophet (s.a.w .a.) replied, he said, "G ive
m e som e tim e; probably I w il accept Islam ; and there are people w ho I should
consult." T hen he w ent out. The M essenger of A lláh (s.a.w .a.) said, "Surely he
entered w ith a káfir face and w ent out w ith a treacherous back." Then, al-H utam
passed by som e cam els of M edina w hich w ere left to pasture, and he took all of
them  and w ent aw ay; and he w as singing (the follow ing lines):
Tonight H utam  rolled up w ith anim al drivers,
H e is not a herdsm an of cam les nor a shepherd,
Nor is he a butcher w orking on a butcher's block,
They all were asleep, but the son of H ind did not sleep,
The night w as passing and a young m an w as enduring it who is straight like

an arrow,
W ith w ell-developed legs and sm ooth feet.
T hen, next year he cam e for hajj and had put sym bolic garlands on the neck

of (those) cam els. T he M essenger of A lláh (s.a.w.a.) w as thinking of sending
som e people to him . Then this verse w as revealed: nor those going to the
Sacred H ouse.'" (M ajm a‐u 'l-bayán)
at-Tabrisĩ further says, "Ibn Zayd has said that it w as revealed on the day

M ecca w as conquered about those polytheists w ho w ere com ing to the H ouse
and saying talbĩyyah of ̀ um rah. T he M uslim s said, 'O  M essenger of A lláh!
T hese too are polytheists like these (M eccans). Let us aid them .' T hen A lláh



revealed this verse."
 
T he author says: at-Tabarĩ has narrated the first story from  as-Suddĩ and

‐Ikrim ah and the second one from  Ibn Zayd; ad-D urru ‒l-m anthũr narrates the
second story through Ibn A bĩ H átim  from  Zayd ibn A slam  and there it is said
that it w as on the day of al-H udaybiyyah; but neither story conform s w ith w hat
is alm ost unanim ously agreed by the exegetes and the narrators that the chapter
of "T he Table" w as revealed in the last pilgrim age. In other w ords, the D ivine
orders: “  the idolators are nothing but unclean, so they shall not approach the
Sacred M osque after this (very) year “  (9:28); “  then slay the idolaters
w herever you find them  “  (9:5), w ere already revealed before the D ivine
w ords: nor those going to the Sacred H ouse. So, there is no reason w hy should
this last order be taken to forbid confronting the idol-w orshippers w hen they
go to the Sacred H ouse, [because they had already ceased to visit it].
Probably, som ething from  these tw o or sim ilar stories w as the reason of the

traditions narrated from  Ibn ‐A bbás, M ujáhid, Q atádah and ad-D ahhák that the
w ords: nor those going to the Sacred H ouse, are abrogated by the w ords: then
slay the idolators wherever you find them , and the w ords: the idolators are
nothing but unclean, so they shall not approach the Sacred M osque after this
(very) year. al-Q um m ĩ also has w ritten about this abrogation in his Tafsĩr and it
seem s that that too is a tradition. B ut all these traditions should be discarded
because the chapter of "T he Table" w as the last to be revealed and it has been
narrated from  the Im ám s of Ahlu 'l-bayt (a.s.) that this chapter is abrogating,
not abrogated. M oreover, the D ivine w ords: This day have I perfected for you
your religion “  , totally refute the idea that som e of its verses w ould be
abrogated. K eeping all this in view, the w ords: nor those going to the Sacred
H ouse, m ay be taken to be an explanation of the w ords w hich follow : and let
not the hatred of a people  because they hindered you from  the Sacred M osque
 incite you to exceed lim its. You should not violate the sanctity of the H ouse
they had in the past hindered you from  the Sacred H ouse; N or should you
com m it transgression against those w ho had hindered you from  the sacred
M osque before; don't com m it any sin like m urder against them , nor any lesser
transgression and injustice; rather you should cooperate w ith each other in
righteousness and piety.
A hm ad and ‐A bd ibn H am ĩd have narrated about the verse: and help one

another in righteousness and piety; and al-Bukhárĩ has narrated in his Tárĩkh 
all from  W ábisah that he said: "I cam e to the M essenger of A lláh (s.a.w .a.) and I
had intended that I w ould not leave any item  of righteousness and sin w ithout
asking him  about it. (T he Prophet) said to m e: 'O  W ábisah! Should I tell you



w hat you have com e to ask about or you w ould ask?' I said, 'O  M essenger of
A lláh! You tell m e.' H e said, 'You have com e to ask about righteousness and
sin.' Then the Prophet joined his three fingers and kept poking them  at m y chest
and he w as telling, 'O  W ábisah! A sk your heart, ask your heart, righteousness
is w hich the heart gets tranquility and you get peace of m ind, and the sin is that
w hich upsets (your) heart and creates uncertainty  even if people give you
rullings and rullings.'" (ad-D urru ‒l-m anthũr)

A hm ad, ‐A bd bin H am ĩd, Ibn H ibbán, at-Tabaránĩ, al-H ákim  (and he has said
that it is correct) and al-B ayhaqĩ have narrated from  A bũ A m ám ah (that he
said), "A  m an asked the Prophet (s.a.w .a.) about sin. T he Prophet said:
'W hatever m akes your soul restless, leave it.' H e said: 'T hen w hat is ĩm án?' T he
Prophet said, 'W hoever is grieved for his evil (deed) and is pleased w ith his
good (deed) is a believer.‒‖ (ibid.)

Ibn A bĩ Shaybah, A hm ad, al-B ukhárĩ (in al-Adab), M uslim , at-Tirm idhĩ, al-
H ákim  and al-B ayhaqĩ (in his Shu‐abu 'l-ĩm án) have narrated from  an-N aw w ás
ibn Sam ‐án that he said, 'T he M essenger of A lláh (s.a.w .a.) w as asked about
righteousness and sin. H e said, 'R ighteousness is good behaviour and sin is that
w hich keeps your soul restless and you do not like that people should com e to
know  about it.'" (ibid.)

 
T he author says: A s you see, these traditions are based on the w ords of

A lláh: And the soul and H im  w ho m ade it perfect, then H e inspired it to
understand what is w rong for it and right for it (91:7-8); and they support w hat
w e have w ritten earlier about the m eaning of sin.

at-Tabrisĩ has w ritten: There is a difference of opinion about it (i.e., the
D ivine w ords: nor those going to the Sacred H ouse). It has been said that it is
abrogated by the w ords of A lláh: then slay the idolaters w herever you find
them , and this has been w ritten by m ost of the exegetes; on the other hand, it is
said that nothing from  this chapter has been abrogated nor from  this verse,
because it w as not law ful to start fighting w ith the polytheists in the sacred
m onths except w hen they start it. T hen he has said that it is narrated from  A bũ
Ja‐far (a.s.).

as-Sadũq narrates through his chain from  A bán ibn Taghlib from  A bũ Ja‐far
M uham m ad ibn ‐A lĩ al-Báqir (blessings of A lláh be on them ) that he said:
"D ead body, blood and flesh of sw ine is know n: that on which any other nam e
than that of Alláh has been invoked, that is, w hat has been slaughtered on idols.
A s for the strangled (anim al), the fire-w orshippers did not eat slaughtered
anim als rather they ate dead ones; they used to strangle cow  and sheep, and
w hen it died, they ate it; and that beaten to death: they used to tie its legs and



beat it until it died and then they ate it; and that killed by a fall: they used to
blindfold it and throw  it from  a roof, w hen it died, they ate it; and that killed by
being sm itten with the horn: they m ade the ram s fight each other and w hen one
of them  died, they ate it; and that w hich w ild beasts have eaten, except w hat you
slaughter: they used to eat w hat w as killed by w olf, lion and bear; so A lláh, the
M ighty, the G reat, prohibited; and what is sacrificed on stones set up (for
idols): they (the zoroastrians) used to sacrificed anim als in their fire-tem ple;
and the Q urayshites used to w orship trees and stones and slaughtered anim als
on them ; and that you divide by arrows; that is a transgression:" H e said: "They
used to take an anim al and divide it into ten parts36, then they gathered and took
out the arrow s (and they gave it to a m an) and there w ere 10 arrow s, seven of
w hich had got shares and three w ere w ithout any share. Those w ith shares
w ere: al-fadhdh, at-taw ‒am , al-m usbil, an-náfis, al-hils, ar-raqĩb and al-
m u‐allá, al-fadhdh had one share, at-taw‒am  tw o, al-m usbil three, an-náfis
four, al-hils five, ar-raqĩb six and al-m u‐allá had seven shares. T hose w ithout
share w ere as-safĩh, al-m unĩh and al-w aghad; and the anim als price w as paid
by those w ho did not get any share; and it w as gam bling, therefore, A lláh
prohibited it." (M an lá yahduruhu 'l-faqĩh)
 
T he author says: T he m eanings given in the tradition in explanation of the

strangled anim al, that beaten to death and that killed by a fall, aim  at explaining
the verse through exam ples (as is clear from  the next tradition). A lso, the
exception of except w hat you slaughter, attached to and that w hich w ild beasts
have eaten, and likew ise the w ords, that is a transgression, w hich qualifies and
that you divide by the arrow s, do not m ean that this exception or qualification
is lim ited to these single item s.
‐Ayyũq ibn Q asũt narrates from  A bũ ‐A bdilláh (a.s.) concerning these

w ords, that he said, "T he strangled anim al is that

36 It should be 28 parts. (tr.)
 
w hich is strangulated in the neck; that beaten to death is such a sick anim al

w hich doesn't feel the pain of slaughter, it does not agitate its lim bs nor blood
com es out of it; that killed by a fall is that anim al w hich falls dow n from  roof,
etc.; that killed by being sm itten w ith the horn is that w hich is gored by another
anim al. (at-Tafsĩr, al-‐Ayyáshĩ)
al-H asan ibn ‐A lĩ al-W ashshá‒ narrates from  A bu 'l-H asan ar-Ridá (a.s.); he

says, "I heard him  saying that the anim als w hich fall from  high place, those
sm itten w ith the horn and those w hich w ild beasts have eaten, if you get chance



of slaughtering it, then (you m ay) eat it." (ibid.)
M uham m ad ibn ‐A bdilláh narrates from  one of his com panions that he said,

"I said to A bũ ‐A bdilláh (a.s.), 'M ay I be m ade your ransom ! W hy did A lláh
forbid the dead anim al, blood and flesh of sw ine?' H e said, Verily w hen A lláh,
the Blessed, the H igh, prohibited these to H is servants and m ade the other
things law ful to them , it w as not because A lláh liked these prohibited things for
H im self, Blessed and H igh is H e, nor did H e dislike other things so allow ed
H is servants to use it. T he fact is that H e created the creatures and knew  w hat
w ould sustain their bodies and keep them  in good health. Therefore, H e m ade it
law ful for them  as a favour from  H im self for their ow n w ell-being; and H e
knew  w hat w ould be harm ful to them , so H e forbade it to them  and m ade it
unlaw ful; yet H e allow ed it for those facing em ergencies, and m ade it law ful to
him  w hen his body could not be sustained otherw ise; so H e ordered him  to
partake from  it to that am ount w hich w ould avert the em ergency, but not
anym ore.' Then the Im ám  (a.s.) said, 'A s for the dead body, nobody goes near it
or eats it but his body becom es w eak and thin, and his strength is lost and his
generation is discontinued; and one w ho (habitually) eats dead body w ill not
die but unexpectedly. A s for blood, it creates burning thirst and hard-
heartedness, m ercilessness unkindness; one cannot be sure that he w ould not
kill his child or parents; he cannot be trusted about his friends or com panions.
A s for the flesh of sw ine, verily A lláh had transform ed som e groups in
various form s, resem bling sw ine, m onkey, bear and other such anim als; then
H e prohibited (H is servants) to eat the anim als of sim ilar shapes in order that
they should not be polluted by it and should not take the D ivine punishm ent
lightly. A s for intoxicants, A lláh has m ade it unlaw ful because of its effect and
disorder.' T hen he said, 'Verily the one addicted to liquor is like the idol-
w orshipper; it creates in him  trem or and takes aw ay his radiance; it destroys
his sense of honour, and incites him  to indulge in unlaw ful activities like
bloodshed and fornication; w hen he is intoxicated, there is no guarantee that he
w ould not assault sexually the w om en w ho are w ithin his prohibited degree
[like m other, daughter or sister] w ithout being aw are of it. The liquor does not
lead the drinker except to every type of evil.'" (ibid.)



T  R  A  D  I T  I O  N  S II

 
A bu 'l-M uayyad M uw affaq ibn A hm ad [al-K hw árazm ĩ] has w ritten in his

book Fadáil ‐Alĩ; he says, "Inform ed m e the chief of the m em orisers Shahrdár
ibn Shĩrw ayh ibn Shahrdár ad-D aylam ĩ am ong w hat he w rote to m e from
H am adán, inform ed us A bu 'l-Fath ‐A bdũs ibn ‐A bdilláh ibn ‐A bdũs al-
H am adánĩ in w riting, narrated to us ‐A bdulláh ibn Isháq al-Baghaw ĩ, narrated
to us al-H usayn ibn ‐A lĩl al-G hanaw ĩ, narrated to us M uham m ad ibn ‐A bdu 'r-
Rahm án az-Zarrá‐, narrated to us Q ays ibn H afs, narrated to us ‐A lĩ ibn al-
H usayn, narrated to us A bũ H urayrah from  A bũ Sa‐ĩd al-K hudrĩ, 'Verily, the
day the Prophet (s.a.w.a.) called the people to G hadĩr K hum m , he ordered so
that the thorns under the trees w ere sw ept aside, and that w as a Thursday, w hen
he called the people to ‐A lĩ and holding his arm , he lifted it until people w ere
looking at the w hiteness of his arm pits; then both did not separate from  one
another until this verse w as revealed: This day have I perfected for you your
religion and have com pleted M y favour on you and have chosen for you Islam
as your religion. Then the M essenger of A lláh (s.a.w.a.) said, "Alláhu Akbar!
for perfecting the religion and com pleting the bounty and for pleasure of the
Lord w ith m y M essengership and the w iláyah of ‐A lĩ." Then he said, "O  A lláh!
Love him  w ho loves him  (‐A lĩ) and be enem y of him  w ho has enm ity w ith him
(‐A lĩ) and help him  w ho helps him  (̀ A lĩ) and forsake him  w ho forsakes him
(‐A lĩ)." '

"H assán ibn Thábit said, 'D o you allow  m e, O  M essenger of A lláh! to
com pose som e lines of poetry?' H e said, 'Say it, A lláh w ill send it dow n (to
you).' So, H assán ibn Thábit said:

O n the day of G hadĩr their Prophet was calling them ,
At Khum m , and how loud was the Prophet as a caller!
That verily I am  Your M aw lá, Yes, and your W aliyy,
So they all said and did not show there any blindness:
Your G od is our M aw lá and you are our W aliyy.
And you will not find anyone in the creation disobeying this order.
So he said to him , 'Stand up O  ‐Alĩ! because surely,
I am  pleased for you to be the Im ám  and Leader after m e.' "
(G háyatu 'l-m arám )
al-H áfiz A bũ N u‐aym  has narrated a sim ilar hadĩth through his chains from

Q ays Ibn Rabĩ‐ from  A bũ H árũn al-‐A bdĩ from  A bũ Sa‐ĩd al-K hudrĩ; and he
has added four lines m ore at the end of the poem :



So whom soever I am  the M aster then this is his M aster,
Therefore you m ust be his true helpers and lovers.
Then he prayed (saying): "O  Alláh! be friend of his lover
and be the enem y of him  w ho has enm ity tow ards ‐Alĩ."
(N uzũlu ‒l-Q ur‒án fĩ Am ĩri ‒l-M u‒m inĩn ‐Alĩ ibn Abĩ Tálib)
A lso, he narrates through his chains from  ‐A lĩ ibn ‐Á m ir from  A bu 'l-H ajáf

from  al-A ‐m ash from  ‐A ddah that he said: "This verse cam e dow n to the
M essenger of A lláh (s.a.w.a.) about ‐A lĩ ibn A bĩ Tálib: O  M essenger! deliver
what has been revealed to you from  Your Lord “   ; and (also) A lláh has said:
This day have I perfected for you your religion and have com pleted M y favour
on you and have chosen for you Islam  as your religion." (ibid.)
Ibráhĩm  ibn M uham m ad al-H am aw aynĩ said, inform ed m e ash-Shaykh T áju

'd-D ĩn A bũ T álib ‐A lĩ ibn al-H usayn ibn ‐U thm án ibn ‐A bdilláh al-K házin; he
said, inform ed us al-Im ám  Burhánu 'd-D ĩn N ásir ibn A bi 'l-M akárim  al-
M atrazĩ through Ijázah; he said, inform ed us al-Im ám  A khtab K hw árazm  A bu
‒l-M uayyad M uw affaq ibn A hm ad al-M akkĩ al-K hw árazm ĩ; he said, inform ed
m e the C hief of the m em orizers in w hat he w rote to m e from  H am adán;
inform ed us ar-Raĩs A bu ‒l-Fath in w riting; narrated to us ‐A bdulláh ibn Isháq
al-Baghaw ĩ; inform ed us al-H asan ibn ‐A qĩl al-G hanaw ĩ; inform ed us
M uham m ad ibn ‐A bdilláh az-Zarrá‐; inform ed us Q ays ibn H afs, he said,
narrated to m e ‐A lĩ ibn al-H usayn al-‐A bdĩ from  A bũ H árũn al-‐A bdĩ from
A bũ Sa‐ĩd al-K hudrĩ (and he narrated like the first tradition). (ibid.)
al-H am aw aynĩ has also narrated from  the Chief of the m em orizers and A bũ

M ansũr Shahrdár ibn Shĩrw ayh ibn Shahdár ad-D aylam ĩ; he said inform ed us
al-H asan ibn A hm ad ibn al-H asan al-H addád al-M uqri‒ al-H áfiz from  A hm ad
ibn ‐A bdilláh ibn A hm ad; he said, inform ed us M uham m ad ibn A hm ad ibn
‐A lĩ; he said, inform ed us M uham m ad ibn ‐U thm án ibn A bĩ Shaybah; he said,
inform ed us Yahyá al-H am m ánĩ; he said, inform ed us Q ays ibn ar-Rabĩ‐ from
A bũ H árũn al-‐A bdĩ from  A bũ Sa‐ĩd al-K udrĩ (and narrated like the first
tradition) (ibid.)
al-H am aw aynĩ has said after this tradition: "This tradition has m any paths to

A bũ Sa‐d ibn M álik al-K hudrĩ al-A nsárĩ."
as-Sayyid ar-Radĩ (r.a.) has narrated from  M uham m ad ibn Isháq from  A bũ

Ja‐far (a.s.) from  his father, from  his grandfather that he said, "W hen the
M essenger of A lláh (s.a.w.a.) returned from  the Last Pilgrim age, he cam e dow n
at a place called D aw ján; then this verse cam e dow n: O  M essenger! deliver
what has been revealed to you from  your Lord; and if you do it not, then you
have not delivered H is m essage, and Alláh w ill protect you from  the people
(5:67). W hen it w as revealed that he w ould be protected from  the people, he



(ordered to) call: T he prayer in congregation! So, the people gathered near
him . H e said, 'W ho has m ore authority on you than you have yourselves.' A ll
of them  cried out and said, 'A lláh and H is M essenger.' So he held the hand of
‐A lĩ ibn A bĩ T álib and said, 'W hom soever I am  the M aster, ‐A lĩ is his M aster. O
A lláh! befriend him  w ho befriends him , and be enem y of him  w ho is his
enem y, and help him  w ho helps him , and forsake him  w ho forsakes him ;
because he is from  m e and I am  from  him , and his status w ith m e is like that of
H árũn w ith M ũsá except that there is no prophet after m e.' It w as the last
obligation w hich A lláh, the H igh, im posed on the um m ah of M uham m ad. Then
A lláh, the H igh, revealed to H is Prophet: This day have I perfected for you your
religion and have com pleted M y favour on you and have chosen for you Islam
as a religion."
A bũ Ja‐far (a.s.) said, "So they accepted from  the M essenger of A lláh

(s.a.w.a.) all the obligations that A lláh had im posed on them : the prayer, fast,
zakát and h͟ajj, and confirm ed his truthfulness in all these things."
Ibn Isháq said, "I said to A bũ Ja‐far (a.s.), 'W hen w as that.' H e said, 'O n

19th37 D hi 'l-hijjah 10 A H 38 during his return journey from  the last pilgrim age
and there w ere betw een that and [the death of] the Prophet (s.a.w .a.) 100 days39,
and had heard the M essenger of A lláh at G hadĩr K hum m  tw elve40.'" (al-
M anáqibu 'l-fákhirah)
Ibnu 'l-M agházilĩ narrates through his chains from  A bũ H urayrah that he

said, "W hoever w ill fast on the 18th day of D hi 'l-hijjah, A lláh w ill w rite for
him  the fast of sixty m onths; and that is the day of G hadĩr K hum m . A t that
place, the Prophet took (from  the M uslim s) the bay‐ah of ‐A lĩ ibn A bĩ T álib
and said, 'W hom soever I

37 al-Burhán, says, 17th. (Author's note)
38 The correct date is 18th D hi 'l-hijjah, not 17th or 19th. (tr.)
39 This too is not correct. B etw een G hadĩr day and the death of the Prophet

(s.a.w.a.) w ere 70 days (according to the Shĩ̀ ah and Sunnĩ traditions). (tr.)
40 al-Burhán, says, tw elve m en. (Author's note)
 
am  the M aster ‐A lĩ is his M aster, O  A lláh! befriend him  w ho befriends him ,

and be enem y of him  w ho is his enem y, and help him  w ho helps him .' Then
‐U m ar ibn al-K hattáb said to him , 'C ongratulations! Congratulations! to you, O
son of A bũ Tąlib! you becam e m y m aw lá and m aw lá of every believing m an
and w om an.' Then A lláh, the H igh, sent dow n the verse: This day have I
perfected for you your religion and have com pleted “  " (al-M anáqib)



There are traditions like the first one narrated from  A bũ Sa‐ĩd al-K hudrĩ in
al-M anáqib of Ibn M arduw ayh and in Saraqátu 'sh-shi‐r of al-M arzubánĩ.

 
T he author says: as-Suyũtĩ has narrated in ad-D urru ‒l-m anthũr the tw o

traditions from  A bũ Sa‐ĩd al-K hudrĩ and A bũ H urayrah, and has said that the
chains of narrators of both are w eak. A nd it has been narrated through m any
chains that end at the com panions like ‐U m ar ibn al-K hattáb, ‐A lĩ ibn A bĩ
T álib, M u‐áw iyah and Sum rah that the verse revealed on the day of ‐A rafah in
the Last Pilgrim age and it w as a Friday. T he reliable am ong these traditions is
that w hich has been narrated from  ‐U m ar. (as-Suyũtĩ) has narrated it from  al-
H am ĩdĩ, ‐A bd ibn H am ĩd, A hm ad, al-B ukhárĩ, M uslim , ar-Tirm idhĩ, an-N asá‒ĩ,
Ibn Jarĩr, Ibnu ‒l-M undhir, Ibn H ibbán and al-B ayhaqĩ (in his as-Sunan) from
T áriq ibn Shaháb from  ‐U m ar; and has narrated from  Ibn Ráhaw ayh (in his al-
M usnad) and ‐A bd ibn H am ĩd from  A bu ‒l-‐Á liyah from  ‐U m ar; and also,
from  Ibn Jarĩr, from  Q ubaysah ibn A bĩ D huayb from  ‐U m ar; and also from  al-
B azzáz from  Ibn ‐A bbás and apparently, he narrates from  ‐U m ar.

A s for the w eakness of the chains of narrators of the tw o traditions, it w ill
not help him  at all in proving the w eakness of the text of the tradition. W e have
explained clearly in the foregoing C om m entary that the them e of the noble
verse does not fit on any hypothesis except the even of G hadĩr. A ll other
m eanings claim ed for it are clearly off the m ark. T herefore, the tw o traditions
and others of the sam e m eaning conform  w ith the B ook of A lláh  contrary to
all other traditions  therefore, only these traditions have to be accepted.

M oreover, these traditions w hich show  that the verse w as revealed on the
subject of al-wiláyah  there are m ore than tw enty traditions from  the Sunnĩ
and Shĩ‐ah chains  are closely related to the traditions describing the reason
of revelation of the D ivine w ords: O  M essenger! deliver w hat has been
revealed to you from  your Lord “  (5:67)  and there are m ore than fifteen such
traditions narrated by both the sects  and all this together is connected w ith the
tradition of G hadĩr: 'W hom soever I am  the M aster, ‐A lĩ is his M aster;' and it is
a m utaw átir tradition narrated by a huge num ber of the com panions and a great
m any scholars of both sects have accepted that it is m utaw átir.

A nd it is agreed upon that this had happened w hen the M essenger of A lláh
(s.a.w.a.) w as returning from  M ecca to M edina; and this w iláyah (if it is not to
be taken as a jest or joke) is an obligatory order like loving the friends of
A lláh and keeping aloof from  H is enem ies, w hich have been explicitly ordered
in m any verses of the Q ur‒án. K eeping allthis in view , it is not possible to say
that this obligatory order of w iláyah w as revealed after the revelation of the
verse: T his day have I perfected for you your religion “  O bviously, this verse



m ust have been revealed after the legislation of al-wiláyah. If there are
traditions w hich show  som ething different from  this reality, then they are not
to be relied upon.
You have already know n w hat is the position of the tradition w hich as-Suyũtĩ

has narrated from  ‐U m ar. H ow ever, there is one thing to w hich attention should
be draw n. If w e look at the tw o noble verses: O  M essenger! deliver what has
been revealed to you from  your Lord; and if you do it not, then you have not
delivered H is M essage, and Alláh w ill protect you from  the people (as w e shall
describe its m eaning later on), and: This day have I perfected for you your
religion “  , together w ith the traditions w ritten about them  by both sects, and
the m utaw átir traditions of G hadĩr; and then w e study the internal condition of
the Islam ic Society during the last days of the Prophet of Islam  (s.a.w.a.), and
deeply ponder on all this phenom enon, w e w ill feel certain that the order of al-
w iláyah w as already revealed som e days before the day of G hadĩr, but the
Prophet (s.a.w .a.) w as hesitating to announce it before the m asses, fearing that
people w ould not accept it or w ould confront the Prophet w ith evil intentions,
w hich w ould result in dam aging his m ission; he w as postponing its
announcm ent from  today to tom orrow  until the D ivine order cam e: O  Prophet!
deliver w hat has been revealed to you “  , and this did not leave him  any room
for delaying.
A ccordingly, it m ay be surm ised that A lláh had revealed a m ajor part of this

chapter including: This day have I perfected for you your religion “  , together
w ith the order of al-w iláyah; and all this happened on the day of ‐A rafah; but
the Prophet (s.a.w .a.) postponed the announcem ent of al-wiláyah upto G hadĩr
K hum m , although he recited the verse referring to it on the day of ‐A rafah. A s
for the traditions w hich sho its revelation on the day of G hadĩr, it is not
im probable that the idea sprang because the Prophet (s.a.w.a.) had recited this
verse at the tim e w hen he announced the order of al-wiláyah as the verse w as
revealed for the sam e purpose.
If w e accept this hypothesis, then there w ould not rem ain any contradiction

betw een those traditions w hich say that the verse w as revealed about al-wiláyah
and those w hich say that it w as revealed on the day of ‐A rafah, as has been
narrated from  ‐U m ar, ‐A lĩ, M u‐áw iyah and Sum rah. There w ould have been
contradiction if one group of the traditions had said that it w as revealed on the
day of G hadĩr K hum m  and the other had said that it w as revealed on the day of
‐A rafah.
A s for those traditions w hich take the verse to m ean that the religion w as

perfected by hajj, etc., these are m erely the narrators' ow n interpretations. They
are supported neither by the Book of A lláh nor by any reliable explanation of



the Prophet (s.a.w .a.).
The hypothesis given above m ay be inferred from  the tradition narrated by

al-‐Ayyáshĩ in his Tafsĩr from  Ja‐far ibn M uham m ad ibn M uham m ad al-
K huzá‐ĩ from  his father that he said, "I heard A bũ ‐A bdilláh (a.s.) saying,
'W hen the M essenger of A lláh (s.a.w.a.) reached ‐A rafah on Friday, Jibrĩl cam e
to him  and said, "Verily A lláh sends you salutations and tells you: 'Say to your
um m ah: "This day I have prefected your religion w ith wiláyah of ‐A lĩ ibn A bĩ
Tálib and com pleted on you M y favour and chosen for you Islam  as a religion;
and I w ill not descend on you people after this. I have brought for you the
prayer, zakát, fast and hajj and this is the fifth obligation and I shall not com e
to you after these four except w ith that (fifth one)."' "'"

A part from  that, there is another difficulty in the tradition narrated from
‐U m ar regarding the revelation of this verse on the day of ‐A rafah. A ll these
traditions together describe that som e People of the Book  and som e nam e
him  as K a‐b  said to ‐U m ar, "Verily there is a verse in the Q ur‒án if like that
w ould have been revealed on us, the Jew s, w e w ould have taken the day of its
revelation as an ‐ĩd (feast) and the verse is: This day have I perfected for you
your religion “  " ‐U m ar said to him , "By A lláh! Surely I know  the day and it
w as the day of ‐A rafah during the Last Pilgrim age."

The w ording of the tradition as narrated by Ibn R áhw ayh and ‐A bd ibn
H am ĩd from  A bu ‒l-‐Á liyah is as follow s: H e says, "T hey w ere near‐̀ U m ar
and m entioned this verse. A  m an from  the People of the B ook said: 'H ad w e
know n on w hich day this verse w as revealed w e w ould have taken it as an ‐ĩd.'
‐U m ar said, 'A ll praise is for A lláh w ho has m ade it ‐ĩd for us and also the next
day; it w as revealed on the day of ‐A rafah and the next day is the day of
sacrifice; thus H e perfected the affairs for us; and w e understood that the
affairs after this w ill go on deteriorating.'"

The them e m entioned at the end of this tradition has been narrated in another
w ay. It is w ritten in ad-D urru ‒l-m anthũr from  Ibn A bĩ Shaybah and Ibn Jarĩr
from  ‐A ntarah that he said, 'W hen the verse w as revealed: This day have I
perfected for you your religion “   and it w as the day of the great hajj  ‐U m ar
started w eeping; the Prophet (s.a.w.a.) said to him , 'W hy are you w eeping?' H e
said, 'The thing w hich has m ade m e w eep is that w e w ere (until now ) enjoying
the increase in our religion. N ow  that it has becom e perfect then nothing ever
becom es perfect but starts deteriorating.' The Prophet said, 'You are right.'"

There is another tradition resem bling a little w ith the above w hich is
narrated in ad-D urru ‒l-m anthũr from  A hm ad from  ‐A lqam ah ibn ‐A bdilláh al-
M uznĩ w ho said, "N arrated to m e a m an w ho said, 'I w as in the gathering room
of ‐U m ar ibn al-K hattáb. ‐U m ar said to one of those present, "H ow  did you



hear the M essenger of A lláh (s.a.w.a.) describing Islam ?" H e said, "I heard the
M essenger of A lláh (s.a.w.a.) saying, 'Verily Islam  started [and grew  as a cam el
grow s from ] a new born calf, then it grow s tw o teeth41, then four, then six and
then it reaches its peak strength w ith last set of teeth.' ‐U m ar said, "Then there
is nothing after com pletion except deteriorating."'"

A s you see, these traditions are intended to show  that this verse of
"Perfection of Religion" w as revealed on the day of ‐A rafah for a specific
purpose. A ccording to them , it w anted to draw  the attention of the people to
w hat they w ere w itnessing of trium ph of the religion and its independence at
M ecca during hajj season.

They w ant to interpret the perfection of religion and com pletion of D ivine
favour as the cleanness of M eccan atm osphere from  pollution of polytheism ,
as all the affairs had com e under the M uslim s' control; on that day there w as no
religion there except Islam ; and the M uslim s had no need to fear their enem ies
or to rem ain on guard.

In other w ords, perfection of religion and com pletion of the bounty m eans
perfection of w hat they had been given; they acted upon it w ithout there being
any enem y to m ingle w ith them . A ccording to this interpretation, the religion
here does not refer to the sharĩ‐ah w hich w as laid dow n by A lláh and w hich
contained tenets, ideologies,

41 "Tw o teeth" m eans tw o in the upper jaw  and tw o in the low er. The sam e is
the case w ith four and six teeth. (tr.)

 
beliefs and the religious law s; and likew ise, Islam  in this verse refers to that

Islam  w hich w as in their hands and w hich they follow ed. W e m ay say that
according to these traditions, religion m eans the form  of the religion w hich
could be w itnessed in their actions and the sam e w ill be the status of Islam . It is
this phenom enon w hich could be subjected to deterioration after reaching its
peak; but as for the basic ideologies, faith and the law s laid dow n by A lláh,
they cannot deteriorate after perfection (the idea w hich is inferred from
‐U m ar's w ords: 'nothing ever becom es perfect but starts deteriorating'). Surely
it is the system  prevalent in the creation throughout the hum an history; and the
society too is governed by this law ; but the religion cannot com e under the
sw ay of these social law s. O f course, w e are not talking here w ith those w ho
believe that the religion too is a social phenom enon w hich is subject to change
and evolution like other social form ulas.

W hen you ponder on these m atters, you w ill realize that this interpretation of
‐U m ar is not free from  shortcom ings:



 
First: W hat he understood about the m eaning of perfection of religion is not

applicable to the D ivine w ords: This day have I perfected for you your
religion “  , as w e have explained earlier.
Second: H ow  is it possible that A lláh should count the religion, in the form

w ith w hich it appeared to the people, as perfect and could ascribe it to H is
O w n-self as a m atter of benevolence, just because the land w as free from
apparent idol-w orshippers and the society w as apparently m ade up of the
M uslim s and cleansed from  the polytheist enem ies  w hile the very society
contained those w ho w ere m ore harm ful then the polytheists and m ore
underm ining to the Islam ic system . They w ere the hypocrites w ho had their
ow n secret societies and had infiltrated the inner circle of Islam . They
sabotaged the system , turned the affairs upside dow n, created doubts in the
believers' hearts and surreptitiously put in the religion un-Islam ic ideas. They
posed a greater threat to Islam ; and a great num ber of Q ur‒ánic verses and
chapters had w arned the M uslim s of their m achinations; as for exam ple, the
chapter of "The H ypocrites", and the w arnings given in the chapters of "The
Cow ", "W om en", "T he Table", "The Spoils". "Repentance " and "The
Confederates" and so on.
I w ish I knew  w here did their gang go? H ow  their fire died out. By w hich

strategy their plots w ere thw arted? A nd how  their falsity w as obliterated?
W hen they w ere present am ong the M uslim s, how  w as it possible for A lláh to
rem ind the M uslim s of H is Benevolence just because the exterior of religion
had been perfected and apparent bounties had been com pleted for them ? H ow
could H e be pleased by the apparent features of Islam  m erely because H e had
banished their idol-w orshipping enem ies from  M ecca, w hile the hypocrites
w ere m ore inim ical tow ards the M uslim s, their danger w as greater and it has
left bitter results after the prophet. A ll this m ay be confirm ed from  the w ords
of A lláh w hen H e addresses H is Prophet about them : They are the enem y,
therefore bew are of them  (63:4).
H ow  could A lláh portray it as H is Benevolence to the M uslim s and describe

as perfect the appearance of religion w hose inner reality w as this. O r praise
H is Bounties as com plete w hen they w ere m ixed w ith afflictions. O r announce
H is pleasure w ith the shape of an Islam  w hose reality w as such. A lláh, the
H igh, the G reat, has said: N or could I take those w ho lead (others) astray for
aiders (18:51); and H e has said about hypocrites  but if you are pleased with
them , yet surely Alláh is not pleased w ith the transgressing people (9:96). (In
this verse, the pleasure of A lláh is exclusively related to their hypocrisy.)
The verse under discussion is absolutely general and no w ord has been



restricted in any w ay; it speaks about unconditional perfection, com pletion and
pleasure and unrestricted religion, bounty and Islam .
 
O bjections: The verse, as m entioned earlier, is the fulfilm ent of the prom ise

given in the chapter of the "Light": Alláh has prom ised to those of you w ho
believe and do good that H e will m ost certainly m ake them  successors in the
earth as H e m ade successors in the earth as H e m ade successors those before
them , and that H e will m ost certainly establish for them  their religion which H e
has chosen for them , and that H e will m ost certainly, after their fear, give them
security in exchange; they shall worship M e, not associating aught with M e;
(24:55).
T his verse, as you see, prom ises them  to establish for them  their religion

w hich H e has chosen for them . Parallel to that, w e find in this verse: I have
perfected for you your religion, and, I have chosen for you Islam  as a religion.
Thus, perfection of their chosen religion m eans establishing it for them , i.e.,
cleansing it from  m ingling of the polytheists. A s for the hypocrites, their
problem  w as different, not connected w ith this m ingling. It is the connotation
to w hich those traditions point w hich say that it w as revealed on the day of
‐A rafah. T hat is w hy it is said that it refers to the fact that the religious rites,
and the M uslim s w ho perform ed it, had been rescued from  m ingling of the
polytheists.
 
R eply: T here is no doubt that: This day I have perfected “  , points to the

fulfilm ent of the prom ise given in the verse: Alláh has prom ised to those of you
who believe and do good “  (24:55); A lso, it is accepted that: perfected for your
religion is parallel to the w ords: m ost certainly establish their religion w hich
H e has chosen for them ; but the verse of the chapter of the "Light" begins w ith
the w ords: Alláh has prom ised to those of you w ho believe and do good.
O bviously, it w as a selected group of the M uslim s; appearance of w hose deeds
fully tallied w ith their realities, their exterior w as one w ith their inner
condition their religious actions w ere parallel to the religion w hich w as
ordained by A lláh. Therefore, establishm ent of their chosen religion m eant
perfecting that chosen religion w hich w as in the know ledge, and under the
decree, of A lláh, by m oulding it in the m ould of legislation and gathering all
its parts together for them , in order that they should w orship A lláh according
to that religion, w hen the unbelievers had despaired of their religion.
T hat is, as w e had said earlier, that perfection of religion m eans that A lláh

perfected it from  the point of legislation; now  no new  obligation w as to be
revealed after this verse. It does not m ean that their actions and particularly



their hajj w as cleansed from  the rites and hajj of the idol-w orshippers. In other
w ords, perfection of religion did happen w hen A lláh raised it to the highest
level of developm ent until there w as no question of its ever getting
deteriorated after com pletion.

al-Q um m ĩ says: "N arrated to m e m y father from  Safw án ibn Yahyá from
al-‐U lá‒ from  M uham m ad ibn M uslim  from  A bũ Ja‐far (a.s.) that he said, 'T he
last obligatory order w hich A lláh revealed w as al-w iláyah; therefore no
obligatory order w as revealed; then w as revealed: This day have I perfected for
you your religion “  at K urá‐ al-G ham ĩm ; and the M essenger of A lláh (s.a.w .a.)
established (announced) it at Juhfah. A fter that, no obligatory order w as
revealed.'" (at-Tafsĩr, al-Q um m ĩ)

 
T he author says: This them e has been narrated by at-Tabrisĩ in M ajm a‐u 'l-

bayán from  al-B áqir and as-Sádiq (a.s.); and al-‐Ayyáshĩ has narrated it in his
Tafsĩr from  Zurárah from  al-Báqir (a.s.).

ash-Shaykh has narated through his chain from  M uham m ad ibn Ja‐far ibn
M uham m ad from  his father A bũ ‐A bdilláh (a.s.) from  the C om m ander of the
B elievers ‐A lĩ (a.s.) that he said, "I heard the M essenger of A lláh (s.a.w .a.)
saying, 'T he foundation of Islam  is on five characteristics, on the tw o
shahádahs and tw o associates.' H e w as told, 'A s for the tw o shahádahs, w e
know  them , but w hat are the tw o associates.' H e said, 'T he prayer and the zakát,
because one of them  w ill not be accepted w ithout the other; and the fast and the
pilgrim age of the H ouse of A lláh upon the one w ho can afford the journey to
it; and he com pleted it w ith al-w iláyah; then A lláh, the M ighty, the G reat,
revealed: This day have I perfected for you your religion and com pleted M y
favour on you and have chosen for you Islam  as a religion.'" (al-Am álĩ)

T here is in Raw datu 'l-w á‐izĩn (by al-Fattál) a tradition from  Ibnu 'l-Fárisĩ
from  A bũ Ja‐far (a.s.). T he tradition narrates the story of the journey of the
Prophet (s.a.w .a.) to pilgrim age and then his appointing ‐A lĩ for al-w iláyah at
the tim e of the return journey to M edina and revelation of this verse; that
tradition contains the speech of the M essenger of A lláh (s.a.w .a.) on the day of
G hadĩr, and it is a very lengthy speech.

 
T he author says: A  sim ilar tradition has been narrated by at-Tabrisĩ in al-

Ihtijáj through a w ell connected chain from  al-H adram ĩ from  A bũ Ja‐far al-
B áqir (a.s.); also, al-K ulaynĩ in al-K áfĩ and as-Sadũq in al-‐U yũn have narrated
on revelation of the verse of al-wiláyah, both through their chains from  ‐A bdu
‒l-‐A zĩz ibn M uslim  from  ar-R idá (a.s.). T he sam e them e has been narrated by
ash-Shaykh in his al-Am álĩ through his chain from  Ibn A bĩ ‐U m ayr from  al-



M ufaddal ibn ‐U m ar from  as-Sádiq (a.s.) from  his grandfather, the
C om m ander of the B elievers (a.s.). A lso , it has been narrated by at-Tabrisĩ in
M ajm a‐u 'l-bayán through his chain from  A bũ H árũn al-‐A bdĩ from  A bũ Sa‐ĩd
al-K hudrĩ; also, by ash-Shaykh in his al-Am álĩ through his chain from  Isháq
ibn Ism á‐ĩl an-N aysábũrĩ from  as-Sádiq from  his father from  al-H asan ibn ‐A lĩ
(peace be on them  all). W e are not quoting those traditions for the sake of
brevity. W hoever w ants to see them  should consult the books referred to. A nd
A lláh is the G uide.

* * * * *
E nd of al-M ĩzán, volum e 9
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