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In the Name of Allãh 
The All-Compassionate, The All-Merciful 

 
Praise belongs to Allãh, the Lord of all Being; 

the All-Compassionate, the All-Merciful; 
the Master of the Day of Judgement. 

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

Guide 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' Allãh! Send your blessings to the head of 

your messengers and the last of 
your prophets, 

Muh ammad and his pure and cleansed progeny. 
Also send your blessings to all your 

prophets and envoys. 
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 تـصـديـر
  

مة الّشهير و المفّكر و الفيلسوف اإلسالمّي المرحوم العّال -1
) 1402/1981-1321/1904(المعاصر، الّسيد محّمد حسين الّطباطبائي 

ّول من األء أن عّرفناه بعض الّتعريف في تصديرنا للجزرحمه اهللا سبق و 
ة للميزان، الـّذي سينشر، بحول اهللا و قّوته، في القريب نجليزّيإلة االّترجم
  .العاجل

أهّمها  رحمه اهللا بالعديد من آثاره و ية الّطباطبائهر العّالماشت -2
ة أن يعّد الّدعاماّلذي يصّح ) الميزان في تفسير القرآن(تفسيره الكبير 

 .ي في العالم االسالمّيالّطباطبائة للّتـقدير العلمّي اّلذي ناله العّالمة ساسّياأل
كريم شعرنا بالّضرورة الملّحة الى نشر تفسير للقرآن ال -3

أل ) الميزان(ة، و بعد مداوالت و استشارات، وقع اختيارنا على نجليزّيإلاب
ّنـا وجدناه يجمع الى حّد ما ، بين الّنقاط اّلتي البّد منها في تفسير متكامل 

 المسلم فاقترحنا ئة للقارة المعاصر الكريم و بين ما تتطّلبه الّذهنّيللقرأن
ة، لما  القيام بهذه المهّميأختر رضو على األستاذ العّالمة الّسّيد سعيد

نعهده فيه من القدرة العلمّية على فهم الّنّص العربّي، و آفائته األدبّية في 
التعبير و الّترجمة، و قد اعتمدنا عليه في ذلك، ليكون هو الّزعيم بالّترجمة 

ئي رحمه اهللا هو الّطباطبااإلنجليزّية و المسئول عنها، آما آان العّالمة 
 .عيم ببحوث الكتاب و المرجع المسئول عنهاالّز



من الّترجمة اإلنجليزّية ) الحادي عشرء الجز(و نحن اذ ننشر  -4
الّسادس للّنّص ء و يطابق الّنصف االّول من الجز) الميزان(لتفسير 

العربّي، لنرجوا من اهللا سبحانه أن يأخذ بأيدينا و يعيننا علي إعداد 
ء باسما) األولى(و قد وضعنا قائمتين . هالّترجمة الكاملة للكتاب و نشر

ء بأسما) الّثانية(و ) الميزان(ء المؤّلفين الوارد ذآرهم في مجموع أجزا
ء الكتب اّلتي هي بحاجة الى الّتعريف، و قد ألحقنا هاتين القائمتين بالجز

و لكّنا وضعنا جدولين آخرين يجدهما . األّول من الّترجمة اإلنجليزّية
 .الّترجمةء من أجزاء بكّل جز ملحقين ئالقار

  
و من اهللا سبحانه نسأل، و اليه نبتهل أن يجعل عملنا خالصًا لوجهه 

الكريم، و أن يوّفقنا إلتمام ما بدأنا و يسّددنا في خطوتنا هذه و خطواتنا 
 .المقبلة، إنـّه نعم المولي و نعم الّنصير

 
  المؤّسسة العالمّيـة للخدمات اإلسـالمّية  17/3/1422
  )لجنة الّتـأليف و الّترجمة و الّنشــر(  30/5/2002

   ايـران–طهــران   
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FOREWORD 
 
1. The late al-‘Allãmah as-Sayyid Muh ammad Husayn at -

T abãt abã’ī (1321/1904 – 1402/1981) – may Allãh have mercy upon him – 
was a famous scholar, thinker and the most celebrated contem-porary 
Islamic philosopher. We have introduced him briefly in the first volume 
of the translation of al-Mīzãn. 

2. al-‘Allãmah at -T abãt abã’ī is well-known for a number of his 
works of which the most important is his great exegesis al-Mīzãn fī 
tafsīri 'l-Qur’ãn which is rightly counted as the fundamental pillar of 
scholarly work which the ‘Allãmah has achieved in the Islamic world. 

3. We felt the necessity of publishing an exegesis of the Holy 
Qur’ãn in English. After a thorough consultation, we came to choose al-
Mīzãn because we found that it contained in itself, to a considerable 
extent, the points which should necessarily be expounded in a perfect 
exegesis of the Holy Qur’ãn and the points which appeal to the mind of 
the contemporary Muslim reader. Therefore, we proposed to al-Ustãdh al-
‘Allãmah as-Sayyid Sa‘īd Akhtar ar-Rad awī to undertake this task, 
because we were familiar with his intellectual ability to understand the 
Arabic text of al-Mīzãn and his literary capability in expression and 
translation. So we relied on him for this work and consider him 
responsible for the English translation as al-‘Allãmah at-T abãt abã’ī was 
responsible for the Arabic text of al-Mīzãn and its discussions. 



4. We have now undertaken the publication of the eleventh volume 
of the English translation of al-Mīzãn. This volume corre-sponds with the 
first half of the sixth volume of the Arabic text. With the help of Allãh, 
the Exalted, we hope to provide the complete translation and publication 
of this voluminous work. 

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

*     *     *     *     * 
 We implore upon Allãh to affect our work purely for His 

pleasure, and to help us to complete this work, which we have started. 
May Allãh guide us in this step which we have taken and in the future 
steps, for He is the best Master and the best Helper. 

 
WORLD ORGANIZATION FOR ISLAMIC 

SERVICES 
(Board of Writing, Translation and Publication) 

17/3/1423, 
30/5/2002, 
Tehran – IRAN. 
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ch.5, vrs.55 – 105
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Only Allãh is your Guardian and His Messenger and those who 
believe, those who keep up prayers and pay the zakãt while they 
bow (55). And whoever takes Allãh and His Messenger and those 
who believe for a Guardian, then surely the party of Allãh are they 
that shall be triumphant (56). 

 
*     *     *     *     * 

 
 

COMMENTARY 
 
The two verses, as you see, are placed between the verses, which 

prohibit taking the People of the Book and the unbelievers for a helper or 
guardian. That is why a group of Sunnī exegetes has tried to join these 
two with the preceding and following verses in a single context; they 
have taken the whole group in one connotation, aiming to describe the 
believers' responsibility regarding people's wilãyah (in the meaning of 
helping), and prohibition of taking the Jews, the Christians and the 
unbelievers as a helper. It confines the wilãyah to Allãh, His Messenger, 
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and those believers who establish prayers and pay the zakãt while they 
are bowing – they indeed are true believers. Thus it excludes the 
hypocrites and those in whose hearts is a disease; leaving the true 
believers whose wilãyah is incumbent. The verse gives the same import 
that is shown by a collection of such verses as: . . . and Allãh is the 
Guardian of the believers (3:68); The Prophet has a greater claim on the 
believers than they have on themselves, . . . (33:6); [and about the 
believers that] . . . these are guardians of each other; . . . (8:72); And (as 
for) the believing men and the believing women, they are guardians of 
each other; . . . (9:71). [According to these exegetes] the verse under 
discussion makes Allãh, His Messenger and the believers awliyã’ (أْوِلَياء = 
here meaning 'helpers') of the believers.  

However, there remains the difficulty of the circumstantial clause, 
while they bow, which is attached to the clause, and pay zakãt. They have 
tried to remove this difficulty by taking the bowing in a metaphorical 
sense, i.e., they submit themselves to Allãh; or they are financially in a 
low position, etc. The verse then would mean: The Jews, the Christians 
and the hypocrites are not your guardian; rather your Guardians are 
Allãh, His Messenger and those believers who keep up prayers and pay 
zakãt, and they in all this surrender them-selves to Allãh with total 
obedience – or, they pay zakãt while they themselves are poor and in 
straitened condition. 

This was the explanation given by them. But if you ponder on, and 
look minutely at the two verses and the ones surrounding them, and then 
at the general position of this chapter, you will reach at a conclusion 
different from what they have said. 

The first thing which goes out of window is their claim that all 
these verses were in a single context, and that their aim was to describe 
the wilãyah of helping and to differentiate between genuine and false 
help. 

Yet, although it is accepted that the chapter was revealed during 
the last days of the Messenger of Allãh (s.a.w.a.) in the Last Pilgrim-age; 
but it is also accepted that all its verses were not revealed to-gether in one 
go; the chapter contains verses which were doubtlessly revealed before 
that time, and their meanings clearly show it; also their narrated reasons 
of revelation support their earlier revelation. If a verse is placed before or 
after a verse it does not give an indication that their context is one; nor 
does some affinity between one verse and another show that they were 
revealed together or in one context. 
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Moreover, the preceding verses [O you who believe! Do not take 
the Jews and the Christians for friends . . .] forbid the believers to 
befriend the Jews and the Christians, and put to shame the hypocrites and 
those in whose hearts is a disease for hastening to them and looking after 
their interests, without addressing the Jews and the Christians or talking to 
them. And the following ones [O you who believe! Do not take for 
guardians those who take your religion for a mockery and a joke, from 
among those who were given the Book before you and the 
unbelievers; . . . Say: "O People of the Book! Do you find fault with us 
(for aught) except that we believe in Allãh . . ., and that most of you are 
transgressors?"], prohibit taking them for guardians and expose their 
condition by ordering to talk to them and put them to shame for hypocrisy 
and transgression. Thus the aims in the two sets of verses are quite 
different from each other. So, how the context can be the same? 

Apart from that you have seen in the commentary of preceding 
verses [O you who believe! Do not take the Jews and the Christians for 
friends . . .] that the wilãyah in the meaning of help is not suitable in that 
context, and the particularities of those verses and especially the words, 
they are friends of each other, and the words, and whoever amongst you 
takes them for a friend, then surely he is one of them, are not appropriate 
for such interpretation. Establishing the wilãyah of help and its 
undertaking between two nations does not make the two into one nation 
nor does it attach one to the other. Also such prohibi-tion cannot be 
justified by saying that, they are friends of each other. Such expressions 
can only be used when the aim is to prohibit wilãyah of love, because 
love creates psychological and spiritual blending of both parties, and 
permits each to affect psychological and spiritual management in the 
other's life affairs; it brings two groups near each other in character and 
activities in a way that obliterates national characteristics. 

Not only that. It is not correct to count the Prophet (s.a.w.a.) as a 
waliyy (in the meaning of helper) of the believers, while its opposite is 
correct. This help which is given by Allãh, and the Qur’ãn mentions it in 
many of its verses, is the help in religion. Accordingly, it is pro-per to say 
that the religion belongs to Allãh – in the meaning that He has established 
it and laid down its sharī‘ah. Thus the Prophet (s.a. w.a.) or the believers 
or both together are exhorted to help it, or some helpers are invited to 
help Allãh regarding the laid down religion, as He says: . . . The disciples 
said: "We are helper of Allãh" . . . (61:14); . . . if you help Allãh, He will 
help you . . . (47:7); And when Allãh made a covenant with the 
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prophets: ". . . you must believe in him, and you must aid him." . . . 
(3:81); apart from other many such verses. 

Also, it is proper to say that the religion belongs to the Prophet 
(s.a.w.a.) – in the meaning that it is he who has called to it and con-veyed 
it to us, for example. Or that the religion belongs to Allãh and His 
Messenger – in the meaning of legislation and guidance, and so they call 
people to help it or praise the believers for helping it; as Allãh says: . . . so 
those who believe in him and honour him and help him, . . . (7:157); 
. . . seeking grace of Allãh and (His) pleasure, and assisting Allãh and 
His Messenger . . . (59:8); . . . and those who gave shelter and helped . . . 
(8:72); and other such verses. 

Likewise, it is proper to say that the religion belongs to the Prophet 
(s.a.w.a.) and the believers – in the meaning that they are obligated to 
follow its laws and act on it, so it is said that Allãh is their Guardian and 
Helper; as He says: . . . and surely Allãh will help him who helps 
Him; . . . (22:40); Most surely We help Our messengers, and those who 
believe in this world's life and on the day when the witnesses shall stand 
up (40:51); . . . and helping the believers is ever incumbent on Us. 
(30:47), apart from other such verses. 

However, it is not correct to ascribe the religion to the believers 
alone, thus making them as principal and putting the Prophet (s.a.w.a.) 
aside, and then to count the Prophet (s.a.w.a.) as their helper in their 
affairs; because whatever religious dignity there is, the Prophet (s.a. w.a.) 
has the lion's share in it. That is why we do not find a single ex-ample in 
the Qur’ãn where the Prophet (s.a.w.a.) has been mentioned as the 
believer's helper. Far be it from the divine speech to neglect the noble 
divine decorum in any instance. 

This is one of the strongest proofs that wherever the Qur’ãn 
ascribes wilãyah to the Prophet, it means the wilãyah of Guardianship 
and authority or that of love and affection, as Allãh says: The Prophet has 
a greater claim on the believers than they have on themselves, . . . (33:6); 
Only Allãh is your Guardian and His Messenger and those who 
believe, . . . (5:55); note that the verse is addressed to the believers, and as 
you have been told earlier, there is no meaning in counting the Prophet 
(s.a.w.a.) their waliyy in the meaning of helper. 

It is now clear that these two verses are different in the context 
from the preceding ones, even if we take the wilãyah in the meaning of 
helping; do not be confused by the clause: the party of Allãh are they that 
shall be triumphant, because triumph and prevailing points to the 
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connotation of helping as much as it does to that of management and 
authority, and to that of love and affinity. Triumph of religion – the 
topmost desire of the people of religion – takes place when the believers 
attach themselves to Allãh and His Messenger with any possible means. 
Allãh has clearly announced it to them in His words: Allãh has written 
down: "I will most certainly prevail, I and My Mess-engers;" . . . (58:21); 
And certainly Our word has already gone forth in respect of Our 
servants, the messengers: most surely they shall be the assisted ones, and 
most surely Our host alone shall be the victori-ous ones (37:171-3). 

On top of all, there are a lot of traditions declaring that these two 
verses were revealed about ‘Alī (a.s.) when he gave his ring in charity 
while he was praying. Thus these verses are reserved for him and are not 
general. God willing, many of those traditions will be quoted under 
"Traditions". 

If such numerous and so many accumulated traditions pointing to 
the reason of revelation can be ignored while explaining a verse, then 
obviously not a single verse could be explained with the help of the 
narrated reasons of revelation in the whole Qur’ãn. Therefore, there is no 
justification for generalizing the two verses and claiming that they point 
to the believers' friendship with one another. 

However, the exegetes have objected to these traditions – although 
they should not have done so in view of their overwhelming numbers – as 
follows: 

First: These traditions are against the context of the verses that 
apparently point to the wilãyah of help, as mentioned above. 

Second: They want us to use plural and mean singular; because 
according to them, the clauses: those who believe and those . . ., refer to 
‘Alī, but language does not support it. 

Third: According to these traditions, zakãt would mean giving the 
ring in charity, and it is not called zakãt. 

Based on these objections, they say that the verses are general, and 
restrict the wilãyah to the group mentioned therein. The hyp-ocrites were 
hastening to the help of the People of the Book and em-phasizing its 
importance; so Allãh forbade it and said that their only helpers are Allãh, 
His Messenger and the true believers, rather than the People of the Book 
and the hypocrites. There would remain only one difficulty: that this 
explanation did not agree with the apparent meaning of the conditional 
clause: while they bow. But, it could easily be removed if we took it in its 
metaphorical meaning, i.e. while they are humble before Allãh; or even 
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when they are themselves in need, in wretched condition. 
This was the gist of their objections. But if you meditate on this 

and other similar verses, you will see that none of these stands on its legs. 
As for the verse's position in the context of the ones denoting 

wilãyah of help: You have seen that those verses do not give the mean-ing 
of help; and even if we suppose that the previous verses denote that 
meaning, this verse is not compatible with it. 

As for the problem of using plural and meaning singular: You have 
seen the detailed reply to it under the verse of Mubãhalah (3:61) in 
volume three of this book.1 Also, it was explained there that there were 
two ways of speaking: 

 1. To use a plural word and mean a singular, a single entity. 
 2. To describe a general proposition, using a plural word, in order that 
it may be applied to all suitable candidates, even if at present there be 
only one person or thing to which it could be applied. 

The language rejects the first style; but the second one is very 
common in use. 

Would that I knew what they would say about the verse: O you 
who believe! Do not take My enemy and your enemy for friends: would you 
offer them love while they deny what has come to you of the 
truth, . . . would you manifest love to them? . . . (60:1). It is undoubtedly 
known that the verse refers to one man, H ãt ib ibn Abī Balta‘ah, when he 
corresponded with the Quraysh. 

Or about the verse: They say: "If we return to Medina, the mighty will 
surely drive out the meaner therefrom;" . . . (63:8). It is well known that 
the speaker one man, was ‘Abdullãh ibn Ubayy ibn Salūl. 

Or about the verse: They ask you as to what they should spend. 
. . . (2:215), and the questioner was one man. 

Or about the verse: (As for) those who spend their wealth by night and 
by day, secretly and openly, they shall have their reward . . . (2:274). It is 
narrated that the spender was ‘Alī or Abū Bakr. 

There are a lot of such verses in the Qur’ãn. 
A very strange phenomenon appears before our eyes when we look 

at the clause: (they say), "We fear lest a calamity should befall us;" . . . 
(5:52). The speaker was ‘Abdullãh ibn Ubayy, according to the narrated 
reason of revelation, which the objectors themselves do accept; and it is 
in between the verses under discussion. [They find no difficulty in 

                                                      
1 al-Mīzãn (Eng.), vol.6, pp.59-63. (tr.) 
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applying the plurals to one man in this clause!] 
It could be said that in the above-mentioned verses there were 

many people who agreed with that one person's views, or were pleased 
with their action; therefore Allãh has used plurals in order that it may 
cover the doer together with those who agreed with him. However, it 
would show that using a plural for a single person was justified if there was 
a good reason for it. The verse under discussion too would come into this 
category; as it would prove that the religious nobilities – including the 
said wilãyah – is not confined to one person to the exclusion of the 
others; rather it only depends on priority in sincerity and deeds. 

Moreover, all the narrators of these traditions were the com-
panions of the Prophet (s.a.w.a.) and their disciples who were with them 
in that very era. All of them were pure Arabs whose language was not 
perverted and whose tongues were not mixed up. If such usage was not 
allowed in the speech and people were not familiar with such 
expressions, they would not have accepted these narrations, rather they 
would have been the first to put forward this objection; but none of them 
is on record to speak against it on this ground. 

As for the saying that charity of a ring is not called zakãt: It should 
be kept in mind that the use of the word, zakãt, specifically in its 
terminological meaning took place in the Muslim's expressions after the 
Qur’ãn laid it down as an obligatory act of religion; but in its literal sense 
it covers that terminological meaning and other spendings altogether. 
When it is used without any restriction or joined with keep-ing up prayer, 
it indicates spending the property for the sake of Allãh. See, for example, 
what Allãh has mentioned regarding the previous prophets: He says about 
Ibrãhīm, Ish ãq, and Ya‘qūb: . . . and We revealed to them the doing of 
good and the keeping up of prayer and the giving of zakãt, . . . (21:73); 
and He says about Ismã‘īl: And he enjoined on his family prayer and 
zakãt, and was one in whom his Lord was well pleased. (19:55); and He 
quotes ‘Īsã (a.s.) saying in the cradle: . . . and He has enjoined on me 
prayer and zakãt so long as I live (19:31). And it is known that their 
sharī‘ah did not have the zakãt of wealth as we understand it in Islam. 

Likewise, look at the following verses, which were revealed in 
Mecca in early days of prophethood when the zakãt (as we know it) was 
not legislated yet: 

He indeed shall be successful who pays zakãt, and remembers the 
name of his Lord and prays (87:14-15); [He] who gives away his wealth 
for zakãt (92:18); Those who do not give zakãt and they are unbelievers in 
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the hereafter. (41:7); And who are givers of zakãt (23:4). Would that I 
knew what the Muslims understood from the word, zakãt, in these verses! 

Even the verse of zakãt itself: Take alms out of their wealth, you 
would cleanse them and purify them thereby, and pray for them; surely 
your prayer is a relief to them; . . . (9:103), shows that zakãt is a sort of 
alms and charity, and it has been named zakãt [lit: purification] only 
because charity cleanses and purifies in general; and then its was pre-
dominantly used for that particular alms. 

All of it clearly shows that there is no hindrance in calling gen-eral 
alms and spending in the way of Allãh as zakãt. Also it is evident that 
there is no reason for interpreting the word, bowing, in metaphori-cal 
sense. Similarly, there is no reason to look for far-fetched justifi-cations 
as to why Allãh used in the beginning of the verse the word: your 
Guardian, in singular and brought in its predicate: those who believe, in 
plural. Think over it. 

 
QUR’ÃN: Only Allãh is your Guardian and His Messenger and those 
who believe: ar-Rãghib has said in his Mufradãtu 'l-Qur’ãn: "al-Walã’ and 
at-tawãlī (َاْلَوآلء ، َالَتَوالي ) denote that two or more things are so posi-
tioned as nothing extraneous comes between them. Metaphorically it is 
used to indicate proximity in place, or affinity, or friendship, and in help, 
or in belief. al-Wilãyah ( آلَيةَاْلِو  ) is help, and/or management of affairs. It 
has been said that al-walãyah and al-wilãyah (  both are (  ، َاْلِوآلَيةَاْلَوآلَية
one like al-dalãlah and al-dilãlah (َالَدَالَلة ، َالِدَالَلة); and it really means 
management of affairs; and al-waliyy and al-mawlã (َاْلَوِلّي، َاْلَمْوَلى) denote 
this meaning, and both are used as nomen agentis, i.e. guardian /manager; 
and as nomen patientis, i.e. one whose affairs are managed. A believer is 
called waliyy of Allãh, but nowhere is he referred to as mawlã of Allãh; 
while Allãh is called waliyy of the believers, as well as their mawlã." 

Further he says: "They say, tawallī when used without any pre-
position, gives the meaning of wilãyah, indicating that it is related to the 
nearest objective; they say, 'I turned my ears/eyes/face to so-and-so'. Allãh 
says: . . . so We shall surely turn thee to a qiblah which thou shalt be 
pleased with; turn then thy face towards the Sacred Mosque; and 
wherever you are, turn your faces towards it; . . . (2:144); but when it is 
followed by preposition min (ِمْن = from) clearly or implied, it means 
turning away and leaving the proximity." 

Apparently, man perceived the proximity (pointed to by wilãyah) 
first of all physically in bodies and their places and times; then it was 
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borrowed for immaterial nearness, opposite to the above-mentioned idea. 
We know that primitive man began his perceptive journey with the 
material things perceived through the five senses and was involved with 
them long before thinking about rational proposi-tions and immaterial 
ideas and their related things. 

When wilãyah – a special proximity – is affected in spiritual/ 
immaterial affairs, it follows that waliyy has a right and an authority over 
the mawlã which others do not have (except through him). All such 
managemental aspects that may be delegated to another will 
automatically be taken over by the waliyy, e.g. the waliyy of a deceased 
person. The estate, which the deceased used to manage by right of 
ownership, his heir, has the right to manage it by wilãyah of inheritance. 
Likewise, the guardian of a minor manages that minor's financial affairs 
by wilãyah of guardianship; and the helper manages the affairs of the 
helped one strengthening him in his defence; and Allãh is the Guardian 
(Waliyy) of His servants and manages their affairs in this world and the 
hereafter – there is no guardian except Him. So Allãh is the Guardian of 
the believers, inasmuch as He man-ages the affairs of their religion 
through guiding, calling, and helping them and so on. And the Prophet is 
the Guardian of the believers inas-much as he has the authority to decide 
between them, for them and against them through legislation and 
judgement. Likewise, the h ãkim (ruler, judge) is the guardian of the 
people over whom he rules within his jurisdiction. The same is the case 
with other examples of wilãyah, like that of emancipation, covenant, 
protection, neighbourhood and divorce; similarly, the wilãyah of a 
cousin, of love and of a designated successor, and so on. 

Also, His word: they shall turn (their) backs to you [33:15], i.e. 
they shall turn their backs towards the war and ignore its demands. 

And His word: you turned back [5:92], i.e. you turned away from 
accepting it; you faced its opposite direction by turning away from it. 

In short, looking at wilãyah in its different usages, we get the 
meaning of a sort of proximity that gives its subject some authority of 
management and possession of planning. 

Looking at the context of the verse under discussion: "Only Allãh 
is your Guardian and His Messenger and those who believe", we find that 
the meaning of wilãyah (guardianship) for all the guard-ians is the same, 
because "Allãh, His Messenger and the believers", have all been ascribed 
to one word: "your Guardian", and clearly guardianship of each has the 
same meaning. This is also supported by the clause at the end of the 
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second verse: then surely the party of Allãh are they that shall be 
triumphant, as it indicates or clearly shows that all the guardians are the 
party of Allãh, because they are under His Guardianship; thus the 
guardianship of the Messenger and of those who believe sprout from the 
root of Allãh's Guardianship. 

Allãh has ascribed to Himself the following aspects of wilãyah: 
al-Wilãyatu 't-Takwīniyyah (The Authority Over Creation): Through 

this authority He manages everything and disposes the creatures' affairs 
as He pleases and in whatever way He pleases. He says: Or have they 
taken guardians besides Him? But Allãh is the Guardian, . . . (42:9); 
. . . you have not besides Him any guardian or any intercessor; will you 
not then mind? (32:4); . . . Thou art my guardian in this world and the 
hereafter; . . . (12:101); . . . he has no guardian after Him; . . . (42:44). 
The same is the implication of the verses: . . . and We are nearer to Him 
than his life-vein. (50:16); . . . and know that Allãh intervenes between 
man and his heart, . . . (8:24). 

Possibly related to it is the wilãyah of help which Allãh ascribes to 
Himself: That is because Allãh is the Protector of those who believe, and 
because the unbelievers shall have no protector for them (47:11); 
. . . then surely Allãh it is Who is his Guardian, . . . (66:4); and the same 
connotation is seen in the verse: . . . and helping the believers is ever 
incumbent on Us (30:47).  

al-Wilãyatu 't-Tashrī‘iyyah (The Authority Over Legislation): Allãh 
has ascribed to Himself this wilãyah, which concerns the believers' 
religious affairs: Legislation of the laws, guidance, advice, help and so 
on. He says: Allãh is the Guardian of those who believe; He brings them 
out of the darkness into light; . . . (2:257); . . . and Allãh is the Guardian 
of the believers (3:68); and Allãh is the Guardian of the pious . . . (45:19) 
The same is the theme of the verse: And it is not for a believing man nor 
for a believing woman to have any choice in their affairs when Allãh and 
His Messenger have decided a matter; and whoever disobeys Allãh and 
His Messenger, he surely strays off a manifest straying (33:36). 

This is what Allãh has described related to His wilãyah, and it 
concerns the authority over creation and authority over legislation. You 
may also call them the real wilãyah and the wilãyah from a subjective 
point of view. 

Then Allãh has mentioned for His Prophet (s.a.w.a.) the wilãyah 
which is reserved for him, and it is al-Wilãyatu 't-Tashrī‘iyyah: The 
Prophet (s.a.w.a.) has the right and authority to legislate the laws, call 
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people to it, train the ummah accordingly, rule over them and decide in 
their affairs. Allãh says: The Prophet has a greater claim on the believers 
than they have on themselves, . . . (33:6). The same is the connotation of 
the verses: Surely We have revealed the Book to you with the truth that 
you may judge between people by means of that which Allãh has taught 
you; . . . (4:105); . . . and most surely you guide to the right path (42:52); 
. . . a Messenger from among them-selves, who recites to them His 
communications and purifies them, and teaches them the Book and the 
Wisdom, . . . (62:2); . . . that you may make clear to men what has been 
revealed to them, . . . (16:44); . . . obey Allãh and obey the Messenger . . . 
(4:59); And it is not for a believing man nor for a believing woman to 
have any choice in their affairs when Allãh and His Messenger have 
decided a matter; . . . (33:36); And that you should judge between them 
by what Allãh has revealed, and do not follow their low desires, and be 
cautious of them, lest they seduce you from part of what Allãh has 
revealed to you; . . . (5:49). It has been mentioned that Allãh has not 
ascribed to the Prophet the wilãyah of help for the ummah. 

In short, the Prophet (s.a.w.a.) has the wilãyah over the ummah, 
inasmuch as he leads them to Allãh, rules over them, judges and decides 
in all their affairs. It is incumbent on them to obey him uncon-ditionally. 
In this way, his wilãyah springs from Allãh's wilãyah, in the meaning of 
the authority of legislation. In other words, the Prophet (s.a.w.a.) has 
precedence over them as they are bound to obey him, because his 
obedience is Allãh's obedience. Thus, his wilãyah is the wilãyah of Allãh, 
as some previously quoted verses prove, for example: . . . obey Allãh and 
obey the Messenger . . . (4:59); And it is not for a believing man, nor for a 
believing woman to have any choice in their affairs when Allãh and His 
Messenger have decided a matter; . . . (33:36), apart from other such 
verses. 

It is this meaning of wilãyah as ascribed to Allãh and His Mess-
enger, which is bestowed on the believers in the verse under dis-cussion, 
when it says: "Only Allãh is your Guardian and His Mess-enger and those 
who believe." You have seen that the context proves that it is only one 
wilãyah, and it belongs to Allãh directly and to the Messenger and to 
those who believe indirectly by permission of Allãh. 

Had the wilãyah ascribed to Allãh in this verse, been different from 
that ascribed to those who believe, it was more appropriate, in order to 
avoid any confusion, to bring another word of wilãyah before mentioning 
"those who believe", as Allãh has done in similar situ-ations. For 
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example, He says: Say: "A hearer of good for you (who) believes in Allãh 
and believes the faithful . . ." (9:61). The word: "believes", has been 
repeated because its connotations in the two clauses are different. A 
similar style was used in the verse: . . . obey Allãh and obey the 
Messenger . . . (4:59), as was explained in volume five of this book.2 

Moreover, the word: "Your Guardian", is singular and is ascribed to, 
"those who believe", i.e. plural. According to the exegetes, it is because 
wilãyah here has a single meaning, and it directly belongs to Allãh and as 
for the Messenger and the believers, it is indirectly, through Allãh. 

It is clear from above that the restriction in "Only" aims at 
confining the wilãyah to those mentioned in the verse. It removes the 
possible misunderstanding that it might cover those who are men-tioned 
and also the others. There is another possibility that this restric-tion 
negates the wilãyah of all persons other than those mentioned therein. 

 
QUR’ÃN: those who keep up prayers and pay the zakãt while they bow: 
It gives further particulars of "those who believe"; "while they bow" is 
the conditional clause attached to the subject hidden in the verb "pay". ar-
Rukū‘ ( َالُرُآوع ) is a particular position of body which is found in human 
beings only. An old man with bent back is called ar-rãki‘ (َالَراِآع = one 
who bows down.) In the language of sharī‘ah it is the name of a special 
position in worship. Allãh says: . . . (those) who bow down, who 
prostrate . . . (9:112). Symbolically it represents humil-ity and submission 
[to Allãh]; but in Islam it is not allowed except in prayer, contrary to 
prostration. 

And because it shows humility and submission, the word is 
sometimes used to allude to general humbleness, or to poverty and need, 
because a man in straitened circumstances usually shows humil-ity before 
others. 

 
QUR’ÃN: And whoever takes Allãh and His Messenger and those who 
believe for guardian, then surely the party of Allãh are they that shall 
be triumphant: at-Tawallī (َِّالَتَولي = to take as a friend); "those who 
believe" points to the preceding: those who believe, together with their 
attributes: those who keep up prayers and pay the zakãt while they bow; 
the clause: "then surely the party of Allãh are they that shall be 
triumphant", is put in the place of the complement for the pre-ceding 

 
2 al-Mīzãn (Eng.), vol.8, pp.277-8. (tr.) 
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conditional clause, although it is not the complement. Rather, the speech 
has put the major premise in place of the conclusion, in order to show the 
reason of the proposition. In effect it says: Whoever takes Allãh and His 
Messenger and those who believe for guardian, shall be triumphant, 
because he belongs to the party of Allãh and the party of Allãh are they 
that are triumphant. It is an allusion that they are the party of Allãh. 

al-hizb ( َاْلِحْزب ), according to ar-Rãghib, is a group having 
coarseness, ruthlessness, and harshness. Allãh has described His party in 
another place in the Qur’ãn, with a nearly similar theme and has ascribed 
success to them. He says: You shall not find a people who believe in Allãh 
and the latter day befriending those who act in opposition to Allãh and 
His Messenger, even though they were their fathers, or their sons, or 
their brothers or their kinsfolk; these are they into whose hearts He has 
impressed faith, and whom He has strengthened with a spirit from Him: 
and He will cause them to enter gardens beneath which rivers flow, 
abiding therein; Allãh is well-pleased with them and they are well-
pleased with Him; they are Allãh's party: now surely the party of Allãh 
are the successful ones (58:22). 

al-Falãh ( َاْلَفَالح ) means victory and acquisition of the object of 
desire, i.e., triumph. It is this triumph and success, which Allãh has 
promised to bestow on the believers – this being His best promise to 
them. He says: succeful indeed are the believers (23:1). Many verses 
have this theme; and in all of them the promise is without any con-dition; 
obviously it denotes unrestricted victory and unconditional success. 
Gaining felicity, adhering to truth, vanquishing infelicity and refuting 
falsity in this world and the hereafter: In this world through good life 
which is found in virtuous society made up of the friends of Allãh, in an 
earth cleansed from the friends of Satan, based on piety; and in the 
hereafter, in neighbourhood of the Lord of the worlds. 

 
 

TRADITIONS 
 
[al-Kulaynī] narrates from ‘Alī ibn Ibrãhīm, from his father, from 

Ibn Abī ‘Umayr from ‘Umar ibn Udhaynah, from Zurãrah, al-Fudayl ibn 
Yasãr, Bakīr ibn A‘yan, Muh ammad ibn Muslim, Barīd ibn Mu‘ãwiyah 
and Abu 'l-Jãrūd, all together from Abū Ja‘far (a.s.) that he said, "Allãh, 
the Mighty, the Great, ordered His Messenger (to have) wilãyah of ‘Alī, 
and revealed to him: Only Allãh is your Guard-ian and His Messenger 
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and those who believe, those who keep up prayers and pay the zakãt 
while they bow; and the wilãyah of ulu 'l-amr [was made] incumbent; and 
they did not know what it was. So Allãh ordered Muhammad (s.a.w.a.) 
that he should explain the wilãyah to them as he had explained prayer, 
zakãt, fast and hajj. 

"When this (order) came to him from Allãh, the Messenger of 
Allãh (s.a.w.a.), felt uneasy and he was afraid lest they turn away from 
their religion and call him a liar; so his breast was straitened and he 
appealed to his Lord, the Mighty, the Great. Then Allãh, the Mighty, the 
Great, revealed to him: O Messenger! Deliver what has been revealed to 
you from your Lord; and if you do it not, then you have not delivered His 
message, and Allãh will protect you from the people. So he complied with 
the order of Allãh, Mighty is His remembrance! He stood up (to 
announce) the wilãyah of ‘Alī on the day of Ghadīr Khumm; so he called 
out: The Prayer of Congregation; and (then) ordered the people that those 
present should convey (this message) to those who were not there." 

‘Umar ibn Udhaynah said, "All (the above-mentioned narrators) 
except Abu 'l-Jãrūd (further) said, 'Abū Ja‘far (a.s.) said, "This was 
another duty, and the wilãyah was the last of the obligations. Then Allãh, 
the Mighty, the Great, revealed: This day have I perfected for you your 
religion and completed My favour on you and chosen for you Islam as 
religion." Abū Ja‘far (a.s.) said, "Allãh, the Mighty, the Great, says, 'I shall 
not send to you any duty after this; I have perfected for you all the duties.' 
" ' " (al-Kãfī) 

al-Burhãn and Ghãyatu 'l-marãm narrate from as-Sadūq through his 
chain, from Abu 'l-Jãrūd, from Abū Ja‘far (a.s.) that he said about the word 
of Allãh, the Mighty, the Great: Only Allãh is your Guardian and His 
Messenger and those who believe, "A group of the Jews accepted Islam; 
there were among them ‘Abdullãh ibn Salãm, Asad, Tha‘labah, Ibn 
Yãmīn and Ibn Sūriyã. So they came to the Prophet (s.a.w.a.) and said, 'O 
Prophet of Allãh! Verily Mūsã had made Yūsha‘ ibn Nūn his wasiyy 
(successor); so who is your wasiyy? O Messenger of Allãh! And who is 
our Guardian after you?' Then this verse was revealed: Only Allãh is your 
Guardian and His Messenger and those who believe, who keep up 
prayers and pay zakãt while they bow. 

"The Messenger of Allãh (s.a.w.a.), said (to the companions): 
'Stand you up.' They stood up and came to the mosque, and lo! A beggar 
was coming out. The (Prophet, s.a.w.a.), said, 'O beggar! Has anyone 
given you anything?' He said, 'Yes. 'This ring.' (The Prophet) said, 'Who 
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gave it to you?' He said, 'Gave it to me that man who is praying.' He (the 
Prophet) said, 'In which position had he given it to you?' He said, 'He was 
bowing.' So the Prophet (s.a.w.a.), said, 'Allãhu Akbar,' and the people in 
the mosque said, 'Allãhu Akbar.' 

"Then the Prophet (s.a.w.a.), said, '‘Alī is your waliyy (Guardian) 
after me.' They said, 'We are pleased with Allãh as the Lord, and with 
Muhammad as the Prophet, and with ‘Alī ibn Abī Tãlib as the Guardian.' So 
Allãh, the Mighty, the Great, revealed: And whoever takes Allãh and His 
Messenger and those who believe for a guardian, then surely the party of 
Allãh are they that shall be triumphant." 

al-Qummī narrates from his father, from S afwãn, from Abãn ibn 
‘Uthmãn from Abū Hamzah ath-Thumãlī, from Abū Ja‘far (a.s.) that he 
said, "While the Messenger of Allãh (s.a.w.a.), was sitting with a group 
of the Jews including ‘Abdullãh ibn Salãm, this verse was revealed to 
him. So the Messenger of Allãh (s.a.w.a.) went out to the mosque, and a 
beggar came before him. Then (the Messenger, s.a.w.a.) said, 'Has anyone 
given you something?' He said, 'Yes. That one who is praying.' So the 
Messenger of Allãh (s.a.w.a.) came there and lo! It was ‘Alī (a.s.)." (at-
Tafsīr) 

The author says: al-‘Ayyãshī also has narrated it in his at-Tafsīr 
from the same Imãm (a.s.) 

 
ash-Shaykh writes: Narrated to us Muhammad ibn Muhammad, i.e. 

al-Mufīd; he said: narrated to us Abu 'l-Hasan ‘Alī ibn Muhammad al-
Kãtib; he said: narrated to us al-Hasan ibn ‘Alī az-Za‘farãnī; he said: 
narrated to us Abū Ish ãq Ibrãhīm ibn Muhammad al-Thaqafī; he said: 
narrated to us Muhammad ibn ‘Alī; he said: narrated to us al-‘Abbãs ibn 
‘Abdillãh al-‘Anbãrī, from ‘Abdu 'r-Rah mãn ibn al-Aswad al-Kindī al-
Yashkurī, from ‘Awn ibn ‘Ubaydillãh, from his father, from his 
grandfather Abū Rãfi‘, that he said, "I went, one day, to the Messenger of 
Allãh (s.a.w.a.), while he was asleep and a snake was in, a side of the 
house; but I did not like to kill it lest I awake the Prophet (s.a.w.a.), and I 
thought that [probably] revelation was being sent to him, so I laid 
between him and the snake, and said (to myself): 'If there was any evil 
from it (the snake), it would come to me, not to him.' 

"So I was (there) a little while, and the Prophet (s.a.w.a.) woke up, 
and he was reciting: Only Allãh is your Guardian and His Messen-ger 
and those who believe . . . until he came to the end of the verse. Then he 
said, 'Praise be to Allãh Who completed for ‘Alī His favour, and 
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congratulations to him for the grace of Allãh which He has bestowed on 
him.' Then he said to me, 'What are you doing here?' So I informed him 
about the snake, he said to me, 'Kill it.' So I killed it. Then he said to me, 
'O [Abū] Rãfi‘! What will be your position when a group will fight 
against ‘Alī and he will be on right and they on wrong? To fight them, is 
a right of Allãh (on His creatures), Mighty is His name! So whoever 
could not [fight, he should hate them] by his heart; there is nothing 
beyond Allãh.' So I said, 'O Messenger of Allãh! Pray to Allãh for me that 
if I find them He should strengthen me to fight them.' " (Abū Rãfi‘) said, 
"Then the Prophet (s.a.w.a.), prayed for me; and said, 'Verily, every 
prophet had a trustee, and verily, my trustee is Abū Rãfi‘.' " 

He said, "When people did bay‘ah of ‘Alī after ‘Uthmãn, and 
T alh ah and az-Zubayr proceeded (against him), I remembered the saying 
of the Prophet (s.a.w.a.). So I sold my house at Medina and a piece of 
land (I had) at Khaybar; and I came out my sons – and –myself with the 
Leader of the Faithful (a.s.) in order to be martyred in his army. But I 
could not reach him until he returned from Basrah. And I went with him 
to S iffīn; I fought in his presence in S iffīn and also in Nahrawãn. I 
remained with him constantly until ‘Alī (a.s.) was martyred. I returned to 
Medina, and I had neither any house there nor any land. So al-H asan ibn 
‘Alī (a.s.) gave me a land in Yanbū‘, and divided for me a part of the 
house of the Leader of the Faithful (a.s.); and I lived in it with my 
dependents." (al-Amãlī) 

al-‘Ayyashī narrates through his chain from al-Hasan ibn Zayd, 
from his father Zayd ibn al-Hasan, from his grand father that he said, "I 
heard ‘Ammãr ibn Yãsir saying, 'A beggar stood near ‘Alī ibn Abī T ãlib, 
while he was bowing in a supererogatory prayer; so he pulled out his ring 
and gave it to the beggar. Then the Messenger of Allãh (s.a.w.a.) came 
and was informed of it. Then this verse was revealed to the Prophet 
(s.a.w.a.): Only Allãh is your Guardian and His Messenger and those 
who believe, those who keep up prayers and pay zakãt while they bow (to 
the end of the verse). So the Messenger of Allãh (s.a.w.a.) recited it 
before us, then said, "Anyone whose mawlã (guardian) am I, ‘Alī is his 
mawlã; O Allãh! Be friend of him who is his friend, and be enemy of him 
who is his enemy." ' " (at-Tafsīr) 

Also, al-‘Ayyãshī narrates from al-Mufad dal ibn Sãlih , from some 
of his companions, from the Fifth or Sixth Imãm (a.s.) that he said, 
"When this verse was revealed: Only Allãh is your Guardian and His 
Messenger and those who believe, it proved troublesome to the Prophet 
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(s.a.w.a.), as he was afraid that the Quraysh would accuse him of lying. 
So, Allãh revealed: O Messenger! Deliver what has been revealed to you 
from your Lord (to the end of the verse). So he carried it out on the day of 
Ghadīr Khumm." (ibid.) 

Also, he narrates from Abū Jamīlah, from some of his com-
panions, from either of the two Imãms (a.s.) that he said, "Indeed the 
Messenger of Allãh (s.a.w.a.), said, 'Verily Allãh revealed to me to love 
four: ‘Alī, Abū Dharr, Salmãn and al-Miqdãd.' " [The narrator says:] "I 
said, 'Well, with all that multitude of the people, was not there anyone 
who knew this matter?' (The Imãm) said, 'Certainly; (there were) three.' I 
said, '[When] these verses were revealed: Only Allãh is your Guardian and 
His Messenger and those who believe, and: Obey Allãh and obey the 
Messenger and those vested with authority from among you: was there no 
one to ask about whom they were revealed?' He said, 'For that reason 
(perdition) came to them, they were not asking.' " (ibid.) 

as-S adūq narrates through his chain from Abū Sa‘īd al-Warrãq, 
from his father, from Ja‘far ibn Muhammad, from his father, from his 
grandfather, in the h adīth of adjuration of ‘Alī (a.s.) against Abū Bakr 
when Abū Bakr acquired caliphate; and ‘Alī (a.s.) mentioned his ex-
cellent virtues to Abū Bakr, and described the clear wordings of the 
Messenger of Allãh (s.a.w.a.) concerning his appointment; so he said 
inter alia, "I adjure you by Allãh; is it I who have the wilãyah from 
Allãh, (joined) with the wilãyah of the Messenger of Allãh (s.a.w.a.), in 
the verse of the zakãt of the ring, or you?" (Abū Bakr) said, "Nay! It is 
for you." (Ghãyãtu 'l-marãm) 

ash-Shaykh narrates through his chain from Abū Dharr, the h adīth 
of adjuration of the Leader of the Faithful (a.s.) against ‘Uthmãn, az-
Zubayr, ‘Abdu 'r-Rah mãn ibn ‘Awf and Sa‘d ibn Abī Waqqãs, on the day 
of consultation, and his arguments against them with the clear 
declarations of the Messenger of Allãh (s.a.w.a.) – and everyone of them 
was confirming what he was saying. And he (a.s.) had said inter alia, "Is 
there anyone among you – except me – who had paid zakãt while he 
bowed; and the verse was revealed about him: Only Allãh is your 
Guardian and His Messenger and those who believe, those who keep up 
prayers and pay zakãt while they bow?" They said, "No." (al-Majãlis) 

Abu 'l-Hasan ath-Thãlith ‘Alī ibn Muhammad al-Hãdī (a.s.) wrote 
an epistle to the people of Ahwãz when they had asked him about 
Compulsion and Delegation. He (a.s.) wrote in it, inter alia: 

"The ummah unanimously agrees, without any difference at all, that 
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the Qur’ãn is truth, there is no doubt in it, according to the belief of all 
sects. Therefore, when they unite on it they are on the right, and they are 
guided aright to confirm what Allãh has revealed, because the Prophet 
(s.a.w.a.) has said, 'My ummah shall not unite on error.' He (s.a.w.a.) has 
thus told us that what the (whole) ummah agrees upon and some of them 
are not in discord with others on it, is the truth. This is the (true) 
connotation of this hadīth; not what the ignorant ones say in its 
interpretation; nor that which the enemies have said: negation of the order 
of the Book, following the commands of forged traditions and vain 
narrations, and following the perilous and ruinous desires which go against 
the clear verdict of the Book and confirmed meanings of clear and brilliant 
verses. And we pray to Allãh that He should help us for salãt and guide us 
to good conduct." 

Then he (a.s.) said: 
 "Therefore, when the Book testifies for the truth and actuality of 

news, then a group of the ummah refutes it and argues against it by one of 
those forged narrations, they become lost in error because of its rejection 
and refutation. The most correct h adīth is that whose truth is known from 
the Book. For example, the hadīth of the Messenger of Allãh (s.a.w.a.) 
which is unanimously agreed upon by all, that he said, 'Indeed I am 
leaving behind among you two caliphs: the Book of Allãh and my 
Progeny, as long as you adhere to them both you shall never go astray after 
me, and they shall never separate from each other until they come to me on 
the hawd (reservoir)'. And there is another wording narrated from him in 
the same meaning, 'Indeed I am leaving among you two precious (or 
weighty) things: the Book of Allãh and my Progeny (who are) people of 
my house, and they shall never separate from each other until they come 
to me on the reservoir, as long as you adhere to them both you shall never 
go astray.' 

"We find evidence of this h adīth in clear words in the Book of Allãh, 
like His word: Only Allãh is your Guardian and His Messenger and those 
who believe, those who keep up prayers and pay zakãt while they bow. 
Then the traditions of the scholars in this respect unani-mously point to 
the Leader of the Faithful (a.s.) that he gave his ring in alms while he was 
in rukū‘; so Allãh appreciated it from him and revealed the verse about 
him. 

"Then we find that the Messenger of Allãh (s.a.w.a.), distinguished 
him from his companions by (saying) this word: 'He whose guardian am 
I, ‘Alī is his guardian; O Allãh! Be friend of him who is his friend, and be 
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enemy of him who is his enemy'; and by his word: '‘Alī shall repay my 
debt and fulfil my promise; and he is my successor over you after me'; 
and by his word when he appointed him as his successor in Medina and 
he said, 'O Messenger of Allãh! Are you leaving me (to look after) 
women and children?' So he (s.a.w.a.), said, 'Are you not pleased that you 
have the same position with me as Hãrūn had with Mūsã, except that 
there is no prophet after me?' 

"Thus we know that the Book testifies verifying these traditions and 
confirming this evidence; therefore the ummah is bound to acknowl-edge 
them, because these traditions agree with the Qur’ãn. So when we find them 
in agreement with the Qur’ãn, and find the Qur’ãn in agree-ment with 
these traditions, and proving them, then to follow them be-comes a duty 
which no one will transgress except the people of enmity and mischief." 
(at -T abrisī, al-Ih tijãj) 

The Leader of the Faithful (a.s.) said, inter alia, in a hadīth: 
"The hypocrites said to the Messenger of Allãh (s.a.w.a.), 'Is there any 

duty pending which your Lord intends to impose on us after all that has 
already been laid down? So you (better) tell (it to us) so our souls may be 
at rest that now nothing else is pending.' So Allãh revealed in this respect: 
Say: 'I exhort you only to one thing' (34:46), i.e. the wilãyah. Then Allãh 
revealed: Only Allãh is your Guardian and His Messenger and those who 
believe, those who keep up prayers and pay zakãt while they bow; and 
there is no difference in the ummah that on that day no one gave zakãt 
while bowing, except one man . . ." (ibid.) 

al-Mufīd narrates from Ah mad ibn Muhammad ibn ‘Īsã, from al-
Qãsim ibn Muhammad al-Jawharī, from al-Hasan ibn Abi 'l-‘Alã’ that he 
said, "I said to Abū ‘Abdillãh (a.s.), 'The successors, is their obedience 
incumbent?' He said, 'Yes. They are those (about whom) Allãh has said: 
Obey Allãh and obey the Messenger and those vested with authority from 
among you; and they are those (about whom) Allãh has said: Only Allãh is 
your Guardian and His Messenger and those who believe, those who keep 
up prayers and pay zakãt while they bow.' " (al-Ikhtisãs) 

The author says: [al-Kulaynī] has narrated it in al-Kãfī from al-
Husayn ibn Abi 'l-‘Alã’ from the same Imãm (a.s.); and has also narrated 
another tradition of the same meaning from Ah mad ibn ‘Īsã from the 
same Imãm (a.s.). 

The chain of various narrations of what was revealed about ‘Alī 
(a.s.) ends at all the Imãms (a.s.), because they are the people of one 
house, and their affair is one. 
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ath-Tha‘labī has written in his at-Tafsīr: Informed us Abu 'l-Hasan 

Muhammad ibn al-Qãsim al-Faqīh; he said: narrated to us ‘Abdullãh ibn 
Ah mad ash-Sha‘rãnī; he said: informed us Abū ‘Alī Ah mad ibn ‘Alī ibn 
Razīn; he said: narrated to us al-Muzaffar ibn al-Hasan al-Ansãrī; he said: 
narrated to us as-Sariyy ibn ‘Alī al-Warrãq; he said: narrated to us Yahyã 
ibn ‘Abdi 'l-Hamīd al-Jummãnī, from Qays ibn ar-Rabī‘, from al-A‘mash, 
from ‘Abãyah ibn ar-Rab‘ī; he said: narrated to us ‘Abdullãh ibn ‘Abbãs 
(may Allãh be pleased with him), while he was sitting at the rim of 
Zamzam, saying: "The Mess-enger of Allãh said" – when a man wearing 
a turban came there. Now, whenever Ibn ‘Abbãs said, "The Messenger of 
Allãh said," that man also said, "The Messenger of Allãh said." 

So, Ibn ‘Abbãs said to him, "I ask you by Allãh! Who are you?" 
(The narrator) said, "Then he removed the turban from his face and said, 
'O people! Whoever knows me, he knows me; and whoever does not 
know me, then I am Jundab ibn Junãdah al-Badrī Abū Dharr al-Ghifãrī. I 
heard the Messenger of Allãh by these two [ears], else they should 
become deaf, and I saw him by these two [eyes], else they should become 
blind, (while) he was saying, "‘Alī is the leader of the righteous ones and 
the killer of the unbelievers; helped is he who helps him and foresaken is 
he who foresakes him." Indeed I prayed one day the prayer of zuhr with 
the Messenger of Allãh. A beggar asked in the mosque but no one gave 
him anything. So the beggar raised his hand to the heavens and said, "O 
Allãh! Be (my) witness that I asked in the mosque of the Messenger of 
Allãh, but nobody gave me anything"; and ‘Alī was in rukū‘, so he 
pointed out to him with his right little finger, and he had a ring in it. So 
the beggar came forward till he took the ring from his little finger; and all 
this was in the sight of the Prophet (s.a.w.a.). When he finished his 
prayer, he raised his head towards the heavens and said, "O Allãh! Mūsã 
had asked You saying: 'O my Lord! Expand my breast for me, and make 
my affairs easy to me, and loose the knot from my tongue, (that) they may 
understand my word, and give to me an aider from my family, Hãrūn, my 
brother, strengthen my back by him, and associate him (with me) in my 
affair' [20:25-32]. So You revealed for him a speaking Qur’ãn: We will 
surely strengthen your arm with your brother, and We will give you both a 
power, so that they shall not reach you; with Our signs; [28:35]. O Allãh! 
And I am Muh ammad, Your Prophet, and Your chosen one. O Allãh! So 
expand my breast for me, and make my affairs easy to me, and give to me 
an aider, ‘Alī; strengthen my back by him." ' " 
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Abū Dharr said, "The Messenger of Allãh (s.a.w.a.), had not 
finished his words when Jibrīl came to him from near Allãh, the High, and 
said, 'O Muhammad! Recite.' He (s.a.w.a.), said, 'What should I recite?' He 
said, 'Only Allãh is your Guardiann and His Messenger and those who 
believe, those who keep up prayers and pay zakãt while they bow." 

The book al-Jam‘ Bayna 's-S ih ãhi 's-Sittah (by Zarīn, vol.3, tafsīr 
of the chapter of "The Table") quotes under the verse: Only Allãh is your 
Guardian and His Messenger . . ., from Sahīhu 'n-Nasã’ī, from Ibn Salãm 
that he said, "I came to the Messenger of Allãh (s.a.w.), and we said, 
'Verily our people became our enemy when we accepted the truth of 
Allãh and His Messenger, and they swore that they would not talk to us.' 
Then Allãh revealed: Only Allãh is your Guardian and His Messenger 
and those who believe, those who keep up prayers and pay zakãt while 
they bow. 

 "Then Bilãl called ãdhãn for zuhr prayer, and people stood up 
praying; some were prostrating and some bowing, some asking Allãh; 
when a beggar (came there) begging; and ‘Alī gave (him) his ring while he 
was bowing. So the beggar informed the Messenger of Allãh (s.a.w.). Then 
the Messenger of Allãh (s.a.w.) recited before us: Only Allãh is your 
Guardian and His Messenger and those who believe, those who keep up 
prayers and pay zakãt while they bow. And whoever takes Allãh and His 
Messenger and those who believe for a guardian, then surely the party of 
Allãh are they that shall be triumphant." 

Ibnu 'l-Maghãzilī ash-Shãfi‘ī narrates explaining the word of 
Allãh: Only Allãh is your Guardian and His Messenger . . .: Informed us 
Muhammad ibn Ahmad ibn ‘Uthmãn; he said: informed us Abū Bakr 
Ah mad ibn Ibrãhīm ibn Shãdhãn al-Bazzãz by permission; he said: 
narrated to us al-Hasan ibn ‘Alī al-‘Adawī; he said: narrated to us 
Salamah ibn Shabīb; he said: narrated to us ‘Abdu 'r-Razzãq; he said: 
informed us Mujãhid from Ibn ‘Abbãs that he said about the word of 
Allãh: Only Allãh is your Guardian and His Messenger and those who 
believe, those who keep up prayers and pay zakãt while they bow, that it 
was revealed about ‘Alī. (al-Manãqib) 

Also, he narrates: Informed us Ahmad ibn Muhammad ibn Tãwãn; he 
said: informed us Abū Ahmad ‘Umar ibn ‘Abdillãh ibn Shawdhab; he said: 
narrated to us Muh ammad ibn Ah mad al-‘Askarī ad-Daqqãq; he said: 
narrated to us Muhammad ibn ‘Uthmãn; he said: narrated to us Ibrãhīm 
ibn Muhammad ibn Maymūn; he said: narrated to us ‘Alī ibn ‘Ãbis; he 
said: Abū Maryam and I called on ‘Abdullãh ibn ‘Atã’. Abū Maryam said 



24 AL-MĪZÃN 

(to him): "Narrate to ‘Alī the h adīth which you had narrated to me from 
Abū Ja‘far." He said, "I was sitting near Abū Ja‘far, when passed by him 
the son of ‘Abdullãh ibn Salãm. I said, 'May Allãh make me your ransom! 
Is he the son of him who had knowledge of the Book?' He said, 'No. 
Rather it is your companion, ‘Alī ibn Abī T ãlib about whom were 
revealed verses of the Book of Allãh, the Mighty, the Great: and he who 
has knowledge of the Book [13:43]; Is he then who has with him clear 
proof from his Lord, and a witness from Him recites it [11:17]; Only 
Allãh is your Guardian and His Messenger and those who believe.' " 
[5:55]. (ibid.) 

al-Khat īb al-Khwãrazmī has narrated the correspondence be-tween 
Mu‘ãwiyah and ‘Amr ibn al-‘Ãs, in which the latter writes inter alia: 
"You certainly know, O Mu‘ãwiyah! What (Allãh) has revealed in His 
Book, of the verses, which are recited regarding [‘Alī's] excellent virtues, 
which no one shares with him. For example, the word of Allãh, the High: 
They fulfil vows [76:7]; Only Allãh is your Guardian and His Messenger 
and those who believe, those who keep up prayers and pay zakãt while 
they bow [5:55]; Is he then who has with him clear proof from his Lord, 
and a witness from Him recites it [11:17]; and Allãh, the High, has said: 
. . . men who are true to the covenant which they made with Allãh 
[33:23]; and Allãh, the High, has said to His Messenger: Say: 'I do not 
ask of you any recompense for it except the love of (my) near relatives' 
[42:23]." 

al-Khat īb narrates through his chain, from Abū S ãlih , from Ibn 
‘Abbãs, that he said, "‘Abdullãh ibn Salãm came with some of his people 
who had believed in the Prophet (s.a.w.a), and they said, 'O Messenger of 
Allãh! Our houses are far away, indeed; and we do not have any place for 
assembly or discussion except this place (of yours); and when our people 
saw that we had believed in Allãh and His Mess-enger and had accepted 
his veracity, they abandoned us and swore to themselves that they would 
not sit with us, nor enter into marriage-tie with us or talk with us; and it 
has proved very hard for us.' So the Prophet (s.a.w.) said to them: 'Only 
Allãh is your Guardian and His Messenger and those who believe, those 
who keep up prayers and pay zakãt while they bow.' 

"Then the Prophet (s.a.w.), went out to the mosque and some 
people were standing (in prayer) and others bowing. (The Prophet) saw a 
beggar; and he said to him, 'Has anyone given you anything?' He said, 
'Yes; a golden ring.' The Prophet (s.a.w.) said to him, 'Who has given it to 
you?' He said, 'That one standing (in prayer)' – and he pointed with his 
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hand to ‘Alī ibn Abī Tãlib. Then the Prophet (s.a.w.) said, 'In which 
position he gave (it) to you?' He said, 'He gave to me while he was in 
rukū‘.' Then the Prophet (s.a.w.) said: 'Allãhu Akbar', and then recited: 
And whoever takes Allãh and His Messenger and those who believe for a 
guardian, then surely the party of Allãh are they that shall be 
triumphant." 

Then Hassãn ibn Thãbit composed and recited (the following 
poem): 

O Abu 'l-Hasan! May my soul be your ransom, and my life-blood! 
As well as every slow and fast in (the way of) guidance! 

Will my praise and of (your) lovers go in vain? 
But praise for Allãh's sake is never lost. 

So it is you, who gave while bowing, 
The souls of the people are your ransom! O the best bowing one! 

Your blessed ring; O the best Master, 
And the best buyer and the best seller! 

So Allãh revealed about you, the best wilãyah, 
And made it clear in decisive sharī‘ah. (ibid.) 

al-Hamawaynī [al-Hamū’ī] narrates through his chain from Abū 
Hadbah Ibrãhīm ibn Hadbah that he said, "Informed us Anas ibn Mãlik that 
a beggar came into the Mosque and he was saying, 'Who will lend to the 
Rich, the Trustworthy (Allãh)?' And ‘Alī was bowing, indicating by his 
hand to the beggar to take off the ring from his hand. (Anas) said, 'Then 
the Prophet (s.a.w.) said, "O ‘Umar! It became incumbent." (‘Umar) said, 
"May my father and mother be your ransom! O Messen-ger of Allãh! What 
became incumbent?" He (s.a.w.) said, "The Garden became incumbent for 
him. By Allãh! He (the beggar) did not take it off from his hand, but he 
removed him from every sin and every fault." ' " 

al-Hamawaynī narrates through his chain from Zayd ibn ‘Alī ibn 
al-Husayn, from his father, from his grandfather that he said, "I heard 
‘Ammar ibn Yãsir – may Allãh be pleased with him – saying, 'A beggar 
stood near ‘Alī ibn Abī T ãlib, and he was in rukū‘ of a super-erogatory 
prayer; so he removed his ring and gave it to the beggar. Then he came to 
the Messenger of Allãh (s.a.w.) and informed him of it. Then this verse 
was revealed to the Prophet (s.a.w.): Only Allãh is your Guardian and 
His Messenger and those who believe, those who keep up prayers and 
pay zakãt while they bow. So the Messenger of Allãh (s.a.w.) recited it; 
then said, "Anyone whose mawlã am I, ‘Alī is his mawlã." ' " 

al-Hãfiz Abū Nu‘aym narrates from Abu 'z-Zubayr, from Jãbir 
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(may Allãh be pleased with him) that he said, "‘Abdullãh ibn Salãm came 
[to the Prophet] with a group, complaining that people have avoided them 
since they have entered into Islam. So the Messenger of Allãh (s.a.w.) 
said, 'Find for me a beggar.' We entered the Mosque and a beggar came 
near him. (The Prophet) said to him, 'Has anyone given you anything?' 
He said, 'Yes, I passed by a man who was bowing, so he gave me his 
ring.' (The Prophet) said, 'Come along and show me.' " (Jãbir said) "So we 
proceeded and lo! ‘Alī was in standing position, so (the beggar) said, 
'This.' Then was revealed: Only Allãh is your Guardian and His 
Messenger . . ." 

Also, al-Hãfiz Abū Nu‘aym narrates from ‘Awf ibn ‘Ubayd ibn 
Abū Rãfi‘, from his father, from his grandfather that he said, "I went to 
the Messenger of Allãh (s.a.w.) while he was asleep, and a snake was in a 
side of the house; but I did not like to kill it lest I awake the Prophet. So I 
lay between him and the snake, so that if there was any- thing (i.e. snake-
bite) it would be in me, not him. Then (the Prophet) woke up and he was 
reciting this verse: Only Allãh is your Guardian and His Messenger. He 
said, 'All praise is for Allãh!' Then he came to my side and said, 'Why do 
you lie here?' I said, 'Because of the pres-ence of this snake.' He said, 'Go 
to it and kill it.' So I killed it. 

"Then he took my hand and said, 'O Abū Rãfi‘! There shall soon be 
after me some people who would fight ‘Alī; to fight them will be a right of 
Allãh; so whoever could not fight them by his hand, he should do so by 
his tongue, and whoever could not do so, then by his heart; there is 
nothing beyond that.' " 

The author says: The traditions showing that the two verses were 
revealed concerning the alms of the ring are very numerous. We have 
quoted some of them here from al-Bahrãnī's book, Ghãyatu 'l-marãm; 
and it has been ascertained that they are found in the books 
al-Bah rãnī has copied from. We have quoted only as much as was 
necessary to show various versions of the story. 

Many companions have narrated this event, like Abū Dharr, Ibn 
‘Abbãs, Anas ibn Mãlik, ‘Ammãr, Jãbir, Salamah ibn Kuhayl, Abū Rãfi‘, 
‘Amr ibn al-‘Ãs and ‘Alī and al-Husayn; and likewise as-Sajjãd, al-Bãqir, 
as-S ãdiq, al-Hãdī and other Imãms of Ahlu 'l-Bayt. 

Also, Aimmatu 't-Tafsīr (those who explain the verses with the help 
of traditions) unanimously agree on this tradition, without any objection, 
like Ah mad, an-Nasã’ī, at -T abarī, at -T abarãnī, ‘Abd ibn Hamīd and many 
other huffãz (memorizers) and imãms (masters) of hadīth. The scholars of 
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‘ilmu 'l-kalãm (Islamic Theology) have accepted the tradition. The 
jurisprudents have used it as their proof in the question of a great many 
actions during prayer, and in the discussion whether supererogatory alms 
is called zakãt. 

And the outstanding luminaries of language and literature from 
among the exegetes, like az-Zamakhsharī in al-Kashshãf and Abū 
Hayyãn in his at-Tafsīr have not disputed regarding the application of this 
verse on this tradition; nor has any narrator showed any reluctance in it – 
and they were the people of this language. 

Therefore, no attention should be paid to someone's claim that the 
tradition of the revelation of this verse in connection with the story of the 
ring is forged and fabricated. Some of them, like Shaykhu 'l-Islam Ibn 
Taymiyyah, have transgressed the limit and claimed ijmã‘, unanimity, 
that this tradition was forged. It is really an astonishing claim. You have, 
however, seen in the preceding commentary, what is the truth and reality 
of this matter. 

 
 

*     *     *     *     * 
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O you who believe! Do not take for friends those who take your 
religion for a mockery and a joke, from among those who were 
given the Book before you and the unbelivers; and fear Allãh if you 
are believers (57). And when you call to prayer they take it as a 
mockery and a joke; this is because they are a people who do not 
understand (58). Say: "O People of the Book! Do you find fault 
with us (for ought) except that we believe in Allãh and in what has 
been revealed to us and what was revealed before, and that most of 
you are transgressors" (59). Say: "Shall I inform you of (him who 
is) worse than this in retribution near Allãh? (It is he) whom Allãh 
has cursed and brought His wrath upon, and of whom He made 
apes and swine, and he who served the Satan; these are worse in 
place and more erring from the straight path" (60). And when they 
come to you, they say: "We believe;" and indeed they come in with 
disbelief and indeed they go forth with it; and Allãh knows best 
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what they concealed (61). And you will see many of them striving 
with one another to hasten in sin and exceeding the limits, and 
their eating of what is unlawfully acquired; certainly evil is that 
which they do (62). Why do not the learned men and the doctors of 
law prohibit them from their speaking of what is sinful and their 
eating of what is unlawfully acquired? Certainly evil is that which 
they work (63). And the Jews say: "The hand of Allãh is tied up!" 
Their hands shall be shackled and they shall be cursed for what 
they say. Nay, both His hands are spread out, He expends as He 
pleases; and what has been revealed to you from your Lord will 
certainly make many of them increase in inordinacy and in 
unbelief; and We have put enmity and hatred among them till the 
Day of Resurrection; whenever they kindle a fire for war Allãh 
puts it out, and they strive to make mischief in the land; and Allãh 
does not love the mischief-makers (64). And if the People of the 
Book had believed and guarded (against evil) We would certainly 
have covered their evil deeds and We would certainly have made 
them enter gardens of bliss (65). And if they had kept up the 
Tawrãt and the Injīl and that which was revealed to them from 
their Lord, they would certainly have eaten from above them and 
from beneath their feet; there is a party of them keeping to the 
moderate course, and (as for) most of them, evil is that which they 
do (66). 

 
*     *     *     *     * 

 
 

COMMENTARY 
 
The verses forbid taking those who make mockery of Allãh and 

His communications as friends from among the People of the Book and 
unbelievers, and enumerate some of their evil characteristics in-cluding 
their breaking the covenants of Allãh and so on – the matters related to 
the theme of this chapter, i.e. exhorting people to keep their promises and 
covenants and showing the demerit of going against promises, etc. 

All the verses seem to be revealed in one context, although 
possibly some of them could have particular reason of revelation. 
 
QUR’ÃN: O you who believe! Do not take for friends . . . who were 
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given the Book before you and . . .: ar-Rãghib has said: "al-Huz’ (َاْلُهْزؤ) = 
secret jest, sometimes it is used for something like a jest." Then he says 
explaining la‘ib: "They used the verb, la‘ib ( َلِعب ), when the doer does 
not have a correct purpose for his action." 

A thing is taken as a mockery and a jest when it is handled in an 
unserious way to show that it does not deserve any attention. Similarly, a 
thing is taken as a plaything and a joke when it is not intended for a correct 
reasonable purpose, is rather taken for some unrealistic themes. Thus, they 
take the religion for a mockery and a joke in order to show that it only 
serves some false motives – incorrect and unserious. Had they taken it to 
be truly a religion or believed that its Legislator and the Caller to it as 
well as the Believers in it were truly serious and paid them the respect 
due to them, they would not have placed them in this place. So, they take 
the religion as a mockery and a jest to show that the religion does not 
have any reality or any established position; it is merely a toy to be 
played with and jested about. 

It appears from the above that: 
First: Those, whose friendship is forbidden, are described as "those 

who take your religion for a mockery and a joke"; this description points to 
the reason of this prohibition. As described earlier, friendship entails 
spiritual mingling and management of personal and sociological affairs. 
Obviously, a waliyy (friend) will not treat as a joke or a mockery those 
things, which his friend respects and pays honour to, and con-siders it 
more distinguished and honourable than everything, even his own self. It 
is therefore necessary not to take such a person as a friend and not to let 
him interfere in one's spiritual and physical affairs. 

Second: The verse is very appropriately addressed to: "you who 
believe," as it stands parallel to: "those who take your religion for a 
mockery and a joke"; also there is the fine point of the genetic con-
struction: "your religion", [as it emphasizes their strong connection with 
the religion of Islam, and puts them on guard against the enemies' 
manipulation]. 

Third: The clause: "and fear Allãh if you are believers," puts a sort of 
emphasis to the preceding wordings: "Do not take for friends those who 
take your religion for a mockery and a joke," by repeating it in a more 
inclusive and comprehensive wording. Obviously, a believer who adheres 
to the cord of true faith cannot be pleased if the matters he believes in were 
to be taken as a mockery or joke. Therefore, these people, if they are truly 
associated with belief and are attached to the religion, are bound to fear 
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Allãh regarding those inimical persons and not to take them as friends. 
Another possibility: The clause: "and fear Allãh if you are 

believers", may point to the verses which were revealed a little earlier, 
e.g. and whoever amongst you takes them for a friend, then surely he is 
one of them. The meaning then will be as follows: Be afraid of Allãh in 
taking them for a friend if you are not one of them. But the first meaning 
is more manifest. 

 
QUR’ÃN: And when you call to prayer they take it as a mockery and a 
joke; . . .: It confirms the preceding statement that the unbelievers take 
the religion of those who believe for a mockery and a joke. The call for 
prayer refers to the adhãn, which was laid down in Islam before the 
legislation of the daily five prayers. It is said that adhãn has not been 
mentioned in the noble Qur’ãn except in this place.3 

"they take it": The pronoun "it" refers to the prayer, or to the verbal 
noun, the call, understood from the verb: "when you call to prayer". A pronoun 
referring to a verbal noun may be brought in either gender. 

The end clause: "this is because they are a people who do not 
understand", puts their misdeed in its true perspective. It says that they 
take the prayer or the adhãn for a mockery and a joke because they are a 
people devoid of understanding. As such, they cannot appreciate the 
underlying spiritual realities behind the pillars and acts of religious 
worship – the reality of servitude, the benefits of attaining nearness to 
Allãh and convergence of life's happiness in this world and the hereafter. 

 
QUR’ÃN: Say: "O People of the Book! Do you find fault with us (for 
aught) except that we believe in Allãh and . . .": ar-Rãghib has said in his 
al-Mufradãt: "an-Naqam and an-naqim ( َالَنَقم ، َالَنِقم ) mean to deny, to 
vengeance through tongue or punishment; Allãh says: and they did not 
find fault except because Allãh and His Messenger enriched them out of 
His grace [9:74]; and they did not take vengeance on them for aught 
except that they believed in Allãh . . . [85:8]; do you dind fault with us . . . 
[5:59]" 

an-Naqimah ( َالَنِقَمة ) is punishment, Allãh says: Therefore We 
inflicted retribution on them and drowned them in the sea [7:136]. 

Thus, the verse under discussion means: Do you deny or dislike 
from us anything except that we believe in Allãh and in His revelation 

 
3 This is a strange claim. See ch.62, vr.9: O you who believe! When the call is made for 

prayer on Friday, then hasten to the remembrance of Allãh . . . (tr.) 
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while you are transgressors. It is as people say: Do you disavow me for 
anything except that I am a chaste person and you are profligate? Do you 
find any fault with me except that I am wealthy and you are poor? This 
verse speaks in the same vein. Do you find any fault with us except that 
we are believers and most of you are transgressors? 

Some people have said that the end clause gives the reason of their 
hostility; in other words, it means: You do not deny or dislike anything 
from us except because you are transgressors. 

"that we believe in Allãh and in what has been revealed to us and 
what was revealed before":  It means, what has been revealed to us and to 
you. But the former revelation was not ascribed to them as an allusion 
against them – As they did not fulfil the covenant they had made with 
Allãh and did not follow the commandments given in their books, so it 
was as though their books were not sent to them nor were they qualified 
to receive them. 

The meaning: We do not differentiate between one revealed Book 
and the other; as such we do not make any difference between the 
messengers of Allãh. It is an adverse allusion to the People of the Book 
that they make difference between one messenger and another and say: 
We believe in some and disbelieve in others. Also they used to say: 
"Avow belief in that which has been revealed to those who believe (in) the 
first part of the day, and disbelieve (at) the end of it, . . . [3:72]. Allãh 
says: Surely those who disbelieve in Allãh and His messengers and desire 
to differentiate between Allãh and His messen-gers, and say: "We believe 
in some and disbelieve in others"; and desire to take a way between (this 
and) that. These it is that are truly unbelievers, and We have prepared for 
the unbelievers a disgraceful chastisement (4:150-1). 

 
QUR’ÃN: Say: "Shall I inform you of (him who is) worse than this in 
retribution near Allãh? (It is he) whom Allãh has cursed and . . .": The 
exegetes have said that in this verse Allãh tells His Messenger (s.a.w.a.) to 
address those who indulged in mockery of religion in a just manner 
bringing himself down to their level, in order to complete his proof 
against them. He should tell them that if they hated the believers because 
they believed in Allãh and in what He has revealed to His messengers, 
then they should hate their own selves too, because they are worse in 
place and more erring from the straight path, be-cause they are afflicted 
by divine curse and were changed into apes and swine and indulged in the 
worship of Satan. If they do not hate their own selves in spite of all these 
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demerits and evils, which invite hatred, they have no reason to hate those 
who are less liable to any evil or demerit. They are the believers keeping 
firm on their belief – this is in case we accept that their belief in Allãh 
and His Books is  
an evil; but we know that it can never be an evil. Accordingly, al-
mathubah ( َاْلَمُثوَبة = lit. reward) here means recompense; probably it has 
been borrowed for end-result and inseparable attribute, as may be inferred 
from the phrase: "near Allãh", which qualifies the clause: "worse than 
this in retribution"; because what is near Allãh is perma-nent, enduring 
and unchangeable; and Allãh has adjudged and ordered it. He says: 
. . . and what is with Allãh is enduring; . . . (16:96); . . . there is no 
repeller of His decree . . . (13:41). This recompense or ret-ribution is 
therefore an enduring one because it is near Allãh or with Allãh. 

There is a sort of reversal in this speech. Normally, the sentence 
should have been framed as follows: Being cursed and transmuted and 
worshipping the Satan is worse and more erring than believing in Allãh 
and His Books. But here it says: He whom Allãh has cursed and changed 
into apes and swine is worse in place and more erring. It puts the 
described person in place of the description or attribute; and this style is 
common in the Qur’ãn, as Allãh says: . . . but righteousness is the one 
who believes in Allãh and . . . [2:177] 

In short, the verse declares that if our belief in Allãh and His 
revealed Books was an evil in your opinion, then I inform you of what is 
more evil than that, and which you should truly hate, and it is the 
characteristics, which is found in yourselves. 

It has been said by some that the demonstrative pronoun: "this", in 
the phrase: "worse than this", points to the entire community of the 
believers that is mentioned in the clause: "find fault with us". Accord-
ingly the speech will be straight forward, without any reversal; and the 
meaning will be as follows: Shall I inform you of his who is worse than 
the believers, so that you should find fault with him? It is you yourselves 
who were afflicted with divine curse and transmutation and worshipped 
the Satan. 

Someone else has said that, the pronoun: "this", in the phrase: 
"worse than this", points to the verbal noun, to find fault, to hate, which is 
hidden in the verb: "do you find fault with us". The meaning: Should I 
inform you of what is worse than this fault-finding and hate of yours in 
retribution? Well, it is what you have been afflicted with, i.e. the divine 
curse, transmutation, and so on. 
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QUR’ÃN: And when they come to you, they say: "We believe;" and 
indeed they come in with disbelief and indeed they go forth with it; and 
Allãh knows best what they concealed: Here Allãh exposes their hidden 
hypocrisy, and that they keep in their hearts what Allãh is not pleased 
with – when they meet the believers. So He says: When they come to you 
they claim that they have believed while actually they come to you with 
disbelief and they go forth with the same disbelief. Their entry and exit 
both take place in the same one condition i.e. disbelief without any 
change; they merely pretend to believe while Allãh knows what they 
concealed of treachery and perfidy. 

Accordingly the clause: and indeed they come in with disbelief and 
indeed they go forth with it, means: Their condition in disbelief has not 
changed at all; the nominative pronoun: hum ( ُهْم = they) has been added 
for emphasis, to show that disbelief has firmly taken root in their hearts. 

It has been said that the said clause indicates that they take turns 
from one condition of disbelief to another. 

 
QUR’ÃN: And you will see many of them striving with one another to 
hasten in sin and exceeding the limits . . . Certainly evil is that which 
they work: Apparently, the word: "sin", indicates their rashly plunging 
into the religious verses revealed to the believers, and speaking regarding 
religion's cognition what would cause disbelief and transgression, as is 
shown by the clause: "their speaking of what is sinful", in the following 
verse. 

Accordingly, the three items, i.e. sin, transgression, and eating of 
what is unlawfully acquired, encompass samples of their trans-gression in 
words and deeds. They indulge in verbal misdeeds (and it is the sin in 
words) and misdeeds in actions – and it can be either against other 
believers (and it is transgression against them) or against their own 
selves, e.g. their eating what is unlawfully acquired, like interest, bribe, 
and things like that. Then Allãh has condemned all these activities and 
said: "Certainly evil is that which they work." Then He has strongly 
rebuked their doctors of law and scholars of religion for their keeping 
silent and not prohibiting them from com-mitting these grave sins and 
misdeeds, although they are aware that these are very grave sins. So He 
says: "Why do not the learned men and the doctors of law prohibit them 
from their speaking of what is sinful and their eating of what is 
unlawfully acquired? Certainly evil is that which they work." 
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The former verse speaks of "sin and exceeding the limits, and their 
eating of what is unlawfully acquired", while the latter speaks only of 
"speaking of what is sinful and their eating of what is unlawfully 
acquired". The omission of exceeding the limits in this verse indicates 
that sin and exceeding the limits are one and the same – sin is exceed-ing 
the divine limits verbally, which stands parallel to exceeding those limits 
in action, an example of which is seen in eating unlawful things. 

Accordingly, the clause: "striving with one another to hasten in sin 
and exceeding the limits, and their eating of what is unlawfully acquired", 
aims at exposing their one fault of words (and it is sin and exceeding the 
limits) and another one of deeds, and it is their eating of what is 
unlawfully acquired. 

al-Musãra‘ah ( َاْلُمَساَرَعة ) puts emphasis on as-sur‘ah (َالُسْرَعة = 
hastening); it is opposite of al-but’ ( َاْلُبْطىء = tardiness). The difference 
between as-sur‘ah and al-‘ajalah (َاْلَعَجَلة = hurring), as inferred from 
usage of these words is this: as-sur‘ah is more relevant to the actions of 
body, while al-‘ajalah is more concerned with activities of heart. It is not 
unlike the difference between al-khudū‘ (َاْلُخُضوع = to bow, to defer) and 
al-khushū‘ (َاْلُخُشوع = to submit, to be humble); and between al-khawf 
-ar .(dread, apprehen-sion = َاْلَخْشَية) and al-khashyah (fear = َاْلَخوف)
Rãghib has said in his al-Mufradãt: "as-Sur‘ah is opposite of al-but’; it is 
used in description of bodies and actions; it is said: saru‘a (he hastened); 
its nomen agentis is sarī‘ (َسِرْيع = hastener); and [they say]: asra‘a and 
musri‘ in the same meanings." 

It has been said that al-musãra‘ah and al-‘ajalah are synony-mous; 
but al-musãra‘ah is mostly used for good works; the use of this word here 
– although the context is of bad deeds, and al-‘ajalah would have been 
more appropriate – is aimed at showing that they indulge in it as if they 
were doing a good work. But this seems far-fetched. 

 
QUR’ÃN: And the Jews say: "The hand of Allãh is tied up!" Their 
hands shall be shackled and they shall be cursed for what they say. 
Nay, both His hands are spread out, He expands as He pleases: The 
Jews did not agree that the laws of religion could be abrogated, and, for 
this reason, they did not accept that Tawrãt could be abrogated; rather 
they rebuked the Muslims for abrogation of some of their laws. Similarly, 
they did not accept the doctrine of al-badã’ (َاْلَبَداء) in matters of creation, 
as is seen from various Qur’ãnic verses. We have elabor-ated this topic in 
the first volume of this book, under the verse: What-ever signs We 
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abrogate or cause to be forgotten, We bring one better than it or like 
it, . . . (2:106). Some light has been thrown on it in other places too. 

The verse: "And the Jews say: 'The hand of Allãh is tied up!' " 
might be referring to their above-mentioned views; however, the fol-
lowing clause in their rebuttal: "Nay both His hands are spread out, He 
expends as He pleases", does not leave room for such interpretation. It 
rather shows that they had uttered these sinful words particularly with 
reference to sustenance: 

Either they had said it especially about the believers, because gen-
erally they were afflicted with poverty and their condition was straitened. So, 
they talked in this way as a mockery against Allãh, alluding that He does 
not have power to give riches to His believing servants nor can He rescue 
them from need and humiliation. But this opinion is not worthy of 
consideration, because the verse is in the chapter of "The Table", which was 
revealed [in the last years of the Prophet's life] when the Muslims 
enjoyed abundance of livelihood and lived a pleasant and luxurious life. 

Or, they said it because of the famine and draught, which had made 
their lives miserable, disturbed their economic system, and lowered their 
standard of living, as appears from some of the traditions that explain the 
reason of revelation. But this explanation too does not agree with the 
context of the verses, because evidently the verses expose their various 
characteristics like their enmity and treachery against the Muslims whom 
they hated to the extreme. These verses do not allude to the sinful talks they 
had uttered regarding their own selves. 

Or, they said it when they heard the Qur’ãnic verses, e.g.: Who is it 
that will lend to Allãh a goodly loan (73:20). So they said: "The hand of 
Allãh is tied up! He is not able to obtain the necessary funds to spend in 
His requirements for propagating His religion and reviving His mission." 
They had said it as a mockery and a jest against Allãh, as appears from 
some other traditions relating to the cause of revelation. 

This explanation appears nearer to reality. 
In any case, this ascription – that the hand of Allãh was tied up and 

He was over-powered in His plans, when some adverse situation had 
developed – does not go against their religious teachings nor is it alien to 
the descriptions and comments found in the present Tawrãt. According to 
Tawrãt, there were many things which Allãh was unable to do and which 
prevented Him from enforcing His will time and again, as strong persons 
hinder weaker ones in their activities. You may look at the stories of the 
prophets, like Adam and others as they appear in Tawrãt. 
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So, many aspects of their belief allow them to ascribe to Allãh 
what is totally against the sanctity of His status, although in the present 
context they had uttered these words as a jest and mockery – we know that 
every action of a man emanates from some aspects of belief which he holds 
and which encourages him to do it. 

"Their hands shall be shackled and they shall be cursed for what 
they say": It is an invocation of evil against them, of the same type which 
they had ascribed to Allãh, and which went so clearly against His sanctity 
and sacredness – their declaration that Allãh's hand was tied up and He 
has no power to do what he pleases. Accordingly, the clause: "and they 
shall be cursed for what they say", is in explanatory conjunction with the 
clause: "Their hands shall be shackled", inas-much as their hands being 
shackled displays the divine curse on them, because Allãh's speech is His 
action, and He curses someone only through penalizing him with 
punishment either in this world or the next. Thus, this curse means a 
punishment equal to shackling of their hands or more total and 
comprehensive. 

Someone has opined that: "Their hands shall be shackled", is [not a 
curse, but] a statement showing that they have already been inflicted with 
chastisement because of their arrogance against Allãh in saying: "The 
hand of Allãh is tied up!" But the former interpretation is more 
understandable. 

"Nay, both His hands are spread out, He expends as He pleases": It 
is the rebuttal of their claim: "The hand of Allãh is tied up!" 

The sentence: "both His hands are spread out", is an allusion to His 
all-encompassing firmly rooted power; and such usage is very common. 

Allãh has said: "both His hands" (although the Jews had used 
singular in their talk, "The hand of Allãh is tied up!") in order to show 
His complete and perfect power; as is the case in the verse: He said: "O 
Iblīs! What prevented thee that thou shouldst do obeisance to him whom I 
created with My two hands? Art thou proud or art thou of the exalted 
ones?" (38:75), as it indicates or rather clearly shows the use of perfect 
power in Adam's creation; or as they say: 'You do not have two hands on 
her, to emphasize absence of every power and every favour.' 

The dictionaries often give various meanings for 'hand' other than 
the body organ, like power, strength, favour, ownership and so on. 
However, the fact remains that word was originally coined for the said 
organ, and it is used in other meanings as allusion, because all other 
meanings have some affinity with various aspects of the hand, e.g. 
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magnanimity and spending is related to it in its management and raising up 
or putting down. 

Therefore, when the Book or Sunnah ascribes hand to Allãh, its 
connotation changes with the context. For example, in the clauses: "both His 
hands are spread out [5:64]"; and: whom I created with My two hands 
(38:75), "hands" means power and its perfection; and in the clauses: 
. . . in Thine hand is the good . . . (3:26); Therefore glory be to Him in 
Whose hand is the Kingdom of everything . . . (36:83); Blessed is He in 
Whose hand is the Kingdom, . . . (67:1) and other such verses, "hand" 
means kingdom and authority; likewise, in the verse: . . . Be not forward in 
the presence of Allãh and His Messenger . . . (49:1) the phrase means 'in the 
presence of' as translated above. 

"He expends as He pleases": It elaborates the clause: "both His 
hands are spread out". 

 
QUR’ÃN: and what has been revealed to you from your Lord will 
certainly make many of them increase in inordinacy and in unbelief: 
The context shows that this and the sentences coming after it aim at 
elaborating the foregoing clauses, "And the Jews say: 'The hand of Allãh 
is tied up!' Their hands shall be shackled and they shall be cursed for 
what they say." 

The sentence under discussion indicates that their arrogance 
against Allãh and their utterances like: "The hand of Allãh is tied up!" are 
not something unexpected from them, because they have been steeped in 
transgression and disbelief from their earliest days; and it has emanated 
from their oppression and envy. When a man with such characteristics 
sees that Allãh has given someone else excellence over him and bestows 
on that person inesteemable favours, his inordinacy and disbelief is bound 
to increase. 

The Jews believed that they were lords, and the most developed 
nation of the world; they called themselves People of the Book, were 
proud of their doctors of law and scholars, and of their knowledge and 
wisdom; they called all other nations gentiles. Now, they saw that a 
Divine Book was revealed to a people who uptil then submitted to the 
Jewish knowledge and Book – as was the case between them and the 
Arabs in the Days of Ignorance. Then they looked in that Book and found 
it truly a Book revealed by Allãh as a Guardian over all Divine Books of 
yore. They realized that it contained clear truth, sublime teaching, and 
complete guidance. They felt that this Book would sub-due them and put 



40 AL-MĪZÃN 

them to shame in the very field that was the source of their pride, that is, 
the knowledge, and the Book. Naturally, they became alarmed and 
outraged, and their transgression and disbelief increased. 

Their increase in transgression and disbelief has been ascribed to 
the Qur’ãn inasmuch as no sooner had their unjust and envious souls seen 
the revelation of the Qur’ãn and realized the true knowledge and manifest 
Call contained in it, than they rose up in transgression and disbelief. 

Moreover, Allãh has often attributed in His Book guiding and 
causing to go astray to Himself. For example: All do We 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 We reveal of the Qur’ãn that which is a 
healing and a mercy to the believers, and it adds only to the perdition of 
the unjust (17:82). Causing someone to go astray – or some-thing similar to it 
– is considered blameworthy, if it is done initially, without any cause. But 
if it done as a retribution of moral depravity or sins committed by the one 
gone astray, then there is nothing wrong in such causing to go astray; 
because the man's depravity has brought down the divine wrath on him as 
a recompense of his wrong-doings. As Allãh says: . . . but He does not 
cause to err by it (any) except the transgressors (2:26); . . . but when they 
turned aside, Allãh made their hearts turn aside . . . (61:5). 

Ultimately, the statement that the Qur’ãn increases in their inor-
dinacy and disbelief, means that they are deprived of divine help, and 
Allãh does not bring them out of their inordinacy and disbelief to sub-
mission to His will and acceptance of the true Call. This topic was 
explained in the first volume of this book under the verse: but He does 
not cause to err by it (any) except the transgressors (2:26). 

Let us return to our original discussion. The verse: "and what has 
been revealed to you from your Lord will certainly make many of them 
increase in ordinacy and in unbelief;" aims at removing any astonish-
ment as to how could those people who called themselves the People of 
the Book and claimed to be the sons and beloveds of Allãh, could dare to 
utter this contemptuous and insulting sentence that the hand of Allãh was 
tied up. 

They are most certainly steeped in inordinacy and disbelief, a trace 
of which is seen in this statement; and it is bound to be followed by signs 
after hideous signs; and this is what is inferred from the verb having the 
prefix of the la ( ل ) of oath and sufix of the nun ( ن ) of emphasis. 

The verse mentions inordincy before disbelief, keeping in view the 
natural sequence, because disbelief is among the vestiges and results of 
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inordinacy. 
 

QUR’ÃN: and We have put enmity and hatred among them till the Day of 
Resurrection: The pronoun "them" refers to the Jews, as is evident from the 
position of the sentence within the talk relating particularly to the Jews, 
although it had initially covered the People of the Book in general. 
Accordingly, the enmity and hatred points to the discord and difference 
that is found in their various sects and schools of thought. Allãh has 
pointed to it in various places in His Book; for example: And certainly 
We gave the Book and the Wisdom and the Prophecy to the Children of 
Israel, and We gave them of the goodly things, and We made them excel 
the nations. And We gave them clear arguments in the affair, but they did 
not differ until after knowledge had come to them, revolting among 
themselves; surely your Lord will judge between them on the Day of 
Resurrection concerning that wherein they differed (45:16-17), apart from 
other similar verses. 

It seems that enmity points to the hate that is accompanied by 
transgression in action, and hatred indicates aversion of the heart, even if 
it does not show in action. The combination of the two in the verse 
indicates a hate that causes injustice against another party and the one, 
which does not reach that stage. 

The clause: "till the Day of Resurrection", obviously shows that 
their ummah will continue upto the end of the world. 

 
QUR’ÃN: whenever they kindle a fire for war Allãh puts it out: To 
kindle a fire is to inflame it, and to put it out is to extinguish it. The 
meaning is clear. There is another possibility that the clause: "whenever 
they kindle a fire", explains the preceding clause: "and We put enmity and 
hatred . . ." Thus the meaning will be as follows: Whenever they kindled 
a fire of war against the Prophet (s.a.w.a.) and the believers, Allãh puts it 
out by reviving their internal discords and differences. 

The context points to the divine decree that their endeavours in 
kindling the fire of war against the divine religion and against the 
Muslims (because of their belief in Allãh and His signs) are bound to fail. 
However, it does not cover those wars, which the Jews might wage against 
the Muslims, not for religious motive, but because of politics, or because 
of ideas of racial or national superiority. 

 
QUR’ÃN: and they strive to make mischief in the land; and Allãh does 
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not love the mischief-makers: as-Sa‘y (َالَسْعى = translated here as strive) 
literally means moving quickly, running; fasãdan (َفَساًدا) shows the 
motive of action, i.e., to make mischief. However, Allãh does not love the 
mischief-makers; and He will not leave them free to achieve what they 
want, so their endeavours to make mischief in the land are bound to fail. 
And Allãh knows better. 

All of this explains how their hands are tied up and how they are 
cursed because of their demeaning utterances; they shall never succeed in 
achieving what they aimed at by waging war after war against the 
Prophet (s.a.w.a.) and the Muslims, and for which they were continu-
ously trying to make mischief in the land. 

 
QUR’ÃN: And if the People of the Book had believed and guarded 
(against evil) We would certainly have covered their evil deeds and We 
would certainly have made them enter gardens of bliss: The talk again 
returns to the condition of People of the Book in general as was the case 
in beginning; and it ends on description of the favours they have missed 
in this world and the next – the gardens of bliss there and the happy life 
here. 

The taqwã (َالَتْقوى) mentioned after belief means abstaining from 
the forbidden things and guarding against the sins which bring down 
divine wrath and chastisement of fire in their wake. Such sins are 
ascribing a partner to Allãh and all those major sins, which Allãh has 
threatened with fire. Accordingly, the evil deeds mentioned here which 
Allãh has promised to cover would mean minor misdeeds; and it fits the 
theme of the verse: If you avoid great sins which you are forbidden, We 
will expiate from you your (small) sins and cause you to enter an 
honourable place of entering (4:31). 

 
QUR’ÃN: And if they had kept up the Tawrãt and the Injīl and that 
which was revealed to them from their Lord, they would certainly have 
eaten from above them and from beneath their feet: The Tawrãt and the 
Injīl mentioned here refer to the two Divine Books which the Qur’ãn says 
were revealed to Mūsã and ‘Īsã (peace be on them), rather than the Old 
and the New Testaments which these people have got in their hands and 
which have reportedly been extensively manipulated and altered by 
succeeding generations. 

Apparently, the clause: "that which was revealed to them from their 
Lord", refers to all scriptures attributed to various prophets, which these 
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people have got, like the Psalms of David which the Qur’ãn calls Zabūr, 
and other such Books. 

The opinion that this clause refers to the Qur’ãn is not sustain-able, 
because the Qur’ãn with its sharī‘ah has abrogated the laws of the Tawrãt 
and the Injīl, and therefore there is no reason to count it with them and to 
express the desire that they should have kept those Books up together with 
the Qur’ãn which had abrogated them. May be some one would say that 
to follow the Qur’ãn is to follow also the Tawrãt and the Injīl; for when 
one acts on the abrogating rules in Islam, one acts on the sharī‘ah of 
Islam in its totality – which includes the abro-gating and the abrogated 
rules together, because the divine religion is one, and its parts are not in 
conflict with one another; utmost that can be said is that some laws are 
temporary, are valid upto a fixed time without any contradiction. But this 
view is not correct, because Allãh describes this act as "keeping up" that 
is firmly preserving something on its roots. Such expression is not 
suitable for abrogated laws per se; so the Tawrãt and the Injīl could 
correctly be kept up at the time when they were not abrogated by any 
other sharī‘ah; and the Injīl did not abrogate the sharī‘ah of the Tawrãt 
except in some minor aspects. 

Moreover, the clause: "that which was revealed to them from their 
Lord", refers to the Books, which were revealed to the Jews and the 
Christians, and we have never seen the Qur’ãn to be described as being 
revealed to them. 

Obviously, this clause refers to the scriptures, which were revealed 
after the Tawrãt and the Injīl, including various kinds of revelations sent to 
the prophets of the Israelites, like the Psalms of David, etc. To keep those 
Books up means diligently obeying the divine laws contained in those 
Books, and believing the gnosis of genesis and return which Allãh had 
described therein. It is a far cry from manipulating those truths through 
alteration, concealment, and abandonment. If they had properly kept up 
the Books they would certainly have eaten from above them and from 
beneath their feet. 

The eating mentioned in this clause alludes to a life of ease and 
comfort, whether it is through eating or using some other luxuries. The use 
of "eating" for general management and unrestricted enjoyment is common 
in the language. 

"from above them" indicates from the heaven, and "from beneath 
their feet" means from the earth. The sentence alludes that they would 
enjoy the blessings of the heaven and the earth, and would be encom-
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passed by those blessings. It is the same theme which is given in the 
verse: And if the people of the towns had believed and guarded (against 
evil), We would certainly have opened up for them blessings from the 
heaven and the earth; but they rejected, so We overtook them for what 
they had earned (7:96). 

The verse proves that the belief and good deeds of the human 
species have an effect on the good of the creative system inasmuch as it 
has a connection with this species. So if this species behaved properly the 
whole system of the world would remain good, because it would fulfil 
what is necessary for a happy life of man – by repelling the mis-fortune 
and abundance of blessings. 

Many other Qur’ãnic verses prove it in clear words: Corruption 
has appeared in the land and the sea on account of what the hands of 
men have wrought, that He may make them taste a part of that which they 
have done, so that they may return. Say: "Travel in the land, then see how 
was the end of those before; most of them were polytheists (30:41-42); 
And whatever affliction befalls you, it is on account of what your hands 
have wrought . . . (42:30), apart from other such verses. We have 
mentioned in the second volume4 of our book some matters relevant to 
the effects of human deeds. 

 
QUR’ÃN: there is a party of them keeping to the moderate course, and 
(as for) most of them, evil is that which they do: al-Iqtisãd  
 thus the ;(the middle course = َاْلَقْصد ) is to adhere to al-qasd ( َاِإلْقِتَصاد )
moderate group is the one which keeps to the middle course in religious 
affairs and submits to the commandments of Allãh. 

The talk is a fresh start to describe that all that has been attributed to 
them – their exceeding the limits imposed by Allãh, their disbelief in 
divine signs, their affliction by divine wrath and the curse on their bands 
– portrays the condition of their majority; and that is why all these evils 
have been ascribed to them; however, there is among them a moderate 
group which is above these demerits. This is an example of the justice the 
divine speech contains, as it does not ignore anyone's right, and shows 
appreciation of reviving the affairs of truth however little it may be. 

This reality has been alluded to in many preceding verses, but not 
so clearly; for example, the divine words: . . . and that most of you are 
transgressors [5:59]; And you will see many of them striving with one 

 
4 al-Mīzãn [Eng.], vol.3, pp.245-323. (tr.) 
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another to hasten in sin and exceeding the limit . . . [5:62]; . . . and what 
has been revealed to you from your Lord will certainly make many of them 
increase in inordinacy and in unbelief  [5:64]. 

 
 

TRADITIONS 
 
al-Qummī writes under the verse: And when they come to you they 

say: "We believe;" . . . "It was revealed about ‘Abdullãh ibn Ubayy, when 
he pretended to accept Islam, while they had come in with disbelief. (at-
Tafsīr) 

The author says: The context clearly shows that these verses were 
revealed about the People of the Book, not about the hypocrites, except if 
this verse is claimed to be revealed alone. 

 
The same book says about the words: and indeed they go forth with 

it, i.e. they went forth with disbelief, without faith. (ibid.) 
al-Kulaynī narrates through his chain from Abū Basīr, from ‘Umar ibn 

Riyãh, from Abū Ja‘far (a.s.) that he said, "I told him, 'I have been informed 
that you say that whoever divorced in contravention to sunnah you do not 
consider his divorce (to be) anything.' Abū Ja‘far (a.s.) said, 'It is not I that 
say so; but Allãh, the Mighty, the Great, says it. Why by Allãh! Were we 
to give you legal opinion with injustice, we would have been worse than 
you. Verily, Allãh says: Why do not the learned men and the doctors of 
law prohibit them from their speaking of what is sinful and their eating of 
what is unlawfully acquired? (al-Kãfī) 

al-‘Ayyãshī narrates from Abū Basīr that he said, "I said to Abū 
‘Abdillãh (a.s.), 'Verily, ‘Umar ibn Riyãh thinks that you have said, 
"There is no divorce except with proof [i.e. with two just witnesses]." ' " Abū 
Basīr said that (the Imãm, a.s.) said, "It is not I that have said so, but 
Allãh, the Blessed, the Sublime, says it. Why, by Allãh! Were we to give 
you legal opinion with injustice, we would have been worse than you. 
Verily, Allãh says: Why do not the learned men and the doctors of 
law . . . (at-Tafsīr) 

ash-Shaykh narrates through his chain from Ibn Abī ‘Umayr, from 
Hishãm ibn Sãlim, from Abū ‘Abdillãh (a.s.) regarding the words of Allãh, 
the High: And the Jews say: "The hand of Allãh is tied up." "He said that 
they used to say, 'He has concluded all affairs.' " (al-Majãlis) 

The author says: al-‘Ayyãshī has narrated this connotation in his 
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at-Tafsīr from Ya‘qūb ibn Shu‘ayb and Hammãd from the same Imãm 
(a.s.). 

 
al-Qummī narrates [from the same Imãm, a.s.] that he said, "They 

used to say, 'Allãh has concluded all affairs; He does not bring forth other 
than that which He had ordained in the first ordination.' Therefore, Allãh 
rebutted them and said: Nay, both His hands are spread out, He expends as 
He pleases, i.e. He brings (something) forward and puts (another) back, and 
He increases and decreases; to Him belong al-badã’ and volition." (at-
Tafsīr) 

The author says: as-S adūq has narrated this theme in his 
Ma‘ãni 'l-akhbãr, through his chain, from Ish ãq ibn ‘Ammãr, from the 
one who heard it, from as-S ãdiq (a.s.). 

 
al-‘Ayyãshī narrates from Hishãm al-Mashriqī from Abu 'l-Hasan al-

Khurãsãnī (a.s.), [i.e. ar-Ridã, a.s.], that he said, " Indeed Allãh is as He has 
described Himself, the One, on Whom all depend, the Light." Then he 
said, "Rather, both His hands are spread out." [Hishãm says,] "I said to 
him, 'Well, does He have two hands like this?' – and I pointed with my 
hand to his hand. He said, 'If He were like this, He would have been a 
created thing.' " (at-Tafsīr) 

The author says: as-S adūq has narrated it in al-‘Uyūn, through his 
chain from al-Mashriqī from the Imãm (a.s.). 

 
as-S adūq narrates through his chain from Muh ammad ibn Muslim 

that he said, "I asked Ja‘far (a.s.), and said, '(What is the ex-planation of) 
His word, the Mighty, the Great: O Iblīs! What prevented thee that thou 
shouldst do obeisance to him whom I created with My two hands? [38:75].' 
(The Imãm, a.s.), said, 'Hand in the language of Arabs is (used) for power 
and favour; He has said: And remember Our servant Dãwūd, the powerful 
[38:17], [lit: owner of hands]; and the heaven, We created it by hands, 
(i.e. by power) and verily We are expanding [51:47]; and He has said: 
and He strengthened them with a spirit from Himself [58:22];' (the Imãm 
said) 'i.e. He gave them strength; and it is said, "I owe that man a bright 
hand," i.e. a boon and grace.' " (Ma‘ãni 'l-akhbãr) 

al-Qummī writes in his at-Tafsīr about the word of Allãh: And if 
they had kept up the Tawrãt and the Injīl – i.e. the Jews and the 
Christians – they would certainly have eaten from above them and from 
beneath their feet – from above them (alludes to) rain, and from beneath 
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their feet, vegetation.  
al-‘Ayyãshī narrates under the divine word: there is a party of them 

keeping to the moderate course, from Abu 's-S ahbã’ al-Kubrã that he 
said, "I heard ‘Alī ibn Abī T ãlib [who] invited Ra’su 'l-Jãlūt and the 
Bishop of the Christians and said, 'I am going to ask you of a matter – 
and I know it better than you do – so do not conceal (it).' Then he called 
the Bishop of the Christians and said, 'I adjure you by Allãh, Who sent 
down Injīl to ‘Īsã, and put blessings on his foot, and (because of which, 
‘Īsã) healed the blind and the lepers, and removed the pain of the eye, and 
made for you birds out of clay and he informed you of what you ate and 
what you stored.' (The bishop) said, 'I would tell truth (even) for less than 
that.' 

"So ‘Alī (a.s.), said, 'Into how many (sects) were the Israelites 
divided after ‘Īsã?' He said, 'No, by Allãh! Not even a single sect.' Then 
‘Alī (a.s.) said, 'You have told untruth. By Allãh, that there is no god 
except Him! Indeed they had divided into seventy-two sects; all of them 
are in the Fire except one sect. Verily, Allãh says: there is a part of them 
keeping to the moderate course, and (as for) most of them, evil is that 
which they do; it is that which shall be saved.' " (at-Tafsīr) 

The same book narrates from Zayd ibn Aslam, from Anas ibn 
Mãlik, that he said, "The Messenger of Allãh (s.a.w.a.), used to say, 'The 
ummah of Mūsã divided into seventy-one sects, seventy of them were in 
the Fire and one in the Garden; and the ummah of ‘Īsã into seventy-two 
sects, seventy-one of them is in the Fire and one is in the Garden; and my 
ummah will rise over the two sects together with one group in the 
Garden, and seventy-two (of their sects) (will go) to the Fire.' They (the 
companions) said, 'Who are they? O Messenger of Allãh!' He said, 'The 
groups, the groups.' " (ibid.) 

Ya‘qūb ibn Yazīd said, "Whenever ‘Alī ibn Abī T ãlib (a.s.), 
narrated this h adīth from the Messenger of Allãh (s.a.w.a.), he used to 
recite the (verse of the) Qur’ãn: And if the People of the Book had 
believed and guarded (against evil) We would certainly have covered 
their evil deeds . . . evil is that which they do; and he also recited, and 
from among those We created, there is a group who guide with truth and 
they do justice with it – i.e. the ummah of Muhammad (s.a.w.a.)." 

 
 

*     *     *     *     * 
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O Messenger! Deliver what has been revealed to you from your 
Lord; and if you do it not, then you have not delivered His 
message; and Allãh will protect you from the people; surely Allãh 
will not guide the unbelieving people (67). 

 
*     *     *     *     * 

 
 

COMMENTARY 
 
The meaning of the verse in itself is clear. It contains an order in 

the form of threat to the Messenger (s.a.w.a.) to convey the mess-age, and 
promises to protect him from the people. 

If we ponder on the verse looking at the position it has been placed 
in, and look at the verses preceding and following it, you will see them 
exposing the condition of the People of the Book and admon-ishing and 
condemning them for their various transgressions, their crossing the limit 
and indulging in things prohibited by Allãh and their rejection of divine 
communications. For example, the preceding verse says: And if they had 
kept up the Tawrãt and the Injīl and that which was revealed to them 
from their Lord, they would certainly have eaten from above them and 
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from beneath their feet; . . .; and the following one says: Say: "O People 
of the Book! You have no ground to stand upon until you keep up the 
Tawrãt and the Injīl and that which is revealed to you from your 
Lord;" . . . 

Then ponder on the verse itself and see how its clauses are inter-
linked together. Now, you will be astonished, [and realize that this verse 
is not connected with the preceding or following verses]. 

Had this verse been connected to the preceding and following 
verses which deal with the People of the Book, it would have meant that 
the Prophet (s.a.w.a.) was ordered – in extremely harsh words – to deliver 
what Allãh had revealed regarding the People of the Book; and the 
context would show that: what has been revealed to you from your Lord 
refers to what he was told to convey in the immediately follow-ing verse: 
Say: "O People of the Book! You have no ground to stand upon until you 
keep up the Tawrãt and the Injīl and that which is revealed to you from 
your Lord;" . . . 

But the context of the verse itself rejects this interpretation. The 
clause: and Allãh will protect you from the people, shows that the 
revealed order which the Prophet (s.a.w.a.) is urged to convey is a very 
important one; the delivery of which would put the life of the Prophet 
(s.a.w.a.) in peril or would cause the divine religion to fail in its aim. But 
the Jews or the Christians did not have such a power during the days of 
the Prophet (s.a.w.a.) as to put his life in danger to such an extent as to 
justify holding back or delaying its conveyance, until Allãh gives him a 
promise to protect him from the people if he conveys the revealed order. 
Even in the early days of the Prophet's hijrah to Medina the People of the 
Book were not in a position to put his life in danger, although the Jews 
were fiercely opposed to him and their active opposition ultimately led to 
the battle of Khaybar, etc. 

Moreover, this verse does not contain any tough order or any 
vehement word. The Prophet had delivered before that the verses, which 
were harder, sharper and much bitter than it for the Jews. Also, before 
that he was told to convey to the unbelievers of the Quraysh and the 
polytheists of Arabia what was more distasteful than it, e.g. the message 
of tawhīd and the rebuttal of idol-worship. Besides, those people were 
more ruthless, more violent and more given to bloodshed than the Jews 
and other People of the Book. Hence, Allãh did not use any threatening 
word when ordering him to convey His message, nor did He find it 
necessary to give him assurance of His protection. 
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Apart from that, the verses describing the condition of the People of 
the Book constitute the major part of the chapter, "The Table". Therefore, 
this verse was certainly revealed in it; and at the time this chapter was 
revealed, the Jews' power was already broken, their fire had died down, 
and they were engulfed by the divine curse and wrath. Whenever they 
kindled a fire for war, Allãh put it out. In this back-ground, there was no 
reason for the Messenger of Allãh (s.a.w.a.) to fear them regarding the 
divine religion. They had already entered through peace treaties in the 
domain of Islam and they, as well as the Christians, had agreed to pay 
jizyah. How could Allãh talk, in this environment, about the Messenger's 
fear and worry in delivering the divine message to them; while he had 
conveyed to them messages which were much harder, and stood before 
them in surroundings which were more frightful and more weired. 

Thus, there is no room for any doubt that this verse is totally 
separate in its context from that of the preceding and following verses; 
and has no connection with them. In short, it is a single verse, which was 
revealed alone. 

The verse speaks about an order which was sent to the Prophet 
(s.a.w.a.) – the entire religion or some parts of it – and the Prophet 
(s.a.w.a.) was afraid of the people in delivering that message and kept 
postponing it waiting for a suitable time. If there were no fear and no 
delaying there was no reason why he should be addressed in such a 
threatening way: and if you do it not, then you have not delivered His 
message. Compare it with the verses revealed in early period of the Call 
none of which has any shade of threat. For example: Read in the name of 
thy Lord Who created . . . (to the end of ch.96); O you who are enwrapped, 
arise and warn (74:1-2); . . . therefore, follow the right way to Him and 
ask His forgiveness; and woe to the polytheists (41:6), apart from other 
such verses. 

No doubt, the Prophet (s.a.w.a.) was afraid of the people, but he 
was not afraid of sacrificing his life in the cause of Allãh, because his 
whole life and character is a rebuttal of such thinking. Moreover, Allãh 
Himself testifies about His Messengers that they did not fear the adver-
saries. For example: There is no harm in the Prophet doing that which 
Allãh has ordained for him; such has been the course of Allãh with 
respect to those who have gone before; and the command of Allãh is a 
decree that is made absolute. Those who deliver the message of Allãh and 
fear Him, and do not fear any one but Allãh; and Allãh is suff-icient to 
take account (33:38-39). Also, Allãh has said concerning such situations: 
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. . . so do not fear them, and fear Me if you are believers (3:175). And He 
has praised a group of believers that they were not afraid of the people 
although the people had tried to frighten them: Those to whom the people 
said: "Surely men have gathered against you, therefore fear them"; but 
this (only) increased their faith, and they said: "Allãh is sufficient for us 
and most excellent Protector is (He)." So they returned with favour from 
Allãh and (His) grace; no evil touched them and they followed the 
pleasure of Allãh; and Allãh is the Lord of mighty grace (3:173-4). 

Also, it is not possible to say that the Prophet (s.a.w.a.) was afraid 
for his life because if he were killed the divine mission was bound to 
perish, and for this reason he was delaying its conveyance waiting for a 
suitable time. But this hypothesis is patently false, be-cause Allãh says: 
You have no concern in the affair . . . (3:128); and if they had killed the 
Prophet (s.a.w.a.) Allãh had power to revive His mission through any 
means He pleased and any cause He wished. 

Of course, it is possible to infer from the clause: and Allãh will 
protect you from the people, that the Prophet (s.a.w.a.) was afraid of the 
people concerning the delivery that they would accuse him [of having 
selfish motive], which would irreparably damage the whole fabric of 
conveyance. He had permission from Allãh to use his discre-tion in such 
matters, and it had no connection with any fear regarding his own self. 

The above description makes it clear that the verse was not re-
vealed in the early days of prophethood, as some exegetes have thought; as 
in that case there would be no sense in the clause: and Allãh will protect 
you from the people; because such an interpretation would imply that 
Prophet (s.a.w.a.) was delaying the delivery of the divine message because 
he was afraid that they would kill him and it would cost him his life, or 
would nullify the effects of tablīgh. But such a hypothesis is not tenable. 

Again, let us see what is the connotation of the phrase: what has 
been revealed to you from your Lord. Does it mean the whole religion? If 
so, then the clauses: and if you do it not, then you have not delivered His 
message, would mean: O Messenger! Deliver the religion, and if you do 
not deliver the religion, then you did not deliver the religion! 

Someone has said: The verse means: If you do not deliver the 
message, then you will be liable to blame for dereliction of duty and 
negligence of what Allãh had most emphatically commanded you to do 
and it is in the same vein as the well known Arab poet, Abu 'n-Najm, has 
said: 

I'm Abu 'n-Najm, and my poem is my poem. 
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But this explanation is wrong; such rhetorical expressions are used 
regarding the general and the particular, or the unrestricted and the 
restricted, and such expressions allude that the both are one and the same; 
as Abu 'n-Najm says that my poem is my poem, i.e., no one should think 
that my talent has now dulled, or vicissitudes of time have adversely 
affected my genius and robbed me of the gift of poetry; be-cause the 
poem which I compose today has the same brilliance which my poems 
had in the past. 

However, this explanation cannot be applied to the divine speech: 
and if you do it not, then you have not delivered His message. Because if it 
is believed that the verse was revealed in early days of prophet-hood, then 
the message – the religion in its totality or the basic religion – was a single 
unit, not changeable or alterable. Then how can it be said that if you did 
not deliver this message then you did not deliver that message of the 
basic messages; admittedly in the beginning it was the basic message that 
was a collection of religious cognition. 

It is now clear that the verse could not have been revealed in  
the early period of prophethood, nor can the phrase: what has been 
revealed to you from your Lord, point to the basic religion or totality of 
religion – either in the early days or at any later period; because all such 
interpretations would render the clause: and if you do it not then you have 
not delivered His message, devoid of meaning and irrelevant. 

We should reiterate here that: 
If message were to refer to the basic or total religion, then the 

words: O Messenger! Deliver what has been revealed to you from your 
Lord, could not have been revealed except in the early days of prophet-
hood, as is clear; 

And the problem would remain as before, that the Prophet (s.a. 
w.a.) was afraid of the people in delivering the divine message. 

Apparently, the matter which was revealed to the Prophet (s.a. 
w.a.) and this verse put emphasis on its delivery was not the religion in its 
totality, or basic religion – whatever meaning is understood from it. 
Therefore, we have to admit that it was a part of religion. The mean-ing in 
this case will be as follows: O Messenger! Deliver the particular command 
revealed to you from your Lord, and if you do it not, then you have not 
delivered Allãh's message at all. According to this inter-pretation, "His 
message" means all the things that the Messenger of Allãh (s.a.w.a.) had 
brought as part of religion. Otherwise, the previ-ous trouble – that the 
speech would be devoid of meaning – would continue. Let us put it in this 
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way: If "His message" means this par-ticular order, it would means: 
'Deliver this order, and if you did it not, you did not deliver this message!' 
It is clearly absurd. 

The verse therefore means: 'O Messenger! Deliver this particu-lar 
command, and if you do it not, then you have not delivered the basic 
message or the message in its totality.' This meaning is correct and 
understandable and then the speech will be in the style of the poem of 
Abu 'n-Najm: 

I'm Abu 'n-Najm, and my poem is poem. 
Why was this order so important that if it was not conveyed then 

the message was not conveyed at all? It was because religion's knowledge 
and commands are inter-linked, inter-twined with one another on all 
sides; if one coil is unravelled, the whole material is destructed – 
especially in the sphere of delivery – because each item is connected with 
all others. This supposition has no defect in itself, yet the clauses coming 
after it: and Allãh will protect you from the people; surely Allãh will not 
guide the unbelieving people, do not fit on it. These clauses clearly show 
that some unbelieving people had decided to oppose this revealed 
command, or, seeing their tendency, they were expected to oppose it to 
the extreme. They would use every strategem to nullify this divine 
mission and neutralize it, so that it could not bring about any effect or 
benefit. Therefore, Allãh promised His Messenger that He would protect 
him from them, nullify their artifice and leave them wandering in their 
own viles. 

This meaning does not fit on any revealed order whatsoever; 
because the religious cognition and orders in Islam are not all of them of 
the same importance, some are the pillars of religion, others are like the 
invocation on sighting the crescent, there is prohibition of adultery and 
that of looking at a stranger woman. The fear that the Prophet (s.a. w.a.) 
had and for which Allãh promised him His protection, cannot be related 
to every such order; obviously it had emanated from some es-pecial 
commandment. 

The fact, that if this commandment was not conveyed, then no 
other order was conveyed, shows its utmost importance, and makes it 
crystal clear that this particular order occupies such a central position in 
the whole structure that if it was left unannounced, it would amount to 
leaving all other orders unannounced, because its relation to other items 
is like that of soul with body; if it is disconnected, there would remain 
only a dead body, devoid of feeling, movement [and percep-tion, etc.]. 
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The verse thus proves that Allãh had sent to his Messenger (s.a.w.a.) an 
order which was to complete the religion, and by which the religion 
would firmly settle in its proper pedestal. As such there was a danger that 
the people would oppose it and strive hard to over-turn it against the 
Prophet (s.a.w.a.) aiming at demolishing the structure of religion he had 
built and disintegrating all its parts. The Prophet (s.a. w.a.), having 
intuitive knowledge of the people's nature, understood their tendency and 
was afraid that they would contrive to neutralize all his endeavours. 
Accordingly, he kept postponing its delivery from time to time, waiting for 
a suitable circumstances and peaceful atmosphere, in order that his 
mission might be successful and his endeavours fruit-ful. But Allãh 
ordered him to make haste in conveying that message, showing to him its 
importance, and promising to protect him from the people. In this way, 
He assured him that He would not let their plans succeed, nor would they 
be able to overturn his Mission's affairs. 

Overturning the Prophetic Mission and negating his efforts after 
the spread of Islam was not possible for the polytheists and idol-
worshippers of Arabia or outside. In other words, it is not possible to 
suppose that the verse was revealed in Mecca before hijrah, and the 
Prophet (s.a.w.a.) was afraid that the people would slander and accuse 
him of lying in his affairs, as Allãh quotes their calumnies in the Qur’ãn: 
"One taught (by others), a madman" (44:14); "A poet, we wait for him the 
evil accidents of time" (52:30); "A magician or a mad man" (51:52); "You 
follow only a man deprived of reason" (17:47); "This is not but 
enchantment, narrated" (74:24); "The stories of the ancients – he has got 
them written – so these are read out to him morning and evening" (25:5); 
"Only a mortal teaches him . . ." (16: 103); "Go and steadily adhere to 
your gods; this is most surely a thing sought after" (38:6); and other such 
things which they used to say about him (s.a.w.a.). However, such talks 
could not shake the founda-tion of religion. They only show – if they 
show anything – the confu-sion and perturbation in their ideas and their 
crookedness. Moreover, such slanders were not reserved for the Prophet 
(s.a.w.a.), so that he would be disturbed because of them or afraid of their 
appearance; in fact all the messengers and prophets were equally made 
targets of such afflictions and misfortunes; they all had to face such 
unpalatable situations from their people, as Allãh has described in the 
stories of Nūh  and the succeeding prophets who are mentioned in the 
Qur’ãn. 

If there was something like that – and there must have been – it 
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could be imagined after the hijrah when the religion was firmly estab-
lished in the Islamic society. The Muslims were then a mixed lot: There 
were good believers, and there were the hypocrites who were powerful 
and could not be under-rated. Lastly there were those whose hearts were 
diseased whom the Mighty Book calls "the listeners". These people dealt 
with the Prophet (s.a.w.a.) – although they believed in him really or 
apparently – like the kings are dealt with; and the divine religion in their 
eyes was not different from man-made national laws. All this may be 
seen in various sets of Qur’ãnic verses; and some of them have already 
been explained in previous valumes of this book.5 

In this background, it could possibly happen that delivery of some 
orders which could apparently give some advantage to the Prophet 
(s.a.w.a.), could generate a misconception in those people's minds that he 
is a king in the guise of prophethood, and his sharī‘ah is the worldly law 
disguised as religion; as we find its evidence in some people's talk on 
various occasions.6 

If this or similar doubt had entered into their hearts, it would have 
generated such corruption and perversion in religion which no power on 
earth could rectify or anyone could remove. Obviously, this revealed 
order which the Prophet had to deliver was of such a nature that people 
could think of it to be especially benefitting the Prophet (s.a.w.a.), and 
that it was particularly reserved to him without any Muslim having any 
part in it, like the story of Zayd, and plurality of marriages and the one-
fifth of the war booty, etc. 

However, the especial rules, if not affecting general Muslims, were 
not expected to create doubts in minds. For examples, permission of 
marriage with a woman divorced by an adopted son was not particu-larly 
reserved to him. Likewise, if marrying more than four wives were based on 
his own desire without permission of Allãh, there was nothing to prevent 
him from allowing it to all Muslims. His life-long conduct of giving 
preference to Muslims over his own self in division of wealth, etc. which 
came into his hands leaves no room for any doubt in such affairs. 

All the above elaboration makes it clear that the verse speaks about 
a revealed order that could create a misunderstanding that it con-tains a 
sort of personal benefit and interest for the Prophet (s.a.w.a.), and gives 

 
5 For example, the verses giving the story of Uhud in ch.3; and verses 105-6 of ch.4. 

(Author's Note) 
6 As Abū Sufyãn is reported to speak in the presence of ‘Uthmãn when he got the 

caliphate. (Author's Note) 
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him a privilege which the others too would have desired; and its delivery 
and enforcement would deprive them of its enjoy-ment. That is why the 
Prophet (s.a.w.a.) was afraid of its delivery. But Allãh ordered him to 
convey it and put utmost emphasis on this delivery, and promised to protect 
him from the people, telling him that his adver-saries will not succeed in 
their machination, even if they tried. 

This supports the traditions, narrated by both sects, that the verse 
was revealed about the guardianship of ‘Alī (a.s.); that Allãh had sent 
direction to convey this commandment, but the Prophet (s.a.w.a.) was 
afraid that the people would accuse him regarding his cousin; that was 
why he kept postponing its delivery until this verse was sent down; and 
he delivered it at Ghadīr Khumm, and announced: "He whose mawlã 
(Guardian) am I, this ‘Alī is his mawlã." 

The essentiality of the Guardianship of the affairs of the ummah for 
religion is clear without any doubt. Islam is a religion so compre-hensive 
and all-encompassing that it has laid down for the whole mankind in all 
regions and for all times all fundamental gnosis, ethical principles and 
practical rules which cover all human movement and stillness, separately 
and collectively, contrary to other general legal systems. How can it be 
imagined that such a comprehensive system does not need a guardian 
who should protect and preserve it properly. Or, can it be said that of all 
the human societies, only the Muslim ummah and Islamic society is so 
self-sufficient that it does not need any ruler to manage its affairs and 
look after its interests. What excuse can be offered to a research scholar 
who looks at the social system established by the Prophet (s.a.w.a.) and 
finds that whenever he went out of Medina, he invariably always put a 
man in his place to manage the society. He had appointed ‘Alī in his 
place in Medina at the time of going forth to Tabūk; ‘Alī said: "O 
Messenger of Allãh! Are you leaving me among the women and 
children?" The Prophet (s.a.w.a.) said: "Well, are you not pleased that 
you should be to me as Hãrūn was to Mūsã, except that there is no 
prophet after me?" 

And the Prophet (s.a.w.a.) used to appoint governors in all towns, 
which were in the hands of the Muslims, e.g., Mecca, T ãif and Yemen, etc. 
Likewise, he appointed people at the head of expeditions and battalians, 
which he used to send around. And what difference is there between his 
lifetime and after his death? Rather the essentiality of such appointment is 
more emphatic for the time after his departure from this world; and the 
need of such a ruler at that time is more and more pressing. 
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QUR’ÃN: O Messenger! Deliver what has been revealed to you from 
your Lord: The order is addressed to the Messenger, as it is the most 
appropriate attribute to the conveying the divine order, which was re-
vealed. It is a sort of proof that the delivery mentioned in the verse is 
obligatory and compulsory; because the only function of a messenger is 
to convey the message he is entrusted with. In other words, the office of 
messengership obligates him to deliver the message. 

The verse does not elaborate what was revealed to him from his 
Lord. It alludes to it just as a thing revealed to him. This vagueness points 
to the greatness of that message, and shows that the Messenger of Allãh 
(s.a.w.a.) had no hand in it, nor did he have any authority in his own 
affairs. It would be another proof that he (s.a.w.a.) had no power or 
discretion to keep the order secret and postpone its convey-ance from this 
time to that. It also provided him with an excuse that he had been 
obligated to deliver this order; and showed that he was perfectly justified 
in fearing the people in this respect; but at the same time indicated that 
this important order had to be announced by him, in his own words, 
through his own tongue. 

 
QUR’ÃN: and if you do it not, then you have not delivered his message: 
Some reciters have read, "his messages" in plural. In any case, it means the 
totality of the messages that was sent by Allãh to His Messenger 
(s.a.w.a.). We have explained above that this clause shows the utmost 
importance of the order alluded to; and that it enjoyed such a dignity and 
position that if it was not conveyed then it would be as if no message was 
ever delivered by him. 

The speech is constructed as a threat; and in reality it connotes the 
importance of the order – if this one order was not conveyed to the people 
and its implications were not preserved, it would be as though no other 
part of religion was ever conveyed. 

It is a conditional sentence, to show the importance of the condi-
tional clause; that its subordinate clause depends totally on the principle 
one for its existence. 

This conditional sentence is not like such sentences found in our 
speech. We use conditional sentences because we do not know whether the 
principle clause would lake place, bringing about with it the subor-dinate 
clause. But far be it from the position of the Prophet (s.a.w.a.) that the 
Qur’ãn should imply that it was not sure whether the Prophet would 
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convey or not the revealed message. And Allãh says: Allãh best knows 
where He places His message (6:124). 

In short, this sentence apparently contains a threat, but in fact it 
makes it known to the Prophet (s.a.w.a.) and other people the utmost 
importance of the order and that the Messenger had no power to delay its 
delivery. 

 
QUR’ÃN: and Allãh will protect you from the people; surely Allãh will 
not guide the unbelieving people: ar-Rãghib has said: "al-‘Asm  
means to take hold; and al-i‘tis ( َاْلَعْصم ) ãm ( َاِإلْعِتَصام ) is to adhere. al-
‘Isãm ( َاْلِعَصام ) is strap, that which is used for binding; the prophets enjoy 
‘ismah ( ِعْصَمة ) – i.e. Allãh protects them, first through the pure nature 
which is reserved for them; then through the physical and psy-chological 
virtues which He has bestowed upon them. Then through helping them and 
keeping their feet firm [on righteousness]; then by sending tranquillity 
upon them and protecting their hearts, and finally through tawfīq (َتْوِفْيق = 
divine help); Allãh says: "and Allãh will protect you from the people". 
And al-‘ismah is like bracelet, and al-mi‘sam ( َاْلِمْعَصم ) is wrist, the part 
of hand where it is worn; the wrist's whiteness is called ‘ismah, likening it 
to bracelet, as the whiteness of foot is called tahjīl ( َتْحِجْيل = wearing 
anklet); in the same vein they say, a‘sam ( َأْعَصم white-footed) crow [i.e. 
rare]." 

The author says: The explanation given above of the prophets' 
‘ismah is good, there is no objection to it; but those meanings cannot be 
applied to the verse under discussion: and Allãh will protect you from the 
people; if we were to apply it, it may be applied to the verse: . . . and they 
shall not harm you in any way, and Allãh has revealed to you the Book 
and the Wisdom, and He has taught you what you did not know, and 
Allãh's grace on you is very great (4:113). As for the clause: and Allãh will 
protect you from the people, the verb, ya‘sim, in it apparently denotes 
protection and safety from the people's evil which they aimed at the noble 
person of the Prophet, or his religious objec-tives or at the success of his 
Call and the triumph of his endeavours – in short, any connotation 
appropriate to his sacred office. 

However, looking at the usage of this word, we find that it actually 
means holding fast and clutching. Therefore, its use in the meaning of 
protection is based on allusion, because protection necessi-tates holding it 
fast. 

Protection from the people is unrestricted and general. It does not 
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say from which type of machination of the people the Prophet shall be 
protected. Does it point to their transgression and endeavours to harm 
him in body, like murder, poisoning, or assassination? Or through speech, 
like abusing and slandering? Or through some other devices, like 
disrupting his affairs one way or another through treach-ery, deception 
and double-dealing? In short this non-identification of things protected 
against, implies a sort of generalization; yet the con-text confines it to 
their evil that could have disrupted and destroyed what he had built and 
raised of the structure of religion. 

"The people" refers to all human beings, without looking at any 
especiality, be it natural and in field of creation, like masculinity and 
femininity, or otherwise, like knowledge, virtues, and richness, etc. That 
is why it is seldom used for other than a group; and for this very reason, it 
often points to virtuous human beings if the virtue spoken of has some 
relation with humanity, as Allãh says: And when it is said to them: 
"Believe as the people have believed" [2:13], i.e. those in whom meaning 
of humanity is found, and it is by which truth is perceived and 
distinguished from falsity. 

Also, sometimes it denotes a sort of vileness and downfall in 
circumstances. This happens when the subject of talk is a thing in which 
some such human virtues are contemplated which are extraneous to the 
basic theme of the species, as Allãh says: . . . but most people do not 
know (30:30). Or, as you may say: Don't put trust in the people's pro-
mises; or, don't seek help from their masses. In the above clauses, you 
want to express the idea that trust or appeal to help should be placed in 
virtuous people who have natural disposition to fulfil their under-takings 
and to remain firm on their stand; that you should not trust such people 
who are merely called humans, without any praise or blame being 
attached to them; [especially] when the main theme does not indicate any 
merit or demerit other than the basic meaning of humanity, as Allãh says: 
O you people! Surely We have created you of a male and a female and 
made you nations and tribes that you may recognize each other; surely 
the most honourable of you with Allãh is the one who is most pious; . . . 
(49:13). 

Probably, the word: "the people", in the clause: "and Allãh will 
protect you from the people", points to the multitude of people which 
encompasses believers and hypocrites and those whose hearts are dis-
eased; all of them are mixed together without any distinction. There-fore, 
if there is a cause to fear them, all of them combinedly will be feared. 
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Probably the clause: "surely Allãh will not guide the unbe-lieving 
people," points to it. This clause explains the reason of the preceding one: 
"and Allãh will protect you from the people"; it has been described earlier 
that the verse was revealed after hijrah when the Islam had gained upper 
hand in Arabia, and most of the people had apparently entered into the 
fold of Islam, although there were among them the hypocrites and those 
whose hearts were diseased. Therefore, the phrase: "unbelieving people" 
denotes those who were mingled with the general public, who were not 
called "unbelievers" yet the charac-teristics of disbelief had taken root in 
their hearts. And through this clause, Allãh has given assurance that He 
will nullify their machina-tions and protect His Messenger from their 
evil. 

Also, it seems clear that in this clause, disbelief, means disbe-
lieving in one of the commandments of Allãh, i.e. the order to which the 
phrase: what has been revealed to you from your Lord, points; it is the 
same style that has been used in the verse of Hãjj: . . . and who-ever 
disbelieves, then surely Allãh is Self-sufficient (independent) of the 
worlds (3:97). 

In any case, the context of the verse does not allow taking 
"disbelief" in the meaning of rejection of the two testimonies. Such views 
can only be considered if we take: what has been revealed to you from 
your Lord, as referring to the sum total of all the revealed messages, but 
you have seen that this interpretation has no leg to stand upon. 

The statement that Allãh will not guide the disbelievers, means that 
He will not guide them in their treachery and machinations, and will 
prevent usual causes to submit to them when they proceed to their 
objectives of evil and mischief. It is like the verses: . . . surely Allãh does 
not guide the transgressing people (63:6); . . . and Allãh does not guide 
aright the unjust people (2:258). Detailed discussion on this subject may 
be seen in volume two of this book.7 

It is certainly not correct to say that the non-guidance here means not 
guiding them to correct faith, because it goes against the basic concept of 
Divine Call. How can Allãh tell His Messenger: You call them to Allãh, 
or, invite them to obey the divine command, but I will not guide them to 
it, except for the purpose of completing the proof against them! 

Moreover, we see with our own eyes that Allãh guides a lot of 
unbelievers to faith, and continues to do so every day; and He Himself 

 
7 al-Mīzãn (Eng), vol.4, pp.190-3. (tr.) 
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has said: . . . and Allãh guides whom He pleases to the straight path 
(2:213). 

Now, it is crystal clear that not guiding the unbelievers means that 
Allãh does not let them achieve their goal of negating the word of truth 
and extinguishing the light of the revealed commandments. The 
unbelievers as well as the unjust people and the transgressors, under the 
influence of their sinister minds and erroneous views, want to change the 
custom of Allãh, which encompasses the whole creation. They intend to 
divert the proceedings of true causes (which are free from stigma of 
disobeying the Lord of the universe) towards their own false goals and 
wicked destinations. But their formal powers can never debilitate 
Almighty Lord. Let them ponder on this question. Who has put these 
powers in their body? The only answer is: Allãh. [How can these powers 
overpower their Creator?] 

They might occasionally succeed in their endeavours and obtain for 
a short time what they want, but soon all this is turned upside down and 
their trickery turns against themselves: . . . and the evil plan does not beset 
any save the authors of it . . . [35:43]; . . . thus does Allãh compare truth 
and falsehood; then as for the scum, it passes away as a worthless thing; 
and as for that which profits the people, it remains in the earth; thus does 
Allãh set forth parables [13:17]. 

Accordingly, the clause: "surely Allãh will not guide the unbe-
lieving people", elaborates the preceding one: "and Allãh will protect you 
from the people", putting some limitation on its generality. The protection 
then means that Allãh will protect him (s.a.w.a.) so that the people do not 
inflict any harm on him before he achieves his objectives of delivering this 
order and announcing it to the ummah. For example, He will not let them 
kill him before he conveys the message; they would not be able to rise 
against him or overturn his affairs, or accuse him of such matters which 
would make the believers go out of his religion, or affect such devices 
which would destroy and annihilate this sharī‘ah. Nay, Allãh will 
certainly make the word of truth victorious, and estab-lish the religion as 
He pleases, wherever He pleases and whenever He pleases. Allãh says: If 
He pleases, He can make you pass away, O people! And bring others; 
and Allãh has the power to do this (4:133). 

However, the verse: "and Allãh will protect you from the people", 
cannot be taken to imply a general and all-encompassing protection from all 
and every trouble and harm; because such a view is rebutted by the Qur’ãn, 
the h adīth and accepted history. The Prophet (s.a.w.a.) had to suffer from 
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his people – be they believers, unbelievers or hypocrites – such 
misfortunes, tribulations and multifarious afflictions and griev-ances 
which nobody could ever bear – except the noble Prophet (s.a. w.a.); and 
he has said – in a famous h adīth: "No prophet was ever harmed like I 
have been." 

TRADITIONS 
 
al-‘Ayyãshī narrates from Abū S ãlih , from Ibn ‘Abbãs and Jãbir 

ibn ‘Abdillãh, that they said, "Allãh, the High, ordered His Prophet 
Muhammad (s.a.w.a.), to set up ‘Alī (as a) standard among the people, in 
order to inform them of his wilãyah (guardianship); so the Messenger of 
Allãh (s.a.w.a.), was afraid lest they say, 'He has brought his cousin to us,' 
and speak against him in this matter. Then Allãh revealed to him the 
verse: O Messenger! Deliver what has been revealed to you from your 
Lord; and if you do it not, then you have not delivered His message; and 
Allãh will protect you from the people. So, the Messenger of Allãh 
(s.a.w.a.), raised up his wilãyah on the day of Ghadīr Khumm." (at-Tafsīr) 

Also, he narrates from Hanãn ibn Sadīr, from his father, from Abū 
Ja‘far (a.s.) that he said, "When Jibrīl brought, in the days of the 
Messenger of Allãh (s.a.w.a.), in the Last Pilgrimage, (the order of) 
announcement of the matter of ‘Alī ibn Abī T ãlib (a.s.): O Messenger! 
Deliver what has been revealed to you from your Lord (to the end of the 
verse); so the Prophet (s.a.w.a.) delayed (it) for three days until he 
reached Juh fah, yet he did not take ‘Alī's hand, for fear of the people. 
Then when he came down at Juh fah on the day of Ghadīr at a place called 
Mahya‘ah, he (ordered to announce): The congregational prayer. The 
people gathered together. The Prophet (s.a.w.a.), then said, 'Who has more 
authority on you than you have yourselves?' They loudly said, 'Allãh and 
His Messenger.' Then he asked them the second time and they said, 'Allãh 
and His Messenger.' Then he again asked the third time and they said, 
'Allãh and His Messenger.' 

"Then he caught the hand of ‘Alī (a.s.) and said, 'Whoever whose 
Master I am, ‘Alī is his Master; O Allãh! Love him who loves ‘Alī, and 
be the enemy of the enemy of ‘Alī; help him who helps ‘Alī, and forsake 
him who forsakes ‘Alī; for indeed he is from me and I am from him; and 
he has the same position in relation to me as Hãrūn had to Mūsã except 
that there is no prophet after me.' " (ibid.) 

Also he narrates from Abu 'l-Jãrūd, from Abū Ja‘far (a.s.) that he 
said, "When Allãh revealed to His Prophet (s.a.w.a.): O Messenger! 
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Deliver what has been revealed to you from your Lord; and if you do it 
not, then you have not delivered His message; and Allãh will protect you 
from the people; surely Allãh will not guide the unbelieving people, [The 
Imãm said], 'Then the Messenger of Allãh (s.a.w.a.) caught the hand of 
‘Alī (a.s.) and said, "O people! Surely there was not any prophet, among the 
prophets who were before me, but he lived his life then (Allãh) called him 
(back) and he accepted (the call); and the time is near that I'll be called 
and I'll accept it; and I shall be asked and you shall be asked; so what are 
you going to say?" They said, "We shall bear witness that you had 
certainly delivered (the message) and acted in good faith and fulfilled 
what was incumbent upon you, so may Allãh recompense you the best of 
the recompense He had given to the Messengers." (The Prophet) said, "O 
Allãh! Be witness (of it)." 

" 'Then he (s.a.w.a.), said, "O group of the Muslims! He who is 
present should convey it to those who are absent. Whoever believes in me 
and gives credence to my truth, I enjoin on him the wilãyah of ‘Alī. Well 
certainly ‘Alī's wilãyah is my wilãyah, being a covenant which my Lord 
made with me; and He has ordered me to convey it to you." Then he said, 
"Did you hear?" – saying it three times – so some one said, "Indeed we 
have heard, O Messenger of Allãh!" ' " (ibid.) 

[as-S affãr] narrates through his chain from al-Fudayl ibn Yasãr, 
from Abū Ja‘far (a.s.) that he said about the words of Allãh: O Mess-
enger! Deliver what has been revealed to you from your Lord; and if you 
do it not, then you have not delivered His message, that "It is wilãyah." 
(Basãiru 'd-darajãt) 

The author says: al-Kulaynī has narrated about the revelation of 
this verse in relation to wilãyah with the story of Ghadīr in al-Kãfī, 
through his chain, from Abu 'l-Jãrūd, from Abū Ja‘far (a.s.) in a lengthy 
hadīth. Also, this meaning has been narrated by as-Sadūq, in Ma‘ãni 'l-
akhbãr, through his chain, from Muhammad ibn al-Fayd ibn al-Mukhtãr, 
from his father, from Abū Ja‘far (a.s.) in a lengthy hadīth. Also, al-‘Ayyãshī 
has narrated from Abu 'l-Jãrūd in a lengthy narration; and from ‘Amr ibn 
Yazīd from Abū ‘Abdillãh (a.s.) in abbreviated form. 

 
ath-Tha‘labī writes in his at-Tafsīr: "Ja‘far ibn Muh ammad said 

explaining the word of Allãh: O Messenger! Deliver what has been 
revealed to you from your Lord, (that it was revealed) about the excel-
lence of ‘Alī; so when it was revealed, the Prophet (s.a.w.a.) caught the 
hand of ‘Alī and said, 'Whoever whose Master am I, ‘Alī is his Master.' "  
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The same writer narrates through his chain from al-Kalbī, from 
Abū S ãlih , from Ibn ‘Abbãs that he said about this verse, "It was revealed 
about ‘Alī ibn Abī T ãlib; Allãh ordered the Prophet (s.a.w.a.) that he 
should convey (the order) about him; so he caught the hand of ‘Alī and 
said, 'Whoever whose Master am I, ‘Alī is his Master; O Allãh! Love him 
who loves ‘Alī, and be enemy of the enemy of ‘Alī.' " 

[al-Bahrãnī] narrates from Ibrãhīm ath-Thaqafī through his chain, 
from al-Khudrī and Buraydah al-Aslamī and Muhammad ibn ‘Alī that it 
was revealed on the day of Ghadīr about ‘Alī. (at-Tafsīr) 

ath-Tha‘labī writes about its meaning that Abū Ja‘far Muhammad 
ibn ‘Alī said, "It means, deliver what has been revealed to you from your 
Lord about ‘Alī." 

Tafsīru 'l-Manãr quotes the following from at-Tafsīr of ath-
Tha‘labī: 

"Verily this word of the Prophet (s.a.w.a.), regarding the love of 
‘Alī spread about and reached all towns; it was conveyed to al-Hãrith ibn 
an-Nu‘mãn al-Fihrī; so he came to the Prophet (s.a.w.), on his camel, and 
(the Prophet) was in al-Abtah ; he came down and tied his camel, and said 
to the Prophet (s.a.w.) – and he was in a gathering of his companions – 'O 
Muhammad! You ordered us on behalf of Allãh that we should bear 
witness that there is no god except Allãh and that you are the Messenger 
of Allãh; and we accepted (it) from you.' (Then he likewise mentioned all 
the pillars of Islam.) 'Yet you were not pleased with all this until you 
caught the upper arm of your cousin and gave him preference over us 
saying: "Whoever whose Master am I, ‘Alī is his Master;" so is this from 
you or from Allãh?' He (s.a.w.) said, 'By Allãh, except Whom there is no 
god! It is the order of Allãh.' Thereupon al-H ãrith turned back towards 
his riding camel, and he was saying: 'O Allãh! If this is the truth from 
Thee, then rain upon us stones from heaven or inflict on us a painful 
punishment.' So he had not yet reached his camel when Allãh struck him 
with a stone, it fell on his head and came out from his rear; and Allãh 
revealed: One demanding (person) demanded the chastisement which 
must befall the unbelievers – there is none to avert it [70:1-2]." 

The author says: The author of al-Manãr after quoting this hadīth 
has commented as follows:- 

"This tradition is forged; and this sūrah of al-Ma‘ãrij (ch.70) is of 
Meccan period; and the saying of some unbelievers of the Quraysh ("O 
Allãh! If this is the truth from Thee, . . .") which Allãh has quoted [in 
8:32] was a reminder of what they had said before hijrah. That reminder 
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is in the sūrah of al-Anfãl (ch.8) which was revealed after the battle of 
Badr, years before the revelation of "The Table"; while this tradition 
apparently shows that al-Hãrith ibn an-Nu‘mãn was a Muslim and then he 
apostatized, but he is not known as a companion. al-Abtah  is in Mecca, 
and the Prophet (s.a.w.) did not return from Ghadīr Khumm to Mecca, as 
he had come down at Ghadīr when he was returning to Medina after the 
Last Pilgrimage." 

You may clearly see how arbitrarily he has pontificated. [Let us 
look at it, sentence by sentence]: 

al-Manãr: "This tradition is forged; and this chapter of al-Ma‘ãrij is 
of Meccan period." 
COMMENT: This claim relies on some traditions narrated from Ibn 
‘Abbãs and Ibn az-Zubayr that the chapter of al-Ma‘ãrij was revealed at 
Mecca. Would that I knew why those traditions should be given 
preference over this tradition, because both of them are khabaru 'l-wãh id 
(solitary tradition). 

Let us accept that this chapter is of Meccan period, as the theme of 
most of its verses support it. Yet what is the proof that all its verses were 
revealed at Mecca? May be the chapter was Meccan but these two verses 
were non-Meccan. For example, this chapter "The Table" is of Medina 
period which was revealed during the last days of the Mess-enger of 
Allãh (may Allãh bless him and his progeny!), and in this Medinan 
chapter, the verse under discussion (O Messenger! Deliver what has been 
revealed to you from your Lord . . .) has been placed, which, many 
exegetes insist, was revealed at Mecca in the early days of the Mission. 
Thus, if a Meccan verse (O Messenger! Deliver . . .) can be placed in a 
Madinan chapter, "The Table", why cannot a Madinan verse (One 
demanding (person) demanded . . .) be put in a Meccan chapter, al-
Ma‘ãrij? 

al-Manar: And the saying of some unbelievers of the Quraysh . . .: 
COMMENT: It is not less than the preceding sentence in arbitrariness. 
Even if we accept that the chapter of al-Anfãl was revealed several years 
before the chapter of "The Table" is there any reason to say that at the 
time of compilation some later revealed verses could not be placed in it. 
For example, the verses of usury and the verse: And fear the day in which 
you shall be returned to Allãh; . . . (2:281), (which according to them 
were the last verses revealed to the Prophet, s.a.w.a.), were placed in the 
chapter of "The Cow" (which was revealed in the early days of hijrah 
several years before those verses). 
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al-Manãr: The quotation of the saying of some unbelievers of the 
Quraysh (O Allãh! If this is the truth from Thee, . . .) was a reminder of 
what they had said before hijrah: 
COMMENT: It is another arbitrary statement for which there is no proof 
at all – if we do not say that the context proves the opposite. Those who 
understand the style of literature cannot entertain any doubt that the 
words: O Allãh! If this is the truth from Thee, then rain upon us stones 
from heaven or inflict on us a painful punishment, were not uttered by an 
idolater polytheist. This verse contains a demonstra-tive pronoun 
strengthened with a detached pronoun, then the word "the truth" which has 
been turned into a proper noun by addition of al ( َاْل = the), and the clause: 
from Thee, all these factors show that, far from being the talk of an 
idolator who mocks the truth and takes it as a joke, it is the speech of the 
one who believes in Allãh's Lordship and knows that the truthful affairs 
are decided by Him, and the laws are sent by Him. But he is not sure 
about a matter, which is attributed to Allãh, and a claimant says that it is 
the Truth – to the exclusion of all other things – nevertheless he finds 
himself unable to accept it. At this stage he curses himself invoking Allãh's 
wrath on himself, as is done by someone who is wearied and tired of life. 

al-Manãr: This tradition apparently shows that al-H ãrith ibn an-
Nu‘mãn was a Muslim and then he apostatized; but he is not known as a 
companion: 
COMMENT: Again the same arbitrary attitude! Can anyone claim that 
the Muslims had recorded the names of all those who had seen the 
Prophet (s.a.w.a.) and believed in him? Or of those who believed and 
then went out of Islam? And if they need any proof, then this tradition 
may be treated as the proof of this man's companionship. 

al-Manãr: al-Abtah  is in Mecca, and the Prophet (s.a.w.) did not 
return from Ghadīr Khumm to Mecca. 
COMMENT: It shows that he has taken the word, al-Abtah, as the name of 
a particular place in Mecca, instead of taking it in its general [or literal] 
meaning, as the word is used for any sandy place. But there is no proof to 
support his interpretation; rather the proof goes against it – and it is the 
narrative given in this tradition and other places. 

 
There is a verse: 

I was saved and al-Murãdī (Ibn Muljam) had made his sword wet, 
from (the blood of) the son of Abū Tãlib, the Chief of al-Abãtih. 
It may be inferred from it that Mecca and its adjacent areas were 
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called al-Abãtih . 
It is written in Marãs idu 'l-itt ilã‘: "Abtah = every riverbed con-

taining smaller pebbles is called abtah . Ibn Durayd has said, 'al-Abtah 
and al-Bath ã’ = soft ground spread out.' Abū Zayd has said, 'al-Abtah = 
sign of a riverbed, be it narrow or wide. al-Abtah  is correlated to Mecca 
as well as to Minã because it is equidistant from both, and possibly it is 
nearer to Minã and it is al-Muhassab, and it is Khīf Banī Kinãnah; and it 
has also been said that it is Dhū T uwã, but it is separate from it.' " 

Apart from that, this very tradition has been narrated by other than 
ath-Tha‘labī, and there is no mention of al-Abtah  in it – this tradition is 
coming below from Majma‘u 'l-bayãn through the Sunnī chains and other 
books. 

However, the tradition is a solitary one; it is neither mutawãtir nor 
is it verified and confirmed by definite associations; and you have known 
from our previous discourses that we do not rely on solitary traditions in 
other than the rules of practical fiqh. It is in accordance with the general 
system of the intelligent persons on which man has based his life. 
Anyhow, the following discussion merely aims at show-ing the 
untenability of the proofs he has offered for the putetic forgery of this 
tradition. 

[at-Tabrisī] writes: Informed us as-Sayyid Abu 'l-Hamd; he said: 
narrated to us al-Hãkim Abu 'l-Qãsim al-Haskãnī; he said: informed us 
Abū ‘Abdillãh ash-Shīrãzī; he said: informed us Abū Bakr al-Jurjãnī; he 
said: informed us Abū Ah mad al-Basrī; he said: narrated to us 
Muhammad ibn Sahl; he said: narrated to us Zayd ibn Ismã‘īl Mawlã of 
al-Ansãr; he said: narrated to us Muhammad ibn Ayyūb al-Wãsitī; he 
said: narrated to us Sufyãn ibn ‘Uyaynah, from Ja‘far ibn Muhammad as-
Sãdiq, from his fathers, that he said, "When the Messenger of Allãh 
(s.a.w.a.), installed ‘Alī on the day of Ghadīr Khumm (and) said, 'Who-
ever whose Master am I, this ‘Alī is his Master,' and it reached (various) 
towns, so an-Nu‘mãn ibn al-Hãrith al-Fihrī came to the Prophet and said, 
'You ordered us from Allãh that we should bear witness that there is no 
god except Allãh and that you are the Messenger of Allãh; and you 
ordered us to fight (in the way of Allãh) and to perform h ajj, and to fast, 
and to pray, and to pay zakãt; so we accepted it (all); yet you were not 
pleased until you have installed this youth, and you said, "Whoever 
whose Master am I, ‘Alī is his Master." Now, is this thing from you or is 
it an order from Allãh, the High?' So (the Prophet) said, 'Certainly, by 
Allãh other than Whom there is no god! Indeed it is from Allãh.' 
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"Then an-Nu‘mãn ibn al-Hãrith turned away, and he was saying: 'O 
Allãh! If this is the truth from Thee, then rain upon us stones from heaven 
[. . .].' So Allãh struck a stone on his head and killed him. Then Allãh 
revealed: One demanding (person) demanded the chastisement which 
must befall. (Majma‘u 'l-bayãn) 

The author says: This theme is narrated also in al-Kafī. 
 
al-Hãfiz Abū Nu‘aym narrates a h adīth which he has ascribed to 

‘Alī ibn ‘Ãmir, from Abu 'l-Hajjãf, from al-A‘mash, from ‘At iyyah that 
he said, "This verse was revealed to the Messenger of Allãh (may Allãh 
bless him and his progeny and send peace on them), about ‘Alī ibn Abī 
T ãlib: O Messenger! Deliver what has been revealed to you from your 
Lord; and Allãh has said: This day have I perfected for you your religion 
and completed My favour on you and chosen for you Islam as religion." 
(Nuzūlu 'l-Qur’ãn) 

al-Mãlikī has said, "al-Imãm Abu 'l-Hasan al-Wãhidī has narrated in 
his book, Asbãbu 'n-nuzūl, ascribing it through his chain to Abū Sa‘īd al-
Khudrī (may Allãh be pleased with him), that he said, 'This verse: O 
Messenger! Deliver what has been revealed to you from your Lord, was 
revealed on the day of Ghadīr Khumm about ‘Alī ibn Abī Tãlib.' " (al-
Fusūlu 'l-muhimmah) 

The author says: And it has been narrated in Fathu 'l-Qadīr, from 
Ibn Abī Hãtim, Ibn Marduwayh and Ibn ‘Asãkir, from Abū Sa‘īd al-
Khudrī; and likewise in ad-Durru 'l-manthūr. 

ash-Shaykh Muhyi 'd-Dīn an-Nawawī has explained the word 
Khumm as follows: "It is the name of a field, three miles from al-Juh fah; 
in it is a well-known Ghadīr ( َغِدْير = pond) which is ascribed to this 
field." 

 
Ibn Marduwayh has narrated from Ibn Mas‘ūd that he said, "We 

used to recite during the time of the Messenger of Allãh (s.a.w.): O 
Messenger! Deliver what has been revealed to you from your Lord that 
‘Alī is the Master of the believers, and if you do it not, then you have not 
delivered His message; and Allãh will protect you from the people." 
(Fathu 'l-qadīr) 

The author says: This is a small portion of the traditions, which 
show that, the verse: O Messenger! Deliver what has been revealed to you 
from your Lord . . ., was revealed about ‘Alī on the day of Ghadīr 
Khumm. As for the hadīth of Ghadīr, (i.e. the Prophet's declaration: 
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'Whoever whose Master am I, ‘Alī is his Master'), it is a mutawãtir h adīth 
which has been narrated in Shī‘ah and Sunnī sources through more than a 
hundred chains. 

 
It has been narrated from a great multitude of the companions, 

among them being al-Barã’ ibn ‘Ãzib, Zayd ibn Arqam, Abū Ayyūb al-
Ansãrī, ‘Umar ibn al-Khatt ãb, ‘Alī ibn Abī T ãlib, Salmãn al-Fãrisī, Abū 
Dharr al-Ghifãrī, ‘Ammãr ibn Yãsir, Buraydah, Sa‘d ibn Abī Waqqãs, 
‘Abdullãh ibn ‘Abbãs, Abū Hurayrah, Jãbir ibn ‘Abdillãh, Abū Sa‘īd al-
Khudrī, Anas ibn Mãlik, ‘Imrãn ibn al-Husayn, Ibn Abī Awfã, Su‘dãnah 
and the wife of Zayd ibn Arqam. 

The Imãms of Ahlu 'l-bayt (a.s.) are all agreed on it; and ‘Alī (a.s.) 
had adjured the people by Allãh at the public square [of Kūfah] about this 
h adīth, and a group of the companions who were present there stood up 
and testified that they had heard the Messenger of Allãh (s.a.w.a.) saying 
it on the day of Ghadīr. 

Many of these traditions show that the Messenger of Allãh (s.a. 
w.a.) said in his speech, inter alia: "O people! Don't you know that 
certainly I have more authority over the believers than they have 
themselves?" They said, "Certainly." He said, "Whoever whose Master am 
I, ‘Alī is his Master." These wordings are seen in many traditions narrated 
by Ahmad ibn Hanbal in his Musnad, and by others. The Sunnīs and the 
Shī‘ahs both have compiled many books especially to enumerate the 
chains of the tradition and to discuss and comment on its text; and they 
have done full justice to it which has not left any room for further 
elaboration.8 

al-Hamawaynī narrates through his chain from Abū Hurayrah that 
he said, "The Messenger of Allãh (s.a.w.), said, 'The night when I was 
taken to the seventh heaven, I heard a voice from under the Throne: "Verily 
‘Alī is the sign of guidance and beloved of him who believes in Me; 
convey (it) to ‘Alī." When the Prophet (s.a.w.) descended from the 
heaven, he was made to forget it. Then Allãh, the Mighty, the Great, 
revealed (to him): O Messenger! Deliver what has been revealed to you 
from your Lord; and if you do it not, then you have not delivered His 
message; and Allãh will protect you from the people; surely Allãh will 
not guide the unbelieving people.' " (Farãidu 's-simtayn) 

Ibn Abī Hãtim has narrated from Jãbir ibn ‘Abdillãh that he said, 
 

8 For a concise yet comprehensive review of the hadīth of Ghadīr, see my book, Imãmate, 
published by WOFIS, Tehran, 1985/1405, pp.62-81. (tr.) 
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"When the Messenger of Allãh (s.a.w.), fought Banū Anmãr, he came 
down at Dhãtu 'r-Raqī‘ in the higher part of the date orchard. So while he 
was sitting on the top of a well, dangling his feet (in it), al-Wãrith of 
Banu 'n-Najjãr, said, 'Indeed I'll certainly kill Muhammad.' His 
companions said, 'How will you kill him?' He said, 'I'll tell him: "Give me 
your sword"; and when he will give me it I'll kill him with it.' So he came 
to him and said, 'O Muhammad! Give me your sword, so that I may smell 
it.' So he gave it to him. But his hand trembled un-til the sword fell down 
from his hand. The Messenger of Allãh (s.a.w.) said, 'Allãh intervened 
between you and what you had intended.' Then Allãh revealed: O 
Messenger! Deliver what has been revealed to you from your Lord . . ."  
(Fathu 'l-qadīr). 

The author says: After the above, ash-Shawkãnī has written in 
Fathu 'l-qadīr: "Ibn Hibbãn has narrated it in his as-S ahīh . Also Ibn 
Marduwayh has narrated from Abū Hurayrah nearly the same story 
without giving the man's name; and Ibn Jarīr has narrated likewise from 
Muhammad ibn Ka‘b al-Qarazī; and the story of Ghawrath ibn al-Hãrith 
is written in as-S ahīh , and it is famous and well-known." However, the 
problem here is to fit the story on the theme of this verse – and it will 
never fit on it. 

 
It is narrated in ad-Durru 'l-manthūr and Fathu 'l-qadīr, etc. from 

Ibn Marduwayh and ad-Ḍiyã’ in al-Mukhtãrah, from Ibn ‘Abbãs that he 
said, "Verily the Messenger of Allãh (s.a.w.), was asked, 'Which of the 
verses sent down from the heaven was the hardest for you?' He said, 'I was 
in Minã during the hajj period; and gathered there – in those days – the 
polytheists of Arabia and other people. Then Jibrīl brought to me and 
said: O Messenger! Deliver what has been revealed to you . . .' (The 
Prophet) said, 'Then I stood near the mountain-pass and called out, "O 
people! Who will help me in delivering the message of my Lord, and he 
shall enter the Garden? O people! Say: 'There is no god except Allãh and 
I am Allãh's Messenger to you', (and) you will be successful and will 
prosper, and you shall get the Garden." ' 

"(The Prophet) said, 'Then there was not any man, woman or child, 
but they were hurling earth and stone (at me) and spitting on my face and 
saying, "The Liar, the Sãbian." Then someone appeared before me and 
said, "O Muhammad! If you are the Messenger, then the time has come for 
you to curse them, as Nūh had invoked against his people to annihilate 
them." But the Prophet (s.a.w.) said, "O Allãh! Guide my people, because 
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they do not know." ' 
"Then his uncle, ‘Abbãs, came and rescued him from them and 

removed them from him." 
The author says: The complete verse does not fit on this story, as 

you have known its details. However, if it is taken to mean that only a 
part of the verse (O Messenger! Deliver what has been revealed to you 
from your Lord) was revealed on that occasion it could be tenable. But 
the tradition apparently rejects this view. And the same is the position of 
the following traditions: 

 
It is written in ad-Durru 'l-manthūr and Fathu 'l-qadīr. ‘Abd ibn 

Hamīd, Ibn Jarīr, Ibn Abī Hãtim and Abu 'sh-Shaykh have narrated from 
Mujãhid that he said, "When the verse: Deliver what has been revealed to 
you from your Lord, was revealed, (the Prophet) said, 'O my Lord! I'm 
but one, how should I do it? The people will combine together again me.' 
Then it was revealed: and if you do it not, then you have not delivered His 
message." 

The same two books narrate from al-Hasan, "The Messenger of 
Allãh (s.a.w.), said, 'Verily Allãh sent me with His message, and I felt 
uneasy about it, and I knew that the people would accuse me of lying. 
Then (Allãh) promised me that I must deliver (it) or He would punish me; 
so He revealed: O Messenger! Deliver what has been revealed to you 
from your Lord.' " 

The author says: These two traditions, in addition to being maqt ū‘ 
and mursal, have the same defect as the preceding one – that they do not 
fit the theme of the verse. Similar is the condition of some traditions 
saying that the Messenger of Allãh (s.a.w.a.) used to keep guards for 
himself; but when this verse was revealed he let them disperse and said, 
"Verily my Lord has promised to protect me." 

 
Tafsīru 'l-manãr says: It has been narrated by those exegetes who 

base their exegesis on tradition, as well as by at-Tirmidhī, Abu 'sh-
Shaykh, al-Hãkim, Abū Nu‘aym, al-Bayhaqī and at-T abarãnī from 
several companions that the Prophet (s.a.w.a.) used to keep guards in 
Mecca before revelation of this verse; when it was revealed, he dis-carded 
them; and Abū Tãlib was the first person to manage his guarding; and 
‘Abbãs too used to guard him. 

Also, it is written therein: Among the traditions on this subject, it is 
narrated from Jãbir and Ibn ‘Abbãs that the Prophet (s.a.w.a.) used to 
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keep guards, and his uncle, Abū T ãlib, used to send with him everyday 
some men from Banū Hãshim (for protection), until this verse was 
revealed; then he said, "O Uncle! Verily Allãh has given me protection. 
(Now), I have no need of anyone to be sent (with me)." 

The author says: These two traditions, as you see, show that the 
verse was revealed in the middle of the Prophet's stay at Mecca. They 
imply that he (s.a.w.a.) conveyed for sometime his message, but then he 
felt unable to bear the people's offensives and their denials of his 
veracity, until he feared that they would kill him. So he abandoned the 
delivery of the Message and the Divine Call. Then he was ordered again 
to engage in the Call, and Allãh threatened him if he neglected it, and 
also promised to protect him, then he began the noble work the second 
time. But the Prophet's dignity and sanctity totally rejects such an idea. 

 
Also, ad-Durru 'l-manthūr and Fathu 'l-qadīr have reported: ‘Abd 

ibn Hamīd, at-Tirmidhī, Abu 'sh-Shaykh, al-Hãkim and Ibn Marduwayh 
as well as Abū Nu‘aym and al-Bayhaqī (both in ad-Dalãil) have narrated 
from ‘Ãishah that she said, "The Messenger of Allãh used to keep guards 
until the verse: and Allãh will protect you from the people, was revealed. 
So he stuck his head out of the cupola and said, 'O people! Go away 
(now) because Allãh has (promised to) protect me.' " 

The author says: As you see, the tradition apparently shows that 
the verse was revealed at Medina. 

 
at -T abarī narrates in his at-Tafsīr from Ibn ‘Abbãs in explana-tion 

of: and if you do it not, then you have not delivered His message, that it 
means: "If you hide a verse out of what has been revealed to you, then 
you have not delivered His message." 

The author says: If this refers to a particular verse – a particu-lar 
order – that was revealed to the Prophet (s.a.w.a.), then it may be treated 
as correct. But if it means a threat concerning any unspecified verse or 
order, then you have seen earlier that the verse does not fit such 
interpretation. 

 
 

*     *     *     *     *
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Say: "O People of the Book! You have no ground to stand upon 
until you keep up the Tawrãt and the Injīl and that which is 
revealed to you from your Lord"; and surely that which has been 
revealed to you from your Lord shall make many of them increase 
in inordinacy and unbelief; grieve not therefore for the unbelieving 
people (68). Surely those who believe and those who are Jews and 
the Sabaeans and the Christians whoever believes in Allãh and the 
Last Day and does good – they shall have no fear nor shall they 
grieve (69). Certainly We made a covenant with the Children of 
Israel and We sent to them mess-engers; whenever there came to 
them a messenger with what their souls did not desire, some (of 
them) did they call liars and some they used to slay (70). And they 
thought that there would be no affliction, so they became blind and 
deaf; then Allãh turned to them mercifully, but (again) many of 
them became blind and deaf; and Allãh is well seeing what they do 
(71). Certainly they disbelieve who say: "Surely Allãh, He is the 
Messiah, son of Mary"; and the Messiah said: "O Children of 
Israel! Worship Allãh, my Lord and your Lord. Surely whoever 
associates (others) with Allãh, then Allãh has forbidden to him the 
garden, and his abode is the Fire; and there shall be no helpers for 
the unjust" (72). Certainly they disbelieve who say: "Surely Allãh 
is the third of the three"; and there is no god but the one God, and 
if they desist not from what they say, a painful chastisement shall 
befall those among them who disbelieve (73). Will they not then 
turn to Allãh and ask His forgiveness? And Allãh is Forgiving, 
Merciful (74). The Messiah, son of Mary is but a messenger; 
messengers before him have indeed passed away; and his mother 
was a truthful woman; they both used to eat food. See how We 
make the signs clear to them, then behold, how they are turned 
away (75). Say: "Do you worship besides Allãh that which does not 
control for you any harm or any profit? And Allãh – He is the 
Hearing, the knowing." (76). Say: "O People of the Book! Be not 
unduly immoderate in your religion, and do not follow the low 
desires of people who went astray before and led many astray and 
went astray from the right path" (77). Those who disbelieved from 
among the Children of Israel were cursed by the tongue of Dãwūd 
and ‘Īsã, son of Maryam; this was because they disobeyed and 
used to exceed the limit (78). They used not to forbid each other the 
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hateful things (which) they did; certainly evil was that which they 
did (79). You will see many of them befriending those who 
disbelieve; certainly evil is that which their souls have sent before 
for them, that Allãh became displeased with them and in 
chastisement shall they abide (80). And had they believed in Allãh 
and the Prophet and what was revealed to him, they would not have 
taken them for friends, but most of them are trans-gressors (81). 
Certainly you will find the most violent of people in enmity for 
those who believe (to be) the Jews and those who are polytheists, 
and you will certainly find the nearest in friend-ship to those who 
believe (to be) those who say: "We are Christians"; this is because 
there are priests and monks among them and because they do not 
behave proudly (82). And when they hear what has been revealed 
to the Messenger, you will see their eyes over-flowing with tears on 
account of the truth that they recognize; they say: "Our Lord! We 
believe, so write us down with the witnesses (of truth) (83). And 
what (reason) have we that we should not believe in Allãh and in 
the truth that has come to us, while we earnestly desire that our 
Lord should cause us to enter with the good people?" (84). 
Therefore Allãh rewarded them on account of what they said, with 
gardens in which rivers flow to abide in them; and this is the 
reward of those who do good (85). And (as for) those who 
disbelieve and reject Our signs, these are the companions of the 
flame (86). 

 
*     *     *     *     * 

 
 

COMMENTARY 
 
The verses in themselves are inter-linked and appear to be in the 

same context. But they are not connected with the verse: And if they had 
kept up the Tawrãt and the Injīl . . . (5:66) even if we do not look at the 
verse: O Messenger! Deliver what has been revealed to you from your 
Lord; (5:67). As for the connection of the verse 5:67, you have known its 
details. 

It is more likely that these verses run on the same track which is 
used by the preceding verses from the beginning of the chapter upto this 
point. Look at the theme of the verse 5:12 (And certainly Allãh made a 
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covenant with the Children of Israel . . .) upto the end of the verses under 
discussion, and you will see that, except for a few inter-vening verses like 
those of wilãyah and tablīgh, etc.; all deal with the affairs of the People 
of the Book; and the same is the topic of the following verses upto the 
end of the chapter. 

 
QUR’ÃN: Say: O People of the Book! You have no ground to stand 
upon until you keep up the Tawrãt and the Injīl . . .: It is a common 
experience of human beings that when they want to perform a labori-ous 
and hard work that requires the use of utmost strength, they let their 
bodies or organs rely on some firmly fixed things. For example, if a man 
wants to pull a heavy thing, or to push, or remove it, or to carry it or 
make it stand, he firmly puts his feet on earth and then begins the work he 
has to do. He knows that if his feet are not firmly held by some strong 
surface, he will not be able to do his work. 

If we apply the same principle in immaterial affairs, e.g., man's 
spiritual activities, or psychological affairs, it would indicate that per-
formance of great activities and prodigious deeds depends on a spiri-tual 
base, strong psychological foundation; i.e. such actions depend on 
patience, firmness, high ambition and strong will-power. Likewise, man 
can succeed in his dealings with Allãh only through true piety and 
desistence from forbidden things. 

All this shows that the clause: "you have no ground to stand upon" 
[lit. you are not on anything], alludes to the fact that they do not rely on a 
thing which would keep their feet firmly in place, in order that they could 
keep up the Tawrãt and the Injīl and what has been revealed to them from 
their Lord. It signals that Allãh's religion and His commands are a heavy 
burden which man cannot easily pick up or bear on his shoulders without 
depending on a firm foundation and surface; he cannot keep the religion 
up merely by his desire. Allãh has pointed to this heavy burden in relation 
to the noble Qur’ãn: Surely We will send down to you a weighty word. 
(73:5); Had We sent down this Qur’ãn on a mountain, you would 
certainly have seen it falling down, splitting asunder because of the fear 
of Allãh, and We set forth these parables to men that they may reflect. 
(59:21); Surely We offered the trust to the heavens and the earth and the 
mountains, but they refused to bear it, and were afraid thereof; and man 
undertook it, verily he was unjust ignorant (33:72). 

And He says in relation to the Tawrãt, addressing Mūsã: . . . so 
take hold of it with firmness and enjoin your people to take hold of what 
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is best thereof; . . . (7:145). 
And says addressing the Children of Israel: . . . Take hold of what 

We have given you with firmness . . . (2:63). 
And He says addressing Yah yã: O Yah yã! Take hold of the Book 

with strength. (19:12) 
The verse in short says that you do not have anything to rely upon 

in your desire to keep up the religion of Allãh, which He has revealed to 
you in His Books. You could get that support if you practise piety, return to 
Him repeatedly through repentance time and again, hold fast to His cord, 
and rely on His pillar. But your attitude is contrary to it; you haughtily 
turn away from His worship and transgress His limits. 

The same meaning appears from the verse: He has prescribed for 
you of the religion what He enjoined upon Nūh, and that which We have 
revealed to you, and that which We enjoined upon Ibrãhīm and Mūsã and 
‘Īsã, (42:13). It makes it clear that the sum total of religion is what is 
mentioned in these words. Then it is followed by the admoni-tion: that 
keep up the religion and be not divided therein. It puts em-phasis on unity 
and warns them of division and disunity. Then the verse says: hard to the 
polytheists is that which you call them to. It is because they do not like to 
see you united; it is hard for them to see you firm in obedience to religious 
commands. Then Allãh further says: Allãh chooses for Himself whom He 
pleases, and guides to Himself him who turns (to Him) frequently. It 
declares that keeping up the religion is not feasible without guidance 
from Allãh. Only such a person is capable of doing it who repents to 
Allãh, holds to His cord fast without breaking it, and returns to Him again 
and again. Then Allãh says: And they did not become divided until after the 
knowledge had come to them, out of rivalry among themselves (42:14). It 
shows that the only reason of their division and disunity and of their not 
keeping up to religion is their rivalry and envy and their transgressing the 
via media laid down for them. 

Allãh likewise mentions this factor in similar verses: Then set your 
face upright for religion in natural devotion (to truth), the nature made by 
Allãh in which He has made men; there is no altering of Allãh's creation; 
that is the right religion, but most people do not know – turning to Him, 
and be careful of (your duty to) Him, and keep up prayer and be not of 
the polytheists, of those who divided their religion and became sects; 
every party rejoicing in what they had with them (30:30-32). This too 
clearly says that the means of keeping up the natural religion is to return 
to Allãh and keeping the cord intact which attaches him to the divine 
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presence, and not letting that cord be cut or severed at all. 
He had pointed to this reality in the verses preceding these verses 

under discussion, where He had mentioned that Allãh had cursed the Jews 
and was displeased with them because of their transgressing His limits; 
consequently He put enmity and hatred among them. Also, He has 
mentioned this theme particularly about the Christians in another context 
as He said in this verse: . . . therefore We excited among them enmity and 
hatred to the Day of Resurrection; . . . (5:14). 

Allãh had warned the Muslims of similar painful affliction that was 
to fall down on the People of the Book – the Jews and the Chris-tians. He 
informed them that they shall never be able to keep up the Tawrãt and the 
Injīl and what was revealed to them from their Lord. History testifies that 
what the Qur’ãn had foretold, has actually taken place. They are divided 
into untold denominations and their mutual enmity and hatred goes on 
unabated. So, Allãh warned the Muslim ummah lest they follow in their 
track and their relation with Allãh be severed and they do not return to 
Allãh, as He said in the verse: Then set your face upright for religion in 
natural devotion . . . [30:30], among many other verses in the same chapter 
30. 

We have elaborated on various verses of this theme in previous 
volumes of this book, and, God willing, some other verses will be 
explained in coming volumes. 

As for the divine word: "and surely that which has been revealed to 
you from your Lord shall make many of them increase in inordinacy and 
disbelief;" its explanation has already been given before. The clause: 
"grieve not therefore for the unbelieving people", aims at giving 
consolation to the Prophet (s.a.w.a.) in the form of prohibition. 

 
QUR’ÃN: Surely those who believe and those who are Jews and the 
Sabaeans and the Christians . . .: Apparently, the word as-sãbiūn  
 ."in nominative case, is in conjunction with "those who believe (َالصَّاِبُئون)
A group of grammarians says that the subject of inna ( َِّإن = Surely) [in this 
instance: those who believe] cannot be placed in conjunction with another 
word of nominative case before its predicate is mentioned. But this verse 
disproves their view. 

The verse aims at explaining that so far as the ultimate happi-ness 
is concerned, nomenclatures and titles have no effect on it. A group is 
called believers, another is named Jews, a third is labelled Sabaeans, and 
a fourth is branded Christians. But none of the titles will be of any benefit 
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before Allãh; the only quality needed is the belief in Allãh, the Last Day 
and good deeds. 

In the first volume of this book, detailed discussion of this topic 
has been given9 under the verse 62 of chapter 2. 

 
QUR’ÃN: Certainly We made a covenant with the Children of Israel 
and We sent to them messengers; whenever there came to them a 
messenger with what their souls did not desire, some (of them) did they 
call liars and some they used to slay: This and the following verses 
describe the condition of the People of the Book, as a proof of what has 
been said in the preceding verse: O People of the Book! You have no 
ground to stand upon until you keep up the Tawrãt . . .  It is because the 
crimes and sins committed by them (as mentioned in the verse under 
discussion) have cut asunder any connection that they might have had 
with their Lord; consequently they are not in a posi-tion to keep up the 
Books of Allãh or to rely on them. 

Another possibility: The verses may be connected with the pre-
ceding one (Surely those who believe and those who are Jews and the 
Sabaeans and the Christians . . .). Accordingly, it would confirm that the 
names and titles would not avail anyone at all in the matter of actual bliss 
and happiness; had it been of any benefit it would have prevented them 
from slaying the prophets and calling them liars, and would have 
protected them from perils of mischief and hazards of sins. 

Also, possibly these verses may be taken as an elaboration of the 
verse: Surely those who believe and those who are Jews and the 
Sabaeans and the Christians . . ., which in its turn could be an elabor-
ation of the verse: O People of the Book! You have no ground to stand 
upon . . . The meaning is clear. 

The clauses: "some (of them) did they call liars and some they used 
to slay." Obviously, the words "some" in both clauses are the objects of the 
verbs coming after them. These objects have been put before their verbs to 
show their importance. The sentences in normal sequence will be as 
follows: they did call some of them liars and used to slay some others. The 
whole phrase completes the preceding clause: "whenever there came to 
them a messenger . . ." The meaning is as follows: Whenever there came 
to them a messenger with what their hearts did not like or desire, they 
stood against him haughtily and rejected his call; they dealt with the 

 
9 See al-Mīzãn (Eng.), vol.1, pp.276-8 (tr.) 
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messengers, sent to them, in two ways: some of them they called liars and 
some others they used to kill. 

[at -T abrisī] writes in Majma‘u 'l-bayãn: "If it is asked: 'Why did 
Allãh put a future tense in conjunction with a past tense, [as the clauses 
should literally be translated as follows], some of them did they call liars 
and some they will slay?' Then the reply is as follows: 'This style was 
used to show that it is their confirmed habit; it actually means: They 
called them liars and killed them and will call others liars and kill them. 
Apart from that, yaqtulūn ( َيْقُتُلْون = they will slay) comes at the end of the 
verse and therefore it was necessary to make it rhyme to other such 
endings.' " 

 
QUR’ÃN: And they thought that there would be no affliction, so they 
became blind and deaf: It completes the topic of the preceding verse. al-
Husbãn ( َاْلُحْسَبان = reckoning, thinking); al-fitnah ( َاْلِفْتَنة = an ordeal that 
beguiles a man, or evil and tribulation in general); al-‘amã ( َاْلَعَمى = 
blindness; here it indicates not seeing the truth, not differentiating 
between good and evil). as-S amam ( َالَصَمم = deafness; here it means not 
listening to admonition, indifference to good advice). This blind-ness and 
deafness have been caused by their delusion that there would be no 
affliction; and apparently that delusion had emanated from their vanity 
and conceit that they had a special status before Allãh because they were 
from the seed of Israel, and they were sons and beloveds of Allãh. 
Therefore, no evil would fall to them no matter what they did and what 
they indulged in. 

The meaning of the verse then is as follows – and Allãh knows 
better: They, because of their vanity that they enjoyed the prestige of 
Jewishness, thought that they would not be afflicted by any evil, and 
would not be put on trial no matter what they did; this thought and 
delusion blinded their eyes – so they cannot see the truth – and deafened 
their ears – so they cannot listen to their Prophets' call which would have 
benefited them. 

This interpretation favours what we have said earlier that these 
verses are a sort of proof of the verse: Surely those who believe and those 
who are Jews . . . It shows in short that names and titles are not to avail 
anyone anything. Look at these Jews who thought that they had a special 
prestige because they were Jews; yet this delusion did not do them any 
good, rather it made them blind and deaf and led them to perils of 
destruction and tribulation when they called the Prophets of Allãh liars and 
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murdered them. 
 
QUR’ÃN: then Allãh turned to them mercifully, but (again) many of 
them became blind and deaf; and Allãh is well seeing what they do: [As 
explained in Eng. vol.8, at-tawbah means to return. When a servant of 
Allãh repents from his sin, he returns to Allãh seeking forgiveness, and] 
when Allãh accepts that repentance, He returns to the servant with mercy. 
It shows that Allãh had removed them away from His mercy and care, and 
therefore they got involved in that delusion which resulted in their 
blindness and deafness. But Allãh turned to them second time accepting 
their repentance, and they were freed from that delusion and their eyes 
and ears were cured of that blindness and deafness respect-ively. Then 
they recognized themselves, knew that they were servants of Allãh and 
they had no prestige or status except through piety. So they saw the truth, 
and listened to divine admonition delivered by the tongues of the 
Prophets. Thus, they realized that mere names and titles would never 
bring any benefit to anyone. 

Again many of them became blind and deaf. 
Allãh has ascribed blindness and deafness first to the whole group 

and then to many of them. It is based on justice in speech. 
First: It shows that the ascription of blindness and deafness to the 

whole group uses the style of attaching the majority's attribute to the 
whole, because in reality only majority, and not the whole group, has this 
attribute. 

Second: It however indicates that the said blindness and deafness had 
covered the whole group in the beginning. 

Third: It shows that Allãh's turning to them with mercy was not in 
vein, and had not passed away without benefit, without any effect. Rather 
some of them were saved through repentance, and that is why that 
minority had remained immune from the blindness and deafness that had 
affected the majority second time. 

Allãh ends the verse on the clause: "and Allãh is well seeing what 
they do"; it proves that nothing can make Allãh oblivious of realities. 
When persons, other than Allãh, bestow an honour to a group, it puts a veil 
on their eyes, which prevents them from seeing any defect or drawback in 
that group. But Allãh is not like that; He is the All-Seeing; He sees all 
aspects and facets; an outward appearance does not hide other iner layers 
from Him. 
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QUR’ÃN: Certainly they disbelieve who say: "Surely Allãh, He is the 
Messiah, son of Mary": It further explains that the Christians did not get any 
benefit from calling themselves Christians and tracing their origin to the 
Christ; as in spite of these factors, they were counted as disbelievers, 
because they ascribed partners to Allãh and did not believe in Him in true 
sense, when they said: Surely Allãh is the Christ, son of Mary. 

The Christians have differed among themselves in explaining as to 
how the Christ comprises the essence of divinity. Some say that the 
Person of the Christ (i.e. the knowledge) had branched out from the 
Person of the Lord (i.e. the life); and this is the meaning of one of them 
being the Father, and the other being the Son. Some others say that the 
Lord was transformed and changed into the Christ. A third group says 
that the Lord became incarnate in the Christ. We have described this topic 
in detail while writing about ‘Īsã, son of Maryam, in the chapter of "The 
House of ‘Imrãn", in the third volume of our book.10 

However, each of the three views fits this clause: "Certainly they 
disbelieve who say: 'Surely Allãh, He is the Messiah, son of Mary.' " 
Obviously therefore, all the Christians are included in this verdict of 
disbelief, because all believe in his divinity and have exceeded the limits. 
In short, this verse does not speak about those only who believe in 
incarnation. 

The description of the Messiah as the son of Mary proves – or at 
least indicates – how and why they became disbelievers; it was because 
they believed in divinity of a man, son of a woman, both of whom were 
created from dust. How can dust become the Lord of Lords? 

 
QUR’ÃN: and the Messiah said: "O Children of Israel! Worship Allãh, 
my Lord, and your Lord. Surely whoever associates (others) with Allãh, 
then Allãh has forbidden to him the garden, and his abode is the Fire; 
and there shall be no helpers for the unjust": This argument proves 
their disbelief and rebuts their view through the Messiah's own words. 
When he said: "Worship Allãh, my Lord and your Lord," he clearly 
showed that he himself is a created servant like them and in the same way 
he needs a Lord Who would look after all his affairs and manage them. 
Then he said: "Surely whoever associ-ates (others) with Allãh, then Allãh 
has forbidden to him the garden"; thus he declared that whoever ascribes 
a partner to Allãh, he becomes a polytheist and the garden is forbidden to 

 
10 al-Mīzãn (Eng.) vol.6, pp.145 ff (tr.) 
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him. 
Allãh quotes the Christ as saying: "then Allãh has forbidden to him 

the garden, and his abode is the Fire; and there shall be no helpers for the 
unjust." This quotation refutes what they say about atonement. They 
believe that the Christ atoned the Christians' sins by offering his own self 
as redemption and that is why he was crucified. The beliefs of atonement 
and crucifixion have assured them that all their sins are forgiven in 
advance. They are not obliged to follow the divine law, since they would 
go directly to the garden, and the fire will not touch them at all. (We have 
described all these things under the chapter of "The House of ‘Imrãn", in 
the above mentioned volume of our book.) 

What the verse quotes ‘Īsã (a.s.) as saying may be seen in dif-ferent 
chapters of the Gospels, e.g. the order to believe in One God11, refutation 
of polytheistic worship12, and the declaration that the unjust people 
would abide in the F

 
QUR’ÃN: Certainly they disbelieve who say: "Surely Allãh is the third 
of the three": That is, He is one of the three Persons: the Father, the Son 
and the Holy Ghost; and He corresponds with each of the three. It 
intrinsically results from their saying that the Father is god, the Son is god 
and the Holy Ghost is god; and He is three and He is one. They try to 
give the example of the sentence: Verily Zayd son of ‘Amr is man. Now, 
there are three things in this statement: Zayd, son of ‘Amr and man, and 
at the same time there is only one person to whom all three attributes are 
applied. But they are oblivious of the fact that if this plurality were real 
(not based on a subjective approach), then the persons too should have 
been plural; and when the said person is in reality one, then the plurality 
would be based on the subjective ap-proach, and would never be real. It is 
beyond human understanding to imagine that Zayd combines in himself 
the real singularity and the real plurality at the same time. 

And probably that is the reason why some Christian missionaries say 
that the trinity in which they believe, is an idea, which has come to them 
from the early fathers of the Church, and that it is a claim that cannot be 
proved through rational arguments or logic. They do not realize that it is 
incumbent on men to demand proof for any claim they hear, no matter 
whether it has reached them from their elders or from the coming 

 
11 Mark, 12:29 
12 Luke, 6:24 
13 Matt., 13:47-50; 25:31-46 
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generations. 
 
QUR’ÃN: and there is no god but one God: It is a rebuttal of their saying 
that Allãh is the third of the three. It portrays that the Sublime Person of 
Allãh cannot accept or admit any plurality by any means. He is One in 
His Person; even when His noble adjectives are attrib-uted to Him, or His 
good names are ascribed to Him; it does not add anything to His One 
Person. Also when an adjective is added to an-other adjective, it does not 
create any numerousness or plurality in His Person. He is One Person and 
is not divisible at all – neither in reality nor in imagination or in reason. 
Allãh is not such as may be divided into such and such parts or 
ingredients; nor anything can be ascribed to Him that He could become 
two or more. How can it be? Because it is Allãh Who has made that thing 
which one wants to attach to Him in reality, imagination, or supposition. 

Allãh, the High, is One in His Person. But it is not the numeri-cal 
oneness that the created things have and which gives rise to plu-rality and 
multitude. Nor is He subject to numerousness in His Person or name or 
adjective. How can it be? Because this numerical oneness, and the 
plurality which results from this unity, both are the effects of His making 
and His innovation. How then can He accept the attrib-utes, which He 
Himself has created? 

The sentence: "and there is no god but one God", affirms the 
oneness of God with an emphasis and intensity not possible in other 
expressions: The sentence begins with negation followed by excep-tion, 
which in itself is sufficient for emphasis; then the preposition min (ِمْن = 
from) is added to the particle of negation which further empha-sizes all-
inclusiveness of the statement. And lastly the clause: "one God", is used 
as common noun which denotes species of oneness; if it were used as 
proper noun, i.e. except the one God, it would not have expressed the 
intended essence of unity. 

The meaning then is as follows: There does not exist in the genes 
of god any species except one God Whose Oneness does not accept any 
plurality at all – neither in person nor in attributes, neither in reality nor in 
supposition. If Allãh had said: There is no god but the One God, it would 
not have refuted the Christians' claim that "Allãh is the third of the three", 
because they do not deny His Unity; yet they say that He is one being 
which has three Persons, He is One although He is three in reality. 

The Christians' supposition can be rebutted only when we prove 
the unity from which no plurality can be formed; and it is this unity 



 CHAPTER 5, VERSES 68-86 87 

 

which the Qur’ãn asserts in the sentence: "and there is no god but One 
God". 

It is a very fine theme to which the divine Book eludes concern-ing 
the reality of unity; and we shall further discuss it thoroughly in a special 
Qur’ãnic Discussion, then in a Rational one followed by a Traditional 
one. 

 
QUR’ÃN: and if they desist not from what they say, a painful chastise-
ment shall befall those among them who disbelieve: Apparently, the verse 
threatens them with a painful chastisement of the hereafter. 

It is a fact that the theory of Trinity (as contained in the sen-tence, 
Allãh is the third of the three) is beyond the understanding of general 
public. Most of the Christians receive it as a religious creed accepting its 
verbal formula without understanding, or hoping ever to understand, its 
meaning; and it is beyond the capacity of unimpaired reason to 
comprehend it properly. The mind places it side by side with other 
impossible suppositions, like a man who is no-man, a number that is 
neither one nor more, neither odd nor even. That is why the general 
Christian public accepts it without looking at its meaning. As for their 
expressions – God the Father, God the son – they take it as a matter of 
protocol. Such people, in fact, are not trinitarians; they merely utter the 
words and cling to it without thinking. But the position of their elite class 
is quite different. It is they whom Allãh says are responsible for creating 
discord in religion because of their internal rivalry. He says: . . . that keep 
up the religion and be not divided therein; . . . And they did not become 
divided until after the knowledge had come to them out of rivalry among 
themselves; . . .  (42:13-14) 

Accordingly, the real disbelief (which does not emanate from being 
deemed weak), which entails rejection of the belief in Unity of God and 
denial of divine communications, applies to some – not all – of them. 
And Allãh has addressed the threat of ever-lasting fire to only those who 
disbelieve and deny the divine communications, as He says: And (as to) 
those who disbelieve in, and deny Our signs, they are the inmates of the 
Fire, in it they shall abide (2:39). There are many such verses, and we 
have explained this topic fully under the verse 98 of the chapter 4. 

Probably, that is why the verse under discussion threatens only a 
particular group, and not all, of the disbelievers. 

Or it may be an indication that there were some Christians who did 
not believe in Trinity, and accepted Jesus Christ only as a servant of 
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Allãh and His Messenger, as the history records about the Ethiopian 
Christians, for example. 

The meaning: If the Christians do not desist from what they say [it 
ascribes the belief of some people to the whole community], then those 
among them who disbelieve [i.e., believe in Trinity] shall be afflicted 
with a painful chastisement. 

Some exegetes have opined: The clause: "a painful chastisement 
shall befall those among them who disbelieve", uses the noun in place of 
pronoun; it wants to say "shall befall them", but has used "shall befall those 
among them", in order to show that such thought is disbelief, and that this 
disbelief has invited the threatened punishment. 
COMMENT: There would have been no difficulty in agreeing with this 
opinion if the verse itself had not begun with the words: Certainly they 
disbelieve who say . . . 

No less far-fetched is another opinion that the phrase: "those 
among them who disbelieve", actually means, those who disbelieve and 
they are these; it is a claim without proof. 

 
QUR’ÃN: Will they not then turn to Allãh and ask His forgiveness? 
And Allãh is Forgiving, Merciful: It exhorts them to repent and seek 
Allãh's forgiveness and reminds them of His pardon and mercy. 
Alternatively, the question may stand for admonition, or for denial, i.e. 
they do not turn to Allãh nor do they seek His forgiveness. 

 
QUR’ÃN: The Messiah, son of Mary is but a messenger; messengers 
before him have indeed passed away; and his mother was a truthful 
woman; they both used to eat food: It is a rebuttal of their claim that 
"Surely Allãh is the third of the three", or of this together with earlier 
mentioned claim that: "Surely Allãh, He is the Messiah, son of Mary". 
These claims are based on the belief that Messiah has got in him the 
essence of divinity. The verse under discussion proves that Messiah is not 
different from other messengers of Allãh, who had appeared before him 
and whom Allãh had given death. All of them, including Messiah, were 
human beings, mortals, who were sent by Allãh for guidance of mankind, 
and none of them was a Lord apart from Allãh. Likewise his mother, 
Maryam, was a truthful woman who attested to the truth of the divine signs 
– and she too was a mortal human being. Both Messiah and his mother 
used to eat food; and eating food with all that it entails, is words, based 
on the foundation of 'need.' 'Need' is the first sign of transience, and the 
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'needy' is something made and transient. In other Messiah was a transient, 
born of a transient; he was a servant and messenger of Allãh, born from 
his mother; both mother and son worshipped Allãh, and proceeded in 
their lives on the path of need and dependence – in short they were not 
Lords. 

The Gospels accept the above reports. They clearly say that 
Maryam was a young lady who believed in, and worshipped, Allãh. They 
declare that Jesus was born of her, as a human from another human. They 
further assert that Allãh sent Jesus to the mankind not unlike all other 
messengers. Also, they make it clear that Jesus and his mother used to eat 
food. These are the phenomena, which the Gospels explicitly declare, and 
they prove that he was a servant and a messen-ger of Allãh. 

Possibly the verse may be aiming at refuting the idea of divinity of 
Jesus and his mother both; because the verse: And when Allãh will say: 
"O ‘Īsã son of Maryam! Did you say to men, 'Take me and my mother for 
two gods besides Allãh?' " (5:116), clearly shows that there were some 
people at that time who believed in the divinity of Maryam too side by 
side with that of Jesus. 

Or, the expression, taking Maryam for god, may have been used in 
the same meaning as in the verse [9:31], which says: They have taken 
their doctors of law and their monks for lords besides Allãh. It actually 
points to their total submission to their scholars in a manner, which 
reason and sharī‘ah do not approve. 

Be it as it may. The verse accordingly altogether refutes their belief 
that Jesus and his mother were lords, declaring that Jesus was only a 
messenger like other messengers, his mother was a truthful woman, both 
used to consume food; and all these facts speak against their divinity. 

The clause: "the messengers before him have indeed passed away", 
reinforces the proof of his humanity, by pointing out that he is subject to 
life and death like other preceding messengers. 

 
QUR’ÃN: See how We make the signs clear to them, then behold, how 
they are turned away: The verse is addressed to the Prophet (s.a. w.a.), 
and draws his attention to a strange phenomenon. See how Allãh offers the 
clearest explanation of the clearest proof that negates the Christians' claim 
of the Christ's divinity, and then see how they refuse to understand these 
proofs. How long will they turn a blind eye to this reality? How long will 
their intellect remain oblivious to the falsity of their claim? 
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QUR’ÃN: Say: "Do you worship besides Allãh that which does not 
control for you any harm, or any profit? And Allãh, He is the Hearing, the 
Knowing.": Submission to the idea of Lordship was wide-spread among the 
mankind since the earliest days, and especially among the general public 
– that public worshipped idols, hoping that through that worship, the Lord 
would ward off evil from them and bring them benefits, as the historical 
researches of ancient eras have shown. So far as the worship of Allãh – 
because He is Allãh – was concerned, it was not found beyond a small 
circle of some chosen servants like the prophets and the divine scholars 
among their nations. 

It is in this background that Allãh orders His Messenger (s.a.w.a.) to 
talk to them exactly as a simple man is talked to, who follows the dictates 
of his simple primitive nature regarding the divine worship. It is the same 
manner in which He had addressed the idol-worshippers. He reminds them 
that what had led the man to the divine worship was his awareness that 
Allãh holds the reins of good and evil, profit and harm in His hand; and 
man hopes to avoid harms and obtain benefits through the worship of 
Allãh. 

And clearly nothing besides Allãh owns or controls any benefit or 
harm, because everything is owned by Allãh and has no power 
whatsoever of its own. Therefore, how can any such thing be selected for 
worship and joined with Allãh, the Lord, for submission? Allãh is the 
Owner of him and the others, and it was necessary that He (Allãh) should 
be worshipped exclusively, without extending this homage to others. It is 
only Allãh who hears and answers; He hears the call of the servant and 
answers it; it is He who is fully aware of the needs of His servants, and 
neither ignores it nor is confused in it contrary to what others do – 
because others own only that which Allãh gives into their possession, and 
can do only that which Allãh empowers them to do. 

The above discourse has made it clear that: 
First: The proof contained in this verse is quite separate from the one 

contained in the preceding verse [The Messiah, . . . is but a mess-
enger, . . . and his mother was a truthful women; they both used to eat 
food], although both depend on a common premise, i.e. the Messiah and 
his mother both were transients and needy. The preceding verse, quoted 
in square brackets above, argues that they both were mortals, needy and 
obedient servants of Allãh, and anyone with such attributes cannot be a 
Lord or worthy of being worshipped. And the verse under discussion 
argues that the Messiah is a transient and needy person who himself is 
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owned by Allãh, and has no control on any benefit or harm. And a person 
in this situation cannot be accepted as a Lord or worthy of worship. 

Second: The argument is based on what a simple man expects from his 
acts of worship, because his only aim in accepting someone as his Lord, 
and in worshipping Him is to ward off possible harms and acquire 
possible gains. But the power to control harm and benefit belongs 
exclusively to Allãh. So why should anyone worship other than Allãh? It 
is essential that such submission and worship [i.e. to other than Allãh] be 
totally rejected. 

Third: In the clause: "that which does not control for you any harm or 
any profit", the relative pronoun mã ( َما = that which) has been used, 
which is reserved for other than rational beings, even though the Messiah 
was a rational person. It is because the same proof is used against those 
who worship insensate things, like idol-worshippers; and the Messiah's 
rationality has no effect on the perfection of this proof – it is applicable 
against all "worshipped" things other than Allãh. 

Moreover, the creatures (all things besides Allãh) even if they do 
have perception and understanding, do not possess that perception and 
understanding by their own power, nor do they own other aspects of their 
'being'. Allãh says: Surely those whom you call on besides Allãh are in a 
state of subjugation, like yourselves; therefore call on them, then let them 
answer you if you are truthful. Have they feet with which they walk, or 
have they hands with which they strike, or have they eyes with which they 
see, or have they ears with which they hear? Say: "Call your associates, 
then make a struggle (to prevail) against me and give me no respite." 
(7:194-5) 

In the clause: "any harm or any profit", harm precedes profit; this 
too follows the same pattern to which the simple primitive nature invites, 
as described above. Man by nature thinks that whatever bless-ings and 
benefits he has got are owned by him, are his to remain; he does not 
imagine that these benefits might be lost, and does not antici-pate the 
sorrow or pain that would follow that loss. But as for the harm which he 
presently experiences, and the benefits and blessings which are lost and he 
presently feels the pain of that loss, the nature alerts him to take refuge in 
a Lord Who would ward off that loss and harm, and would restore the lost 
blessings; as Allãh says: And when afflic-tion touches a man, he calls on 
Us, whether lying on his side or sitting or standing; but when We remove 
his affliction from him, he passes on as though he had never called on Us 
on account of an affliction that touched him; . . . (10:12). And if We make 



92 AL-MĪZÃN 

him taste mercy from Us after distress that has touched him, he would 
most certainly say: "This is of me . . ." (41:50). And when We show 
favour to man, he turns aside and withdraws himself; and when evil 
touches him, he makes lengthy supplications (41:51). 

It all proves that a touch of affliction induces a man to submit to 
the Lord and worship him, rather more than gaining a profit does. That is 
why in the clause: "that which does not control for you any harm or any 
profit", 'harm' precedes 'profit'. The same reason applies to other similar 
expressions, like: And they have taken besides Him gods, who do not 
create anything while they are themselves created, and they control not 
for themselves any harm or profit, and they control not death, nor life, 
nor raising (the dead) to life (25:3). 

Fourth: The complete verse: "Say: 'Do you worship besides Allãh 
. . . the Knowing' ", proves that worship is exclusively reserved for Allãh, 
and none else should be joined with Him in it. This short verse actually 
contains two proofs: One, Submission to a God and worship-ping Him is 
resorted to for averting harm and acquiring benefit; as such, it is 
necessary that the worshipped God should control the harm and benefit. 
Therefore, it is not correct to worship one who has no control on 
anything. Two, only Allãh is the Hearing, Who answers the call of the 
distressed, and knows the true nature of his need; none other than Allãh 
has this attribute. Therefore, it is necessary to wor-ship Him exclusively, 
without joining others to Him. 

 
QUR’ÃN: Say: "O People of the Book! Be not unduly immoderate in 
your religion: Another call to the Prophet (s.a.w.a.), ordering him to 
invite the People of the Book to abandon immoderation in their religion. 
The People of the Book, and especially the Christians, are entangled in it. 
al-Ghãlī (َاْلَغاِلي = one who transgresses the limit, on the side of excess); 
its opposite is al-qãlī (َاْلَقاِلي = one who does not reach the required goal). 
The divine religion, as explained by His revealed Books, orders the people 
to believe in one God Who has no partner, and forbids believing in any 
partner to Him. The People of the Book, the Jews, and the Christians in 
general, were afflicted with this desease, although the condition of the 
Christians was more ignominious and abominable. Allãh says: And the Jews 
say: "Ezra is the son of Allãh"; and the Christians say: "The Messiah is the 
son of Allãh"; these are the words of their mouths; they imitate the 
sayings of those who disbelieved before; may Allãh destroy them; how 
they are turned away! They have taken their doctors of law and their 
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monks for lords besides Allãh, and (also) the Messiah son of Mary; and 
they were not enjoined but that they should worship one God only, there 
is no god but He; far from His glory be what they set up (with Him), 
(9:30-31). 

Although the belief, that Ezra is the son of God, is apparently not 
found today in the Jewish community, but the verse testifies that such as 
belief was prevalent at the time of the Qur’ãnic revelation. 

Apparently, son of God was an honorific title which they used for 
Ezra, in view of the valuable services he rendered and the good he did to 
them: He brought them back to Jerusalem after the Babylonian captivity; 
and rewrote the Torah after it was lost in the devastative attack of 
Nebuchanazzar. The Jews treated the sonship of God as an honorific title, 
in the same way as the Christians nowadays treat "fatherhood", as they 
call the Popes, bishops and priest Fathers – the word Pope itself means 
father. Allãh says: And the Jews and the Christians say: "We are the sons 
of Allãh and his beloved ones" (5:18). Further, the verse 9:31 quoted 
earlier (They have taken their doctors of law and their monks for lords 
besides Allãh, and (also) the Messiah son of Mary) indicates it, as it 
mentions only the Messiah, but not Ezra. It means that Ezra is included in 
the expression: their doctors of law and their monks. In other words they 
called Ezra the son of God in the same sense as they name their scholars 
and monks as sons of God. However, they chose to mention his name in 
particular because he had done much good to them, as described above. 

In short, they had placed some of their prophets, scholars and 
monks on the throne of lordship, and submitted to them in a manner that 
is reserved exclusively for Allãh. It was their inordinacy in religion that 
Allãh forbids them here through his Prophet (s.a.w.a.). 

The phrase: "unduly immoderate in your religion", if literally 
translated would be written as, immoderate without truth in your relig-
ion. In fact, immoderation is always without truth, it can never be with 
truth. Yet, here the Qur’ãn qualifies it with the word, unduly or with-out 
truth, in order to put emphasis on the prohibition of immoderation; and 
also to remind the hearer of a concomitant item with its principal – after 
all, he had forgotten or nearly forgotten this indespensibility when he 
indulged in inordinacy. 

The reason does not reject the idea of using the word, father, for 
God, provided its meaning is purified of all material and physical defects 
and stigmas – if it is taken in the meaning of "One who has control on 
creation and upbringing." The same applies to the word, son, when used 
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for God in its non-physical sense. But the sharī‘ah strictly forbids use of 
these words for Allãh, because we are obliged to use only those names 
for Him, which He has approved. We cannot use self-invented names or 
titles for Him, because it would lead to corrup-tion and scandals. We 
have only to look at the Jews and the Christians – and especially the latter 
– to realize how much depravity they were afflicted with through the 
Church 'fathers' in all those long centuries. The things are not much better 
even today! 
 
QUR’ÃN: and do not follow the low desires of people who went astray 
before and led many astray and went astray from the right path": 
Apparently the context shows that the people who went astray before and 
whose low desires were not to be followed, were the leaders whose 
opinions and orders were obeyed. They themselves went astray by 
holding fast to their views and opinions, and led many astray as others 
followed them. Thus, their going astray from the right path was the sum 
total of their going astray and leading astray – it was a compound error. 

Also, the context shows that the people whose low desires were not 
to be followed were the idol-worshippers. The verse is addressed to the 
whole community of the People of the Book and not only to those who 
were contemporaries of the Prophet (s.a.w.a.). So, it cannot be said that 
their later generations are here admonished not to follow their forefathers. 

This interpretation is supported, rather it is proved, by the words of 
Allãh: And the Jews say: "Ezra is the son of Allãh"; and the Chris-tians 
say: "The Messiah is the son of Allãh"; these are the words of their 
months; they imitate the saying of those who disbelieved before (9:30). 

This is then the historical fact as analysed by the Qur’ãn. It indi-
cates that the belief in divine fatherhood and sonship has infiltrated into 
People of the Book from the idol-worshippers who had passed before 
them. We have described in the third volume of this book (in chapter 3, 
story of Jesus, a.s.14) that this belief was prevalent among the Hindus and 
the Buddhists of India and China, as well as in ancient Egypt and other 
places. Then, gradually, it was brought into Christian community, clothed 
in religious dress by its religious leaders. The name remained 
monotheistic and the meaning became idolatrous. 
 
QUR’ÃN: Those who disbelieved from among the Children of Israel 

 
14 al-Mīzãn (Eng.), vol.6, pp.145-217 (tr.) 



 CHAPTER 5, VERSES 68-86 95 

 

were cursed by the tongue of Dãwūd and ‘Īsã son of Maryam; this was 
because they disobeyed and used to exceed the limit. They used not to 
forbid each other the hateful things (which) they did; certain-ly evil 
was that which they did: It reveals that their prophets cursed the 
disbelievers from among them. It adversely alludes to the Jews who were 
cursed by their own prophets, and it was because they exceeded the limit, 
and continued in this transgression generation after gener-ation. The 
words: "They used not to forbid . . . evil was that which they did", explain 
that transgression. 

 
QUR’ÃN: You will see many of them befriending those who disbe-lieve; 
certainly evil is that which their souls have sent before for them, that 
Allãh became displeased with them and in chastisement shall they 
abide: It is a perceivable proof that they had exceeded the limit. If they 
had any respect for their religion, they would have adhered to it and not 
exceeded its limit. As a concomitant of that, it was necess-ary for them to 
befriend those who believe in one God, and avoid those who disbelieve. If 
a nation respects somethings and considers them sacred, and another 
group has animosity towards those things, this group would be an enemy 
of the nation. Now, if that nation befriends this group, it would mean that 
that nation had abandoned that thing which it hitherto considered sacred. 
And a friend of enemy is enemy. Then Allãh condemns them in these 
words: "certainly evil is that which their souls have sent before for them." 
It points to their befriending the disbelievers as because of their low 
desires. Consequently, its recom-pense was, "that Allãh became 
displeased with them and in chastise-ment shall they abide." The verse 
has put the recompense in place of action. It is as though their souls had 
sent for them the recompense by sending ahead the action. 

 
QUR’ÃN: And had they believed in Allãh and the Prophet and what 
was revealed to him, they would not have taken them for friends, but 
most of them are transgressors: If these People of the Book had believed in 
Allãh and the Prophet Muhammad (s.a.w.a.) and what was revealed to 
him; or if they had believed in their own prophet, e.g. Mūsã and what was 
revealed to him, i.e., the Torah, they would not have taken those 
disbelievers for friends, because Islam cuts asunder all worldly ties; but 
most of them are transgressors, recalcitrants from belief. 

Some people have suggested another explanation: They have taken 
the pronouns in "they believed" and "them [for friends]", as refer-ring to 
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"those who disbelieve" [in the preceding verse]. Accordingly, the meaning 
will be as follows: If those disbelievers, whom the People of the Book 
have taken for friends, had believed in Allãh, the Prophet Muhammad 
(s.a.w.a.) and the Qur’ãn, these People of the Book would not have taken 
them for friends. They have only befriended them because they disbelieve 
in the Prophet and the Qur’ãn. 
COMMENT: There is no difficulty in accepting this interpretation, but 
the end phrase: "but most of them are transgressors", does not agree with 
it. 

 
QUR’ÃN: Certainly you will find the most violent of people in enmity 
for those who believe (to be) the Jews and those who are polytheists, 
and you will certainly find the nearest in friendship to those who 
believe (to be) those who say: "We are Christians": Allãh has de-
scribed in the preceding verses the depravities found in the People of the 
Book in general, and some which apply to only a particular group among 
them, e.g., the saying of the Jews that the hand of Allãh is tied up; and the 
saying of the Christians that surely Allãh, He is the Messiah son of Mary. 
Now, He describes their attitude vis-à-vis the believers and Islam; and 
adds to it the attitude of the polytheists, in order to present a complete 
picture of the non-Muslim communities' mental disposition towards 
Islam, and how near or far they are from accepting it. Its sum-total is that 
the Christians are the nearest of all those groups in friendship to the 
Muslims and readier to listen to the call of the truth. 

They have been counted as the nearest in friendship to the 
believers, because a group of them did believe in the Holy Prophet 
(s.a.w.a.) as the next verse shows: And when they hear what has been 
revealed to the Messenger you will see their eyes overflowing with tears 
on account of the truth that they recognize; they say: "Our Lord! We 
believe, so write us down with the witnesses (of truth)." [5:83]. 

However, if acceptance of faith by a group can justify its ascrip-
tion to the whole community, then the Jews and the polytheists too must be 
joined with the Christians in this matter, because a Jewish group led by 
‘Abdullãh ibn Salãm had entered into Islam, and so had a lot of the 
polytheists of Arabia – in fact, the latter formed the majority of the 
Muslims at that time. In this background, singling the Christians out for 
the praise contained in the above verse – to the exclusion of the Jews and 
polytheists – points to their sincere acceptance of the call of Islam, even 
when they had other options than entering into Islam: they could have 
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opted to continue on their religion and pay jizyah, or to fight against 
Islam. 

The case of the polytheists was totally different, because they had 
no alternative to acceptance of Islam [or to fight]. In this situation, the 
fact that the majority of Muslims had come from that group does not 
prove that they had entered into Islam sincerely. This is quite apart from 
the sufferings they inflicted upon the Prophet (s.a.w.a.) and the tortures 
they wreaked on Muslims. 

Coming to the Jews, although they had the same alternatives as the 
Christians, and they could remain on their religion with payment of 
jizyah, yet they continued in their haughtiness, became harder in their 
bigotry, and turned to double dealing and deception. They broke their 
covenants, eagerly waited calamities to befall the Muslims and dealt to 
them bitterest deal. 

The attitude the Christians had towards the Prophet (s.a.w.a.) and 
the Muslims, and their attraction to Islam; and also the enmity of the Jews 
and polytheists toward the divine religion and their sustained arrogance 
and bigotry, have continued exactly in the same manner even after the 
Prophet (s.a.w.a.). Innumerable were the Christians who answered the 
call to Islam during the past centuries, while the number of the Jews and 
the polytheists was so insignificant. These unchanged characteristics in 
both groups confirm what the Mighty Book had indicated. 

The verse: "Certainly you will find the most violent . . .", lays 
down a general all-inclusive principle, although it is addressed to the 
Prophet (s.a.w.a.) alone. It is the style used in many preceding verses: 
You will see many of them befriending those who disbelieve . . . (5:80); 
And you will see many of them striving with one another . . . (5:62). All 
these verses use the second person singular pronoun; but their 
connotation is general. 

 
QUR’ÃN: this is because there are priests and monks among them and 
because they do not behave proudly: al-Qissīs (َاْلِقسِّيس = priest, 
clergyman); ar-ruhbãn (َالرُّْهـَباُن) is plural of ar-rãhib (َالرَّاِهُب = monk), 
sometimes it is used as singular. ar-Rãghib has said: "ar-rahbah  
-mean to fear with cautiousness . . . at ( َالرُّْهُب ) and ar-ruhb ( َالرَّْهـَبة )
tarahhub (َالتَّرهُّب = devoutness); ar-ruhbãniyyah (َالُرْهـَباِنـيَّة = excessive 
devotion based on extreme fear [of God]; monasticism). Allãh says: and 
(as for) monasticism, they innovated it [57:27]. ar-Ruhbãn is used both as 
a singular and a plural; those who take it as singular, make its plural 
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ruhãbīn ( ُرَهاِبْين )." 
Allãh has given three reasons for the Christians being the near-est 

in friendship to the believers, and of their geniality and cordiality towards 
the Muslims; these reasons are their exclusive attributes, which are not 
found in the Jews and the polytheists: (i) There are priests among them, 
(ii) and monks and ascetics, and (iii) they are not proud. These three are 
the keys to prepare them for felicity. 

The felicity of religious life depends on good deeds, which 
emanate from knowledge. You may say that that felicity is achieved 
when one believes in the Truth and acts accordingly. He, first of all, 
needs knowledge in order to perceive the right of religion and it is the 
religion of truth. However, mere perception of truth is not enough to 
prepare him to act according to its dictates unless and until man removes 
from his soul the opposite factors, i.e. the arrogance which prevents him 
from submitting to truth, the bigotry, prejudice, and other such things. 
When man is armed with beneficial knowledge, and becomes ready to 
deal justly vis-à-vis the truth by discarding haughtiness and arrogance, 
then he is ready to submit to the truth by acting according to its demands 
– provided the environment is not incompatible to it, because 
compatibility of environment with action has great effect on that action. 
The activities, which are performed, by the society, where children grow 
up in that atmosphere; their sub-conscience forms a habit to go on doing 
it and it continues generation after generation. The conscious mind is not 
given a chance to think over it, to ponder or meditate as to how to get rid 
of that habit – even if he understands that the habit is harmful and against 
his felicity. The same is the case of good deeds and activities if they 
become deep-rooted in the society – it is extremely difficult to neglect 
them. That is why it is said that habit is second nature. Also it is because 
of this factor that when one intends to do something, which one does not 
like, it seems very diffi-cult to accomplish, but with each repetation its 
difficulty is decreased. 

When a man, therefore, makes sure that a certain deed is correct 
and good, and removes from his soul the tendency of obstinacy and 
stubbornness by negating haughtiness, then it will be fully helpful to him 
if he sees another person doing that deed, as it would prove to him that 
the said deed is not beyond his own power. 

This shows that the society will be ready to accept a truth if there 
are in it knowledgeable persons who know it and teach it, and there are 
people who act upon that truth, so that general public ascertains that the 
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deed is not impossible and is really good, and finally the general public is 
accustomed to submit to the truth and not to be too proud to accept it 
when it appears before their eyes. 

It is because of these factors that Allãh has said about Christians 
that they are nearer to accept the call of the true religion because they 
have their religious scholars and monks who do not behave proudly. 
Their scholars continue to teach them cognizance of truth and realities of 
religion – verbally. Their ascetics remind them the greatness of their Lord 
and the importance of their felicity in this world and the next – 
practically. And they do not have pride and haughtiness, which would 
prevent them from accepting the truth. 

As for the Jews, they had their own scholars, no doubt; but they 
behaved proudly, and their arrogance and stubbornness did not let them 
be prepared for accepting the truth. 

And as for the polytheists, they did not have any religious scholar or 
ascetics, and on top of that, they did behave arrogantly. 

 
QUR’ÃN: And when they hear what has been revealed to the Mess-
enger, you will see their eyes overflowing with tears on account of the 
truth that they recognize; they say: "Our Lord! We believe, so write us 
down with the witnesses (of truth): Eyes overflowing with tears i.e. 
shedding plentiful tears; min ( ِمْن) in mina 'd-dam‘ ( ِمَن الدَّْمِع = with tears) 
denotes beginning; and in mimmã ‘arafū (ِممَّاَعَرُفو = that they recognize) 
shows emergence; and in mina 'l-haqq (ِمَن اْلَحّق = of the truth) gives 
explanation. 

 
QUR’ÃN: "And what (reason) have we that we should not believe in 
Allãh and in the truth that has come to us, while we earnestly desire 
that our Lord should cause us to enter with the good people?":  The 
word, "cause us to enter", implies the meaning, put us/place us; that is 
why it is followed by the preposition ma‘ ( َمع with). 

The meaning: that our Lord should place us with the good people 
and include us among them. 

The words and the deeds which Allãh has attributed to them prove 
what He has said about them that they are nearest in friendship to the 
believers, and ascertain that they possess beneficial knowledge and good 
deed and they surrender to the truth because there are among them priests 
and monks and they do not behave proudly. 
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QUR’ÃN: Therefore Allãh rewarded them on account of what they said, 
with gardens in which rivers flow to abide in them; and this is the 
reward of those who do good. And (as for) those who disbelieve and 
reject Our signs, these are the companions of the flame:  
al-Ithãbah (َاإلَثاَبة = to reward). The first verse here describes, their 
reward, and the second one recompense of those who oppose them. Thus, 
all groups are dealt with. 
 

TRADITIONS 
 
[as-S adūq] narrates through his chain from ar-Ridã (a.s.) from his 

forefathers from ‘Alī (a.s.) that the clause: they both used to eat food, 
means: "They both evacuated the bowels." (Ma‘ãni 'l-akhbãr) 

The author says: al-‘Ayyãshī has narrated it in his at-Tafsīr. 
 
[al-Kulaynī] narrates through his chain from Abū ‘Ubaydah al-

Hadhdhã’ from Abū ‘Abdillãh (a.s.) that he said about the word of Allãh: 
Those who disbelieved from among the Children of Israel were cursed by 
the tongue of Dãwūd and ‘Īsã, "Swines are [those who were cursed] by 
the tongue of Dãwūd, and monkeys by the tongue of ‘Īsã son of 
Maryam." (al-Kãfī) 

The author says: Also, al-Qummī and al-‘Ayyãshī have nar-rated 
it from the same Imãm (a.s.). The Sunnī traditions from Mujãhid and 
Qatãdah, etc. narrate that monkeys were cursed by the tongue of Dãwūd 
and swines by the tongue of ‘Īsã son of Maryam; and some Shī‘ah 
traditions agree with it, as will be seen later. 

 
Abū Ja‘far (a.s.) said: "As for Dãwūd, he cursed the people of 

Eilat, when they transgressed on their Sabbath day, and their trans-
gression had occurred in his days. So he said, 'O Allãh! Dress them with 
curse like robe and like belt on waist.' So Allãh transformed them into 
monkeys. And as for ‘Īsã, he cursed those to whom the food was sent 
down and then they disbelieved." Then Abū Ja‘far (a.s.), said, "They 
befriended tyrant kings and made their [i.e. kings'] desires fair seeming to 
them in order to get (a share) from their world." (Majma‘u 'l-bayãn) 

The author says: The Qur’ãn supports this report that the people 
of the Sabbath were transformed into monkeys. Allãh says: And certainly 
you have known those among you who exceeded the limits of the Sabbath, 
so We said to them: "Be apes, despised and hated" (2:65). And ask them 
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about the town which stood by the sea; when they exceeded the limits of the 
Sabbath, when their fish came to them on the day of their Sabbath, 
appearing on the surface of the water, and on the day on which they did 
not keep the Sabbath they did not come to them; . . . And when a party of 
them said: "Why do you admonish a people whom Allãh would destroy or 
whom He would chastise with a severe chastisement?" They said: "To be 
free from blame before your Lord, and that haply they may guard (against 
evil)" . . . Therefore when they revoltingly persisted in what they had been 
forbidden, We said to them: "Be apes, despised and hated" (7:163-6). 

 
‘Abd ibn Hamīd, Abu 'sh-Shaykh, at -T abarãnī, and Ibn Mardu-

wayh have narrated from Ibn Mas‘ūd that he said, "The Messenger of 
Allãh (s.a.w.), said, 'Verily whenever the Children of Israel committed a 
sin, their scholars forbade them (to do it) in rebuke, and then they sat with 
them and ate and drank with them as if they had not committed any sin 
yesterday. So when Allãh saw this conduct of theirs, He let discord to 
appear among them, and cursed them by the tongue of a prophet.' Then 
the Messenger of Allãh (s.a.w.a.) said, 'By Allãh! You will most certainly 
enjoin the right and forbid the wrong; and you most certainly bend them 
to turn to truth; otherwise, Allãh will most certainly let discord appear 
among you, and will most certainly curse you as He had cursed them.' " 
(ad-Durru 'l-manthūr) 

‘Abd ibn Hamīd has narrated from Ma‘ãdh ibn Jabal that he said, 
"The Messenger of Allãh (s.a.w.a.), said, 'Accept gift as long as it is gift; 
and if it is a bribe to divert you from your religion, then do not take it. 
But you shall never leave it – need and fear shall not let you avoid it. 
Surely the children of Gog have arrived. And certainly the handmill of 
Islam will soon start going round, so wherever the Qur’ãn revolves, you 
should revolve with it. It is about to happen that the worldly power and 
the Qur’ãn shall fight each other and separate. Surely soon you will get 
kings who will judge you according to one standard and judge themselves 
with another standard; if you would obey them they would lead you 
astray, and if you would disobey them they would kill you.' 

"They (companions) said, 'How should we [behave] if we found 
that (era)?' He said, 'You should be like the companions of ‘Īsã. They 
were sawed with handsaws and hoisted on wood (i.e. crucified). Death in 
obedience (of Allãh) is better than life in disobedience. Surely the first 
defect that appeared in the Children of Israel was that they used to enjoin 
the good and forbid the evil, rebuking (the evil-doer), and then when one 
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of them met the fellow whom he used to rebuke, he ate and drank with 
him as though he had not rebuked him for anything. So Allãh cursed 
them by the tongue of Dãwūd, and it was because they disobeyed and 
used to exceed the limit. (I swear) by Him in Whose hand my soul is! 
You should certainly enjoin what is good and forbid what is evil; 
otherwise Allãh will most certainly impose your evil ones as rulers over 
you, then your good ones will call (on Allãh) and their call will not be 
answered. (I swear) by Him in Whose hand my soul is! You should most 
certainly enjoin what is good and forbid what is evil, and you will most 
certainly take the hand of the unjust and twist it over him; otherwise Allãh 
will cause discord to appear among you.' " (ibid.) 

Ibn Rãhwayh, al-Bukhãrī (in al-Wah dãniyyãt), Ibnu 's-Sakan, Ibn 
Mandah, al-Bãwardī (in Ma‘rifatu 's-sah ãbah), at -T abarãnī, Abū 
Nu‘aym, and Ibn Marduwayh have narrated from Ibn Abzī, from his 
father that he said, "The Messenger of Allãh (s.a.w.), delivered a ser-
mon; he offered thanks to Allãh and praised Him; then he mentioned 
some groups of the Muslims and lauded them in good terms; there-after 
he said, 'What has happened to some people that they do not teach their 
neighbours and do not impart to them the knowledge of religion? Why 
they do not enjoin them (to do good) and do not forbid them (the evil)? 
And why is it that some people do not learn from their neighbours, and do 
not acquire religious knowledge and do not become knowledge-able? (I 
swear) by Him in Whose hand my soul is! They should most certainly 
teach their neighbours, or they should most certainly acquire religious 
knowledge, or they should most certainly become knowledge-able; 
otherwise I shall most certainly hasten to their chastisement in this world.' 

"Thereafter he came down and entered his house. The compan-ions 
of the Messenger of Allãh (s.a.w.) said, 'Whom does he mean by this 
talk?' They said, 'We do not know whom does he mean by this talk except 
the tribe of Ash‘arites. (They are) religious scholars, knowl-edgeable and 
they have neighbours, uncouth, ignorant.' 

"Then a group of Ash‘arites came together and visited the Prophet 
(s.a.w.). They said, 'You mentioned some groups of Muslims in good 
(terms) and mentioned us in bad (terms); so what should we do?' The 
Messenger of Allãh (s.a.w.) said, 'You should most certainly teach your 
neighbours, and most certainly give them religious knowledge, and most 
certainly enjoin them and forbid them; otherwise I shall most certainly 
hasten to your chastisement in this world.' They said, 'O Mess-enger of 
Allãh! Give us one year's time; as in that one year we shall teach them 
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and they shall learn.' So he gave them time of one year. Then the 
Messenger of Allãh (s.a.w.) recited: Those who disbelieved from among 
the Children of Israel were cursed by the tongue of Dãwūd and ‘Īsã son of 
Maryam; this was because they disobeyed and used to exceed the limit. 
They used not to forbid each other the hateful things (which) they did; 
certainly evil was that which they did. (ibid.) 

Muhammad ibn al-Haytham at-Tamīmī narrates from Abū 
‘Abdillãh (a.s.) that he said about the word of Allãh, They used not to 
forbid each other the hateful things (which) they did; certainly evil was 
that which they did: "Well, they did not enter their places nor did they sit 
in their sessions; but when they met them, they showed glad-ness on 
seeing them and showed friendliness towards them." (at-Tafsīr, al-
‘Ayyãshī) 

Marwãn narrates through some of his companions, from Abū 
‘Abdillãh (a.s.) that he described the Christians and their enmity (towards 
Muslims); then he mentioned the word of Allãh: that is because there are 
priests and monks among them and because they do not behave proudly, 
(and) said, "Those were the people who were between ‘Īsã and 
Muhammad, (who) were awaiting coming of Muhammad (s.a. w.a.)." 
(ibid.) 

The author says: Apparently the verse is general and not restricted 
to a certain period. Probably, the tradition means that the praise is applied 
to them only as long as they did not change, exactly as the praise of the 
Muslims too is conditional to their not changing. 

 
‘Abd ibn Hamīd, Ibnu 'l-Mundhir, Ibn Abī Hãtim, Abu 'sh-Shaykh 

and Ibn Marduwayh have narrated from Sa‘īd ibn Jubayr that he said 
explaining the word of Allãh: that is because there are priests and monks 
among them . . . "It refers to the messengers of Negus whom he sent with 
(news of) his Islam and that of his people; they were seventy persons 
whom he selected from among his nation, good ones. So good is in 
religious knowledge and age." (ad-Durru 'l-manthūr) 

Another version says: He sent to the Messenger of Allãh (s.a.w.a.) 
thirty men from among his good companions. They came to him, and he 
recited before them the chapter of Yã-Sīn; so they wept when they heard 
the Qur’ãn and recognized that it was truth. Therefore, Allãh revealed 
about them: that is because there are priests and monks among them . . . 
Also it was revealed about them: (As to) those whom We gave the Book 
before it, they are believers in it. And when it is recited to them they say: 
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"We believe in it; surely it is the truth from our Lord; surely we were 
submitters before it." These shall be granted their reward twice . . . 
[28:52-54]. (ibid.) 

Ibn Jarīr, Ibn Abī Hãtim, and Ibn Marduwayh have narrated from 
Ibn ‘Abbãs that he said, "The Messenger of Allãh (s.a.w.), while in 
Mecca, was afraid of polytheists regarding his companions. So he sent 
Ja‘far ibn Abī T ãlib, Ibn Mas‘ūd and ‘Uthmãn ibn Maz‘ūn with a party of 
his companions to Negus, the king of Ethiopea. When the news reached 
the polytheists, they sent ‘Amr ibn al-‘Ãs with a group of theirs. It is said 
that they arrived at Negus' (court) before the com-panions of the Prophet 
(s.a.w.), and said, 'Indeed, has appeared among us a man who has 
declared as foolish the wisdom and aspirations of Quraysh; he thinks he 
is a prophet. He has sent a party to you in order to sabotage your nation 
against you; therefore, we liked to come to you and give you his report.' 

"(Negus) said, 'If they came to me, I'll look into what they say.' 
When the companions of the Messenger of Allãh (s.a.w.) arrived (there), 
they came to the gate of Negus and said [to the door-keeper], 'Take per-
mission for the friends of Allãh.' (Negus) said, 'Give permission to them; 
welcome to the friends of Allãh.' When they came to him, they greeted 
him with salãm. The group of the polytheists said, 'Do you not see, O 
King! That we have told you the truth, and they have not greeted you with 
the formula you are (usually) addressed with.' (The King) said to them (the 
Muslims): 'What has prevented you from greeting me with my (usual) 
greeting?' They said, 'We have greeted you with the greeting of the 
people of Garden, and the greeting of the angels.' 

"Then he said to them, 'What does your companion say about ‘Īsã 
and his mother?' They said, 'He says, "A servant of Allãh and His 
Messenger; a word from Allãh and a spirit from Him which He sent to 
Maryam"; and he says about Maryam that she was a virgin, pure and 
untouched.' The King took up a (small) piece of wood from the earth and 
said, '‘Īsã and his mother were not more than what your com-panion says 
even to the extent of this wood.' The polytheist did not like his words and 
their faces underwent a change. 

"Then (Negus) said, 'Would you recite something from what has 
been revealed to you?' They said, 'Yes.' He said, 'Then recite (it).' They 
began to recite. And there were around the King, priests, monks, and all 
other Christians. A group of the priests and monks [was so over-whelmed 
that] whenever they recited a verse, their (the Christians') eyes 
overflowed with tears because of what they recognized of the truth. Allãh 
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says: this is because there are priests and monks among them and 
because they do not behave proudly. And when they hear what has been 
revealed to the Messenger, you will see their eyes over-flowing with tears 
on account of the truth that they recognize. (ibid.) 

The author says: al-Qummī has narrated in his at-Tafsīr this event 
in a lengthy tradition, and it says at the end: [The envoys sent by Negus] 
returned to him and gave him the information about the Mess-enger of 
Allãh (s.a.w.a.), and recited to him what the Prophet had recited to them. 
So, Negus wept and the priests wept, then he became Muslim but did not 
disclose his Islam to the Ethiopeans, because he was afraid of them 
regarding his life. So he came out of Ethiopea proceeding to the Prophet 
(s.a.w.a.); when he crossed the sea, he expired15. . . . 

 
 

MEANING OF TAWHĪD IN THE QUR’ÃN 
 
A deep thinker on matters of general cognizance certainly rec-

ognizes that the subject of tawhīd (monotheism, oneness of God) is the 
deepest of all problems. It is the most difficult to imagine and con-ceive, 
and most entangled to unravel, because it is highly above the general 
topics which human understanding grasps, and much beyond the common 
propositions which minds are familiar with. 

Such a complicated subject is bound to be perceived in diverse 
ways by different minds, because of multiplicity of thinking which 
mankind is created with, as every individual has a separate body-con-
struction, and this leads to diversity of the senses in their actions. This in 
its turn affects thought and understanding ranging from sharp intel-
ligence to idiocy, from steadfastness to deviation. All this is generally 
accepted and no one has any doubt about it. The Qur’ãn has affirmed this 
difference and diversity in various places. Allãh says: Say: "Are those 
who know and those who do not know alike? Only those pos-sessed of 
understanding shall bear in mind (39:9). Therefore turn aside from him 
who turns his back upon Our reminder and does not desire anything but 
this world's life. That is the (last) reach of their knowl-edge; (53:29-30).  
. . . but what is the matter with these people that well-nigh they do not 
understand what is told (them)? (4:78). . . . See how we make the signs 
clear to them, then behold, how they are turned away (5:75). 

 
15 The story of Negus' journeying towards Mecca and dying on the way is not supported 

by history. (tr.) 
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A clear example of this difference in understanding is their dif-
ference in cognizance of the meaning of oneness of God. Although the 
human nature through its secret inspiration has united all men together in 
believing that there is a Creator, yet there is a great difference and vast 
chasm between one mind and the other in grasping its meaning. 

Some people's intellect led them to idol-worship. He carves idols 
and statues from wood and stone, even from [flour,] cheese and clay made 
with urine of goats and sheep. Then he declares these to be part-ners and 
colleagues of God. He worships God exactly as he worships these idols, 
and asks God for his needs as he asks them, and shows devotion to Him 
as he does to them. It did not take him long to give precedence to those 
idols over God; he came closer to them and left Him; put all his needs in 
their hands and discarded Him. 

Utmost that such a man can understand about the existence of God 
is what he does about his idols, which were made by himself or by 
another man like himself. That is why they ascribed to God the attribute 
of oneness in the same way as they did to each of their idols, and it was 
the oneness in number; one is a number from which other numbers are 
made. Allãh says: And they wonder that there has come to them a Warner 
from among themselves, and the disbelievers say: "This is an enchanter, 
a lier." What! Makes he the gods a single God? A strange thing is this, to 
be sure! (38:4-5) 

These people looked at the Qur’ãnic call to monotheism as a call to 
numerical oneness, as opposed to numerical multitude. Allãh says: And 
your God is one God! There is no god but He; . . . (2:163); He is the Living, 
there is no god but He, therefore call on Him, being sincere to Him in 
obedience (40:65); apart from many verses which call man to discard 
numerous gods and turn his face exclusively to the One God. Also, He 
says: . . . and our God and your God is One . . . (29:46); in addition to 
other verses which call men not to be divided by worship-ping different 
gods, as every nation, group and tribe used to worship a god which 
exclusively belonged to it, and discarded others' gods. 

Qur’ãn's sublime teachings negate numerical unity concerning 
God; a thing, which is numerically one, must inevitably be distinguished 
from another similar one through confinement of limit and dimension. For 
example, there is water in a reservoir; if we put it in various pots, then the 
water in each pot would be a unit, separate from other units found in 
other pots. Likewise, Zayd is one man because he does not have the 
particulars found in other men. If there were no such distinc-tion, their 
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humanity would not be called one or more numerically. 
Limitedness of existence compels the numerical one to be one. 

When this unity is curtailed in some aspects, the numerical multitude is 
formed; for example, when some units gather together to form a group. 

Allãh is the Subduer, not subdued; the Victor whom nothing can 
subjugate, as the Qur’ãnic teachings make clear. As such, numerical unity 
or numerousness vis-à-vis God is unimaginable. Allãh says: . . . and He is 
the One, the Subduer (13:16). . . . are sundry lords better or Allãh the 
One the Subduer? You do not worship besides Him but names, which you 
have named, you and your fathers; . . . (12: 39-40). . . . and there is no 
god but Allãh, the One, the Subduer (38:65); If Allãh had intended to take 
a son to Himself, He would surely choose those He pleases from what He 
has created. Glory be to Him! He is Allãh, the One, the Subduer. (39:4) 

These verses, in their contexts, negate every unity which stands 
face to face with opposite numerousness: No matter whether it is 
numerical unity, like a single member of a species, which if joined with 
another member would become two. (This individual member is subdued 
by the limit imposed on it by the second member, who is distinguished 
from it.) Or, if it is unity in species genes or any other general conception, 
parallel to numerousness of the same type. For example, when man as a 
species, is looked at side by side with other species, e.g. horse, cow, 
sheep, etc., is subdued by the limit imposed on it by the other species. 

However, we know that nothing can subdue Allãh in any aspect, be 
it His person, His attributes, or His actions. He is the Subduer, above all 
things; nothing can impose any limit on Him. He is Existent without any 
taint of non-existence; He is the Truth that no nullity can touch Him; the 
Living that death cannot come near Him; the Knowing that ignorance 
cannot creep to Him; the Powerful that weakness can-not overcome Him; 
the Owner and the King that nothing can possess Him, and the Mighty 
Who is far above meakness – and so on. He has the essence of perfection. 
If you want to understand more this Qur’ãnic reality, then imagine one 
thing finite, and another infinite. You will find that the infinite 
encompasses the finite in a way that the finite does not push the infinite 
away from its perfection; rather, the infinite dominates the finite and is 
present in every aspect of the finite's perfection; the infinite stands 
independently, and is the witness over the finite and encompasses it. 
Keeping this scenario in view, look at the connotation of these verses: Is 
it not sufficient as regards your Lord that He is a witness over all things? 
Now surely they are in doubt as to the meeting of their Lord; now surely 
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He encompasses all things (41:53-54). 
This is what is proved by all those verses that describe divine 

attributes and which clearly or apparently shows all-inclusiveness. For 
examples: Allãh – there is no god but He; . . . (20:8); . . . and they shall 
know that Allãh is the evident Truth (24:25); He is the Living, there is no 
god but He . . . (40:65); . . . and He is the Knowing, the Powerful (30:54); 
. . . that the power is wholly Allãh's . . . (2:165); . . . to Him belongs the 
kingdom, and to Him is due (all) praise . . . (64:1); . . . surely might is 
wholly Allãh’s . . . (10:65); The truth is from your Lord, . . . (2:147); 
. . . you are the ones who stand in need of Allãh, and Allãh is He Who is 
the Self-sufficient, the Praised one (35:15), in addition to other many 
similar verses. 

As you see, these verses loudly declare that every imaginable 
perfection originally belongs to Allãh; others do not have any perfec-tion 
unless and until He gives it to them; even then He does not lose any 
perfection by giving it to the others, contrary to what happens to us when 
we give something into others' possession – that we lose our hold on it 
and our possession of it is negated. 

In this backdrop, when we imagine a perfect thing vis-à-vis Allãh, 
with a view to make it His second and His partner, we will find that all its 
perfection actually belongs to Allãh and comes from Him; He is the 
Truth, Who owns everything; and whatever is besides Him is worthless 
and owns nothing for itself. Allãh says: . . . and they control not for 
themselves any harm or benefit, and they control not death, nor life, nor 
raising (the dead) to life. (25:3) 

It is this connotation that negates numerical unity in respect of 
Allãh. Had He been numerically one, He would have been confined to 
His own person and unable to encompass other beings; and then it would 
have been possible in reason to suppose His second like Him – no matter 
whether that second could exist in reality or was impossible to exist. Then 
the reason could attribute numerousness to Him looking at His person, 
even if such multitude was impossible in actuality. But it is not so. 

He is One, i.e. His existence cannot be limited with any limit; 
otherwise it would have been possible to imagine His second beyond that 
limit. This is the connotation of the chapter of "The Unity": Say: "He, 
Allãh, is Unique. Allãh is He on Whom all depend. He begets not, nor is He 
begotten. And none is like unto Him." The word ahad denotes uniqueness. 
It does not mean one, so that we may start counting, two, three, and so 
on. This attribute removes the possibility of numbering. In a negative 
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sentence it is translated as "no one" or "nobody". They say: 'No one came 
to me.' It negates coming of one, two or more. Allãh says: And if one of 
the idolators seek protection from you, grant him protection . . . (9:6). 
The 'one' here encompasses one, two and group; no number is out of its 
circle. Also He says: . . . or one of you come from the privy . . . (5:6). 
Here too 'one' covers all numbers endlessly. 

The word One or Unique in the first verse [of the chapter of "The 
Unity"] is used in a positive sentence. There is no negation, nor is it 
qualified with any adjective or genetive construction; and it con-notes 
that in His essence Allãh is such as no like unto Him can even be 
imagined – be it one or more. Therefore, regardless of its condition in 
actuality, it is impossible even to imagine it properly. 

Allãh has gone ahead, mentioning the attribute of as-samad  
 It means something solid, not hollow. [That is why it is :( َالصََّمُد )
translated as the One on Whom all depend and Who does not depend on 
anything.] 

Then it says: "He begets not", followed by, "nor is He begotten", and 
finally comes: And none is like unto Him. 

The last three attributes negate such factors that impose some 
limits and isolation. 

This is the reason why the attributes imagined or invented by the 
creatures in respect of Allãh cannot be applied to Him properly. Allãh 
says: Glory be to Allãh (for freedom) from what they describe; except the 
servants of Allãh, freed (from sins) (37:159-60); . . . they do not 
comprehend Him in knowledge (20:110). The fact is that the attributes of 
perfection that we use for Allãh are limited attributes, and far be it from 
His glory to be subject to limitation and restriction. This was the idea 
which the Prophet (s.a.w.a.) expressed in his famous words: "I do not 
count Your praise, You are as You have praised Yourself." 

This meaning of unity removes the idea of the Christian trinity. 
They are Unitarians and at the same time are Trinitarians. But the unity 
they believe in is the numerical unity, which does not negate numerous-
ness from other sides. They say: There are three persons (the Father, the 
Son, the Holy Ghost) (or say: the self, the knowledge, the life), yet they 
are one, like: A living learned man; he is one, yet he is three because 
there is man, life, and knowledge. 

But the Qur’ãnic teaching rebuts this idea, because it affirms such a 
unity, which leaves no room for a supposition of any type of multitude, 
numerousness, or distinction either in His person or His attributes. 
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Whatever attribute is supposed for Him is exactly the other attribute, 
because there is no limit or boundary here. Allãh's person is exactly His 
attribute; and each attribute supposed for Him is His other attribute. May 
He be exalted above what they associate with Him and Glory be to Him 
from what they ascribe to Him. 

This is the reason that the verses that describe Him as the Sub-duer 
first ascribe to Him the attribute of Oneness and then mentions His 
subdueing. It shows that His unity does not leave any room to anyone 
even to imagine His second who could be similar to Him in any way, not 
to speak of that second's actual existence. Allãh says: . . . are sundry 
lords better or Allãh the One, the Subduer? You do not worship besides 
Him but names which you have named, you and your fathers; . . . (12:39-
40). In this speech, Yūsuf (a.s.) ascribes to Allãh the unity, which has 
subdued every imaginary partner, and this sub-dueing does leave nothing 
to any other supposed god except name. Also He says: . . . Or have they 
set up with Allãh associates who have created creation like His, so that 
what is created became confused to them? Say: "Allãh is the Creator of 
all things, and He is the One, the Subduer" (13:16); . . . To whom belongs 
the Kingdom this day? To Allãh, the One, the Subduer (40:16). It is 
because His unrestricted kingdom does not leave any other supposed 
owner without turning him and his possession into His hand as His 
possession. Also He says: . . . and there is no god but Allãh, the One, the 
Subduer (38:65); If Allãh had intended to take a son to Himself, He would 
surely have chosen those He pleases from what He has created. Glory be 
to Him: He is Allãh, the One, the Subduer (39:4). Thus, you see that in all 
these verses, His Oneness precedes His attribute of subdueing. 
 

 
TRADITIONS 

 
[as-S adūq] narrates through his chain of narrators, from al-Miqdãm 

ibn Shurayh ibn Hãnī, from his father that he said, "Verily a Bedouin 
stood up on the day of the Camel to the Leader of the Faithful (a.s.) and 
said, 'O Leader of the Faithful! Do you say that Allãh is one?' " (The 
narrator) said that the people bore down on him and said, "O Bedouin! 
Do you not see how disturbed the Leader of the Faithful is at present?" 
The Leader of the Faithful (a.s.) said, "Leave him, because what this 
Bedouin wants is exactly what we want from these people [our 
adversaries]." 
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Then he said, "O Bedouin! The statement that, Allãh is One is  
of four kinds [i.e., it can be interpreted in four ways]: Two sides 
(meanings) of them are not applicable to Allãh, the Mighty, the Great, 
and two sides are affirmed about Him. As for the two meaning which are 
not allowed to attach to Him: [One:] It is the word of a speaker, 'one', 
when he intends it as a number; so this is not allowed [in respect of 
Allãh], because that which has no 'second' does not enter into the fold of 
numbers [i.e. cannot be counted]. Don't you see that He has declared 
them disbelievers who said that He was the third of the three? [Two:] It is 
the word of a speaker [for someone] that he is one of the people; he 
means a species from genes; so it is not allowed because it likens Him [to 
others], and our Lord is far greater and more sublime than it. 

"And as for the two meanings which are affirmed about Him: 
[One:] It is the word of a speaker: He is One, there is nothing like unto 
Him; such is our Lord. [Two:] It is the word of a speaker: He is of one 
meaning, i.e. He cannot be divided in existence, or in reason, or in 
imagination. Such is our Lord, the Mighty, the Great." (at-Tawhīd; al-
Khisãl) 

The author says: He has also narrated it in Ma‘ãni 'l-akhbãr, 
through another chain, from Abu 'l-Miqdãm ibn Shurayh ibn Hãnī, from 
his father from the Imãm (a.s.). 

 
[‘Alī, a.s. said:] "The foremost in religion is the knowledge of Him, 

the perfection of knowing Him is to testify Him, the perfection of 
testifying Him is to believe in His Oneness, the perfection of be-lieving in 
His Oneness is to adhere to Him purely, and the perfection of adhering to 
Him purely is to deny Him attributes, because every attribute testifies that 
it is different from that to which it is attributed and everything to which 
something is attributed testifies that it is different from the attribute.  

"Thus whoever attaches attributes to Allãh joins Him (to another thing) 
and who joins Him (to another thing) regards Him two; and who regards 
Him two reconizes parts for Him; and who recognizes parts for Him is 
ignorant of Him; and who is ignorant of Him pointed at Him; and who 
pointed at Him admitted limitations for Him; and who admitted 
limitations for Him numbered Him . . ."16 

The author says: It is a most amazing expression. The gist of the 
first paragraph is that cognition of Allãh in its perfection ultimately leads to 

 
16 Nahju 'l-balãghah; part of Sermon 1. (tr.) 
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denying Him attributes. And the gist of the second paragraph (beginning 
with, "Thus whoever attaches attributes to Allãh . . .") is that affirmation 
of attributes entails affirmation of numerical unity that in its turn depends 
on putting limitations on Him, which is not allowed for Allãh. The two 
premises lead to the conclusion that perfection of Allãh's cognition entails 
denying numerical unity/oneness for Him, and seeking some other 
meaning for divine unity. And that is the theme of the Imãm (a.s.) in this 
sermon. 

 
As for the question of denying Him attributes, the Imãm (a.s.) has 

explained it in his word: The foremost in religion is the knowl-edge of 
Him. Apparently, one, who does not know Allãh in any way, is yet to 
enter into the fold of religion. That knowledge is sometimes accompanied 
by deeds and at other times is devoid of deeds. Obvious-ly, if one had a 
knowledge, which was somewhat, related to deed and action that 
knowledge would settle in the psyche only when it was acted upon. 
Otherwise, the knowledge would go on losing its power if contrary 
actions were performed, until it would become futile, null and void. The 
Imãm (a.s.) has explained the same principle some-where else in the same 
book: Knowledge is joined with action, he who knows acts; knowledge 
calls action loudly, if it answers the call, (well and good); otherwise 
knowledge too departs. 

The knowledge and cognition becomes complete when the knower 
holds truly to "the known", and manifests it in his interior and exterior, in 
his heart and limbs, by submitting to it in spirit and flesh. And it is the 
faith, which spreads to his inner and outer self. This reality is expressed in 
a nutshell in the sentence: the perfection of knowing Him is to testify Him. 

Although this submission, which is called testifying Him, may take 
place with ascribing a partner to the Lord, as we see idol-worshippers 
submitting to Allãh together with their other gods, yet obviously 
submission to a thing cannot be complete without turning away from 
other things. Thus submission to one of the gods means to turn away 
from other gods and in a way behaving arrogantly towards them. By the 
same standard, testifying to Allãh and submission to Him cannot be 
complete without turning away from submission to the partners ascribed 
to Him and from the call to multitude of gods. This takes us to the 
sentence: the perfection of testifying Him is to believe in His Oneness. 

Now, the belief in unity of God has different grades one over 
another; and it is not perfected until the One God is given His due right of 
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exclusive divinity. It is not enough just to call Him One God, but every 
factor having any part in existence and perfection must be attributed to 
Him, e.g., creation, giving sustenance, raising to life, causing to die, and 
bestowal and withholding. Submission and worship must be reserved to 
Him, without showing humility to other than Him in any way; one should 
not hope except for His mercy, should not fear except His wrath, should 
not covet except what is with Him, and should not adhere except to His 
door. In other words, one must devote oneself solely to Him in 
knowledge and practice. This factor is described by ‘Alī (a.s.) in these 
words: the perfection of believing in His Oneness is to adhere to Him 
purely. 

When man settles on throne of sincerity, and divine solicitude 
attaches him to the near friends of Allãh, then appear before his in-sight 
the signs manifesting his inability to properly acquire His cog-nition or to 
ascribe to Him the attributes worthy of His Greatness and Majesty. He 
sees that whatever attributes he uses for Allãh are merely the ideas, which 
he has perceived by looking at, created things and the happening that he 
has observed in transient creatures. These are limited and restricted 
forms, each repelling the others; they cannot be mixed and mingled. Look 
for example at the meanings of existence, knowledge, power, life, 
sustenance, might, and affluence. 

The limited meanings repel each other because clearly each 
meaning is devoid of the other meaning; for example, meaning of 
knowledge is devoid of that of power. When we imagine knowledge our 
attention is diverted from power, and we do not see the meaning of power 
in that of knowledge; and when we imagine the meaning of knowledge 
(which is one of the attributes) we are diverted from the meaning of His 
person, to Whom these attributes are attached. 

Thus, these meanings, perceptions, and knowledge fall short of the 
ability to be applied properly to Allãh, or to express exactly His 
splendour. A sincere servant, who intends to describe his Lord, inevi-
tably feels the need to confess his shortcomings, which are not redeem-
able, his weakness that cannot be restored. Then he looks again to himself 
and negates what he had affirmed; and wanders in bewilder-ment from 
which he can't come out. This is the connotation of the words of ‘Alī 
(a.s.): "and the perfection of His purity is to deny Him attributes, because 
every attribute testifies that it is different from that to which it is 
attributed, and everything to which it is attributed testifies that it is 
different from the attribute." 
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This explanation given by us of the first paragraph is supported by 
the beginning of the sermon where the Imãm (a.s.) says: ". . . Whom the 
height of intellect cannot appreciate, and the divings of under-standing 
cannot reach; He for Whose description no limit is laid down, no eulogy 
exists, no time is ordained and no duration is fixed", as is clear to an 
intelligent contemplator. 

The next paragraph: "Thus whoever attaches attributes to Allãh 
joins Him (to another thing) . . ." This section analyses the implication of 
attaching attributes to Allãh and in this way arrives at the aim that Allãh 
is not subject to limitation or counting; while the first paragraph had 
reached through analysis of cognition to the denial of attributes. 

"Thus whoever attaches attributes to Allãh joins Him (to an-other 
thing)" because attribute and that to which it is attributed are two separate 
things; and whoever attaches them together, joins them; and whoever 
joins them recognizes them as two; and whoever recognizes Allãh and 
His attributes as two, recognizes parts for Him, and who-ever recognizes 
parts for Him is ignorant of Him, because in his imagin-ation he points to 
Him; and whoever points to Him admits limitations for Him – because 
pointing shows that the one who is pointed at is separate from the one 
who points; and it creates a distance between the two, as the pointing 
begins from one and ends at the other; and whoever puts limitation on 
Him, numbers Him. In other words, he believes in Him as a numerical 
one, because counting is concomitant with division and isolation: Far be 
it from His glory. 

‘Alī (a.s.) says in another sermon: 
"Praise be to Allãh for whom one condition does not precede another 

so that He may be the First before being the Last or He may be Manifest 
before being the Hidden. Everyone called one (alone) except Him is by 
virtue of being small (in number); and everyone enjoying honour other 
than Him is humble. Every powerful person other than Him is weak. 
Every master (owner) other than Him is slave (owned). Every knower 
other than Him is seeker of knowledge. Every powerful other than Him is 
sometimes imbued with power and some-times with disability. Every 
listener other than Him is deaf to faint voices while loud voices make him 
deaf and distant voices also get away from him. Every onlooker other 
than Him is blind to hidden colours and delicate bodies. Every manifest 
thing other than Him is hidden, but every hidden thing other than Him is 
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incapable of becoming manifest."17 
The author says: It is based on the principle that Allãh is not 

limited and all other things are limited. When these and similar attrib-utes 
and ideas are subjected to limitation, they have some relationship with 
other things; and limitation causes them to be isolated from those other 
things, and be turned into opposite meaning. 

 
Manifestation, when it is taken as limited, will be limited to a 

certain thing or a certain direction, and not to another thing or direction. 
Rather this manifest thing will turn into a hidden one when looked at in 
relation to that another thing or direction. When honour is subjected to 
limitation, will become null and void beyond that limit – will become 
humility. Power, when confined to a limit, will turn into disability beyond 
that limit. Manifestation is concealment beyond its location, and 
concealment is manifestation outside its context. 

When ownership is restricted then the one who restricts shall be 
guardian and supervisor over this owner – in this way, both the owner 
and the thing he owns will be under ownership of someone else. 
Knowledge, when it is limited, does not belong to the knower, because a 
thing does not restrict itself – it has come to him by bestowal of someone 
else and his teaching. And so on. 

The proof that the Imãm (a.s.) has based his talk on the meaning of 
limit, may be seen in the sentences: "Every listener other than Him is deaf 
to faint voices" [to the end of the paragraph,] as all of it shows that all the 
created things are subject to limitation; and all is in the same context. 

The sentence: "Everyone called one (alone) except Him is by 
virtue of being small (in number)," is the reason why we have quoted the 
whole paragraph. Manifestly it is based on the meaning of limit. The 
numerical oneness branches out from the limitedness of what is called 
one; and it entails division and multiplication. The more this division 
increases, the smaller and weaker that 'one' becomes – in comparison to 
the resulting multitude. Obviously, every numerical 'one' is small in 
comparison to the resulting multitude – even if in imagination only. 

As for the 'one' which has no limit nor end, we cannot imagine any 
numerousness in it, because it does not accept any limit or distinc-tion, 
and its being encompasses all its essence. As nothing of its essence is left 
out, there is nothing to add to it or to subtract from it – so it cannot 

 
17 Nahjul 'l-balãghah, part of Sermon 64. (tr.) 
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increase nor decrease; what we imagine as that one's second, is exactly 
the same 'one'. 

‘Alī (a.s.) has also said: 
"All praise be to Allãh Who gives proof of His existence through His 

creation, of His being eternal through the newness of His creation, and 
through their mutual similarities proves that nothing is similar to Him. 
Senses cannot touch Him, because of the difference between the Maker 
and the made, the Limiter, the limited, the Sustainer, and the sustained. 

"He is One but not by being the first in counting; is Creator but not 
through movement or labour; is Hearer but not by means of any physical 
organ; is Looker but not by a stretching of eyelids; is Witness but not by 
nearness; is Distant but not by measurement of distance; is Manifest but 
not by seeing and is Hidden but not through a rarefied (body). 

"He is Distinct from things because of their subjugation to Him and 
their turning to Him. 

"He who describes Him puts limits on Him, he who puts limits on 
Him counts Him, and he who counts Him rejects His eternity."18  

The author says: The beginning of this sermon indicates that all 
attributes and ideas found in transient creation, are limited affairs; they 
cannot take place until and unless there is a Limiter to fix their limits, a 
Maker to make them and a Sustainer to sustain them, and that Limiter, 
Maker and Sustainer is Allãh. Obviously, limit is of His making, and as such 
it has come into being when He has made it; so it cannot cover its Maker. 
Far sublime is His Glory from these limits. 

As such, whatever attributes are ascribed to Him are not subject to 
any limit – although our words are incapable of describing this idea 
properly. Allãh, therefore, is One but not in the sense of number, because 
number and count leads to limitation. In the same way should be 
interpreted the further descriptions of His creation, His hearing, His 
seeing, His presence and so on. 

It sprouts from it that His being distant from His creation does not 
mean separation and isolation. Far High is He from attachment and 
separation, incarnation and isolation. Rather it means that He subdues the 
creation and controls it, while the creatures are subjugated to Him and 
return to Him. 

 
18 Nahju 'l-balaghah, Sermon 152. Azal ( َاَزل ) means eternity (without beginning), while 

abad ( َاَبْد ) denote eternity (without end). Unfortunately, there are no words in English to 
express this difference in meaning, and one is constrained to use 'eternity' in both places. 
However, in the above sentence it denotes eternity without beginning. (tr.) 
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The clauses: "He who describes Him puts limits on Him, and he 
who puts limits on Him counts Him, and he who counts Him rejects His 
eternity", prove that affirmation of numerical unity entails rejection of His 
eternity. Eternity in its essence means that Allãh is not finite in His 
person and attributes, nor is He limited in any way. When we think of 
Him with regard to His being unprecedented by any former thing, it is 
His eternity without beginning; and when we regard Him as being not 
followed by any later thing, it is His eternity without end; and when one 
is regarded eternal on both sides, it is perpetuity. 

Some scholars think that Allãh's eternity without beginning means 
that He precedes the created things, which He has created, and there had 
passed untold time before it when there was no news of any creation or 
its trace. [In other words, His precedence is seen within the framework of 
time.] But it is a most repulsive mistake. What is time? It is but the 
amount of the movement of moving things. How can such a thing join 
Allãh in His eternity? 

 
‘Alī (a.s.) again says: 

"All praise be to Allãh, Creator of the people, Who has spread the 
earth, has made streams to flow and vegetation to grow on high lands. His 
primality has no beginning, nor has His eternity any end. He is the First 
and from ever, and the everlasting without limit. Foreheads bow before 
Him and lips declare His Oneness. He determined the limits of things at 
the time of His creating them, keeping Himself away from any likeness. 

"Imagination cannot surmise Him with limits and movements, limbs or 
senses. It cannot be said about Him: When? and no time duration can be 
attributed to Him by saying: till. He is Manifest, but it cannot be said: 
from what. He is Hidden but it cannot be said: in what. He is not a body 
that can die, nor is He veiled so as to be enclosed within. He is not near to 
things by way of touch, nor is He remote from them by way of 
separation. 

"The gazing of people's eyes is not hidden from Him, nor the rep-
etition of words, nor the glimpse of hillocks, nor the tread of a foot-step 
in the dark night or in the deep gloom, where the shining moon casts its 
light and the effulgent sun comes in its wake, through its setting and 
appearing again and again with the rotation of time and periods, by the 
approach of the advancing night or the passing away of the running day. 

"He precedes every extremity and limit, and every counting and 
number. He is far above what those whose regard is limited attribute to 



118 AL-MĪZÃN 

                                                     

Him, such as the qualities of measure, having extremities, living in 
houses, and dwelling in abodes, because limits are meant for creation and 
are attributable only to other than Allãh. 

"He did not create things from eternal matter, nor after ever-existing 
examples. But He created whatever He created and then He fixed limits 
thereto, and He shaped whatever He shaped and gave the best shape 
thereto."19 

Again he (a.s.) says: 
"He who assigns to Him (different) conditions does not believe in His 

oneness, nor does he who likens Him (to something) grasp His reality, He 
who illustrates Him does not signify Him. He who points at Him and 
imagines Him does not mean Him. Everything that is known through 
itself has been created, and everything that exists by virtue of other tings 
is the effect (of a cause). He works, but not with the help of instruments. 
He fixes measures, but not with the activity of thinking. He is rich, but 
not by acquisition. 

"Times do not keep company with Him, and implements do not help 
Him. His being precedes times. His existence precedes non-existence, and 
His eternity precedes beginning. By His creating the sense it is known 
that He has no senses. By His creating contrariness in various matters it is 
known that He has no contrary; and by His creating simi-larity between 
things it is known that there is nothing similar to Him. He has made light 
the contrary of darkness, brightness that of gloom, dryness that of 
moisture, and heat that of cold. He produces affection among inimical 
things, fuses together diverse things, brings near remote things, and 
separates things, which are joined together. 

"He is not confined by limits, nor counted by numbers. Material parts can 
surround things of their own kind, and organs can point out things similar to 
themselves. The word, 'since', disproves their eternity; the word, qad (َقْد) 
[that denotes nearness of time of occurrence], disproves their being from 
ever; and the word lawlã (َلْوال = if it were not) keeps them remote from 
perfection. 

"Through them the Creator manifests Himself to the intelligence; and 
through them He is guarded from the sight of the eyes. Stillness and 
motion do not occur in Him: How can that thing occur in Him, which He 
Himself has made to occur? And how can a thing revert to Him, which 
He first created? And how can a thing appear in Him, which He first 

 
19 Nahju 'l-balãghah, part of Sermon 163. (tr.) 
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brought to appearance? Had it not been so, His Self would have become 
subject to diversity, His Being would have become divisible (into parts), 
and His reality would have been prevented from being deemed Eternal. If 
there was a front to Him, there would have been a rear also for Him, and 
He would have needed completion when shortage befell Him. In that case 
signs of the created would appear in Him, and He would become a sign 
(leading to other objects) instead of signs leading to Him."20 

The Author says: The first parts aim at showing that Allãh cannot 
admit limitation. We have briefly explained it earlier. 

"He is not confined by limits, nor counted by numbers": It gives 
the sum total of the preceding paragraphs. 

"Material parts can surround things of their own kind, and organs 
can point out things similar to themselves": It further elaborates immedi-ately 
preceding result. The preceding clauses showed that the limits 
encompassing the created things are the handiwork of the Creator, and 
have occurred after Him as an action occurs after its doer. Obviously, 
such a thing cannot encompass the doer. But these clauses under dis-
cussion look at the same aspect from another angle. Quantification and 
limitation, which are affected by these organs and material parts, take 
place within the framework of the given species. For example, gram is a 
unit of weight, and it is used in weighing loads, not colours or sounds; 
time which is amount of motion is used for gauging move-ments; a man's 
social prestige and weight is measured by comparing him to that of 
another. In short, each of these limits gives its object a frame of its own 
kind. Now, every transient attribute, whatever it may be, is based on a 
measure and limit, and adheres to a term and end; this being the case, 
how can its limited meaning be applied to Allãh Who is eternal, without 
beginning and without end, remaining for ever? 

This is what the Imãm (a.s.) means, and that is why it is fol-lowed 
by the clauses: "The word, 'since', disproves their eternity; the word, qad 
(that denotes nearness of time of occurance), disproves their being from 
ever; and the word, lawlã (= if it were not) keeps them remote from 
perfection." The words, since and qad, both indicate new occurrence in 
time; obviously their objects cannot be described as being eternal or 
without beginning. Likewise, the word, lawlã, points to shortcoming and 
defect, which has kept it far from perfection. 

"Through them the Creator manifests Himself to the intelligence; 

 
20 Nahju 'l-balãgha, part of Sermonn 186. (tr.) 
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and through them He is guarded from the sight of the eyes": 'Through 
them' i.e. through these things. Meaning: The things are the signs of 
Allãh, the Creator; and signs show only that whose signs they are. They are 
like mirrors that show only His power and knowledge; through them He 
has shown Himself to intelligence; and also through them He prevents the 
eyes to see Him. The only way to see Him is through these signs – and 
these are limited and can cover only those things, which are limited like 
them. How can they encompass the Lord who encompasses everything? 

For the same reason, eyes cannot see Him. Eyes are delicately 
made organs, which have their own limitations and can comprehend only 
those things, which are similarly limited. And far be it from the Glory of 
the Lord to be subject of limitation! 

"Stillness and motion do not occur in Him . . .": It reiterates the 
forgoing theme in a different way. These actions and occurrences, which are 
ultimately a combination of stillness and motion, are not applicable to Him; 
they do not return to Him, nor do they occur in Him. They are merely the 
effects of His influence on a thing. And man cannot influ-ence himself, 
except through a sort of analysis that would divide his person somehow, 
like a man hitting his hand on his head, or a physician treating himself 
through his medicine, etc. This looks Ok because of variation of aspects or 
imaginary separation of limbs. Otherwise it would have been impossible. 
For example, eye does not see itself, and fire does not burn itself; 
similarly no active agent shows its action except in other than itself, (save 
where compounding or analysis is entailed). This is the connotation of the 
Imãm's words: "Had it not been so, His Self would have become subject 
to diversity, His Being would have become divisible (into parts), and His 
reality would have been prevented from being deemed Eternal." 

"In that case signs of the created would appear in Him, and He 
would become a sign (leading to other objects) instead of signs leading to 
Him": If He were subject to limits and dimension, He would be afflicted 
with shortage and defect, in need of somethings to remove that shortfall. 
But defect and shortage are signs of 'made' objects, and are proofs of 
transience; and in that case He would carry in Himself signs of being 
created; Glorified and High be He from such aspects! Such an idea would 
place Him side by side with other made things, which through their 
defects, limitations and transience, point to an Eternal Being Who is free 
from all defects and limitations – and He is Allãh, Whom hands of 
limitation and dimension cannot reach. 

The Imãm (a.s.) has shown here that only a transient and made 
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thing leads to its Eternal Maker. In other contexts, the same Imãm as well 
as all other Imãms of Ahlu 'l-Bayt (a.s.) have asserted that Allãh is known 
by Himself while other things are known through Him; that He is the 
Guide to His Own Self as well as to His created things. Apparently, these 
two stands seem contrary to each other. But it is not so, because this 
knowledge is different from that, and this guidance is dissimilar to that. I 
hope that Allãh will help me to explain it fully in a related discourse in 
some later study – God Willing! 

 
[as-S adūq] narrates through his chain from Abū ‘Abdillãh (a.s.) 

that he said, "While the Leader of the Faithful (a.s.) was delivering a 
sermon on the pulpit of Kūfah, a man named Dhi‘lib stood up – and he 
had a fluent tongue, eloquent speech and a brave heart – and said, 'O 
Leader of the Faithful! Have you seen your Lord?' He said, 'Woe unto 
thee, O Dhi‘lib! I am not the one to worship Whom I have not seen.' 
(Dhi‘lib) said, 'O Leader of the Faithful! How did you see Him?' He said, 
'O Dhi‘lib! Eyes have not seen Him through the eye-sight; but hearts 
perceive Him through the realities of belief. Woe unto thee, O Dhi‘lib! 
Verily my Lord is the most kind,21 and He is not described in terms of 
kindness; the most exalted, but is not described in terms of exaltedness; 
the greatest, but not described in terms of greatness; the most grand, but 
not described in terms of thickness. He is before every thing, it is not said 
that anything is before Him; He is after everything, it is not said that for 
Him there is an after. He wished (creation of) thing but not through 
endeavour; He is successful, not through treachery. He is in the things, but 
not intermingled with them, or separate from them. He is Manifest but not 
in physical sense, is Evident but not through sight-ing with eyes. He is 
separate but not because of distance, is near but not by proximity. He is 
delicate, but not through embodiment, existing, not after non-existence. 
He is the Doer, but not under compulsion, the Ordainer, but not with 
movement, the Preceptor, not with any worry; He is the Hearer, not with 
an organ, the Seer, not with a body part. Places do not encompass Him, 
and times do not accompany Him and attributes do not limit Him. His 
Being preceded times, and His exist-ence (preceded) non-existence, and 
His eternity (preceded) the begin-ning. By His creating the senses it was 
known that He has no senses, and by His making the substances it was 
recognized that He has no substance; and by His creating the contraries in 

                                                      
21 Its literal translation will be, “kind of the kindness”; the same is the case with the 

following three clauses. (tr.) 
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various matters it is known that He has no contrary, and by the similarity 
between things it is known that there is nothing similar to Him. He has 
made light contrary of darkness, dryness that of moisture, and cold that of 
heat. He produces affinity between inimical things (and) separates things, 
which are joined together. (These things) by their separation lead to their 
separator, and by their joining point to their joiner; and this is the word of 
Allãh, the Mighty, the Great: And of every thing We have created pairs 
that you may be mindful [51:49]. In this way He separated them between 
before and after, in order that it may be known that for Him there is no 
before or after; they prove through their natures that their Creator has no 
nature; their being bound by time makes it known that He Who thus binds 
them is not bound by time. He veils some of them from others, that it may 
be understood that there is no veil between Him and His creation – except 
the creation itself. He was the Sustainer when there was no sustained, the 
God when there was no worshipper, the Knower when there was no 
known, and the Hearer when there was nothing to be heard. (Then he 
recited saying:) 

" 'And my Master was always well-known by praise, 
And my Master was always described for magnaminity; 

And He was when there was no light to illuminate, 
Nor was darkness keeping to horizons; 

So our Master is unlike the whole creation, 
And unlike all that could be imagined by minds.' "22 
The author says: As you see, the speech of the Imãm (a.s.) 

explains the theme of the uniqueness of Allãh's person in all its mani-
festations; and that His Person is neither finite nor limited. No self-stands 
opposite His Self, otherwise it would have threatened Him through 
limitation and subdued Him through determination. He encompasses 
everything, and controls every affair. No attribute is ascribed to Him, 
which is separate from His person; otherwise it would negate His eternity 
and go against His limitlessness. 

His attribute of perfection is not bound with any limit, which 
would push away other thing or be pushed away by it. For example, our 
knowledge is other than our power because both are separate from each 
other in meaning as well as in external existence; but so far as Allãh's 
person is concerned, the two attributes are not separate from one another; 
this attribute is exactly that, and is not distinguishable from His many 

                                                      
22 as-Sadūq, at-Tawhīd; some pieces of this sermon are found also in Nahju 'l-balãghah, 

Sermons 179 and 186. (tr.) 
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other attributes; His one name denotes all His beauty-ful names. 
Going one step further, we find another meaning – finer and deeper 

than above: These meanings and ideas are like weights and measures for 
intelligence. The intelligence uses them to weigh and measure external 
existence, the actual being. As such these meanings and ideas are subject 
to limits, and boundaries. They cannot be devoid of this aspect, even if 
we join them together and even if they were to support one another; they 
cannot weigh or measure except the things, which are subject to limits 
and boundaries like them. Now, if we sup-pose something unlimited, and 
then try to guage it with these limited weights and measures, we cannot 
get except a limited thing and it will not be the One Who is above limits 
and boundaries; and the more we try to get Him in this way, the higher 
and remoter He will go. 

Let us look at the meaning of knowledge: It is a meaning we have 
taken from an attribute which is limited in existence and which we deem as 
perfection for the knower. This theme is bounded in such a way that it 
cannot accommodate power and life, for example. Sometimes we may 
use this word for Allãh and try to overcome its limitedness by adding to it 
some phrases, e.g. "knowledge unlike other knowledge"; now it would 
release it from some limitations, yet it cannot go beyond its basic 
meaning and will not cover other attributes of perfection. (Every meaning 
has a limit that it cannot go beyond.) Just adding one theme to another 
does not lead to negation of the particular theme, as it is clear. 

This leaves man bewildered when he tries to describe Allãh 
according to his own wisdom and understanding. It is this theme that is 
inferred from his clause, "and attributes do not limit Him", and from 
another clause in the first sermon quoted earlier, "and the perfection of 
adhering to Him purely is to deny Him attributes", and again in the same 
sermon [not quoted here]: "He for Whose description no limit has been 
laid down, and no eulogy exists". Here you see that he (a.s.) asserts 
attribute at the same time when he negates it or negates its limit; and it is 
understood that its assertion cannot be free from limit; thus negating its 
limit is tantamount to rejecting it after admitting it. It means that asserting 
for Him an attribute of perfection does not negate other attributes. In this 
way His attributes combine with one another and then become one with 
His Self and there is no limit; then it does not negate what is beyond these 
attribute (that which we do not under-stand that we may narrate, nor do 
we perceive that could be attached to Him). Understand it. 

Had it not been that meanings fall down when they reach near His 
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Majesty and Greatness (in the sense described above), it would have been 
possible for the reason to encompass Him with all the general and vague 
ideas which surround Him, like His description that He is a person not 
like persons, He has knowledge unlike knowledges, power not like others' 
power, and life different from all types of life. This manner of discription 
does not leave anything without counting and encompassing it in general. 
The question is: Is it possible for any- thing to encompass Him? Or is it 
that one cannot comprehend Him in detail, but there is no difficulty in 
encompassing Him in a general way? But Allãh has said: . . . while they 
do not comprehend Him in knowledge (20:110); . . . now surely He 
encompasses all things, (41:54). So, nothing encompasses Allãh from any 
direction in any manner of encompassing; and His Glorified Self does not 
accept any detail or generality, so that there could be one verdict for His 
detail and another for His generality. Understand it. 

 
‘Alī (a.s.) says in another sermon: 

"His proof is His signs, and His existence is His affirmation; and His 
cognition is His Oneness, and His Oneness is to distinguish Him from 
His creation; and the verdict of distinction is the separation of attribute, 
not separation of isolation. Verily He is the Sustainer (and) Creator, not 
sustained (or) created; anything imagined, He is opposite to it. 
[Thereafter he, a.s. said]: He is not a god who is recognized by his self; 
He guides the proof to lead to Him, and leads the cognition to Himself."23 

The author says: Meditation on foregoing statement makes it 
clear that this sermon aims at showing that the divine unity is an one-ness 
unrelated to number. See how clearly he (a.s.) says that His cognition is 
His oneness; in other words, affirmation of His existence is exactly the 
affirmation of His oneness. Had this oneness been of number, it would 
have been separate from His Self, and the Self, per se, would not have 
sufficed for oneness except through an external factor separate from 
affirmation of the Self. 

It is an amazing logic and a most profound description of the divine 
unity; if we were to go into its proper explanation, it would require a deep 
and extensive discourse beyond the scope of this book. A finest point 
included therein is his clause: "His existence is His affirmation"; the 
Imãm (a.s.) means that His proof is His actual existence, i.e. mind does 
not grasp Him and reason does not encompass Him. 

 
23 at-Tabrisī, al-Ihtijãj. (Author's Note) 
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"anything imagined, He is opposite to it": The Imãm (a.s.) does not 
mean that He is opposite the imagined form, because everything found 
outside imagination shares this quality. The actual meaning is that Allãh 
is opposite to what the mind imagines about Him, whatever it may be; as 
such imagined form cannot encompass Him. However, you should not 
forget that He is much beyond even this imagination, i.e. the imagination 
that He is opposite to every imagination. 

"He is not a god who is recognized by his self": Allãh's Majesty is 
so great that cognition cannot reach Him and He subdues all under-
standing and perception. Everyone whom we recognize by his own self, 
his self is other than ours and his cognition is likewise separate from ours, 
and that is how our cognition is attached to him. But Allãh encompasses 
and supervises our cognition and us. There is no safety-hold to which our 
cognition or we might cling to avoid His all-encom-passing power and to 
adhere to it in isolation. 

The Imãm (a.s.) has explained this stage in his words: "He guides the 
proof to lead to Him, and leads the cognition to Himself." It means that 
Allãh is the Guide Who leads the proof to guide to Him, and leads the 
cognition to have a sort of relation to Him; it is because He encom-passes 
everything and has power and authority over everything. That being the 
case, how can anything find a way to His Self or encompass Him, while 
Allãh encompasses it and controls its guidance to Himself? 

 
[as-S adūq] narrates from ‘Umar ibn ‘Alī from ‘Alī (a.s.) that he 

said, "The Messenger of Allãh (s.a.w.a.) has said, 'The Unity (of God), its 
exterior is in its interior, and its interior is in its exterior; its exterior is 
attributed (which) is not seen and its interior is existant (which) is not 
hidden. He is saught in every place while no place is devoid of Him even 
for one moment; (He is) present, without any limit, absent (but) not lost.' " 
(Ma‘ãni 'l-akhbãr) 

The author says: This speech too aims at describing Allãh's 
numberless oneness; it is based on the fact that Allãh is not limited by any 
limit. This limitlessness shows that His unity's exterior is not separ-ate 
from its interior, and vice versa. It is because exterior and interior become 
separated and isolated from one another when there is a limit and 
boundary between them, but when that boundary is removed, both mingle 
together and become one. 

Likewise, the attributed exterior is encompassed and the extant 
interior is hidden and veiled when they are fettered with a limit, and 
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cannot trespass that boundary. Likewise, a thing present is limited and its 
presence is perceived by those who are near it, while the absent is 
unperceived and lost because of its limitedness. Otherwise, the present 
with all its being would not have gathered near those who are in its 
proximity, and the absent would not have been hidden from those who 
are far away. And it is clear. 

 
 

A HISTORICAL DISCOURSE 
 
The belief that there is a Creator for the universe, and that He is 

One, is among the earliest ideas prevalent among the thinkers of this 
species, to which it is guided by its natural instincts. If we ponder deeply 
on even the idol worship, which is based on polytheism, we shall find that 
it is founded on the Oneness of the Creator, and the idols are taken 
merely as interceders near Him (We do not worship them save that they 
may make us nearer to Allãh [39:3]), although with passage of time it 
deviated from its original path, and finally they treated those idols as 
independent dieties besides Allãh. 

The human nature, which calls to the Unity of God, was inviting 
human beings to the One God Who is not bound with any limit in His 
Greatness and Majesty, neither in Person nor in attribute (as we have 
explained earlier with the help of the Mighty-Book); yet man in his life is 
intimately familiar with units in numbers; and the people of relig-ion were 
entangled with idol-worshippers and dualists, etc. to refute plurality of 
gods, on the other hand. Both these factors stamped the idea of oneness of 
number on the minds, so much so that the above-mentioned natural 
dictate was almost forgotten. 

That was the reason that the ancient philosophers of Egypt, Greece, 
Alexanderia, as well as those who came after them, affirm divine unity in 
terms of oneness in number; even such a genius as Avicenna has clearly 
affirmed it in his Kitãbu 'sh-Shifã’. And the same path was trodden by later 
ones upto about the year 1000 of hijrah. 

As for the scholars of scholastic theology, their arguments too for 
the Unity do not prove other than the oneness in number, although they 
have based their lalk on the Qur’ãnic general declarations. So, this is 
what is understood from the scholars' writings on this subject. 

In fact, what the Qur’ãn has explained concerning the meaning of 
the divine unity was the first and the foremost step for teaching this 
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reality of cognition. Unfortunately, the Companions, their disciples, and 
their pupils who dealt with the Qur’ãnic explanation and who pursued the 
knowledge of the Book, left this noble topic in abeyance. Look into the 
collections of traditions, and the book of exegesis narrated on their 
authority; you will not find in all that multitude any trace of this reality – 
neither with an explanatory description nor in a logical manner. 

We did not find in all our searching anything which could un-cover 
its veil, except what has come into the speeches of the Imãm ‘Alī ibn Abī 
Tãlib (a.s.) exclusively. It is his speech that has opened its door and raised 
its curtain, showing the straightest path and the clearest way of proofs. 
Thereafter we come straight to the Muslim philosophers who appeared 
after the year one thousand of hijrah, and they have clearly said that they 
have learned it from the Imãm (a.s.)'s speeches. 

That is the reason that we had no alternative to quoting only from 
his pure speeches in the preceding section of Traditions, because nowhere 
else can we find description of this topic and its explanation with logical 
arguments – May Allãh's peace be on him. 

Also because of the same reason, we have not included an inde-
pendent philosophical discussion of this subject. The fact is that the 
proofs presented in their books are composed of the same premises, 
which have been explained in the Imãm's speeches; and all are based on 
the theme of the oneness of His Person.24 

 
24 If one looks with critical eyes and meditates deeply, one cannot fail to be astonished by 

the blunder committed by some scholars who have claimed that these Sermons of ‘Alī 
(a.s.), which are included in Nahju 'l-balãghah, are spurious and not genuine; some have 
said that they were forged by ash-Sharīf ar-Radī (may Allãh have mercy on him!). 
Comments on some aspects of this mistake have been given somewhere earlier. 

Would that I knew, how could forgery and unauthorized insertion cover such a 
complicated and fine academic subject which had for long centuries remained beyond 
the grasp of scholars even when the Imãm (a.s.) had opened its door and raised its 
curtain – until the developing intellect had trodden on this path for one thousand years; 
and which had remained beyond the understanding of the Companions and their 
disciples. 

The claim of these proponents of forgery loudly speaks that they had thought that the 
Qur’ãnic realities and the high academic principles were only some banal and vulgar 
ideas, and they are only distinguished by literary language and erudite expression. 
(Author's Note) 
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O you who believe! Do not forbid (yourselves) the good thing 
which Allãh has made lawful for you and do not exceed the limits; 
surely Allãh does not love those who exceed the limits (87). And 
eat of the lawful and good (things) that Allãh has given you, and 
fear Allãh in Whom you believe (88). Allãh does not call you to 
account for what is vain in your oaths, but He calls you to account 
for the making of deliberate oaths; so its expiation is the feeding of 
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ten poor men out of the average (food) you feed your families with, 
or their clothing, or the freeing of a neck; but whosoever cannot 
find (means) then fasting for three days; this is the expiation of 
your oaths when you swear. And guard your oaths. Thus does 
Allãh make clear to you His signs, that you may be grateful (89). 

 
*     *     *     *     * 

 
 

COMMENTARY 
 
These three verses together with the following ones [upto the verse 

108] give details of various commandments related to branches of 
religion. This whole group is inserted between the verses describing the 
story of the Messiah (a.s.) and the Christians. These verses consist of 
various groups laying down diverse orders, each being independent and 
complete in its theme. As such, it is difficult to decide whether a given 
group was revealed separately or had accompanied other verses, because 
context supports neither alternative. As for the traditions showing reasons 
of revelation, important ones shall be quoted under Traditions. 

The above comment is applicable to these three verses too, be-
cause the third one is independent in its theme, and the first one too is 
independent; although they are not devoid of a sort of affinity, because 
one type of vain oath may be related to forbidding oneself the good things 
which have been made lawful by Allãh. Perhaps this was the reason why 
some exegetes have narrated that all verses were revealed about vain 
oaths. 

This applies to the first verse vis-à-vis the third. As for the second, 
it in a way completes the first verse, as evidenced by some factors in it; 
that is, the command to: fear Allãh in Whom you believe, and the 
conjunction: and at its beginning, as well as the order to "eat of the lawful 
things," forbidding which has been prohibited in the first one. In this way 
the two verses are harmonized, give the same order and have the same 
context. 

 
QUR’ÃN: O you who believe! Do not forbid (yourselves) the good 
things which Allãh has made lawful for you: ar-Rãghib says in al-
Mufradãt: "al-Harãm ( َاْلَحَرام ) denotes the forbidden thing, be it by 
divine subjugation or forcible obstruction; whether this prohibition is by 
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reason or sharī‘ah or by one whose orders are followed."  
Again he says: "al-Hill ( َاْلِحّل ) basically means to untie a knot; the 

verse: and loose the knot from my tongue [20:27], is used in this meaning; 
and halaltu ( َحَلْلُت ) means: 'I descended'; this is based on the fact that one 
unties one's luggage on dismounting, then it was used for dismounting 
and disembarkation in general, and in this sense they say: 'He 
disembarked'; someone made him disembark, i.e., hosted him. Allãh says: 
or it will alight close by their abodes [13:31]; and made their people to 
alight into the abode of perdition [14:28]. When time to repay a loan 
comes, they say, the loan has arrived; al-hillah ( َاْلِحلَّة ) is used for the 
people who alight; the same is the meaning of hayy h allãl (َحّى َحالَّل); al-
mah illah ( َاْلَمِحلَّة ) is the place of disembarking; halla hillan ( َحّل ِحًال ) 
means it is lawful – this metaphorical expression is derived from 'untying 
the knot'. Allãh says: And eat of the lawful and good (things) that Allãh 
has given you; also He says: This is lawful and this is unlawful [16:116]." 

Apparently the contraposition between hill (lawfulness) and 
h urmah (unlawfulness), and opposition between h ill (area beyond a 
sanctuary) and haram (sanctuary) or ihrãm (the robe worn when entering 
h aram) is based on imaginary tying of knot when forbidding something, 
i.e. unlawfulness; then it (hurmah) is put opposite of hill (which is 
metaphorically used for lawfulness). The two words, h ill, and h urmah 
were generally used for lawfulness and unlawfulness, respectively, even 
before Islam; it is not that sharī‘ah or its followers have coined them.  

The verse: "O you who believe! Do not forbid (yourselves) the 
good things which Allãh has made lawful for you . . ." prohibits to the 
believers forbidding themselves what Allãh has made lawful for them. 
This forbidding what has been made lawful by Allãh can be done either 
by laying down a legislation contrary to divine legislation, or by 
forbidding others or abstention, i.e. one leaves out a lawful thing by 
abstaining from it or prohibiting it to oneself or others. All this behav-
iour is tantamount to forbidding what Allãh has made lawful, and it is 
equal to fighting Allãh in His Power; this trangression against Him is 
contrary to the belief in Allãh and in His communication. That is why the 
verse begins with the phrase: "O you who believe!" it implies that you are 
believers in Allãh and have submitted to His commandments; therefore 
you should not forbid to yourself what Allãh has made law-ful. This 
explanation is further supported by the end clause of the next verse: and 
fear Allãh in Whom you believe. 

"the good things which Allãh has made lawful for you": The 
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addition of the word, "good", – although the sentence would be com-plete 
even without it – aims at completing the cause of prohibition: If the 
believers forbid themselves the things which Allãh has made lawful for 
them, then it is not only that they commit transgression against Allãh in His 
authority and defy the demands of their belief in, and submission to, Allãh, 
but also go against the law of nature, which takes these law-ful things as 
good without reservation. Allãh has pointed to it where He says about His 
Prophet (s.a.w.a.) and the sharī‘ah which he has brought: Those who 
follow the Messenger Prophet, the ummī, whom they find written down 
with them in the Tawrãt and the Injīl, (who) enjoins them good and 
forbids them evil, and makes lawful to them the good things and makes 
unlawful to them impure things, and removes from them their burden and 
the shackles which were upon them; so (as for) those who believe in him 
and honour him and help him, and follow the light which has been sent 
down with him, these it is that are the successful (7:157). 

The above description supports the following: 
First: Forbidding the good things that Allãh has made lawful means 

abstaining, and making others desist, from lawful things. 
Second: Lawful, as opposite of unlawful, includes the permissible and 

the commendable, even the obligatory things. 
Third: Addition of "the good things" to that "which Allãh has made 

lawful for you" aims at further elaboration of the same idea. 
Fourth: Exceeding the limits (in "do not exceed the limits") means 

transgression against Allãh in His legislative authority; or over-step-ping 
the limits laid down by Allãh by revolting against His obedience, refusing 
to submit to Him, and forbidding what He has made lawful. As Allãh 
says, inter alia, describing the laws of divorce: These are the limits of 
Allãh, so do not exceed them, and whoever exceeds the limits of Allãh 
then these it is that are the unjust (2:229). Likewise He says at the end of 
the verses of inheritance: These are Allãh’s limits; and whoever obeys 
Allãh and His Messenger, He will cause him to enter gardens beneath 
which rivers flow, to abide in them; and this is the great achievement. 
And whoever disobeys Allãh and His Messenger and transgresses His 
limits, He will cause him to enter Fire to abide in it, and he shall have an 
abasing chastisement (4:13-14). 

As you see, the verses count uprightness and adherence to the 
sharī‘ah in obedience to Allãh and His Messenger as praiseworthy; and 
stepping out of obedience and submission to Him, and trans-gression and 
exceeding the limits of Allãh as condemnable act that makes one liable to 
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chastisement. 
In short, the verse prohibits one from forbidding oneself what 

Allãh has made lawful, by keeping away from it and avoiding it, because 
it goes contrary to the belief in Allãh and His signs. Also it opposes the 
fact of their being lawful and good, and of their being free of impurity; 
otherwise, why should one abstain from them? It is nothing but exceeding 
the limits, and Allãh does not love those who exceed the limits. 

 
QUR’ÃN: and do not exceed the limits; surely Allãh does not love those 
who exceed the limits: You have seen and the context appar-ently shows 
that exceeding the limits connotes the self-imposed abstain-ing of the 
preceding sentence. As such the prohibition: "do not exceed the limits," 
aims at emphasizing the one in: do not forbid (yourselves). 

Some people have said: Exceeding the limits means over-step-ping 
the line of moderation regarding the lawful things, by throwing oneself 
down to enjoying them without restraint, contrary to discard-ing them 
abstemiously. So, the verse would mean: Do not forbid your-selves the 
good and tasteful things that Allãh has made lawful for you. Do not 
intentionally avoid enjoying them abstemiously believing that it would 
bring you nearer to Allãh. And do not exceed the limits by transgressing 
the line of moderation, going to extravagance and excess which would be 
harmful for your bodies or souls. 

Or, exceeding the limits may mean overstepping the good and 
lawful things, indulging in bad and unlawful things. Then the connota-
tion will be as follows: Do not avoid lawful thing and do not use un-
lawful things. In other words, do not forbid yourselves what Allãh has 
made lawful for you and do not indulge in what Allãh has forbidden you. 

Although these two meanings are correct in themselves and the 
Qur’ãn clearly supports both themes, but neither fits the verse under 
discussion as its context and that of the following verse shows. Obvi-
ously, not every correct theme can be applied to every word without 
looking at its context and position. 

 
QUR’ÃN: And eat of the lawful and good (things) that Allãh has given 
you, and fear Allãh in Whom you believe: The conjunction, "And", joins 
the imperative: "eat", with the prohibition: do not forbid. As such, this 
verse apparently repeats and emphasizes the connotation of the preceding 
one. This is further supported by its opening phrase, "the lawful and good 
(things)" which stands parallel to the phrase in the preceding verse: the 
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good things which Allãh has made lawful for you, and the preceding 
verse's clause: O you who believe! as explained earlier. 

Accordingly, the word: 'eat', coming after the prohibition: do not 
forbid, implies permission. Allowing one to eat in particular after the 
overall prohibition of forbidding is merely a verbal particulariza-tion, and 
the word: 'eat', implies unrestricted use of good bounties bestowed by 
Allãh. Also, the word may mean only partaking of food or all aspects of 
usufruct and disposal. It has been repeatedly described that use of the word, 
eating, for general management and disposal is very common and 
widespread in literature. 

Alternatively, the word 'eat' could have possibly been used here in its 
literal sense. Thus the two verses were revealed when some believers had 
forbidden themselves the good and tastey food, and the verses were sent 
down to stop them from it. The first verse is compre-hensive and includes 
eating as well as other modes of management, and it covers things which 
are lawful to eat and lawful to use otherwise. 

The clause: "that Allãh has given you", is object of the verb: 'eat'; 
and the words: "the lawful and good (things)", are its circum-stantial 
phrases – in this way, both verses do conform to each other. 

Some others have said that, the words: "the lawful and good 
(things)", are the object of the verb: 'eat'; and the clause: "that Allãh has 
given you", is attached to that verb; alternatively this clause might be a 
circumstatial phrase connected with the words: "the lawful and good 
(things)", and has preceded the connecting clause (the lawful . . .) because 
it is a common noun; as a second alternative, the words: "the lawful and 
good (things)", might be adjectives to an omitted verbal noun, 
sustenance: And eat of the lawful and good sustenance . . .  There may 
also be some other interpretations. 

Some people believe that sustenance includes lawful and unlaw-ful 
both, and have argued for it by the adjective: "lawful", attached to it here. 
Reply: The "lawful and good" is not a circumspectional condition for 
keeping out unlawful and bad sustenance; it is rather an explanatory 
condition and has the same connotation as the word explained – in this 
case, sustenance. The reason why it has been added here is that its being 
lawful and good does not leave any excuse for anyone for avoiding and 
keeping aloof from it, as explained earlier. We have elaborated the mean-ing 
of sustenance under the verse 27 of the chapter of "The House of ‘Imrãn", in 
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the third volume of this book.25 
 

QUR’ÃN: Allãh does not call you to account for what is vain in your 
oath, but He calls you to account for the making of deliberate oaths: al-
Laghw (َاْللَّْغو = inconsequential action); al-aymãn ( َاألْيَمان ) is plural of al-
yamīn ( َاْلَيِمْين = vow, oath). ar-Rãghib says in al-Mufradãt: "al-Yamīn in 
context of oath is an allusion to the [right] hand, keeping in view what the 
parties of treaty or agreement do [that they shake their right hands at the 
conclusion of the agreement]. Allãh says: Or have you received from Us 
an agreement confirmed by an oath extending to the Day of 
Resurrection . . . [68:39]; And they swear by Allãh with the strongest of 
their oaths, . . . [6:109]; Allãh does not call you to account for what is 
vain in your oaths, . . . [5:89]". at-Ta‘qīd ( َالتَّْعِقْيد ) puts emphasis on al-
‘aqd (َاْلَعْقُد = to tie); it is also recited without intensified pronunciation; "in 
your oath" is related to "does not call you to account", or to "what is 
vain", and this is nearer. 

The clause, "what is vain in your oath", has been placed face to 
face with, "the making of deliberate oaths"; it shows that the vain oath is 
the one regarding which the maker of oath is not serious, his heart is not 
in it, he merely uses the formula of oath by force of habit, as they 
generally say – and particularly in trade dealings – 'No, by Allãh!' 
'Certainly by Allãh!' It is a far cry from serious deliberation when one 
declares on oath that: 'By Allãh! I'll most certainly do it', or 'By Allãh! I'll 
most certainly not do it'. 

This is what appears from the verse. But the sharī‘ah also counts it 
as vain oaths if someone says: "By Allãh! I'll do this unlaw-ful deed"; or, 
"By Allãh! I'll not do that obligatory deed"; it is because the Supreme 
Legislator has counted it as vain oath when it is used for something that 
has no preference in sharī‘ah. This rule is added to the above Qur’ãnic 
one by the sunnah; and it is not necessary that the Qur’ãn should speak 
about everything that is affirmed by the sunnah particularly. 

As for the clause: "but He calls you to account for the making of 
deliberate oaths," it includes only that oath which is endorsed by the 
sharī‘ah, as it says at the end: And guard your oaths. Inevitably it refers 
to such oaths, and obviously the order to guard your oaths can-not point 
to that oath which Allãh has declared vain. In short, a vain oath is that 
one which is not taken with deliberation; and the one made seriously is 

 
25 al-Mīzãn (Eng.), vol.5, pp.206-12. (tr.) 
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endorsed by sharī‘ah. 
 

QUR’ÃN: so its expiation is the feeding of ten poor men . . . or the 
freeing of a neck: al-Kufr (َاْلُكْفر = to cover, to hide); al-kaffãrah (َاْلَكفَّاَرة = 
an action which somehow hides or covers the evil of disobedience). Allãh 
says: . . . We will expiate from you your (small) sins . . . [4:31]. ar-Rãghib 
says: "al-Kaffãrah is that which covers the sin; and from it is the kaffãrah 
(expiation) of oath." 

The words: "so its expiation", have branched out from the de-
scription of oath, keeping in view some omitted but understood words; 
for example: Then if you break your oath, so its expiation . . . It is 
because the word: "expiation", points to a disobedience which demands 
expiation; and that disobedience cannot be the oath itself, otherwise the 
end section of the verse would not have said: guard your oaths, be-cause 
there is no sense in guarding an act of disobedience. Obviously, expiation 
is related to the breaking of oath, not the oath itself. 

It also shows that the calling to account mentioned in the sen-
tence: but He calls you to account for the making of deliberate oaths, is 
related to the breaking of, not the making of the oath. This calling to 
accounts is related to oaths because it points to its breaking. The word, its 
expiation, branches from its breaking because the sentence, He calls you 
to account for the making of deliberate oaths, points to it. Similar 
explanation applies to the sentence: this is the expiation of your oaths 
when you swear, i.e. when you swear and break it. 

The clauses: "the feeding of ten poor men out of the average (food) 
you feed your families with, or their clothing, or the freeing of a neck", 
mention three items of expiation, any one of which may be chosen by the 
person concerned – because of the conjunction, 'or'; i.e. all three are not to 
be joined together. 

The clause: but whoever cannot find (means) then fasting for three 
days, prove that the above three items are matters of choice, without 
looking at their sequence. Otherwise, the clause: but whoever cannot 
find . . ., would be meaningless, as in case of sequential expi-ation, it 
should have been, "or fasting for three days". 

The verse contains many legislative details, for which reference 
should be made to Jurisprudence. 
 
QUR’ÃN: this is the expiation of your oaths when you swear; . . .: As 
mentioned earlier, it means: when you swear and break it. 



136 AL-MĪZÃN 

The demonstrative pronouns, dhãlika ( ِلَكَذ  = this is) and kadhãlika 
 are of second person singular, while the pro-nouns that (thus = َآذِلَك )
follow them in: "your oaths", and, clear to you, are second person plural. 
In a way, the speech turns from the Prophet (s.a.w.a.) to the believers. 
Probably, it is because the divine elaboration reaches the people through 
the Prophet (s.a.w.a.), as Allãh has said: . . . and We have revealed to you 
the Reminder that you may make clear to men what has been revealed to 
them, and that haply they may reflect (16:44). 

 
QUR’ÃN: Thus does Allãh make clear to you His signs, that you may be 
grateful: He makes clear to you, through His Prophet, His com-
mandments, so that you may express your gratitude to Him by learning 
those commandments and acting on them. 

 
 

TRADITIONS 
 
al-Qummī narrates under the verse: O you who believe! Do not 

forbid (yourselves) the good things which Allãh has made lawful for you. 
Narrated to me my father, from Ibn Abī ‘Umayr, from some of his men, 
from Abū ‘Abdillãh (a.s.), that he said, "This verse was revealed about 
the Leader of the Faithful (a.s.), Bilãl and ‘Uthmãn ibn Maz‘ūn. As for 
the Leader of the faithful (a.s.), he had sworn that he would never sleep at 
night; and as for Bilãl, he had sworn that he would never eat during day-
time [i.e. would always keep fast]; and as for ‘Uthmãn ibn Maz‘ūn, he 
had sworn that he would never indulge in sexual relation. 

"Then ‘Uthmãn's wife came to ‘Ãishah – and she was a beauti-ful 
woman. ‘Ãishah said to her, 'Why do I see you without make-up?' She 
said, 'For whom should I make myself up? By Allãh! My husband has not 
come near me since a long time, because he has become a monastic, 
wears course clothes, and has become an ascetic.' 

"When the Messenger of Allãh (s.a.w.a.), entered (the house) 
‘Ãishah informed him of it. So, he came out, and call was given for 
congregational prayer. People assembled and (the Prophet, s.a.w.a.) 
ascended the pulpit. He thanked Allãh and praised Him; then said, 'What 
has happened to (some) people that they have forbidden them-selves 
good things? Well, surely I sleep at night, and establish sexual relation 
and eat during day-time; so whoever dislikes my sunnah, he is not from 
me.' 
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"Then people stood up and said, 'But O Messenger of Allãh! We 
have sworn to it. Then Allãh revealed to him: Allãh does not call you to 
account for what is vain in your oaths, but He calls you to account for the 
making of deliberate oaths; so its expiation is . . . this is the expiation of 
your oaths when you swear." (at-Tafsīr) 

The author says: It is not clear how the sentences: Allãh does not 
call you to account for what is vain in your oaths, but He calls you to 
account for the making of deliberate oaths, could refer to their oaths; and 
some explanation of it has been given earlier. at -T abrisī has narrated the 
story in Majma‘u 'l-bayãn from Abū ‘Abdillãh (a.s.) and that narrative 
does not have the last paragraph; so meditate over it. 

 
Imãm al-Hasan ibn ‘Alī (peace be on both) said to Mu‘ãwiyah and 

his companions inter alia, in a hadīth: 
"I adjure you by Allãh, do you know that ‘Alī was the first among 

the companions of the Messenger of Allãh (s.a.w.a.), to forbid the desires 
to himself; then Allãh revealed: O you who believe! Do not forbid 
(yourselves) the good things which Allãh has made lawful for you. (al-
Ih tijãj) 

[at-Tabrisī] writes under the above-mentioned verse: The exegetes 
have said, "The Messenger of Allãh (s.a.w.a.), sat one day and reminded the 
people and described the resurrection. The people were over-whelmed 
and cried; and ten companions gathered in the house of ‘Uthmãn ibn 
Maz‘ūn al-Jumah ī, and they were: ‘Alī, Abū Bakr, ‘Abdullãh ibn Mas‘ūd, 
Abū Dharr al-Ghifãrī, Sãlim mawlã Abū Hudhayfah, ‘Abdullãh ibn 
‘Umar, al-Miqdãd ibn al-Aswad al-Kindī, Salmãn al-Fãrisī and Mu‘qil 
ibn Muqrin. They agreed among them-selves that they would fast in the 
day and stand (for worship) in the night, would not sleep on bedding; 
would not partake of meat or fat, nor would go near women or perfume. 
(They decided) to wear coarse fabrics, discard the world and roam into 
the earth; some of them even intended to cut off their genitals. 

" This news reached the Messenger of Allãh (s.a.w.a.). He went to 
the house of ‘Uthmãn (ibn Maz‘ūn) but did not find him there. So he said 
to his wife – her name was Hawlã’ and she was a perfume vendor – 'Is it 
true what I have been informed about your husband and his companions?' 
She did not like to tell lie to the Messenger of Allãh (s.a.w.a.) nor did she 
like to speak against her husband; so she said, 'O Messenger of Allãh! If  
‘Uthmãn has told you so then he has told you the truth.' So the Messenger 
of Allãh (s.a.w.a.) returned. When ‘Uthmãn entered (his house) she 
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informed him about it. So, he and his companions came to the Messenger 
of Allãh (s.a.w.a.); and the Messenger of Allãh (s.a.w.a.) said to them, 
'Have not I been informed that you have agreed on such and such?' They 
said, 'Certainly, O Messenger of Allãh! And we did not intend except 
good.' The Messenger of Allãh (s.a.w.a.) said, "I have not been ordered 
this. Then he said, 'Surely your souls have rights on you; so keep fast and 
eat, stand (at nights) and sleep. Certainly, I stand (at nights) and sleep, 
and keep fast and eat, and I partake of meat and fat, and I go to women; 
and whoever dislikes my sunnah, is not from me.' 

" Then he gathered the people and spoke to them; and said, 'What 
has happened to some people that they have forbidden them-selves 
women, food and perfume, as well as sleep and desirable things of the 
world? Well, certainly I have not ordered you to become monks, because it 
is not in my religion to abstain from meat or women, nor (to live in) 
hermitages; and surely the wandering of my ummah is fast, and their 
monasticism is jihãd. Worship Allãh and do not associate anything with 
Him; perform h ajj and ‘umrah, establish prayer, pay zakãt and keep fast 
of Ramad ãn; and remain straight, it will remain right for you. Those who 
were before you fell in perdition only because of zealotry. They put 
heavy burdens on themselves, so Allãh intensified their load. So, these 
are their remnants in hermitages and monastries. Then Allãh revealed this 
verse.' " (Majma‘u 'l-bayãn) 

The author says: It appears by referring to the traditions that this 
narrative is a synopsis of traditions on this topic; there are a lot of such 
traditions, and at-T abrisī has written it here after combining them 
together and abridging them into one tradition. 

As for those numerous narrations, none of them mentions names of 
those companions together. The most comprehensive of them says, 
‘Uthmãn ibn Maz‘ūn and his companions; some others say, a group of the 
companions of the Prophet (s.a.w.a.); still others say, some people among 
the companions of the Prophet (s.a.w.)26. Likewise, the differ-ent 
sentences of the Prophet's talk and his detailed sermon are found 
scattered in various traditions. In the same way, the narratives do not say 
clearly that each of those companions had intended to avoid all those 
good things. Rather some traditions clearly show that various companions 
had wanted to leave out various things. al-Bukhãrī and Muslim narrate 
from ‘Ãishah that some companions had asked the wives of the Prophet 

 
26 at-T abrisī has named nine of them in this composite narration. Obviously, he has 

gleaned these names from various traditions. (tr.) 
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(s.a.w.) about his life in secret. Then some of them said: "I'll not eat 
meat"; some said: "I'll not go to women"; and some others said: "I'll not 
sleep in bedding." This news reached the Prophet (s.a.w.), so he said, 
"What is the matter with the people, that some of them say this and this? 
But as for me, I keep fast and eat, sleep and stand (in prayer), and eat 
meat and go to the women; so whoever dislikes my sunnah is not from 
me." 

Probably, when at -T abrisī says that "they agreed among them-
selves that they would fast . . .", he does not mean that each of them had 
intended to do all those things; he only means that those people among 
themselves had decided to do one or the other of those things. 

Although the traditions vary in their themes and there are weak, 
mursal and reliable ones among them, yet meditation on all of them 
creates a certainty that a group of the companions had decided to adopt 
that type of abstinence and asceticism, and ‘Alī (a.s.) and ‘Uthmãn ibn 
Maz‘ūn were among them, and that the Prophet (s.a.w.a.) had said to 
them, "Whoever dislikes my sunnah is not from me." And Allãh knows 
better. You should refer to the books of exegesis which explain the 
Qur’ãn with the help of traditions, like at-Tafsīr of at-T abarī, ad-Durru 'l-
manthūr, Fath u 'l-qadīr and so on. 

 
It has been narrated by at-Tirmidhī (who said that it was good), Ibn 

Jarīr, Ibn Abī Hãtim, Ibn ‘Udayy (in al-Kãmil), at -T abarãnī and Ibn 
Marduwayh, from Ibn ‘Abbãs that he said, "A man came to the Prophet 
(s.a.w.) and said, 'O Messenger of Allãh! Whenever I eat meat I become 
roused and overcome by sexual desire; and I have forbidden meat to 
myself.' Then the verse was revealed: O you who believe! Do not forbid 
(yourselves) the good things which Allãh has made lawful for you." (ad-
Durru 'l-manthūr) 

Ibn Jarīr and Ibn Abī Hãtim have narrated from Zayd ibn Aslam 
that he said, "Verily ‘Abdullãh ibn Rawãhah had a guest from among his 
relatives; and he (‘Abdullãh) was near the Prophet (s.a.w.). Then he 
returned to his family and found that they had not given food to their 
guest, waiting for him (to return). So he said to his wife, 'You detained 
my guest because of me, this (food) is unlawful to me.' So his wife said, 
'It is unlawful to me'; the guest said, 'It is unlawful to me. When 
(‘Abdullãh) saw this, he put his hand (in food) and said, 'Eat you in the 
name of Allãh.' Then he went to the Prophet (s.a.w.) and informed him. The 
Prophet (s.a.w.) said, 'You did right.' Then Allãh revealed: O you who 
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believe! Do not forbid (yourselves) the good things which Allãh has made 
lawful for you. (ibid.) 

The author says: Possibly, the two reasons mentioned in the last 
two traditions are the narrators' attempts to fit an event on the verse, and 
this is very common in the reasons of revelation. Also, possibly there may 
be several reasons for a single verse. 

 
‘Abdullãh ibn Sinãn said, "I asked him [the Imãm] about a man 

who said that his wife would be divorced, or his slaves would be free, if 
he drank any unlawful or lawful (drink). (The Imãm) said, 'As for the 
unlawful he should not go near it, whether he swore the oath or did not 
swear; and as for the lawful he should not leave it, because he has no 
right to forbid what Allãh has made lawful, because Allãh says:  
O you who believe! Do not forbid (yourselves) the good things which 
Allãh has made lawful for you; therefore, there is nothing on him 
regarding his oath concerning lawful things.' " (at-Tafsīr, al-‘Ayyãshī) 

[al-Kulaynī] narrates through his chain from Mas‘adah ibn 
S adaqah that he heard Abū ‘Abdillãh (a.s.) saying about the words of 
Allãh: Allãh does not call you to account for what is vain in your oaths: 
"al-Laghw (vain) is the word of a man, 'No, by Allãh', and 'Certainly, by 
Allãh', while he has no serious thought of anything." (al-Kãfī) 

The author says: al-‘Ayyãshī has narrated in his at-Tafsīr a 
similar h adīth from ‘Abdullãh ibn Sinãn; and another similar one from 
Muhammad ibn Muslim with one difference at the end where it says, "no 
serious thought on it." 

 
Ibn Jarīr has narrated from Ibn ‘Abbãs that he said, "When the 

verse: O you who believe! Do not forbid (yourselves) the good things 
which Allãh has made lawful for you, was revealed regarding those who 
had forbidden women and meat to themselves, they said, 'O Messenger of 
Allãh! What should we do with the oaths which we have made?' Then 
Allãh revealed: Allãh does not call you to account for what is vain in 
your oaths." (ad-Durru 'l-manthūr) 

The author says: This tradition resembles the end part of the first 
tradition, which we have quoted in the beginning. The trouble is that it 
does not fit the apparent meaning of the verse, because making oath for 
avoiding an obligatory or permissible action is not devoid of deliberate 
serious thought; the verse has put: what is vain in your oaths, opposite the 
clause: making of deliberate oaths; it shows that a vain oath is that which 



 CHAPTER 5, VERSES 87-89 141 

 

is devoid of deliberation and thinking. This apparent meaning agrees with 
the hadīth which explains vain oath as someone's saying, 'No, by Allãh', 
and 'Certainly, by Allãh' without any serious thought on it. As for that oath 
which is nullified by the sharī‘ah, it is, or was, made with deliberate 
seriousness. Therefore it is impera-tive to ascribe its nullification to the 
sunnah, not the Book. 

Moreover, the context of the verse is the strongest proof that it 
aims independently at describing the expiation of breaking of oath, and 
orders to preserve its sanctity; and it is not just an aside, as that 
explanation would make it. 

 
 

*     *     *     *     * 



 

142 

 
 

O you who believe! Intoxicants and games of chance and 
(sacrificing to) stones set up and (dividing by) arrows are only an 
abomination of the Satan's handiwork; shun it therefore that you 
may be successful (90). The Satan only desires to cause enmity and 
hatred to spring in your midst by means of intoxicants and games of 
chance, and to keep you off from the remembrance of Allãh and 
from prayer. Will you then desist? (91). And obey Allãh and obey 
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the Messenger and be cautious; but if you turn back, then know 
that only a clear deliverance (of the message) is (incumbent) on 
Our Messenger (92). There is no blame on those who believe and 
do good deeds for what they have eaten, when they fear Allãh and 
believe and do good deeds, then they fear Allãh and believe, then 
they fear Allãh and do good, and Allãh loves those who do good 
(93). 

 
*     *     *     *     * 

 
 

COMMENTARY 
 
The verses are in conformity with each other in context; prob-ably 

they all were revealed together or at short intervals. The last verse aims at 
removing a possible misunderstanding, as we shall describe. All this 
deals with the topic of intoxicants, although one adds to it the games of 
chance; and the other, games of chance and sacrificing to set up stones 
and dividing by arrows. 

It has been mentioned earlier in volume two of the book under the 
verse27: They ask you about intoxicants and games of chance. Say: "In 
both of them there is a great sin and (some) profit for men; and their sin 
is greater than their profit." (2:219); and in volume four28 under the 
verse: O you who believe! Do not go near prayer when you are 
intoxicated until you know (well) what you say, . . . (4:43), that these two 
verses together with the verse: Say: "My Lord has only prohibited 
indecencies, those of them that are apparent as well as those that are 
concealed, and sin . . . (7:33), and the verses under dis-cussion, i.e.: O 
you who believe! Intoxicants and games of chance and (sacrificing to) 
stones set up and (dividing by) arrows are only an abomination of the 
Satan's handiwork; shun it therefore that you may be successful. The 
Satan only desires to cause enmity and hatred to spring in your midst by 
means of intoxicants and games of chance, and to keep you off from the 
remembrance of Allãh and from prayer. Will you then desist? If these 
verses are studied together, their diverse context shows that the Legislator 
had adopted a course of gradual pro-gression in prohibition of 
intoxicants. 

 
27 al-Mīzãn (Eng.), vol.3, pp.279-80. (tr.) 
28 al-Mīzãn (Eng.), vol.8, pp.233-4. (tr.) 
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By gradual progression we do not mean that He had gone step by 
step; that it began with aversion and loathing, then displeasure, and 
finally ended at clear prohibition; giving an example of abrogation. Nor 
do we say that it had progressed from vague description to clear 
declaration, or from secret allusion to clear statement because of the 
religious policy in enforcement of the laws of sharī‘ah. Such ideas are 
untenable because the verse 7:33 had clearly prohibited 'sin', and it was in 
a Meccan chapter; then came the verse that in them there is a great sin 
(2:219), and it is in the chapter of "The Cow" which was the first detailed 
chapter revealed at Medina. When these two verses are studied in 
conjunction, they clearly show the prohibition of intoxicants without 
leaving any room for any excuse or re-interpretation. 

The gradual progression mentioned above, in fact, means that the 
Qur’ãn first forbade the intoxicants in a general context, and it was when 
it described it as a sin. Then it went ahead by prohibiting it in particular 
in the form of advice and admonition; this method was used in the verses: 
Say: "In both of them there is a great sin and some profit for men; and 
their sin is greater than their profit"; and, do not go near prayer when 
you are intoxicated until you know (well) what you say (if this verse had 
spoken about intoxication of liquor, and not of sleep). Finally, there came 
the prohibition of intoxicants in particular conjoined with the most 
emphatic intensity which is seen in the verses under discussion: O you 
who believe! Intoxicants and games of chance and (sacrificing to) stones 
set up and (dividing by) arrows are only an abomination of the Satan's 
handiwork; shun it therefore that you may be successful. The Satan only 
desires to cause enmity and hatred to spring in your midst by means of 
intoxicants and games of chance, and to keep you off from the 
remembrance of Allãh and from prayer. Will you then desist? 

These verses were the last to be revealed concerning the intoxi-
cants. We may easily see as to how many devices of emphasis have been 
used in them: They begin with innamã (إنََّما = but only); then name it "an 
abomination" and ascribe it to the Satan's handiwork; then give an 
unambiguous order to shun it and give the hope that by shun-ning it "you 
may be successful"; then it elaborates the evil conse-quences of taking 
intoxicants, and asks them whether they would desist.29 This is followed 
by the order of obeying Allãh and His Messenger and warning them to be 
cautious, implying that Allãh and His Messenger have no need of them if 

 
29 Giving the order of desisting by using the mode of question has intensified its impact. 

(tr.) 



 CHAPTER 5, VERSES 90-93 145 

 

they disobey their laws. The last verse of this piece (There is no blame on 
those who . . .) also hints to this connotation, as we shall explain later. 

 
QUR’ÃN: O you who believe! Intoxicants and games of chance and 
(sacrificing to) stones set up and (dividing by) arrows are only an 
abomination of the Satan's handiwork; shun it therefore that you may 
be successful: The meanings of intoxicant, games of chance, sacri-ficing to 
set up stones and dividing by arrows have been explained in the beginning 
of this chapter. al-Khamr ( َاْلَخْمُر ) is every intoxicating fermented liquid, 
which covers the reason. al-Maysir (َاْلَمْيِسُر) is gamb-ling of any type. al-
Ansãb (َاألْنَصاُب) means the idols or stones which were set up for 
slaughtering the sacrificial animals upon, and which were held in esteem 
and considered a source of blessings. al-Azlãm ( َاألْزآلُم ) were the arrows 
used for division of a camel's shares; often this name was given to the 
arrows used for omen before beginning an important work like journey, 
etc. But this word has been used in the chapter's beginning for the former 
meaning (because it is included among the things unlawful to eat); 
therefore, it has the same meaning in this verse too. 

Objection: Games of chance in its general meaning includes the 
former meaning of al-azlãm, i.e. division by arrows; and there is no 
reason to mention a particular after the general without any apparent 
cause. Therefore, the only alternative would be to interprete al-azlãm as 
the arrows of oracle, which was common feature in the Era of Ignorance. 
A poet had said: 

If the tribe of Judhaymah have killed their (own) chiefs, 
So their women hit with arrows. 

Reportedly, the method of oracle-seeking through arrows was like 
this: They used to take three slim arrow-like pieces of wood; on one was 
written, 'Do'; on another was written, 'Don't do'; and the third was left 
blank; all three were put in a small bag, and all were similar (in size, etc.). 
When a man wanted to begin any important work, like a journey, etc., he 
took out one arrow; if it was the one with 'Do', he determined to do it; if 
the arrow was the one with 'Don't do', the idea was abandoned; if the 
blank arrow came out, the process was repeated – until one of the written 
arrows came out. This method was called istiqsãm (to seek a share), i.e. 
what is in his fate like sustenance or some other good things. The verse 
proves its unlawfulness because it contains the claim of the knowledge of 
future. The same is the position of similar other things like istikhãrah by 
rosary and so on. 
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Reply: You have seen that the clause: [Forbidden to you is] . . . that you 
divide by the arrows, which has come at the beginning of the chapter 
[verse 3], manifestly speaks about prohibition of dividing the meat of an 
animal by using the arrows, which was a sort of gambling, because it is 
included among the unlawful food; and it supports the view that in this 
verse too 'arrows' has the same connotation. 

However, if we admit that this verse has no connection with the 
verse 3, then the word 'arrows' will be having more than one meaning, 
and it will need an association for pinpointing its intended meaning; in 
sort, its interpretation will depend on traditions. And there are numer-ous 
traditions narrated from the Imãms of Ahlul 'l-Bayt (a.s.) which allow 
seeking divine guidance through rosary, etc. when one feels really 
perplexed. [It is generally called istikhãrah, i.e to seek good. (tr.)] 

What is istikhãrah? When man intends to embark on an import-ant 
work, it is possible for him to know of its appropriateness, by using the 
power of thought which Allãh has given him, or by seeking the advice of 
those who have the ability to distinguish between right and wrong. 
However, if these two methods fail to make him recognize the correct 
way, and he is still bewildered, then he should choose his course of action 
after paying some attention to his Lord, and seeking His help. 

When man chooses what he chooses through this type of seeking 
good, or istikhãrah, he cannot be accused of claiming to know the 
unseen; nor does he meddle with the divine affairs, which are ex-
clusively reserved with Allãh. It does not involve allowing someone other 
than Allãh to join with Him in management of affairs, nor it entails any 
other religious problem. Because the only function of istikhãrah is to 
decide positively or negatively about a course of action without making it 
obligatory or unlawful or giving it any other shade of religious 
responsibility. Also, it does not claim to unveil the good or the evil that is 
hidden behind the curtains of the unseen. It only shows what is better for 
the man concerned whether he should or should not do that work; in this 
way he comes out of bewilderment and hesitation [with a firm resolve.] 

As for what follows that action or non-action, it may turn out to be 
good and it may equally result in evil – in the same way as it hap-pens 
when a man opts for a course of action by his own thinking or by 
someone's advice. Thus, istikhãrah, like one's own thinking or well-
wishers' advice, is merely a way to remove hesitation or confusion while 
taking a practical step; and the result of acting upon it is not different 
from that of an action done by one's own meditation or by someone's 
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advice. 
Of course, someone may think looking at the traditions about 

seeking good omens from the Qur’ãn, etc., that it entails a sort of a claim 
of the knowledge of the unseen; because often the soul expects from it 
good or bad result, or benefit or harm. But it has been narrated in correct 
h adīth, through the chains of both sects that the Prophet (s.a. w.a.) saught 
good omen by good things and ordered it, and forbade (to believe in) ill 
omen and ordered to pass over it and rely on Allãh. 

Therefore, there is nothing to prevent seeking omen from the 
Qur’ãn, etc.; if the result of that omen seeking is good, it is OK. Other-
wise, he should proceed ahead in that affair relying on Allãh, the High. Its 
ultimate effect is to creat satisfaction in mind about the affairs and actions, 
which he believes, would bring happiness and benefit to him. We shall 
write on this topic in detail in a place devoted to it particularly. 

Now, it is clear that some exegetes are totally wrong when they 
have taken the 'arrows' as referring to their practice of oracle seeking; and 
then arriving at the conclusion that istikhãrah was unlawful. 

As for the clause: an abomination of the satan's handiwork: ar-rijs 
-is dirty thing as ar-Rãghib has said in his al (abomination = َالرِّْجُس )
Mufradãt; so ar-rajãsah ( َالرََّجاَسة ) like an-najãsah ( َالنََّجاَسة ) and al-
qadhãrah ( َاْلَقَذاَرة ) is that factor because of which one keeps away and 
refrains from a thing as the nature distastes it. 

The items enumerated in the verse – intoxicants, games of chance, 
sacrificing to set up stones and dividing by arrows – are described as 
abominations because they have such a characteristic which the human 
nature is repulsed with and does not like to go near it. And that 
characteristic is its being devoid of all such things that contain human 
happiness – the happiness which sometimes appears in its pure form, 
which is probably alluded to in the divine words: they ask you about 
intoxicants and games of chance. Say: "In both of them there is a great 
sin and (some) profit for men; and their sin is greater than their profit" 
(2:219). Note how sin is given dominance over profit without exception. 

Probably, that is the reason why these abominations have been 
ascribed to the Satan's handiwork alone without joining him to others. 
Then He says in the next verse: The Satan only desires to cause enmity and 
hatred to spring in your midst by means of intoxicants and games of chance, 
and to keep you off from remembrance of Allãh and from prayer. 

It is because Allãh has clearly described the Satan as the enemy of 
man who never wants any good to reach to man. He says: . . . surely the 
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Satan is an open enemy to man (12:5). Against him it is written down that 
whoever takes him for a friend, he shall lead him astray . . . (22:4); 
. . . and they do not call on anything but a rebellious Satan; Allãh has 
cursed him; . . . (4:117-8) In these verses Allãh has confirmed His curse on 
the Satan and has removed him away from every good. 

Also, He has mentioned that the Satan's contact with man and the 
extent of his action about him is only through seduction, temptation and 
enticement by putting ideas in his mind; as Allãh quotes him as saying: He 
said: "My Lord! Because thou hast left me to stray, I will certainly make 
(evil) fair seeming to them on earth, and I will certainly cause them all to 
deviate, except Thy servants from among them, the freed ones." He said: 
"This is a straight path with Me: Surely as regards My servants, thou 
hast no authority over them except those who follow thee of the 
deviators." (15:39-42). It should be noted that the Satan had threatened 
only to cause them to deviate, and Allãh negated the Satan's authority 
except on his followers from among the deviators. Again, Allãh quotes 
him as speaking to the children of Adam on the Day of Resurrection: 
. . . and I had no authority over you, except that I called you and you 
answered my call, . . . (14:22). And Allãh describes the Satan's call in 
these words: O children of Adam! Let not the Satan cause you to fall into 
affliction as he got your parents out from the garden, .  . . he surely sees 
you, he as well as his host, from whence you cannot see them; . . . (7:27). 
It means that his call is not like men calling someone being face to face 
with each other; but the Satan calls men while he sees them but not 
vice versa. 

This topic has been clarified in the chapter 114, where it says: 
From the evil of the whisperings of the slinking Satan, who whispers into 
the hearts of men, from among the jinn and the men (vrs.4-6). Thus, Allãh 
makes it clear that the Satan's dealings with man are based on his creating 
ideas in man's heart, and in this way he calls him to error. 

All this shows that when intoxicants and other items are called 
abominations of the Satan's handiwork, it is because these items are 
ultimately based on the Satan's action which is exclusively related to him; 
and his modus operandi is creating ideas in man's heart – the Satanic 
whispering that calls him to error. That is why it is called abomination or 
uncleanness; Allãh has called error as uncleanness, as He says: . . . and 
(for) whomsoever He intends that He should leave him to err, He makes 
his breast strait and narrow as though he were ascending into the sky; 
thus does Allãh lay uncleanness on those who do not believe (6:126). 
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What is the connotation of intoxicants and other items being an 
abomination of the Satan's handiwork? The next verse clarifies it: The 
Satan only desires to cause enmity and hatred to spring in your midst by 
means of intoxicants and games of chance, and to keep you off from the 
remembrance of Allãh and from prayer. That is, the Satan's motive in 
calling you to intoxicants and games of chance is nothing except evil; 
thus it is an abomination of his handiwork. 

Objection: The sum total of the above explanation is that the intoxi-
cants and other items mentioned therein are abominations only because 
making it, drinking it [or using it] ultimately returns to the satanic 
temptation. But several traditions prove that it was the Satan himself who 
appeared before man and made liquor for the first time and taught him 
how to make it. 
Reply: Yes. Although these traditions are merely solitary and as such it is 
not incumbent on us to accept them; yet there are many and diver-sified 
traditions, narrated under different chapters, which show that the Satan 
took shape and appeared before many prophets and friends of Allãh and 
even before some other men. Also, there are reports about the angels 
appearing before them. There are still other nar-rations showing that the 
world and the deeds take [human or other] shapes; and so on. The divine 
Book too supports this view to some extent, as Allãh says: . . . then We 
sent to her Our spirit, and so he appeared to her as a well-made man 
(19:17). We shall fully discuss this topic, God willing, in the exegesis of 
the chapter 15, under the verse: Glory be to Him Who made His servant 
to go on a night . . . (vr.1), or in some other appropriate place. 

It should be understood that if a report or story appears in one or 
more traditions, it does not have the authority to change the appar-ent 
connotation of a Qur’ãnic verse, especially when it is supported by other 
verses. The verses clearly show that the Satan has no more authority on 
man than creating ideas in his mind. Even if he appeared in physical form 
before a man and made something or taught him to make it, the net result 
was no more than seduction and temptation in his mind or imparting 
some information and knowledge. You should wait for the coming 
elaborate discussion. 

"Shun it therefore that you may be successful": It lays down the 
prohibition in unambiguous words, after describing its evil effects; this 
style has more impact on the souls. Then is expressed the hope of being 
successful if they would shun it. This gives intense emphasis to the 
prohibition, as it asserts that there would be no hope of success for those 



150 AL-MĪZÃN 

who would not refrain from these abominations. 
 

QUR’ÃN: The Satan only desires to cause enmity and hatred to spring 
in your midst . . . Will you then desist?: ar-Rãghib has said in his al-
Mufradãt: "al-‘Adw (َاْلَعْدو) connotes overstepping, transgression and 
disharmony; sometimes it is related to heart, then it is called enmity and 
feud; at other times it is ascribed to walking, then it is called running; yet 
at other occasions it refers to lack of justice in dealings, then it means 
transgression and overstepping; Allãh says: . . .  lest exceeding the limits 
they should abuse Allãh out of ignorance. . . . [6:108]; at times it refers to 
parts of habitation, and then it is said, al-‘adwã’ (َاْلَعْدَواء), they say: a 
place having ‘adwã’, i.e. whose parts are not in harmony with each other; 
from 'enmity' is derived ‘aduww (َعُدّو) so they say, enemy man, enemy 
nation; Allãh says: . . . some of you being the enemies of others; . . . 
[2:36]. Its plural comes as ‘idayy (ِعَدّى) and a‘dã’ (َاْعَداء); Allãh says: And 
on the day that the enemies of Allãh shall be brought together . . ." 
[41:19]. 

al-Bughd ( َاْلُبْغُض ) and al-baghdã’ ( َاْلَبْغَضاُء ) are the opposites of 
love ( َُّاْلُحب ); as-sadd ( َُّالَصد = to turn away); al-intihã’ ( َاإلْنِتَهاُء ) is to 
obey a prohibition; also it is opposite of beginning ( َاْإلْبِتَداُء ). 

As mentioned earlier, this verse aims at explaining the clause: the 
Satan's handiwork, or an abomination of the Satan's handiwork. It is the 
reality of these items being: the Satan's handiwork, or an abom-ination of 
the Satan's handiwork, that the only goal and purpose he wants to achieve 
from the intoxicants and the games of chance (which are abominations of 
his handiwork only) is to create enmity and hatred amongst you by making 
you transgress your limits and hate one another, as well as to divert your 
attention from the remembrance of Allãh and from prayer, keeping you 
engaged in the intoxicants, games of chance, sacrifing to set up stones 
and dividing by arrows. 

Only the intoxicants and the games of chance are singled out as 
causing enimity and hatred, because the two effects are their more appar-ent 
results. Look at liquor and intoxicants: Its use agitates nervous system in 
such a way that it covers and dominates the reason and brings up bigotry. If 
it incites anger, it lets the intoxicated person commit any felony, however 
serious and ugly it might be, which even beasts of pray do not do. If 
incites desire and lust, it makes to seem fair in his eyes all types of 
ugliness and debauchery, be it in his self, property or honour, in what he 
believes to be sacred and sanctified in religion or society, etc. He will 
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commit theft and embezzlement, will not keep a secret, nor maintain the 
limit of a prohibited thing; in short he will indulge in affairs, which are 
destructive to humanity. Available data show that intoxicants have the 
lion's share in various types of felonies and debaucheries in that society 
where drinking liquor is prevalent. 

As for the games of chance, i.e. gambling, it squanders in a short 
time all the endeavours a man had exercised for a long period in 
acquirement of wealth, property and status. Gambling throws the wealth 
away, and often it destroys honour, life, and prestige. If a gam-bler wins 
and gets wealth, it encourages him to abandon moderate way of life and 
indulge extravagantly in debauchery; he becomes indiffer-ent towards 
earning his livelihood through lawful means. And if he loses, the loss of 
wealth and bitterness of defeat, leads to enemity and hatred towards the 
winner, and leaves irritation and grief in its wake. 

Although these evil results do not manifest themselves so clearly to 
the simple minds in infrequent and rare cases for the first or second time, 
but the rare leads to dominant, the little pulls to numerous, and once 
becomes many times; and it does not take long for this evil to prevail in 
the society, and seep through all strata of the community; it thus turns 
into a barbaric free for all where unruly passions dominate and 
destructive desires rule. 

All this shows that the exclusive particle innamã ( إنََّما = only, but) 
in the verse: "The Satan only desires to cause enmity and hatred to spring 
in your midst by means of intoxicants and games of chance, and to keep 
you off from the remembrance of Allãh and from prayer", covers all the 
items enumerated earlier on the whole, yet prevention from the 
remembrance of Allãh and from prayer is inflicted by all, and the enmity 
and hatred are especial effects of the intoxicants and games of chance by 
nature. 

Although prayer is a kind of the remembrance of Allãh, yet Allãh 
has mentioned it separately in the clause: "and to keep you off from the 
remembrance of Allãh and from prayer"; it shows how much importance 
the prayer has in the eyes of sharī‘ah, because it is the perfect entity of 
the remembrance. The Prophet (s.a.w.a.) has said in a correct h adīth: 'The 
prayer is the pillar of religion'; and the Qur’ãn in numerous verses shows 
its unparalleled significance, which no one can entertain any doubt about. 
For example: Successful indeed are the believers, who are humble in 
their prayers (23:1-2); And (as for) those who hold fast by the Book and 
keep up prayer, surely We do not waste the reward of the right-doers 
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(7:170); Surely man is created of a hasty temperament; being greatly 
grieved when evil afflicts him, and niggardly when good befalls him, except 
those who pray (70:19-22); Recite that which has been revealed to you of 
the Book and keep up prayer; surely prayer keeps (one) away from 
indecency and evil, and certainly the remembrance of Allãh is the 
greatest . . . (29:45); . . . then hasten to the remembrance of Allãh . . . 
(62:9), [it refers to prayer]; . . . and keep up prayer for My remembrance 
(20:14); and there are many other such verses. 

Allãh, in this verse under discussion, has given precedence to His 
remembrance over prayer, because the remembrance is the only objective 
of the Divine Mission; it is the spirit of life in the body of servitude, and 
the basis of happiness in this world and the next. It may be seen in the 
words of Allãh to Adam the first day He laid down the sharī‘ah for him: 
He said: "Get down you two therefrom, all (of you), one of you (is) enemy 
to another. So if there comes to you guidance from Me, then whoever 
follows My guidance, he shall not go astray nor be unhappy. And 
whoever turns away from My remembrance, his shall surely be a 
straitened life, and We shall raise him, on the Day of Resurrection, 
blind." (20:123-4); And on the day when He shall gather them, and 
whatever they worshipped besides Allãh, He shall say: "Was it you who 
led astray these my servants, or did they themselves go astray from the 
path?" They shall say: "Glory be to Thee! It was not beseeming for us 
that we should take any guardians besides Thee, but Thou didst make 
them and their fathers to enjoy until they forsook the remembrance, and 
they were a people in perdition." (25:17-18); Therefore turn aside from 
him who turns his back upon Our remem-brance and does not desire 
anything but this world's life. That is the (last) reach of their 
knowledge; . . . (53:29-30). 

Remembrance in the Qur’ãnic verses only connotes that which 
stands opposite to oblivion of the side of Lordship which brings in its 
wake oblivion of the side of servitude; and the servitude, the humble 
adoration, is that religious behaviour which is the only path to bring good 
fortune and happiness to the soul. Allãh says: And be not like those who 
forgot Allãh, so He made them forget their own souls . . . (59:19). 

As for the end clause: "Will you then desist?" it is a reproving 
question, which indicates that the Muslims had somehow failed to desist 
from the prohibitions that had preceded this one. The verse: "The Satan 
only desires . . ." is a sort of explanation that explains the verse: They ask 
you about intoxicants and games of chance. Say: "In both of them there is 
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a great sin and some profit for men; and their sin is greater than their 
profit." (2:219). That is, their profit which is sup-posed to accompany the 
great sin is not of a type that could be separ-ated at sometime from the sin 
or the greater sin; unlike the lie which contains sin and profit, and 
occasionally its profit may be separated from its sin, e.g., a lie spoken for 
removing misunderstanding between two persons. 

It is because of the exclusive particle: "only", in the verse: "The 
Satan only desires to cause enmity and hatred to spring in your midst by 
means of intoxicants and games of chance, and to keep you off from the 
remembrance of Allãh and from prayer", which comes after the words: 
only an abomination of the Satan's handiwork. It means that it is nothing 
other than an abomination of the Satan's handiwork, and the Satan's only 
aim is to create enmity and hatred among you through the intoxicants and 
the games of chance, and to prevent you from the remem-brance of Allãh 
and from the prayer. In this framework, no situation can arise where these 
items' profit could be separated from their sin. In no circustances they 
could ever be supposed to be lawful. Understand it. 

 
QUR’ÃN: And obey Allãh and the Messenger and be cautious; . . . on 
Our Messenger: The verse emphasizes the preceding command to 
abstain from these abominations. It does so by first ordering obedi-ence 
to Allãh, and He has the authority to lay down a law; then by ordering 
obedience to the Messenger, and he has the authority of implementation; 
and lastly by giving warning in clear words. 

Then comes further emphasis in the words: "but if you turn back, 
then know that only a clear deliverance (of the message) is (incumbent) 
on Our Messenger." This emphasis contains a serious warning, 
particularly as it begins with the word: "then know"; it has an allusion 
that if you turn back and indulge in these sins, probably you think that 
you are showing arrogance to the Prophet (s.a.w.a.) by going against his 
prohibition and that in this way you have defeated him; but you do not 
understand – or you have forgotten – that he is Our Messenger to you; he 
has no authority except a clear delivery of the message which is revealed 
to him and which he is ordered to deliver; actually you are only disputing 
with Allãh in His Lordship. 

It has been described in the beginning that these verses contain 
numerous modes of emphasizing the prohibition of these items. Look 
how it begins with the words: O you who believe! Then comes the 
exclusive particle, innamã (only), then its description as an abomin-ation, 
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then its ascription to the Satan's handiwork, then the clear order to shun 
it; then the hope of success resulting from that shunning. Then comes the 
description of their general evil – enmity and hatred, averting from 
remembrance of Allãh and from prayer. Then the rebuke at their 
indifference to desisting followed by the command to obey Allãh and the 
Messenger, and the final warning in case of turning away after the clear 
deliverance. 

 
QUR’ÃN: There is no blame on those who believe and do good for what 
they have eaten, when they fear Allãh and believe and do good, then 
they fear Allãh and believe, then they fear Allãh and do good, and 
Allãh loves those who do good: at -T a‘m ( َالَطْعُم ) and at -t a‘ãm  
 means to eat; it is used for taking food, not drink; the Madinans (َالَطَعاُم)
use it for wheat only; sometimes it is used in the meaning of taste, and 
then it is used for drinking too, as it is for eating. Allãh says: . . . who-
ever then drinks from it, he is not of me, and whoever does not taste of it, 
he is surely of me, . . . (2:249). And it has come in a h adīth of the Prophet 
(s.a.w.a.) that he said about the water of Zamzam: "Verily it is 
(t a‘ãmu tu‘min – ُم ُطْعٍمَطَعا ) a satisfier of the stomach (of man, like as is 
food), and a remady for a disease." 

The context of the verse makes it certain that it is connected with 
the preceding verses. As such it aims at answering an unspoken question: 
What will be the position of those believers who were indulged in 
drinking liquor before the revelation of (its) prohibition, or before the 
revelation of these verses? It is because the words: "for what they have 
eaten" are general, it is not restricted by anything that could restrict it. 
The verse aims at removing blame from this general food, and this 
removal of blame has been qualified with the clauses: "when they fear 
Allãh and believe, then they fear Allãh and do good." This condition in 
which fear of Allãh or piety has been mentioned three times makes it 
certain that it means intense piety, as the piety should be. 

Now, let us see what would be the implication of the disavowal of 
blame from pious believers for whatever they eat (lawful nourish-ment): 
If it implies assertion of blame for the opposite group, i.e. affirmation of 
general prohibition to non-pious persons from all be-lievers and 
unbelievers, it is rebuttable by verses such as: Say: "Who has prohibited 
the embellishment of Allãh which He has brought forth for His servants 
and the good provisions?" Say: "These are for the believers in the life of 
this world, purely (theirs) on the Resurrection Day; . . ." (7:32). 
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Moreover, it is known from the taste of this religion that it does not stop 
anyone from savouring the lawful good things which human nature is 
bound to use in the life. 

Alternatively, if the verse is not meant to show its prohibition to 
the opposite group, then it would imply that that food is lawful for those 
who believe and do good provided that they fear Allãh, then fear Allãh, 
and then fear Allãh. But it is known that its lawfulness is not restricted to 
the believers who do good, rather it is common to be-lievers and 
unbelievers altogether; and even if we suppose that it is restricted to 
them, no one says that the permission depends on such a hard condition. 
[As both these alternatives are untenable, the suppo-sition, that the verse 
removes blame from pious believers for whatever lawful food they eat, 
has no leg to stand upon.] 

There are many such interpretations, based on the view that: "for 
what they have eaten" refers to lawful food in a general way; but none is 
free from either of the two objections mentioned above. It is because the 
meaning given by them revolves around the following proposition: There 
is no blame on those who believe and do good, when they avoid unlawful 
things, for eating lawful things. And this meaning cannot be free from 
either objection, as is clearly understood. 

Some have said: There is an omission in verse; the complete verse 
is as follows: There is no blame on those who believe and do good for 
what they have eaten and for other things when they abstain from 
unlawful things. 
COMMENT: It supposes an omission without any proof to support it; 
apart from that, the original objection still stands. 

Someone else has said: The belief and good deed altogether is not a 
real condition; the main idea is to show the obligatoriness of avoiding 
unlawful things, and belief and good deed have been joined to it to show 
its compulsoriness. 
COMMENT: The verse manifestly shows that it aims at removal of blame 
for what they have eaten, and it is not dependent on belief, good deed, or 
avoidance of unlawful things – as we have explained earlier. How far is 
this supposed meaning from the apparent meaning of the verse! 

A third one has said: So far as a believer is concerned, it is all right 
to say that there is no blame on him; but an unbeliever deserves 
punishment, so he cannot be declared blameless. 
COMMENT: There is no reason why the verse should be restricted to the 
believers. In fact, it is not unlike the verse: Say: "Who has pro-hibited the 
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embellishment of Allãh which He has brought forth for His servants and 
the good provision?" . . . (7:32); and the verse: Say: "I do not find in that 
which has been revealed to me anything forbidden for an eater to eat of 
except that it be what has died of itself, or blood poured forth, or flesh of 
swine . . ." (6:145), inasmuch as it lays down a general principle without 
addressing it to believer or unbeliever. Or it is like the verse: O you 
people! Surely We have created you of a male and a female and made 
you nations and tribes that you may recognize each other; surely the most 
honourable of you with Allãh is the one among you who is most pious. 
(49:13), as it is addressed to the people, which include believers and 
unbelievers both. 

Another one has said: The unbeliever has closed for himself the 
path of knowing unlawfulness and lawfulness; that is why the verse 
speaks particularly about the believers. 
COMMENT: The objections mentioned earlier apply to this interpre-
tation also; moreover, it does not remove the difficulty arising out of the 
words: when they fear Allãh . . . 

Thus, it is appropriate to say that the verse is connected with the 
preceding ones, and it looks at the condition of those Muslims who had 
indulged in drinking liquor, or in using it or eating from winnings of 
gambling or from what had been sacrificed to idols. It appears as if they 
had asked, after the clear prohibition was revealed to them, regarding him 
who had used liquor or indulged in other unlawful things mentioned 
above, before the revelation of prohibition – from among those Muslims 
who had passed away, or those who were present at that time and had 
willingly surrendered to the divine law. 

Now, this verse answers their question, saying that there was no 
blame on those Muslims provided they were among those who believed 
and did good deeds, if they were proceeding on the path of piety with 
belief in Allãh and good deeds, then believing in every law revealed to 
the Prophet (s.a.w.a.), then doing good in acting according to the revealed 
commandment. 

It appears from the above discourse that the relative clause: "what 
they have eaten", refers to intoxicants [and 'eaten' stands for drunk]; or it 
includes all the above mentioned items – intoxicants, gamb-ling, and animals 
sacrificed to stones or divided by arrows – while the eating points to their 
various uses. The meaning: There is no blame on those who believe and 
do good for what they have tasted – before the revelation of prohibition – 
of intoxicants; or of intoxicants and the other unlawful items described in 
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the verse. 
The clauses: "when they fear Allãh and believe and do good deeds, 

then they fear Allãh and believes, then they fear Allãh and do good." 
Apparently, the clause: "when they fear Allãh and believe and do good 
deeds," repeats the same theme that has been described in the preceding 
clause: "There is no blame on those who believe and do good deeds"; it 
shows that these characteristics of belief and good deeds have a hand in 
nullification of blame. The same style is seen in the verse: . . . with this is 
admonished whosoever among you believes in Allãh and the last day . . . 
(2:232). Such expressions are widely used in the language. 

The clause: then they fear Allãh and believe: It takes into account 
"belief after the first mentioned belief." It can only mean a detailed belief 
in every law brought by the Messenger (s.a.w.a.) from his Lord, without 
rejection or denial; inevitably it implies submission to the Messenger in 
all that he orders and forbids. Allãh says: O you who believe! Fear Allãh 
and believe in His Messenger: . . . (57:28); And We did not send any 
messenger but that he should be obeyed by Allãh's permission; . . . But no! 
By your Lord! They do not believe until they make you a judge of that 
which has become a matter of disagreement among them, and then do not 
find any straitness in their hearts as to what you have decided and submit 
with total submission (4:64-65). There are numerous verses of this theme. 

The clause: "then they fear Allãh and do good." Apparently, it adds 
doing good to the belief after belief, with an aim to show its im-portance. 
al-Ihsãn (َاإلْحَساُن) means performance of an act because of its goodness – 
without false intentions. Allãh says: Surely (as for) those who believe and 
do good, We do not waste the reward of him who does a good work 
(18:30). Also, He says: (As for) those who responded to the call of Allãh 
and the Messenger (even) after the wound had afflicted them, those among 
them who do good and fear (Allãh) shall have a great reward (3:172). That 
is, their response emanates from their seeking near-ness to Allãh and their 
total submission to Him, and not for any other motive. al-Ihsãn (doing 
good) is also used as transitive verb, i.e., to do with someone what he 
thinks good; as Allãh says: . . . and (you shall do) good to (your) 
parents, . . . (2:83); . . . and do good (to others) as Allãh has done good to 
you, . . . (28:77). 

According to the context the first of the two meanings is more 
appropriate for the clause under discussion, i.e. to do a work because of 
its goodness. The religious piety is not given its full due with merely 
believing in Allãh and affirming truth of His religion, unless one believes 
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in detail in each and every laid down law of the sharī‘ah; because 
rejection of even one of those laws is rejection of the religion itself. And 
even the detailed belief in each and every law does not give piety its full 
due unless he acts according to the law in good manner, proceeding 
according to the demands of the law by implementing it or abstaining 
from it; and that proceeding must be based on total obedi-ence, not on a 
hypocritical intention. Therefore, it is incumbent on him who is equipped 
with provision of piety to believe in Allãh and do good deeds, and to 
believe in His Messenger in all that he has brought with him, proceeding 
in all this on the path of obedience and good-doing. 

The verse has repeated piety (fear of Allãh) three times and has 
qualified all the three stages with it. It emphatically points to the fact that 
all three stages must be connected to real piety without any shade of any 
other irreligious motive. It has been mentioned somewhere in the preceding 
discourses that piety is not a special religious position; it is rather a 
spiritual condition that co-exists with all spiritual positions.  
In other words, each spiritual station has a particular piety, which is 
reserved to it. 

In short, the foregoing discourse shows that the verse means as 
follows: There is no blame on those who believe and do good deeds for 
what they had tasted and used of the intoxicants and the other un-lawful 
items, provided they adhere to piety in all their conditions, hold fast to the 
belief in Allãh and His Messenger, and do good deeds by performing all 
obligatory things and refraining from all unlawful things prohibited to 
them. However, if they had indulged in any abomination of the Satan's 
handiwork, before the revelation of the prohibiting verse, before it had 
reached them, or before they understood its connotation, it will do them no 
harm. 

It is like the words of Allãh in the matter of the change of qiblah, in 
reply to their query regarding the prayers which they had prayed facing 
other than the Ka‘bah: . . . and Allãh was not going to make your faith to 
be fruitless; . . . (2:143). 

Its context is another witness that the verse: "There is no blame on 
those who believe and do good deeds, . . ." is connected with the 
preceding verses, and that it was revealed with those verses (whose 
language testifies that they were the last to be revealed on the subject of 
intoxicants); and that some Muslims had not discarded the habit of 
drinking liquor between the period when the first verses were revealed till 
the revelation of these verses. 
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Then the question arose, after these verses were revealed, about the 
condition of those who had indulged in it: Some had used it before the 
prohibition; others had done so before learning the law, and some without 
any excuse. Allãh replied them specifying for each group its order as 
related to its particular condition. He who drank it while he believed and 
did good deed – and it could be only those believers who did so before the 
revelation of prohibition or because they did not know of its unlawfulness – 
there was no blame on him; and as for others, the law concerning them is 
different. 

The exegetes have written lengthy discussions on this verse. Some 
are concerned with explanation of: "what they have eaten," and we have 
given a short detail of it. 

Others have expressed their opinions about the end portion of the 
verse, where it repeats piety and fear of Allãh three times, and repeats 
belief and then good deeds and ends at doing good. [Their opinions may 
be summerized as follows]: 

The clause: "when they fear Allãh and believe and do good deeds", 
means: When they avoid unlawful things and remain steadfast on belief 
and good deeds; then the clause: "then they fear Allãh and believe", 
means: Then they avoid what has been forbidden them like intoxicants, 
and believe in its prohibition; and the clause: "then they fear Allãh and do 
good", means: Then they remain steadfast and con-tinue to firmly shun 
the disobedience, and remain engaged in good deeds. 

This repetition looks at three situations as man uses belief and 
piety between himself and his soul, between himself and the people, and 
between himself and Allãh; accordingly doing good means doing good to 
others. 

The repetition looks at three stages: The beginning, the middle, and 
the end, i.e. the piety as it should be. 

The repetition is in consideration of what is feared of. One should 
leave the forbidden things for fear of chastisement; should avoid doubtful 
things as a precaution against falling into unlawful things, and should 
abstain from some permissible things for pre-venting the soul from 
meanness and keeping it clean from blemish. 

The first piety is avoidance of drinking liquor, and the first belief is 
the belief in Allãh; the second piety is the continuation of the first piety, 
and the second belief is the continuation of the first one; and the third 
piety is performance of obligatory deeds, and doing good is performance 
of supererogatory deeds. 
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The first piety is avoidance of sins known through reason, and the 
first belief is believing in Allãh and in evil of theses sins; the second piety 
is avoidance of sins known through sharī‘ah, and the second belief is 
believing in obligatoriness of avoiding these sins; and the third piety 
concerns especially with rights of the people and with the injustice and 
iniquity vis-à-vis other persons; and doing good refers to doing good to 
others. 

The first condition [i.e. when they fear Allãh . . .] is reserved for 
the past; the second, for its continuation, and the third one is reserved 
particularly to the people's rights. 

There are many similar opinions. But there is no proof either in the 
wording of the verse or somewhere else that could justify appli-cation of 
the verse on any of their interpretations; and it becomes manifest when 
one contemplates on its context and refers to what we have explained 
earlier. 
 
 

TRADITIONS 
 
Hishãm ibn Sãlim narrates from Abū ‘Abdillãh (a.s.) that he heard 

him saying, "While H amzah ibn ‘Abdi 'l-Mutt alib and (some of) his 
companions were (drinking) a liquor named as-sukarkah30." He said, 
"Then they talked about ash-sharīf31, and Hamzah said, 'How can we find 
it?' They said, 'There is this she-camel of your nephew, ‘Alī.' So he went 
forth to it and slaughtered it; then took its liver and hump and brought it 
to them." He said, "When ‘Alī (a.s.), came and saw his she-camel, he was 
smitten by it. They said to him, 'Your uncle Hamzah has done it.' " He said, 
"So he went to the Prophet (s.a.w.a.), and com-plained to him of it." 

He said, "Then the Messenger of Allãh (s.a.w.a.) came with him. 
Hamzah was told, 'Here is the Messenger of Allãh (s.a.w.a.) at the door.' " 
He said, "So Hamzah came out and he was enraged. When the Messenger 
of Allãh (s.a.w.a.) saw (the sign of) anger in his face, he returned." He 
said, "Then Hamzah said to him, 'If the son of Abū T ãlib wanted to lead 
you by a halter he could do it.' Then Hamzah entered his house and the 
Prophet (s.a.w.a.) came back." 

He said, "It was before (the battle of) Uhud." He said, "Then Allãh 
revealed the prohibition of liquor. So, the Messenger of Allãh (s.a.w.a.) 

 
30 Liquor made from a variety of sorghum or millet. (tr.) 
31 Its meaning in this context is not clear. (tr.) 
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ordered their (liquor) pots to be turned over." He said, "Then the call 
went out to the people to proceed to Uh ud. The Messenger of Allãh 
(s.a.w.a.) went forth, and the people went forth, and H amzah went forth. 
He stood in the side of the Prophet (s.a.w.a.)." He said, "When they stood 
in line, he attacked the people (i.e. unbelievers) until he was swallowed up 
among them; then he returned to his place. The people (i.e. the believers) 
said to him: 'Allãh! Allãh! O Uncle of the Messenger of Allãh! That you 
should go (i.e. die) and there be some-thing against you in the heart of the 
Messenger of Allãh.' " He said, "Then he attacked again until he 
disappeared amongst the people; then he returned to his place. They 
(again) said to him: 'Allãh! Allãh! O Uncle of the Messenger of Allãh! 
That you should go and there be something against you in the heart of the 
Messenger of Allãh.' 

"So he proceeded towards the Prophet (s.a.w.a.). When he saw him 
(coming towards him), he proceeded to his direction, embraced him, and 
the Messenger of Allãh (s.a.w.a.) kissed his forhead, then said, 'Launch 
attack on the people.' Then H amzah was martyred, and the Messenger of 
Allãh gave him a shroud of tamrah." Then Abū ‘Abdillãh (a.s.) explained 
it saying, "Like this suryãnī. When his face was covered his feet were 
opened, and when his feet were covered his face was opened." He said, 
"So he covered his face with it and put idhkhir32 on his feet." 

He said, "The people fled away and ‘Alī (a.s.) remained. The 
Messenger of Allãh (s.a.w.a.) said to him, 'What did you do?' He said, 'O 
Messenger of Allãh! I adhered to (this) place.' He said, 'This was expected 
of you.' " He said, "And the Messenger of Allãh (s.a.w.a.), said, 'Fulfil, O my 
Lord! Your promise to me, because, if you wished (so), You would not be 
worshipped.' " (at-Tafsīr, al-‘Ayyãshī) 

az-Zamakhsharī has written: Three verses were revealed on the 
subject of intoxicants: They ask you about intoxicants and games of 
chance, . . . [2:219]. Some Muslims then left it and some continued to 
drink; until a man drank it, began his prayer, and talked nonsense. Then 
was revealed: O you who believe! Do not go near prayer when you are 
intoxicated until you know (well) what you say, . . . [4:43]. Still some 
Muslims continued drinking it; until ‘Umar drank it; then he took a jaw-
bone of a camel and bashed with it the skull of ‘Abdu 'r-Rah mãn ibn 
‘Awf, and then sat lamenting those (unbelievers) who were killed in the 
battle of Badr, reciting the poem of al-Aswad ibn Yaghfūr: 

 
32 A well-known wide-leafed aromatic grass; it was used in thatching roofs, and was 

burned in place of firewood. (tr.) 
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How many spears (i.e. braves) and noble drinkers are (thrown) 
In the well – the well of Badr?33 

How many nobles and feeders of humps are (there) 
In the well – the well of Badr? 

Does Ibn Abī Kabshah34 threaten us that we shall be made alive again? 
And how can (happen) the life of ghosts and skulls? 

Is he helpless in averting death from me? 
And will raise me (again) when my bones become rotten? 

Well, who will convey my message to the Beneficent (God) 
That I am abandoning the month of fast; 

So tell Allãh to stop my drink from me, 
And tell Allãh to stop my food from me. 

This (news) reached the Messenger of Allãh (s.a.w.a.) and he came 
out enraged, dragging his cloak along; he raised something that was in his 
hand to strike him (‘Umar). So he (‘Umar) said, "I seek refuge in Allãh from 
the wrath of Allãh and the wrath of His Messenger." Then Allãh, the 
Glorified, the Sublime, sent down (the verse): The Satan only desires to 
cause enmity and hatred . . . Will you then desist? So ‘Umar said, "We 
desist." (Rabī‘u 'l-abrãr) 

Ibn Jarīr, Ibnu 'l-Mundhir, Ibn Abī Hãtim, Abu 'sh-Shaykh, Ibn 
Marduwayh, and an-Nah hãs (in his an-Nãsikh) have narrated from Sa‘d 
ibn Abī Waqqãs that he said, "Regarding me was revealed the prohibition 
of intoxicants. A man from the Helpers prepared a feast, and he invited 
us. People came to him, ate, and drank until they became intoxicated with 
liquor – and it was before the intoxicants were pro-hibited. So they began 
boasting. The Helpers said, 'The Helpers are superior;' and the Quraysh 
said, 'The Quraysh are superior.' Then a man came down with a jaw-bone 
of a camel and hit at my nose tearing it – and Sa‘d's nose was torn." He 
said, "Then I came to the Prophet (s.a.w.) and mentioned it to him. So this 
verse was revealed: O you who believe! Intoxicants and games of 
chance . . . (ad-Durru 'l-manthūr) 

The author says: The traditions about the stories, which resulted in 
prohibition of intoxicants, are numerous, through the Sunnī chains, with 
great discrepancies among them. As for those traditions which mention 
some companions who had been drinking, we have no con-cern to go into 

 
33 The Prophet (s.a.w.a.) had thrown after the battle of Badr the bodies of the seventy 

unbelievers who were killed therein. (tr.) 
34 The polytheists of Quraysh used this nickname for the Prophet (s.a.w.a.) in a sneering 

manner. (tr.) 
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them analysing and sifting, because our purpose is to explain the 
Qur’ãnic verse. However, these narratives support what we have written 
in the Commentary that these verses imply, nay, rather clearly say, that a 
group of Muslims had not left drinking liquor since the verse, 2:219 was 
revealed until these verses of chapter five came down. 

Of course, some traditions say that ‘Alī (a.s.) and ‘Uthmãn ibn 
Maz‘ūn had forbidden intoxicants to themselves before the verse of pro-
hibition was revealed; and it has been mentioned in al-Milal wa 'n-Nihal, that 
a few Arabs in the Era of Ignorance had forbidden intoxicants to 
themselves, and Allãh helped some of them to find Islam and enter into 
its fold. Among them were ‘Ãmir ibn az-Z arīb al-‘Udwãnī and Qays ibn 
‘Ãmir at-Tamīmī (who attained Islam). Also, among them were Safwãn 
ibn Umayyah ibn Muhrith al-Kinãnī, ‘Afīf ibn Ma‘dī Karb al-Kindī, al-
Uslūm al-Yãmī (who forbad to himself both intoxi-cants and fornication). 
These few individuals were those on whose tongue the word of truth had 
appeared. Otherwise, generally the Arabs of that era like all other people 
of the world (except the Jews) were habituated to drink freely, until Allãh 
forbade it in His Book. 

It appears from the verses of the mighty Book that intoxicants were 
forbidden in Mecca before the hijrah, as is shown by the verse: Say: "My 
Lord has only prohibited indecencies, those of them that are apparent as 
well as those that are concealed, and sin and rebellion without 
justice . . ." (7:33). It is a Meccan verse; and when it is joined to the 
divine words: They ask you about intoxicants and games of chance. Say: 
"In both of them there is a great sin and (some) profit for men, and their 
sin is greater than their profit." . . . (2:219); which is Medinite verse 
revealed in early days of hijrah, there does not remain room for any 
doubt that at that time its prohibition was clear to the Muslims. And if we 
meditate on the context of the verses of the chap-ter 5, "The Table", and 
especially on the implications of the words: Will you then desist? And the 
verse: There is no blame on those who believe and do good deeds for what 
they have eaten, when they fear Allãh and believe . . . it will be clear that 
the indulgence of a group among them in drinking liquor between the 
revelation of chapter 2 and 5, was a residue of the previous bad habit. It 
was like some people's continuing to sinfully cohabit in the nights of 
Ramad ãn until Allãh revealed: It is made lawful to you on the night of 
fast to go in unto your wives; they are an apparel to you and you are an 
apparel for them; Allãh knew that you were acting unfaithfully to 
yourselves, so He has turned to you (mercifully) and forgave 
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you. . . . (2:187). 
However, it is clear that these traditions invite two observations: 

One: They differ among themselves concerning the date of the 
prohibition of intoxicants. The first narrative says that it was shortly 
before the battle of Uh ud [i.e. the 3rd year of hijrah], while other reports 
say that it was after the battle of the Allies35 [i.e. the 5th year of hijrah]. 
But it is not a big problem, because possibly the latter may be referring to 
the revelation of the verses of the chapter "The Table" in the 5th year of 
A.H. – although the wording of some of the tradi-tions do not fully agree 
with it. 

Two: They say that intoxicants were not prohibited before the 
revelation of the verse of "The Table", or that its prohibition was not 
clear before it for people and particularly for the companions. But the 
verse 33 of chapter 7, "The Battlements", clearly forbids sin, and the 
verse 219 of the chapter 2, "The Cow", clearly declares it to be a great 
sin; and these two declarations cannot be interpreted away. 

Rather it looks far-fetched to think that prohibition of sin was 
revealed at Mecca before hijrah, in the verse which included a general 
summary of forbidden things, i.e.: Say: "My Lord has only prohibited 
indecencies, those of them that are apparent as well as those that are 
concealed, and sin and rebellion without justice, and that you associ-ate 
with Allãh that for which He has not sent down any authority, and that 
you say against Allãh what you do not know." (7:33), and then a long 
time would pass after it and neither the believers would ask its meaning 
from their Prophet, nor polytheists would seek from him its explanation, 
while their biggest concern was to refute the Book of Allãh and object 
against it in any way they could imagine. 

Rather the history shows that the Prophet's prohibition of the 
intoxicants like his forbidding polytheism and fornication was widely 
known to the polytheists. For the proof, look at the report given by Ibn 
Hishãm in his as-Sīrah; quoting Khallãd ibn Qurrah and other learned 
elders of the tribe of Bakr ibn Wãil that, A‘shã ibn Qays went forth 
towards the Messenger of Allãh (s.a.w.) intending to accept Islam. He 
said a Qasīdah in praise of the Messenger of Allãh (s.a.w.), [which began 
with these lines]:- 

Did not your eyes remain sore at night? 
And did you not spend the night awake like one bitten by snake? 

 
35 It has been narrated by at -T abarī in his at-Tafsīr, and by as-Suyūtī in ad-Durru 'l-

manthūr, quoting at-Tabarī and Ibnu 'l-Mundhir from Qatãdah. (Author's Note) 
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When he reached Mecca – or was near it – some polytheists of 
Quraysh intercepted him and asked him his news. He told him that he had 
come intending to see the Messenger of Allãh (s.a.w.) in order to enter 
into Islam. (The Qurayshite) said to him, "O Abū Basīr! He for-bids 
fornication." A‘shã said, "By God! Certainly, it is a thing that I have no 
desire of." The Qurayshite said, "O Abū Basīr! And he forbids intoxicants." 
A‘shã said, "As for this, certainly there are some consola-tions about it in 
(my) soul; but I am going back and shall quench my thirst with it this 
year, then I'll come to him and accept Islam." So he returned, and died the 
same year and did not come back to the Messenger of Allãh (s.a.w.). 

Thus, no weight remains at all for the above-mentioned tradi-tions. 
We can only say that the narrators had inferred them by their independent 
thinking on the verses, while they had forgotten the verse 7:33. The 
exegetes have offered strange interpretations with an aim to justify these 
traditions.36 

However, after all this lengthy discourse, the net result remains that 
the Book of Allãh had clearly announced prohibition of intoxi-cants in 
Islam before hijrah; and the only purpose of these verses of the chapter 5, 
"The Table", was to put intense pressure on the people because they had 
not shown any seriousness in submitting to this divine prohibition and 
enforcing this law. 

 
Hishãm narrates through a trustworthy person from Abū ‘Abdil-lãh 

(a.s.) that he was asked, "Is it true what has been narrated from you that 
intoxicants, set up stones and dividing arrows are men?" He said, "Allãh 
was not to address His creatures in a language that they did not 
understand." (at-Tafsīr, al-‘Ayyãshī) 

‘Abdullãh ibn Sinãn narrates from Abū ‘Abdillãh (a.s.) that he 
said, Qudãmah ibn Maz‘ūn was brough before ‘Umar ibn al-Khatt ãb; and 
he had drunk liquor and proof was established against him. (‘Umar) asked 
‘Alī (about it) and he ordered him to be flogged eighty stripes. Qudãmah 
said, "O Leader of the Faithful! There is no penalty for me; I am of the 
people of this verse: There is no blame on those who be-lieve and do 
good deeds for what they have eaten (upto the end of the verse)." ‘Alī 
(a.s.) said to him, "You tell a lie; you are not from among the people of 
this verse. What its people had eaten, it was lawful for them; and they do 

 
36 One of them has said that the companions were interpreting the verse 2:219, Say: "In 

both of them there is a great sin . . .", that it means pure sin. And this was in spite of the 
verse 7:33, which had clearly forbidden sin before it. (Author's Note) 
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not eat or drink except what is lawful for them." (ibid.) 
The author says: This meaning has also been narrated from 

Abu 'r-Rabī‘ from the same Imãm (a.s.). Also, ash-Shaykh has narrated it 
in at-Tahdhīb through his chain from Ibn Sinãn from the same Imãm (a.s.); 
and this meaning is narrated through the Sunnī chains too. The Imãm's 
words, "What its people had eaten, it was lawful for them; and they do 
not eat or drink except what is lawful for them," agrees with what we 
have explained in the foregoing Commentary; so refer to it. 

 
at -T abarī narrates from ash-Sha‘bī that he said, "Four verses were 

revealed about the intoxicants: They ask you about intoxicants and games 
of chance . . . [2:219], so they left it; then was revealed: . . . you obtain 
from them intoxication and goodly provision . . . [16:67], so they drank it; 
then the two verses of "The Table" were revealed: intoxicants and games 
of chances and . . . Will you then desist? [5:90-91]. (at-Tafsīr, at -T abarī) 

The author says: It appears from it that the verse 16:67 abro-gated 
the verse 2:219, and this in its turn was abrogated by 5:90-91; this in 
itself is sufficient to show this claim's invalidity. 

 
[al-Kulaynī and ash-Shaykh] have narrated through their chains 

from Abū Ja‘far (a.s.) that he said, "Allãh did never raise any prophet but 
it was in Allãh's knowledge that when He would perfect his relig-ion it 
would include prohibition of intoxicants; and intoxicants were always 
unlawful, but they are only carried away from [one] trait to [another] 
trait; and if it were imposed on them all together, it would have cut them 
off short of religion." (The narrator) said, "Abū Ja‘far (a.s.), said, 'There 
is no one more kind than Allãh, the Sublime; and it is from His kindness 
(the Blessed, the Sublime) that He transfers them from (one) trait to 
(another) trait; and if He had imposed on them all together, they would 
have perished.' " (al-Kãfī; at-Tahdhīb) 

(al-Kulaynī) narrates through his chain from ‘Amr ibn Shimr from 
Abū Ja‘far (a.s.) that he said, "When Allãh, the Mighty, the Great, 
revealed to His Messenger (s.a.w.a.), intoxicants and games of chance 
and (sacrificing to) stones set up and (dividing by) arrows are only an 
abomination of the Satan's handiwork; shun it therefore, it was said to 
him, 'What is games of chance? O Messenger of Allãh!' He said: 
'Anything you make a bet with, even cubes and walnut.' It was said, 'Then 
what is stones set up?' He said, 'What they sacrifice to their deities.' It 
was said, 'Then what is arrows?' He said, 'Their arrows which they used 
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for division [of meat].' " (al-Kãfī) 
[al-Kulaynī] narrates through his chain from ‘Atã’ ibn Yasãr from 

Abū Ja‘far (a.s.) that he said," The Messenger of Allãh (s.a.w.a.) said, 
'Every intoxicant is unlawful, and every intoxicant is liquor.' " (ibid.) 

The author says: This tradition is narrated also through Sunnī 
chains, from ‘Abdullãh ibn ‘Umar from the Prophet (s.a.w.a.), and its 
wording is as follows, "Every intoxicant is liquor and every liquor is 
unlawful." al-Bayhaqī and others have narrated it too. There are 
numerous traditions narrated from the Imãms of Ahlu 'l-Bayt (a.s.) which 
are nearly mutawãtir that every intoxicant is unlawful, and that whatever 
is used for betting on, is game of chance. 

 
Abu 's-S abãh  narrates that he asked Abū ‘Abdillãh (a.s.) about 

nabīdh and intoxicants, "Do they have the same position? (The Imãm, 
a.s.), said, 'No. Surely nabīdh is not of the rank of intoxicants. Certainly, 
Allãh has prohibited intoxicants a little of it and more of it, as He has 
prohibited dead body, blood and flesh of swine; and the Prophet (s.a.w.a.) 
has prohibited the intoxicant from among the drinks, and what the 
Messenger of Allãh (s.a.w.a.) has prohibited, Allãh has prohibited it.' " 
(at-Tafsīr, al-‘Ayyãshī) 

[al-Kulaynī and ash-Shaykh] have narrated through their chains 
from Mūsã ibn Ja‘far (a.s.) that he said, "Verily, Allãh has not prohi-bited 
the liquor because of its name; but He has prohibited it because of its 
effect. Therefore, anything, which has the effect of liquor, is liquor." (In 
another version, the last sentence is, 'Therefore, anything which does the 
action of liquor is liquor.') (al-Kãfī; at-Tahdhīb) 

The author says: The tradition in condemnation of intoxicants and 
gambling that has come through the Sunnī and Shī‘ah chains are beyond 
the limit of enumeration; whoever wants to study them should consult the 
Collections of Traditions. 

 
 

*     *     *     *     * 
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O you who believe! Allãh will certainly try you in respect of some 
game which your hands and your lances can reach, that Allãh 
might know who fears Him in secret; but whoever exceeds the limit 
after this, he shall have a painful punishment (94). O you who 
believe! Do not kill game while you are in the pilgrim garb, and 
whoever among you shall kill it intentionally, the compensation (of 
it) is the like of what he killed, from the cattle, as two just persons 
among you shall judge, as an offering to be brought to the Ka‘bah 
or the expiation (of it) is the feeding of the poor or the equivalent 
of it in fasting, that he may taste the unwholesome result of his 
deed; Allãh has pardoned what is gone by; and whoever returns 
(to it), Allãh will inflict retribu-tion on him; and Allãh is Mighty, 
Lord of Retribution (95). Lawful to you is the game of the sea and 
its food, a provision for you and for the travellers, and the game of 
the land is for-bidden to you so long as you are in the pilgrim garb, 
and fear Allãh, to Whom you shall be gathered (96). Allãh has 
made the Ka‘bah, the Sacred House, a sanctuary for the people, 
and the sacred month and the offerings and the (animals with the) 
gar-lands; this is that you may know that Allãh knows whatever is 
in the heavens and whatever is in the earth, and that Allãh is the 
Knower of all things (97). Know that Allãh is severe in requit-ing 
(evil) and that Allãh is Forgiving, Merciful (98). Nothing is 
(incumbent) on the Messenger but to deliver (the message), and 
Allãh knows what you reveal and what you hide (99). 

 
*     *     *     *     * 

 
 

COMMENTARY 
 
The verses describe the law regarding the game of land and sea 

when a man is in the state of sanctity, wearing the robes of pilgrims. 
 

QUR’ÃN: O you who believe! Allãh will certainly try you in respect of 
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some game which your hands and your lances can reach: al-Balã’ 
 la ;(will certainly try you = َلَيْبُلَونَُّكم ) layabluwannakum ;(test, trial = َاْلَبَلاُء)
 connotes ( ن ) is for oath, which together with the doubling of n ( َال )
emphasis and intensity. The word: "some game", indicates insignificance, 
in order that it would help the audience to comply with the coming 
prohibition. The clause: "which your hands and your lances can reach", 
includes in its ambit game which can be caught easily by hand, like young 
birds, cubs of wild animals and eggs; or with difficulty like big games that 
usually cannot be hunted except with arms. 

This verse apparently aims at paving the way for the severe law 
which follows in the next one; and that is the reason that this clause is 
followed by the words: that Allãh might know who fears Him in secret; as 
it indicates that the ensuing law would be prohibitive; then comes the 
concluding statement: but whoever exceeds the limit after this he shall 
have a painful punishment. 

 
QUR’ÃN: that Allãh might know who fears Him in secret; . . .: It is not 
unlikely that the divine words: "Allãh will certainly try you . . . that Allãh 
might know", allude to the fact that He will certainly fore-ordain it in 
order to distinguish those of you who fear Allãh in secret from those who 
do not fear Him. Obviously, Allãh is not afflicted by ignorance, which 
should be removed by knowledge! A full explanation of the meaning of 
test has been given under the verse: Do you think that you will enter the 
garden . . . (3:142), in the fourth volume of this book37; and also another 
meaning of knowledge was given earlier. As for the clause: "who fears 
Him in secret", the adverb: "in secret", is related to: "fears"; fearing in 
secret indicates that man fears his Lord and is cautious of the next world's 
punishment and its sufferings which the Lord has warned him of; all those 
aspects are unseen for man, and he does not perceive any part of it with 
his five senses. Allãh says: You can only warn him who follows the 
reminder and fears the Beneficent God in secret; . . . (36:11); And the 
garden shall be brought near to those who guard (against evil), not far 
off: This is what you were promised, for every one who turns frequently 
(to Allãh), keeps (his limits); who fears the Beneficent God in secret and 
comes with a patient heart (50:31-33); Those who fear their Lord in 
secret and they are fearful of the hour (21:49). 

The clause: "but whoever exceeds the limit after this", means: 

 
37 al-Mīzãn (Eng.), vol.7, pp.44-53. (tr.) 
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Whoever exceeds the limit which Allãh fixes for him after the said test 
and trial, shall have a painful chastisement. 

 
QUR’ÃN: O you who believe! Do not kill game while you are in the 
pilgrim garb, . . . may taste the unwholesome result of his deed: al-
h urum (َاْلُحُرم = in the pilgrim garb. It is a sifah mushabbahah (   ُمَشبََّهةِصَفة
= adjective which resembles a verb). [at -T abrisī] writes: "Harãm and 
muh rim both have the same meaning; likewise the opposite halãl and 
muh ill have the same meaning; ahrama 'r-rajul ( َاْحَرَم الرَُّجُل = 'The man 
entered into sacred month.'), also it means: 'He entered into the 
Sanctuary.' Also, ahrama (َاْحَرَم) means: 'He entered into hajj (by saying 
talbiyah َتْلِبَية).' al-Harm (َاْلَحْرم) means the pilgrim garb; this is the mean-ing 
of the hadīth, 'I was applying perfume to the Prophet for his ih rãm.' The 
basic meaning of the root-word (h -r-m) is to protect, to prohibit; the 
women are called h aram (َحَرم) because they are protected; and al-
mah rūm ( ْحُرومَاْلَم ) is the one who is deprived of sustenance." 

He has also said: "al-Mithl, al-mathal ( َاْلِمْثُل ، َاْلَمَثُل ) as well as ash-
shibh and ash-shabah ( َالِشْبُه ، َاَشَبُه ) have all one meaning [i.e. like, 
likeness.]" 

He says: "an-Na‘am (َالَنَعُم) denotes camel, cow, sheep and goat; if 
there is camel alone, it is called na‘am; but if there are cow and sheep or 
goat alone, they are not called na‘am. This has been men-tioned by az-
Zajjãj." 

Again he says: "al-Farrã’ has said: 'al-‘Adl ( َاْلَعْدُل ) is a thing which 
is equal to another thing not from the same species. al-‘Idl  
 is like; you say: 'I have ‘idl of your slave or goat,' when you have ( َاْلِعْدُل )
a slave like his slave or goat like his goat; but if you mean his/its value 
from another species, you will say, '‘adl.' The Basrite gram-marians say 
that al-‘adl and al-idl both mean 'like', no matter it is of the same species 
or not." 

Also, he has said: "al-Wabãl (َاْلَوَباُل = translated here as 'the un-
wholesome result') means burden of a thing in hateful situation; accord-
ingly they say: Ta‘ãm wabīl ( َطَعاُم َوِبْيُل ) and mã’ wabīl ( َماُء َوِبْيُل ) when 
the food and water are heavy, not nourishing; thus Allãh says: . . . so We 
laid on him a violent hold [73:16]; i.e. heavy and hard; and for this 
reason, the board of washerman is called wabīl." 

The words: "Do not kill game while you are in the pilgrim garb," 
forbid the killing of game. But it is partially elaborated by the next verse: 
Lawful to you is the game of the sea – this explains the kind of game; and 



172 AL-MĪZÃN 

the nature of killing is elaborated by the next sentence: "and whoever 
among you shall kill it intentionally . . ." The word: 'intentionally' is the 
circumstantial clause related to: "whoever among you shall kill it." 
Apparently, intentional killing is opposite of unin-tentional one, i.e. 
killing without intention, e.g. one shoots arrow to a certain target, and it 
missing the target hits a game. The verse makes it clear that he must pay 
the compensation if he did have the intention of killing the game, no 
matter whether he remembered that he was in the pilgrim garb, or had 
forgotten it or was oblivious to it. 

The sentence: "the compensation (of it) is the like of what he 
killed, from the cattle, as two just persons among you shall judge, as an 
offering to be brought to the Ka‘bah." Its meaning is clear: He has to 
offer a compensation, which should be like the game he has killed; it 
should be from a kind of cattle which is like the killed game; that similar 
cattle will be decided by two just religious persons among you; that 
offering should be brought to the Ka‘bah and slaughtered in the sanctuary 
in Mecca or Minã, as explained by the Prophetic sunnah. 

Grammatically the word: 'compensation' is a subject whose 
predicate is omitted [although this aspect is lost in English translation. 
tr.]. The clauses: "the like of what he killed, from the cattle," and, "two 
just persons . . . shall judge", are descriptions of the compensa-tion; the 
clauses: "an offering," and "to be brought to the Ka‘bah," are the noun 
and its adjective, respectively, while the "offering" is the circumstantial 
clause related to "the compensation", as described above. The verse has 
been analysed in some other ways too. 

The clauses: "or the expiation (of it) is the feeding of the poor or 
the equivalent of it in fasting", lay down two other alternatives for the 
expiation of killing a game. The particle, 'or', does not show more than 
alternativeness, and its elaboration comes from the sunnah; however, the 
verse, first names the feeding of the poor as its expiation, and then 
mention its equivalent fasting, and it is not without some indication of 
sequence between these alternatives. 

The clause: "that he may taste the unwholesome result of his deed": 
The letter, l (ل = that) indicates the objective; this and the preceding 
sentences to which it is attached, show that it is a kind of retribution. 

 
QUR’ÃN: Allãh has pardoned what is gone by; and whoever returns (to 
it), Allãh will inflict retribution on him; and Allãh is Mighty, Lord of 
Retribution: Pardon is bestowed to what is gone by. It shows that "what 
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is gone by" refers to those game killings, which had occurred before the 
verse was revealed giving this law. Obviously, if pardon was to apply to 
the game killed when it was being revealed or after its revelation, it 
would contradict the law. This sentence was revealed to remove the 
possible misunderstanding that the law of compensation was retroactively 
applicable to the incidents preceding the time of revelation. 

The verse proves that pardon may be applied to such deeds too 
which are not sins, provided those deeds contain evil, which by their 
nature would be liable to attract legislative prohibition. The clauses: "and 
whoever returns (to it), Allãh will inflict retribution on him; and Allãh is 
Mighty, Lord of Retribution." Apparently, returning to it means repeating 
the sin, and the clause: "Allãh will inflict retribution on him," speaks about 
future recurrence, not to a present order. It shows that the returning 
means repeating the deed that had attracted compensation, and the divine 
retribution refers to something other than the imposed compensation. 

In this backdrop, the verse, together with the preceding and the 
following ones, deals with various aspects of the law of killing the game. 
Allãh has pardoned those who had done so before revelation of the law; 
but he who would kill a game after law was promulgated, would have to 
offer in compensation cattle like of what he had killed – this is for the 
first offence. However, if he repeats the sin, Allãh will inflict retribution 
on him, and there is no compensation on him. This is seen in most of the 
traditions of the Imãms of Ahlu 'l-Bayt (a.s.) which deal with the 
explanation of this verse. 

Had not this explanation been given in traditions, we would have to 
say that the retribution, mentioned in the clause: "Allãh will inflict 
retribution", covered general laws including expiation; and the returning 
connoted killing a game again; it would then mean: Whoever indulged in 
killing a game as they were doing before promulgation of this law – i.e. 
whoever would kill a game – Allãh would inflict retribution on him – i.e. 
would make him liable to pay the compensation/expiation. But, as you 
see, this meaning is far from the wording of the verse. 

 
QUR’ÃN: Lawful to you is the game of the sea . . . and fear Allãh, to 
Whom you shall be gathered: All these verses aim at describing the law 
of hunting [intentionally, while the hunter is in ihrãm] on land or in sea. 
It proves that what is made lawful in this verse is hunting the game of the 
sea, not [only] its eating; in this context, the word, t a‘ãmuhu [َطَعاُمُه = 
which can be translated as, its food, or its eating] gives here the meaning 
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of food, and not of eating; and it means that you are allowed to eat from 
the game of the sea. In short, the verse says that you are allowed to hunt 
the game of the sea, and also to eat from what you have hunted. 

The seafood covers what is hunted from it, like good meat of the 
game, as well as what is thrown up by sea like a dead animal, etc. 
However, the traditions of the Imãms of Ahlu 'l-Bayt (a.s.) explain it as 
good meat of game, salted or otherwise. 

The words: "a provision for you and for the travellers," is a cir-
cumstantial clause related to "the game of sea and its food." It contains a 
shade of bestowal of gracious boon. 

The verse is addressed to the believers who are in condition of 
ih rãm; therefore the clause: "a provision for you and for the travelers", 
may be translated as, a provision for those in the condition of ihrãm and 
for others. 

It should be noted that there are numerous topics of jurispru-dence 
contained in these verses, which are written in detail in the books of fiqh; 
and whoever wants to know more should refer to those books. 

 
QUR’ÃN: Allãh has made the Ka‘bah, the Sacred House, a sanctuary for 
the people, and the sacred month and the offerings and the (ani-mals 
with the) garlands; . . .: The talk begins with the Ka‘bah, which is 
followed by its explicative apposition the Sacred House; then month is 
described with the attribute, the sacred, which is followed by the 
offerings and the animals with garlands, which in their turn are related to 
the sanctity of the House. All this shows that the essential prerequi-site of 
this verse's topic is Sanctity. 

Qiyãm (َاْلِقَيام = that with which something stands). ar-Rãghib has 
said: "al-Qiyãm and al-qawãm ( َاْلَقَوام ) is the name of that with which a 
thing stands, i.e. remains firm; like al-‘imãd ( َاْلِعَماد = pillar) and as-sinãd 
 ;which are used for that with which a thing remains upright (prop = َالِسَناد)
as Allãh says: And do not give away your property which Allãh has made 
for you a (means of) support to the weak of understanding, . . . [4:5], i.e. 
He has made it for you a means to keep you upright; and He says: Allãh 
has made the Ka‘bah, the Sacred House, a support for the people, i.e. it 
provides their means of support in this life and in the hereafter;38 al-
Asamm has said: '(It means), firmly standing which will not be 
abrogated. It has an alternative version, qayyiman ( َقـيًِّما ), with the same 

                                                      
38 We have translated the key word, qiyãman, as sanctuary, because in this context it 

means refuge, safety, and peace. (tr.) 
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meaning.' " 
The verse basically means that Allãh has made the Ka‘bah a sacred 

house and laid down its sanctity. Also, He has made some months sacred, 
and joined them together in some respects, like the hajj which is done in 
the sacred month of Dhi 'l-Hijjah. He has also ordained something 
connected to it, which share in this sanctity like sacrificial animals 
[marked as such by cutting off a piece of their ears, or putting garlands on 
their necks]. All this has been prescribed as a means of support for the 
people's blissful social life. 

So, He has prescribed the Sacred House as the qiblah, towards 
which the people face in their prayers, keep to it the faces of their dead 
bodies and slaughtered animals, and maintain its respect in their shameful 
conditions [i.e. they do not face it while evacuating the bowels]. In this 
way their community is united and their ties are strengthened; their 
religion is revived and maintained; they come to it for h ajj from different 
lands and furthest regions, and therein witness advantages for themselves 
and proceed on the path of servitude. The people throughout the world 
get guidance by the Ka‘bah's name, by its remembrance and by looking at 
it. They seek divine nearness through it and by fixing their attention to it. 
Allãh has described its excellence in another way which is not far from 
above, as He says: Most surely the first house appointed for men is the 
one at Bakkah, blessed and a guidance for the nations (3:96). And you 
have seen a discourse in volume three of this book, under this verse, 
which illuminates this subject.39 

Similar is the case of the sacred month, inasmuch as it is a sanc-
tuary for men. Allãh has forbidden fighting in it, and has therein given 
them safety and security in their lives, honour and properties so that they 
get a chance to mend what had gone bad in the affairs of their lives. The 
position of sacred month within all months is like a station where a 
wayfarer – weary and tired – gets an opportunity to rest and restore 
himself. In short, the sacred house and the sacred month with the 
sacrificial animals connected with them are a means of support for the 
people, encompassing various aspects of their lives here and in the 
hereafter. If a deep-thinking meditater reflects comprehensively on the 
particulars of the benefits which the people acquire from the Ka‘bah and 
the sacred month – the benefits that are ever-flowing or firmly fixed – he 
will get enormous blessings and will be highly amazed: He will see that 

 
39 al-Mīzãn (Eng.), vol.6, pp.263-70. (tr.) 
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because of the sacred house and sacred month, blood relationships are 
strengthened, friendships are fortified, wealth is gladly spent on needy and 
poor; markets flourish, mutual love between near relatives blossoms, and 
strangers recognize each other; hearts come nearer, souls become purified 
and powers are revitalized; the com-munity gets support from one another, 
religion is revived, and standards of truth and banners of monotheism are 
raised high. 

It seems this fact is mentioned here after the verses forbidding the 
game in order to remove any misgiving that these laws were of little or no 
benefit at all. What is the benefit of forbidding hunting in a certain place 
or time? What is the advantage of bringing sacrificial animals to a fixed 
area? And so on. Were not these laws merely vestiges of the superstitious 
rites of the ignorant and barbaric nations? 

This doubt was removed here by saying that the dignity of the 
sacred house and the sacred month and related rules are based on an 
academic reality and serious basis, i.e., they are the means of support for 
their lives. 

This explanation shows how the verse: "this is that you may know 
that Allãh knows whatever is in the heavens and whatever is in the earth, 
and that Allãh is the Knower of all things", is connected with the 
preceding verses. The demonstrative pronoun: "this" may point to the law 
described in the preceding verses (the underlying reason of whose 
legislation is explained in the sentence: "Allãh has made the 
Ka‘bah . . ."). In this case the meaning will be as follows: Verily Allãh 
has made the sacred house and the sacred month sanctuaries for the 
people and has laid down relevant laws, in order that by preserving their 
sanctity, obeying the laws enacted about them, the people may proceed to 
the realization that Allãh knows what is in the heavens and the earth, and 
is fully cognizant of what is beneficial for them; that is why He has laid 
down for you these laws with full knowledge. There is no superstition 
involved in these laws that could have emanated from delusive 
imagination. 

Alternatively, that pronoun (this) may be pointing to the expla-
nation of the law which is elaborated in the sentence: "Allãh has made the 
Ka‘bah . . ." In this case, the meaning will be as follows: We have 
explained to you this reality (i.e., making the sacred house and the sacred 
month and their related affairs as sanctuaries for the people) in order that 
you may understand that Allãh fully knows what is in the heavens and in 
the earth and the related laws which are beneficial to their affairs. 
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Therefore, you should not think that these laid down laws were useless 
and ineffectual, or were based on superstition. 

 
QUR’ÃN: Know that Allãh is severe in requiting (evil) and that Allãh is 
Forgiving, Merciful. Nothing is (incumbent) on the Messenger but to 
deliver (the message), and Allãh knows what you reveal and what you 
hide: It re-enforces the preceding declarations and firmly establishes the 
ground of the above-mentioned laws; it threatens disobedient persons and 
offers (good) promise to obedient ones. The both clauses have a shade of 
threatening; that is why Allãh has described Himself first as being severe 
in punishment and then has mentioned His forgiveness and mercy. Also, 
it is for this reason that the talk has ended with the sentences: "Nothing is 
(incumbent) on the Messenger . . . and what you hide." 

 
 

TRADITIONS 
 
[al-Kulaynī] narrates through his chains from Hammãd ibn ‘Īsã and 

Ibn Abī ‘Umayr, from Mu‘ãwiyah ibn ‘Ammãr, from Abū ‘Abdillãh (a.s.) 
that he said in explanation of the words of Allãh, the Mighty, the Great: 
Allãh will certainly try you in respect of some game which your hands 
and your lances can reach. "Wild animals were crowded for the 
Messenger of Allãh (s.a.w.a.), in the ‘umrah of H udaybiyyah until their 
hands and their lances could reach them." (al-Kãfī) 

The author says: Also, al-‘Ayyãshī has narrated it as a mursal 
tradition from Mu‘ãwiyah ibn ‘Ammãr; and this theme has been narrated 
by al-Kulaynī and ash-Shaykh (in al-Kãfī and at-Tahdhīb, respectively) 
through their chains to al-Halabī from as-S ãdiq (a.s.). al-‘Ayyãshī has 
also narrated it from Samã‘ah from the same Imãm, as a mursal one; and 
similarly al-Qummī has narrated it as a mursal; this is also narrated from 
Muqãtil ibn H ayyãn as quoted below. 

 
[as-Suyūtī says:] Ibn Abī Hãtim has narrated from Muqãtil ibn 

Hayyãn that he said: "This verse was revealed in the ‘umrah of 
Hudaybiyyah; wild animals, birds and games used to come to them in 
their stations like of which they had never seen in the past; so Allãh 
forbade them to kill it while they were in the condition of ihrãm; so that 
He might know who fears Him in secret." (ad-Durru 'l-manthūr) 

The author says: These two traditions do not go against what we 
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have written in the Commentary that the verse's meaning is general. 
 
[al-Kulaynī] narrates through his chains from Ah mad ibn 

Muhammad, about the words of Allãh, the Blessed, the Sublime: which 
your hands and your lances can reach; he said, "What the hands can 
reach are eggs and nestlings, and what the lances can reach refers to what 
cannot be caught by hands." (al-Kãfī) 

[al-Ayyãshī] narrates, through his chains in his at-Tafsīr, from 
Harīz, from Abū ‘Abdillãh (a.s.) that he said, "If a muh rim ( ُمْحِرم = one 
in the condition of ihrãm) kills a pigeon, then in it [its expiation] is a 
goat; if he kills a bird chick, then in it is a camel; and if he sets foot on an 
egg and breaks it, then on him is one dirham, all these (expiations) shall 
be given in sadaqah at Mecca and Minã; and this is (the meaning of) the 
word of Allãh in His Book: Allãh will certainly try you in respect of some 
game which your hands will reach – eggs and chicks – and your lances – 
big mothers." 

The author says: ash-Shaykh has narrated it in at-Tahdhīb, from 
Harīz from the same Imãm (a.s.), giving only its last section. 

 
ash-Shaykh narrates through his chains from Ibn Abī ‘Umayr, from 

Hammãd, from al-Halabī, from Abū ‘Abdillãh (a.s.) that he said, "When a 
muh rim kills a game, then its compensation is (incumbent) on him, and 
the (killed) game will be given to a poor as sadaqah; then if he repeats 
and kills another game, there is no compensation on him, and Allãh will 
inflict retribution on him, and (that) retribution (will be) in the next 
world." (at-Tahdhīb) 

[ash-Shaykh] narrates from al-Kulaynī, from Ibn Abī ‘Umayr, from 
some of his companions, from Abū ‘Abdillãh (a.s.), that he said: "If a 
muh rim kills a game by mistake, then compensation is incumbent on him; 
then if he kills it again intentionally, then he is from those on whom Allãh 
will inflict retribution, and he is not liable to pay expiation." (ibid.) 

[ash-Shaykh] narrates from Ibn Abī ‘Umayr, from Mu‘ãwiyah ibn 
‘Ammãr, that he said, "I said to Abū ‘Abdillãh (a.s.), 'A muhrim has killed 
a game?' He said, 'He has to give its expiation.' I said, 'Then if he repeats?' 
He said, 'He has to give expiation whenever he repeats.' " (ibid.) 

The author says: As you see, the traditions differ one from 
another; and ash-Shaykh has reconciled them by saying that they mean: 
'If a muh rim intentionally kills a game it is incumbent on him to give 
expiation; and if he intentionally repeats then there is no expiation on him 
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and he is among those on whom Allãh will inflict retribution; and as for 
him who kills forgetfully, he has to give expiation when-ever he repeats.' 

 
[ash-Shaykh] narrates through his chains from Zurãrah from Abū 

Ja‘far (a.s.) about the words of Allãh, the Mighty, the Great: as two just 
persons among you shall judge. "So the just is the Messenger of Allãh 
(s.a.w.a.), and the Imãm after him, who shall judge, and he is just. So, 
when you have known what Allãh has ordered from the Messenger of 
Allãh and the Imãm, then it is sufficient for you and you should not ask 
(others) about it." (ibid.) 

The author says: There are several traditions of this meaning; one 
of which says, "I recited near Abū ‘Abdillãh (a.s.), 'dhawã ‘adlin minkum' 
(two just persons among you); he said, 'dhū ‘adlin minkum' (just person 
among you); it is among the mistakes of the scribes. And it returns to 
variations of recital, as is apparent." 

 
[al-Kulaynī] narrates from az-Zuhrī from ‘Alī ibn al-Husayn (a.s.), 

that he said, "Fast in compensation of game is obligatory; Allãh, the 
Mighty, the Great, has said: and whoever among you shall kill it 
intentionally, the compensation (of it) is the like of what he killed, from the 
cattle, as two just persons among you shall judge, as an offering to be 
brought to the Ka‘bah or the expiation (of it) is the feeding of the poor or 
the equivalent of it in fasting. Well, do you know how will the equivalent 
of it in fasting be? O Zuhrī!" (Zuhrī) says, "I said, 'I do not know.' He 
said, 'The (price of) the game will be assessed; then that price will be 
broken up on wheat (i.e., it will be seen how much wheat may be bought 
with that price); then the wheat will be measured in sã‘ (َصاع = equivalent 
of 3 kg.), and he will fast one day for each half a sã‘.' " (al-Kãfī) 

[al-Kulaynī] narrates through his chains from Ah mad ibn 
Muhammad from one of his men, from Abū ‘Abdillãh (a.s.) that he said, 
"Whoever is obligated to offer a sacrifice in his ih rãm, he is free to 
slaughter it wherever he wishes, except the compensation of game, 
because Allãh says: an offering brought to the Ka‘bah." (ibid.) 

al-‘Ayyãshī narrates from Harīz, from Abū ‘Abdillãh (a.s.) that he 
said about the words: Lawful to you is the game of the sea and its food, a 
provision for you and for the travelers. "Its salty one, which they eat." 
(And he said:) "Distinguish between the two: Every bird that lives in 
thickets, lays egg in land and brings up its chick on land is a game of 
land; and whatever bird lives in land, and lays egg in sea and bring up its 
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chick (there) is among the game of the sea." (at-Tafsīr) 
[al-‘Ayyãshī narrates] from Zayd ash-Shah hãm that he said, "I 

asked Abū ‘Abdillãh (a.s.), about the word of Allãh: Lawful to you is the 
game of the sea and its food, a provision for you and for the travel-lers; he 
said, 'It is salty fish; also whatever you take from it as supply, even if it is 
not salty, it is provision.' " (ibid.) 

The author says: There are numerous traditions of this mean-ing 
narrated through Shī‘ah chains from the Imãms of Ahlu 'l-Bayt (a.s.). 

 
[as-Suyūtī quotes] Ibn Abī Shaybah from Mu‘ãwiyah ibn Qurrah 

and Ahmad, from a man of the Helpers, "Verily a camel of a man trode a 
nest of an ostrich and broke its eggs. So the Messenger of Allãh (s.a.w.) 
said, '(Incumbent) on you is fast of one day in lieu of every egg, or 
feeding of poor.' "  (ad-Durru 'l-manthūr) 

The author says: He has also narrated this theme from Ibn Abī 
Shaybah, from ‘Abdullãh ibn Dhakwãn, from the Prophet (s.a.w.); and 
has also narrated it from Abu 'z-Zinãd, from ‘Ãishah from the Prophet 
(s.a.w.a.). 

 
Abu 'sh-Shaykh and Ibn Marduwayh have narrated through the 

chain of Abu 'l-Muhzim, from the Prophet (s.a.w.a.) that he said, "In the 
eggs of ostrich it is (incumbent to pay) its price." (ibid.) 

Also, he quotes Hãtim from Abū Ja‘far Muhammad ibn ‘Alī [a.s.]: 
A man asked ‘Alī about sacrificial animal, from what it is (i.e. from 
which species it should be). He said, "From the eight pairs." Then it 
seemed as if the man had some doubts; so ‘Alī said, "Do you read 
Qur’ãn?" It seemed as if the man said, "Yes." (‘Alī) said, "Then have you 
heard Allãh saying: O you who believe! Fulfil the covenants. The cattle 
quadrupeds are made lawful for you . . . [5:1]." He said, "Yes." (‘Alī) 
said, "Have you heard Him saying: . . . and mention the name of Allãh 
during stated days over what He has given them of the cattle 
quadrupeds . . . [22:28]; And of the cattle (He created) beasts of burden 
and those which are fit for slaughter only; . . . [6:142]?" He said, "Yes." 
(‘Alī) said, "And have you heard Him saying: . . . two of sheep and two of 
goats . . . [6:143]? And two of camels and two of cows . . . [6:144]?" He 
said, "Yes." (‘Alī) said, "And have you heard Him saying: O you who 
believe! Do not kill game while you are in the pilgrim garb . . . as an 
offering to be brought to the Ka‘bah?" The man said, "Yes." Then (‘Alī) 
said, "If I killed a deer, then what is (incumbent) on me?" He said, "A 
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goat." ‘Alī said, "An offering to be brought to the Ka‘bah?" The man 
said, "Yes." Then ‘Alī said, "Allãh has named it: to be brought to the 
Ka’bah, as you hear." (ibid.) 

Ibn Abī Hãtim narrates from ‘Atã’ al-Khurãsãnī that ‘Umar ibn al-
Khat t ab, ‘Uthmãn ibn ‘Affãn, ‘Alī ibn Abī T ãlib, Ibn ‘Abbãs, Zayd ibn 
Thãbit and Mu‘ãwiyah had judged that if a muh rim kills a game for 
which an offering is given in compensation, the price of that offer-ing 
should be assessed and poor persons fed from it. (ibid). 

Ibn Jarīr has narrated from Abū Hurayrah that he said, "The 
Messenger of Allãh (s.a.w.), said, 'Lawful to you is the game of the sea 
and its food, a provision for you.' He said, 'Whatever dead animals it 
throws (on the shore), it is its food.' " (ibid.) 

The author says: Similar themes have been narrated from some 
companions too; but what is narrated from the chains of Ahlu 'l-Bayt 
contradicts it, as described earlier. 

 
[al-‘Ayyãshī] narrates from Abãn ibn Taghlib that he said, "I said 

to Abū ‘Abdillãh (a.s.), '(What is the meaning of:) Allãh has made the 
Ka‘bah, the Sacred House, a sanctuary for the people?' He said, 
'Livelihood.' " (at-Tafsīr) 

The author says: The explanation of this tradition has been given 
earlier. 
 
 

*     *     *     *     * 



 

182 

 
 

Say: "The bad and the good are not equal, though the abun-dance 
of the bad may enchant you;" so fear Allãh, O men of 
understanding, that you may be successful (100). 

 
*     *     *     *     * 

 
 

COMMENTARY 
 
The verse seems as if it is independent and complete in itself, 

because its connection with the preceding and the following verses is not 
clear. Therefore, one should not needlessly strive to seek its con-nection 
with foregoing verses. It only explains a universal parable Allãh has used 
to describe a characteristic which distinguishes the True Religion from 
other prevalent religions and customs: That consideration and respect 
belongs to the Truth even if the people adhering to it are few and its band 
scattered; that one should rely on good and bliss even if majority has 
turned away from it and powerful people have forgotten it. It is because 
Truth does not rely in its intrinsic values except on sound reason; and far 
be it from the sound reason to lead to other than the good of human 
society – the good which supports man in the affairs of life and means of 
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pleasant livelihood, no matter whether it agrees with majority's desires or 
not (and often it goes against majority's wishes!). So it is this system 
prevalent in creation, and it is the basis of correct views and opinions; it 
does never follow their desires, and if the Truth were to follow their 
desires, the heavens and the earth would perish. 

 
QUR’ÃN: Say: "The bad and the good are not equal, though the 
abundance of the bad may enchant you;": Apparently, unequality of the 
bad and the good means that the good is better than the bad. It is a very 
clear idea; therefore the speech must be an allusion to some deeper factor: 
The good by it very nature enjoys a higher status than the bad; now if we 
suppose the opposite, that because of some acci-dental development, the 
bad becomes better than the good, it would mean that the bad had 
gradually risen and ascended the stairs until it reached a step where it 
became level with the good in rank and status, before surpassing it and 
gaining ascendancy over it. So, when equality between them is negated, it 
more clearly and forcefully would negate the idea of the bad being better 
than the good. 

It also makes it clear why "the bad" has been placed in this verse 
before "the good." It is because the speech aims at showing that 
abundance of the bad does not make it better than the good; and it could 
only happen if the bad rose from the abyss of vileness and meanness to 
the height of nobility and glory until it became level with the good in its 
position and then ascended higher. If the speaker were to say: 'The good 
and the bad are not equal,' then the motive would be to show that the 
good cannot be more vile and mean than the bad, and in that case it 
should have mentioned smallness of the good in place of abundance of 
the bad. Understand it. 

Goodness and badness are two real attributes for real things found 
outside imagination, like good/bad food, good/bad land. Allãh says: And 
as for good land, its vegetation springs forth (abundantly) by the 
permission of its Lord, and (as for) that which is bad (its herb-age) comes 
forth but scantily; . . . (7:58); . . . and the good provisions? (7:32). If at 
any time, goodness and badness are used for any type of subjective 
approach or situation, like good/bad judgement or good/bad behaviour, 
then it is based on a sort of consideration. 

However, in this speech, the clauses: so fear Allãh, O men of 
understanding, that you may be successful, have branched out from, "The 
bad and the good are not equal . . .;" and fear of Allãh or piety results 
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from action or inaction, while its goodness and badness ema-nate from 
metaphorical consideration; and the sentence: "The bad and the good are 
not equal," is taken as a well-accepted principle; all these factors together 
offer the strongest proof that goodness and badness here connote the real 
things outside imagination – only then the proof will be successful. If on 
the other hand, it were to describe good and bad and behaviour, the 
meaning would not be so clear, because every community believes that 
its system is the good one and what goes against its wishes and opposes 
its desires is bad. 

Therefore, the speech is based on another meaning which Allãh has 
described in various places in His Book; that is, the religion is based on 
nature and creation, and what the religion invites to is the life that is 
good, and what it forbids is the bad; that Allãh has not made lawful 
except the good things, and has not forbidden except the bad things. 
Allãh says: Then set your face upright for religion in natural devotion (to 
truth); the nature made by Allãh in which He has made men; there is no 
altering of Allãh's creation; that is the right relig-ion, . . . (30:30); 
. . . and makes lawful to them the good things and makes unlawful to them 
impure things, . . . (7:157); Say: "Who has prohibited the embellishment 
of Allãh which He has brought forth for His servants and the good 
provisions?" . . . (7:32) 

It comes out from above that the sentence: "The bad and the good 
are not equal, though the abundance of the bad may enchant you," is a 
parable to show that religious laws, which are based on the things' good 
or bad inherent attributes, do affect the human bliss and misery; that they 
do not vary because of smallness or abundance; the good is good even it 
is in small quantity, and the bad is bad even it is in abundance. 

Thus it is incumbent on every man of understanding to distin-guish 
the bad from the good, and to decide that the good is better than the bad. 
He must realize that man is obligated to exert himself to make his life 
blissful, and to opt for the good against the bad; he must fear Allãh, his 
Lord, and proceed on His path. He should not be deceived when he sees 
the multitude of the people addicted to heinous deeds and perilous 
characteristics and conditions; base desires should not turn him away 
from following the truth, and fear or favour should not influence him in 
anyway. Probably then he will succeed in attaining the human bliss. 

 
QUR’ÃN: so fear Allãh, O men of understanding, that you may be 
successful: It branches out from the preceding parable. The meaning: 
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Piety and fear of Allãh are connected with divine sharī‘ah, which in its 
turn is based on creative good and bad for looking after the interest of the 
man's bliss and success; and no man of reason can entertain any doubt 
about it. Therefore, O men of understanding! It is incumbent on you to 
fear Allãh by acting on His sharī‘ah, in order that you may be successful. 

 
 

*     *     *     *     * 



 

186 

 
 

O you who believe! Do not put questions about things which if 
declared to you may trouble you, and if you question about them 
while the Qur’ãn is being revealed, they shall be declared to you; 
Allãh has pardoned of this, and Allãh is Forgiving, Forbearing 
(101). A people before you indeed asked such questions, and then 
became disbelievers in them (102). 

 
*     *     *     *     * 

 
 

COMMENTARY 
 
The two verses clearly have no connection with the preceding 

ones, and their meaning does not require any relation with any previ-ous 
talk for clarification of any of their part. Therefore, there is no need for 
the over-exertion and the mental gymnastic which many exegetes have 
indulged into to discover the verses' connection with the theme preceding 
ones, or with the beginning of the chapter, or with its; so it is better to 
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ignore it altogether. 
QUR’ÃN: O you who believe! Do not put questions about things which 
if declared to you may trouble you . . . and Allãh is Forgiving, 
Forbearing: al-Ibdã’ (َاإلْبَداُء = to declare, to disclose); sã’ahu ( َساَءُه ) is 
opposite of sarrahu ( َسرَُّه = it pleased him). 

The verse forbids the believers to put questions about such things, 
which may pain and displease them if disclosed. It has left it vague who 
was the person asked from. But the sentence: "if you ques-tion about 
them while the Qur’ãn is being revealed", as well as the next verse: A 
people before you indeed asked such questions, then became disbelievers 
on account of them, clearly show that it is the Prophet (s.a.w.a.) who is 
intended here – that the believers should not put such questions to him 
which would result in such and such. However, the underlying reason of 
this prohibition conveys the idea that it covers also other situations; that it 
forbids man to enquire about, and search, the things Allãh has lelf vague 
and put a veil on them which cannot be removed by normal means and 
usual ways. Obvious-ly, there is a strong chance of misery and perdition 
if one were to acquire somehow the knowledge of such realities as, for 
example, the date when he would die, the cause of his death, the life-span 
of his near and dear ones, the fall of his kingdom and honour; probably 
the very knowledge might cause his perdition or misery. 

The system of life has been streamlined by Allãh and imple-
mented by Him in the world. He has disclosed some things and put veil 
on the others. He has not made open what He has but for an under-lying 
reason; and has not hidden what He has but for an underlying reason. 
Therefore, to cause hiding of what is apparent or to disclose what is 
hidden would disrupt the system, which covers the universe. It is not 
unlike the human life based on the body-system which is made up of 
various powers, organs and limbs – if one of it is removed from, or added 
to it, a major function of life would be lost, and may be at times the life 
itself – or its meaning – will be ruined. 

The second factor, which the verse has left vague, is the nature of 
the things about which they are forbidden to ask. It only describes them 
as being such that they may pain or trouble you if they are dis-closed. 
There is no doubt that the words: "which if declared to you may trouble 
you," are the attribute of the preceding word: "things." It is a conditional 
sentence that shows that if the condition takes place, its concomitant is 
bound to take place. As those things were of such a nature that if 
disclosed they would certainly trouble them; therefore, putting questions 
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about them and seeking to unearth their hidden affairs was tantamount to 
asking to be troubled and pained. 

Objection: A sane person does not seek that which would give him 
pain or put him in trouble. Therefore, it would have been better if the 
prohibition was rephrased, for example: do not put question about things 
that contain factors which if disclosed to you may trouble you. Or, do not 
put questions about things which you are not sure would not trouble you 
if disclosed to you. 

Someone has replied to it in a really strange way. He has said: "It is 
established in the Arabic grammar that the particle, in ( ِإْن = if) describes 
a condition which is not certain to take place, to appear; and the 
concomitant follows the condition in coming into existence or not 
coming; as Qur’ãn has used in, and not idhã ( ِإَذا = if, when) [which gives 
a shade of certainty], it proves that mere possibility of its dis-closure 
being troublesome, is sufficient to forbid putting questions about it." 
COMMENT: He has clearly erred in this reply. Would that I knew which 
rule of the Arabic grammar has said that a condition followed by in was 
not sure to take place; and that consequently its concomitant too was not 
certain to come into being. What does it mean when we say: 'If (in) you 
come to me I'll bestow honour upon you?' Doesn't it mean that if you 
came you'll certainly be bestowed honour upon? Therefore, his view that, 
mere possibility of its disclosure being trouble-some is sufficient to forbid 
putting questions about it, could hold water only if the verse had forbidden 
asking about things which could possibly trouble them if disclosed. But as 
you already know the fact is different; it forbids putting question about 
things, which were definitely going to trouble them if disclosed. So the 
objection remains unanswered. 

Another Reply: Similar in weakness is another view, based on some 
traditions, that the: "things which if declared to you may trouble you", 
points to those unseen things which some people appear eager to know, 
like dates of deaths, final result of many affairs, flow of the good and the 
bad, and avidity to unearth the hidden destiny, which by nature is not free 
from what gives pain to man; for example, when a man asks how many 
years have remained in his life, how will he die, what will be his end 
result, who was his father and so on; and such ques-tions were usually 
asked in the Era of Ignorance. Therefore, the verse forbids them to put 
questions about such things; because usually such disclosures may expose 
informations which may afflict man with pain and grief; for example, that 
his death is nearer, or that his end is disas-trous, or that his real father is 
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someone other than the one he is affili-ated to. These are the things which 
usually throw man in trouble and sorrow; and there was a possibility that 
if questions about them were put to the Prophet (s.a.w.a.), he would 
answer them with what would not please the questioner, and arrogance 
and pride might push him to refute the words of the Prophet (s.a.w.a.) and 
become a disbeliever, as the next verse points to it: A people before you 
indeed asked such questions, and then became disbelievers on account of 
them. 
COMMENT: Although this interpretation seems perfect at the first 
glance, yet it does not agree with the divine words: and if you question 
about them while the Qur’ãn is being revealed, they shall be declared to 
you – whether we say that this verse permits such questions at the time of 
the revelation of Qur’ãn, or that it emphatically forbids it at that time by 
pointing to the fact that at other times the replier, i.e. the Prophet 
(s.a.w.a.) has the option of not replying to such questions, keeping in 
view the well-being of the questioners; but such things are in fact 
unveiled before his eyes, their reality is known to him from the 
beginning; therefore you should not ask about them while the Qur’ãn is 
being revealed. 

As for its disagreement with the first meaning, it is because the 
questions about such things, by their nature, entail scandals; therefore, 
there is no sense in saying that such questioning is allowed while the 
Qur’ãn is being revealed, as the scandal will remain even then. 

As for its being unfit with the second meaning, it is accepted that the 
time of the revelation of Qur’ãn was the time of disclosure and unveiling 
for those things which needed to be disclosed and unveiled; yet this 
especially was reserved to realities of cognition and the laws of do's and 
don'ts, and related affairs. However, fixing the age of Zayd, disclosing 
how ‘Amr will die, identifying who was that man's father and things like 
that have no connection at all with the Qur’ãnic descriptions. In this 
backdrop, there appears no reason why the pro-hibition of putting 
questions about such things should be followed by the clause: "and if you 
question about them while the Qur’ãn is being revealed, they shall be 
declared to you."  

Therefore, the more appropriate reply is the one inferred from 
some other persons' talk that: The next verse: A people before you indeed 
asked such questions, and then became disbelievers on account of them, 
as well as the clause: "and if you question about them while the Qur’ãn is 
being revealed, they shall be declared to you," show that the things 
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questioned about were connected with the laid down laws; the verses 
discourage and forbid the believers to seek minute details regarding those 
laws, because too much interrogation and too deep delving in questions 
would certainly lead to harder details and put the questioners in greater 
troubles, as Allãh has described in the story of the cow of the Israelites. 
The more they indulged in enquiry, asking for more and more particulars of 
the cow which they were told to slaughter the more Allãh went on 
tightening the conditions and narrowing their choices. 

The clause: "Allãh has pardoned of this," is apparently an inde-
pendent sentence, put here to explain the reason of the prohibition: "do 
not put question about things which if declared to you may trouble you." 

Some exegetes have said: The clause: "Allãh has pardoned of this", 
is the attribute of "things"; and the speech has to be re-arranged as 
follows: do not put questions about things, which Allãh has par-doned, 
which if declared to you may trouble you. 
COMMENT: This interpretation is not correct; the verb: ‘afã ( َعَفا = 
pardoned) has taken the preposition: ‘an ( َعْن ), and it is the best proof 
that the things pardoned are those which are related to sharī‘ah and laws; 
had they been from among the creative affairs, it was almost certain to be 
described as, Allãh has pardoned this. 

In any case, the reasoning in terms of pardoning, indicates that the 
word: "things", refers to the particulars of the laws and sharī‘ah, and the 
conditions pertaining to them; and makes it clear that if the Qur’ãn is 
silent about them, it is not because Allãh was unmindful of them or had 
neglected them; it is but a concession from Allãh to His servant which He 
has bestowed on them to make their lives easier; as He says [at the end of 
the verse]: "And Allãh is Forgiving, Forbearing." When they put questions 
asking for an order's particulars, they make themselves liable to more 
hardship, to further tightening – and it is bound to afflict them with pain 
and grief as in this way they reject the divine pardon which was offered 
to them to make life easy to them, and to affirm the divine attributes of 
forgiveness and forbearance. 

The theme of the verse may be expressed in our words as follows: 
'O you who believe! Do not ask the Prophet (s.a.w.a.) about the things 
regarding which the sharī‘ah is silent, Allãh has pardoned them and has 
not spoken about them in order to make your life easy and free from 
burden; because they are such that if you ask about them while the 
Qur’ãn is being revealed, they shall be declared to you, and they will put 
you in trouble and pain if they are disclosed to you.' 
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The above discourse has made it clear that:  
The divine words: "and if you question about them while the 

Qur’ãn is being revealed, they shall be declared to you", are the ending 
part of the prohibition, as has been explained; they are not intended to 
erase the prohibition of questioning at the time when the Qur’ãn is being 
revealed, as some people have thought. 

The clause: "Allãh has pardoned of it," is an independent sen-
tence, put here to give the reason of the prohibition of the questioning; it 
thus gives the benefit of adjective, although grammatically it is not an 
adjective. 

The speech ends with the clause: "and Allãh is Forgiving, For-
bearing," although the speech contains prohibition which does not agree 
with the attributes of forgiveness and forbearance. Therefore these two 
attributes are related to the pardon mentioned in the clause: "Allãh has 
pardoned of it," and not to the prohibition contained in the verse. 

 
QUR’ÃN: A people before you indeed asked such questions, and they 
became disbelievers on account of them: It is said that sa’alahu (َسَأَلُه) 
and sa’ala ‘anhu (  ;have the same meaning: He asked about him ( َعْنُهَسَأَل
thumma (َُّثم = then) indicates delay in terms of speaking, not in terms of 
time; bihã (ِبَها = in them) is connected with, disbelievers, as the verse 
apparently shows; it is intended to forbid putting questions concerning 
the conditions of laws and orders which were left vague at the time of 
legislation. Thus, the disbelief here indicates disbelief in the laws as it 
entails diffidence of soul and straitness of hearts against their acceptance. 

There is also a possibility that bi ( ِب ) in it may be used to show 
the cause; then the meaning will be: on account of it; but this is a far-
fetched idea. 

Although the verse has not named the people who had turned 
disbelievers, yet there are some episodes mentioned in the Qur’ãn to 
which the verse may be applied, like that of the table (among the 
Christians' stories) and several others related to the ummah of Mūsã and 
others. 

 
 

TRADITIONS 
 
[as-Suyūtī] quotes Ibn Jarīr, Abu 'sh-Shaykh and Ibn Marduwayh 

who have narrated from Abū Hurayrah that he said, "The Messenger of 
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Allãh (s.a.w.), delivered a sermon before us, and said, 'O people! Allãh has 
prescribed hajj for you.' ‘Ukãshah ibn Muhsin stood up and said, 'Every 
year? O Messenger of Allãh!' (The Prophet) said, 'As for it, if I had said, 
"Yes," it would have become obligatory; and if it had become obligatory 
and then you were to leave it, you would have gone astray. Remain silent 
before me when I am silent before you, as those who were before you had 
perished only because of their questionings and their discord against their 
prophets.' Then Allãh revealed: O you who believe! Do not put questions 
about things which if declared to you may trouble you . . " (ad-Durru 'l-
manthūr) 

The author says: This story has been narrated by several nar-
rators from Abū Hurayrah and Abū Amãmah, etc.; and it has been 
narrated in Majma‘u 'l-bayãn and other Shī‘ite books. It fits on the 
explanation that we have written earlier. 

 
[as-Suyūtī] quotes Ibn Jarīr and Ibn Abī Hãtim who have nar-rated 

from as-Suddī about the word of Allãh: O you who believe! Do not put 
questions about things which if declared to you . . ., that he said, "The 
Messenger of Allãh (s.a.w.), became angry one day, and stood up to 
address the people; and he said, 'Ask me, for you will not ask me about 
anything but I shall inform you about it.' So there stood up a Qurayshite 
man from Banū Sahm, ‘Abdullãh ibn Hadhãqah by name – and people 
used to vilify him – and said, 'O Messenger of Allãh! Who is my father?' 
He said, 'Your father is so-and-so (and he asserted his relationship to his 
father).' ‘Umar betook himself to him, kissed his foot and said, 'O 
Messenger of Allãh! We are pleased with Allãh as the Lord, and with you 
as the Prophet, and with the Qur’ãn as the leader; so pardon us, may 
Allãh pardon you!' So he continued beseeching him until his anger 
subsided. It was on that day that he said, 'The child belongs to the bed 
and for the adulterer is the stone.' And it was (then) revealed to him: And 
people before you indeed asked such questions, [and then became 
disbelievers on account of them]." (ibid.) 

The author says: This tradition is narrated through several chains 
with variations in their wordings. However you have seen earlier that it does 
not fit on the verse. 

 
[as-Suyūtī] quotes Ibn Jarīr, Ibnu 'l-Mundhhir and al-Hãkim (who 

said that it is correct), who narrated from Tha‘labah al-Khashnī that he 
said, "Then the Messenger of Allãh (s.a.w.), said, 'Verily Allãh has laid 
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down (some) limits, so do not transgress them; and has prescribed for you 
(some) obligations, so do not neglect them; and has made (some) things 
unlawful, so do not commit them; and has left (some) things, not because 
of forgetfulness, but as a mercy from Himself for you, so accept them and 
do not delve in them.' " (ibid.) 

‘Alī (a.s.) said, "Verily Allãh has enjoined upon you some duties, so 
do not neglect them; and laid down for you some limits, so do not 
transgress them; and has forbidden you some things, so do not commit 
them; and has passed over some things, and has not left them because of 
forgetfulness, so do not force yourself concerning them." (Majma‘u 'l-
bayãn; Tafsīr as-S ãfī) 

[al-Kulaynī] narrates through his chains from Abu 'l-Jãrūd that he 
said, "Abū Ja‘far (a.s.), said, 'When I tell you anything, you should ask 
me for its authority from the Book of Allãh.' Thereafter he said in one of 
his talks, 'Verily the Messenger of Allãh (s.a.w.a.) had forbid-den idle 
lalk, squandering of wealth and excessive questioning.' It was said to him, 
'O Son of the Messenger of Allãh! Where is it from the Book of Allãh?' 
He said, 'Verily Allãh, the Mighty, the Great, says: There is no good in 
most of their secret talks except (in his) who enjoins charity or goodness or 
reconciliation between people [4:114]; and He has said: And do not give 
away your property which Allãh has made for you a (means of) support 
to the weak of understanding [4:5]; and He has said: do not put questions 
about things which if declared to you may trouble you.' " [5:101] (al-Kãfī) 

[al-‘Ayyãshī] narrates from Ah mad ibn Muhammad that he said: "I 
wrote to Abu 'l-Hasan ar-Rid ã (a.s.), [he wrote its reply] at the end of 
which he wrote: 'Have not you [people] been forbidden to ask too many 
questions? Yet you refuse to desist! Beware of it, for those who were 
before you had perished only because of abundance of their questions. So 
Allãh, the Blessed, the Sublime, said: O you who believe! Do not put 
questions about things which if declared to you may trouble you, . . . A 
people before you indeed asked such questions, and then became 
disbelievers in them.' " (at-Tafsīr) 

 
*     *     *     *     * 
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Allãh has not ordained (the making of) a bah īrah or a sãibah or a 
wasīlah or a h ãmi but those who disbelieve fabricate a lie against 
Allãh, and most of them do not understand (103). And when it is 
said to them: "Come to what Allãh has revealed and to the 
Messenger," they say: "That on which we found our fathers is 
sufficient for us." What! Even though their fathers knew nothing 
and did not follow the right way (104). 

 
*     *     *     *     * 

 
 

COMMENTARY 
 

QUR’ÃN: Allãh has not ordained (the making) of) a bahīrah or a 
sãibah or a wasīlah or a h ãmi . . .: These were some cattle-groups the 
people of the Era of Ignorance had made for them some rules which were 
based on respect and accorded them a sort of freedom, Allãh in this verse 
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rebuts the idea that He had might have made any of it. [The literal 
meaning: Allãh has not made]. This negated making is related to those 
cattles attributes, not their beings; because their beings, their selves, are 
Allãh's creatures, without any doubt. Likewise, their attributes, so far as 
they are attributes, are created by Allãh. What may be positively or 
negatively ascribed to Allãh, are the self-same attri-butes inasmuch as 
they were thought to be the source of the rules, which those Arabs 
claimed for them. Thus, the negation of making of bahīrah and its group 
means that Allãh had not ordained those rules or laws which were ascribed 
to them and were well-known among Arabs. 

The exegetes differ about the meanings of the names of these four 
kinds of cattle, resulting in difference about details of their related laws – 
as you will soon see – yet it is accepted by all that those laws accorded 
them some sort of freedom, respect and care for their well-being; and that 
three groups were of camels, i.e. bah īrah, sãibah and hãmi, and one, 
wasīlah, was of goat. 

 
al-Bahīrah: Majma‘u 'l-bayãn says: It was a she-camel which gave 
birth five times, the last one being a male calf; they used to cleave its ear 
a wide tear; they refrained from riding or slaughtering it; it was not driven 
away from any water or pasture, and even if a tired traveller found it, he 
would not ride it. (Reported from az-Zajjãj.) 

Also, it is said that when a she-camel had given birth five times, 
they looked at the fifth issue; if it was a male, they slaughtered it and men 
and women all partook of it; but if it was a female, they cleaved its ear 
and it was called al-bahīrah: its fur was not shorn; if it was slaughtered, 
the name of Allãh was not mentioned on it; nor was it used for loading or 
riding; women were forbidden to taste even a drop of its milk or to get 
any benefit from it – its milk and benefits were reserved for men until it 
died; when it died, men and women  joined in eating it. (Reported from 
Ibn ‘Abbãs.) 

And it is said that al-bah īrah was the daughter of as-sãibah. 
(Reported from Muh ammad ibn Ishãq.) 
 
as-Sãibah: Majma‘u 'l-bayãn says: It was what they used to let go free; 
a man made a vow that if he returned from his journey, or if he recovered 
from illness, or so on, then his she-camel would be sãibah; then it would 
be treated like al-bahīrah, in that it would not be used in any way, nor 
would it be kept back from any water or pasture. (Reported from az-
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Zajjãj; and also it is the saying of ‘Alqamah.) 
Also, it is said that it is was a she-camel that was freed for idols. 

Usually, a man freed whatever he wished from among his property; then 
he brought it to custodians, i.e. servants of their dieties, and they fed way-
farers of its milk and so on. (Reported from Ibn ‘Abbãs and Ibn Mas‘ūd.) 

Also, it is said that when a she-camel gave birth to ten females 
consequently, without any male calf coming in between, it was made 
free; they did not ride it, nor did they shear its fur, and except for a guest, 
no one could drink its milk; if after that she again bore a female, its ear 
was torn and it was left to roam with its mother; and it was that was 
called al-bahīrah. (Reported from Muh ammad ibn Ishãq.) 

 
al-Wasīlah: Majma‘u 'l-bayãn says: It was taken out from goats. When 
a goat gave birth to a female kid, it belonged to them, and if it bore a 
male, it was slaughtered to their dieties; but if it gave birth to a male and 
a female together, they said: It has joined its brother; and then the male 
kid was not slaughtered for their dieties. (Reported from az-Zajjãj.) 

Also, it has been said that when a goat gave birth seven times, then 
if the seventh was a male kid, they slaughtered it for their dieties, and its 
meat was exclusively reserved for men; and if it was a female kid, it was 
allowed to live and joined the herd. But if the seventh preg-nancy brought 
forth a male and a female kids, they said: The sister has joined its brother, 
as it is unlawful to us; so both became unlawful, and their benefit and 
milk was reserved for men to the exclusion of women. (Reported from 
Ibn Mas‘ūd and Muqãtil) 

Also, it is said that al-wasīlah was a goat which brought forth ten 
female kids in five pregnancies, without there being any male among 
them. Then they said she has joined. Then whatever was born to her after 
that, was reserved for men, the women being excluded from it. (Reported 
from Muh ammad ibn Ishãq.) 

 
al-Hãmī: Majma‘u 'l-bayãn says: It is a male camel. When a male camel 
had sired ten pregnancies, they used to say: Its back is pro-tected. 
Nothing was loaded on it, nor was it prevented from water or pasture. 
(Reported from Ibn ‘Abbãs and Ibn Mas‘ūd, and also from Abū 
‘Ubaydah and az-Zajjãj.) 

Also, it is said that when a male camel's child's child was im-
pregnated, they said: Its back has become protected; so it was not ridden. 
(Reported from al-Farrã’.) 
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Although there is all this difference in meanings of these names, 

there is a strong probability that it portrays the variation in different 
tribes' usage and customs, because such superstitions were wide spread 
among ancient barbaric nations. 

Be it as it may. The verse aims at refuting the rules they had fabri-
cated for these four types of the cattle, wrongly ascribing them to Allãh. 
Look at the divine words: "Allãh has not ordained (the making of) a 
bahīrah or a sãibah or a wasīlah or a hãmi"; followed immediately by the 
clause: "but those who disbelieve fabricate a lie against Allãh." 

This latter clause appears to answer a supposed question: When 
Allãh denied ordaining bahīrah and other types of cattle, it was as if 
somebody had asked: 'Then what is the position of the claims made by 
disbelievers?' And the answer came: those who disbelieve fabricate a lie 
against Allãh. Then it was further explained, adding the clause: "and most 
of them do not understand." It means that their positions differ in this 
fabrication; most of them fabricate against Allãh what they do and they 
do not understand; while the remaining small group do under-stand the 
Truth, knowing well that what they ascribe to Allãh is mere fabrication. 
These are the leaders whose words are listened to and who manage the 
affairs of the masses; and they are the obstinate and stubborn ones. 

 
QUR’ÃN: And when it is said to them: "Come to what Allãh has 
revealed and to the Messenger," they say: "That on which we found 
our fathers is sufficient for us." What! Even though their fathers knew 
nothing and did not follow the right way: It describes their attitude when 
they were invited to come to what Allãh had revealed and to the 
Messenger whose responsibility was to convey the mess-age. That call 
invited them to Truth, devoid of fabrication, and knowl-edge clear of 
ignorance. The preceding verse gathers fabrication and lack of 
understanding together on their side; obviously nothing remains for the 
opposite side – the side of Allãh – except truth and knowledge. 

But they did not discard it except because of blind imitation, as 
they said: That on which we found our fathers is sufficient for us. 

at-Taqlīd ( َالَتْقِلْيُد = imitation, following) is not always wrong; 
sometimes it might be correct with some conditions – and that is when an 
ignorant person follows a knowledgeable one. This 'following' is the 
factor on which the progress of human society is based in all those affairs 
of life in which man is unable to acquire necessary knowledge. However, 
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if an ignorant man follows another ignorant one in his ignor-ance, then it is 
highly condemnable in the eyes of the understanding people. Likewise, it 
is also objectionable if a learned man follows another learned one, going 
against his own deductions discarding it for another man's findings. 

That is why Allãh has refuted their claim and said: "What! Even 
though their fathers knew nothing and did not follow the right way." It 
indicates that reason – if there is reason – does not allow a man to refer to 
him who has no knowledge, nor does he follow the right way. This is the 
way of life, and it does not permit to follow a path which is not free of 
dangers, and whose condition is not known – neither independently nor by 
following an expert. 

Probably, the addition of: "and did not follow the right way", after 
the clause: "knew nothing", aims at completing the qualifications of 
speech, in its true sense; although reference by an ignorant person to 
another ignorant one is condemnable, but it is so only when the followed 
one is like the follower in ignorance without there being any distinction 
between the two. But if the followed one, even if ignorant, proceeds on 
the way guided by a knowledgeable expert, then he follows the right way, 
and then there is no blame if somebody follows him on the way; because 
ultimately it turns out to be an imitation of a person who knows the 
details of the path. 

It is now clear from above that the clause: "even though their 
fathers knew nothing", was not enough by itself to complete the proof 
against them, because there would have remained a possibility that their 
ignorant fathers might have been following learned guides, in which case 
there was no blame on them. Therefore, that possibility was removed by 
adding the clause: "and did not follow the right way", so there was no 
justification in imitating such people. 

The preceding verse: Allãh has not ordained (the making of) a 
bahīrah . . ., had shown that those people either had no understanding, 
(and they were the majority) or were stubborn and arrogant [and they 
were the misleading leaders]; and it had made it clear that such people did 
not deserved to be addressed by Allãh, or to be presented with divine 
arguments. That is the reason that this verse does not argue with them 
directly; it seems to address another group and avoids talking to them 
face to face; and therefore it says: "What! Even though their fathers knew 
nothing and did not follow the right way." 
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There has been given in the first volume40 of this adoption of other 
people's concepts and rulings, which you may refer for details. 

The verse also makes it clear that referring to the Book of Allãh 
and to His Messenger, i.e., to the sunnah is not a blameworthy imita-tion 
and following. 

 
 

TRADITIONS 
 
It is narrated in Tafsīru 'l-Burhãn from as-S adūq, through his 

chains, from Muhammad ibn Muslim, from Abū Abdillãh (a.s.) that he 
said about the word of Allãh, the Might, the Great: Allãh has not 
ordained (the making of) a bahīrah or a sãibah or a wasīlah or a hãmi. 
"The people of (the Era of) Ignorance used to say, when a she-camel 
brought forth two calfs in one pregnancy, 'it has joined'; then they did not 
allow its slaughter or partaking of its meat; and when it bore ten (calves), 
they declared it to be sãibah; then they did not allow riding it or eating its 
meat; and h ãmī was the male camel, they did not allow it [i.e. riding or 
eating it]. So, Allãh revealed that He had not ordained prohibition of any 
of these things." 

[al-Bah rãnī says:] Then Ibn Bãbawayh says: "It has been nar-rated 
that al-bahīrah was a she-camel, when it gave birth five times, then if the 
fifth calf was a male, they slaughtered it (the calf) and men and women 
partook of it; and if the fifth was a female they tore its ear, and its meat 
and milk was unlawful to women, but if it died then it became lawful to 
women. as-Sãibah was a camel, which was freed by nadhr (vow); a man 
vowed that if Allãh gave him recovery from ill- ness or conveyed him to 
his home, he would do so. 

"And al-wasīlah was a goat. If a goat gave birth in seven preg-
nancies, and the seventh kid was a male, it was slaughtered, and men and 
women ate from it, but if it was a female, it was joined to the herd; and if 
there were two kids, a male and a female, they said: 'It has joined its 
brother;' then it was not slaughtered, and its meat was unlawful for 
women, except that it died (of itself), the eating it was lawful for men and 
women. 

"And al-hãm was a stallion, when a child of its child was (ready to 
be) ridden, they said: 'Its back is indeed protected.' " Then he (al-Bah rãnī 

 
40 al-Mīzãn (Eng.), vol.1, pp.301-5. (tr.) 
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said: "Also, it is narrated that h ãmi is a camel which brought forth ten 
pregnancies; so they said: 'Its back is indeed protected;' so it was not 
ridden, nor was it prevented from any pasture or water." 

The author says: There are other traditions from the Shī‘ite and 
Sunnite chains, regarding the meanings of these names: bahīrah, sãibah, 
wasīlah and h ãmi, some other have been quoted above from Majma‘u 'l-
bayãn. 

What is certain about their meanings, is that these groups of cattle 
enjoyed some freedom in the Era of Ignorance, and there were related 
laws, for example, it was not allowed to ride them or eat their meat, and 
they were never prevented from any pasture or water; also, that wasīlah 
was from goats and the other three from camels. 

 
Ibn ‘Abbãs has narrated from the Prophet (s.a.w.a.) that he said: 

"Verily ‘Amr ibn Luhī ibn Qam‘ah ibn Khandaf became king of Mecca. He 
was the first who changed the religion of Ismã‘īl and obtained idols and 
put up graven images41 and invented bahīrah, sãibah, wasīlah and h ãmi." 
(The Messenger of Allãh, s.a.w.a. said:) "And indeed I saw him in the 
Fire, the smell of his guts troubles the people of the Fire." Also, it is 
narrated that [the Holy Prophet said, "I saw him] dragging his guts in the 
Fire." 

 The author says: as-Suyūtī has narrated this chains from Ibn 
‘Abbãs and others. 

 
as-Suyūtī quotes ‘Abdu 'r-Razzãq, Ibn Abī Shaybah, ‘Abd ibn 

Hamīd and Ibn Jarīr who narrated from Zayd ibn Aslam that he said, 
"The Messenger of Allãh (s.a.w.a.), said 'Verily I know the first man who 
invented sãibah and fixed idols, and the first man who changed the 
religion of Ibrãhīm.' They said, 'Who was he, O Messenger of Allãh!' He 
said, ‘Amr ibn Luhī, of Banū Ka‘b; I had indeed seen him dragging his 
guts in the Fire.' [Then he said:] 'And I know who put marks on dedicated 
animals.' They said, 'Who was he, O Messenger of Allãh?' He said, 'A 
man from Banū Mudlij; he had two she-camels, and he tore up their ears 
and forbade (to himself) their milk and backs; and he said, "These two are 
for Allãh." Thereafter, he felt the need of them, so he drank their milk 
and rode (on) their backs.' He (the Prophet) said, 'And indeed I saw him 
in the Fire, and the two (camels) were shattering him with their mouths 

 
41 In cir. 250 C.E. (tr.) 
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and trampling him down with their hooves.' " (ad-Durr 'l-manthūr) 
[as-Suyūtī] quotes Ah mad, ‘Abd ibn Hamīd, al-Hakīm at-Tirmidhī 

(in Nawãdiru 'l-usūl), Ibn Jarīr, Ibnu 'l-Mundhir, Ibn Abī Hãtim and al-
Bayhaqī (in al-Asmã’ wa 's-sifãt) who narrated from Abu 'l-Ahwas, from 
his father, that he said, "I came to the Messenger of Allãh (s.a.w.) 
wearing shabby garments. So he said to me, 'Do you have some wealth?' I 
said, 'Yes.' He said, 'What type of wealth?' I said, 'From every kind, 
camels, goats, horses and slaves.' He said, 'When Allãh has bestowed on 
you, it should be seen on you.' Then he said, 'Do your camels give birth to 
(calves with) unimpaired ears?' I said, 'Yes; and does camel give birth 
except like this.' He said, 'Then perhaps you take a razor and cut off the 
ears of a group of them and then you say: "It is a bahīrah," and split the 
ears of (another) group of them, and then you say: "It is separated?'' ' I 
said, 'Yes.' (The Prophet) said, 'Don't do it; whatever Allãh has given you 
is lawful to you.' Then he said, 'Allãh has not ordained (the making of) a 
bah īrah or a sãibah or a wasīlah or a hãmi.' " (ibid.) 

 
 

*     *     *     *     * 
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O you who believe! Take care of your souls; he who errs cannot 
hurt you when you are on the right way; to Allãh is your return, of 
all (of you), so He will inform you of what you did (105). 

 
*     *     *     *     * 

 
 

COMMENTARY 
 
The verse enjoins the believers to take care of themselves and 

adhere to the path of their guidance; they should not be worried because a 
group of people has gone astray; everyone is to return to Allãh, and He is 
to judge everyone according to his deeds. 

The speech contains very deep meanings. 
 

QUR’ÃN: O you who believe! Take care of your souls; he who errs 
cannot hurt you when you are on the right way; . . .: ‘Alaykum 
anfusakum ( َأْنُفَسُكْمَعَلْيُكْم  = translated here, take care of your souls): 
‘Alaykum is a verbal noun, and means, adhere; your soul is its objective; 
literally it means, adhere to your souls. 

It is known that going astray and being on the right way – the 
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opposites – take place when one proceeds on a way. If one adheres to the 
middle of the road, he reaches to the end of the road, and it is the 
destination that he had intended to arrive at in his life's journey. On the 
other hand, if he was not serious in his proceeding and deviated from the 
right path, then he goes astray and misses the intended goal. The verse 
supposes that man has got a path to tread on and a destination to arrive at; 
sometimes he adheres to the way and is guided aright; at other times he 
deviates from it and is led astray. However, there is no other destination 
that a man aims at except the blissful life and good end. Yet the verse 
declares that to Allãh is the return to Whom all have to return – those who 
are guided aright as well as those who go astray. 

The reward that a man wants to get in his natural proceeding is 
only with Allãh; the guided ones achieve it and the misled ones are 
deprived of it. It inevitably means that all the paths used by the people of 
guidance and all the ways trodden upon by the people of misguid-ance 
finally end at Allãh, and with Him is the intended destination, although 
those paths and ways vary in conveying the man to desire and success or 
beating him with failure and loss; and likewise regarding nearness and 
distance; as Allãh says: O man! Surely thou art striving to thy Lord, a 
hard striving, so that thou art to meet Him (84:6); . . . now surely the 
party of Allãh are the successful ones (58:22); Didn't you see those who 
changed Allãh's favour for ungratefulness and made their people to alight 
into the abode of perdition (14:28); . . . then verily I am very near; I 
answer the prayer of suppliant when he calls on Me, so they should 
answer My call and believe in Me that they may walk in the right way 
(2:186); . . . and (as for) those who do not believe, there is a heaviness in 
their ears and it is obscure to them; these shall be called to from a far-off 
place (41:44). 

Allãh has made it clear in these verses that all men are unavoid-
ably proceeding to Him; the road for some of them is short and it leads to 
guidance and success, while that for the others is long and it does not end 
at bliss and happiness, but takes the walker to destruction and perdition. 

In short, the verse supposes for the believers and the disbelievers 
two paths, both of which end at Allãh; and it directs the believers to look 
after their own interests and to turn away from the others, i.e., from the 
people of misguidance. They should not weary themselves thinking about 
those people; because their account is on their Lord, not on the believers; 
these believers will not be asked about them, so why should they involve 
themselves with them. Thus the verse is near in meaning to another verse: 
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Say to those who believe (that) they for-give those who do not hope the 
days of Allãh that He may reward a people for what they earn (45:14). 
And similar is the connotation of the verse: This is a people that have 
passed away; they shall have what they earned and you shall have what 
you earn, and you shall not be called upon to answer for what they did 
(2:134). 

Therefore, a believer must remain occupied only in that which 
concerns his soul by proceeding on the path of guidance; he should not be 
shaken by what he sees of misguidance of the people and perva-sion of sins 
among them; he should not waste his time with involve-ment in their 
affairs. Truth is truth even if abandoned, and falsehood is falsehood even 
if taken up, as Allãh says: Say: "The bad and the good are not equal, 
though the abundance of the bad may enchant you; so fear Allãh, O men 
of understanding, that you may be successful." (5:100); And not alike are 
the good and the evil. . . . (41:34). 

In the light of the above discourse, the words of Allãh: "he who 
errs cannot hurt you when you are on the right way," are a sort of illusion 
which aims at forbidding the believers to be influenced by mis-guidance of 
those who are misled, as it may encourage them to leave the way of 
guidance, and to think that the present world does not sup-port religion 
and does not allow them to be involved in spiritual affairs, as these things 
are remnants of the ancient simple customs whose time has passed away. 
Allãh says: And they say: "If we follow the guidance with you, we shall be 
carried off from our country." . . . (28:57). 

It forbids them also to fear the others' misguidance and neglect 
their own guidance; in this way they would remain engaged in the others' 
affairs and would forget their own selves; thus they would become like 
the others. Actually, what is incumbent on a believer is only to call 
towards his Lord, enjoin the good, and forbid the evil. In short he is to 
arrange the normal causes, and then he should leave the affairs of the 
effects in the hands of Allãh, because to Him belong all the affairs. He 
has not been told to put himself in perdition in trying to rescue others 
from peril; and he shall not be called upon to account for what others had 
done; he is not an overseer to check others' activities. Thus the verse is 
similar in meaning to what the Qur’ãn says in other places: Then may be 
you will kill yourself with grief, sorrowing over them, if they do not 
believe in this announcement. Surely We have made whatever is on the 
earth an embellishment for it, so that We may try them (as to) which of 
them is best in deed. And most surely We will make what is on it bare 
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ground without herbage (18:6-8). And even if there were a Qur’ãn with 
which the mountains were made to pass away, or the earth were travelled 
over with it, or the dead were made to speak thereby; nay! The 
commandment is wholly Allãh's. Have not yet those who believe known 
that if Allãh had willed He would certainly guide all the people?. . . (13:31) 

This explanation shows that this verse is not in conflict with those 
of calling the people, and those telling the believers to enjoin good and 
forbid evil; because it only forbids the believers to remain involved in the 
people's misguidance, forgetting their own guidance to the right way. In 
other words, they should not put their own souls in perdition while 
endeavouring to rescue others from peril. 

Moreover, calling the others to Allãh, and enjoining good and 
forbidding evil are a part of a believer's involvement with the affairs of 
his own self, and of his advancing on the path of his Lord. How can this 
verse be considered as going against the verses of the Call or those of 
enjoining good and forbidding evil, or taken to be abrogating them, while 
Allãh has counted these factors as the designation of this relig-ion and a 
foundation upon which it has been built; as Allãh says: Say: "This is my 
way: I invite (you) to Allãh; with clear sight (are) I and he who follows 
me; . . ." (12:108); You are the best nation raised up for (the benefit of) 
men; you enjoin what is right and forbid the wrong . . . (3:110). 

What is incumbent on a believer is this: that he should invite to 
Allãh with clear sight, and should enjoin the good and forbid the evil, 
aiming only at discharging a duty imposed upon him by Allãh. He is not 
expected to kill himself in grief [if they do not listen] or to exert himself 
beyond the limit trying to influence the misguided people, as this is not 
his duty. 

The verse proposes that there is one path for the believers that 
leads them aright, and another one for the disbelievers that misleads them 
to error. Then it orders the believers to adhere to their souls (as it says, 
‘alaykum anfusakum, which literally means, adhere to your souls). All this 
shows that the soul of the believer itself is the path which he should tread 
on and adhere to; exhorting one to a path conforms with exhortation to 
adhere to it, to never leave it; it does not connote adher-ence to the walker 
of the way; as we clearly see in verses like this: And (know) that this is 
my path, the right one, therefore follow it; and follow not (other) ways, for 
they will lead you away from His way; . . . (6:153). 

 Now, when Allãh wishes to exhort the believers to vigilantly 
proceed on the path of their guidance, He orders them to adhere to their 



206 AL-MĪZÃN 

souls. It makes it clear that the path, which they have to walk on and 
adhere to, is their own souls. That is, the soul of the believer is his path 
on which he proceeds to his Lord; it is the path of his guidance, and it 
leads him to his ever-lasting bliss. 

In this way, this verse throws brilliant light on the aim and goal to 
which other verses point somewhat vaguely, like the words of Allãh: O you 
who believe! Fear Allãh, and let every soul consider what it has sent on 
for the morrow, and fear Allãh; surely Allãh is Aware of what you do. 
And be not like those who forgot Allãh, so He made them for-get their 
own souls; these it is that are the transgressors. Not alike are the inmates 
of the Fire and the dwellers of the garden; the dwellers of the garden are 
they that are the achievers (59:18-20). 

These verses enjoin on every soul to consider what it has sent on 
ahead, and to vigilantly guard its good deeds, as it is its provision for 
tomorrow – and the best provision is piety and fear of Allãh. The soul has 
a today and a tomorrow, and it is proceeding ahead as it has to go a long 
way, and its destination is Allãh, and with Him is the best reward, and 
that is the garden. Therefore, every soul should continu-ously remember 
its Lord without forgetting Him for a single moment; because Allãh is the 
destination, and forgetting the destination would make one forget the 
path; because whoever forgets his Lord forgets his soul; such a person 
would not gather any provision for his tomor-row and for his future 
journey, which he could use to preserve his life; and it would mean 
perdition. This is the meaning of what both sects have narrated from the 
Prophet (s.a.w.a.) that he said: "Whoever knew his soul knew his Lord." 

It is the meaning that is supported by total meditation and cor-rect 
consideration. Man, in the journey of his life – no matter to which end it 
would stretch out – has really no concern at all except the good of his 
soul and happiness of his life, even when he sometimes is engaged in 
what looks like benefiting the others. Allãh says: If you do good, you do 
good for your own souls, and if you do evil, it is for them (only) . . . 
(17:7). 

There is only this man who changes from one condition to an-
other, and develops from one stage to the other: foetus, child, youth, 
middle aged, and old; then continues his life in barzakh, then on the Day 
of Resurrection, then to the Garden or the Fire. It is this distance the man 
completes from his first existence until he reaches his Lord. Allãh says: 
And that to your Lord is the end goal (53:42). 

And this man does not go ahead in this journey except with some 
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activities of mind (i.e., beliefs, etc.) and some actions of limbs – be they 
good or evil. Whatever he produces today will be his provi-sion 
tomorrow. Thus, the soul is the path of man to his Lord, and Allãh is the 
final destination of his journey. 

This is a path man has to tread upon compulsorily, as the words of 
Allãh indicate: O man! Surely thou art striving to thy Lord, a hard 
striving, so that thou art to meet Him (84:6). This path has to be trod-den 
by each man, be he a believer or disbeliever, alert and cautious or 
oblivious and careless. The verse, when it exhorts to adhere to this path 
does not intend to push to it those who do not use it. 

The verse's only purpose is to make the believers aware of this 
reality when they had become oblivious of it. Although this reality, like 
all other creative realities, is firmly established and is not affected by our 
knowledge or ignorance, yet man's attention to it does have manifest 
effect on his activities. And it is the actions that provide to the human 
soul an upbringing that is proper for its nature. When the actions are 
appropriate with reality and agree with purpose of creation, then the soul, 
which is brought up with their help, will be blissful in its endeavours; its 
projects will not fail and its dealings will not end in loss. We have 
explained it in many places in this book, which leaves no room for any 
doubt. 

However, it may be elaborated in this background, as follows: 
Man, like other creatures of Allãh, is placed under divine training and 
rearing, His attention encompasses all his affairs. And Allãh has said: 
. . . there is no living creature but He holds it by its forelock; surely my 
Lord is on the straight path (11:56). This creative rearing, accord-ing to 
the training Allãh gives to other things, proceeds together to Him; and He 
has said: . . . now surely to Allãh do all affairs eventually come (42:53). 
This rearing does not change in any affair, and does not differ even a little 
between one thing and the other, because the path is straight, and the 
affair is the same and constant. Allãh has also said: . . . you see no 
incongruity in the creation of the Beneficent God; . . . (67:3). 

The end goal of man, and the destination of his affairs where his 
final result (his felicity and infelicity; his success and failure) is estab-
lished is based by Allãh's prescription on his character and his soul's 
aspects, which in their turn are based on deeds which are divided into 
good and evil, and piety and corruption. Allãh says: And (by) the soul and 
Him Who made it perfect, then He inspired it to understand what is 
wrong for it and right for it; he will indeed be successful who purifies it, 
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and he will indeed fail who corrupts it (91:7-10). 
As you see, these verses put the perfected soul at one end, i.e. at 

the start of his journey, its success, or failure at the other end, and it is the 
end of the journey. Then they base the two ends of success and failure on 
the soul's purification and its corruption, i.e. the good and evil deeds, 
which the verses say, are inspired to man by Allãh. 

The verses in all this elaboration do not pass over the condition of 
soul. They look at soul as a perfected creation of Allãh; it is to which are 
ascribed the piety and impiety; it is, that is, purified and corrupted; and it 
is in which the man becomes successful and fails. As you understand, it 
follows the course dictated by creation. 

Keep in view this creative reality: Man in journey of his life 
proceeds on the path of his soul; he cannot step away from it, even for 
one step, nor can he leave it, even for a single moment. The condition of 
the one who is ever alert to it and remembers its demands without being 
oblivious to it at all, cannot be like the position of the one who forgets it 
and is oblivious of the inescapable reality, as Allãh has said: . . . Say: 
"Are those who know and those who do not know alike?" Only those 
possessed of understanding shall bear in mind (39:9); So if there comes to 
you guidance from Me, then whoever follows My guidance, he shall not 
go astray nor be unhappy. And whoever turns away from My 
remembrance, his shall surely be a straitened life, and We will raise him 
on the Day of Resurrection, blind. He shall say: "My Lord! Why hast 
Thou raised me blind, and I was a seeing one indeed?" He will say: 
"Even so: Our signs came to you, but you forgot them; even thus shall 
you be forsaken this day." (20:123-6). 

When a man becomes aware of this reality and turns his atten-tion 
to his actual position vis-à-vis his Lord, and compares himself to all the 
parts of the universe, he finds his soul cut off from others (while 
previously he saw it in another light) and hidden behind a curtain; no one 
can encompass or influence it except its Lord Who manages its affairs, 
and pushes it from behind and pulls it forward by His power and His 
guidance. He finds that it is alone with its Lord, and besides Him it has no 
guardian or master. Then the man under-stands the implication of the 
divine words: "to Allãh is your return, of all (of you), so He will inform 
you of what you did," coming after the words: "take care of your souls; 
he who errs cannot hurt you when you are on the right way;" and also he 
knows the meaning of the verse: Is he who was dead then We raised him 
to life and made for him a light by which he walks among the people, like 
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him whose likeness is that of one in utter darkness whence he cannot 
come forth?. . . (6:122). 

At this point the soul's perception and discernment will change; 
and it will emigrate from the position of polytheism to the station of 
servitude and place of monotheism. He will be changing polytheism with 
monotheism, imaginary with real, distance with proximity, satanic 
arrogance with divine humility, imaginary self-sufficiency with devo-tional 
dependence – if divine care takes its hand and leads it ahead. 

Regrettably, we are not in a position to perfectly understand these 
ideas, because we are clinging to the earth and are involved in it, and it 
stops us from diving to the depth of these realities, which are disclosed by 
the religion and to which the Divine Book points; but we are very much 
entangled with unnecessary scums of this transitory life, which the divine 
speech speaks of only as a play and idle sport, as He says: And this 
world's life is naught but a play and an idle sport; . . . (6:32); That is the 
(last) reach of their knowledge; . . . (53:30). 

Even so, the correct consideration, deep investigation and ad-
equate meditation leads us to general confirmation of its broader out-
lines, although we fall short of encircling its details. And Allãh is the 
Guide. 

Well, probably we have gone beyond the limits of brevity; 
therefore we should return to the beginning of this talk:- 

The verse may be taken as addressing the community per se. That 
is the clause: O you who believe! may be addressed to the believers' 
society as a group. In this case, the clause: "take care of your souls," will 
mean that the believers should reform their Islamic society by acquiring 
the attribute of being guided aright by divine guidance. They should 
preserve their religious cognition, virtuous deeds, and general Islamic 
symbols, as Allãh says: And hold fast by the cord of Allãh all together 
and be not divided . . . (3:103). It was described in its exegesis that this 
holding fast collectively means adherence to the Book and Sunnah. 

Accordingly, the clause: "he who errs cannot hurt you when  
you are on the right way," will mean that the erronous non-Islamic 
societies cannot hurt them in any way. Therefore, the Muslims are not 
obligated to exert most strenuously for speading Islam among the non-
Muslim nations. They should limit themselves within normal limits, as 
explained earlier. 

Or, it may mean that they should not let the guidance they have got 
slip out of their hands by looking at the misguided societies as to how 
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they are engrossed in base desires and how they enjoy the forbid-den 
fruits of life; because all of them are to return to Allãh and He will inform 
them of what they had done. Accordingly, the verse has the same 
implication as the following ones: Let it not deceive you that those who 
disbelieve go to and fro in the cities (fearlessly). A brief enjoyment! Then 
their abode is hell, and evil is the resting-place (3:196-7); And do not 
stretch your eyes after that with which We have provided different classes 
of them, (of) the splendour of this world's life, . . . (20:131). 

There may also be another meaning for the clause: "he who errs 
cannot hurt you when you are on the right way." The negative may refer 
to the harm emanating from the persons of those who err, and not to any 
of their particular characteristics or actions; thus the meaning will be 
unrestricted. Accordingly, the verse negates the idea that the disbelievers 
could hurt the Islamic society by forcefully changing it to a non-Islamic 
society. In this case, the verse will be similar in impli-cation to the 
following verses: . . . This day have those who disbelieve despaired of 
your religion, so fear them not, and fear Me. . . . (5:3); They shall by no 
means harm you but with a slight distress; and if they fight you they shall 
turn (their) backs to you, . . . (3:111). 

A group of ancient exegetes have said that the verse gives the 
believers permission to abandon the Call to religion and avoid enjoin-ing 
the good and forbidding the evil. According to them the verse speaks 
exclusively about a time or situation when the conditions are not found 
for the said Call, and the enjoining and forbidding – i.e. when the believer 
has no security against harm. They have narrated in this respect 
traditions, which shall be quoted under the ensuing "Traditions". 

This interpretation means that the clause: "he who errs cannot hurt 
you when you are on the right way," is an illusion to removal of 
responsibility, i.e., you are not responsible for it. Otherwise, no one can 
have any doubt about the damage that the religious society suffers from 
spreading of misguidance, disbelief, and debauchery. 

However, this meaning seems far-fetched, which does not agree 
with the context: If this verse is taken as particularizing the generality of 
the incumbency of the Call to religion and enjoining the good and 
forbidding the evil, then its language is not that of particularization; and if 
it is taken as an abrogator, then the verses of the Call and en-joining and 
forbidding confute abrogation. This topic has some addenda, which you 
will later see. 

TRADITIONS 
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al-Ãmidī narrates from ‘Alī (a.s.) that he said, "He who knew his 

soul knew his Lord." (al-Ghurar wa 'd-durar) 
The author says: Both sects have also narrated it form the Prophet 

(s.a.w.a.); and it is a well-known hadīth. Some scholars have said that it 
uses the style of attaching an impossible to an impossible; and that it 
means that it is impossible for man to know his soul because it is 
impossible for him to comprehend Allãh. But this view has been refuted: 
First, because of another Prophetic tradition: The more one of you knows 
his soul, the more he knows his Lord; and Second, because the h adīth 
gives a meaning of contradistinction to the verse: And be not like those 
who forgot Allãh, so He made them forget their own souls [59:19]. 

 
‘Alī (a.s.) has also said, "Astute is he who knows his soul and 

purifies his deeds." (ibid.) 
The author says: In previous explanation it was described how 

purification is interconnected with gnosis of soul. 
 
He (a.s.) has also said, "Gnosis through the soul is the more 

beneficial of the two gnosis." (ibid.) 
The author says: Apparently, the two gnosis refers to the gnosis 

through the signs of the soul and the one through the signs of the universe. 
Allãh says: We will soon show them Our signs in the uni-verse and in 
their own souls, until it will become quite clear to them that it is the truth. 
Is it not sufficient as regards your Lord that He is a witness over all 
things? (41:53). And in the earth there are signs for those who are sure, 
and in your own souls (too); will you not then see? (51:20-21). 

How is the progress of soul more beneficial than the progress of 
universe? It is because the gnosis of the soul is usually not separate from 
the reform in its characteristics and activities, unlike the gnosis of the 
universe; gnosis of the signs is beneficial only because the signs per se 
lead to the gnosis of Allãh, and of His names and attributes. For example, 
Allãh is Living, death does not touch Him; Powerful, help-lessness does 
not vitiate Him; All-knowing, ignorance does not mix with Him; He is 
the Creator of all things, Owner of everything; He is the Lord who takes 
care of everything by what it has earned; He created the creatures not 
because He had any need of them, but in order that He should bestow His 
favours on them as they deserve; then He will gather them for the day of 
gathering, there is no doubt in it: so that He may reward those who do 
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evil according to what they did, and He may reward those who do good 
with goodness [53:31]. 

This and similar verses describe such true realities which, if man 
were to receive and master them, would represent before him the reality 
of his life; he would understand that it is an eternal life having ever-
lasting bliss or never-ending misery; that it is not this temporary fantasy, 
this distracting passtime. This academic stand leads man to realize that he 
does have responsibilities and duties vis-à-vis his Lord and vis-à-vis his 
fellow human beings in this world as well as in the hereafter. No one is 
devoid of this thought, not even a bedouine, in a sort of a life after death 
– whatever details they may attach to it – and they strive to practise good 
deeds in order to make that life happy and blissful. This factor is very 
clear to all. 

The life which man adopts for himself, presents before his eyes the 
necessities and requirements which that life demands. Thus he is guided 
to the deeds, which normally guarantee the fulfilment of those needs. So 
he acts keeping his actions in conformity with those require-ments. And it 
is what we call custom or religion. 

In short, looking at the signs in the souls and in the universe, and 
arriving through them at the knowledge and gnosis of Allãh, leads man to 
adhere to the true religion and the divine sharī‘ah, inasmuch as the said 
gnosis represents the eternal human life, and it shows this life's 
connection with Oneness of God, Resurrection and Prophethood. 

This guidance to belief and piety is shared by both ways, i.e. the 
way of looking at the universe and that of looking at the souls. Both of 
these methods are useful; however that of looking at the signs of the soul 
is more beneficial. It is because in this process man has every chance to 
discover his own soul and its powers as well as its spiritual and physical 
instruments; he will also perceive if its affairs are in a moderate position 
or are inclined to this or that extreme; which virtu-ous or evil traits it has 
acquired, and which good or bad situations it has adhered to. 

When man is involved in investigation of these affairs and be-
comes sure of the security or danger, the felicity or infelicity which are 
attached to them, he is bound to diagnose his malady and know its 
treatment from close proximity. Then he can easily be engaged in 
mending the defective parts and preserving the good ones. It is unlike to 
looking at the signs in the universe: Although that too calls to the reform 
of the soul and its purification from inferior and depraved characteristics 
(and to adorning it with spiritual virtues), but that call comes from a far 



 CHAPTER 5, VERSE 105 213 

 

away place, and it is clear. 
The tradition has another deeper meaning which is derived from 

the results of real researches in psychology, and it is this: Observation of 
the signs of the universe and the gnosis acquired through it are aca-demic 
observation based on process of reasoning and acquired knowl-edge. 
They are unlike to the observation of the soul, its powers and stages of its 
existence, and to the gnosis manifested from it, because it is a witnessing 
observation and automatic (unacquired) knowledge. A reasoned 
proposition depends for its existence on arrangement of anal-ogous 
deductions and logical proofs; it continues as long as the man is attentive 
to its premises, is not oblivious to them, nor has his attention diverted 
from them. That is why the knowledge disappears as soon as attention is 
diverted from its proof; and then doubts raise their heads and 
controversies start. 

It is contrary to the gnosis the soul has of its own entity, its own 
powers and the stages of its existence, because this knowledge is 
manifest. When man becomes engaged in looking at the signs of his own 
soul, and witnesses its poverty to its Lord and its neediness in all stages 
of its existence, he sees an amazing reality. He finds his soul attached to 
the divine grandeur and majesty, connected in its exist-ence, life, 
knowledge, power, hearing, sight, will, love and all its attributes and 
activities, to the infinite splendour and brilliance, beauty and perfection 
of the [divine] existence, life, knowledge, power and other perfections. 

 He will then see manifestly what we have described earlier that the 
human soul has no concern except with itself, and never goes out of itself. 
Its only occupation is the compulsive progress in its own path; and that it 
is separated from everything it ever thought that it was joined to and 
mixed with – except its Lord who encompasses its inner and outer self as 
well as all things besides it. The soul now finds that it is always in private 
audience with its Lord, even if it happens to be surrounded by a multitude 
of the people. 

At this stage, it turns away from everything and fixes its atten-tion 
to its Lord; it forgets everything and remembers only its Lord; now no 
curtain hides Him from it, nor does any screen conceal Him from it; it is 
the height of gnosis ordained for man. 

This knowledge deserves to be called knowledge of Allãh by 
Allãh. As for the knowledge acquired through reasoning process, which 
results from observation of the signs of the universe – be it through 
analogy, conjecture or some other ways – it is the knowledge of an image 
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in mind through an image in mind. Far be it from Allãh to be 
encompassed by a mind, or that His Person could be equated to an image 
fabricated by any of His creatures: . . . and they do not compre-hend Him 
in knowledge [20:110]. 

Bih ãru 'l-anwãr quotes from al-Irshãd and al-Ihtijãj, from ash-
Sha‘bī that the Leader of the Faithful (a.s.) said, inter alia, in a talk: 
"Verily Allãh is too great to be hidden from anything, or for anything to 
be hidden from Him." 

Mūsã ibn Ja‘far (a.s.) said, inter alia, in a talk: "There is no curtain 
between Him and His creation except the creation (itself); He is hidden 
without any covering curtain; and is concealed without any hiding veil; 
there is no god except He, the Great, the Sublime." (at-Tawh īd) 

[as-S adūq] narrates from ‘Abdu 'l-A‘lã from as -S ãdiq (a.s.) 
inter alia in a h adīth, that he said, "And whoever thinks that he knows 
Allãh through a curtain, or form, or image, is an idolator; because curtain, 
form and image are other than Him, and He is only One, professed to be 
One; how can be he a monotheist who thinks that he declares Him to be 
One through one other than Him? Only he knows Allãh who knows Him 
through Allãh; so whoever does not know Him through Him, he [in fact] 
does not know Him, he only knows someone other than Him . . ." (ibid.). 
The traditions narrated from the Imãms of Ahlu 'l-Bayt (a.s.) on this topic 
are very numerous; probably Allãh will give us tawfīq to quote and 
explain them, God willing, in the tafsīr of chapter seven, "The 
Battlements". 

It has indeed come out from the above that observation in the signs 
of the souls is the most precious and valuable; and only that leads to the 
real gnosis. Therefore, when ‘Alī (a.s.) counted the gnosis through the 
soul as the more beneficial of the two gnosis, and not as the only 
appointed way of gnosis, he (a.s.) knew that the general public was 
incapable of attaining to that gnosis. The Book of Allãh and the Sunnah 
of the Prophet (s.a.w.a.) are agreed, and the custom of the Prophet and his 
Ahlu 'l-Bayt has established, that the belief of the one who believes in 
Allãh through observation of His creation, is fully accepted; and it is the 
outlook that is prevalant among the believers; so the ways are beneficial, 
although the benefit in the way of the soul is more complete and 
comprehensive. 

‘Alī (a.s.) said, "The gnostic is he who knows his soul and liberates 
it and purifies it from all that removes it far." (ad-Durar wa 'l-ghurar) 

The author says: That is, liberates the soul from captivity of 
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desire and slavery of lust. 
 
[The author has quoted here many sayings of the same Imãm (a.s.) 

from the same book, which are enumerated below. (tr.)]:- 
– The biggest ignorance is a man's oblivion to affairs of his soul. 
– The biggest wisdom is man's knowledge of his soul. 
– The most knowledgeable of people regarding his soul is the one 

who fear his Lord most. 
The author says: It is because he is the most knowledgeable of all 

about his Lord, and Allãh has said: . . . verily fear Allãh only those of His 
servants who are possessed of knowledge; . . . [35:28]. 

 
– The best understanding is man's knowledge of his soul; so whoever 

knows his soul is possessed of understanding, and whoever  
is ignorant of it, has gone astray. 

– I am surprised about the man who searches for his lost item, while 
he has lost his own soul and does not search for it. 

– I am surprised about the man who is ignorant of his soul, how does 
he know his Lord. 

– The end goal of knowledge is that man should know his soul. 
The author says: It has been explained earlier, why it is the end 

goal of knowledge, because it is the knowledge in reality. 
 
– How can he know another person who is ignorant of his own soul? 
– Enough is for man in knowledge that he should know his soul, and 

enough is for him in ignorance that he should not know his soul. 
– Whoever knew his soul, became free. 

The author says: That is, became free from worldly entangle-
ment; or became free from people being secluded from them; or became 
free from everything through sincere devotion to Allãh. 

– Whoever knows his soul fights it, and whoever does not know it 
leaves it unfettered. 

– Whoever knows his soul, his affair (rank) becomes great. 
– Whoever knows his soul, shall be more knowledgeable about 

others; and whoever is ignorant of his soul, shall be more ignorant of 
others. 

– Whoever knows his soul, he has indeed reached the end goal of all 
gnosis and knowledge. 

– Whoever does not know his soul, goes far away from the path of 
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deliverance, and wanders at random in error and ignorance. 
– Knowledge of soul is the most beneficial of all knowledge. 
– He attained the great success who achieved the knowledge of the 

soul. 
– Don't be ignorant of your soul, because he, who is ignorant of his 

soul, is ignorant of everything. 
 
as-S ãdiq (a.s.) said inter alia in a h adīth: "Whoever thinks that he 

knows Allãh through mind's imagination, is a polytheist; and who-ever 
thinks that he knows Allãh by name, not meaning, has indeed agreed to 
calumny, because the name is of a later appearance; and whoever thinks 
that he worships the name and the meaning, has indeed made a partner 
for Allãh; and whoever thinks that he worships through attribute, not 
through perception, refers to an absentee; and whoever thinks that he 
joins the characterized [entity] to the attribute, has belittled the great one; 
and they esteem not Allãh with the estima-tion due to Him [6:91]." 

He was asked: "Then how is the path of monotheism?" He said, 
"The door of search is possible, and the pursuit of the way out exists; 
verily the knowledge of a present person comes before his attributes, and 
knowledge of the attributes of an absent one comes before his person." 

It was said (to him): "And how can the knowledge of a present 
person come before his attributes?" He said, "You know him, and know 
(about) his knowledge, and you know your own self through him and do 
not know your self through your self; and you know that whatever is 
found in him is for him and through him. As they said to Yūsuf: 'Are you 
indeed Yūsuf?' He said: 'I am Yūsuf and this is my brother.' [12:90]. So, 
they knew him through him, and did not know him through someone else, 
nor did they assert his identity by them-selves through imagination . . ." 
(Tuhafu 'l-‘uqūl) 

The author says: We have described under the second42 hadīth of 
this section ('Gnosis through the soul is the more beneficial of the two 
gnosis') that when man becomes engaged with signs of his soul and 
leaves all other things for it, he becomes exclusively connected to Allãh 
and forgets everything; it brings in its wake the gnosis of his Lord, a 
direct knowledge without intervention of any intermediary, without 
causation by any cause. It is because when one adheres exclus-ively to 
Allãh, then every curtain is raised; and at this juncture man looks at the 

 
42 It is in fact the third hadīth. (tr.) 
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arena of Divine Greatness and Majesty which makes him so dazzled and 
perplexed that he forgets his own self, his own soul. This gnosis, this 
knowledge truly deserves to be called the Knowledge of Allãh through 
Allãh. 

And then the reality of his soul will be clear to him that it is totally 
dependent on Allãh, and completely owned by Him in such a way that it 
is not independent of Him in any affair. And this is the im-plication of the 
Imãm's words, "and you know your own self through him and do not 
know your self through your self; and you know that whatever is found in 
him is for him and through him." 

al-Mas‘ūdī has narrated a similar theme in Ithbãtu 'l-wasiyyah 
from the Leader of the Faithful (a.s.) that he said inter alia in a sermon: 

"So, glory be to Thee! Thou hast filled everything and hast separ-ated 
from everything; so Thou art such that nothing misses Thee; and Thou art 
the doer of whatever Thou wishest; Blessed art Thou, O He that every 
comprehender is of His creation, and every limited is from His make. . . . 

"Glory be to Thee! Which eye can stand opposite the splendour of Thy 
light, or can rise to the light of Thy power's reflection, or which 
understanding can comprehend (even) what is below it? Except the eyes 
from which curtains have been removed and the blinding covers have 
been torn away; thus their spirits have soared high on the wing-tips of the 
spirits; they talked with Thee in whisper under Thy pillars, and entered in 
middle of the lights of Thy splendour; they looked from the steps of dust 
to Thy Majesty; so the people of (heavenly) Kingdom have named them 
visitors, and the people of (worldly) power have called them settlers." 
(Ithbãtu 'l-wasiyyah) 

[al-Majlisī] has quoted from Irshãdu 'l-qulūb of ad-Daylamī (and 
has written after that two chains of narration for this hadīth) which 
inter alia says: 

"So whoever acts according to My pleasure, I attach to him three 
characteristics: I introduce to him a thankfulness which is not mixed by 
ignorance, and a remembrance which is not mingled by forget-fulness, 
and a love that he does not prefer love of the creatures to My love. 

"So when he loves Me, I love him, and I open the eye of his heart 
towards My greatness; and do not keep hidden from him My special 
creation; I talk to him in secret in darkness of night and light of day, until 
his talk with the creatures and his social intercourse with them are 
discontinued; I make him hear My talk and that of My angels; and I let 
him know the secret which I have kept hidden from My creatures; I dress 
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him in modesty until all the creation feels shy of him; he walks on the 
earth while [his sins are] forgiven to him; I make his heart attentive and 
seeing; I do not hide from him anything of the Garden and the Fire; and 
let him know what fright and hardship will afflict the people in 
resurrection, and how I'll take account of wealthy and poor, ignorant and 
knowledgeable. I shall make him sleep in his grave and send to him 
Munkar and Nakīr in order that they should question him; he will not see 
(feel) the sorrow of death, darkness of grave and lah ad43 and terror of the 
observing place; then I shall set up for him his balance, and spread his 
book of accounts, then I'll put his book in his right hand, which he shall 
read spread about; then I shall not ap-point any interpreter between Me 
and him. So these are the attributes of the lovers. 

"O Ah mad! Keep your concern, and make your tongue one tongue, 
and keep your body alive which is never inattentive; whoever is heed-less 
of Me, I don't care in which valley he perishes." 

[The author says:] Although the last three traditions are not 
related to this topic of uprightness and rectitude, we have quoted them 
here to let the scholars with critical insight see for themselves, as we have 
described earlier, that true gnosis of Allãh is not fully acquired through 
thoughtful knowledge. These traditions mention many items of divine 
gifts, which can never be attained through rational process. 

These are upright and correct traditions, correctness of which is 
witnessed by the Divine Book, as we shall fully explain, God willing, in 
exegesis of the seventh chapter, "The Battlements". 

 
al-Qummī narrates in his at-Tafsīr, under the verse: O you who 

believe! Take care of your souls; (he who errs cannot hurt you when you 
are on the right way), that the Imãm (a.s.) said, "Keep your souls good, 
and do not pursue the people's shortcomings, nor should you remind them 
[of their defects]; because their misguidance will not harm you when you 
are good." 

The author says: The tradition supports what we have explained 
earlier that the verse aims at forbidding too much involvement in 
society's reform, more than is usual for such call and for enjoining good 
and forbidding evil; but it does not allow negligence of that call and 
enjoining and forbidding. 

 

 
43 Lahad ( َلَحد ): Charnel vault with a niche for the corpse in the lateral wall. (tr.) 
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as-Sãdiq (a.s.) said: "This verse was revealed concerning taqiyyah 
(dissimulation)." (Nahju 'l-bayãn) 

The author says: The tradition explains that the verse speaks 
particularly for the situation when one is afraid of the people of mis-
guidance in calling to the truth, enjoining good and forbidding evil, 
because in sharī‘ah this duty is conditional on there being no danger in it. 
But we have earlier explained that the apparent meaning of the verse does 
not support it. 

 Of course, as-Suyūtī has quoted in ad-Durru 'l-manthūr words of a 
group of ancient exegetes giving the same meaning, like Ibn Mas‘ūd, Ibn 
‘Umar, Ubayy ibn Ka‘b, Ibn ‘Abbãs and Makhūl, but the traditions 
narrated from the Prophet (s.a.w.a.) on this topic do not support it. 

The said tradition is the one narrated by at-Tirmidhī (and he has 
said that it is correct), Ibn Mãjah, Ibn Jarīr, al-Baghawī (in his Mu‘jam), 
Ibnu 'l-Mundhir, Ibn Abī Hãtim, at-Tabarãnī, Abu 'sh-Shaykh, Ibn 
Marduwayh, al-H ãkim (and he has said that it is correct), and al-Bayhaqī 
(in Shu‘abu 'l-’īmãn) from Abū ‘Umayyah ash-Sha‘bãnī that he said, "I 
came to Abū Tha‘labah al-Khashanī and said to him, 'How do you make 
(i.e. interpret) this verse?' He said, 'Which verse?' I said, 'The word of 
Allãh: O you who believe! Take care of your souls; he who errs cannot 
hurt you when you are on the right way.' He said, 'Indeed, by Allãh! You 
have asked a man who fully knows it. I had asked the Messenger of Allãh 
(s.a.w.) about it. He had said, "Rather you should enjoin each other the 
good and forbid each other the evil; [continue in this way] until when you 
see that niggardliness is obeyed, base desire is followed, worldly 
[attraction] is preferred, and every opinion-holder admires his opinion, then 
you should take care of your own soul especially, and leave alone the 
affairs of the general people; because there are ahead of you the days of 
patience, the one patient in those days will be like the one holding live 
coal in hand; the one doing (good) deeds in those days shall have the 
reward of fifty men doing (good) deeds like yours." ' " 

The author says: The same is the theme of what Ibn Marduwayh 
has narrated from Ma‘ãdh ibn Jabal from the Prophet (s.a.w.a.). The 
tradition shows that enjoining the good and forbidding the evil were not 
eliminated by this verse. 

 
[as-Suyūtī] narrates from Ah mad, Ibn Abī Hãtim, at-T abarãnī and 

Ibn Marduwayh, from Abū ‘Ãmir al-Ash‘arī, that there was some-thing 
among them, and he was restrained from (coming to) the Messenger of 
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Allãh (s.a.w.); then he came to him; (The Prophet) said, "What had kept 
you away?" He said, "O Messenger of Allãh! I read this verse: O you who 
believe! Take care of your souls; he who errs cannot hurt you when you 
are on the right way." (Abū ‘Ãmir) says, "Then the Prophet (s.a.w.) said, 
'Where have you gone? It only means: He who errs from among the 
disbelievers cannot hurt you when you are on the right way.' " (ad-
Durru 'l-manthūr) 

The author says: As you see, the tradition reserves the order of 
the verse particularly to the permission of abandoning the call of dis-
believers to the truth; and diverts it from the permission of discarding 
enjoining the good and forbidding the evil in matters of sharī‘ah. 
Moreover, the verses which show obligatoriness of the call to truth, and 
its related verses regarding jihãd and so on make it crystal clear that the 
verse under discussion does not go against the verses of en-joining the 
good and forbidding the evil. 

 
[as-Suyūtī] narrates from Ibn Marduwayh, from Abū Sa‘īd al-

Khudrī that he said, "I mentioned before the Messenger of Allãh (s.a.w.) 
the word of Allãh, the Mighty, the Great: O you who believe! Take care of 
your souls; he who errs cannot hurt you when you are on the right way. 
The Prophet of Allãh (s.a.w.) said, 'Its interpretation has not come yet; its 
interpretation will not come until ‘Īsã son of Maryam (a.s.) comes 
down.' " (ibid.) 

The author says: The same comment, as the above are appli-cable 
here too. 

 
[as-Suyūtī] narrates from Ibn Jarīr, Ibnu 'l-Mundhir and Ibn Abī 

Hãtim from Hudhayfah about the verse: Take care of your souls; he who 
errs cannot hurt you when you are on the right way, that he said: "When 
you have enjoined the good and forbidden the evil." 

The author says: It is a moderate interpretation that in the end 
returns to what we have explained; and Sa‘īd ibn al-Musayyab also has 
narrated like it. 

AN ACADEMIC DISCOURSE 
 

Composed of historical indications and other psychological 
discussions, etc.; in various sections: 

1. Man, even the primitive one, has always been saying, 'I' and 'my 
soul'; he uses these words to point to a reality of creation; and inevi-tably 
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he comprehends what he says and knows what he intends. However, his 
attention is fully focused on mobilization of the basic elements of his 
physical life, and he remains engaged in bodily works for fulfilling his 
material needs. This factor prevents him from think-ing deeply on the 
affairs of this soul to which he refers with the words, 'I' and 'my soul'; and 
sometimes he imagines that it refers to the body and nothing else. 

And sometimes he finds that the distinction between a living 
person and a dead is apparently the breathing which continues as long as 
a man is alive; and when it is discontinued, or the breathing system is 
blocked, he turns dead, he loses all his perceptions, his existence is 
nullified and his personality is negated. For this reason, he comes to 
believe that the soul is the breath, which is a wind or a special type of 
wind; that is why he calls it spirit; and believes that man is a sum total of 
spirit and body. 

Alternatively, he sees that the bodily perception and movement 
depend on the blood which is retained in the body, circulates in its limbs 
and flows in his veins and arteries; also he realizes that the life is related 
to this red liquid and that man dies when blood is completely taken out 
his body. Keeping these factors in view, he decides that the soul is the 
blood; so he calls the blood soul, and divides it into a blood, which comes 
out with a gush and that which does not come out with a gush. 

Also, he looks at the changes taking place in semen, when it is 
swallowed by womb and goes on developing from one stage to the next 
until it becomes a man. This observation makes him believe that the 
human soul is the basic ingredients, which are gathered in the semen; and 
these ingredients continue in the human body throughout his life. May be 
someone would think that these parts are safe from change and nullity; 
and humanity continues with continuity of these ingredients, and nullity 
and change does not affect it. However, if the human soul were the 
ingredients mentioned above – whether we said that they should combine 
in a particular form or did not say it – it would entail a lot of 
impossibilities, described in its place. 

These and similar views do not refute what man, per se, com-
prehends from his words, 'I' and 'my soul'; and makes no mistake in it at 
all. It is not unimaginable that we may correctly comprehend a reality from 
among the creative ones as a general principle; but we fall into error when 
we study its quiddity in detail. There are many academic subjects, like 
exterior or interior perceived objects which we clearly comprehend – not 
withstanding the sophists and agnostics – and the scholars go on 
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disputing about them generations after generations. 
Likewise, the general public, beyond the circle of research 

scholars, observes in their souls what the specialists do without any 
difference, and even then are ignorant of its details, unable to explain the 
particulars of its existence. 

In short, there is no doubt that man at all stages of his existence is 
aware of a thing, not outside himself, to which he points with the words 'I' 
and 'my soul'. When he acquires penetrating sight and deep 
understanding, he finds that it is totally different from what he perceives of 
physical affairs, which are subject to change and division and are related to 
time and space. Also, he finds it totally different from this material body 
which with its limbs and ingredients is governed by the matter's laws; he 
may sometimes forget one of his limbs or become oblivious of his body 
altogether, but he never forgets his soul, nor does he become oblivious of 
it. Don't be misled by such expressions which you may occasionally use, 
as: 'I forgot myself;' 'I became oblivi-ous of my soul,' or 'I was distracted 
from my soul;' because they are metaphorical expressions throwing light 
on different psychological considerations. Don't you see that even now 
you ascribe this forget-fulness, obliviousness and distraction to your soul, 
and you say that your perceiving soul had perceived an item? 

Also, put aside what some people think that an unconscious person 
becomes oblivious of his person and soul. Because what he realizes after 
returning to consciousness is that he does not remember perceiving his 
soul at the time of unconsciousness, not that he remem-ber that he did not 
perceive it – and there is a great difference between the two. Also, some 
people do remember what they had experienced during their 
unconsciousness like the dream, which we remember after getting up 
from sleep. 

In any case, there is no doubt that man, per se, is never devoid of 
this psychological perception which represents before his eyes the reality 
of his soul to which he refers as 'I'. If he becomes a little fam-iliar with 
what he observes about his soul and turns aside from his bodily functions 
and material desires, he will certainly come to the conclusion that his soul 
is something different from the root of matter and materials, as he finds 
that the particulars of his soul and its effects are quite different from the 
particulars of material things and their effects. 

However, its involvement with daily engagements, and concen-
trating the attention to desires of material life and fulfilling the physical 
needs lead him to neglect this aspect and to agree with those simple 
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primitive ideas, stopping at general observation. 
2. Although a normal man is deeply involved in affairs of food, 

clothes and abode and in marital relations, which prevent him from con-
templating the reality of his soul and researching various aspects of his 
person; but various happenings which overwhelm him during his life, are 
often not devoid of factors which turn away his attention from other than 
himself and concentrate it to his soul – for example, intense fear which 
makes him forget everything and turn to his soul as if he were holding it 
fast lest it perishes and disappears; or like happiness or grief which 
attracts the soul to what it is pleased with; or like intense love which 
causes him to cling to his beloved or his remembrance, so much so that 
he has no care except that of his beloved; or like a high emerg-ency in 
which man is cut off from everything and turns to himself; and many 
similar factors. 

These various factors and diverse causes, sometimes, place a man 
(or men) in a position where such things appear before him, which are not 
conceived by manifest senses or empty thoughts. For example, a man who 
is locked in a dark desolate place is over-whelmed by fear and often sees 
dreary things or hears terrible voices that threaten him to utmost degree. 
It is this phenomenon that they sometimes attribute to ghoul, jinn, or an 
invisible caller, and so on. 

Sometimes he is so overwhelmed by intense love, or sharp grief 
and sorrow that they block his manifest senses and concentrate his 
perception on what he loves or what he grieves for, and he sees during 
sleep or in a condition between sleep and wakefulness various past events 
or future happenings, or such hidden phenomena which other people's 
senses do not perceive. 

Often, when will power is strengthened with certainty, intense 
belief, and decisive surity, then he accomplishes such feats which a 
normal man cannot do, nor can usual causes lead to them. 

These minor happenings, which are rare in comparison to gen-
erally common events, take place because of various factors indicated 
earlier. However, there is no need to offer proofs to establish that they do 
take place, because each of us remembers such incidents, which he, or 
others known to him, has experienced. As for the real cause that brings it 
into being, this is not the place to look into it. 

What we should be aware of is this: All these affairs depend for 
their occurance on a sort of diversion of the soul from involvement with 
outside affairs – and particularly physical enjoyments – and its inclination 
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to its own self. That is why the foundation of all psycho-logycal regime 
with all its innumerable divergences and differences – is contradiction of 
the soul in general; and it is only because devotion of soul to the 
obedience of its desires diverts it from being engaged with itself, and 
leads it to its extraneous desires. Thus its attention is divided and it 
adheres to those base desires and forgets its own self. 

3. There is no room for doubt that the factors leading to the psy-
chological effects happen to some people temporarily and for short 
periods, and in the same way happen to some others permanently or for a 
longer period. Often we find ascetic people abstaining from worldly 
enjoyments and material objects of desire; their attention is concentrated 
on training the soul and remaining engaged in proceed-ing on the path of 
the inner self. 

Also, it should not be imagined that this psychological avocation is a 
newly invented phenomenon of this time of ours. Reports and observation 
prove that it was prevalent in the society from ancient times. Go back to 
the earliest days of humanity and you will see this phenomenon present in 
their midst. 

4. Research about various nations, meditation on their customs and 
traditions and analysis of their beliefs and actions make us aware that 
engagement in cognition of the soul – with its various ways – for 
attaining to its wonderful effects, was prevalent among them; rather it 
was a well-coveted prize for which they spent best of the times and 
highest prices since ancient eras. For proof, look at the primitive nations 
in various parts of the Earth, like Africa, etc. and you will find among 
them even today the remnants of the myths of witchcraft and oracular 
prophecies, and they firmly believe in their reality and their truth. 

Deep consideration of what has been reported to us of old religions 
and sects, like Hinduism, Buddhism, Sabiism, Manichaeism, 
Zoroastrianism, Judaism, Christianity and Islam, indicates that their main 
concern is cognition of the soul and attainment to its effects. This is 
deeply ingrained in them, although they may differ in its description, 
teaching and training. 

Although Hinduism – and it is the ancient religion of India – 
differs from the religions of the Book in monotheism and affairs of 
prophethood, yet it calls to purification of the soul and cleanliness of the 
inner self, and especially for the Brahmins themselves. 

It has been quoted from al-Bīrūnī (from his book, Mã lil Hind min 
maqūlah) that he said: "A Barahim's life, after completing seven years, is 
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divided into four stages: 
"At the beginning of the first stage, i.e. in his eighth year, the 

Brahmins gather around him to make him aware and teach him his 
responsibilities and to enjoin him to hold fast to them and follow them all 
his life." 

He says: "When he enters the first stage upto 25 to 48 years of his 
age, it is incumbent upon him to abstain from the world; he should make 
the earth his foothold and proceed to the study of Veda and its 
explanation, the scholastic theology and jurisprudence, from a teacher 
whom he should serve day and night, he should take bath three times a 
day and offer sacrifices to the fire in the morning and the evening, and 
should prostrate before his teacher after offering the sacrifice; he should 
fast on alternate day and should abstain from eating meat alto-gether; he 
should stay in the house of the teacher, coming out of it only once at noon 
or evening for begging; whatever he gets from begging, he would put 
before his teacher in order that he may take what he likes from it, 
allowing him to use whatever is left, and he eats from it; and he should 
carry firewood to the fire because fire has a high honour in their eyes, and 
the lights are in proximity with each other.  

"The same was the situation in other nations, as they considered a 
sacrifice accepted if fire came down to it; and the worship of idols, stars, 
cow, donkeys or images did not turn them away from fire-worship." 

 He (al-Bīrūnī) said: "As for the second stage, it was from 25 years 
to 50 or 70 years of his age. At that time the teacher allows him to marry; 
so he marries and seeks offspring." Then he describes how he lives with 
his family and the people, how he earns his livelihood, and how he 
behaves in the society."  

Then he said: "As for the third stage, it is from 50 to 70 or 90 years 
of his life. In this stage, he practices self-denial and asceticism, discards 
all worldly adornments, entrusts his wife to his children (if she does not 
accompany him into wilderness); he lives outside civili-zation as he did 
in the first stage; he does not stay under a roof and does not wear except 
that which covers his shame from bast of a tree; he does not sleep except 
on earth without bedding, he takes only fruit and vegetable for his food; he 
lets his hair grow without putting oil in it." 

Then he continued: "As for the fourth stage it continues to the end 
of his life. He wears red robe, keeps in hand a walking stick, and 
concentrates on thinking and making his heart free of friendships and 
enmities; he discards desire, greed and anger, and always remains alone. 
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"If he intends to go to a place where he would get some spiritual 
reward, he does not stay in any wayside village longer than a day, nor in a 
wayside town more than five days; if someone gives him anything he 
does not keep from it for tomorrow. He has no choice but to persevere in 
the conditions of the path that leads to deliverance and conveys to a state 
from which there is no return to the world. Then he describes the general 
laws which a Brahmin is obligated to follow throughout his life." 

As for other sects of the Hindus, like the Yogis who exercise 
breath control and imaginations, and the spiritualists and the philos-
ophers, etc., each of these groups do have systems of very tough prac-
tical regimes, none of which is free from seclusion and solitude and 
forbidding enjoyable desires to the self. 

As for the Buddhists, their religion is based on cleansing of the 
soul and opposition to its desires; they forbid soul's desires to it in order 
to attain the real cognition. This was the path trodden by Buddha himself 
in his life. It is reported that he was a prince or a son of a noble man; he 
rejected adornments of life and discarded the throne for a desolate jungle 
in the peak of his youth. He left the company of the people and denied to 
himself privileges of life. He proceeded to train his soul and to think over 
the secrets of creation, until the true cogni-tion was thrown into his heart, 
when he was thirty-six years old. Then he went forth to the people and 
called them to train their souls and attain cognition. He remained in this 
mission for about forty-four years, as the history books say. 

As for the Sabians, i.e. the people of spirituality and its idols: 
Although they do not believe in prophethood, yet they do have various 
ways for reaching the perfect cognition of soul, which do not differ much 
from the ways of the Hindus and the Buddhists. Their views according to 
the book, al-Milal wa 'n- nih al are as follows: 

"It is incumbent on us to cleanse our souls from the filth of 
physical desires, and to clear our characteristics from the relations of our 
desire and anger, in order there happens an affinity between us and the 
spiritual powers, so that we may ask our requirements from them, present 
our conditions before them and direct our attention in all our affairs 
towards them; then they would intercede on our behalf before our and 
their Creator and our and their Sustainer; this purifica-tion is not attained 
but through our earning and endeavours when we wean our souls from 
base desires seeking help from the spiritual world. This help is sought 
with entreaty, supplication and invocation, keeping up prayer, paying 
zakãt, fasting, offering sacrifices, burning incenses and enchanting spells; 
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thus our souls acquire ability without any medium." 
Although all these groups differ somewhat among themselves in 

general beliefs related to creation, they however agree that it is incumbent 
to train the soul for attaining the perfect cognition and happiness of [next] 
life. 

As for the Manichaeans (from the dualists), their religion is known 
to be based on the belief that the soul is from the sublime illuminated 
world, which has descended to this material darkened net which is called 
'body'; its bliss and perfection depends on the release from this dark house 
to the sphere of the light, either by choice through psychological regimes, 
or by compulsion through natural death. 

As for the People of the Book, i.e.; the Jews, the Christians and the 
Zoroastrians, their holy books, i.e. the Old Testament, the New Testament 
and the Zend-Avesta, are full of the Call to redemption and restoration of 
the soul and opposition to its desires. 

The two Testaments always speak about denial of this world and 
involvement in cleansing the inner self, and there have been appearing 
among them large groups of monks and ascetics generation after 
generation, and especially among the Christians, as monasticism is a 
well-adopted system of theirs. 

The noble Qur’ãn has mentioned their monasticism in two places: 
. . . this is because there are priests and monks among them and because 
they do not behave proudly. (5:82); . . . and (as for) monasticism, they 
innovated it – We did not prescribe it to them – only to seek Allãh's 
pleasure, but they did not observe it with its due observance; . . . (57:27). 
Also, it has mentioned devout worshippers from among the Jews, as it 
says: They are not all alike; of the People of the Book there is an up-right 
party; they recite Allãh's communi-cations in the night time and they 
prostrate (to Him). They believe in Allãh and the Last Day, and they 
enjoin what is right and forbid the wrong, and they strive with one 
another in hastening to good deeds, and those are among the good 
(3:113-4). 

As for various other groups from among the people who observe 
tough regimes and psychological exercises, like those who indulge in 
witchcraft and natural magic, use talismans, strive to subdue the spirits 
and jinn, and delve in cryptic letters and stars, etc; also those who [claim 
to] call the spirits and subdue the souls, all of them have their particular 
psychological regimes which produce a sort of control over affairs of 
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souls.44 
In short, what is understood from all the above is this. The ultimate 

goal of all the people of religions is to purify the soul by rejecting its 
desires and with engagement in cleansing it from filthy characteristics 
and undesirable conditions. 

5. Probably, you might say that what has been proved from the 
customs of the people of religions and sects and from their traditions is 
voluntary renunciation of the world, and it is quite different from the 
issue of cognition of soul or engagement in its affairs which is the main 
topic. 

In more clear words, what the religions and sects (which call men 
to servitude towards God in one way or the other) exhort the man, is to 
abstain from worldly enjoyments by doing good deeds, leaving aside base 
desires, sins and evil characteristics, in order that he should prepare 
himself for the best rewards, either in the next world as is clearly 
indicated by the prophetic religions like Judaism Christianity and Islam, 
or in this world as maintained by idol-worship-pers and believers in 
transmigration of souls, etc. 

Thus, a man who devoutly worships according to the direction 
given by religion, follows what he is called to, a sort of self-denial, 
without ever thinking that there was an immaterial soul, and that that soul 
may attain to a sort of cognizance which guarantees its happiness and 
perfection of existence. 

Likewise, the people who follow the tough regimes of various 
ways and systems, indulge in very tough [mental and psychological] 
exercises, indulge in them only for attaining the promised status and 
acquiring the result of their activities, like effectiveness of the will for 
example; and they remain oblivious of the affairs of the said soul from 
the start to the finish of the said exercise. 

Moreover, among these people there are those who believe that 
soul is merely a material and physical item like blood, or steam mingled 
with blood, or original ingredients of man's body. There are also those 
who think that soul is a fine body similar to this physical one, which 
resides inside it and it is the carrier of life. In this back-ground how can it 
be said that all people intend with it attainment of cognizance of soul? 

 
44 See for it the books: as-Sirru 'l-maktūm (by ar-Rãzī), adh-Dhakhīratu 'l-Iskanda-riyyah 

and al-Kawãkibu 's-sab‘ah (by al-Hakīm Tamt am al-Hindī), the Risãlah of as-Sakkãkī 
on Taskhīr; also see ad-Durru 'l-maktūm (by Ibn ‘Arabī), and other books on 
spiritualism and ihdãr lately published and others. (Author's Note) 
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However, you should remember what has been stated earlier that 
man (in all these stations where he indulges in activities which prevent 
the soul from being engaged in external affairs and various material 
enjoyments and turn its attention to its own self in order to attain to such 
characteristics and effects which are not reached through material causes 
and physical normal factors) desires nothing except to be separated from 
external causes and factors and to become indepen-dent by himself, so 
that he may get the particular results to which material and normal factors 
cannot reach. 

Therefore, a devoutly religious person, who lives an ascetic life, 
believes that it is incumbent on man to choose for himself his real bliss 
and happiness, and that it is the good life of the next world (according to 
those who believe in resurrection) or the good worldly life which gathers 
all good for him and repluses every evil from him (according to those 
who do not believe in the next world like idol-worshippers and believers 
in transmigration of soul). Then he finds that wallowing in animalistic 
enjoyments does not gain for him his happiness, nor does it take him 
forward to his end-goal. Thus, he has no alternative but to discard his 
desires and abandon his journey to his soul's crazes. He should be 
attracted to a cause or causes above the normal material ones, by going 
near it and joining it; this proximity and joining is achieved by submitting 
to him and surrendering to his orders. This is a spiritual and 
psychological affair that can be pre-served through body's commissions 
and omissions – and these are the acts of religious worship like prayer, 
h ajj, and so on. 

The actions, regimes and various exercises prescribed by relig-ion, 
ultimately return to a sort of involvement with affairs of the soul. Man 
sees by his nature that he neither takes nor leaves anything but for his 
own benefit. We have stated earlier that man is never oblivious – not for a 
single moment of his existence – of observing his soul and seeing his 
person, and that he never commits mistake in this percep-tion at all; if 
there ever occurs a mistake it does in its interpretation based on rational 
thinking and academic research. It is now clear from this discourse that 
religions and denominations, in spite of the differ-ences in their customs 
and ways, do not intend except being involved with affairs of the soul in 
general, no matter whether they were aware of this fact or not. 

Likewise, a man from among those who indulge in various re-
gimes and spiritual exercises – even if they do not follow any religion nor 
they believe in reality of soul – do not aim through the said exer-cises 
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except obtaining the promised result. And that promised result is not 
connected with commissions and omissions which he does, in a physical 
connection, as it appears between the physical causes and their effects; it 
is rather an immaterial connection emanating from [human] will, which is 
related to the exerciser's perception and will which are preserved by the 
sort of activity done by it, it extends from the soul of the exerciser to the 
promised result. Thus the reality of the said exercise is that it strengthens 
the soul and completes it in its perception and will for the said result. In 
other words, it is the effect of the exercise that the soul acquires the 
condition where it knows that the desired result is within its power. Thus 
when correct exercise is done and completed, the soul acquires the power 
that if it wishes to get the result unconditionally, or wishes it with certain 
conditions (as for example when a child is made to see a spirit in a 
mirror), that result will certainly appear. 

To this aspect points the traditions narrated from the Prophet 
(s.a.w.a.) that the people said to him that some disciples of ‘Īsã (a.s.) 
walked on water. The Prophet (s.a.w.a.) said, "If he had stronger con-
viction he would have walked on air." As you see, this tradition indi-cates 
that the whole affair depends on the conviction and certitude about Allãh, 
when all creative causes are effaced and stripped of inde-pendent 
effectiveness. The greater the reliance of man on the absolute divine 
power, the greater the submission of worldly things to his will. 
Understand it. 

The most comprehensive saying on this affair is the word of as -
S ãdiq (a.s.): "The body does not feel weak from doing what the inten-tion 
is strong about." Also the Prophet (s.a.w.a.) has said: "The actions are 
only according to intentions." 

It is now clear that the religious effects of rites and worships as 
well as those [spiritual and psychological] exercises and regimes are 
related with human soul only through its inner affairs. When one is 
engaged in any aspect of its, one is engaged in affairs of the soul. 

A man deceives himself if he thinks that the relationship of cause-
and-effect exists between the bodies of these good deeds and the goals of 
the next world; or between them and the strange worldly goals which are 
not affected by physical causes, like manipulating the souls' perceptions 
and their various kinds of will, setting things in motion without a mover; 
acquiring knowledge of hidden ideas of the others, or of things to appear 
in future; establishing connections with the spiritual world and spirits, 
etc.; or thinks that action engenders an effect without there being a real 
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link between them, or merely by divine will without there being any 
particular reason. 

6. Be careful, lest you fall in error of deducing from above dis-
cussions that religion is but the cognition and Sūfīsm, i.e. cognition of the 
soul, as some materialist scholars have wrongly inferred, and have 
divided ways of life prevalent among the people into two branches: 
materialism and cognition i.e. religion. 

It is because what religion teaches is that there is a real happi-ness 
for man, which he cannot get except by surrendering to super-natural and 
refusal to concentrate on material enjoyments. And the preceding 
discourses have shown that religions, whichever they might be – right or 
wrong – use the reform of soul and its cleansing in an appropriate way, 
for training the people and leading them to the happi-ness which it 
promises them and calls them to. And where is this from the idea that 
cognizance of the soul is religion? 

Religion calls man to the worship of Allãh directly or through 
interceders and partners, because therein is found the human bliss and 
happiness and the good life which is the only goal of the man; and the 
man does not acquire it, and shall never acquire it, except through a pure 
soul which is cleansed of material connections and animalistic unbridled 
enjoyments. Thus the need arises to include reform of the soul and its 
cleansing among the parts of its call, in order that the one with that 
characteristics becomes ready to be covered with good and blessings; and 
does not become like someone who takes a thing with one hand and 
throws it away with the other. Thus religion is one thing and cognizance 
of the soul is quite another, although religion is insep-arable from 
cognizance to a certain extent. 

This same discourse also makes it clear that the systems of exer-
cises and regimens used for diverse and unusal goals too are separate from 
cognizance of the soul, although some are connected somehow with some 
others. 

Of course, we may come to the conclusion that the cognizance of 
the soul – whatever the path taken to reach it – is a thing taken from 
religion. Also, independent research shows that the religions – with all 
their diversities and differences, have sprouted from one deep-rooted 
religion to which the human nature invites, and it is the religion of 
monotheism. 

Thus, when we refer to our simple nature, leaving aside the pre-
judices which come to us by heredity or are transmitted from environ-
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ment, we will know with certainty, without a shade of doubt, that the 
universe, with its unity in plurality, and interconnectedness of its parts in 
diversity, ends at the one cause above all causes, and it is the Truth to 
which one must submit and manage the life according to its teach-ing and 
management – and it is the Religion based on monotheism. 

Deep consideration of all religions and customs makes us aware 
that all of them contain somewhat this living spirit [i.e. monotheism], 
even idolatry and dualism; what discord there is, it is in fitting the 
religious system on this fundamentalism, and by hitting the target and 
missing it. For example, there are those who say: 'He is indeed nearer to 
us than our life-vein, and He is with us wherever we might be, we do not 
have beside Him any guardian or intercessor; therefore it is incumbent on 
us to worship Him alone without ascribing any partner to Him.' Also 
there are those who say: 'Man's earthly lowliness and baseness of his 
nature does not leave any way to him to establish any connection with the 
divine courtyard; what a distance there is between dust and the Lord of 
lords? Therefore, we have no alternative but to seek proximity with some 
of His honoured servants, who are freed of the curtain of matter, are pure 
and cleansed from the dirt of nature, and they are the spirituality of the 
stars, or lords of species, or nearer humans, and we do not worship them 
except that they may make us nearer to Allãh. However, because they are 
beyond our perceptions, far above our sides, it is necessary that we 
should represent them bodily in stones and idols, so that the matter of 
nearness in worship may be completed.' The same is the case with all 
other religions and traditions; and we do not find in their books except 
that which shows in reality its direction towards divine monotheism. 

It is well known that the customs prevalent among the people, no 
matter how many branches there may be in it and how much serious 
diversities may appear in it, are all inclined towards unity, when we retreat 
backwards to its earliest times, and it ultimately ends at the natural and 
simple human religion, and it is monotheism. Thus the religion of 
monotheism is the father of all religions, and these in their turn are its 
sons – good or evil. 

Again, the natural religion looks into the cognizance of the soul 
only to use it to arrive at the human blessings to which it invites, and it is 
the cognizance of God which is its ultimate goal. In other words, religion 
invites to the cognizance of the soul as the way, not the desti-nation. In 
fact, religious taste is not pleased with involvement in any-thing except in 
the way of servitude; verily the religion with Allãh is the Islam, and He is 
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not pleased with unbelief in His servants; there-fore how can He be 
pleased with cognizance of the soul if it acquires the status of 
independent wantedness. 

It is seen from this that the cognizance ultimately ends at the 
natural religion, because it is not in itself an independent matter to which the 
human nature might be calling, until its branches and sprouts end at the one 
root, which is natural cognizance. 

This fact may possibly be understood through another way: Al-
though humanity proceeds by nature to civilization and grouping for 
blissfulness of the life, and reports and research have proved that some 
people or communities called their groups to the ways of nationalism, or 
laid down civil systems and enforced them among them, like the tribal 
customs, monarchical traditions, democratic systems and so on; but 
neither any report nor any research has claimed that during all the long 
human history anyone other than the people of religion had called to the 
cognizance of the soul and reform of its ethics. 

Yes, it is possible that some adherents to those irreligious ways, 
like people of witchcraft and spiritualists, etc, might have awakened to 
this type of the cognizance of the soul through a path other than relig-ion, 
yet they would not reach it through the nature, because nature has nothing 
to do or say in this matter, as you have seen; rather it would have been 
through accidental observation of some unusual psycholog-ical effects; 
then his soul yearns to attain to a psychological position with which he 
can perform wonderous deeds and rare manipulations in the world which 
souls consider strange; this yearning pushes him to hunt for it and 
proceed to it stage by stage until the desired goal is achieved. 

7. We are often told about many of our good people of religion that 
they had got, through their religious regimes, super-natural miracles and 
extraordinary events that were especially bestowed on them. For example, 
they could see somethings or affairs which were not seen by the others, or 
they could observe some people or episodes which were not perceived by 
other persons, or their prayers were answered, some hopelessly sick 
persons were cured, men were rescued from dangers and perils in other 
than usual way. Such things sometimes happen even on the hands of a 
person who is not virtuous, if his intention is true and his soul detached 
[from worldly involvements]. These people see what they see but they are 
oblivious of its immediate cause, and they ascribe it directly to Allãh 
without seeing any intermediary. Although ascription of the affairs and 
things to Allãh is true and one has no alternative but to accept it, yet 
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negation of intermediary cause cannot be coveted. 
Sometimes a spiritualist brings forth someone's spirit in a mirror or 

water and so on, by manipulating a child's soul – as is generally known – 
and he himself, like the others, observes that the child sees [that spirit] 
with his physical eyes, and that there is a curtain between the said spirit 
and the eyes of the others, and if that curtain was lifted off, the others too 
would be able like the child to see it. 

Sometimes they find the procured spirit telling lies in its infor-
mation, and it seems very strange, because the spiritual world is the one 
of purity and clarity; there is no way for lie, falsity and untruth to reach it. 

Sometimes they bring forth a living person's spirit and make it 
describe his secrets and inner thoughts, and that person is awake and 
engaged in his daily activities without realizing that his spirit has been 
procured and is disclosing what he is not pleased with its disclosure. 

Sometimes a person is put under hypnotic trance, and is directed to 
perform a deed and he in the same condition agrees to it. Then on waking 
up, he performs the same deed with all the conditions told to him; yet he 
is not aware of what was taught to him, nor does he know that he had 
agreed to it. 

Some spiritualists, after seeing some spiritual apparitions similar to 
human form or like an animal's, thought that these forms are parts  
of the material world and receptacles of ever-changing nature. It es-
pecially applies to those who do not believe that any immaterial thing 
exists; so much so that some of them had tried to invent some artificial 
apparatus to catch the spirits. All this relied on a hypothesis which they 
had about the soul: that it has a material starting point, or is a 
characteristic of a material starting point, which acts with perception and 
will. However, they have not solved the question of life and perception 
even today. 

Similar to it is the hypothesis of those who believe that spirit is a 
fine body, similar to the physical body in its forms and appearance. It is 
because they found that man sees himself in dream in the same form, 
which he sees of himself while awake. Sometimes the people exercising 
spiritual regimes see their own forms outside their bodies – and it looks 
totally similar to their bodies' form; so they said that spirit is a fine body 
which remains incarnated in the physical body as long as man remains 
alive; when it leaves the body it is death. 

But they have failed to realize that this perceived form is found in 
the man's senses, like his form, which he perceives of his body, and like 
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the forms of all extraneous things, which are separate from his body. 
Also, occasionally this separate form appears to some people of exercised 
regime as more than one, or in a form other than his own form; and 
sometimes he sees his soul exactly as soul of some another person. Now, 
if they do not say about the said form that it is the form of the spirit, they 
also should not say for a form, which is seen by people of exercised 
regime that it is the form of the spirit. 

The fact is that these people did get a part of the cognizance of the 
soul, but they lost the cognizance of the soul's true nature as it is, so they 
erred in explanation of what they had got and went astray in directing its 
affair. However, the truth, to which the proof and experi-ment lead, is 
that the soul's true perceived nature which is referred to by the word, 'I', is 
a thing which is quite separate in its essence from these material things, 
as explained earlier; and its various perceptions and senses – feelings, 
thought or understanding – inasmuch as they are perceived are settled in 
their own world and receptacle, other than the physical characteristics 
which appear in the organs of feeling and perception of the body, because 
they are material commissions and omissions and have no life or 
perception in themselves. So these affairs which are especially seen by 
good people and those who undergo spiri-tual exercises and regimes, are 
not beyond the grasp of their souls; the only question is: How did this 
cognizance settle in the soul and where in the soul is its place? And the 
soul has a sublime sign for all happen-ings and affairs which are 
somewhat connected to them. So all these strange affairs, which are 
compliant to the people of exercise and regime, are nourished by their will 
and intention; and intention emanates from perception. Thus, the human 
perception has some intervention in all events connected to, and all 
affairs touching him. 

8. Thus, it is proper to divide into two, the people who are gen-erally 
involved in cognizance of soul: One, those who are engaged in it by 
acquiring some unusual effects of soul, which are beyond the circle of 
material cause-and-effect like the people indulging in magic and talisman, 
or those who subdue the spirituality of stars, jinn or men's spirits, or those 
who recite invocations or incantations. 

Two, those who are engaged in cognizance of the soul by turning 
away from extraneous things and being attracted towards it for deeply 
thinking over it and observing its essence and conditions, like the Sūfīs in 
their various categories and paths. 

S ūfīsm is not something invented by the Muslims on their own. It 
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is found even in those nations which had appeared before them, like the 
Christians and even the Hindus and Buddhists; there are in those religions 
even today those who proceed on this path; it is rather an hereditary way 
they have inherited from their ancestors. 

However, it is not as the usual imitation as people inherit vari-ous 
types of civilization, one from the other, a later generation follow-ing in 
the footstep of an earlier one, as is believed by some researchers in 
religions and sects. You have seen in previous discourses that the natural 
religion leads to asceticism, and asceticism guides to the cog-nizance of 
the soul. When religion is settled in a nation and is firmly rooted in their 
hearts, it adapts and prepares them for inevitable growth in them of the 
way of cognizance of the soul; and then follow it some of those people 
who are fully affected by its factors. Thus, if religious life continues for 
sometime in a nation, this way [of S ūfīsm] is bound to appear among 
them, whether correct or incorrect, even if they remain totally cut-off 
from other religious nations and groups. An affair of this type should not 
be counted as a hereditary custom, which is passed on from generation to 
generation. 

9. Now, we should further divide the second category of the people 
(i.e. those who are engaged in cognizance of the soul) into two groups: 

One group proceeds on this way for the soul's own sake, so they 
are given some of its knowledge, but they fail to get its comprehensive 
cognizance. It is because their only aim was to know the soul; so they 
remain oblivious of its Maker, and He is Allãh, Great is His name, Who 
is the True Cause, Who takes the soul by its forelock in its existence and 
effects of existence. How can a man fully know a thing when he is 
oblivious of the knowledge of the causes of its existence? Especially the 
cause, which is the Cause of every cause? Is he but like someone who 
claims to have the knowledge of a bed while he is ignorant of the 
carpenter and his visit, does know nothing of his saw or the purpose of its 
making, and likewise other causes of the bed's existence. 

This type of the soul's cognizance deserves to be called sooth-
saying, as it entails acquirement of a little information regarding the soul 
and its effects. 

The other group goes ahead on the path of the soul's cognizance in 
order that it would lead to the cognizance of the Lord. This way of theirs 
is the one which religion is somehow pleased with. The man be-comes 
engaged in the cognition of his soul because it is one of the signs of his 
Lord, and the nearest sign. The soul becomes the path trodden, and Allãh 
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is the destination towards which he proceeds: and that to your Lord is the 
end goal [53:42]. 

These are the different groups, having various beliefs. We do not 
have much information about the non-Muslims' views and of the paths 
they tread. As for the Muslims, they have got numerous paths, basic 
among them are counted to twenty five chains, and each of them is 
branched out to other smaller chains; all of them (except one) reach in the 
end to ‘Alī (a.s.). There are some people who are not connected to any of 
these chains; they call themselves al-Uwaysiyyah (linking themselves to 
Uways al-Qaranī). Also, there are others who do not have any name nor 
do they demonstrate with any slogan. 

They have their own books and tracts in which they have described 
their chains and paths, the laws and ethics, which apply to them and have 
been narrated from their people. In these books they have recorded their 
narrated revelations, and elaborated their proofs and purposes based on 
them. Anyone wanting to understand it should consult them. This is not 
the place for detailed discussion of those paths and ways and 
confirmation of what is correct and critique of what is incorrect. Also, a 
discussion was given in the fifth volume of this book, which is not 
without benefit in this respect. This is in short what we had intended to 
write here concerning the discussion of the cognizance of the soul. 

You should know that cognizance of the soul has a practical 
purpose, and its full knowledge cannot be attained except through the 
way of practical, not theoretical, proceeding. As for the knowledge of the 
soul written by the ancients it is totally useless; and the practical 
psychology invented by the later scholars is merely a branch of the ethics 
according to the ancients' categorization. And Allãh is the Guide. 

 
 

*     *     *     *     * 
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