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ABSTRACT OF THE THESIS

"IBN KAEETR: SOME ASPECTS OF

SCHOLASTIC THEQOLOGY IN HIS COMMENTARY".

The study purposes to review and analyse the subject. Its

object is: (a) to examine Ibn Kathir's role in scholastic
theology and his position among the theologians, (b) to provide the
reader with the information extant in the 14th'dentury about an
essential branch of Muslim scholarship, (c) to stimulai?further

interest in scholastic theology and Qur'anid exegesis,

The first chapter contains the history of the development

of tafsir and scholastic theology.

Chapter two includes the salient features of the biographical

details of Ibn Kathir's life and a list of his works.

Chapter three is concerned with the doctrine of God; the
starting point in Muslim theology. God has two aspects: His
essence and His attributes. God's essence is interpfeted as
light which signifies His close relation to man's spiritual and -
physical needs. God is Transcendental, Unique,'Eternd, Omnipresent,
bmnisqént and Omnipotent. He is everlastingly Unique in His
essence and His attributes. God is Lifing, Powérful, Willer,
Speaker, Hearer, and Seer. But_;ll His attributes are different

from man's. God's attributes of action embrace and encompass

‘mercy. God's creation, Guidance, and provision of food are the

manifestations of His mercy.



Chapter four deals with the existence of angels who play

the significant role of mediator between God and man, for the

betterment of mankind.

Chapter five examines belief in the Prophets. They are chosen
men of God. They are endowed with extra-ordinary qualities. By
virtue of their endowed qualities they receive revelation and

perform miracles. They possess infallible character.

Chapter six involves the study of the Scriptures. These
were revealed to the Prophets. The last scripture is the Qur'an

revealed to the last Prophet, Muhammad.

In chapter seven we find that Predestination is of two kinds:
(a) Mubram (settled or confirmed) (b) Md@i}laq (suspended). The
former is for all creatures whereas the latter is especially
meant for man, It provides some freedom to man if he works
according to God's laws. The limit of this freedom has not been

explored.

Chapter eight deals with the Hereafter. It is found that
there is a resemblance in the present life, the barzakh, and life
after resurrection with regard to pleasures and pains of body and
soul. But the methods of reward and retribution are slightly
different. Lasf of all comes life in Paradise and Hell which is
described in metaphors. Paradise is assumed to be perfect life,

having no. signs of wofldly sensual pleasure...id ~ut -
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PREFACE

This thesis is intended as a contribution to the study of

Islamic Scholastic Theology as expounded in Quranic Commentary.

It deals in particular with the commentary of Ibn Kathir. For,
many years?-I had a special interest in studying Ibn Kathir's
work in this field. Ibn Kathir had the advantage of having
access to the works of previous commentators and theologians.
Being himself not attached or identified with any particular
school, he was in a position to treat with the problems involved
with detachment and objective approach. This attitude of his
gained for him the respect of divergent schools of theology |
and gave his work a special place in Qur'anic exegesis, In this
thesis, I have tried to draw a comparison between the ideas of
Ibn Kathir and the ideas of commentators and theologians who
preceeded him. Further, I have pU;SﬁEd the works of modern -
thedlogians (Musiimsand non-Muslims) and tried to show in what
respect their ideas agree or disagree with Ibn Kathir's in order
to show new developments in this field and to make anf assessment
of their importance in the field of islamic theology. As far as
is known to the present writer, no full study of Ibn Kathir,
either as a commentator or in general, has previously appeared.
Only a few articles have been written about his work iﬁ this field.
Moreover there is a dearth of comprehensive books on Islamic}“'
Scholastic Theology and tafsir in English and other European

languages.



In preparing this study I consulted two editions of Ibn
Kaﬁgir's tafsIir; the Beirut edition of 1966 (7 volumgs) and the
Cairo edition of 1343 A.H. (10 volumes). The latter is interlined
by the tafsir al—BaggéwI. Comparing the two editions it has
been found that the Beirut edition was free of errors and
omissions which shows that much care has been taken in its

printing, So I have referred to it in the text of the thesis.

.Duly observing English usage, I attempted to adhere as
closely as possible to the text. But, since Ibn Kathir's
interpretations are lengthy, it was necessar&, for the sake of
clarity, to depart from this method and to give only a brief
rendering of Ibn Kathir's ideas. In this respect the general
princiﬁle has been to omit nothing essential to the argument and

to make no addition except for the sake of clarity.

The translations of the Qur?anic verses are taken from the
translations of A.J. Arberry and M. Picktﬁall. But the numbering

of the verses are according to M. Pickthall's.

For the completion of this study, I am very much indebted
to my supervisor, Mt, J.A. Haywood, whose guidance and help have
been invaluable. His encouragement was always an inspiration to
me to renew my efforts. His critical remarks concerning certain
ambigﬂous terms acted as an incentive;E‘In addition he has been

sympathetic in solving my academic problems.
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I wish to express my gratitude to Mr, A.M.T. Faruki whose

unfailing kindness, substantive suggestions, and readiness to
help has been a great source of satisfaction to me. His constant
encouragement stimulated in me the interest and the zest for
knowledge. He helped not only by lending his guidance but also
by lending his own books. I also wish to thank Professor T.W.
Thacker, the Director of the School of Oriental Studies, and
members of the staff who helped me in many ways while this work
was in progress. Finally my thanks are due to Mr, I.J.C. Foster,
the Keeper, and the library staff for the assistance which they

accorded:, to me.




CHAPTER ONE

INTRODUCTION.

Theology in Arabic is *Ilmu-1-'T13h, "the science of God". In

the Koran and Tradition the term *Ilm is especially apﬁlied to the
knowledge of the Koranl¥ faul Tilldch in Systematic Theology
defines theology thus: (a) A science to know the objective basis
of faith in God and divine things. (b) A science to co-ordinate,
collect, examine, and analyse things related to matter of faith
"based: on religion. (c) A science to deal systematically and
scientifically with the facts and figures of religious phenomena.
(d).A'science which inéiudes all spiritual activities, social and
religious customs of man, his knowledge, concepts and ideas

related to his belief. (1)

Theology is subdivided into different classes. One of them
is Scholastic Theology (*Ilmu-1-*Aqa‘'id). which in Islam is based
on the six articles of Muslim Creed; the Unity of God, the Angels, ,

the Prophets, the Scriptures, Predestination, and the Hereafter.

Islamic Theology is established to a large extent on the
extensive compilations devoted to the exposition of the Koran.

This section of religious science, Known as 'Ilmu—l—QﬁﬁEn—walthsIr,

together with Traditions forms the ground work of Muslim dogmatic

teaching and theological speculation.

(1) P. Tillich, Systematic Theology, London 1953 vol.l.pl6ff. cf.

"Theology" by D.S. Adam, in the Encyclopaedi f Religi
Ethics, Edinburgh 1920 vol. 12 T S cligion and

#The ndme of the Holy Book is written Koran-and @ur'dn bothe

n N Al - ——




The Story of commentary (tafsir) (2) is a long and complex
one. Moreovér many methods of Koranic commentary have been
adopted, so as, (a) to provide a clear pictﬁre.of God's
commandments, the Prophet's thoughts, ideas and actions, and the
social, ethical, economic, and political system of Islam, and (b)
to explain the treasures of terms of literature, wisdom, the
unique and astonishing expression, allusion adding to the beauty
of the language, stories, similes, symbols, logical argumentations,

observation of nature, and all that which the Koran includes.

The Need for Commentary.

It was difficult for'many Arabs in the early centuries of
Islam to understand the unique literary style cf the Koran and to
grasp its meaning: (a) Its revelation in Arabic does not mean
that all Arabs knew all the words and their construction. (b) It
is not possible.that every writing in a mother tongue may be
easily understandable. (¢) To understand 1itefature besides

knowledge of the language mental faculties equal to those of the

I’.

writing are necessary. (d) Some Verses-llke,[ﬁf 'uypand' I J‘

4

having secret meaning needed special interpretation, as knowledge
of the language, style and literary taste are not sufficient. (e)

The Koran narrates stories and beliefs of Jews, Christians and

(2) Tafsir means to disclose an obscure thing, to reveal the
meaning perceived by the intellect, to know the significance
of strange words and to explain the verses according to the

?ccas;on of revelatlon for easy understanding of the reader.
L.L
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other religions. Without knowledge of these religions these

verses could not be understood. (f) There are in the Koran some
arabicised words. It was necessary for the exposition of the

Koran to know them. (g) Some Arabic words used in similes and
metaphors were so difficult that even th% senior companions.of
the Prophet could not explain them i.e. t, ijgi:.’ U,’g When 'Umar
was asked their meaning he replied that we are forbidden to go

deep into it.

The Companions of the Prophet had different abilities in
their comprehension of the Koran. (a) Few of them were aware of
the occasions of revelation.:(b) Many of them knew the strange
words of pagan literature and theif usages and could nse them for
the exggésis of the Koran. (c) A group of them followed the
Prophet like his shadow in order to know the details of the
revelation so as to go deep into the‘spirit of the Koran. (d)
Individually some of them were expert in different rites aﬁd
customs of Arabs, some in rites of pilgrimage, some in marriage
customs, and some in method of pre-Islamic prayers. They could
understand the verses related to their topic more easily than
the others. Hence none of them could perfectly comprehend the
whole Koran unless it was explained to them. Moreover there are
examples in Tradition that they put historical, spiritual and

social questions to the Prophef which he explained.
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COMMENTATORS AND THEOLOGIANS

According to the Koran Muhammad is the first commentator. It
was his responsibility to interpret the Koran. God says: "And
We have revealed to thee £he Remembrance that thou mayest explain
to mankind that which hath been revealed for them, and that haply
they may reflect." (16:44)

The Prophet interpreted the Koran with its own words. The
word %g;g occurring in one verse he interpreted with another vefse;
i.es "Those whqbelieve and have not confounded their belief with
wrong (%glg)for false worship) (6:83) "To associate others with
God is a mighty wrong (gglm) (31:13) Siﬁilar to this he interpreted
other verses. This means that some parts of the Koran explain
other parts. But when the Prophet did not find an explanatioh in
the Koran he did interpret with Tradition. The validity of the
haqfih is proved by the Koran. God says: "Whatever the Messenger
gives you, take; whatever he forbids you, give over(or abstain from
it) (59:7). So interpretation by Tradition is to a Muslim as good
as interpretation by the Koran. Thus Companions memorised and

wrote down Traditions interpreting the Koran.

During the reign of the first three Orthodox Caliphs there is
wide agreement among Muslims that tafsir by Tradition was carried
on. Ibn Taimiya says: that there was scarcely any difference
among them as they had the chance to consult trustworthy companions.

(3) 'Umar's role is significant. On the one hand he encouraged

(3) Ibn Taimiya,'Usiil-i-Tafsir, Lahore 1374 A.H. pp.32ff.
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tafsir and participated in the interpretation of clear verses
(mugkamai). Whenever necessary he quoted and stressed the Prophet’s
comments. On the other hand he forbade and opposed commentary on
some allegorical verses and punished those who made misleading
interpretations, “Umar flogged Ibn §5big§ for his pre—occuﬁation
with the exposition of the ambig#ious passages of the Koran, bgcause
it presented the danger of spreading doubt, misbelief, and heresy.
So discord during the time of the companions was almost

insignificant.

With regard to the earlyicommentators, Abu Huraira, 'Abd
Allah ibn Mas®ud and Ibn *Abbas must be considered the pioneers of
the early Traditionis£s and Koranic commentators. They enjoyed
respect and recognition. Particularly, Ibn 'Abbas who was
universally recognised and placed in the highest rank. He was an
assiduous‘collector of Tradition. Ibn Kathir says that the Prophet
prayed for him for iﬁsight in tafsir: "O! God bless him with the
ﬁqdersﬁanding of reiigion and teach him tafsir: "and 'Abd Allah
ibn Mas®id praised him for his excellent explanation of the Koran.
(4) *Umar preferred his interpretation and had a great respect for
his scholarship. It is said that ﬁe visited Ibn 'Abbas who was
suffering from fever, and iho have said to him "Your sickness has

made us feel disordered."

The consensus of opinion is that writWen tafsir existed

" from the time of Ibn %Abbas, onwards. Each succeeding generation

of leading scholars used tafsir manuscripts and produced new ones.

(4) Ibn Kathir, Tafsir, - al-~Qur'an-al-'Azim, Beirut 1966 vol.l. pS.
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-Mingﬂgha refers to the quality of his tafSir thus: "He and hi;
désciples deal with the sense and the connection of a complete
verse, and neglect the literal meaning'of a separate word. His
coﬁmentaries are therefore what Christian writers would call

more spiritual than literal" (5)

Until *Uthman's death there was no discord among the

companions in tafsir. The unhéppy incident of 'Uthman's

assassination opened the door of political struggle between 'All
and Mu'awiya. After his accession 'Al3l shiftéd the capital from
Medina to Kufa and Mu'awiya made Damascus his capital. The party
of SucCessor'(gﬁgﬁﬂ) commentators formed three groups: (a) The
companions of Zaid ﬁbn 'Aslam al-'Adawi remained at Medina. (b)
The pupils of Ibn 'Abbas came to Mecca, and (c) the pupils of 'Abd
Allah ibn Mas'ud came te Kufa. So they set up three different
schools after the names of the three cities. Their division also
reflected the need of the time to meet the growing demand for
knowledge. Nabia Abbott says: "But as the second half of the first
century progressed teachers who not only eagerly collected gggigg,
but taught some traditions to their pupils, are mentioned in
increasing number. Other early groups of religious significance--
were the preachers and story tellets..i.The rapid increase in
Islamic population, by birth and by conversion, widened the base
of public demand fpr Tradition. In return there was an even

(5) Rev. A. Mingana, Leaves From Three Ancient Qur'ans, CamBridge
1914 p.xxvi. '
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greater rate of increase in the number of serious students and

scholars." (6)

As a result of the battle between 'AlI and Mu'awiya, the
Egarjifes, the first open theological movement in Islam, came
~into being with a ﬂewltheological and political ideaz. The
Kharjites absolutely refused to accept the authority of the rulers
as they considered them sinners. A sinner no longer remains a
Muslim if he does not repent. They included among sinners; thisgves
drunkards, gamblers, and those who did not believe in their
ideology. According to them killing sinners, their wives, and
their children was lawful, and they will ever remain in Hell. (7)
They claimed that any scholar,of'Iélam can hold the office of the
cgliphate and ﬁhat the Qus#raish had no special distinction.
Assuming the criterion was right, it was not clear who was to be
judge. They asked clarification of the meaning of Islam and the
term '?Iman. They interpreted the Koran with Tradition transmitted
by the upholders of their views in order to prove the veracity of.
the sect and its ideas and to justify their acts. Similarly the
supporters of the home of 'Aljl interpreted the Koran. So did the

supporters of Banu Umayyah interpret the Koran with Tradition

and forged stories to prove the legality of their accession, and

(6) Abbott, Koranic Commentary and Tradition, Chicago 1967 ppl4f

(7) It is significant that this sect had good relation with Jews
and Christian.
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their righteousness and magnanimity of character.

The orthodox felt a great danger in such anti-Islamic

interpretation and thought that their religious duty was to
explain the truth. They said that to set a rival with God is the
only sin which required perpetual punishment. Faith is a single
entity and cannot be added to or diminished, and sin cannot
weaken it. They disapproved of killing aﬂy human being except 0

in defence.

According to Ibn Taimiya the activity of the successors with
regard to tafsir was widely increasing, their efforts to collect
Tradition (tafsIr) exceded that of the companions. Their
collection and transmission was mostly oral. Because of dissensio
every group accepted the tradition with content favourable to
their supporters. But the orthodox preferred tradition
transmitted from persons not related to any group and also paid

atten%ion to the Chain of transmission (ISNAD) (8).

The epoch of the followers of the successors may
be said to have started from the last quarte? of the first
century of the gijnra. They collected the material attributed to
the Prophet, his compénions and their successors. In accepting
Tradition, they did not differenciate between those three schools

of commentary. This impartiality gave impetus to the work and

(8) op. cit., pp. 1Off.
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increased its bulk so that their commentaries became volumﬁhous
as compared with earlier onet They included material which the

companions and their successors did not dare to include.

In this period according to Wensinck there were discuésions
on theological problems between the Kharjites and the Murjites, a
sect extremely opposed to the former. They were pro-Umayyad and
believed in ignoring the behavibur of the ruler and man's conduct
and its consequences. The Kharjites convinced some people who
formed different subdivisions.  The fa@ous one i$ the Qadarites.—-
They deny God's absolute decree and say that man is altogether a

free agent. Their views were the basis of the movement of the

Mu'tazelite, the separatists. (Wasil bin 'Ata‘' separated from

Hasan Basri (d-110A.H.). Their chief subjects of discussion were:

"the essence of God and theodicy". The views of the Mu'tazelites
and the Murjites formed the basis of the Jabarites or Jahmites, -
named after Jahm ibn ?afwan (d-747A.C.), a theologian of Persian
'Qescent, and a militant partisan of the ‘Alid¢ . He believed that

man has neither power nor will ncr choice igéeciding his action,

no more than an inanimate object. (9)

These sects sought justification of their views from the
Koran and Tradition and there seems to be no influence of another
(9) A.J. VWensinck, The Muslim Creed, Cambridge, 1932 pp.3%53.

See also Stephen's Concise Encyclopaedia of Arabic
Civilization, Amsterdam, 1959 p. 262.
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religion. Grunebaum says: "Any moveﬁent, political or theological
found its legitimation in the Book. So the study of the text

had to go beyond explaining obscure passages; tafsir explanation
was followed by tq'wil interpretation." (10) Wensinck refers to
this thus: "the history of Muslim dogmatism follows a logical
course-that is to say, the sequence of the ideas is not foreign

origin, but indigenous." (11)

With the advent of the preceding sects four kinds of
activity entered the composition of tafsir; Impartialism,
Traditionalism, rationalism and mysticism. Impartialists:?those
who avoided interpreting the Koran by any source but they did not
forbid others interpreting it. Goldziher refers to 'Kbida ibn
Qais (d.72A.H.) who was asked to interpret a verse of the Koran
whereupon he said: "Fear God and be firm in belief. For those
men have gone who knew the occasions of the revelation of the
Koran." (12) Ibn Kathir refers to Sa'id bin Musayyab (d100A.H.)
and "Amir a1—§ga'bi(d. after 100A.H.) who when asked about the
interpretation of a verse said: "I donot say anything of the

Koran." (13) So the role of the Impartiélists is negative.

Among Traditionists are counted Salim ibn 'Abd Allah ibn

'Unar 1(d-106A.H.) and Abu Wa'il (D10OA.H.) Birkland referdng to -

(10) Grunebaum, Islam, London 1955 p.87.

(11) op. cit., pP. 52.

(12) Goldziher, quoted by H. Birkland, in 0ld Muslim Opposition
Against Interpretation of the Koran, OSLO 1955. p.ll.

(13) Ibn Kathir, Tafsir, vol.l. p.8.
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?ab;qaj Ibn Sa'd says that Abu Wa'il opposing tafsir with

personal opinion said "do not sit down with the people of
'a—ra'aita".‘a—ra'aita" (14); The same was. the case with their
followers of“d@SEiples, They accepted Tradition with a mild
criticism, preferred weak Tradition over ray' (ophioﬁ). So
oppqsiti&ﬂ to tafsir with personal opinion began late in the first
century of the gi'ara, it strengthend and developed in the second
century. Tradition was subjected to crit@é&, and brought into
line with orthodox doctrine. This continued till the third
century or still longer. But tafsir of Ibn 'Abbas was accepted by

all sects without any criticism.

~

The rationalists are of two kinds: (a) Those who are
considered orthodox. They preferred free;will over weak tradition,
so they were criticised by Traditionists., Their leader was
Abu ?an;fa (D150/767). Fa?al—a;—ngmEn says: "In Iraq, the school
associated with the name of Abu ganifa and called ganaff school,
developed and was systemized by his two 9@§cip1es: Abu Yosof
(D181/797) and Muhammad al-Shaibani (D189/805). This school
favoured by 'Abbasids....., was most characterised by the exercise
of free opinion and bemame the favourite object of the hitter
invectives of Ahl—al—gadiig in the 2nd/8th and 3rd/9th centuries,
since these latter étreé?uély rejected free opinion (15).

(14) H. Birkland, op.cit., (ref:12) p.10.
(15) F. Rahman, Islam, London 1966, p.82,
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The second main group of Rationalists‘is the Mu'tazilites,
whose opinions were considered heresy. This was the reason
why orthodox Traditionist felt also the need of reason to resist
them, Birkland says: "There was especially one movement which
provoked resistance against tafsir. That was the Mu'tazilites.
Through their dialectical method of interpretation they tried to
subject Koranic saysiings to their own views. That was not very
difficult, but it made the conservative 'A;géh—al—yadijg aware
of the great danger of tafsir, which in their eyes became more or

less identical with diaiectics." (16)

Al-Hasan al—Ba§rI (d.110) is the leader of the mystical
moveﬁent in tafsir. Some of his interpretations are derogatory,
Birkland refefs to them thus: "Thus ra'y in the derogatory meaning
of arbitrary interpretation is found as early as in the dogmatic
treatise ascribed to al-Hasan al-Ba§rI" (17) Razi also differs

with some of his interpretations.

Thus when the preceding movement continued copious increaseﬁ;
of different kinds of tafsir, critical study of its material
began in the first half of the second century. Nabia Abbott says:
"Tafsir literature increased steadily through-out the second

century, acting and being acted upon by the increasing interest

(16) H. Birkland, op. cit., p.30.

(17) IBID, p. 10. cf. Schacht, The Origin of Muhammadan
Jurisprudence Oxford 1950 pp. 74 andl29.
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in the dialectical theology which resulted in "new orthodoxies"
and in a number of heresies whose originators claimed that their
position was based on the Koran as they understood and interpreted
it. Critical attention was first centered in the first half of
this century on,the_tafsir literature already in circulation and
culminated in the critical activities of Ibn Juraij, (70-150/
689-767) who based his own tafsir on the work of Ibn 'Abbas. It
was also in the first half of the second century that there wés
emphasis on the classification of tafsir into four main cateéories
legalistic tastr;linguistic tafszr; the fdfﬁfq{fafngf oﬂ/;gﬁéT;ts
and the tafsir al—ﬁ%éhabihat, which is known only to God." (18)
Besides Shah Wali-Allah (Indian) notes separate commentaries:
completeiy.fational, completely mystical and including intonation

and recitation. (19)

In the second half of the second century, as previous tafsir
works became more frequently available, the commentaries of the
leading scholars began to be classified as "the best" and "the
worst" and by impliceation "the good" or perhaps "the.indifferent",
. the last being as a rule ignored. Among the "best" are included

the works of Ibn 'Abbas, Mujahid.

According to Fadal-al-Rahman to check all and sundry indulgin

“ind: tafsir, the following sciences were developed and their

(18) ,op.cit., p.112. o _
(19)" Shah Wali Allah, Al-Fawz-al-Kabir, Karachi 1960 p. 188ff.

cf. Tash Kubra Zada, Miftah-al-Sa*ada, Hyderabad Deccan 1910
vol.l. p.430 ff.
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knowledge for a commentator was considered necessary: "First

of all, therefore, the principle was recognised that a knowledge
not only of the Arabic language but also of the Arabic idiom of
the time of the Prophet was requisite for a proper understanding
of the Koran. Hence Arabic Grammar, lexicography and Arabic
literature were intensively cultivated. Next, the background of
the Koran revelation called 'the occasions of revelation' were
recorded as a necessary aid for fixing the correct meaning of
the word of God. Thirdly, historical tradition containing
reports about how those among whom the Koran first appeared
understood its injunctions and s?atements were given great weight.
After these requirements were fulfilled came the scope for

free-play of human reason.” (20)

In the beginning of the third century Imam ibn ganbal, the
Traditionist, strongly opposed tafsir. ?Egg Kubra Zada .
mentions that Imam ibn Hanbal said: "Three books; tafsir, maghazi,
wars, and malapim, apocalyptic traditions, have no foundation" (21
It seems that he questioned the validity of these subjects. But
-%he study of his Musnad and his accepting Ibn 'Abbas's tafsir
suggests that: (a) it was a literary criticism which meant that’

these were inconsistent with the methodoiogical rules of the

Traditionists. (b) It signifies lack of chain of sound transmitters

(20) F. Rahman, op. cit., p. 41.
(21) Tash, op. cit., pp430«ff
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(¢) His refusal to accept tafsir means tafsir with personal

opinion, or as an independent science, because it was not a

separate science from the hadith. Birkland says "Ibn Sa'd, it is
e ———

true, recognised tafsir when it was identical with hadTth., But in

later times the two sciences were kept apart.” (22) Imam ibn

Hanbal's rejection of Maghazl and malahim may also mean their

not corresponding to the critical demand. According to him only

Tradition corresponds to critical demands.

There were several results of this sfrong opposition to tafsi
The interpretation of some sections of the Koran by Ibn Is#aq -
and IBn Eiahgm (D.151 and 213 A.H.), the earlier biographers,
could not get recognition of the scholars, Scholars like Abu
@anffa ﬁﬁchﬁa&ised.their energies in jurigprudence and were very
cautious in interpreting theological matters. According to
Birkland Traditionalism is the reason why practically most of

the numerous commentaries from the time before Tabari have been
lost. ?abarz could only reproduce selected pieces from them which

received their final form after the time of their author's death.

(23)

Up to the beginning of the third century, although tafsir
included different subjects like theology, history, ethics,
maghazi and malahim, yet it could not get the status of an

independent interpretive science of the Koran. Tradition

(22) H. Birkland, op.cit., p.22.

(23) Ibid: p.28.
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described by the word haddatha was the only recognised interpretive
science of the Koran. According to Birkland for tafsir's
recognition as an independent science credit goes to al-Bukhari

(D+256) "In the Kitab-—al-tafsir of Koran al-Bukhari, for

instance, not only perfect isnads introduced by haddatha are
found. Introducted by gala even Mujahid, 'Ikrima and others are
quoted.”" So does Tirmizl (D-279) in his Jami and Muslim (D261)

in his Sahih%(24).

This was the beginning of golden era in the hishﬁqrof tafsir.
This method of interpretation of the Koran was acceptable to all
" Traditionists, even to Imam ibn Hanbal. Hence with the weakest

tradition and athar the Kordn could be interpreted.

In the second half of the third century ai;?abari (D-310)
based his work of thirty volumes on the documents on Koranic
exegesis of previous centuries. .This work-shows his labour and
the pain which he took in collecting Tradition and explaining the
theme of the verses. After Ibn 'Abbas he is considered to be a
pioneer in the science of tafsir and a mine of knowledge. He
was a: skillful grdmmgrian;Lexicographer and historian,and was
acquainted with the theological, legalistic and historical

treatises found in the Koran.

His method and order of explanation is as follows: He

(24) Ibid: pp.28 and3l.
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interprets the Koran with the Koran, Tradition, Arabic literature,
persona1 opinion and with the Muslim.consensus (Ijma‘), of his
age. But sometimes he ignores this order and employs the way
which he deems proper. According to Baron Carra de Vaux he
interprets with Tradition transmitted by -the companions and two
successor generations. He mostly ignores the continuity of chain,
but accepts only that which is confirmed by’{lgé‘, because Ijma*
.confirms the degree of reliability of transmitters. Sometimes he
ignores 'Ijma*® and uses his opinion instead and mentions

Traditions unrecognised by’Ijma®'. He cites the Tradition with
different meanings for iﬁterpreting a verse. This conveys
derogatory meaning. Theologically this provides food to the
orthodox and héterodox. (25) Birkland says "?abar? omitted.or
suppresséd important traditions. He ighores quoting Tradition
from tﬂe désciples of Ibn 'Abbas. The family isnad was, however, -
superfluous to support 'Ijma® on the eschatological interfretation.

Bukhari can be held to represent the original interpretation." (26)

He éttempts to interpret the Koran rationally, therefore, he
quotes certain opinions of the innovating speculators and the
Mu'tazilites with their refutation by the orthodox dialecticians
and then notes his own opinion too in order to stop their impact.

But according to Ibn 'Aghiira, he fails badly in reasoning as he

(25) B.C.de Vaux, Les Penseurs De L'Islam, Paris 1923 vol.3 p.365ff
(26) Birkland, The Lord Guideth, OSLO! 1956 pp.9, 21and134.
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turns to Traditions and repeats them to get support to confirm

his views. His reasoning side is weak. It indicates that he is a
Traditionist rather than rationalist. (27) Al—D_ha,ha,b;i' says: that
al-?abar? successfully refers to the work of Mutakallimun and

dealing with scholastic theology he goes deep into the fundamentals

and refutes the Mu'tazilites' views, but in vain, But generally
his description of God, His attributes and actions is a foot-stone
for the commentators. His commentary is descriptive rather than

logical. It could work as a guide to the reader. (28)

?abarf lacks creative intellect, rational thinking, ardent
curiosity which a scholar, commentator and historian of his
standard requires. That is why he is called a Traditionist
commentator. The limited originality which is to be found in his
work in technical details of the science of the Koran, of the law
and the theoclogical matters cannot prove his deep insight and
thinking. But his dealing with the subject with every possible
science and its comprehensiveness and its popularity among the
Muslim and Orientalists has given him outstanding position among

Muslim scholars.

Tabari's contemporary Ai—'A_sL!aL ri (D320A.H. A.C.(935) is more

important in the history of scholastic theology .than his

(27) Pagil, M. Ibn 'Ashura; Al-Tafsir wa Rijaluhd, Tunus, 1966 D.
35.

(28) M.H. Al-Dhahabi, Al-Tarikh-wal-Mufassirun, Cairo, 1961 vol.1l.
pp.212f, 217ff.
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‘predecessors. He compromiéed between the rationalizing
theologians and the Traditionists. This resulted in the system
named after him and accepted by the orthodox. He wrote the
commentary, tafsir 'Abi—al—gasan, early in the fourth century.
This tafsir is untraceable but his other works based on the Koran
and Tradition referring to the 'Ash'rite: creed exist:

(&) Magalat-al-Islamiyya which include the subjects on dogmatic

theology. The first part deals with the main points of dogmatic
theology (%.ilmu-al-Kalam), which he mentions as jalil, and part
two deals with finer points (dagaiq). (b) AlZIbana f3 U§ﬁ:1;a1
Diyana, deals with the question of vision of God, the problem
of the Koran as the uncreated word of God, God's throne and His
anthropomorphism, repudiation of Jahmites, predestination, the

will of God and eschatology.

A1-GhazalI (1058-1111) has been regarded as a reformer and a
representative of theology. He wrote a commentary in forty vols.,
but it is not extant now. His works are spread over theology,

jurisprudence, philosophy and mysticism. It is because of his

ability Ibn Rushd in Fa§ﬁl—a1—Maqu says that al-Ghazali did not
follow a particular school in his writing but, "with 'Aghdrism

he was 'Asha'rite, with §ﬁfism he was a §ﬁfI, and with philosophy
he was a philosopher." (29) Al-Ghazall stood up to solve three
problems which the philosophers believe inj (a) that there is no

(29) See J.W. Sweetman, Islam and Christian Theology, London 1967

part 2 vol.2., p.46. He quotes Ibmn Rughd's views about
al-Ghazali.
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resurrection for bodies, (b) that God knows the universal but not

the particular, and (¢c) the cosmos is ever living.

Al-Ghazali solves these theological problems with

philosophical arguments. In Tahafut-al-Falasafa he repudiates

the philosophers' hypothesis. He shows that time, rest, motion
are accidents, and accidents are created, therefore the cosmos

is cfeated. Similarly, he argues for God's knowledge, and His

" perpetuality. To prove his rationalism he defines tafsir, kalam,
and reasons for the use of kalam thus: "The science of figh and
commentary on the Koran are the ordér of food while kélam is like
medicine. "Kalam is found in the Koran as persuasive speech
appealing to the heart and satisfying to the soul...kalam is a
convenient way of answering the fool according to his folly. The
use and abuse of this science having thus been discioséd the
learned will use 'ilmud-kalam as an expert physician uses a
dangerous drug, never wsing it without occasion or necessity."
al-Ghazall also says that the aim of kalam is to make people
know what has been affirmed in the scriptures to save them from
deviation, and to éeek the truth and will of God. (30) So
aécording to al-Ghazall it seéms that commentary must include

mysticism, rationalism, and philosophy.
In the sixth century al-Zamakhshari (D538/1144) an exponent

(30) Ibid: pp.36 ff., and 46.........
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of the Mu'tazilites, founded his tafsir on philosophical and
dogmatic premises. He is a rationalist with excellent ability.
He attaches little significance to Tradition. He offers rational
interpretation with regard to determinism, createdness of the
Koran, denial of God's eternal predicates and strives to gloss

over Koranic verses alluding to anthropomorphism.

According to Al-Dhahabl al-Zamakhshari was the incbmparable
scholar of his age. His new method of interpretation was quite
different from the attempts of his fredecessors. In the analysis
of theological dogmas he was inspired by Hellenic philosophy
which influenced some Muslim scholars in the second and third

centuries. He applied his arguments against the 'AsHarites. (31)

In fundamentals al-Zamakhshari follwed the Mu'tazilites but
in non fundamentals he followed Abu ?anifa as he himself admits.
Birkland in The Lord Guideth quoting Goldziher says that
Zamakhsharl some-times disagreed with the Mu'tazilites i.e.
"according to the principles of the Mu'tazilites the 'iggg (4}@9
of the Prophets appears as a demand of reason...al—ZamaggggarI in
his interpretation of the verse (93:7)...he does not, however,
reveal any specific Mu'tazilite view...His explanation rests
on orthodox Ijma' and has nothing to do with the Mu'tazilites."

(32)

(31) M.H. Al-Dhahabi, op. cit., pp.35off.
(32) Birkland, H. p.30.
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His dialectical discussion suBFessed direct and easy
approach to the Koran. Simplicity in its exposition became out

of fashion and instead allegorical tendencies prevailed.

Al-Zamakhshari wes expert in Grammar, Lexicography, rhetoric
and language. His com;entafy (al-Kashshaf) is one of the best as
far as the language, Grammar, rhetoric construction and explanation
of words and sentences and analysis of theological dogmas are
concerned, but "weak in hidory." (33) The text is concise,
often, almost eliptic. The commentator esﬁablishes general
sense, sequence of ideas...and ignoreé no point. The orthodox
accepted his commentary and his dialectical dealing but they
disagreed.on the dogmatical point of view. His linguistic
reliable explanation and rational attitude divided the

commentaries into: traditional tafsir and rational.

At the end of the sixth century of the Hijra, al-Razi
(1149/1209), the exponent of the Shafi'ites and the 'Aghsdrites,

is

wrote works on theology. His work on tafsfrhcalled al-téfsir—al—

kaBTr, which is a mixture of theology and philosophy.

For the composition of the commentary he consulted all kinds
of work and selected ideas with the purpose of repudiating the
Mu'tazilites., In His dialectical interpretation he discloses the

weakness of the Mu'tazilites' standpoint. To strengthen his

(33) Ibid....p.26...:4%.
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explanation he refers to the orthodox view about 300-400A.H.
Al-Razi's rational attitude enjoyed more recognition of the
orthodox than al-Zamakhshari. But”the orthodox studied both
commentaries for dogmatic settlement and for rare dialectical

terms,

Al-Razi's methods of interpreting the Koran are: (a)
Tradition, (b)’Ijma* (c¢) ikhtiyar, and (d) reason. (a) He
interprets dogmas with sound Tradition and avoids interpreting
it with a Tradition of a single authority. In 'Asas-al-Taqdis
he reasons thus:(i) "Tradition transmitted by one man is not
genuine but speculation. The interpretation of the Koran by
speculation is forbidden. (ii) No man is infallible, and Ciii)
Tradition of a single authority includes criticism of one
companion by another. He considers it forged. (34) Birkland
remarks about his-tafsfr: "It contains pearls of genuine 01d
Tradition...It is the natural result of stabslized ’Ijma". (35)
He interprets with *Ijma‘ and Ightiyar.(choice in Tradition of
Ijma') when he deems necessary. But his popular method of
interpretation is reasoning. ©Sometimes he even prefers

reasoning to 'Ijma' and Tradition.

His application of philosophy in the interpretation of the

Koran and its explanation in his other works is simple and

(34) Al1-RazI, Asas-al-Taqdis-fi-'Ilm-al-Kalam, Cairo 1935 pl.68...
(35) H. Birkland, The Lord.......plO.
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easily comprehensible. Sweetman says: "He made the abstruge and
intricate problems of philosophy so simple that the whole
complexity of Plato and Aristotle was simplified.” (36). Ibn
Hajar al-'Asqalani says: al-Razi is sharp in his intellect and
he faées bewilderment by his raising of doubts on problems which

are significant for the support of religion, (37)

Since Al-Razi stuffs tafsir with philosophy and logic,
creating a labyrinth of involved issues and sub-issues, the remarks
of the scholars differed about its contents., 1Ibn Taimiya says:
"It contains everything ekcept exegesis". Al-SubkI replies: "It
contains everything as well as exegesis". Razi's contemporary
Ibn 'Arabi (D635A.H.) impressed by his theological writing said:
"I have seen some of your works, and perceived the power of
imagination and thought which God has bestowed upon you." (38)
Al-Sarim says that such philosophical commentary was the need

of the time!321—QaisI in Tarikh-al-Tafsir says that he realised

his mistake of philosophical interpretation of the Koran
interpreting the verse 7:54 and said that the Koran is only for

guidance andit involves no intricacies. (40)

(36) J.W. Sweetman, op. cit., vol.2. part 2 pl7.

(37) Ibn Hajar al-'Asqalani, Lisan—al-Mizan, Hyderadad Deccan
1915°vol. 4. pp.426ff. '

(38) Fatah-alla KolRéf, A study of Fakhar-al-Din al-Razi and
his Controvergies®*Transoxiana, Beyrout, 1966 p.5. (Trans-
lation of Al-Mabahith-al-Mashraqiyya)

(39) A.S. Al-Sarim, Tarikh-al-Tafsir, Lahore pp.64f. and 103.
(40) Qasim-al-Qaisi, Tarikh-al-Tafsir, Baghd&d 1966 p.80.
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There is the clear influence of al-Ghazall on al-Razi which
the latter admits in his works. Al1-RazI draws mdf of the
theological and philosophical ideas from the former but he
disagfees with al-Ghazall on some problems of figh., Al-Razl does

. not give a defence of his method, but it appears to us that a

sufficient justification is given by al-Ghazali. In most difficult
cases al-Razl turns to the Koran and Tradition and accepts the ]

correctness of Imam ibn Hanbal's position. This is in perfect ‘

Al-Razi being an 'Agh'arite, sometimes opposed the views of ‘

accord with al—ﬁhazilii who admitted the Koran as a last resort.

the Ash'arites, assigns wider opinion to the intellect and uses
the Mu'tazilites' opinion against them.. In some cases he supports
half of the theory of the Mu'tazilites and half of the 'Agh'arites!
and so takes an intgrmediate position. Fataqalla KalRif refers to
this-thus: (2) "God's speech, in the sense of the meaning of the
(%) .

sounds of the words al—kalam—al—naf51, is am eternal attrlbute

to God, subsisting in His essence;  in this al-Razl agrees with the
'"Ash'arites. (b) It is not impossible for God to create in
something else sounds and words indicating His will. Here al-RazI
agrees with the Mu'tazilites against the 'Ash'arites only on the

basis of Scripture. (41)

(41) PFatahalla Kellkef, op.cit., pp._115f (#*) Kalam is of two kinds al-Kalam
-al—laf21 and al-Kalam-al-Nafsi or al-ma' nawi, or al—dhatl. The word

lafz indicates utterance and articulation. It is "spoken word" as
comfionly understood. Kalam, while it means” Speech”", (means also'word,"
is commonly used in both senses. Nafsi may be interpreted "personal"as
belonging to the self, Ma'nawi may be translated "ideal" and nhatl by

conventieh may be interpreted "essential."
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Al-Baidawi (D685/1283) based his commentary, Anwar-al-Tanzil
on al-Kashshaf in Grammar and for the explanation of words, on
Tastrfal—KabIr for the exposition of the spirit of the Koran,

" and on al-Mufradat-al-Raghib (D.500A.H.) for the explanation of

metdphors. He also incorporates a good deal of original material.

Bai?gwf deals with all the problems in a more ciitical manner
than any previous commentator, yet at the sametime he is very
brief. He gives his opinion and moves on, leaving it to the
reader to reach a decision on the interpretation through his own
reasbning. But his method of writing being brief, his work is
not comprehensive and does not give the reader a clear and
accurate idea of the subject which he is dealing with., So the
information which he gives is an enigma and requires hard work

to understand, even for a scholar who has a good background in

history, lexicography, grammar and reading.

Al—Bainwi's information on theology is significant for he
is well versed #ﬁiﬁvthe Muslim 'Ijm;' (consénsus) up to his time
and covers precisely its period of development and establishment
and cites selected examples. Therefore it is possible that he
could have given us more information about the sources of Ijma'

and tafsir than al-Razi. But Birkland speculates that with

al-RazI the creative Muslim tafsir and 'Ijma has come to an end. He
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discussed early Ijma' and its possibility with quotation of
Traditions to confirm his views. So Bai?gwi cannot be cit=€d

as a final representative in the doématical field and higtorical
sources. (42) But if deeply looked into both tafsir and 'Ijm?'
hav€no end. Besides al—Bai@EwI's fame in the logical field cannot

be minimized.

In interpreting the science of intonation and recitation,

al—BaiqawI cites the readings of Basra, Kﬁfa, Mecca and Medina.
This was one aspect of tafsir which was not fully dealt with

by the previous commentators. EiEe al-Razi, he seldom quotes
riwayat. - He describes his opiﬁioés without mentioning them, and

tells whose opinion is the best, and refrains from contradictory

points.

Historically he is only a late scholar, but he earned respect
from the Muslim and Orientalist scholars for his concise and

precise way of writing,

After al-Baidawi, the important figure in scholastic theoclogy

is Imam Taimiya (D728A.H.) a reformer and exponent of Traditionist
He wrote the

lexegesis of, part of the Koran in which he interpreted theology

in a dialectical manner. His other significant works are: (a)

Al-Javab-2l-SahTh li-man-Baddala Din-al-MasTh, and (b) Kitab-al-

Tawhid. -In these works he is inclined towards Tradition but there

(42) H.Birkland, The Lord...ppl2, 48 and 136f.
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is still a touch of polemic. It seems that he soon realized that
the dialectical method is not the solution of the problem,
therefore he turned to Traditionism and led a movement to bring
people back to the Koran and Tradition, apd forced them to leave
philosophy and dialectic in solving problems of Scholastic
Theology, but adhering to the literal meaning of the Koran and

Tradition.

Azad quotes Ibn Taimiya's words thus: "I employed all the
methods which philosophy and dialectic had provided, but in the
end I realized that these methods could neither bring solace to
the weary heart nor quench the thirst of the thirsty. The
method nearest to reality was the method provided by the Koran...
I came to the conclusion that the attitude adopted by the early
Traditionists was sound enough. Tafsi?gis the only attitude
appropriate to the situation, the attitude of affirmation and
belief in them (Koran and Tradition) and suspension of judgment.
All the philosophic disquisitions, which our dialecticians have
indulged in, are not in conformity with the teaching of the

Koran." Similar to this was the attitude of Ibn Qaiyam (43).

The study of different preceding scholars shows that there is
always a chance of achieving a better understanding of the Koran

and that there is always room and need to discover more. So

(43) ﬁég; Azad, Tarjuman-al-Koran, London 1962, vol.l. pp.131 and
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Ibn Kathir's role could be considered significant for the following
reasons: (i) Because of his critical approach to Tradition. (ii)
While, it is true that he draws mostly from al—?abarz,
al-Zamakhshari and al-Razi, yet he incorporates his own original
views, (iii) He has fuil'knowledge of Tradition, Grammar, History,
Figh and other scienées necessary for the interpfetation of the
Koran, (iv) Although he was a Shafi* ite yet he had knowledge

of other schools of thought and looked impartially at each

school. Therefore his commentary could prove to be more useful
than his predecessors, (v) He enjoyed agregtprivilege:: of having
close contact with scholars of different schools of thought, (vi)
He supported the Traditionalistic movement of Ibn Taimiya, and
was able to assess its merits and demerits, (vii) He views
critically the works of the previous writers with the aim of
discovering the true meaning of the word of God and getting an

insight from them,-(viii) His tafsiz’:. encompasses both the

literal and figurative meanings, (ix) While recognising the limits
of individual judgment he shows respect fér the consensus of
Islam, (x) The importance of his tafsIir could be considered to

be that it was writfen just after-the Crusades when Muslim and
Christian thought were influencing each other. It was the

need of the time that the Muslim giew'of theology should be

presented in a Traditional and simple way in order that non-Muslinms

may have a correct view of Islam.
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Moreover Ibn Kathir is also important for his method and
order of the interpretation of the Qur'an. He interprets the
Qur'an with the Qur'an, tradition, ijma' consensus and, poetry;
in order to enhance the beauty of the language and clarify
words., But some times he changes the order and employs what he
deems appropriate. He gives due consideration to the occasions
of revelation, context and authority. In dealing with the chain
of authority he considers the order of preference as follows: (a)
the orthodox caliphs, (b) Ibn 'Abbas, Ibn Mas'ud Abu Huraira and
Ibn 'Umar, (c) other companions of the prophets, (d) the
successors of. the companions, and (e) the followers of the
successors. But he is very careful in quoting from the last
mentioned catégory. On this order and method he bases his
argumenté and'reasoning, and practically refutes the logic of
.phildsophers, that the Qur'an should be better understood in the
light-of “iic philosophy, which had theory but neglected the facts

because of its speculative nature.

He dsed the views of differenﬁvschools of thoughts, and did
not consider any school to be a perfect authority in legislation
"and other religious matters., In this way he rejects the finality
of any school, because to him man made laws have no permanent

value,

' He explains the ambigidous verses in different ways. As these
verses invite different views, he does not give his decision, but

leaves the decision to the choice of the reader. But when dealing
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with other verses, inorder to clarify the meaning and make it
accessible to the minds of the people, he applies jurisprudence
as an interpretive science of the Qur'an, in order to solve
their social, poiitical and econoﬁic problemé. In this way,
materiaily satisfied people may concentrate their attention

@o grasping the immaterial problems properly,

Ibn Kathir is one of the rare commentators who included
many political, economic, social and moral ideas in tafsir. He
deals with these ideas elaborately perhaps more than ahy of his
predecessors. Thus it seems that he was striving to arrive at
definite conclusions concerning the principles of Islam with the
object of opening new ways to a full comprehension of the Qur'an
and to assure its jurisdiction and durability as its everlasting

feature.
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CHAPTER_TWO

' BIOGRAPHY OF IBN KATHIR

The aim of this chapter is to give an account of Ibn Kathir's
life and works as found in various sources including his own

writings.

His full name was Ismaﬁl Yitn 'Umar. The name by which he is
usually known is Ibn Kathlr, whlch was also the name of his
grandfather and great grandfather. (1) This may have been his
reason for adopting it as a surname. His contemporaries also
referred to him by the title (J::;L) 'ImEd—ai—DIn (The Pillar
of fhe’&mgieﬁ) (2) doubtless as a tribute to his contribution

towafds religious sciences. His Kunfya was 'Abu-al-Fida

() (3).

~Ibn Kathir was borm in 700/1301 at Majdal, a town to the
east of Blisra in Syria, during the reign of king al-Nasir Muhammad

ﬁin Qalawun II. (D741A.H.) The opinions of chronologers differ

4

about the date and place of Ibn Kathir's birth. Ibn—alJAmmEd—al—
HafiblI (D1089 A.H.), Hafiz Jalal-al-Din-al-Siyuti (D911 A.H.),
Ahmad bin Mustafa Tash Kubra Zada (D962 A.H.) and 'Abbas-al-Azzawi

confirm the date of his birth as 700 AH. (4) while the date of his

(1) Ibn Kathir, fAl-Bidaya-wal-NihEya, Cairo 1358 A.H. vol.14 p.31
Henceforth it will be referred™as Bidaya.

(2) Shams-~al-Din al-Dhahabi (D1348) Kitab Tadhkirat- al—Huffaz,
Hyderabad Deccan 1958 vol. 4 p. 1504.

(3) Abi-al-Mahasin-al-~ Husalnl, Dhyl -i-Tadhkira-al- Huffaz, Damascus
1929 p.57:.

(4) Ibn 'Ammad—al—ﬂanbalﬁ,_§Qaggarét—al—2gahab, Cairo 1351A.H.
vol.6. p.331. .




- 32 —

birth giver in the Encyclopaedia of Islam (5) is 701 A.H. which
has also been confirmed by a host of writers such as Qadi-al-

Shawkani (D1250A.H.), Hafiz AbGi-al-Mahasin-al-HusainI (D765A.H.)..

In view of the statement of Ibn Kathir himself that when
his father died in T7O3A.H. he was only three years old, it seems

probable that he was born in 700 A.H. or before. (6)

As regards his place of birth, most of the biographers have
not mentioned it, except a few like 'Umar Raqa Kahhala and
gafig.'Abﬁ—al—Ma?Esin—aL@usainI who have described his birth place
Majdal. Brockelmann in the Encyclopaedia of Islam gives his place
of birth as Damascus, but does not state the source of his
- information., After going through the reliable biographers of
Ibn Kathir and his own writings about the place of profession of

his father, it seems probablg’/ that he was born at Majdal (7).

Ibn Kathir had reason to be proud of his ancestors. On the
one hand, they included promihent literary figures and men of
religion. On:» the other hand, he could claim descent from the
distinguished, noble, respected and brave clan of Banu Hasla of
Quétraish. |
(5) Brockelmann "Ibn Kathir" Encyclopaedia of Islam (E.K.)

London 1927 vol.2. p.393. cf. Al-Shawkani-alBadar-al-Tali!,
Cairo 1926 vol.l. pl53 and cf. Al-Husaini op. cit., pi57.

(6) Ibn Kathir, Bidaya, vol.l4. p.31.
(7) Umar Kahhala, Mu'jim-al-Mu'allifin, Damascus 1957 p.283.
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His pedigree table which is accepted by most of the

biographers is as follows:

DHARA'
I
" KATHIR
1
DAWA'
I
KATHIR
I
'UMAR
T I 1_ I I I I_
'ISMAIL YUNUS 'IDRIS 'ABD- 'ABD- MUHAMMAD 'ISMAIL _
L AL- (IBN KATHIR)
WAHAB. 'AZIZ. I
LR
I
I
I I I ..
ZAIN- BABAR- A. RAHIM
- AL- AL- )
‘ABIDIN. ' DIN.

His father Shahab-al-Din Abu Hafs 'Umar bin Kathir was
born in 646_A.H. in a village called al-Sharaqiyyun or

Sharaqiyya west of Busra, during the reign of Ayyubids in Egypt
(from 567-648 A.H.). (8)

He came from his village to Bysra for his education and
settled down with his maternal. uncles who belonged to the tribe

of Banu 'Agaba. He read al-Bidaya (9) of the Hanafite school.

(8) Ibn Kethir Bidayas, vol, 14 p.31f.
(9) Ibid.
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He also learnt "Jumal"-al-Zujaji (D311A.H.) (10) He

concentrated on Grammar, Language and Arabic Literature. He
learnt by heart many verses of Arabic poetry. He completed hisl
education at Madrasas (fchoots) of Bu§ra. He studied under al—NzwawT

(. 1233/1277) (11) and Shaikh Taqiyy—ai—DTn—al—FazErI (D665A.H.)

(12) for whom he had a great respect.

After the completion of his Studies, he became a teacher
and Khatib in the eastern part of Bu§ra and followed the
Shafiite school of Thought. He stayed there about twelve years,
then he went as a Khatib to the town of Majdal. He lived there a
long time, prosperous and happy with his family, as he preferred

to live in a small town.

He was a gifted orator and became so famous that people used
to quote him, He was also a poet, and wrote verses of eulogy,
elegy and satire. He wrote an excellent elegy on the death of his

eldest son Ismail.

He had two wives. He had five children from the first and a
number of children from the second, including Ibn Kathizy who was

the youngest son.

(10) His full name is 'Abi-al-Qasim 'Abd-al-Rahman al- ZuJagl,
the Grammarian and linguist. He was born in Nahaw—and in the
east of Hamadhan. He got education in Baghdad and died there
in 311A.H. His book al-Jumal is a highly respected
contribution to grammatical studles. It was publlshed in
Paris in 1957. For ref: see ‘Anbari’ s Nudhhat-al-Anba' Cairo
1294 p.399

(11) He was a pious man having sharp memory. He was born in 631A.H.
and died on 24th Rajab 1237A.H. in Nowa. He was head of Dar-
al-'Ashrafiyya. See Bidaya vol. 14 p.279.

(12) Ibn Kathir, Bidaya, vol.13 p.197.
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Ibn Kathir's father was greatly attached to his ‘children. But
he was intensely fond of his eldest son Isna'il, when Ibn Kathir
was born his father gave him, (i.e. Ibn Kathir), his name in order

to keep that name alive.

The father of Ibn Kathir died when Ibn Kathir was three

years old as Ibn Kathir has described in 'al- BidEyE—wal—N}hEya.
(53 =iy Slaws ot St doblole o LquJ’: 39

rd

&M&M | uﬂ- eyd ’/" ) (13)

The exact date of Ibn Kathir's migration to Damascus is not

traceable, But it is assumed that after the death of his father
he remained with his mother at Majdal for a few years. At the
age of seven his elder brother ‘Abd-al-Wahhab brought him to
Damascus. The responsibility of Ibn Kathir's upbringing fell
to his lotﬁgﬁeing the eldest brother and the earning member of
the family. He fulfilled all the responsibilities as elder
brother and the guardian of the boy. He was very kind, sympath-
etic and considerate towards Ibn Kathir in all respects. Ibn
Kathir has described his years of migration and the character
of his brother as follows: 2
(Cod Poar I ISE 0 5> Y 2 lamo e S B eolondl ¥ i

3 Lo Vs L6e § Seyss (1a)

(13) Ibid vol. 14. p.32.......
(14) Ibid....
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According to Ibn-al-'Ammad al-Hanbali, Ibn Kathir went to
Damascus in 706 A.H. at the age of seven. This totally differs
from the date of birth mentioned in his book al-Shadharat which

is as follows:
”

V4 e 1s

( X D> o S € 2t 0 35 0455 B0 T S cd B

voul o anl BT ) (15)

If the statement is ‘accepted to be true then the date of his
birth will be 699A.H. and not 700 A.H.

The modern writer Khair-al-Din-al-Zarkali, on what authority
it is difficult to say, has described Ibn Kathir's journey to .-
Damascus as being in the company of his father instead of his

brother. He says:
n( A s (0700 YA S d) sud T BFI5) (16)

Ibn Kathir's first place of residence is given in his own
words as’follows:-

(2o Wl I35 kE I b 500 S>3 Saberbons ¥ Sadlo b 5 Sl

") Sl P> e Pl Bl Ll et e9d o B ) (17).

Thus it would appear that his brother has no house of his own,

but lived in a rented house or in a friend's house.

(15) Ibn 'Ammad: op. cit.,, p. 331.
(16) K.D. Al-Zarkall, Al-'Adlam, Beirut 1954 vol. 1. p.317.

(17) Ibn Kathir, Bidaya, vol. 14. p.48.
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It has been shown that Ibn Kathir was a descendant of a’
cultured family and that his brother also was a literary man. His
family environment had a great impact on his character. His
brother became his first teacher when he began to study the
ﬁSEEEE under him. The education began in a traditional way with
the Qurin, which he learnt by heart. Next he started studying
the principles of Islamic law (Jurisprudence) from his brother.
Then he became the pupil of Burhan-al-Din (D729 A.H.), the famous
scholar of that age. (18) Ibn Kathir finally completed this
branch of law education under Shaikh Kamal-al-Din-al-Zamlakani
(D727 A.H.) (19), who was conversant with Islamic principles and
knowledge. Shakir (D1942) confirms this aslfollows:—

( ’u’¥}7ﬁkﬂye%§¢éaﬁﬁé_ai9‘*_/’ouihﬁdulfﬁl>mcjhiﬁﬂhnp'bi;

(" Ls" ° ‘.o“-) £2 2, &wj“pﬁlfJ‘“/ u‘.ﬂ“ Lioop e J'b‘ﬁ

o 0 3, &) B »\f’\u ¢sa 5} X(20)

Ibn Kathir also says about his early education under his

brother: - "(J-‘ML%%:AL%JQ%%/*’“QQQ;&@@\J ) (21)

The authorities differ as to the list of his teachers. The

(18) His full name was Burhan-al-Din Abu 'Ishaq Abraham ﬂbn
Taj-al-Din-al-Farazi (D729A.H.) He was®so pious that he
rejected every offer of official post. See Bidaya, vol.l4
p. 143,

(19) Ibn Kathir did not like him because he was greedy of money
and official rank. Moreover, he wrote a book repudiating
Ibn Taimiya's view of divorce. See Bidaya~vel 14 pp40f &131

(20) Ahmad Muhammad Shakir, Umda—al—Tafs1r,Ca1ro 1958 vol.l. p.1l7
(21) Bidaya, vol. 14. p.32.
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following are the men who have been referred to by most of the
biographers and by-Ibn Kathir in his-writings with the addition of
the word 'Shaikhuna' before the names especially. Among his
teachers in Islamic law were; (i) Kamal-al-Din Abdul Wahhab

(his elder brother), (2) Burhan-al-Din, (D729). (22)

Ibn Kathir learnt by heart "Al-TanbTh fIi-firG'al-Shafi'ifhe
(_asstillee3a3Y) written by Shaikh Abu Ishag-al-Shirazi (D746).

In the fourteenth century and earlier it was customary for a
student to learn by heart the basic book relating to the branch

of education, without which he could hardly proceed to acquire

further knowledge."V

ﬁe was taught principles of jurisprudence (UsﬁlqiLFiqh) by
Shams -a1-Din Muhammad hbn ' Abd- al—Rahman—al—Asfahanl (D749 A.H.),
the 1nterpreter of 'Mukh—tasar by Ibn haJlb. He also memoerised
'Mugh—taaar by 'Allama Ibn haalb (D746). He had the good fortune

to receive his education in Tradition from noted scholars, like

(22) Ibn Kathir's references to the names of his teachers along
with remarks about their characters and scholarships may be

seen in his tafsir and Bidaya. Tafsir: Haflz al-Mazi vol.4.
p.515 and 602, Al-Dhahabi vol. 2. p. 238, Ibn Taimiya_vol.l.
P.583 vol.3. p.322"vol. 2.p.238...Bidaya: Hafiz-al-Mazi vol.3.
pp.5 and 8, vol.4. p.194, vol. 6. pp.1l0, 276, 282, vol.S8. Pe
326, vol. 9. p.89, vol. 11 p.33 and 190 and vol. 14 p.190,
'Abu-Abd Allah-al-Dhahabi vol. 3. p. 127 vol.5. pp. 210and 214
vol.6. p. 282 vol.7 pp.50, 61,72, 129, 141, 142, vol.9. Pp. 83
159, vol. 11. p.1®, vol. 14 P 190 A1lZamlakanl vol. 6. PP
258, 266, 267, 268, 269, 274, 277, and 283, and vol. 14. p.28,
Ahmad Tbn Abu Talib-al— HaJJar vol. 6. p.642, Birzali (D739)
vol. 14 p. 135% Ibn Shahna vol. 14 p.50 and Ibn Taimiya vol.2.
p.238, vol. 3. p. 322, vol. 6 p.86 vol. T. P. 393 vol.1ll. p.
190 vol. 9 p.155., vol.1l4 pp 6, 18, 19, 38, 135 ff and . 190.....
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(i) Baha'-al-Din Qasim Ibn 'Asakir (D723A.H.), (2) Hafiz
Shams—-al-Din Dhahabi (D748 A.H.), (3) Ibn al-Suwaidi Muhammad 5#n
Ibrahim (D711) (23), (4) 'Afif-al-Din Ishag gbh Yahya-al-Amadi
(D725A.H.), and Ibn Shahna-al-Hajjar (D730) (24).

Ibn Kathir had also- the privilege of being a student of
Ibn Taymiyya who was an erudite scholar of Quranic Sciences. His
method of teaching was véfy impressive and his religious ideas
were clear. His religious teaching had_a-great influence on Ibn
Kaﬁg{r’s religious life. His lectures encouraged in Ibn Kathir
clear thinking in matters of religion. The meaning, explanation
and comméntary of the Qurfin expounded by Ibn Taimiyya in his

lectures made a greaf impact on Ibn Kathir's mind.

Ibn Kathir studied under Ibn Taymiyya for a long time and was
greatly impressed by his character, dealings, personality and ‘

knowledge.

Ibn Kathir hdad a great love and honour for his teacher,
Ibn Taymiyya. He loved and respected those who had a respect for
his teacher, hated those who spoke against him. Taqiyy-al-Din-al-
gEfI says that the statement of Ibn Kathir, Shams-Din-al-Hadl
and al—?alEh—al—Ka?abT in favour of Inmam Ibn Taymiyya should not
(23) Al—MahEsin,bop.'cit., p. 57. It appears that hé is incorrect

in refdring,him as a teacher of Ibn Kathir, or in quoting
the date of death.

(24) See Shadharat vol. 6. p.153.,
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be taken into EEMNEEREGR account dﬁi%héir deep love for him (25)
Ibn Kathir defended him against his opponents especially in

the interpretation of the law on divorce. Because of this very
notion he shared the risks of his teacher including prosecution
and imprisonment and proved that he was a true disciple. He

was prepared to give up material comforts in order to save
religious principles. One very important lesson which he learnt
from Ibn Taymiyya's life was to sacrifiée the mortal world in

order to defend the religious and spiritual values.

Iviam Ibn Taimiyya was a disciple of Imam APmad bin ?anbal
in the science of law and Ibn Kathir was a follower of Imam
§h§fﬂ&ﬁ£ like his ancestors. But he was iﬁfluenced by his
teacher'!s cult and afterwards followed a middle path. But in
some cases, especially in the matter of the interpretation qf'

the law on divorce, he was a staunch follower of Imam Ibn Taymiyya

When Imam Ibn Taymiyya died in prison in 728 A.H. Ibn Kathir
along with his father;in—law went there. When his father-in-law,
along with others, gave Ibn Taymiyya the funeral washing and
wrapbed him in a shroud, Ibn Kaihfnﬁncovered his face, looked

at it with love and kissed it as a homage to his beloved teacher

He wrote:— "( qu“&_\é‘d‘b\b\,@»" el 22 v J
BESv > 4l b, 5l AnTer el ) (26)

(25) Al+Mahasin, op. cit.,... 57.

(26) Ibn Kathir, Bidaya, vol.14 p.138.
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His deep affection for his teacher took the form of his

respect for his-grave. Therefore, he was keen to see the grave

of his relatives near his teacher's grave. When his mother,

e & ‘ L e . .
Maryam bint Faraj died in the month: of thrgqgﬁ;(ﬁysﬁﬁ>) in the

same year she was buried in the tomb of‘Sﬁfiyya to- the east of

the grave of Imam Taymiyya. Before his death he (Ibn Kathir)

1-&
left a will,to be buried close to Imam Ibn Taymiyya. (27) (28)

Imam Ibn Taymiyya had three favourite students, Ibn Raghiq,

Ibn Qaﬁyam and Ibn Kathir, Ibn Taymiyya on.hearing his Tafsir

pfaised him as 'Abbas-al-'Azzawl writes:—

( Aasgnas o LEN G (3 o3 'DJ:J&"LS".J _o)r W)\ f_'.: TNy "

vy gad) 2L Le T [ ) (29)

(27)

(28)

- (29)

Nicholson in his literary History of the Arabs, (Cambridge).
1953) on page 463 writes: "Imam Ibn Taymiyya was born at
Harran in 1363 A.D. He was himself Hanbali. He devoted his
life to religious reform. A few years later his father
fleeing before the Mongols brought him to Damascus, where
in due course he received an excellent education. It is
said that he never forgot anything which he had once learnt,
and his knowledge of theology and law was so extensive as
almost to justify the saying A Tradition that Imam Ibn
Taymiyya does not recognise is no Tradition. He ended his
days in captivity in Damascus. There was a crowd of
200,000 men and 15,000 women that attended his funeral.

The principles inspired by Ibn Taymiyya were followed by
ABd-al-Wahhab. John Alden William in his book "Islam" (New
York 1962) on page 205 writes: "He spent years in the
fortress of Damascus, Cairo ahd Alexandria for intemperate
statements about the 'Agh'arites and for Hanbali statements
on the nature of God which smacked of the old deprecable
old anthropomorphism of that school. And he used his
confinement to turm out more works attacking and refuting
his detractors, until they had him deprived of ink and
paper. The blow is said to have killed him within a month.’
She died (P8 A.H.) the following night after Ibn Taymiyya, see

Bidaya, vol. 14 p.l143.

A. Al-'Azzawi, History of Iraq, Baghdad 1957 p.196 cf. Abd-al-gamad,
Collection of Commentaries of Ibn Taymiyya, Bombay 1954 p.lO. see
reference no.22.



- 42 -

Another teacher from whom Ibn Kathir greatly benefited was
-al-MazI, the Shaikh of DEr—a14$adT§g—alnA§Qrafiyya and the
author of 'Tahdhib-al-Kamal' which is included in "Al-Takmil-fi
Ma;'rifat-al-uiqat—wal-quﬁ"fafiwal-Ma;jéhil" of Ibn Kathir. Ibn
Kathir spent a part of his life under his supervision. The
biographers of Ibn Kathir are of the opinion that al-Mazi had a
soft corner in his heart for him.. This enabled him to attain

great depth of knowledge. Jalal-al-Din S¢yutI remarks"
Eros NS & 59 (30)

Ibn Kajgir impreésed al;MazI by his hard working nature and\
extraordinary brilliance, as he had impressed Ibn Taymiyya and
gained his favour., It was due to . his cordial relation with his
#eacher that he was married to his daughter named 'Zainab'.

This close association provided him with a chance to consult his

teacher informally in the matters of Islamic Studies.

Ibn Kathir was especially impressed by his ability in the
critical study of Hadith. Therefore, he prefé}ed al-Mazi's
decision about weak, sound and unacknowledged (Munkar) hadiig,

’ﬁﬁerquer he faced difficultyin classifying Padfih.

On Friday the 11th of Safar (_*®) in 742A.H. when al-Mazi

finished a lesson on Hadith he came .home to perform aBﬁition for

(30) Sﬁyuyf, Dhayl: Tabaqat-al-Huffaz, Damascus 1929 p.361.
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Juma' prayer. But all of a sudden he fell victim to severe
stomach pain, assumed a colic but it was an epidemic, and he
could not go back to the mesque for prayer. After prayer Ibn
Kaigzr became aware of his absence and returned home, found
al-Mazi shivering with pain and asked him about his condition.
Al1-Mazi said "Praise be to Allah" repeatedly and then breathed

his last.

On Saturday the 12th of ?@far T42A.H. the funeral ceremony
~was attended by a large number of men both public and officials.
He was buried fo the west of Ibn-Taymiyya in the Tomb of
al—?ﬁffiyya near to his wife 'Kigga bint Ibrahim who had died a
year earlier (D741.A.H.) She was the Lest readér and memorizer
of the Qurlan and had a complete knowledge of Tajwid. She was
a scholar of gadfig and Tafsir also and had a host of students.

(31).

Little is known about Ibn Kathir's married life from outside
sources. No biographer has given any detailed account of it.
However; Ibn Kathir gives a passing reference to his wife in
al—BidEza—wal—Nihaza saying that she was a highly educated and
religious miékd woman. She studied under 'Umm Zainab-Fatima-bint

‘Abbas (D.714A.H.) who was a pupil of Ibn Taymiyya. Ibn Taymiyya

(31) Ibn Kathir, Bidaya, vol. 14 pp.189 and 191....



- 44 -

has spoken very highly of her. (32) It appears that the
relations between.husband and wife were excellent and they led
a happy life. There is no clear record of his children., 1Ibn
Kathir is silent on this point, Biographers refer to threesons:
(1) Zain-al—'lbhfn, (2) Al—RaPim and (3) Badar-al-'Din-'Abu-al-

Baqa', who was a great scholar. One of his sons wrote a Dhayl

on his universal history al-Biddya-wal-Nihaya. (33)

According to the tradition, after the completion of his
studies, Ibn Kathir made an application to the acknowledged
religious authorities in order to be given permission to teach
religious sciences. He was accorded this permission. Those who
acceded to his request were (1) Al-WanI (D735A.H.) (2) Al-Khatani

(D731 A.H.) (3) Al-DabbusT, Suyuti excludes al-Dabbusi. (34)

Ibn Kathir started his career probably as a teacher in
al-Madrasa al-Tankaziyya in Damascus. He spent one fourth of
‘his life there. After the death of his teacher al—gafig
al-Dhahabi (D748A.H.) whom he sometimes quotes in history
especially for the confirmation of his chronological data, he

joined Madrasa 'Umm-al-Salih' in 748 A.H. (35) and rose to the

(32) Ibid vol.l4 p.72.

(33) Al-Azzawi, op.cit., p.196 cf. Ibn Fahd, Luhz-al-Haz Cairo
187 p.73. e e

(34) Al-S@yuti, op. cit., p.361 cf. Ibn Hajar-al-'Asqalani,
al-"Duridr-al-Kamina, Hyderabad Deccan 1348 vol.l. pp373ff.

(35) Al-Nwf’-mani, Al-Daris-fI-Tarikh-al-Madaris, Damascus 1948
vol. 1. pp36f. cf. 'Al1 'Akbar, 'Lughat Nama, Tahran 1945
p. 342.
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the position of §Qai§§—al—§ad§jﬁ. He served there more than a
decade. Later on, he joined DEr—al-?adIﬁQ al-Ashraffiya, (36)

but he could not continue there for long as he failed to '
maintain good relations with the authorities. He joined .
al-Jami'a-al-Umawi as Shaikh-al-TafsIr wal—?adfﬁh and continued
till the last moment of his life as a successful teacher. He
became very popular there both among the officials and the public.
The amir of Damascus, his subordinates and other officals and a
large number of the public used to perform Jum'a prayer under his
leadership. His daily lectures on gadfjg and Tafsir were thronged

with students and other listeners. (37)

Ibn Kathir had a large number of dlstlnoulshed students. . The
most
,famous among them are (1) Ibn Hajji (D.782 A.H. ) (2) Ibn—al—Hdﬁanl

(3) Abu-al- Maha51n al Husalnl.

Ibn Eajji is one of the noted historians. He wrote a Dhayl:

on al-Bidaya-wal-Nihdya in seven volumes. It is counted among the

best books of history. He deals with historical events monthly
whereas Ibn Kathir describes events annually. ﬁe is clear in ideas
and honest in affairs to the extent that he admits to have drawn
- immense benefit from Ibn Kathir's work, especially from his gadfih
énd history. He acknowledges Ibn Kathir's authority and criticism

(36) Ibid, p.19. |
(37) Ibn Kathir, Bidaya,vol. 14 p.268.
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on Hadith. He believes that Ibn Kathir's teaching and "

companionship were more useful to him than those of other

teachers. (38)

The second distinguished student, Hafiz Abu-al-Mahasin-al-

Husaini, a famous biographer, was born on Thursday in the month

of Sha'ban in 715 A.H. in Damascus. His noted works are: 1)

Dhaylié~Tadhkira-al-Huffaz 2) Al-Tadhkira-fi-Rijal-al—Ashara, 3)

Al1'Urf-al-Dhaki-fi—al-Nasab-al-Dhaki, 4) l-Iktifs-fi-al-Duafs '’

and 5) 7#l-Ilmim fi Dakhfil-al-Hamam. He recognises the ability

of Ibn Kathir in Tafsir, Jurisprudence, Grammar and Criticism of

hadiih and the significance of his works.

. The third pupii Ibn al—gusbani was born in Damascus. He
began his studies with his father. Then he studied under renowned
scholars, Ibn Kathir being one of them. He wrote Jami-al-Tafsir on
the pattern of Tafsir Ibn Kathir. His Tafsir is the manifestation

of Ibn Kathir's influence.

An analysis of the achievements of Ibn Kathir brings home the
fact that. he was expert in almost ali of the religious sciences.
The first séience he learned was Tajwid (Jiii_) which sﬁ&pﬂﬁé&br
the.science of giving full rights to the words with regard to
their pronunciation, intonation and punctuation and to all other

rules pertaining to the recitation of the Koran. Ample examples

(38) Al-Azzawi, op. cit., p.196f.
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are found in TafsIr Ibn Kathir which speak of his knowledge

of the peculiaritiesiof speliing of words in the Koran, of its
variént readingf He.quoﬁes the seven acknowledged readers to
confirm his pfonunciation and correct accent of different passages
and marginal instructions i.e. Wagf-Ja'iz, Wagf-Mujawwaz and

Wafq Murakhkhas. He has acquaintance with the pauses prescribed

in the reading. (39)

In his writings, Ibn Kaihir sometimes deals with vowel
points, case ending orthographical signs, Qﬂéé? éigns of doubling,
pronunciation and spelling, and takes interest in discussing them
as found in different places in his Tafsir. To solve them he
relied more on examples than on theory. No comprehensive book
seems to have been written by him on these subjects. But he has
allotted a few pages in his. book Fa?E'il—al—Qur'En to express the
suﬁeriority of the science of intonation and recitation over all

other religious sciences,

To prove the significance of this science he refers to verse
(73:4) of Sura-al-Muzammil which is usually interpreted as
enjoining slow and clear intonation and also refers to the

tradition Llamﬂ%a—al—gur’ag' transmitted by Ibn Mas'ud..

For his knowledge and interest in this subject, (40) Dayi

(39) Ibn Kathir TafsIr vol., 7. pp 142fF.

(40) Ibn Kathir, Tafsir, vol. 7 pp l42f.

-
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in his book ?abaéat—al—gurra' (categories of readers) includes
Ibn Kaigzr, obviously in error, among the seven readers

(Sab'a Qurra') of the first and second century, whereas Ibn Kathir
was born in TOOA.H. He can be included among the readers of the

8th century A.H. (41)

Ibn Kathir was well versed in Arabic Grammar. He tried to
explain the meaning of different Arabic words through Grammar by

quoting similar examples from the Qur'an, Tradition, and pre-

Islamic and post-Islamic poetry and from other literary works
in order to help the reader in understanding the Qur'an. But he

does not always mention the derivation of werds from their roots. .

He was recognised as a scholarly grammarian by his contem-

poraries, by later grammarians and scholars alike.

We learn from his universal history al-Bidaya-wal-Nihaya
that he was a poet. He composed verses explaininé the rise and
fall of the rulers, dynasties and kingdoms. His verses on the rise
and fall of the 'Umayygas and of the Abbasidgﬁzand.the beginning
and end of the Fatimids are revealing. In these few verses he has
sketched the characteristics of their reigns and the causes which
led to the accession of successive rulers to the throne. He is a
amazed to find the same name of the first ruler and the last ruler

in a dynasty (ie. Marwan 1, Marwan the Last). He composed a few

(41) A.M. Shakir, op.cit., vol.l. Introduction.
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verses about the Tartars. He explains how they plundered cities,
massacred peoplé, destroyed valuable material and demolished
the whole city of Baghdad in the reign of al-Mustansir. However

he left no separate diwan.

Ibn Kathir had a vast knowledge of Islamic law. He deservedl
received praises even from his contemporaries and teachers. A
Contemporary and a pupil historian,Abﬁ'Ma?asin—al—gusaiﬁi;
recognised his authority and the later historian Ibn Taghri
Bardi confirms his opinion, .al—gafi?—al—ghahabi has noted his
deep knowledge of Jurisprudence. His written work in the subject
speaks

;0f his ability and capability. He is equally at home in the

prin¢iples of Jurisprudence. His work "Takhrij Mukhtasar Ibn
: n

Hajib" is remarkable. It is in no way less important than his

book "Adilla—al—Taanh" in jurisprudence. In the two books he

shows his real insight into the subject.

Ibn Kathir is a famous traditfoig}st and historian. In his
method of writing he is traditionalist.first and historian
second. He describes pre-Islamic and post Islamic historical ==
events by quoting traditions as far as possible. But he does
not accept all the traditions blindly. He separates fabricated
and genuine. He uses Jewish material but he believes:that

according to the Prophet these are of three kinds. (1) Totally

true (2) Totally false and (3) Partially true. Yet, he makes
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less use of Jewish material than some of his predecessors, such

as Tabari and Ibn Athir. (42).

He has a good knowledge of historical facts. To him history
means the knowledge of records of past people——préphets, saints,
scholars, wise men, poets, kings, especially the description of
their genesis, rites, customs, theif cities, their birth and death,
But its purpose is learning lessons from past experience and
taking warning and an example from it. Knowledge of all these
things if applied in every day life may protect man froﬁ harmful

things and may thus benefit him.

Ibn Kathir's important work on universal history is

- al-Bidaya~wal-Nihaya, an abridgement of Tarikh Abi Shahna from
the beginning up to 665 A.H. Then, up to 738 A.H..follows
al-Birzali. His style is similar to that of Al—?abarf, Ibn-al-
Athir, and Al-Birzall. (43)

Historians and biographers, after studying his work, h%Qe
praised him as follows. §idd§§ Hasan Khan treats hiﬁt;qu;I to’
al-Birzali and gafi?—al—ggahabi, the éreat historians of their times
and his teachers. Ibn Na§ir gives him top position among the

contemporary historians.

(42) Ibn Kathir, Tafsir vol. 1. p.8. ,
(43) Encyclopaedia of Islam GeeRy 813 .o Al—l)_hahabf(jjf.p_“.;&)';fsi .
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Besides being a jurist, historian, grammarian and Commentator,
Ibn Kathir is also a Muhaddith. It is assumed that he had a sound
critical knowledge of Hadith and could easily sort out sound

weak = *
(Sahih) (Pqifif) and un-acknowledged (Munkay hadith and was

acknowledgedkan authority in this respect. Basically his fame

as historian depended on his work on Hadith. The critical

knowledge of Hadith and its application in al-Bidaya-wal-Nihaya is
"the cause of his success and gaining the title of one of the best

historians of the past.

His books on traditions show' his vast knowledge of ?adiiﬁ.
His quest for traditions and knowledge related to it is so over-
Whélming that every subject seems to have been affected by it.
Jalal-al-Din §ﬂyﬁ?f deécribes his criticism of some @adfﬁh
transmitted by.al—BaiE}; for example, the tradition stating that
the Prophet Muhammad did not interpret any verse of the Koran by

ap & qIcH

another verse except a few verses meaningsgespecially revealed to
him by Gabriel. The interpretation was mostly by Fadiig. After
quoting some examples‘Ibn Kathir agrees with al-Bazar's views:
But in the interpretation of a few words Ibn Kathir differs from
him and rejects his exp}anation i.e. 'Falq' (JEE) is a covered

well in the Hell (2)/6'3) (&¥ are two wells in the bottom of hell.

According to Ibn Kathir these two Ahadzig are un-acknowledged.

His critical approach to Hadith led him to the conclusion
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which in some cases was of fundamental importance. Others are
personal views which while interesting in traditions are not very

important to Muslims in general.

By temperament Ibn Kathir was equable and he was not at all
an extremist in his religious views and attitudes. He was
peace-loving and interested in reconciliation. He was a follower
of Imam Shafi®i but he was so liberal in his attitude to
religious sects that he accepted no paftisanship of any one sect.
Although a Shafd!ite he married the daughter of a Hanafite, al-
Mazij;and“he often followed Ibn Taymiyya who was a Hanbiplite. He
accepted the authérity of al-Mazi in gadiﬁg, Ibn Taymiyya's |
decisions in controversial points and al-Zamlakani's decisions
regarding Miracles. Yet according to Ibn Taymiyya Zamalakani was
a follower of Ibn 'Arabi whose views, related to fundamentals, are
rejected by Sunnites. Damascus where he lived was by no means a
liberal environment. The inhabitants who had worked’together all
day, sorted themsel?es out at the time of prayer and joined the
respective sects of %hé Shafijtites, and ganbalites; the ganefites al
and the Malaki¥es. The parties were mutually critical and
mutually defiant, so their'differences-were hardened by opposition
It was Ibn Kathir who attended the meetings of all the sects and
se£t1ed their differences. OWing to this he was accepted and

esteemed by all sects. (44)

(44) Bidaya, vol. 11. pl90 and vol.l4 pp 138 and 190.



- 53 =

Ibn Kathir was of the opinion that the people follow the
taste of their ruler. .If the ruler is greedy the people are
greedy, if he is honest, benevolent and righteous the. people are
honest, benevolent and righteous and so on. He supports his
opinion with the examples of Walid,'Umar ibn 'Abd-al-Aziz and
Sulaiman-ibn-Abdul Malik. The formergzgﬁ%}ond of buildings so
people falked of buildings in their meetings. The second took
interest in the Koran, the peoplejdid the same. Sulaiman was a -
lover of marriages, so the number éf marriages was a bu%ﬁng
~ point among the people. (45) Perhaps Ibn Kathir is partly true
in his allusion but generally his view' is unacceptable sasi he
neglects some important points, i.e. the rule of rites andl cﬁstoms
moral, religious, ethical and social phenomena. These are not
less effective than the ruler with authority. Mostly these
were the cause of mufiny and riots against rulers. Ibn Kathir's
opinion does not accord with history, reason and psychology. He
" is in favour.of the Caliph being from Quraish. This is quite a
controversial point. He favours the.progeny of 'Al1 and finds

fault with the Ummayads. He is not impartial in his opinion.

Ibn Kathir had a conciliatory nature, but sometimes he
became angry when views contrary to his were expressed. -According
to Ibn Hajar teaching aroused his feéling and there was exchange

of hot words between him and Ibn Qaggygh. Ibn Kathir was an

(45) 1Ibid vol. 9. p.165.
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intellectual but not a rationalist, therefore he disliked
speculative fheology (Kalam) and thought that it was the product
of foreign influence. He also thought that Ibn Qagpyum blamed

him for being 'Asha'rite, and questioned him about it. Ibn Qaﬁ&uﬁ
answered in a way with a pun "If you have hair from head to foot
no one will say that you are an ’Aghfarite (a man of hair) and also
no one would believe that you have exasperated Ibn Taymiyya
because you cannot make him angry as you have full faith in

his interpretation of A@adiig. Ibn Kaigif did not mentioﬁ any
dispute with Ibn Qayyum while writing on him in al_Bidaya-wal-
Nihaya. He speaks very highly of Ibn Qayygh. If there was any
dispute the cause might be the femarks of Ibn.Qajyum against _
Ibn Taymiyya which Ibn Kathir did not like. Ibn Kathir speaks iil
of his teacher Ibn-al-ZamlakanI becauee he spoke against Ibn
Taymiyya and wrote a book opposing his interpretation of the Law'

of divorce. (46)

Ibn Kathir also had a good face and witty nature., Ibn Hajar

has used words ( 5151L2\C3“’ ) good humourer. §5f¥ Zain—alfzbﬁga?n
describes how once gafig ‘Ala;#al-Din was delivering a lecture.

Ibn Kathir was one of the audience. When gﬁfi?, Alau-al-Din
finished his lecture he introduced Taqiyy«al-Din to Ibn Kathir

and praised Taqiyy-al-Din's knowledge of the Koran, Hadith and

(46) Ibn Hajar, op.cit., p.374.c.f. alTaghri-al-Bardi, al-Nujum-al.
Zahire,Cairo 1928 vol.1ll. p.123.... .
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jurisprudence. Whereupon Ibn Kaﬁgir said, "It seems to me

difficult to believe that Taqiyy-al-Din ever had any knowledge

of the }.Iadiﬂl, " about the use of water (for ablution) made
hot by sunshine (oe—"3L).

Ibn Kathir lost his eyesight at the age of 73, and died at
the age of T74. The occpgﬁnce of his death is described thus.
In 774 A.H. an epidemic broke out. It.contiﬁued for about six
months and cauéed.the death of about 200 men every day. The
scholars who fell viectim to it were, Abraham_ﬁin.Ahmad-al—ganafi,
Abraham ﬁbnﬁMuhammad al-Yamani, Ahmad ibi Rajab al-Baghdadi,
§hahéb—a1—Din ﬁiﬁ Abmad—al—ﬁhafféi and Eaf?g Imad-al-Din Ibn
Kathir. _In this year a great fire also broke out, as a result ofth
thunderstorm in the palace of the Sultan during the month of
Ramadl:an. This fire lasted for a number of days and it wrought

havoc and destruction of life and property.

Ibn Kathir died in the month of Sha'ban in 774 A.H. According
to his will he was'buried near his teacher Ibn Taymi&ya in;the
tomb of §ﬁfié situated outside BEb-alNa§r in Damascus. His
'funeral was attended by a large number of people. One of his

stu@ents wrote an elegy on his death containg the following:
K OIS \:ﬁgﬂ»ttfdfsJD\?3 : l§h"§/Q;“A\gﬂrJ“Jn_ijuij
o /
PO R WD v PRI IE SN A i K
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WORKS OF IBN KATHIR

A. —- Islamic Jurispru&ence (Figh)

(1) Al-TakmTIl-f7-M%4rifa-al-Thigqat-wal-Du' afa'-wal-MajahTl.
5 vol. or Jami'-Bain-Kitzb-al- Tahdhlb—wal—Mlzan...S vols.

(2) Kitab-al- Ahkam—al Kabir.
(3) Sharah Kltab al- Kablr.
(4) Kltab-A@kam-al-Zakat.
(5) Mas'ala-al-Sima'.

B. -- History
(1) Mukhtasar TarTkh Kabir.
(2) Al-Bidaya-wal-Nihaya..(Universal History)..vol.l4.
(3) Al1-Fitan-wal-Malahim.
(4) Kitab-fi-Sirat-al-Rasul (Mukhtasar).
(5) Sirat-al-Rasil. L )
(6) Sirat-Abu-Bakar.... (7) STrat Umar.
(8) Sirat—'Umar-ibn-'Abdul-'Aziz.
(9) A1- IJtlhad fl—Talab al- thad
(10) Al-Kawakib-al- DUrarl £i-al- Tarikh.
(11) Tabagat-al- Shafl iyya.
(12) Tabagat-al-*Imad-al-Din.
(13) Al-Wadih-al-Nafis- f1—Manaq1b Imam Idris.

C. —— Traditions
(1) Al-Abkam-al-Sughra-fi-al-Hadith
(2) Al-Bahith-al-HadTth 'I13 MaTifat-al-UlGm-al-HadTIth.
(3) Mukhtasar 'Ultm-al-Hadith, |

(4) Jami' a—al—Masanld—wal Sunan-al-Hadi-li-Aqwam-al-Sunan 8
vols. or Al- Musﬁn@d—al Kabir..8 vols.

(5) Fada'il-al-Qu'ran... (6) Risala-al-Tawhid.
(7) Shargh Sahih Bukhari
(8) Tartib Musnad Ahmad.




D.

<t

. Traditions

Takhrij 'Adilla-al-Tanbih
Takhrij Mukhtasar Ibn Hajib.

Commentary......

Tafsfr—al—Qur'En—al—KarIm;.;.10vols......
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CHAPTER THREE,

BELIEF IN GOD

The first article of Islamic Scholastic Theology upon which

the structure of religion depends is to believe in God, in His
Essence, in His attributes,.and in His commands; and to reject
direct and indirect partnership with Him. The Ko?an insists:
"there is no God but Allah". The whole system, doctrine, and
teachings of Islam revolve around this central point, the
Subremacy of God and the Unity of Godhead. From this pivotal
point flows the unity of the fundamenta} facts about nature, man,
and life. The purpose of Islam seem§:£d establish balance and to
briﬁg about agreement in the relationship of man to God and to the

universe through useful adjustment.

God has two aspects (a) His Essence, and (b) His attributes.
The attributes belong to His essence as well as to His action.
"Thbse which belong to His essence are: life, power, knowledge,
speech, hearing, seeing, and will, and those which belong to
His action are: creating, sustaining, producing, renewing, making

and so on". (1)
In this chapter we will discuss briefly (a) The Essence of

(1) JA..Wensinck.). "The Muslim Creed" Cambridge 1932 p.188.
With regard to God's attributes of actions Ibn Kathir gives
inportance to:- 'mercy', sustaining, guidance, creation,
and justice. See Tafsir vol.l. pp33 to 50...
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God; (b) His seven Essential attributes; (c) His attributes

of actions; and. (d) Partnership with Him.

y
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A, g, ESSENCE OF GOD

Essence is described as self, entity, and indispensable
element. There is emphasis in the Quran on the need to know
the nature and essence of God. If human beings try to
understand Him they can easily avoid the pitfall of plurality.
Scholars exerted their best efforts in the exposition of the
nature of God in order to know Him and to make His idea accessible

to the mind of common men.

Ibn Kathir describes the essence of God in different places
with different verses and interpretations. One of the verses
which he interprets as showing the essence of God as to be closely
related to man's spiritual and wordly life, is the following:

"God is the light of the heavens and earth: the likeness of His
Light is as a niche wherein is a lamp (the lamp is in a glass,

the glass as it were a glittering star) kindled from a Blessed
Tree, and Olive that is neither of the East nor of the West whose
0il well nigh would shine, even if no fire touched it; Light

upon Light: (God guides to His Light whom He will.) (And God
strikes similitudes for men, and God has knowledge of every thing.
(24:36) According to Ibn Kathir God's essence is that He ié the
Light of the heaven and earth. The same expression occurs in the
Tradition: "He enlightens the heavens and earth by His Light."

In the First Epistle of John a similar version is to be found.
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" "God is Light, and in Him is no darkness at all." (2)

Ibn Kaﬁhzr interprets the verse by saying that -the glorious
allegorical application of Light to God means the Absoluteness of
God. 'Nur'is Light which revealed the hidden things. God (Divine
Light) is represented.as seated very high to illumine fhe
heavens and earth which allegorically means the main source Who
brought them into being. "The statement is followed by an example
of connecting verses to explain its mysterious meaning as this
figurative Light has a iayer upon layer of truth. The visible
1ight dnd the light of the heart, which is the most beneficial
thing for both the physical and spiritual worlds, is the reflection
of true light i.e. God. But in the ph&éical world the light

(defi#cts)
which is supposed to be the purest thing, has some draw-back ’
| incidental to its physical nature. Firstly, it depends on
external sources. Secbn&ly, it is unstable, and temporary, and
lastly it is bound to time, space,and limits. But God's light is
immeasurable and indescribeable. It passes transcendientally into
regions of spiritual ;;ghts unconceived by man's imagination.

Ibn Kathir states that when the Prophet was tortured by men
of Ta'if he said "O! God I take refuge with the Light of Thys%’
countenance éibh.illumines dafkness and upon which depends the
welfare of the whole universe." (3) .

(2) Ibn Kathir, Tafsir, vol.5. p.101. and John 1:5.
(3) Ibid: vol. 5. p.10l.
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To express the closer relationship of Divine Light to
human beings, Ibn Kathir maintains that obedience to God is Light.
He also holds that Faith in Islam is a light given to believers.
This theological expression is to make clear that God is One and

that He is the only source of sustenance and existence. (4)

Imam-al-Ghazall wrote "Mighkat-al-Anwar" in order to interpre
Divine Light and its relation to mankind: he says: "God created .
the creation in darkness, then.sent an effulgence (beam) of
High Light upon it." (5) Probably he meant, that the creature's
light is borrowed from God. According to him it is an uphill
task to un@erstand Divine Light that is in "seventy thousaﬁd;:
veils of light" which only‘Prophets can well imagine, therefore
he says: "Profhets are the Lamps and so are the learned but the
difference between them is incalculable." Ultimately he

considers Light an expression OI‘Absolute-reality. (6)

Concerning Light Doctor Igbal's view also supports Ibn Kathir:
interpretation "The teaching of modern physics is that the
velocity of light cannot be exceeded and is the same for all

observers whatever their own system of movement. Thus in the

(4) Ibid: vol.5. p.l101f.

(5) Al-Ghazall "Mishkat-al-Anwar London 1924, Translated by
Gairdner pp.54f.

(6) Ibid. He also holds that five faculties of spirits; the
sensory spirit, the imaginative spirit, the intelligential
spirit, the ratiocinative spirit, and transcendental Prophetic
spirit, are symbolised by the Niche, Glass,Lamp, Tree and 0il
in verse of Light.cf. Macdonald "Question Drawer‘®July 1916 vol

6 pp.309-310. . The Muslim World,
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world. of change light is the nearest approach to the Absolute.
The ﬁetaphor of light as applied to God, therefore, must in view
of modern knowledge, be taken to suggest the Absoluteness of
God".(7) The whole interpretation means éublimity and
spirituality of Géd as has been described in the Gospel: "God
is spirit and those who worship Him must Qorship in spirit and

truth." (8)

Ibn Kathir also exprésses the essence of God thus: "God is
One and there- is nb-one beside Him. He is the originally self
existeﬂt sdﬁ?qe, Eternal, Deathless, ﬁe Himself is Independent
and upon'ﬁﬂﬁﬁ all dépend. He is the only Sustainer. One of His
signs is,that the heavens and the earth subsist by His command.
Hié unity is exterﬁal, internal, and numerical. He is the First,
the Last, the Onward and the Inward. He is unique in His form

fdﬁg\to Him as all other things

and eésehce. Adoration is
are created béings and in no way equél to Him. Hé is Unique in
His wisdom, actions, attributes and pérson. He is the Absolute
Reality wherein all other things proceeed and is not restricted
to any time,_space, and circumstance. He is theréél, Mwi%stic,
Great and far awaj from our restricted conception. The correct
way to apprehend Him is to believe that He is a powerful living
personality not bound to be High, Near, Low and.far, but every

where in the heavens and on earth., He is nearer to us than our

(7) 'Igbal: Reconstruction of Religious thoughty in Islam" Lahore
1930 p.89.

(8) John: 2:24.
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jugular vein. He cares for us. He is unlike created things.
He creates things without any precedence and means. By His
command things in the heavens and earth cease and exist. He

is ever watching, no fatigue over-takes Him. He begets not nor

He was begotten. (9)

Confirming Ibn Kathir, Imamlghazali briefly defines the
essence of God.thus: "He in His essence is One without any
partner (sharik). Single without any similar, Eternal without any
opposite, Separate without any like. He is One, Prior (gqadim
A&f) with nothing before Him, from eternity (abadi) without any

end, subsisting without ending, abiding without termination? (10)

-Abu ganffa describes the essence of God thus: "Allah the
exalted is One, not in the sense of number, but.in.the sense that
He has no partner; He begetteth not and He is not begotten and
there is none like unto‘Him. He resembles none of the created
thingé, nor does any created thing resemble Him. He has been
from eternity and will be to eternity with His names and qualities
those which belong to His essencé as well as those which belong

to His actions." (11)

Baidawi and Zamakhshari seem to prefer the definition of

essence of God as stated in the Sura of Unity. Their interpret

(9) Ibn Kathir, Tafsir vol. 1. pp.180 332, 551: vol. 6. p.544 and
vol.7. pp.412-413.
" (10) R. Macdonald, "Muslim Theology" Beirut 1965 p.300.

(11) Wensinck, op.cit., p.188.
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ations slightly differ, but both of them are very logical and
brief in their explanations. Baiqawi holds "Say (O Muhammad)

He is one Allah" by saying the word Allah is the predicate of He
is, and one is a second predicate. Allah is 'eternal' that is,
Allah is He on Whom all depend for their needs. He begets not
because of the impossibility of His similarity (Homogeneousness).
And was not begotten, because of the impossibility of anything
happening concerning Him. And equal to Him is not any one. The
expression’to Him: is joined to the word 'equal' and comes before
because the chief object of the pronouns is to express the denial.
And the reason for using the word 'single' last the subject of
“the verb, is that it may stand separate from 'to Him'. quawi
seems to observe that even grammatical use of the words related
to God must show absolute separation between Allah and creature,
Zamakhshari maintains: "Allah is one, Unique in His Godhead, in
which no one is'partner, and He is the one Whom all seek since
they need Him and He needsno body. He begets not, because He

has none of His own genus, and so keeps no female companion of
His own kind, and consequently the two of them propagate. This is
indicated by God's saying, 'How can there be off-spring to Him and
He has no female companioni‘ And He was not begotten. As every
created being is an occufrence and has a material body. Allah,
howevér; is ancient, there is no beginning to His existénce and
and He is not a body. And He has no equél, i.e. no likeness or

resemblagnce. The explanation of this denies the companionship in

marriage and. female consort. (12)
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"Ash'ari's definition of the essence of God is very similar

to that of Abu Hanifa, but he is very brief in his description.

He says "God is One, Unique, Eternal, no God at all save Him,
and that He has taken to Hims&lf no consort or child". (13) Razl
follows him in this matter, but he devotes much labour in giving

proof of One-ness of God. (14)

Tabari's description of the essence of God is very similar
: i a
to Ibn Kathir's but there isgslight difference in the interpret-
ation of sura 112 on the word 'al-Samad'. Ibn Kathir attempts to

interpret it asf%entral point of the sura whereas Tabari gives

‘

more emphasis#bn.other words of the chapter. (15)

The different kind of views expressed about the essence of Gd
pro-vide the idea of greafTConceivable Being. Thinkers like
Anselm (1033 - 1109), Bonaventure (1221 - 12274), Desc;rtes
(1596 - 1650), Leibnitz (1646 - 1716) and Hegel (1770 - 1831),
while giving the result of the Ontological argument for the

existence of God in the phrase "Think of +the . ..

(12) Al—Ba1daw1, Tafsir (Anwar—al—Tanz1l—wa—Asfar—a1 Tamll edited
H.O0. Fhusher vol.2. p.422. Al-Zamakhshari, Tafsir, (al—
Kashshaf - 'An Haqa'ig-al-Tanzil Cairo 1318 A.H. Vol.3. p.295
cf. S.M. Zwemer, The Muslim Doctrine of God, New York 1905
p.32ff. and also cf. H. Hirschfeld, New Researches Into
The Composition and Exegesis of the Qur'an, London (R.
Asiatic Society 1902 p.42.

(13) R.J. MacCarthy, The Theology of Al-Ashari, Beirut 1953, p.23¢
(Th1s is a translation_of % Kltab—al—Luma" (ii) Riszla-
§1—Ist1hsan—al—_hawd—f1-'Ilm—al—Kalam, (iii) Magalat, and (i

bana.

Y

(14) Raz1, Tafsfr, (al-Tafsir-al-Kabir) Cairo 1324 A.H. Vol 8 Pe
529ff. ‘

(15) Tabari, Tafsir, (Jami'-al-Bayan,) Cairo 1329A.H. vol.30 p223.
cf. Ibn Kathir Tafsir, vol.7. p.412. ff.
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greatest perfection you can conceive" (16) appear to be completely
agreeing with the commentators, so far as the meaning of God's

existence is concerned.

God's name in the Qur'an is Allah. This name existed among
Semitic races as far as the three radicals; A.L. and H. are
concerned. But it was spelt differently. There had been much
speculation and discussion on the word 'Allah' among the

Lexicographers and Muslim commentators.,

Ibn Kathir mentions several derivations of the word 'Allah'.
Firstly he says its root is 'Ilah, the past particple form, on the
measure of 'Fi'al', from the word 'ilal®' 'meaning to worship, to
which the article was prefixed to indicate the supreme object of
worship. Secondly he deems that it is derived from the root
'laha' which implied helplessness, concealing, refuge, peak,
adoration, and command. Thirdly he assumes that it is changed
from ﬁalahatﬁn' or 'alihun' the invisible personality adored for
the sake of gaining satisfaction, fbr obtaining needs, and for
refuge from mié&ies and distresses, Fourthly he holds 'walaha'

aliha, and ta'allaha meaning vehement grief. Ibn Kathir mentions

both kinds of examples which imply its derivation and whick imply
the entire independence of the word. Lastly he rejects its
derivation and contraction and says, it is a concrete noun used

as ‘a proper noun only for God. - The same view has been expressed

(16) MacGregor, Introduction to Religious Philosophy London 196k p.102.
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by Razi. Perhaps the expression of wonder about the word of Allah
might have been expressed by human beings, when they could not
conceive His greatness, the more they @%ﬁght the more intense
became their perplexity and wonder and‘?guld not help but to
submit to His will. Ibn Kathir also rgfufes its derivation from

. the Hebrew language. The same opinion has been expressed by

- Razi. (17)

Bai@éwﬁ considers that it is a derivation from an invented
root_'iiéhd signifying to be in perplexity, the mind is perplexed
in attempting to picture its conception. He also discusses other

possibilities of derivation following Zamakhshari. (18)

The author of the 'Muhit—al-Muhit' ( Eé’&»‘), a Christian,
holds that Allah is the name of the necessary Being. There are
twenty different views regarding the derivation of this word. He

also describes its derivation from 'ilals' like Ibn Kathir.

The word Allah is composed of letters inscribed on the throne
in Arabic. Each stroke and curve has its allegorical meaning.
This applied only to God. So Abfi HanIfa holds: "As the essence of

God is unchangeable, so.is His name; and that Allah has ever been

A -

the name of Eternal Being." (19)

(17) Ibn Kathir, Tafsir, vol. 1. pp.36-7 c¢f. Razi, Tafsir, vol.l.
p.83-84. _

(18) Zamakhshari, Tafsir vol.l. pp32ff. and Baidawi, (Tafsir)
vol. 1. B.4. *

(19) Hughes, Dictionary of Islam, London 1935 Pe142),



- 69 =

N;biQE; andnLabId, pagan poets, used the word "Allah" in the
sense of Supreme Diety. Ngbigég says: 'Allah has given them a
kindness and'grace which others have not. Their abode is Allah
Himself and their religion is strong." Labid says: "Neither
thosé who,aiviﬁe by striking stoﬁes or watching birds, know
what Allah has created." Ibn Kathir also cites verses of the '

pagan poet 'Ruya' in connection with the word of Allah. (20)

According to Ibn Kathir the Qur'an points to the use of
Allah among pagan Arabs: "Say: Who is the Lord of seven heavens,
and the Lord of Mighty Dominion, they will say Allah" (23:86)

This is to be found in many verses in the Qur'an. Nadvi, refe%gng
to Ngldeké, says: that the inscription on the ancient Naba?eans
monument reads: "Allah was known as God, the inscription is
Hallah instead of Ailah. But mostly the word Allah was linked
with the Christian nameé of the Nabateans Arabs like Zayd-

Allahi and 'Abd-Allahi. (21)

It may also be pointed out that centuries before Muhammad,
the Prophet, the Ka'ba was called 'bait—Allah', the house of
Allah, the supreme God and not the house of idols. This use was
popular among Arabs. But the word Ilah, which was not so popular

is supposed to be equivalent to the Hebrew word Elohim used by

(20) Ibn Kathir, Tafsir, vol.l. p.36 cf. S.M. Zwemer, op.cit.p. 25

(21) * 1Ibid: vol.5. p.33. cf. Noldeke Article on God, Encyclop-
aedia Brltihlca vol.l. p.664. * Nadwi sirat-al- Nabl,
ﬂydtrabad 1968, vol.4. p.248.
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the people:&ﬁ:the Bookﬁbf God. Probably the Chald2an and Syrian
term Ilahia, the Hebrew, Iloha'! and Arabic *'Ilah' are identical.

(22)

At present the word Allah is used for God by all Muslims,
Arabic speaking Christians and Jews; But there is a differeﬁce
as regards its character among the communities. Allah to the
Muslims is a proper name applied to the Being, Who exists
necessarily by Himself, comprising all the attributes of perfectior
(L.L.) and it is not a contraction of any other word. Its
speakiné signifies that it is attached to all attributes

ascribed to His essence.

Allah is the name of the essence of God. The attributes of
Allah are called 'Asmatal Slfat ﬁ:d ). In the terminology of
the Quran they are called 'Asma-al—?usna (&FQL? 2?’sl)) the most %o
beautiful names, or excellent names. In the Qurfan there are
very few attributes méntioned in different cahpters. The richest
chapter in this respect is 'Hashar® (the Gathering - no. 59).

Ibn Kathir refers to a tradition reported by Abu Huraira: "God
i-has ninety nine names, one short of a hundred and whoever retains

them in his memory will enter Paradise." (23).

This odd number of names of attributes has been accepted by

(22) Ibid. vol. 2. p.57. cf. David. "The New Bible Commentary"
Oxford 1955, p.31. and cf. verses 7:179; 17:110; 20:8; 59:2i;

(23) Ibid: vol.l. P«36; vol. 3. p.257; vol.6. p.617 cf. Mishkat-al.

Maiagblh.,4§2gllsh Translation by James Robson, Lahore, 1963
P. .
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a host of commentators with the conception that God is one and

He loves numbers which are odd and indivisible., According to

Ibn Kathir there is a possibility dffthe existence of more than the
above mentioned nﬁmber and the number of attributes may be one
thousand. Razi gives the number of five thousapd i.e. one thousand
in the Koran. one thousand in tablet preserfedﬁ one thousand

in Torah,.one thousand in Injil, and one thousand in Tradition.
Perhaps it would be a very hard task to pursue such a long list.

But there is a rule that whatever the number may be it must be

supported by 'hadfﬁﬁ Taufiqi? Gj§§~&pe, favoured by the Koran

and Tradition. Ibn Kathir mentions ninety nine attributes in
chapter 59 and adds two more in chapter 7 and so he makes the
total 101, but in both places he never describes 'rabb' the
attribute frequently used in Muslim Theclogy. This attribute is

also not mentioned in Mighkat. (24)

The ’Ashtarites consider that attributes of God are different
from Hié essence, yet in such a way as to disallow any comparison
made betﬁeen God and any other being. These are not 'ain' nor
'ghair?! ( £i'“¢’f)-not of His essence and not different fromiit,
but,kﬁowever, cannot be compafed with creatures. Instead of this

view, they prefer to keep silence with regard to the eternity of

(24) Razi, Tafsir, vol. 1. p.75ff. cf. Mishkat vol.2. p.483.: .

LR A
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attributes. (25) The Mu'tazilites hold that God is eternal
and that eternity is in His essence.. On this basis they reject
all eternal Qualities of God except.His eternity, and so the
: s .
Khizéxéjite, some, Murjites, and some Zaidites favour this

conception. They affirm other attributes but not as being

" eternal. (26)

According to Ibn Kathir all attributes are eternal; they are
~an insepdrable part of ﬁis essence, and cannot be compared.with
any being., (27) R;zI believes in the eternity of attributes of
God and also remarks that to maintain the sanctity of attributes
of God other beings should not be given these names,. God must not
be called by other names which do not befit Him, God must not be
called by names whose meaning is not known. He also says that
polytheism of any kind is a violation of the sanctity of Divine
names. He also remarks that there must not be improper interpret-
ation of God's attfibutes. According to Him it seems that'the
objecti?e,of different proper interpretations is to encourage the
right understanding of God's attributes. Beéause the best method
of knowing a person is to know him through his qualities and actid
éharactéfisticé elucidate a person. Mere names f{are inadequate;
unless they are illustrated by the qualities. So also is the

case with God. It is rightly remarked in favour of attributes in

(25) MacCarthy, op. cit., p.96. (26) Wensinck: op.cit., p.75.
(27) Ibn Kathir, Tafsir vol. 3. pp.256ff cf. vol.l. p.251,
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E.R.E. "that conveying His excellent attributes and functions
repudiates the queer doctrine of thé namelessness of God,
Characteristics of Alexandrian schools of philosophy and also,
to some extent the Jewish thought. Philo taught that God was
without qualities and incomprehensiblé in His essence. He was
the nameless existing". So to Plotinus God was the One could
be described neéafively. (28)

Pre-Islamic pagan Arabs knew the name of Allah, but they
were unfamiliar with most of His attributes. The:g:;Z};;tion of
His characteristics and actions was strange to them. This may be
the reason why the name of Allah is to be found in Arabic poetry
while the mention of His qualities is very rare. Perhaps the same
is the case with other peoples with respect to the attributes of

God. This may be due to lack of knowledge about these gqualities.

(28) Mac-Culloch, Article "Nameless God" Encyclopaedia?Religionﬁ'
and Ethics, Edinburgh 1920 vol.IX p. 179. :
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B. SEVEN ESSENTIAL ATTRIBUTES OF GOD.

EXISTENCE:- The first essential attribute of God &*) is
related to His existence. To prove God's existence five kinds of
arguments are given. Firstly from the general consent of mankind
to the existence of God: the proof E Consensus gentium. Secondly
from our conception of cause to the-existence of a First Cause;
the Cosmological proof; Thirdly from the evidence of the order
and design in ﬁature to the existence of a Designer: the
teleological proof. Fourthly from the conscience to a Moral Law
giver: the Moral Proof. Fifthly from the idea we conceive of a
perfect Being as necessarily having the real existence of such

a Being: the ontological proof. (29)

Concerning the proof E. Consensus gentium, Ibm Kathir holds

T:;ch universal belief about the existence of God is the expression
of man's nature and not based on rational arguments. He calls it
'fitra' (instinct) or Islam (submission). Beibitz states that it
is proved by universal belief in honorific, piacular, and
sacramental., Therefore he says "What all men believe to be true

must of necessity be true." (30)

To comprehend the Cosmological proof it seems necessary to

*¥%* Every attribute or its connection confines God's vision within

the limits of the definition of attribute concerned.

(29)J.H. Beibitz, 'Belief, Faith and Proof' (London 1922 cf. p.2.f.
G. MacGregor, op. cit., p.l0Of.

(30)Ibn Kathir, Tafsir, vol.3. p.246, vol.5. p.359 and Beibitz
op. cit., p.22. '
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define 'cause' and 'existence'! ('illa and hay#) inorder to reveal
the difference between 'existence'! and '"non existence'! and their

relation to God's essence.

Cause is defined thus:- Firstly "the totality of the
conditions in the presence of which an event happens, and in the
absence of any member of which it does not occur. Secondly ....
sequence under definite known conditioné. Lastly....The
connection between facts". 'So God is the cause without which,
the Universe cannot exist.: (31) ConcerninéTﬂexistence' the
Ash'arites define as "the state (?51) necessary to the essence
so long as the essence abides; and this state has no cause."
(& Al—Fu?alI interprets every state (951 or §ifa) as 8
personal state (Pal—i—nafsf) and to him a causeless state
subsisting (living) in the essence is a personal quality
(§i£a—a1—nafsiya) by which he meant that the conception of the
existence is with the essence but that the essence can be
apprehended without it, therefore these are two different
entities. The 'Agh'arites assume the existence as the self('Ain)
of an entity in gemeral. So, to them, the existence of God is
His self and not an additional quality. In this case they

support the view of the Mu'tazilites. (32)

(31) Beibitz: op.cit., pp.5f.
(32) D.B. Macdonald: op.cit., p.319,
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Ibn Kathir interprets the existence for God as self of an
entity and a causeiess state, So he maintains "ﬁ%d is self
subsisting, by Whom all things subsist. He is Eternal. He is
subtle (al—La?Ef) and sublime in respect of nature of existence.
His existence having neither beginning nor end." But he
interprets existence. for a creature as a half way between entity
and non-entity (Mawjud and non-mawjud), a caused state, and not
self of its essence because the existence aﬁpeared later than an
essence. For example, take the case of man, Ibn'KaLQTr says that
“the body ‘of Adam was formed from clay of loam moulded, after forty
days the spirit was breathed into it which changed the clay into
flesh and blood. In Gen. 2:7 #i occurs "God formed man of dust
from the ground, and breathed into his nostril the breath: of
life; and man became a living being". Ibn'Kathr éays a soul
meaning hearing, sense, seeing, is breathed into a child in the
womb after four months which points to an evolution or progress
in man's life. He also states that man's body remains even if -
the 1life goes out of him. It shows that the body and existence are
two separate things. The‘unity of soul and matter is called
existence., No such evolution occurs in God. His life is Absolute
life, His Being is Absolute Being while others are continéent and

evanescent. (33)

(33) Ibn KathIr: Tafsir, vol.l. page 547; vol. 6. page 545.
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So it appears; firstly, that the world is composed of
bodies (Jism) like essence and accidents Q&i;ég} "colours etc.)
It is a fact that colour cannot live without a body. Their
relation is such that if it is tried to separate one from the
other both of them will cease to exist. Their need of one
another shows their imperfection as independent things. Seéondly
the world (or composed things) has rest and motion which are two
opposite things. Motion completely ends rest:s and if there is
rest motion completely goes away. These are also two eqﬁal things
and they cannot -exercise power over one another because the equal
things cannot overthrow each other. Lastly exiétence and none-
existence are contradictory and equal thingsapé entities. If thex
is existence in the world nong~existence ceases and if there is
non existence then existenée'ceases. So equal things cannot
overthrow each other unless there is a person who can inérease
and decrease the balance. The permanent overbalance in rest, and
motion, existence and mn-existence etc..reveals that there is
a power which brings change and handles these two things and
change their state. Moreover, worldly elements are not
indeéendent, so, whatever is not independent is imperfect and
whatever is imperfect is originated. Every originated thing

needs an originator, the Perfect Being, and that is God. (34).

(34) Ibn Kathlr Tafsir vol.3 p.68f. and vol. 5. p.615 cf. Imam
Ghazall, Kitabi 'Ahkam—al Qawa'id, (Translated by A. Faris
and named "The Foundation of The Artlcles of Faith") Lahore
1963 pp.59ff.
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Ibn Kdigir seems to holdathe universe ofiginated in time and
what originates in time cannot exist by itself. So he states if
the objects of the universe depend for their existence on
themselves then every object is absolute, which is impossible.
Moreover, the objects did not come into existence without any
cause, as they are in process of coming into existence.. This
proves that the existence of objects and their coming into being
depends on some one different from them, thus it wou;d assert
the necessity of an Absolute being which should be uncaused.

Now to prove His uncaused state one has to probe into the formula
of Imam Ghazall who says that all the being;in the universe are
either uncaused or have a cause. So if théy have cause, this
cause itself will either have a cause, or will be uncaused, as
there will be a chain of the cause of the cause. Therefore, (a)

either the series will continue on adinfinitum, which is impossible

or (b) it will come to an end at last. So the ultimate limit

will be the first cause, whose own existence will be uncaused,

and that is Allah in the terminology of Islam. God being uncaused
is a necessary Being whereas any caused thing cannot at all be a

necessary being or originator. (35)

Ibn Kathir reasons that if a ship ploughs into a river or a

‘sea by itself it can neither reach from one shore {07 another nor

(35) Ibn_Kaﬁ-fx_qf’a‘fil,n vol.4.p.113 & vol.5 pp., l‘éuklxrﬁjfga_fd'l‘aha.fat al-
Falasfa, Lahore 1963 p.90. cf. Swegtmaq{tondon 1947 'Part 1.
vol.l. p.114 and cf. Beibitz, op.ciit., p. 54.
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can it load and unload by itself., For this purpose it needs a
captain. So, how can this big and vast universe run without an
originator who must be superior to it in all respects. (36)
Similar to this 'Ash'ari states: that cotton cannot change into
séun thread without a worker and a woven cloth without a weaver.
So, if some one takes cotton then hopes for it to become a spun
thread and woven cloth without a craftsman he would be considered
witless. Likewise if a man goes into a waste land sits there
hoping for clay to change into bricks, and for the bricks to be
joined to construct a castle, he would be considered ignorant

because he would be waiting for the impossible.(37)

Concerning teleological proof, Ibn Kathir gives a large
number of analogical arguments. Briefly his arguments are thus:
(a) The existence of God through the whole of nature, (b) The
marvellous signs of the vast diversity in nature are the proof
of the existence of the Originator,'which appeal to the intellect
and intelléigence of every human being to believe in one Supreme
existing power. Concerning design he states th;t reflection and
splendour or glory of sewven sforeyed heavens studded with stars
and glowing lamps, bring home the idea of the existing power
working in them. The wide expanse of earth to tie upon and to

walk upon with mountains as stakes fixing it provides an impressi

(36) Ibid: vok.l. p.103f. He gives seven arguments to prove God.

(37) g.g. MacCarthy, 'The Theology of 'Al-Ashfari' Beyrouth 1953
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of a creator. The rain comes down from heaven. It fertilizes
the lamd. to bring forth corn, vegetables and gardens thick with
trees. The rivers and seas where ships plough earning merchandises
and in this way serving in no; less measure to man than land:
Heavens are remote-from men in space but very near to him with
their beneficial rain. Due to the inter-relation of heavens and
earth day and night succeed each other regularly changing in
their duratidn according to the season and latitude of the earth.
Night brings sleep as a rest which is an important biélogical
factor in life. By day timevﬁlifcreatureséeek food. Plants

get starch and sugar'from'which;exist in the:atmosphere and thus
form living subgtance (protopiasm)wdth the help of the sup. The
web of nature ié so interwoven that no creature is independent

in its affairs. This all points to One ever vigilgnt existing

Being. (38)

Ibn Kathir, refegﬁng to order in things staes that man
originates from a seed which develops into clot, then into a
small lump, then into flesh and bones and bloéd and so on. So
he is given all the qualities of life; senses, consciousness and
other physical and mental faculties. .Hé develops from childhood
to youth, old age, deét%pitude and then to decay. This stage by

stage development is not caused by man himself., It is a fact,

(38) Ibn KathIr: Tafsir, vol. 1.p.100 vol. 7. p.196. cf. Sweetman
op.cit., part 1. vol.2. page 11.
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that a man at the apex of his physical and mental maturity, if he
loses any member of his body or any sensual faculty; like hearing
and seeing, @é cannot reproduce or make any one of them. It may
be treated aé a proof that when he is weak he is more incapable "to
work or to produce anything. Heis weaker in his childhood than in
his youth and he becomes weaker and weaker in his old age. He
cannot bring back childhood, youth etc. Mac-Gregor describes
similar proof and adds: "The mechanical structure of a watch
exhibiting an intricate adaptation of parts to one another natur-
ally infers that is was constructed by an intelligent being who
designed this mutual adaptation to accomplish a certain end" ....

But this is what we encounter in the universe. (39)

The moral proof is based on the existence of moral sense;
(a)feeling of moral obligation, we feel that we 'ought' to do
certain things. It is the choice of moral values, independence
of mdr§1 action which shows human freedom. (b) It also means
..puriiging the soul. Now it is seen that when we help each other
in doing good we find pleasure and obtain benefit whereas when we
harm others we feel pain. THis.pricking of conscience gives us the
idea that there is'a power which has created fhis distinction. So
God's idea may be considered a permanent underlying psychological

impulse. Ibs Kathir deems it 'instinctive' (40).

(39) Ibn Kathir, vol.5. p.12 and 613, vol.6. p.153; and MacGregor
op. cit., p.115 ~f MacCarthy, op. cit.,-p.68f, Tillich,
Systématic Theology London 1953 vol.l. p.208 and cf. Beibitz op.cit. p75

(40} Ibid vol.2. pp.471-72 and see also definition bf 'tamanu’and taawun' in
-chapter 5 "Prophets". p,201.
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MacGregor says: "If we recognise the existence of moral law
and of object of moral will, the Summum Bonum which is perfect
happiness, it becomes necéssary to conclude,ﬁﬂ the existence
of God in order to maintain the necessary relation between

moral law and the Summum Bonum, (the highest good) (41).

The quality necessary to existence is that God must be
ancient (Qadim) from eternity; that there was no beginning to
His existence and there was nothing before His existence. Priorit
and eternity in respect to past time must be established. Ibn
Kathir illustrates "there is nothing béfore Him and there is
nothing after Him. He is ever living. He is living before all
and must be surviving all exi;ting things. Everything perishes
except His countenance, the law of perishing is applicable to the
universe in or&er to make room for others. Moreover, existence
and non-existence are originated things. God being the
Originator is in no way perishable like individuals and nations &
and so on. Perishing and discontinuity is-unthinkable about Him
(42). Ghazali says: "God is the First and the Last, the Visible
and Invisible, since that of which eternity is established its

coming to an end is impossible.v(43)m

(41) © op.cit., p. 123.
(42) Ibn Kathir: Tafsir vol.5. p. 306. and vol.6. p.490.

3

(43) N.A. Fdris "The Foundation of the Articles of Fati' p. 62.
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Al—Fu@ali says that permanental existence must be
established. Because if God were not prior (a) "He would be a
thing originated (gadijg), because there is no medium between
the Prior and the thing originated; to everything of which
i Priority is denied, origin belongs". So if God is originated
His originator will also need an originator and so on to eternity
and infinity. At last one is to believe in the Maker or Creator
and to deny the long circle. He holds: "if God were other than
Prior, through being a thing originated. He would have need of
an originator. Then the éhain would be unavoidable; but both are
impossible. So, the originating of God is impossible and His
Priority is established; and that:what has been sought.” (b) He
also proves the continuance in God's life as the possibility of
any lack joining to Him would mean an originated thing and that
would again créate a circle of originatérs. Therefore continuance
in God is a must. "If continuance is not necessary in Him, then
Priority must be negated of Him. But Priotity cannot be negated

on account of the preceding proof." (44)

Theologians consider that unity is necessary in God. . To
prove God's unity, Ibn Kaﬁﬁir argues that the rule of two supreme
powers as partners or absolute has no place in Islam, because ther

would be neither accord nor constant effectiveness. Importance

(44) Macdonald: op.cit., pp. 323f.
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would certainly attach to one or to both of them. For if one of
them desires movement of a body or its existence and the other
desires its rest or its non-existence, one of three things must
occur: firstly the desire of neither i fulfilled, secondly the
desire of both is fulfilled, and lastly fhe desire of only one is
fulfilled. Now iflis impossible that the intention or the desire
of both is carried out, for there cannot be movement or rest or
existence and non-existence at one time in a body. So, if the
intention of both together is not carried out one must infer the
powerlessness of both and the powerless can be neither God nor
Eternal. If the intention of only one is carried out,
ineffectiveness necessarily attaches to the one whose order is
not carried out, and a powerless, so called Supreme bieing, can be
neither God nor Everlasting. Thus the multiplicity of God is
erroneous. Hence the formula proves that the Maker of.things is
weak and
one who is not,responsible and-wealk to any one in His actions.
God says " God has not taken to Himself any son, nor is there
any god with Him: for then each god would have taken off that he
created and some of them would have risen up over others;" (23:91)
and "If there were therein gods beside Allah, then verily both

(the heavens and the earth) had been disordered." (21:22) (45).

Nasir al-Din TusI argues that if there are more than one God

(45) Ibn Kathi Tafsir, vol.5. §.36. He calls this argument

r:
'tamanu' (mutual hind#rance). cf. MacCarthy op. cit., p.9.
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and they are equal.in 1if¢, power and will, then they will form
their independent worlds, heavens, earth, paradise, hell and rules
of punishment and rewards; and that is impossible. Because the
dependence of one phenomenon upon another rejects such kind of
Divinity. If one is superior to the other then imagining them
would require compéring between them in relation to position and
grade., This will bring them down to the level of objects of
nature. Moreover if they depend upon one another for carrying on
their will then weakness may attach to one that will negate his

Divinity. (46)

Ibn Kathir's intérpretation also receives support from
Al—Fu?alI, who-says: If Allah had a partner with Him, either they
agree on the existence of theééorld, and in that case Qﬁﬁ of them
would say, "I will cause “the world to exist", and the other would
say, "I will cauée it to exist along with mhee, so that we may
help one another in it" or they would differ, and one of them would
say, "I will cause the world to exist.by my power," and the other,,
"I will that tﬁé existence be lacking". (47) Their accord would
involve thé agreement of two imprinters upon ome print, which is
impossible. Moreoverlthe impression of the.latter weﬁld be
illogical. If they differ then the one whose will is not carried

out is weaker and when weakness is established, he cannot be God.

(46) N.D. Tusi, Tasuwwurdt, Leiden 1950 pp.3ff.
(47) Macdonald: op.cit., p.327.
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If they are equal, the existence of a thing will cease when
they disagree. Their equal exercise of power will result in two
impressors upon one impression." So it stands fast that the God

is one". (48)

The existence of the world is proof of the unity of God and
that He has no partner in any act and ne second cause in action.
He is absolutely independent. So, according to Miskawaih it may
be said: "Without the one there can be no multiplicity; yet
contrariwise; fhe one can exist without the multiplicity just as

the unit exists before all multiplied number". (49)

To prove his view, Ibn Kathir sometimes interprets by
probing into the meaning of the word. In his interpretation of
the word al-'APad' he rejects any possibility-of any one sharing
with God. He interprets it as an epithet applicable to God alone,
who is independent, unique and one in person and nature. His
definition is very similar to Lane's Lexicon: i.e. The one, the
sole: He who has ever been oﬁe and alone: or the indivisible, or
who has no second to share His Lordship nor in His essence nor in
His attributes. Ibn Kathir interprets the word 'Al-?amad' aé

(48) Ibid:

(49) Sweetman op.cit., p.105 part 1. vol.l. Refengng to unity in
vol.2. p.17 he says: "the terms 'Ahad, Wahid, and Mutawwahid,
are used for God. They signify acéording to the expositors,
He Who is one in essence, having no like nor peer nor second.
He is one in attributes besides whom there is no other. He i
utterly simple, insusceptible to division into parts and
having no double.
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being Absolute, Eternal, that which has no inside or inside
organs, solid and perfect light of every one and every thing, and
yet besought of all, who lacks nothing and needs nothing to
complement Him. He neither eats nor drinks nor has any animal
desire. Razl interprets that He is the Lord to whom recourse is
had in exigencies. (50) Lane says: The Maker that continues

or continuesfor ;ver, or is everlasting, or oriégyator of every
thing, of whom nothing is independent, and whose unity every

thing indicates, or one who takes no nourishment or food.

The‘interpretation of the word al-Samad creates a confusion
with regard to the nature of angels. They are heavenly bodies
of light, tﬁey can neither eat nor drink nor practice any kind
of relation. 1In this respect they-may be misunderstood as having
resemblance to God, but this shows their weakness, because they
sometimes can change their forﬁ and can come in the form of man,
whiéh indicates their being made of some elements. Some composed
things can be invisible so they are of that category. The
appearance of angels is narrated in the Bible and the Qurin:
"The angel of the Lord found her by a spring of water in the
wilderness" (Gen. 16:17) and "And an angel of the Lord appeared
to them" (Luke 2:9) and "We sent to her our angel, and he appeared
before her as a man in all respect." (Qur&n 19:17). So their not

(50) ggg Kathir, TafsIr vol.7. pp407ff. and 'RazI TafsIr vol.8. p..
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having animal desire is due to their being out of the stock

of such creatures which are devoid of this desire.

Ibn Kaﬁgzr in the interpretation of the verse "Originator of
heavens and the earth! How could He have a son when He has no
spouse" (6:101), "And He hath created everything and He is knower
.of all things" (6:1®) refutes the doctrine of the pagan Arabs who
were accustomed to conciliate by sacrifice and worshipped angels,
whom they called daughters of Allah. He also.repudiates the
ideas of the Jews who say Ezra is the son of God. He maintains
freedom of God from all human relations which are not supposed
- to be related to the Creator. (51) According to him any animal
" relation shows imperfection of a Supreme power. Both human beings
and angels are creations of God none of them is worthy to be
adoqé}d. Perhaps due to his strict belief in the Oneness of God,
he does not allow even metaphorical use of the word son of God
as it leads to Pol}theism. He repeats his arguments that birth
is only possible when male and female belong to one kind, for God
:has ho resemblance to any of His creature, therefore nothing can

be attributed to Him,

Razi in the interpretation of the verse mentioned above
remarks that the reference is to the Arab belief that the Jinn

could bring good fortune or ill luck as they had hands in the

. (51) Ibn Kathir: Tafsir Vol.3. p.72.
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transaction of human affairs ﬁ?'to the dualistic doctrine of the

Magi who believed in two creators, of evil and of good. (52)

Ibn'KaigTr's interpretations leave no space for any sort
of anthropomorphism. His view of transcendéntalism if orthodox
and not allegorical. He expresses his transcend€ntal stand point
as follows:- "If is necessary to believe in the words of all
the verses of the Quran and ?adiﬁg, which explain essence of God
and His attributes without comparing them to others. This was

the attitude 'of our predecessors."” (53)

It shows (a);that it is impossible that God has anything to
be measured or He must not be measured, because all measurable
things are composed and every composed thing is a body. Every
such thing can ©ither be actual (bil-fj%1) existing or.it can
be pétentially existiﬁg (bil—guwwa). When it poténtially
-exists it is at rest. But when it actually exists it has movement
which may be, the movement of generation, the movement of
corruption, the movement of increasing force (augmentation), the
movement of smallness (diminution), the movement of alteration an
the movement of transposition, i.e. change of place or part. In
every case the movement is a kind of change whether it is in its

state, its place or its substance and essence. In this circular

(52) Razi, Tafsir vol.4 p.113. He also i&scribes such remarks to
the Arabs in the interpretations of verses. 6:90, 91..

(53) Ibn Kathir, Tafsir, vol.l. p.551.
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or rotary movement if the condition changes but the essence

- continues it is called 'alteration' (Istihala) and if the
substance changes along with the con&ition (é;g4£§_it is

called corruption (Fasad). So any such movement or rest cannot

be ascribed to God. (54)

?Ashfari explains why resemblé@nce is prohibited: "If God
resembles anything He would have to resemble it either in all
of its respects or in one of its respects." The explanation of
this quotation is similar to the preceding argument of Ibn Kathir
mentioned in tﬁe proof of Oneness of God.. The ‘Ash'arites declare
the transcendé&alism of essence but observe silence about
attributes, (55) where-as Ibn Kaﬁhi} has generalised transcéh—

vwntalism,

From the word predecessors (sokf)'mentioned by Ibn Kathir
it also appears that the Prophet and theiF consensus of the Muslims
has not. referred to anthropdmorphism, therefore we cannot assign
anythiné that has no existence. Perhaps it may be due-to this
impression that Ibn Kathir avoided interpreting some of the verse
evidently related to sensual conception of paradise which are
completely allegprical. But to undersfand the correct meanings o:
the verses it is sometimes necessary to apply 'tashbih'in h
the verses not related to God's essénce.

(54) Ibid, vol.l. pp437f. and p.551.
(55) MacCarthy: op.cit., pp. 9 and 127.
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Apparently Quranic verses support both the ideas (Taghbih &
Tanzih). God says: "The Jews say: God's hand is fettered. Their
hands are fettered and they are accursed for saying so. Nay,
but both His hands are spread out wide in bounty", (5:64) "Naught
is as His likeness", (42:11) and "His throne includeth the
heavens  and the earth." (2:255). From these versés it may be
concluded that (a) God is corporeal séated on the throne, (b)

God is corporeal having hands but not like men, (c) God is
conceivedf;g?:her'geu body and nor hands etc., (d) God's
attributes are neither identical with His essence nor différent,

and (e) God's essence is every thing, and it contains all

attributes, which are identical to Him.

Ibn Kathir interprets the word 'yadun' and 'throne' as power.

He interprets 'yadun mabsuta' (stretched hands) as generous: and

'Yadun Magglﬁla) (tied up hand?) as non-generous. (56) He seems to
believe that the occuﬁénce of such words in the verses is only to
make people understand. It does not mean that God is corporeal.

such : :
He seems to permi%‘metaphorical interpretation.

Daud. Rahbar supports his view thus: there are no fixed rules
which say that the 'tashbih' verses must be interpreted
figuratively, and the 'ﬁanzzg? verses literally or vice versa.

Since Islam is fundamentally against multiplicity therefore, it is

(56) Ibn Kathir: TafsTr vol.l. p.551 an& vol.2. p.605.
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undoubtedly true that 'tashbih' is not permitted in any cased (57)

A.A.A.A R:zyzee chooses a middle way and says: "Islam
chooses a midéle way between transcendentalism and anthropomorphis
Extreme transcend&htélism signifies qomplete rejection of the
attributes of Allah and crude anthropomorphism will imply
likening of God to man. Islam favours a moderate type 19
transcendgntalism.” (58) Perhaps he meant that anthropomorphism
will maké peoplé understand God's power. Robinson is very near
to him in hislexpression about God. He states: "We cannot think
or speak of God at all, unless in thellanguage of our human
experience., To dismiss all anthropomorphism is to dismiss all
possibilities of knowledge of God. Divine personality means the
highest category of our experience to interpret of our highest

faith." (59).

This may be the reason why thzg;;;aer findé different terms;
like 'kaifiya' (quality) or kaif' (how)!.tashbih' (likeness) and.
'jiha' (direction or side, face), used by a host of commentators
in connection with the meeting of God. It shows that the fggmgj
adhered to anthropomorphic expression, yet they no longer used

terms in the literal sense.

According to Wemsinck it seems that the development of the

(57) God of Justice: Leiden 1960. p.XIII.
(58) Fiyzee A.A.A. "A Modern Approach to Islam" London 1963 p.l19,

(59) Robinson, H.W. "The ﬁeligious Ideas of the 01d Testament",
2nd Edition, London 1964 p.65.
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idea of "tanzih' gave rise to the idea of 'bila kaif' (without
question) into the principle of 'tanzih', so as exclude all human
likenessesgﬂin God, This method has become the orthodox mean
between 'tashbih' and 'Ta'?zl. It was Ahmad bin ganbal who

invented this term. (bila kaif) (60).

It is true to ay that the idea of tanzih served a dual
_purpose; on the ome hand, it providéd widé scope to discuss God's
essence and His attributes, on the other hand, this really saved
Islam from the horror of 'tashbih! in essence and attributes of
God. VWensinck states: "Panzih a .general princéfle with which

to combat the horror of 'taghbih'.. the method“tanth saved Islam

from the strait-jacket of rationalism” (61).

According to the concept of transcendentalism God is
altogether different from creatures in character, actions,
essence and attributes. His character is unchan;able in this
world and in the world to-come. But as regards the viéibiliﬁy and
invisibility of God there is change as the interpretation of Ibn
Kathir implies. God is not seen here but He will be seen in the
Hereafter. He interprets the verse "Upon that day faces shall be

radiant, gazing upon their Lord; and upon that day faces shall

be scowling, thou mightest think the Calamity has been wreaked

(60) Vensinck op.cit., p.207. Meaning of terms:-
Tajsim; attributing of a body to God.
Ta'til: — Stripping or divesting God of the attributes.
Bila kaif; without question. Tanzih; excluding all human <
likeness from pronouncement regarding the Godhead.
Taﬁgbih(anthropomorphism) tanzih (transcendentalism).

(61)Ibid. p.231.
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on them" (75:21-4) Ibn Kathir interprets that believers will
Shavdlle vision of God in the next world. God's vision will be
very4clegr and crystal. He_says: that there will be no veil

in between God and men of paradise. But he thinks that vision
and comprehension are two different things. Therefore he holds
that although men will see God yet they would not be able to

' comprehend Him. It is just like a man who is looking om the
moon, yef cannot understand its nature. So, looking towards

God does not mean that they will be able to know His nature. He
reports that Ibn Wbbas said to some one that 'the Prophet saw
God' then the addressee said 'no-vision can grasp Him' then

Ibn 'Abbas said God is é light no one can stand it'. So, Ibn
Kathir favours vision and holds that there will.be no
comprehension. He also maintains that men will have vision and
in addition the reward of Paradise. He rejects the interpretation
of Mujahid and lbﬁ §Elih who consider vision only as looking

towards the rewards and blessings of God. (62).

Ibn Kaggir's view is duly supported by a tradition. "When
the people of Paradise have entered paradise, God will say to
them: If you have any desire I will fulfill it. They will answe?:
Have you not made our face bright, have you not made us enter

paradise, have you not saved us from Hell? Thereupon God will

(62) Ibn KathTIr: Tafsir vol.3. pp.74-5 and vol.7. p.l1T72.
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remove the veil and the vision of their Lord will be the most
precious of the giftf lavished upon them. After this the Prophet
recited: They who do right shall receive a most excellent reward

and a superabundant addition." (63)

Abu Hanifa affirms the possiBility of vision and includes it
in the Articles of Faith: "We confess that the meeting of Allah
with the inhabitant of paradise will be a reality, without

description, comparison or modality." (64)

Al1-Razi says: "Tﬁe Last Day holds not only terror, but also
for the believers, the-fulfilling adoration of the veil being
lifted at ('Kashbf-al-Tamm'). (65).

For the orthodox's concept of 'withéut question' (bila
kaif) it may be inferred that God is seen unlike any material being
not in a direction or in a place so far as being confronted, nor
by conjunctions of the rays of light, ﬁor-by a certain definitJ?xﬁ

between the bne who sees and God,

'"Ash'ari holds the vision in paradise by the syllogism.
"Nothing existsj? ‘which God cannot show us; God exists therefore He

" can show us Himself" (66) He also states in 'Kitab al-Luma' that

(63) Wensinck: op.cit., p.64. (64) Ibid. p.130.....

(65) Al-Razi: Muhassal Cairo 1323 A.H. p.138 cf Ibn Kathir, TafsIr
vol.7. ppl70f.

(66) Thomson 'Article 'Ash'ri and his Ibana The Muslim World,
vol.32., no.3., p.244-1944,
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the word ﬂna?ira' meaning looking has been mentioned with the
face, therefore, it meant "look" of the face; and look of the
face is interpreted as seeing, which is the act of the eye which
is in the face. "So it & certain that His words "looking" at
their Lord mean "seeingﬁ, since they cannot mean any of the

other kind of "look" (67).

Mu'tazilites entirely rejecﬁ the vision of God both in this
world and in the world to come. Perhaps they think that believing
in vision will involve: the assertion of God's corporal production;
or assertionr of the corporal production of an attribute in Him:
or likening Him to a visible creature. Ibn Kathir's interpretatior
can easily remove this hypbthesis; the vision and the grasp of Mgical
thing are two different things, God's vision is just like seeing
a light where none will be able to know the reality, and His
nature will remain unknown to the people. The sp}endour of His
vision. 4n. no way resembles human beings. Sight of splendour is
according to the will of God. When human beings cannot.grasp it
it means it will remain transcendent as it was. This seems an
allegory;.which may mean blessing of God and His manifestation of
splendour. As Ibn Kathir is against rejection of vision therefore
he remarks that Mu'tazflites' notion of rejection is against
believers and based on ignorance. (68).

(67) McCarthy op.cit. p.49.
(68) Ibn Kathir. Tafsir, vol.3. p. T3...
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Favouring the Mu'taztlites's view the author of the
Mizan al—Mawaiﬂ, writes: "Every percipient requires an instrument
of perception in order to attain the perfect. For between the
perfect and the percipient there muét necessarily be some
relafion, since God cannot have any conjunction, therefore none
of His creatures can attain perfection and comprehension of Divine

nature." (69)

Imam anzalz-interprets vision as knowledge and revelation.
"For sight is a kind of revelation and knowledge, although it is
clearer and more complete than knowledge; And if it is possible
to know God without reference to distance or direction, it is

also possible to see with reference to distance or direction" (70)

It may be explained thus, the sight of God is the greatest
content attainable by man; God is the highest object of knowledge,
but the charm of knowledge fades away before the charm of sight.
The Material body is a veil, but on this earth,it will help in the
next world into the sight of God. He who has not knowledge will

not have vision of God. Perhaps knowledge means faith as

(69) St. Clair Tisdail, -~"Islamic substitutes for the Incarnation"
The Muslim world July 1911 p.256 "He refers, M1zan—al—Mawaz1n
fp.12-29) a Persian Work published in bonstantlnople in 1288
A.H. the book bears no name of the author.

(70) N.A. Faris, op.cit., p.69.
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Ibn Kaihfr says: "The sight of the disbelievers does not reach
to God." (71)

So the interpretation of vision by reward, knowledge, and
light extends the idea of delight and happiness far more

superior to this universe.
KNOWLEDGE

Knowledge is the second essential quality of God. There
are different views with regard to this attribute. The Mu'tazilites
base their view on the idea that God has no eternal quality.
Only His essence is eternal which involves all attributes., If there
is any quality that is created. But God's knowledge in their
opinion is essence and not a quality. "He is Omniscient as to His.
nature;...but not'through any knowledge,” (72) Abu Eanifa holds
that God knows by virtue of His knowledge, an etermal quality. (%3)
He does not }ike to give knowledge the grade of essence or to
separate it from essence as he treats it as a perpetual quality
of God. In Imam Ghazali's words his opinion may be described thus

"Although eternal, His attributes reside in His essence." (74)

Ibn Kaihir numbers God's knowledge among the qualities of

God which according to him are eternal. So he is in line with

(71) Ibn Kathir, Tafsir, vol.7. p.172.

(72) Hughes, op.cit., p.426...... (73) Wensinck, op.cit., p.188,
(74) Tahafa....p.112...
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'A®3 HanIfa, but nowhere in his commentary does he give a
definite interpretation of it.

o .
According to Ibn Kathir the Jahmites refuse God's knowledge.

They visualise that God exists in every thing and every where,

The foundation of their view is based on misunderstanding the
meaning-of the verse "He is God in the heavems and the earth; He
knows your secrets. and your uttefnace, and He knows what yo&
earn." (6:3). The Jahmites interpreted only the first part of the
verse and formed their concept according to it. To repudiate the
views of the Jahmites he interpfets'the verse in three different
ways; firstly "He is God, the Loﬁﬁ of the heaveﬁs and earth, "This
implies that God is the Lord of everything that exists in the
hehvens and on earth. So these things are not God. Holding this
position God knows what men hide and what they publish. Secondly
God is He, who knows evident and immanent things of heavens and .
earth. He knows actions and thoughts of men both in the heavens
and earth. Thirdly "Go& is high above, yet He knows every

secret gnd published thing of the earth. Fourthly he grammaticall;
proves that these two parts are interdependent, therefore, it is
possible to infer from one part.. Lastly he remarks that all

commentators reject the views of the Jahmites. (75).

(75) Ibn Kathir: Tafsir, vol.3. pp.6f.
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Imam Ghazali in classifying knowledge gives it the status
of a quality inseparable from the essence. He explains: ;
"that to speak of knowledge without a knower, or a knower without.i
something known, is like speaking of one who is wealthy but i
without wealth. For knowledge, the knower, gnd that which is
known are inseparable just as murder, the murdered, and the |
murderer are inseparable. The three are inseparable and the one
is inconceiveable without the other. The possibility of
independent existence of a knower without knowledge would al-so
give the idea of the independence of the knower from that which

is known. (76)

Imam Ghazali's example is substantial so far as the
imagination of a link between knowledge, knower, and known is
concerned, but it fails to account for the idea of perpetual

relationship between them and God. For knowledge becomes a qualit)

when a knower gets acquaintance with something just as a murderer
beccmes a murderer when he murders a man; and similarly in the
case of wealth. In case of man, knowledge is an acquired

quality, which it is possible to separate from him because he is
subject to death and mental and bodily weaknessess. At birth

man has no knowledge and as his body and mind develops so does his

knowledge and when his body and mind decays his knowledge

(76) N.A. Faris op.cit., p.77.
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sbout inanimate objects, therefore it is impossible to imagine
that He does not know about animate objects, specially man.

More explicitly he_sajs that there are all records in the
preserved'fablet about the changes occufﬁng in the universe.
Recérds.are kept unders supervision of angels, but God knows

them from etefnify. Darkness in this verse has been interpreted
agd dangefs by al-Razi and al—Bai?EwI. So it giveslmore.clear
picture of God's knowledge. (78) Ibn Kaigir in his lengthy
interpretation states that Gods knowledge is so vast that none
can know its vastness. Man must know that not the smallest detail
is hidden from His knowledge., Our daily transactions are

carried out in His presence. So wé must not conceive God as
ruling only in heavens, He also rules on earth. He not only
knows our thoughts and needs, but also the real worth of all that
is behind what we'feél. His knowledge i&  All-pervading All-

embracing and He is not beguiﬁed by any.(79),

Ibn Kathir's interpretaions give the clear view that God's
knowledge is comprehensive and nothing can escépe it whether the
thing is great or small, universal or particular, This not only
repudiates the pagan concept that even God's knowledge is imperfed

or partial, but also refutes the idea of some ancient philosophers

(78) Ibn Kathir, Téfsir, vol., 3 p.3l.
(79) Tbid: vol.3. pp3Lff.
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and of AVICENNA that God knows only the universals, and not
the particulars, because the knowledge of the things which are

subject to change denotes, a change in God's knowledge. (80)

Tee

and teleclogical argumenfs; like "well made order in the things
speak of God's khowledge. If a man lacks knowledge he gannot
execute a fine work of craftsmanship. The wonderful order in
man's life is the ouk-come of knowledge." Similar examples ha e
heen.cited by Swedman and other writers. So it may be said that
God's knowledge extends to every thing seen and unseen, present
and future, near and far, in being and not in being, as Ghazall
says: "He knows the creation in its state of existence as
existing.and He knows the creation in its non—existencé as non-
existing." (81) Hence it may be said: "Knowledge but not like
human knowledge, power, but nét like human power," (82) and also
"God's knowledge cannot be originated because then there would

have to be an origin in another knowledge and so on...Ad-Infinitum,

¥ILL AND POWER

These two essential qualities , will and power, are here

discussed together because they are so mutually interconnected.

(80) Al-Ghazali,; TahZfa, p.115.
(81) Sweetman, op.cit., part 2 vol.2. p.315.
(82) Wensinck,'op.cit., p.92.
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To deal with them separately might create confusion.

Will (Maghi'ah or Iradah) comes prior to the attribute of

power (Qudfgi) as far as its function is concerned. It sub;ists

in God's essence as one of His attributes.

So far'as.%ﬁé Qur'anic version is concerned the definition
of 'Will' may be 'possibilities' (Mumkinat) or two mutual
opposites (Mutagabilat). God says: "Thou givest the Kingdom to
whom Thou wilt,'and seizest the Kingdom from whom Thou wilt,
Thou exaltest whom Thow wilt, and.Thou abasest whom Thou wilt,..
Thou makest the night to enter into the day and Thou makest
the day to ente? into tﬁe night, Thou bringest forth the living
from the dead...;."_(3:36—37 (83)

The possibilities are mentioned together i.e. darkness and
ﬂight, 1ife and death, honour and dishonour, eXistence and
non-existence, shortness aﬁd tallness, and. so on, so that there
may not be any confusion in their understanding. So will may be
defined as an attribute which functions td distinguish somethingl
from another. Possibilities also. include time, place, and

direction.

A.cording tc Ibn Kathir'"s interpretation it seems that it

is imposSible for a man to distinguish and decide among possibilit-

(83) See verses 13:27; 16:95; T4:34; 18:28; 49:16,
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‘ies as_hgﬂis not independent in.higiwill. So, he 'cannot

specify the character of any possibility. In case of man, will
appears to signify something directed towards a purpose specially
selfish., In God's.case there is a will which signifies also
purpose vwhich is quite opposite to man, so man's will must noﬁ

be compared to God's will. Moreover it seems that Ibn.kaﬁhﬁr
favours wish (raghba@) “for a ﬁan instead of.will. Macloren favour
him "I will" is no word for a man". (84) Maddonald's definition
of will also supports Ibn Kathir's intefpretation. "Will is the
quality which specifies the possible wi%hlone of the things
possible to it i.e. thing" (85). For instance, tallness and

shortness are possible to Zayd, then‘will'specifiés him with one.

The attribute of Power makes an impiression on a thing that
is capable of existence nr non-existence. The connection begins
with a non-entity to make it entity or vice versa. According to

Ibn Kagg{r its connection with man starts from the covenant
'|’|\

referred to,the verse (7:172) which was taken from the
descendants of Adam when he was first created and it will
continue till eternity. So God's attribute of Power has two

kings of relation with the things; (a) potential from all eternity

-

(84) Ibn Katpzr, Tafsir vol.4. p.478and386f. and Waverly "The
- New Dictionary of Thoughts" London, no date. p.701.

(85) -op. cit., p.330.
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(b) accomplished actual, the relation after coming into being.

Macdonald calls them 'Sluhi Qadim' and Tanjizi bil-fi'l or

Hadith respectively. (86).

According to Macdonald there is division of connection of
God's attribute of power which marks six phases with every
individuél. (a) Connection with the latent (Ta'allug Qaba?f)
when the individual is non-existent. (b) Connection of God's
grasping before his actual birth T2 allug gagigf), reai

connection. (c) Connection during life time” (Tanjizi bil-fi'l).

(d) Special care during intermediQE;y time (Figurative i.e.
Majazi) (e) Relationship after death‘(Ta'ﬂlug Qagdf). (£)

Connection on Resurrection (Ta'allu abadl or Ba®th) (87).

Ibn Kathir, on the point of.classificafion does not séem to
agree with this. He prefers to interpret power as eternal
potential power. He illustrates "God is True Sovereign of the
Universe. None can disobey or refuse to carry oitHis order.

He forgives whom He wills and punishes whom He wills. He has

full and complete grasp on everything. His grasp is true and

eternal.”(88)

(86) op.cit., p.328...
(87) Ibid. p. 329.

(88) Ibn Kathir, Tafsir, vol.l. p.99. and vol.2. p. Tl.
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Ibn Kathir's interpretation is supported by the definition
of 'Qadir' in Lane's Lexicon "Qadir and Qadir", may signify the
same possessing power o¥ abilyﬁgﬁy. _Qadir has an intensive
signification; and signifies he who does what he will,
according to what wisdom requires, not more not less; and

therefore this epithet is applicable to nomt but God." (L.L.)

Ibn Kathir's interpretation refutes the conception of
'karma' promulgated in some of tﬂe Indian Religions, that there is
no remission of sins, and that God is Himself powerless to remit
and forgive. In his interpretatioﬁ, to the unbelievers who ask
how when the dead are reduced to bones and dust, can they in
form of human beings be called fo account, Ibn.KaigTr retorts
that God has full power to collect their bones, so they must not
think that they will be left at large and they will not be given

life after death. He uses this type of argument very frequently.

fﬁ§g'af§'s-explanation of God's attribute of power supports
Ibn Kathir's interpretation. He says: that only a powerful being
can produceithe works of nature. The interwoven work of the
vast universe proves that God is Powerful. Mofebver eternal
living one means a wbglder of power if He is not wiiglder of

power He cannot be living. (89)

(89) McCarthy, op.cit., pp.l4-15 cf. Klien, W.C., 'Al-Ibanah
'an 'Usul Ad-Diyanah' New Haven, CONNECTICUT 1940 p. 238.
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There is potential relation between the will of God and
His power. Existence of a thing depends on His will, His
intention, and plan. The moment God wills to caeate a thing it
comes into existence. He has power to bring a thing into being
or to destroy it. God says: Verily.ﬁhen He wills a thing, His
command is 'be! and 'it is'. (36:82) Will specifies and power
brings out. Here it seemé that power has a connection to
possibilities just like willl- It is poésible that to interpret
power and wilf?é% is nécess;ry to posit a cause which gives
one of the two possibilities a special character, therefore it
may be said that, over and above power, the Eternal has an
attri bute whose function is to distinguish two mutual opposites.

Had there been no such function, the power would have had -to be

regarded as an adequate principle.

Ibn Kathir in different places seems to confirm the idea
of mutual relation of power and will. He.states: If God wills
He can ruin their ears and eyes. They have purposely deviated
from right path. God is all!Powerful if He wills He can punish
them and if He wills He can forgive them...."God has supreme
will He can exercise His Judgement (Pewer) about every.individual.
He is not iﬁert and mute. (90) So, the connection of both will

and power is common to possibhilities, to the extent that the

(90) see no. 88.
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thoughts of the minds which arise in the mind of an individual
and characterised by the will of God and brought into existence

by His power.

On- this point Imam Ghazali: says: "God wills all His works
and nothing exists which does not depend upon, and proceed from
His will. His power is equal to coping with both opposites and
both times in the same way. Therefore it is necessary that there
should be a will which directs His power to one or thé other

possible thing." (91)

God is considered as ever living and He must also be
considered as ever willing, because if He wills nothing, He must
have a qﬁality contrary to willing like unmindfulness and
aversion. This makes Him similar to man which is impossible. So,

it is necessary for an Ever living or existing one to be ever

willing.

The creatior of universe was by the will of God. If He
does not will anything, nothing can proceed from human beings and

other creatures, because their acts are due to the will of God,.

'Aby HanTfa described the mlation between the acts of God

and those of man. He divided God's acts into twelve heads

(91) PFaris, N.A. op.cit., pp.70-T1.
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including 'will' and man's into three. God's will is connected

with man's acts in all cases.

HUMAN ACTS.

Obligatory.. Superogatory. Sins ...v0e

Resulting Resulting Resulting
From eceeees From ........ From ......
Command R R cseascass
Will Will Will
Desire Desire  eeeeeeaen
Pleasure Pleasure cssescscs

.. L. DIVINE
Decision Decision Decision .
Decree Decree Decree

s . ACTS

Creation Creation Creation
Judgment Judgment cecsesane
Knowledge Knowledge - Knowledge
Guidance Guidance ceseenens
ceencces sescccse Abandoning
Record Reccord Record (92)

The Mu'tazilites denied that God could ever will a wrong,
therefore they say that God knows everything but that He does
not actually will everything. This seems to be quite contrary
to Ibn Kathir's views sshe—deews that God's power and will are
very closely connected. If God wills a thing He has power to:-do

it and no power can stand in His way. Possibly Ibn Kaigzr finds

(92) Wensinck: op.cit., pp.142.
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a little difference between will and power. His view about
the significance of will and its close relationship to power is

quite similar to the 'Ash'arites who believe that the existence

of God's acts without His having @hggfﬁziled\would entail
 weakness in Him. So the will :hoth in good and bad is necessary.
This may be looked upon as a retort to the Mu'tazilites who deny

God's-will in evil,

Hence it is clear that not only God's power is eternal
but also his relation to every creature is eternal, even though

the creature is not, in the strict sense, in existence.

God's acts are in consistence with His will. His will
encircles every possible and impossible thing; good aﬁd evil
and brings into existence what He wills. It has full similarity
in its dealing with possibilities, potential eternal connections
and accomplished actual. Everything in this universe and the
vague and clear things and ideas ﬁhich rise in the mind of

human beings are controlled both by God's will and power.

The attributes of will and power if taken in a one sided
sense, may be miéunderstood so as to show that God is débotié
and afbitgrafy, especially the power of bringing low and stripping
from wealth. But if in contrast to this, we keep in mind that it

is God who also gives homour and wealth, we will realize that God
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is complete and perfect in His will and power.

HEARING AND SEEING

Hearing and Seeing as essential attributes subsist in the
essence of God., They are connected with possibilities to
d'istinguish them, They function to reveal the knowledge of things,
substance and accident. Because in order to be a knower of ohject:

it is necessary to possess perception by hearing and by seeing.

According to Ibn Kathir, the connection or relationship
(Ta'aliuq) of these qualities, starts from the creation of
creatures. It began with man from the creation of his essénce
and then qualities and it continues no matter what changes may
occur in him according to time and need.‘ So it may be
describedﬁ'potential et:ernal relationship.' (93) But Macdonald
calls the connection after existence as accomplished actual.

(94) It shows that potential eternal relationship is a permanent

and accomplished actual is meant for existmnce. But we do not

realize 'how' (kaifiya) the connection is.

Ibn Kathir relates that man's actions whether gooa or bad
have form and they will appear in different forms i;?gfter life.
Similarly man's soul has also form. On this basis he says that
God sees everything; the secrets of the wvorld, reflecfions, of our

(93) Ibn Kathir, TafsIr vol.3. p.249.
(94) Macdonald op.cit., p.333.




- 114 -

minds and hearts, the blood of our veins, He sees past, present,
and future, and our action? For Him material and immeéterial,
substance and accidents are equal. Similarly God hears the

sound of both audible and inaudible things.f{e w22, (95)

To prove God's hearing and seeing, Ash'ari in Kitab al-Luma'

reasons fhus "One who is living if he be not qualified by some
defect which prevents his perceiving audible and visible things
when these exist, must be hearing and seeing. Therefore since
God is living, since He cannot be subject to any ailment as
deafness, blindness and so forth, for ailment proves a temporal
production of him who is subject to them. It is certain that

God is hearing and seeing." (96)

The Mu'tazilites completely refuse to accept these two
attributes of God, as they say: "hearing, seeing' is identical

‘with the meaning of knowledge." (97)

Al—FudalI refers to two ideas with regard to the explanation

of these two attributes. He says: "God hears the essence of

Zayd an& Fgﬁar and a wall and He sees them...He hears the sound
of the pos;essor of:a sound and éees it, that is sound." Then

He states "that belief in them is incumbent upon us because these

“(95) f-ﬁigglﬁﬁﬁir Taﬂézr, vol.2. p. 287, vol.3. p.75. and vol.6. Pe:

(96) IMcCarthy, op.cit., pp.14-15.
_(97) Klien, op.cit., p.99.
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two qualities are connected with every.entity. But *how'
(kaifiya) of the connection is unknown to us." He then takes
another view which is slightly different from this. He

says: "But it is also said that hearing is only connected with .

sound and seeing with objects of vision." (98)

Ibn Kathir supports-his views, that God sees our actions
and hears the sounds of visible and invisible things, in
several interpretations. For instanée; he says: that Abraham
said to his father "O Father do not worship this (idol) who
neither hears nor sees." (99) It shows that it is necessary
for God, who‘is worshipped that He should have perception. For it
~is useless that man should worship one who does nct see that he
is worshipping Him. Similarly it is useless to beg supplications

of Whom who does not hear.

Ibn Kathir referring to the verse "No vision can grasp Him,
but His grasp is over all vision. He is the All-subtle, the
All-aware," (6:2103) states that God's power of perception is
incomparable to that of man. He says that Lokman advised his son
"O: My son, if there is any good or bad equivalent to one
grain of a mustard seed, and though it be in the rock, or in the
heavens, or in the earth, surely.God is All-subtle and All-knowing.
(100).

(98) Macdonald, op.cit., pp. 333, 334, 335,
(99) Ibn Kathir, Tafsir, vol.l. pp.45-T.

(100) Ibn KathIr Tafsir, vol.3. p.75. cf. vol.5. p.385.
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The word 'idrak'® expresses mental awareness and perception.
It seems that Ibn Kathir did not connect the wofd 'idrak?! only
with mental awareness but also included in it seeing and hearing.
Thus he tried to prove that although man has perception yet it
is imperfect, whereas God's perception is All—embrécing and
All-encompassing. His instrument of 'idrak' is pure from matter,
It means that God's hearing is not with ears and His seeing not

with eyeball.

According to some verses of the Quran God is wrathful
towards the infidels, the existence of wrath is asserted;
likewise, it is found that He is satisfied with the believers,
the existence of satisfactilen is asserted. The wrath and
satisfaction are caused through hearing and seeing.and knowledge of
good and bad action. Then why should not His aftributeﬁabf

seeing and hearing be asserted.

GOD'S ATTRIBUTE OF SPEECH.

Speech is the seventh essential attribute of God which
subsists in His essénce. The Arabic word for speech is ‘kalam’
which may mean word (laf?) or meaning (ma'nz). According to
Ibn Kathir God's speech in the world is the revealed book;
especially the Quran. The brief description that he gives about

it is that "its pen is of light and its writing is light and it is



L)

- 117 -

connected with the throne." He also writes "that the Qufﬁh is
the speech of God written in the Preserved Tablet sent down on
the night of decree to the Mighty house, a place in the heavens

near the earth." (1101)

Perhaps he meant by pen, the word, by Yriting its meaning,
and by its connection with the throne its pefpetuality. But in
explaining the Qurin he does not indulge in the argument of its
being created or uncreatéd which remained a burhing issue among
Muslims. Therefore his definilfion seems in disagreement with his

predecessor theologians.

Abu ganffg;defineé God's speech thus: "The Qurin is the
word of God, it is His inspired word and revelation. It is a
necessary attribute of God. It is notGod but still it is
inseparable from God. It is written in a volume, it is read in

a language, it is remembered in the heart, its letters and its

© .~vowel points, and its writing are all created, for these are the

works of man, but God's word is uncreated. Its words; its
writings, its letters, and its verses are for man's needs, for
its meaning is arrived at by their use, but the word of God is

fixed in the essence of God." (102)

Al1-Fudali defines God's.speech thus "Not a word or sound,

(101) Ibn Kathir, Taffir vol.7. pp.263-330.
(102) Hughes, op.cit., p. 484,
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and far removed from order of preceeding and following from
inflection and structure, opposed to the speech of originated
beings" and "expression revealed to the Prophet is originated but

the quality that subsists in the essence of God is eternal.” (103)

Concerning God's speaking to man and the perpetuality of
God's speech, Ibn Kaﬁﬂir illustrates that (g) God did not speak
to mortals but through an ageht, or from behind a veil or through
vision. (b) God has a perpetual power of speech according to
the following analogical reasons:- (i) the universe stands firm
by God's command. Since He commanded:ﬁeavens to stand firm
they are standing firm and so the universe, otherwise heavens
would have fallen down and so the universe. (ii) God's
speech is unlimited, therefore it may not run out whereas man's
speech is limited and itfguns out. So God's speech cannot be
considered created aé every being has limitation. (iii) Just as
God cannot create His will similarly He cannot cfeateHis speech
in any human being. (iv) God spoke 'Kun' (BE) before the creation
of creatures which shows that it is uncreated. Therefore God
is eternally speaking. (v) After the annihilation of all
creatures God will be alone and will say: I am the king of Kings.
Where are wordly kings now? The power lies with God alone. This
means that God's speech is not subject to any annihilation., (vi)

speech is necessary to God. (vii) God's message is not only

(103) Macdonald op.cit., pp.335-336.
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limited in the Qufgi but>in addition to it God has a wvast
knowledge with Him. (104) In the Qurgh occurs: "Say: Though
the sea become ink for the words of my Lord, the sea woula be
spent before the Words of my Lord are spent, even though We

brought the like thereof to help. (18:109) and see (31:27).

Ibn KathIr receives support from Ashfari who says "since
God's anger is uncreated and likewise His satisfaction and His
wrath, why do you not believe that His Word is uncreated".
"Ashbri also says: God's word 'be' is uncreated. If the word 'be'
is uncreated then why should not the Qurﬁﬁ be uncreated, because
the word 'be! was spoken for the creation of the creature and
not for the Quran, and "God senﬁgmessengers and revealed Hjs
mes§3§ge to them if the word of God was not found exwecept in
created form in a created thing there would be no meaning in the
limitation of the vehicle of revelation. Some theolog¥ans
adopted a middle course specially about the question of created-
ness and uncreatedness of the Quréﬂ, and avoided to indulge in

this matter. (105)

If both word and meaning are considered to be from God then

it may be supposed that man is only agent to impart and implement

(104) Ibn Kathir, TafsIr, vol.l. pp.201, 539, and 366 vol.2. p.60
vol.3. pp246 and 217; vol.4. p.432; vol.5. p214, 255, 395;
and 634; vol. 6 pplO7ff. 215; vol.7. pp.263, 330ff.

(105) Klein, op.cit., pp.64-T78.
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God’s-speech as Sweetman says: "For Kalam is nothing more than
that the speaker does an act by which he gives proof or

evidence of what knowledge is in his soul, or by means of which
oné¢ addressed becomes in the situation of it (knowledge) being
‘revealed to him. And this is an act belonging to the whole of
the acts which belong to an agent.”(106) So man is a true agent

of GOd.

(106) Sweetman op.cit.m part 2 vol.2. p.108,
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C. ATTRIBUTES OF ACTIONS

AR-RAHMAN......AR-RAHIM

According to Ibn Kathir the two words Ar-Rahman and
Ar-Ra?im are derived from Rahma‘& A, =%/ ) the Divine attribute,
which means tenderness and mery comprisingt%ense which embraces
the sentiment of love, compassion, kindness, bounty and favour.
It is due to this sense that both words imply 'mercy'. Ibn Kathir
draws a difference between them, wifh regard to their grammatical
and general usage among the Arabs. First, both Ar-Rahman and
Ar—Rab{h are adjectives resembling the active participle in

meaning termed (‘\f-‘:‘““‘:)[‘--"”M ) denoting intensiveness. The former

is of the form Fa'lan and denotes the greatest quality of
aitribute and the latter is of the measure Fa'il and expresses
constant repetition and manifestation of mercy. Secondiy
Ar-Rahman denotes a passing quality of mercy and Ar—RaﬁTm
indicates that the quality is a permanent distinguishing feature
of the person to whom the adjective refers. It is like ‘d@ﬁﬁhﬁn

(thirsty) hairan (bewildered), and sakran (intoxicated) and the

second, Ar-Rahim like *azim (great), *Alim' (4%*), a person of
knowledge and 'hakIm' (wise). Thirdly, though the words are

different in measures yet their ultimate
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significance and meaning is the same like ‘'madman'(_OLw)

and 'nadim' (_#w). Fourthly, Ar—Ramen is 'He' whose love

and mercy has copiously been revedled in the creation of the
'universe without any distinction of worthy and unworthy or pious
or criminal, and.Ar-Ra?Im is the merciful God whose mercy is seen
in the life.Hereafter more than the consequences of the deeds,: of
the creéture'deserve, esfecially to believers. Thus Ar—Rgggﬁiﬂ"
includes a degree of love and generosity both for believers and
unbelievers and Ar-Rayfm shows constant favour, particularly to
the believers, in the Hereafter (107) .On this point al—Bai?wa
maintains "Ar-RaPmEn is a more exalted attribute than Ar-Rahim;

because it not only contains five letter in Arabic, while Rahim
only has four but it expresses that universal attribute of mercy
which the Almighty extends to all men, the good and the wicked,

believer and unbeliever. (108)

As regards the general usage of these two words among the
Arabs, Ar—RaPmEn was considered ide'ntical to God. Allah of the
Arabs and Ra?man of the Christians were not two distinct perséns,
but names of the One and only God. The Idolators of Mecca

disliked this word Rahman because of their haughtiness and bec.ause

of fts use- by the Christians. For this reason Quraish demanded

(107) Ibn Kathir: Tafsir, vol.l. p.38f.

(108) al- Baidawl: Tafsir, vol.l. p.5cf. Hughes: op.cit., p.532
and also cf. Zwemer, op.cit., p.35f.
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the ommission of this word in the pact at Qudaibiya. Pagan
‘Arabs also used it as a.proper name for God in place of Allah.
(109) Musailima, the liar, when he thought very highly of
himself he gave himself the name of al—Ranéh and was called
Ra%mgn of Yamama by his followers. Such practice & comely
names is forbidden in Islam excepB the word has many meanings.
Perhaps such a use of comely names might have been permissible
before Islam, Islam permitted the use of these two words Allah
and Ar—Ra@mEn as names “gfr God which served the purpose of
extending the idea of the Unity of God to the Christian and
idolators, different;_peofﬁ@s, who thought of the multiplicity of
names, in terms of a multiplicity of personalities. "Say! (unto
mankind) Call ﬁpon God or Call upon the Benefic;ent, which-so-
ever you call ubon, to Him belong the Names of Most bountiful."
(17-110) It seems that AI—Ra?mEn, though denoting an attribute,
is more like a proper name and applicable only to God. In the

above verse it is used as an alternative to Allah.- (110)

Ibn Kathir's interpretation of the Divine attribute of

Mercy is found scattered in his commentary. He gives a detailed

(109) 1Ibn Kathir: Tafszr, f4 2se, vole4s p.359 and vol.6. p.343

(110) 1Ibid: vol.l. p.38.cf. Enc¥clopaedia & Britanica 9th edn,
vol.xvi p.549. and Helprecht: "Recent Researches in Bible
Land". London 1903. p.149. He states that Doctor Edward
Glasseyfound an inscription on the monyment of Abraha, the
Christian Chief of Companions of Elephat; in Yaman. (The
Sirwah incription) (A.D. 542) opening with the word "In
The Power of The All-Merciful, and His Messiah and the
Holy Ghost." )
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concept of 'Mercy'. According to him the attribute of

Mercy contains beauty of design and action and balance of
disposition in all spheres of life. This characteristic works

in erery creative activity to bring a resulti- of steady perfection,‘
and in order to deepen harmony and order and avoid all sorts of
disorders and retrogression. There is no distinction in the
prpvision of mercy what-so—ever, All creatures have their own |
share according to their wanfs and so also get their own share

to accomplish their needs of life., Even the earth, oceans and
animals get a particular quality of their own from the gracious

LOI‘d.

As far as strife, disturbance and conflict are concerned,
this is because it is a quality of correction and improvement.
Moreover every gathering has a counter dispersal aad every .order
has disorder. But this change is eésentially constructive and
not destructive. It works for imp¥ovement and progress and not
for deteriofation and ret@rdgfession, So, in the manner of
change, the demands of beaugﬁous construction are accomplished,
and adjustment, balance and proportion in nature and matter is
continued, So, the constructioﬁ and destruction is to make %=
entire world look like an exhbition house, decently arranged
to provide more and more happiness. Therefore the storm in the

sea, floods in the rivers, the eruption in a volcano and other
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changes in the universe are a step towards the construction and.
production of a beautiful figure. "And of His signs is this:
‘He showeth you the lighkfﬁing for a fear and for a hope and
sendeth :down:water from the sky, and thereby quickenéﬁ“the earth
after her death." (30:24) Previous verses also express the

sense mentioned above. (111)

The laws of Mercy continue their work steadily and smoothly

without break, change, and alteration. The process of growth

and decay are marked stage by stage énd run according to a fixed
period., Childhood, youth, adolescence and old age are proof of
Mercy. The physical and spiritual changes, i.e. passion,
enfhusi?m and conflict in mind and bodily changes are the
manifestation of mercy for perfection, examination and to promote
the state oghan's life in the Hereafter. This slow motion
encourages man to imbibe the beauty of Divine attribute and to
affirm his love to God. 1Ibn Kathir interprets reproduction by
two seses as being due to the mercy of God. For it causes

mutual attraction, peace of mind, co-operation, confidence and
affection. The family circle broadens and human society extends
through the conjugal state between man and woman, This gives

the broader outlook of God’s.mercy. The creation of negative and

positive, night and day, darkness and light is not useless, but t

(111) Ibid: vol.5. p.353ff.
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provides solace and happiness for mankind. The stability of

one state would have brought entire disat¥sfaction to humanity.

(112)

Al1-Razi says that the attribute of 'Mercy' favours what is
useful to life externally and internally. On the one hand, it
arranges necessary things to provide food and nourishment to the
body and on the other hand, it gives inward light of intellagﬁnce
and reason to penetrate into the mysﬁ?ies of life. But every
activity must be guided by patience, the remarkable lesson
vehemently preached by Mercy, :so as to reap the fruit of actionms.

"Allah is with those who patiently pers@ﬁYere." (2:153) (113)

In the span of the material world opportunity for amendment
is provided. If a man reélents God will come forward to forgive
him "Do not despair G5 the mercy of God" (39:53) His tears
will wash away his sins and he will feel as if he has never
committed sin. In thé life Hereafter man will receive recompense
for his actions, the attribute of mercy willl add something more
M#*to his reward. The greater the sin one commits the greater
is he in need of compassion and kindly treatment. "HAd human
beings not committed any sin Allah would have created another
creature which would éoﬁmit sins." (114)

(112) Tbid: (113) al-RazI Tafsir vol.l. pp.75-86, 123ff. vol.2.
p. 39.

(114) Ibn Kathir: TafsIir vol.l. p.143ff. 145. vol.3. p.l36.
' vol.6. p.l00ff.
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Physical and spiritual lives are inter-connected in Islam.
Perhaps this may be thé reason why Ibn Kathir lays much stress
on the interpretation of 'Mercy'. The attribute holds prominence
in the Koran and is mentioned in considerable detail. Evil there
is in the world, but the sinner must receive proper punishment,
see the contrast: "My Mercy encompasses all things" (7:156) (115)
The fact is that even chastisement is a manifestation of Mercy,
beca@? its object is not to punish but to correct the evil doer

and prevent a greater evil.

According to Ibn Kathir man'slhortcomings; weaknessess and
anger would have ruined him, had there not been 'Mercy?! to
stimulate him to develop the quality of forgiverness, to wash away
ill will and hatred, and to encourage virtue and goodness in
society. The injunctions of kindness must be reflefted in man's
actions and in his behaviour towards other creatures. Mercy
.discourages retaliation, except as a safety measure in the
interest of security, but within the limits prescribed by Islam.
Islam enjoins forgiveness for enemies and not iove because it is
against the instinct of man (116). Perhaps th#&ove preached by
Jesus Christ was forgiveness in disgﬁise in order to maintain the
safety of society and to raise the morality of people from the

lowest ebb, of degradation. There seems to "> be a teaching in

(115) 1Ibid: vel.5. p. 313.
(116) 1Ibid: vol.2. p.116-117, vol. 3. p.45, 229, 239,
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every true-religion to formulate and preach correct and -

practicable laws to save humanity from moral ruin and destruction.

The Divine attribute of Mercy seems to inculcate the sense
of despite and hatred in man for sin and not for the sinner.
The interpretation gives the idea how to eschew sinénd to cure
it, just as the physician's profession teaches_him all methods
of treating disease and not to hate the diseased. Similarly moral
teachers act with sympathy and affection. Perhaps the nature
of treatment in the revealed religions is thelsamew Spirity¥al
healers know causes and effects, therefore they teach fore-

bearance, permit lawful retaliation and forbid injustice.

The reason for the abundant meritorﬂhs, reference to 'Mercy!
in the Koran may be the fact that the'Qﬁranic teaching was given,
in the first place, to the Arabs, ihé most revené?ul of all
peoples. Arnold says: "To the heathen Arabs friendship and
hostility were as a loan which he sought to repay with interest,
and he prided himself on returning evil for evé¢l and loéked down

on any who acted otherwise." (117)

Ibn Kathir refers to a Tradition that the. world and its
blessings are manifestation of one part of mercy. God kept ninety
nine percent of mercy with himself to show it on the day of

Judgement "My mercy encompasses all" (7:156) God divided His

(117) Arnold.T.H. Preaching of Islam, London 1913 p.43.
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mercy into a hundgred units. He gave one unit of it to the
universe; Jinn, human beings, animals and other creatures got

due share from that, because of that they take pity on one another
and love each other and their species., God kept ninety-nine units
with Himself, which He will excercise on the Day of Judgement."
God made 'mercy' compulsory-or-obligatd@ny upon Himself for those
who abstain from mortal sins and idolatory! (118) So the creation
of man and the universe is due to His mercy and love and God has

no selfish end to grind except love.

According to Ibn Kathir God's 'mercy' starts to accompany
man before life and continues in life and after death; in the
form of providing means of.sustenancé and other necessities of
life after death in.the form of forgiveness. So the relation
between man and God is that of 1ove; Therefore to keep it in
contact -%.-.- worship alone does not suffice. Man in return must
love God and his very nature demands that he must cultivate this
quality in him and practice this in his relations to his fellow
beings. Love to man is considered love to God. (119) This is
very expliﬁitijy described in one Tradition. "On the day of
Judgement_God will address a pafticular individual - 'O Son of

I“Kdam! I ﬁas éick, but you did not attend on me!. Bewildered,
this individual will say: 'How is that possible? You are after all

(118) Ibir Kathir: Tafsir vol.3. p.229 and 45.
(119) Ibid: vol.l. pplOOff.
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the Supreme Lord of all the'Worlds, and cannot fall sick'.

God will reply: 'Do you not remember that so and so among my
servants was ill and lying close to you and you did not turn

to him in sympathy. If you had but gone near him, you would

have found Me by his side." In like manner God will address
another individual: 'O Son of Kdam! I have asked of you a piece

of bread; but you would not give it to me". The individual will.
ask: "How is that possible? Could God need bread?" and God will
reply: "Do not you remember that so and so among My servants

had in a moment of hunger asked of you bread and did you not
refuse to give it to him? If you had given him food, you would
have found Me by his side." Similarly, God will ask another
individual, "0 Son of Adam! I had asked of you a cup of water,

but you did not give it to me." The individual will cry out: "How
is that possible. How can God feel £hirst?" God will reply:

"So and so of My servants who was thirsty, asked of you water, but
you did not give it to him., If you had given it to him you would

have surely found Me by his side." (120)

Now it is evident that the components of 'Mercy' are:
before hand provision of everything that could be needed by man
in the world; God's concern foqéhe wvell being of man.both in this
world and in the Hereafte; His sympathy to remo§é man's helpless—

ness and His inclination to deal generously and tenderly with man

(120) Azad, Tarjuman-al-Koran, London 1962 p.T4.
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and continue His goodness every moment. It is manifest that

'"Mercy' involves the teaching of love for all creatures.

AL-RABB

(The Nourisher)

The name of the third attribute of action of God is Rabb.
It is frequenfly used in the Koran. The word may be defined
as sustainer and nourisher. In a more comprehensive sense it
signifies, to bring up, to rear and nurture some living being,
whether a plant or animal or human being through its particular
stages of growth according to particular s conditions and needs

till it attains maturity.

Al—BainWI defines the word thus; "Rabb, in its literal
meaning, is, to bring up, 'that is, to bring or educate anything
up to its perfect standard, by_slow-degreeé, and % as much as the
Al-Mighty is He who can bring evefything to perfection, the

word Al-Rabb is especially applied to God. (121)

Ibn Kaﬁﬁgr's inté%retation is as follows: "Rabb means chief
A .
master, Reformer and a Being who brings changes in the world

according to the requirements and needs of the time. It is

(121) Baidawil Tafézr, vol.l. p.6. cf. Hughes: op.cit., p. 521.
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spebially used for God and its uses for any other than 'Him®
is prohibited, but if it is used a8 an adjunctive it may have
a different meaning, ie.e. Rabb-al-Dar, master of the house;

Rabb-al-Mal, possessor of the property; and Rabb-1-Ard, a land

owner." (122)

In Muslim theology it occurs in conjunction with other words
for God as a mark of great honour and respect, i.e. Rabb-1-'TIzzat,

Lord of glory; Rabb-al-'Alamin Lord of the Universe and so on.

The word Rabb besides conveying the idea of fostering, bring-
ing up, or nourishing also imparts the concept of regulating,
completing and accomplishing i.e. of the evolution of creatures
from the crudest state to that of perfection (L.L.) It is
fostering a thing in such a way as to enable it to attain one
state after another until gradually it obtains its goal of
perfection within the sphére of its capacity. Azad illustrates the
term Rabubiyywl (Providence _av3/). "To develop: a thing from
state to state in accordance with its -inherent aptitu&es,-ﬁeeds
and its different aspects of existence and also in a manner afford-

ing the requiste freedom to it to attain its full. stature." (123)
The definition implies a process slow and tender, with the

(122) Ibn Kathir, Tafsir, vol.l. p.43.
(123) Xzad: op.cit., vol.l, p.19.
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the feature of permanent help, and not help on a temporary basis
or for a time being. Therefore any temporary activity, according
_to.ISIEm, cannot actually be included under this heading. Rabb is
5ne and only for the whole universe, because the interconnecteé
and interdependent system of the world forbids us to believe in

more than one God as this will lead to collapse.

Ibn Kathir in his interpretation treats 'Rabb'! just like the
name of the
aessence of God>and adds proof for Unity under this heading. He
- deems that the same person must. of necessity be creat .or of and
provider for what exists. DPossibly he forms his view from verse
(2:22) where 'Rabb' apparently seems to be used as the name of
" essence. He seems to consider it as a substitute name for supreme

., power:. Perhaps its vast meaning demands this. But it is treated

as an attribute of God by a host of commentators. (124)

According to Ibn Kathir Rabb, the sustainer, provides
sustenance so beautifully that everything gets its propzr share
-in time and according to the changing situations. The order for
things is in cénsdnance with their shapes and forms. The ants
crawl on the earth, the birds fly in the air, the animals run
and walk on the ground, fish swim in the water. All of them get
their requisite provision in easy instalments for inward and

outward growth, Three indCspensable elements required for life

(124) Ibn Kathir: Tafsir,vol.l. p. 43.
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are available in greater quantity in the world than anything else.
Elements less important are given in a limited quantity with a due
consideration to climate and situation. For instance, the primary
requirement of 1i£e was air and noﬁican live without it. Air is
so profusely available that no corner of the world can complain
of.its non-existence for a moment as its absence would ruin the
whole world., The second requirement is water. It is found in
plenty on the entire globe of the earth. Third requirement i:s
food. No one can deny its availability according to the needs. .
All these are available at every time when a man needs them he

can find them and bring them in use. "Verily we have created

everything in the right proportion and measure." (54:49). (125)

There are some interpretations of Ibn Kajgfr which draw the
distinction between the function of Mercy and Providence. In
them is attributed that thé cause of the creation of things is
'mercy' and that distribution is the function of Attribute of
Providence. It is due to "mercy' that all thtural phenomena keep
their relation in contact in order to continue supply and the
attribute of providence distributes them in accordance with the
needs of the creatures. So, thé creation of indﬁépensdble things

like water, air and food might have come into existence because of

(125) Ibn Kathir, Tafsir,vol.l. p.100. vol.4. p. 519-520 and vol
6 p.483.
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mercy and then its proper wtilization is because of providence,
which plans and distributes things according to merits, talents

and needs with a special care to growth. (126)

But there is an unimaginable close relation between the two
attribﬁtes. Even the work of providence is beyond man's
conception. He thinks about the infinitesimal part of existence
that is human life. If he 1lifts his eyes and casts them upon
that vast and grand panorama of existence which includes 1imitleés
creatures and countless forms of life dhat ére e%er hidden before

his eyes, he could not help but wonder,

The attribute not only proceeds tec provide for the means
which have been created for the physical nourishmént of man and
elaborate arrangement for the material existence of man but it
~also caters for good of the development of his internal life
through mor#l teachers. God says: "O! Men worship your Lord who
created you and those before you, that ye may'have the chance to
learn righteousness" (2:21) and.also says: "Our Lord is He who
gdve to gach created thing its form and nafure, and further, gave
.it guidance".(20:50) Therefore it appears that everything has
béen created and ordered as if with one single object to create
life and to enable it to attain its fulfilment physically and

spiritually, to its utmost capacity.

(126) Ibid: vol.5, p.15. vol.4. P.460 and vol.5. p.366-356.
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AL-HADI (GUIDE)

More important than the provision of food is God's
Guidance to the inner capacity of His creatures to utilize
these means of provision, because without knowledge of their
utilization the process of life can easily stop. So, the third
attribute is more closely related to 'pfovidence' than to ’mercy}.'
Its explénation méy add to the-significance of the previous attrib;
utes. Hadl (=s2§) is derived from 'hidayal (_%W%) or hhﬂaﬁ (_:éé)
which means direction into the right road or into the way of
salvation. ﬂﬁﬂiior hidEyﬁZa&so means rational by reason and
irrational by instinct. So it inclﬁdes instinct, intellect, and
reason. Any allusion to the special faculty of man also comes
under this word. It is also defined as meaning to investigate
objects with inward.and outward talents and to allot to it the
:giftvof self direction and a proper role in life. The Divine
attribute 'hidgng (guidance) in the Koran signifies a guidance
of revelation and a mere revelation. Sometimes 'Hidaxgﬁ means
revelation when it is used in connection with the Prophets only.
_But when Prophets and virtuous ‘men are mentioned in certain
verses ‘then it means the guidance of revelation, which also

includes believers,

The classification of guidance is as follows:-—
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Firsfly; Guidance through instinct, which is present
in every being, evern in a new born babe; no sooner it comes into
this world it beginsltq cry for food and then, without any
external guidénce it knows how to suck its food through the
nipple. Ibn Kathir holds that liﬁing things are different with
regard to their t&pe of creation, but all of them are endowed
with this guidance. Trees know how to sudk water from the
earth, when they grow up-their branches to get useful elements
from the air. Such is the case with every living thing. "He
who vouchsafed unto every thing its creation, then guided it" .,
(20:50, (127) This natural uniform direction later on functions
as a sense perfection especially in animals and then, it is
divided into two kinds; interfaml guidance and external guidance,
and is commonly called 'Guidance through senses. It is higher
in rank to the first guidance. The outward semnses work through-
hearing, seeing, touching, tasting and smélling, and the inward
senses through common sense, formative memory, imagination and
fancy, through these factual faculties are to be qﬁestioned by
God if misusedﬁ;u God says: "Every act of hearing, seeing, and

the feeling of heart will be questioned." (17:36) (128)

Thirdly Guidance of the intellect, which has opened for man

(127) Ibid, vol.4. pp.205 and 519f vol.7. ppl78ff.
(128) Ibid vol.4. pp.213, 308,
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gates of endless progress and has placed him in the highest

place among all creatures. This faculty comes to guide where

the senses fail to have access, so as to know the reality
without premeditated and rational calculation. Ibn Kathir holds
that the distinction between good and evil is ¥asily made, without
rational calculation, if an intelliéent man c;n realise that

what he says he must practibg@, He deals with this faculty under
the word 'Aql? (_Jgif) in thé Koran. "Between the sky and the
earth indeed there are signs, for a péople that are wise. (2:164).
"Do you not understand their purpose" (2:76), and "Do you enjoin
right conduct on the people and forget yourselves, while you

read the scriptures. Will you not understand". (2:44) (129)

Fourthly, rational Guidance, can reach conclusions despite
the unknown and the influence of whims by applying formulae
and reason. "Do they not earnestly seek to understand the.

Quran". (47:24) (130)

All these stages of guidance have their well defined limits
which cannot be crossed. Instinct makes us aware of the first
need of life and provides us with the faculty of striving to
acc&mplish these needs, bﬁt it cannot enable us to gain knowledge

of the things outside our being. The senses take us far to the

(129) Ibid: vol.l. p.50 and 149f. (130) Ibid: vol.6. p. 322.
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limits. The eye sees under certain conditions such as light

and distance. If there is no light it cannot see and also if
there is great distance if fails to see. Our knowledge, therefore
remains imperfect, and then the need for intellect arises, so

it may discover knowiedge by deductive and inductive reasoning.
Reasoning depends on the intellect and knowledge acquired

by the senses, so it is also restricted to certain limits beyond
which it ﬁannot'go. Therefore its function is confined within
the limits imposed‘by the senses. Its knowledge cannot be
considered perfect because there are a 1afge number of mysterious
worlds which remain unknown to it. It is.lost in wonder and

can lead humgn beings ; nowhere. Moreover it is hardly an
effective guide in practical life. Man is wvery often pressed

by emotion and desire. Whenever there is a struggle between
reason and emotion the victory is with the latter. Often reason
warns us to refrain from fatal acts, yet our emotions persuade

us to perform them. The forces of reason cannot restrain us from
eating something harmful when we are compel'led by hunger, and it ;
cannot control us when we are an&ﬁ?y. So we need a higher kind
of guidance i.e. guidance of inspiration and revelation. These
come ﬁhere‘intellect and reasoning fail. Their function is to
correct +the short-coming of reason. Revelation is the highest

form of guidance. It is sent down to prophets and Apostles to
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reveal unseen things, to give them power and knowledge to work
miracles and to guide people so that their veracity may be
established. God says: "Assuredly we sent down Apostles with
evidences, and we observe justice". (57:25) Al-Razi also

affirms Ibn Kathir's interpretation. (131)

Al-Razi holds that without these diffefent types of guidance
it would have been difficult to maintain physical and spiritual
values of life. They teach Us the proper use of our faculties.

Their co-existence and harmeny is perpetual cause of encouragement

to man. (132)

It is clear ffom different interpretations that each type
of guidance is bound to certain limits and has certain specific
functions to do. The provision of guidance for each creature
is different according to its capacity. Man, the apex of
creation proceeded from the lowest to the highest. That is-why
he can attain the spiritual heights and go down to thelowest
ebb of &égradation if he ignores the instruction of guidance,
E¥ery kind of guidance has a strict check over the other. Reason
checks the senses as thellatter are limited, and can some times
create disturbancés. Although they are inter-dep endent on each
other, yet sometimes the senses refuse to accept the power of
(131) Ibid: vol.l. p.50. vol.4. p. 519, vol.6. p. 566fFf. vol.T.

P.293 to 295 and 302: Razi Vol.l. p.162. It appears that

every improvem®nt or development in life whether mental or
physical is subject to guidance of some kind or some degree.

(132) Razi, Tafsir, vol.l. p.162. 221ff and vol.8. p.380.
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the intellect. God's hand continues protecting and vouchsafing.
Xll this is the gift'of'God and cannot be obtained by labour
and fortune. Divine guidance ghcbmpasses all mankind without

distinction of race.

AL-KHALI
(THE CREATOR)

The use of the Qualities of-action is only possible if there

is a continuous process of creation. Divine attribute "Takhliq

(_(os) or "Khalaq" (<) is always in function. The name of

B {

o — i)
the Divine attribute of creaffor’ is 'Khaliq'T' It signifies a

creator of all things in the heavens and on earth., Creation grows
by a gradual process, whether material or abstract. Khalaqa

A Gﬂ’) applies to abstract things and ideas as they grow in our

minds, moreover it includes designs and schemes about all: things.
Creation started from primeval created matter like water and
air, dust and other matters prior to which nothing existed and

emanated from 'creator'!, the cause of all causes.

This word has some synonym in the limited sense; firstly
Bad¥, ( téw) from Bada'a) which means the Originator of thié%,
according to His own will without any precedence (L.L.) It is

used in the Koran for the creation of heavens and earfh; lest
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anyone should think that these were themselies primeval and
eternal. Secondly comes the word Badala (__LQ) which denotes the
beginning of the process of creatién of primitive man (pristine)
from earthly matter then breathing the souli into it which
implies various processes in its development. Thirdly, 'Fa?ara'
(__iéé) having the same meaning as 'Bada® (_&<+). Ibm Kaigfr
reports from 'Ibn 'Abbas that he heard a Beduin quarréiing with
another over a well and using the word "I made it" ( ;ﬁ&ébj)'-"
(35:1) "Creator of the heaven and the earth" (12:101) (133).

It also means 'to cleave'! which clarifies the verse "That the

heavens and the earth were one place then We parted them". (21:30)

Thus the word ‘'Khalaqa?! along with its syn&yms denotes that
God is the only creator of the universe and that He deserves
praise. This attribute as related to the story of man and the
universe, which is very plain and simple tu understand, contains.
his origing his physical development, his nature and progress in
the world, his continuous effort to attain good and eschew evil,
and his ultimate destiny. Ibn Kaﬁgfr'é interpretation reveals
the different stages of evolution in the physical and spiritual

life of man. God sayssyr "I am going to create a mortal from dust"

(133) Ibid: vol.l. p.281. vol.5. p.357. R. Walzer in Oriental
Studies (New studies on al-Kindi Oxford 1963) p.185f says
that according to al-Kindi there is no difference in the
meaning of ___¢/w) and _¢!w] . Both mean to make a thing
appear out of nothing _ood >+ Vb It is also evident that
God does not need any length of time to create it.awdidizlsy
Similarly he says _»= means to make a being (_5%®) from

nothing (__ 23 ).
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(38:71, 30:20, 22:5). Three syno%bous words i.e. 'Bashar'
( vié ) ‘Adam' (_ 2>1) and 'Insan' (QLJJ) occur in the verses.

The word Adam is from 'Udmaj’ (5;)1) meaning 'to mix' therefore

Adams means a mixture of all elements of the earth or an extract
of cl#y with all its inherent qualities. Dust may be supposed

to be primeval matter created from nothing by God, the cause of a:
causes. "We made man from dry clay" (15:26), different elements,
types of clay as Ibn Kathir interprets. Hence it may be supposed
that man has all minerals in his body in some proportion (134).
Perheps if some eleﬁents diminish in the body disturbance occurs.

Their proportion is in accordance to the needs of the body.

Morgovgr difference of colour is due to difference of clay of
different.colgur and climate. But to begin with life, water was
neceéséry.“(;Bdﬁﬁ-says: "We made of water e%erything living."
(21:50)° According to Ibn Kathir existeﬁﬁe started after the
creation of water. Before water the heavens and earth existed,
but, not living beings. Thus it seems that it took a long time
for life to start. If the relation between clay and water is
‘linked then it may support the theory of evolution according to
which all life began in miry clay on the coasts of waters. The
attribute of providence which develops a thing stage by stage sup-
ports this idea. God says: "God is the creator of everything and

(134) Ibid: vol.5. p.1l. Latest chemical researches have proved
105 elements in the body of man.
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He is incharge of the welfare of everything" (39:62). 1Ibn Kathir
interprets that God is creator of all animate and inapimate
objects, He is the sustainer and He is possessorﬂgll things. The
word sustainer in his explanation means that Goé‘creates things
which take stages to reath perfection, not-withstanding the fact
that He has power to create fully grown beings. Bqt He does not
do anything like that because in that case His atfributes; mercy,
providence and guidance of instinct will be of no use. (135)

God says: "You will not find a change in our course" (35:43, and 3

33:62, 17:77). Therefore it is apparent that He has fixed a

course for existence which He will not change.

The second stage in the process of creation is 'Breathing

of Divine Spirit'. This may be considered a further development
in the creation of man which gives him human consciousness.
Accoraing to Ibn Kathir man's form was,there.but there was no
consciousness of life. Breathing the souhfbrought into him all
the human faculties and qualities. Where this breath went mud
changed into flesh and acquired senses. God ‘'says: "Then He

made all things good which He created, and He began the creation
of man from clay; Then He made his seed from a draught of despisal
fluid; Then He fashioned him and breathed into him of His spirit;
and made for you ears and eyes and hezrt.. (32:7-9; 38:71;72;
15:29). (136) |

(136) Ibid: vol. 1. p.44 vol.6. pp. 105-106.,
(136) Ibid: vol.l. pp. 44ff,
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Taswiya' ( 4@:”1) means proper ailotment of form. The
'clay remained about forty days in the shape of form without any

breath. This shows an evolutionary process.

According to Ibn Kathir it seems that our daily life is the
real manifestation of evolution. We see the development of a
seed into a full grown tree, taking place before our eyes and

there are other wonderful developments taking place in the

universe, then why should man's life .be treated as an exteption? |
Ibn Kathir is very clear about the stages of development in man's
life, His views are confirmed by Tabari and al-RazI in their

interpretation of verse. (2:30) They hold that gradual change

from one stage to another is necessary. (137)

When the Divine attribute 'khalaqa' occurs with the words
'kun' and 'fayakun', due to a misunderstanding of the sequence,
involved, the procéss of evolution is generally ignored;"He
created him (Xdam) from dust; then He said to him 'Be'.and he
was. .(3:58; 2:117) Ibn Kathir interprets this verse as a
manifestation of powef of God to retort to those who did not
bélieve in the second creation éfter death. He says that God can
create_the_world-withingfthe %winkling of an eyedf but He does
not do so. Ibn Kaigir)in_his_ihterprﬁtation)first mentions the
creation of the world-then he says that God has power to create

the universe by word of command only. al-Razi says: 'Be — that

(137) Ibid: vol. 5. p. 604 vol.7. p. 269.
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and 'it is' which occurs frequently in connection with_the
creation of things, should not be understood as having happened
in the twinkling of an eye. (138) It seems that he confirms

Ibn Kathir's view. He holds that these two words refer to two
indepéndentastages: 'Kun' stands, so to say, for 'Amr' command
which 1is pre—esﬁ@mation and 'Yak&ﬁﬂ? for actual creation and
completion. So, the command according to him means that start

of the process of creation, and 'Yakﬁ&ﬁﬁ the completion of a thing
in due course of time as prescribed by God. Ibn Kaigzr in
explaiﬁing verse (2:117) also separates'Be' and 'it is'. Now

the term 'khalaqa' may be applied to the process of creation whidh
starts with the command and shows that there is intermission
between the command and completion of a thing. But there is a
steady unimaginable process. (139). The Usage of the word 'Amr!'
in the Koran supports Ibn Kathir's view (;iil) (i) dn order or
command, in xcvi:l2; or (2) a purpose, design, will, as in xviii:
82; (3) affairs, working, doing, carrying out, or execution of a
design, as in 13xxix:5. In many cases some of these m@anings run

together.

The biolegists and geologistsobserve six stéges of evolution

in the process of creation. The first stage began from the period

(138) A1-Razi: Tafsir, vol.7. p.ll5.
(139) Ibn Kathir, Tafsir, vol.5. p. 634.
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when earth was separated out of the molten (liguid) mass of matter,
the sun, and took a long time to be fit for life. The second
stage began when it became fit for organic matter after a long
period. The third stage commenced when it became fit for
animal life, In the fé?th stage all kinds of animal life started.
In the fifth stage some ahimals began to have their present shape.
In the sixth stage man came into existence. Ibn Kathir also in
his interpretation of verse. "Ehen He creéted you by diverse
stages "(71:14), describes elaborafely the process of development
of the earth and other planets agd of  the universg. (140) He
maintains that man is the latest creation of God on earthi(2:30)

He reports that the angels' talk to God concerning the creation
of 'Adam' (man) was due to the fact that they saw m mischievious

creation which did persecution on earth. (141)

Indealing with the Divine attribute of God, Ibn Kathir adds
that God has not only given physical perfection to man but He also
gave him spiritual completion. So according to him just after

man?

s‘birth, God save him the geheral category of soul; the
instinctive soul, which he states that when God breathed into man
His soul, He gave him faculty of distinguishing and power of
choosing. Sale also points to this 1ntexpretat10n. So.

*Alhamahu ( aLaQU signifies he suggested to him (.L.L.) "And

inspired it with conscience of what is wrong for it and what is

(140) Ibn Kathir: vol. T. p.125.
(141) Ibid: vol.Il. p. 12L.
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ket
wreas-for 4 and what is right for it" (91:8X;which may be meant

God gave him freé will, "And showed unto him the two high ways"
(90:10) i.e. reason and revelation, good and evil, virtue and
vice. Al-Razi intimates that intimation by inspiration of good

and evil means by making a man know and understand the both. (142)

Now after -development in the body and improvement in comscie-

nce, he speaks of six stages of spiritual growthi-

(1) The Ammara (“JA*N‘LVJ&“), the self which incites tlo: evil,

This is the first stage of the 'self' in the garb of beast-like
passions where animal impiises predominate. Man's inner self is
prone to evil, but he from practiging good and avoiding its
influence, triés to get out of its clutches by the Grace of God."
I donot exculpate myself. Lo! the (human) soul enjoineth unto

evii, save that whereon my Lord hath 'mercy'. (12:53) (143)

(2) The Lawwama Ctiéﬂlt:ifl),

the self accusing soul, which
accuses a man when he‘deviates from the right pafh. Due to this,
man feels conscioé%ess of evil, and resists it and asks God's
help. This usually accuses at the decrease of virtues and increas
of evils. But in fact it is the commencement of fear of God ‘and
beginning of wisdom; restraint, or gu{hing 6ne's tongue, hand and

heart from evil; so it includes righteousness, piety and good

conduct. Spiritual advancement is in progressive, each step

(142) Ibidi vol.7. pp.300-301 sale, the Koran p.447 al-Razi
Tafsir, vol.8. p.405 and 410,

(143) Ibid: vol.4. p.33 (144) Ibid: vol.7. p. 167.
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makes the next step easier and complete or perfect. (144) "I do

call to witness self reproaching soul." (75:2)

(3) The Mulhama (gqeif), the inspired. This is the stage of
inspiration when a man disposes himself to good and virtue, and
preserves himself from temptation. He thinks of nothing but

obedience to God in all affairs of life. (145) (verse 41:30)

(4) The Mutma'inna (&.ebd!), the restful soul. .This is the

stage where evil completely disappears and man rests contented

with his Lord. This is the highest spiritual stage, it is full.

of happiness, delight, and peace. The soul becomes perfect and

attains ultimate and complete rule over the body. Its virtues,

sincerity, and devotion are granted rewgrd on earth, thenﬁfeels
\

himself as if he is living in paradise while othes look for

Paradise in the next world,

(5) Radiah (sgﬁk), and (b) 'Mardiah (_;&fiﬁ), the se may be
treated as two separate stages of the soul; the first means man
~1is well pleased with his Lord, and the second that he is pleasing
to God. This is a sign of complete and perfect love between man
ard his Lord. All doors of bliss are open for him. The state of
this highly inspired soul is exprased in the Qur@an. "But ah!
then soul at peace! return to your Lord, well pleased with

Him, well pleasing Him." (89:27-20-30) . fAccording

(144) Ibid: vol.7. p.167. (145)- Ibid: vol.6. p.l174.
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to Ibn Kathir it is the stage when a man prefers religion at the
~cost of his life and every temptation. It is in this way that
man's esoul reaches at the peak of spiritual fulfilment, like

man's physical perfection. (146)

_ All these stages of development are the work of the Dévine
attribute of 'tagblzqﬁi' ngﬁﬁ éupported by the Divine attribute
of providence and mercy. It shows that the desire for perfection
is divinely deposited in the nature of man., It appears that
God's breathing of His soul into man at his physical'perfection,
helped him to develop from self consciousness to universal
consciousness inorizder to manifest the Divine attributes, the
highest good of human consciousness., Then he attains the exalted
office of the vicegerent of God en earth. Because perfectioh of
the soul is the fulfilment of physical, moral, and spiritual
'requirementsi Then for physical perfection may be read (.34)
which involves the exalted standard of character and a wonderful
illustration. Lane says: the proper significafion of (1225 is
the moral character or the fashion of inner man. This is the

real achievement of man. (L.L.)

AL-'ADIL .. >

(THE JUST)
The fifth Divine attribute of action is Justice. It contains

(146) Ibid: vol. 7. p.291.
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the sense of requital and recompengé which is found in revealed
and unrévealed religion. Islam points out that reward or
chastisemént is not arbié%ily imposed by an Absolute God but it is
the result of man's own.action. One should fear of His being the

\ . d - . . be .
strict juge and not of His being,capricious tyrant.
i\

This attribute is closely related to the verse "the Lord of
the Day of Judgément" (1:3). It also occurs in different places
in the Koran. The attribute signifies that God is the final
Judge oflman's action and possesses justice in the absolute
sense of the term. As God is not despotlc so He is not so ‘
nklclful as to ignore every evil. Moreoveris the quality and natunﬂ
of acts is different and so their effect is also dlfferent so ‘
the treatment should be different. Similarly the actions differ
in their motivation and effect so they demand different treatment.
But requital will not be more than the magnitude of a sin and
man's ability to bear. God says: "On no soul doth God place a
burden greater than it caﬁ bear, it gets every good that it earsgms-
and it suffers every ill that it earns" and "then anyone who has
done an atﬁm's_wiighf of good , sees it! and anyone who has done

an atom's weight of evil shall see it." (2:286; and 99:7-8).

Punishment and reward are the radical principles of the
ethical code of Islam. Perhaps on this basis Daid Rahbar refers

- :
to Taarl's interpretatior and conceives that Divine love and
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. A
mercy are subservient to Divine justice. "And so far, the next

world, He who includes in the compass of His-mercy all, is
Rahman for them in that He treats them all uniformgily in His
justice and Judgement and does not wrong any one by withdrawing

the weight of an atom." (147)

It mgy be a misunderstanding to say that Justice must
punish all defaults andhéffences, and that it restricts reward
to the scale due to actions accordingly. Possibly Justice-
signifies that all shall have their just recompenﬁe, that is to
say, that no punishment is severer than that which is proéer to -
the fault, and that no reward must fall short of that which is
due. The concession or remission of punishment is not against
Justice, nor is the multiplication of renuﬁération inconsistent
with the spirit of God's Justice. God's mercy and His Grace
know no bounds. Ibn Kathir in interpreting Justice holds that
God will not punish every offence; “to many He will award
forgiveness; God's law is such,@that He punishes where puﬁishment
is necessary for correction, improvement and reformation. Accord-
ing to him Mercy ehcompasses everything, His view is rightly
confirmed by ?abari. Both of .them appear to show Divine Justice
as an aspect of Divine Mercy instead of cénceiving of Mercy'a§

being subservient to Justice. (148)

(147) Daud Rahbar, God of Justice Leidern 1960 p.43.

(148) Ibn KathIr: vol, 1. p.432, vol.3. p.228 and vol.6. p.206
see Tabari Tafsir vol.9. ﬁp.53ff. o P ’
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Every human being shoulders some responsibility from his
very creation for which he is to be questioned. Wrong operation
and misuse of responsibility involves awe and fear, otherwise
there is no fear and terror in the Justice of God. Even in that
case of recompersge it meant £8¥ the goodness of man in order to
bring balance and conf&rmity in his life. Moreover, it serves
the purpose of unity and uniformity upon which the scheme of the
universe rests. Should this principle of Justice slacken this
material world would be in disorder. (149) This principle is
vehemently expressed in the Quranic veyéion and maﬁkind is
ofddined to adhere to it in all spheres of life and in?%thical
teaching of Islam it is considered. to be one of fhe cardinal

virtues

There are some limited attributes which apparently seem to
imply terror and Greatness of All@h, énd Justice 'and Mercy both
seem ineffective. Uhdoubtedly some pious Muslims in their lives
refer freely to these attributes; - Fear and terror on the one
hand, ?riék their conscience and make them shun evil and
submit in bondage to God. On the other hand, they always expect: "
Mercy and hope from God. It is:fity to say that while writing
on these pious men most writers ignored the sequence of the

tat God is Tyrvant
verses. They concluded from the fear of these menAand neglected

‘their aspect of hope, in the Koran where ever these attributes

(149) 1Ibid, vol.6., p..86.
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occur they are preceded or followed by the attributes of Grace,
unity or knowledge. This may be to explainfhaﬁkind that God

has no intention of inflicting cruelty upon them as He pleases

but to make man aware that His actions are for the welfare of
humanity and to establish the concept that His revenge,
indignation, retribution and strong grip depend on knowledge,
wisdom, Jus?ice and rectitude. Meaningless wrath and cruelty havé
no connection with God. God says: "Allah is not in the least -
unjust to the people." (41:46fke Previous verse informs uéof!"; the
action of a man "who-so-ever workesﬁ#goqd it is for his éoul and

s t
whézver worketh evil it is against it. " (8:51) (150)

This proves that the God of Islam is perfectly just and

absolutely Benevolent; not vindictive or mdlevolent.

Ibn Kathir giving further explanation of'God's Justige in
interpreting verse (8:51) says that it is not possible to ascribe
cruelty to God. For further clarification he remarks that God
only punishes those who are real culprits and offenders. He does
not punisﬁtgor the sins of others, nor an innocent man. Nor even
on the-basis of personal relationship; hecause any personal

responsibility cannot be shared in spiritual matters, nor can a

"soul carry the burden of another soul. (35:18) God sends

(150) Ibid: vol.3. p.336 and vol.6. p. 181.
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messengers, reveals to them books containing commandments. Men
are asked to hold fast to the commandments. When they throw them
behind their back they are liable to be punished. "Verily strong
is the grip of thy Lord". (85:12) This is pure justification,

which demonstrates the just God of Islam.’

Now.coming to the epithets which are interpreted as showing
apathy and.whére justice seems to be of no significance such as
the epf%het dl-Qahhar ( tf{ﬁ”') acéording to Lane,; it is an
epithet applled to Godwﬁians 'The Subduer! of His creatures by His
sovereign authority and power and disposer of them as He pleaseth,
%fﬁg and against their will. This may seem to associate an idea
-of tYrannj ﬁﬁﬁhf'God, but it must be correctly understood with
the iinked verse. Commenting on this verse Ibn Kathir interprets
it as follows: "All creatures are under Him and are poweriess in
contrast to Him and constantly need His assistance whereas God
requires no help from anyone." (39:4; 13:T7).. The sequence in the
verse imparfs to mankind the message of the importance of the
unity of God, that He is absolute, Irre%%ible and Ruler of all.
He is free to accomplishiﬁﬁlH%s chargés and changes that He will
. to dol There is no partnershlp at all in His affairs. He forgives
~again and again. The epithet Al—Mutakabblr ( fﬂuu) means a
) possessor of_ffide. It expresses the greatness of God and not

the pride whech is applicable té human beings. Because in that


http://must
http://be
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case it would imply haughtiness. Zamakhshari defines this

epithet as "Supreme in pride and Greatness." (151)

The epithet (_¢$£i) is derived from (__~%) which means to
set bones or to reduce them from a fractured state. As appiied to
God it may mean the restorer of the poor, or competent or
sufficiénﬁl (L L.) Literally it means a bone setter. Ibn Kathir
interprets 1t 'Great' (2WU)) the sovereign, defined és_ﬁhdisputah&

authority who is entitled to issue orders and receive obedience

and who indeed receives it. ( v%hJ’) the Mighty, expresses the
goodness of God, #hat He can carry out His will without any
opposition. Ibn Kathir interprets them as to show the Greatness

of GOdo

There is also the epithet ( =éfgs') the Avenger, which may
imply crﬁeity.on the pert of God. "Verily those who a#sbelieve
in the signs of God they shall have severe punishment,and God
is Mighty. Lord of retribution." (3:6) According to Ibn Kathir
it conveyslthe idea of retribution of one who is guilty. According
to Al-RazI it signifies avenging but not revenging. (m”u——“”j)
meaning I inflicted penalt;%:gg;lbutlng him, for that which he has
done, or I punished. (L.L. & AL Razi) Hence Qi:ﬁgﬁ as an attribute
of Divine being, means the inflicter of retribution, akle to
requite or retaliate; one whéfgver‘able.to punish, unlike a man

(151) Ibn Kathlr vol.6. pp. 515ff..£b%€ and Zamakhsharl, tafsir vol.
3. p. 177.
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who could not take action freely. (152)'

The ends of righteousness, piety, and equity démand that God
must be just even before His being Gengrous. On the Day of
Judéement, this epithet like other epithets will appear in its
glory.. God's being merciful does not mean that He is incapable
of likes and dislikes. He punishes the wicked and rewaf&s the
virtuoué. Although His loving kindness is infinite, yet it is
not to be had at'the expense of His justice. As previouwly
descfibed, Ibn Kathir strongly believes in Mercy but holds that it
is shown after Judgement: Al-RazI says "Had there been no mercy
of God in the world there would not have been any person living,
and had there nof been fear of doom everyone would have been

careless.#i(l53)

Ibn Kathzr also interprets that God!s retribution is because
_of sins, and to do away with impurity, But His punishment is
temporéry for believers and permanent for disbelievers and
idolators, because they reject His greatneés and associate
partnership with Him. God says: "I.am the One Who is most able to
dispense with Pértnership", "Pride is only my cloak, Greatness is
my sheet, whosoever snatches one of them I must punish him." (154)
Therefore Gd&*s justipe'without having any mercy will apply to

(152) Ibn Kathir: vol. 1. p.608f. and A1-RazT Tafsir vol.2. p.392.

(153) Al-RazI Tafsir, vol. 1, pp.122ff. cf. Ibn Kathir; TafsIr vol
l. pp.608f.

(154) Ibn Kathir; Tafsir vol.6. p.617cf. Mishkat book 1. ch.1l. pll



- 158 -
unbelievers and idolators and not to believers.

The Divine attribute of Justice,'so to say, completes the
concept of Absolute power, It indicates the natural process
of development in man*s action, end thoughts and hie search for
truth and consequencesi The first need ef man for existence and
accomplishment of his actions and thoughts f{!ln the care of
providence which he alway's finds in himself. Becauee, Divine
gﬁidance is npﬁ%ésary to man to know the ways and means of

.utiliéing provision. Then the idea of guidance, Providence and

Justice is firmly rooted.

With the development of senses he comes to realise that all
of thls is due to the mercy of God. After realization of these
"~ attributes he cannot help thinking that why there will not be
justice subservient to mercy by the all pEEvading power. Because
without mercy providence becomes insignificant, creation becomes
ever full of fear and awe insppring terror. Even the concept of
God will not be complete without the concept of Justice but sub-
servient to mercye. ;This coﬁcept is rightly supported by the
Epithet of 'A§Q:§hakjﬁr' (129%&) applied to God, He who approves,
or rewards or fergives,.much or largely: He Who gives large reward
for small, oY }ew,.works He in whose estimation, small, or few,
work s performed by His servants increase, and who multiplies His

rewards to them. (L.L.) (155)

(155) Ibid: vol. 5. p. 581f.
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Lane elucidates the conception of God of Islam, He says:
"Islamic conceptiorn of God, I suppose has been misunderstood.
Its effect upon the people had been consequently under estimated.
The God of Islam is generally represented as a merciless tyrant
who plays with humanity as lifeless creatures and has all the
powers to exercisé in what ever manner He likes. But His
gentléness is totally ignored - that belongs'to only great
strength, The Qﬁran repeatedly m%@ptidns loving kindness of God

which is the main thought of Islamic teaching. (156-)

(156) E.W. Laiﬁ, Selections from the Koran, London 1879 p.ixxix
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D. PARTNERSHIP WITH GOD

According to Islam Monotheism is considered to be the
original forﬁ of religion. It was the conception revealed from
the beginning to all the Prophets. Tﬂe stﬁdy of the past history
of religions, nations, ands tribes supports this idea and

manifests that deviation from this belief was a later invention

of man's mind.

Ibn Kathir holds the view that the profession of the unity of
God is in the nature of man. He gquotes the verse: "And remémber
when thy Lord brought forth (or took) from the children of Adam
from their loins, their seed, and made them testify of themselves,
(saying): Am I not your Lord? They said, "Yes, we testify,
lest you should say on the Day of Resurrection; Lo! of this we
were unaware." (7:172) On this ground Ibn Kathir maintains that
nature is unchangeable. Everything has been created with a special
nature which it strictly follows. But one common thing in the
nature of all mankind is belief in one Supreme Being, and that
dezhmign-from this belief is due to Satan and to e%ror. Al-Razl
holds that the coveneant referred to was made with Adam when he was
first cré%ed. _?his refers to every human being when he comes
into existence, and human nature itself supports this evidence.

Anigﬁq#’their interpretatioﬁs enfold the same significance.



- 161 -
Earlier commentators also agree that faith in one Godhead is in

the nature of man. (157)

Azad a modern commentator, also confirms their views thus:
"The moment man opened his eyes to the world around him in the
very first stage of his history, he was impelled by his very
nature and the situation in which he found himself, to believe in
the existence in one Supreme:'Being. It was-onl& at a later stage
that his fancy began to create for him, various imaginary forces

of nature, to which he thought fit to offer worship". (158)

Ibn Kathir maintains that with the passage of time when
people negleécted the teachings of the Prophets they starﬁed '§Qi;§‘
which meané idolatory, paganism, polytheism, ascribing plurality -
to God, and associating other things with Him, He also mentions

other reasons why men neglected the teachings of the prophets,

which are as follows:- (a) "the influence of environments and
national rites and customs, (b) the influence of parents,
(c) of ignorance, (d) of selfishness, (&) of enzmity

between nations and tribes (£) pride in race and nationality,
(g) reépect for prophets and saints beyond the limits of humanity
during their life and after their death and attributing to them
all sorts of power and knowledge, (h) belief in magic as a

harmful and beneficial thing and also belief in astronomy, (1)

215@) Tbn Kathir: Tafsir vol.13. p.246 Al-Razi Tafsir vol.l. pp312ff.

158) Azad, Tarjaman-al-Koran vole.l. p.104 cf Seale Muslim Theology London
1964p.20, He refers to Clement and Tertullian who says: "The Father
then, and Maker of all things is apprehended by all things, Agreeable
to all, by innate power and without teaching. But no race anywhere
of tillers, of the soil, or nomads, and not even of dwellers of cities
can live without being imbued with the faith of a superior and "From
the beginning the knowledge of God is in the dowary of the §oul, one

and the same amongst the Egyptians, and the Syrians and tribes of
Pontus,."
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belief in natural phenomena as a real source of awe and hope,

and a causéfbenefit and harm to man. (159) But from his different .
interpretations it appears that he makes parents responsible

for all sorts of deviation and then he mentions other reasons.

He statesthat man is naturally disposed to be a faithful believer,
only false teachings make him corrupt and épiritually destitute.
He §%§B a tradition: "Every child is born to aktate of obedience;
it is his parents that make him a Jew, Christian, and Magi.ﬁ (160)
This means that the natural faculty with which a child is

created is the faculty of knowing God, but the carelessness of

parents and influence of environment cause man to deviate.

There are several kinds of gg;;g} which Ibn Kathir mentions
Those mostly agreed upon by the commentators are four; (a)
Shirku'lSi1m, ascribing knowledge.to other than God; (b)
Shirku'l-'ibada, offering worship to created things; €) Shirk'l-
qudra or tagarruf, attributing powér to other than God; (d)
Shirku'!l-'ada, performing ceremonies which signify reliance or

trust on others-thén God.

Concerning Shirku'l-'Ilm' Ibn Kathir explains: that God alone
has knowledge of unseen things. The knowledge of the unseen whict

the prophets have is not more than that which God had revealed to

(159) 1Ibn Kathir, Tafs¥r vol.l. p.101l, vol.2. pp.93; 94 vol.
3 pp.492 464,

. (160) 1Ibid vol.3.p.246. (110) Ibid. vol.2. pp.76, 77 vol.3. p.25.
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them, Their knowledge is called 'al—QQaibal—Mu’tE', the given
knowledge of unseen things. Therefore it cannot be compared with
God's knowledge, which is perfect and complete. Every Prophet
professed in the scriptures of not having complete and perfect
knowledge. Ibp Kathir states that when the chieftains of Noah's
people who disbelieved said to Noah: "o we believe in you when
we see that the most abject among us have followed you? Noah
said to them I do not know that.they are abject, if you have
'such knowledge keep it with you, I only say that God knows theif
hearts and Hé will reckon with them. Muhammad, the Prophet, was
also asked such guestions whereupon he ascribed the knowledge
of thézunseen to God.(161) A tradition feported by 'Ayishah
eludidaﬁes the interpretation."The Prophet was troubled in mind,
but,kﬁew hot . the truth of the matter till God made it knownto him.
All who pretend to have a knowledge of hidden things, such as
‘fortune tellers, soothsayers, and interpreters of dreams, as well
as those who profess to be inspired ate all liars." (162) The’
Qurgn says of God: "The Knower of the unseen, and He discloses not
His unseen to any bne, save only to such a Messenger as He is well

pleased with." (72:26-27).
The false belief in creatures having knowledge of the

unseen leads men to the extent of wdrshipping them. As created

i 3 : .
(161) Ibid. vol.p.54/162) Hughes op.cit., p.579 cf. Sell op.cit.,
‘ ' . P¢177o
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beings have no knowledge of the unseen therefore man's fancy
to worship them on this ground is a fallacy., God says: "And

serve God, ascribe nothing as parfner unto Him". (4:36)

Ibn Kathir says it is Géd's right to be ador.sed and not
to ascribe any partnership with Him. He also maintains that in
any matter man mustbot say, that had such and such not been there

Ao : .
would not have escaped from harm, because it is a sort of 'Shr¥k'

A
He enunciates that no one will agree that his servant should
equdily share with Him his wealth and property. If this is the
case with man, then, how could they ascribe partners ota God.
Thereforé men must know that there is no partner with GOd%#-&nd
they must nét worship any creature. He states that the idolators
ofiMefca also regarded angels as the daughters of God, which is a
sort of partnership and synonymous to worship, and the same is
the case with other man made things and creatures. He remarks
that. idolators are like a man who takes refuge under a spider's
web in order to save himself from rain, or sun, or pold; which

" he cannot do becausé the wéb-is the weakest shelter. Had they
had knowledge they would not have bound their hopes to creatures.
Their state is differert from that of the believers who grasp a
firm handhold, whose hearts and bodies are turned'towafds 'God in
His worship.and.in performing good deeds, whereas idolators'is

hearts and bodies are in vorldly things. They themselves made
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made idols whiéh neither move, nor can harm or.benefit a creature
.nor have senses, They can neither create nor raise the dead,

The samé is the case with the creature,it can do nothing without -
the will of Gode So man should not lower himself and bow down
before God{s_creatureinstead of God. (163) God says: "The
likeness of those who have taken to them protectors, apart from
God, is as the likeness of the spider that takes to itself a
house; and surely the frailest of houses is the house of the
spidef,-ﬁii they bt know." (29:41),. and "Surely those wpon whom
you'call,lapaft from God shall never createa fly, though they |
banded together to do it; and if a fly should rob them: of aught
‘they would never reécue it from him. Feeble indeed alike are

the seeker and the sought." (22:73)

Belief in the knowledge of creatures and iﬁ their worship
leads man to shirk;al—ta§arruf., That is why idolators used to sa
"We worship them only that they may bring us near to God" (39:3)
They believed in the iife heahaftér theréfére they used to
believe in their animate and inanimate Gods as intézéésors and -
say: "These are puﬁ'intercéssors with Godﬁ. (10:18) 1Ibn Kqﬁhir

maintains that intercession of men or of angels whether it is

interfession from affection (Shafafh'bil—mahabjﬁh) or intercessio:

from regard (Sha%a a;al-wa1ahaﬁ) or 1nterces51on from permission
164
(shafa a b11 idhn) will not be for 1dolators. Intercession from

(163) Ibn Kathir, Tafsir vol.3. pp. 72 and 73 and 260 vol.4p.
557 vol.5. p.325.

(164) See definition of these three klnds of intercession, Hughes
op cit., p.579 and Sell op.cit., pp.l97f.
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permission is applicable only to sinners and not to idolators,
because they are like a man who stretches forth his hands towards
water (@sking) that it may come towards his mouth and that will
never happen, or like a man who closes his hands after having
water in it in order to keep water in his fist which is impossible.
So he says their hopes of intercession will hot be successful as
their Gods cannot help them in this world and the world fo come.
de says "the likeness of those who disbelieve is as the likeness
of one who shouts to that which hears nothing, s%ve a call and

a cry; deaf, dumb, and blind they do not understand. (2:171)

Therefore they must abandon all these fancies. (165)

Shirk fil'ada, is to keep pace with the firmly rooted customs
and rites in the socifty. In fact in this case man does not
believe in these customs and rites, but fractises them in order
not to earn the ill-¥will of the society, these at last become
a habit and these actions begin to occur uninteﬂtionélly; like
trusting omens, believing in lucky and unlucky days and
superstitions{ and giving offerings to idols and saints, as
idolatorsﬁArabs}used to offer camels for different purposes and
élso to make a share to idols in their offerings to God. Also

giving names to their sons like ‘Abd-dl-Babi,

(165) Ibn Kathir, Tafsir, vol.l. p.360.



- 167 -

Ibn Kathir puts forward methode of escaping from all types
of 'shirk' He states that every man must refrain from doing
th1ngs wh1ch have the slightest similarity to any kind of 'shirk'
such as naming children like Abd—al—Har1th ABd—al—Munaf and
».Abdqﬂ Nabi,xgnilding temples over graves. They must not give
undue respect to Prophets and saints and all other creatures.:
Clear verses of the Qurfn must be followed and figurative
verses must be explained according to the classical meaning of
the language. No attempt must be made to gof-deep'into them as
this may lead to heretical interpretation. (1665 He also seems
to emphasise that inorder to remain in contact with the truth and
escape from idolatory man must acquire knowledge which he classif-
ies thus:- (a) 'Ilmu’l-yadln) that is, kﬁowledge by certainty of
reasoning, or certalntyglnference. This refers to our state of
mind. This knowledge may be called lower knowledge. (b)
'Ainul-yagfn, that is knowledge obtained by sense perception
certainty ofi sight. This-ma& also be called second stage of
knowledge. (c) anq—al—yaqln, that is the highest grade of
knowledge, with no possibiliny of error, this is the stafe where
the intellect and the senses cannot- reach by enymeans. It may be
termed as knowledge through revelatlon. Ibn Katﬁlr says that
instead of questioning the knowledge of the Prophets which is of

the highest degree, this knowledge must be accepted inorder to
khow the reality and to escape from the pitfalls of plurality.{léy)

(166) Ibid: vol.2. P.5. vol.l. p.101l. vol.3. p.264; vol.7. p360.
(167) Ibid: vol.7. pp.360, 361 and 109.
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CHAPTER FOUR

BELIEF IN ANGELS.

It is incumbent on every Muslim to confess that God has
angels who carry out His command and do not disobey Him. They are

created of light and are free from carnal desire.

Ibn Kaﬁhir defines angels as heavenly bodies created of pure
light and free from worldly desires. They are invisible to human

eyes.'(l)

To prove the existénée of angels, Ibn Khaldun reports that
philosophers and intellectuals admit, and religious men believe
in numerous imperceptible and spiritual worlds; the world of
senses, the world of ideas, and an invisible world of angels.
Metaphysicians call these essence (intellect). According to their
logic angels have no corporeality and matter. They are pure
intellect where the object of thinking, the thinker and the

intellect are one. (2)

The word malak stands for angel, in Arabic. Malak is either
derived from the same root malaka which means, power, as angels
are supposed to execute fhe will of God in the universe, or
according to ?;barf from alukah (changed to malak) meaning
risala (Bearing messages). Angels perform the duties of bringers

of God's errands to Prophéts. God's message to the angels is the

(13 Ibn Kathir TafsIr,vol.l. pp.130f.
(2) Ibn Khaldun Mugaddimsh, (Tran-Rosenthal) London 1958 vol.2. p.421,
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manifestation of intention or expression of will for execution and

not talk, or comversation, or consultation with them. (3)

Angels are classified into various grades and they are
charged with duties accordingly. Firstly, fourof them; Gabriel,
Michael, 'Israfil, and 'Izrael are supposed to Pre Archangels.
Gabriel is mentioned as a bringer of revelation to the Prophet
Muhammad, and to all other Prophets. His name occurs thrice in
the Qur'an; twice in sura 2:97-98, and once in sura 66:4. He is
also mentioned by other names like 'holy Spirit and powerful spirit
His revelation includes tidings, warning, advipe, moral teaching,
and punishment; Michael is the angel of rain and growth. He pours
down rain by the order of God. Ibn Kathir states that the Jews
once put quéstions to the Prophe%, Muhammad, to £estify the
vefacity of his prophethood. They verified all the answers
including Gabriel as-é medium of revelation to all the Prorhets,-
whereupon 'Abdallah ﬂip Salam émbraéed Iglam. But others said

_that Gabriel is their enemy, because he brings puniéhment, there-

fore they refused to accept Muhammad as prophet. (4) Al-Baidawi

says that it was only 'Abdallah ﬁin Stria (Jew) who objected to

Muhammad's intimation that Gabriel revealed the Qur'an +to him.
The Jews considered Gabriel an avenging angel, and said that had

the Qur'an been revealed by Michael they might have accepted it.

(5) God says: "Say (0 Muhammad) Whosoever is an enemy to Gabrlel
(3) Tabari, Tafsir, vol.l. p.155f.

(4) Ibn KathIr, TafsIr vol.l. pp.230f.
(5) Al-Baidawi Tafsir, vol.l. p.74f.
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he it is who hath revealed it (the scripture) to thy heart by
God's leave, confirming what was before it, and for a guidance
and good tidings to the believers. Whosoever is an enemy to God
and His angels and His Messengers, and GabBiel, and Michael -

surely God is an enemy to the unbelievers." (2:97-98).

'Israfil is the angel who blows the trumpet to end this
world and for Resurrection. 'Izrail is the angel of death. He
visits man at the time of his death to take out his soul from the
bodyg: God says: "the angel of death is put in charge of you, will
take your souls: then shall ye be brought back to your Lord."
(32:11) According to Ibn Kaﬁhﬁf Izrail addresses a believer with
these words: - "O! Pure soul come forth to God's pardon and |
pleasure! then the soul comes out as gently as water from a baé;"
But, in the case of an infidel the angel of death sits at his
head and says: "O! impure soul, come forth to the wrath of God!"
And then the Angel of Death draws it out as a hot spit is drawn

out of wet wood." (6)

Arch-angels perform their duties successfully, unhesibabingly
and co—operativély. They keep the phenomena of nature in
contact, because for the growth, life, and death of an object the
existence and co-operation of the chain of all related causes is

necessary. The co-operation of related causes may be called

(6) Ibn Katgir Tafsiy vol.3. p.66; vol.5. p.407.



ao= 171 =

'tadbir'. It is assigned to these angels by God to continue the

existence of the world.

Ibn Kathir holds that these angels are mere agents to apply
the will of God. Their position is not more than that of a
servant. He clarifies his interpretation by giving the meaning of

their names. He defines Jibr, Mik, Israf, and Izr as 'abd, meanin

a servant and 'Il as Allah. So these are composed of two words

which means servant of God. (7)

Next to these four angels there are supposed to be angels
who carry the throne on the Day of Judgement. This refers to the
verse "And the angels will be on its sides, and eight will, that
Day, bear the Thrpne of their Lord above them." (69%17) "Those
who carry the Throne of God and those around it sing praise to
their Lord; believe in Him; and ask forgiveness for thosé who
believe (40:7)", and you will see the angels surrounding the

Throne, singing glory to their Lord." (40:75)
According to Ibn Kathir the Throne is the biggest Ereated

(7) His interpretation is contrary to Zog%ster who called angels
'Amish-Sapind and recognised them as Demi Gods having female
called Yezta just like Hindu Dev. These Demi Gods were six
in number, who ruled over 33 out of which every one ruled
over thousands. Magians believe in good and evil powers. They
have a lrge number of both types. Angrame, Neyush, or Satan
took the place of the dark forces of the Magian known as
Ahraman in Zend language. The Aryans styled them Dev. The
Greeks styled them as Theo:s, the Romans Deus. The Greeks also styled
‘them as intellects which are supposed Creators of the world. They used
sacrifice in their names and build temples. The Arabs believed in,

angels as daughters of ?ﬂ; See - Nu'mini and Nadvi, Sirat-al-Nabl
Hydrabad, 1968 vol.he P
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object of both earth and heavems, or it means authority. As
regards the number of eight, he explains that these are eight
categories of angels and the number of every category is equal to
the total populdtion of men, jinn, qnd all other kinds of angels,
secondly it means eight lines of angels, and lastly these are
‘angels whose number is not known, who will have the authority on
the Day of Judgement by the command of God. In place of these
different explanations it seems very likely that he beliefes in
four angels as Archangels. He also interprets that these four
will bear the authority on the Day of Judgement. Al-RazI interpret
that there are eight angels which will hold a position higher than
all. But the number of authority (Throne) bearers is four. This
view is confirmed by al-Baidawl and al-Zamakhshari. But they
confirm the supremacy of these four over eight. So they affirm
the interpretation of Ibn Kaﬁgir. Their different interpretations

seem allegorical, showing the power of God. (8)

Some other angels sing the praise of God, and ask forgiveness
for believers. According to Ibn Kathir God Himself will say to
angels to implore for believers because they believed in Him

without seeing Him. (9).

Two angels work as recorders Qﬁ the deeds of men. One of

them sits on the right side and records his good deeds and the

(8) Ibn Kathir, Tafsir, vol.6. pp.124-125; vol.7. p.103 cf. Al-Razi, Tafsir,

vol.8. p.200., cf, al-Zamakhshari TafsTr vol.3. p.213 and cf. al-Ba1daw1
Tafsir, vol.2. p.353.

(9) Ibid: vol.6. p. 126.
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other.sits on the left side and writes his bad deeds. God says:
"two honourable recorders, they know what you do," (82:11-12)

"when the two receivers receive sitting on the right and on the
left. He utters not a word but there is a sentinel by him, ready
(to note it)" (50:17-18). 1Ibn Kathir holds that they record man's
actions and not -his thought. Whatever man tries to conceal and
reveal whether it is in day time or at night God knows and these
angels also know the works of man which he conceals. (10)

Imam Ghazall also says: "Allah hath angels, beings who know the

works of man better than they know themselves." (11)

These two angels are always around a man to protect him and
save him from harms and evil. Ibn Kathir deems that Guardian
angels are different from these two recorders. He bases his

GLL

interpretation on the versefHe has attendant angels, before him
0\

and behind him, watching over him by God's command". (13:11) He
sayé that every man' is always surrounded by four angels; two
recorders and two guérdians. The angels of.niéht are different
from angels of day. They come by turn. The angel of the right
side is superior to the angel of the left-side. ﬁé writes one
good ten times more and the angel on the left-side seeks his
permission before Qriting a bad deed of a man. He gets permission

after three requests, provided man does not relent. Ibn Kathir

a

(10) Ibid. vol.6. pp. 400-401; vol.7. p.234.
(11) Mishkat-al-Anwar (tran by Gairdner) London 1924 p.54.
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increases the number of angels up to 20; ten during day time and
ten at night. This interpretation is very similar to al—TabarT:
On the authority of Musnad Ayﬁad ibn ganbal Ibn Kathir also
intifgfgts that there is one angel and one jinn or_devil with
every man, even the Prophet was not without them. The angel
encourages good deeds and the devil whispers bad deeds. (12) The
Jewish idea that heavenly guardians are given to man on certain
occasions is slightly different to Ibn Kaﬁhfrf They believed "in
travelling two good angels accompany the riéhteéﬁs, and two of

Satan's angels accompany the wicked." (13)

Some angels come to righteous people; who believe firmly in
God and are steadfast in their belief and good deeds, they
encourage them and give them glad tiding on their'good deeds. They
tell them that due t& their patience and steadfastness they will
accompany them in life and Hereafter. They come to the virtuous
at his death bed and say kind and goodlwords for his better
future life.l God says: "Verily who say, our Lqrd is God and
further stand steadfast, the angel descends’on them, saying: Fear
ye not! nor gfieve! but receive glad tidings of the Paradise which
ye are promised. We are your protectors in this life and the life

to come. (41:30-31).

‘There is a class of angels which come.tb'héip the virtuous

(12) Ibid: vol.4. pp.73-T4 cf. Ibn Taimiyya) Al-Jawab-al- Sah1h—11
-man-Baddala-Din-al-Masih. Cairo 1905 vol.3. p.6l. °

(13) Bonsirven' Palestinian Judaism in the Time of Jesus Christ'
New York. p.36.... 1964.
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in the battle field. Ibn Kathir interprets that such type of
angels descend to fasten courage and give satisfaction to the
believers. The leader of these ahgels is supposed to be one of
the Arch-angels; especially Gabriel. He holds that God can

defeat an enemy even without fighting. So, according to him
angels' help, shown to men is not different from verbal help.

Ibn Kathir concludes that the descending of these angels on
Prophets is to show the greatest honour and the highest esteem of
Prophets among their contemporaries. It is a lesson to all men to
give the Prophet respect that he deserves. This high esteem is

due to Prophets only. (14)

The angels that come in the grave and put different questions
to man are called Munkir and Nakir. Ibn Kathir mentions their names

but does not give any detail about them.

The management of Hell and Heaven ié run.by angels. They wil
bring people in when they areclassed after judgement.in-accordance
with their aegree of good deeds and bad deeds. The disbelievers
will b# driven in crowds in the worst condition and the belie;ers

wili Bg led in companies. The positionlwill be maintained in

s

both Garden and Hell in accordance with the rank. The keepers

of Hell will question the residents about the Prophets and their

warnings and about the meeting of the Day. Ashamed disbelievers

(14) Ibn Kathir, Tafsir, vol.2. pp.108-109; vol.3. p.296..
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will confess the Prophets' warnings and so confirm their
punishments. The angels of Paradise feel happiness to see
righteous men and they will congratulate them and welcome them in
the Paradise. They will also pay compliments to every believer,
The number of angels of Paradise is not given anywhere in the
Qur'an. Ibn Kathir describes a limitless number and does not

give any specific number.

As regards the angels of Hell their number is nineteen in the
Qur'an. "Above it are nineteen" (74:30) Ibn Kathir counts
nineteen including the head angel of Hell (Malik). These angels
are described as rough, violent, strong, and severe. Ibn Kathir
interprets that this number is an allegory because the number of
angels af Hell and Paradise is countless. He narrates that
gg;ig was impressed by the beauty of the Qur'an. When 'Abu jahl
knew this he came to him with his followers and said that it was
magic. The verse (74:30) was revealed as a retort to him. This
number, ﬁinetéen, has some pinching remark for 'Abu Jahl. He
also. interprets that some Jews asked the Prophet about this
number whereupon the Prophet said it was nineteen. This is
exactly the nuﬁber in their book. It was an examination. The
disbelievers knew the veracity of the Prophet'but-did not figﬁis
Islam. The believers become more firm in belief, as they knew
the veracity of aﬁswer. Ibn Kathir refutes philosophers and some

commentators who interpret it as ten intellects and nine souls

which they cannot describe by arguments. Moreover Ibn Kathir also
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explains that God's works are mysterious and full of wisdom and He

knows the correct number. (15)

Al-Bai@EwT supposes from the verse nineteen angels, or
nineteen ranks, or nineteen classes may be meant. He also holds
that there are nineteen faculties in man, Their appropriate
use helps man's spiritual advancement and their misuse leads to
perditioﬁ. These faculties can be taken in place of angels because
both of them are source of our development. Al-Bai@EwT's view
co—here with Ibn SInz who states these faculties in his book-gl—

Najat as the main source of inner development. (16)

Haggqani and Yusof 'AlT hold that nineteen is a mystic number,
they say the number nineteen means seéven heavens, seven gates of
Hell and five senses. They mentioned other speculations as well.

Hughes gives nineteen names of these angels. (17)

A Majid (Indian) in his -~comméntary speculates that the
number dorresponds to the major nineteen articles of faith which
he counts as follows:- the existence of God, the perishability of
the universe, the existence of angels, Scriptures, Prophets,
Predestination, the Day of Judgement; Paradise, Hell, Prayers, .

Fasting, Za¥at, Hajj, (five well known prohibitions) Blasphemous

(15) Ibid: vol.6. p».122; vol.7. pp.157ff...... cf. al-Tabari, Tafsir, vol.29
p.100f. _ ) _
(16) al-Baidawi, Tafsir vol.2. p.269 cf. Wali-al-Rahmin "Psychology of Ibn Sins
Islamic Culture, Hyderabad Decean, April 1935 pp.335f. -
( (17) See A.H. Haqqani, Tafsir, Lahore 1957 vol.7. pp.265ff.;A Yisof ‘Ali,
Commentary, Washington D.C.1946 p.l644; Hughes, op.cit., p.15.
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speech, theft, murder, calumny, slander, false accusation, and

general wickedness. (18)

From all these interpretations it appears that no interpreter

is sure of his explanation. Every one has remarked in the
beginning and at'the end of the verse that only God knows this
mystery. According to the content it is clear that God's army

is countless and He alone knows its exact number, In the Qur'an
occurs "None know the hosts of thy Lord save Him. This is naught
else than a reminder to mankind". (74:31) But, despite differences
all commentators affirm the existence of guardian angels in Hell.

In Arabic these are called Zabaniya.

The concept of guardian angels is also found in other
revealed religions. 'There is a reference fo angels of Hell in
Revelations. "They have as king over them the angel of the
bottomless pit; his name in Hebrew is Abad'don, and in Greek he
is called Apol'lyon". (Ix:11) In Revelations XIV:18, there is an
angel who ‘has power over Hell and Revelations XV1:8, angel.: has
powver given to him to scoﬁh men with fire! In the 0ld Testament

Daniel V11:9-10 also refers to this. *

According to Muslim Theology angels are supposed to te

(18) A Majid, Commentary,Karachi 1957 vol.2. p.917.

Co* But from their being guardians of Hell it must not be
supposed that they also belong to it. The guardian of a
prison cannot be one of those who abide therein, so the case
is with the angels.
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-super—terrestial, incorporeal, real and objective beings, not

[

personified qualities and abstractions. They are faithful
servants of God and His trusted messengers and as pure spirits
they are gbsglutely sinless and incorruptible. They are, as
unmistakeably distinct from God as they are from man. Islam knows

no such things as fallern angels, or degraded Gods.

The verse "Solomon disbelieved not; but the devils disbelieved
teaching mankind magic and that which was revealed to the two
angels in Babel, Harut and Marut" (21:102), refers to Harut and
Marut and their works. Ibn Kathir interprets the vérse in various
ways. Firstly he says that these were two angels endued with the
knowledge of good and evil. They forbade men from evil and bade
for good. If some one did not listen to them his light of faith
vanished and Satan became his companion. Due to the darkness in
his heart the wrath of God fell upon him. This interprétation is
supported by al—@abarI who adds that these angels were sent down
to test mankind. They (angels) were allowed to teach magic which

they continue to do. (19)

But according-to the Muslim Qgﬁ?logy, angels are innocent so,
teaching of magic will bring discredit to their character. Ibm

Kaigig>to remove this objection, explains that human beings on

earth started committing sin. Then the angels re-stated their

(19) Ibn Kathir, Tafsir, vol.l. p.250.
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their objeétion, "they will make mischief and shed blood", which
proved to be correct., God asked the whole community of angels

to select two angels from among themselves to be sent on earth.
They selected Harut and Marut for this purpose. God created man's
desires in them and sent them down with the advice not to do
debauc%%y, drink wine, and shed blood. They caild not resist

these £emptations. So on th# basis they were ordered to choose
punishment in this world or in the world td come. They preferred
punishment in this woid, and they were given knowledge of magic

as well, which they teach. (20) *¥*

This is very similar to Sale's explanation of the verse who
says: "the Persian Magi mention twe rebellious angels of the
séme name, now hung up by their feet with their heads downwards,
in the territory of Babel" and he also adds "the Jews have
something like this, of the angel Shambozai, who, having debauched
himself with women, repented, and by way of penance hung himself
up between heaven and earth". (21) The similar view is f&und
in the foilowing words:~ "And the angels that did not keep their
own position but left their proper dwellings have been kept by Him
in eternal chains in the nefither gloom until the judgement of the

Great Day." (Judge:6) But Bonsirven explains the Judaic conceptio:

[

(20) Ibid: vol.1. p.245; This interpretation goes against the
" fundamental Musdim conception of infallibility of angels.
Al1-Nasfi in "Aq#@id" (Cairo 1321) on p.133. He says that the
study of Harut and Maridt proves that angels (04:34) possess
sex, although they do not (cannot) propagate their kind.
But they are not to be described with either$mumﬁﬂgumﬁw@¢u§\

(21) The Qur'an p.20.
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of angels differently to Sale. He says that evil angels came
down to earth and.had relations with females. Jinn emerged
through their union. They harmed men and beast. Evil angels
taught disastrous knowledge to men which created gross evil and
strife among them. They had both human and angelic qualities.
They fulfilled their humanly desires and knew the future. They
. inflicted disease and other harms on human beings and corrupted
their souls‘by whispering into them. Their teaching of evii

knowledge caused much harm to man. (22)

+ In another interpretation Ibn Kathir says that Harat and Marut
-are~names of two tribes of Jinn or they are substitutes of Satans.
Although they are two in number, sometimes a dual number is
considered to be equal to a plural. So that it may include Harut
and.Marﬁt and believers in them. -They have been mentioned
separately so that this may give their knowledge and the knowledge
of . their teachings. Nevertheless he says that the predecessors
assumed them to be angels, but of the category of Iblis. Therefore
if some ohe objects by saying that sincé angels are infallible,
then how can they teach magic which is a sin, the answer is clear,
that these are from the progeny of Iblis. This interpretation
gives the idea that Iblis belongs to the class of angels which is

not acceptable by most Theologians. Moreover it is not confirmed

(22) Bonsirven: op.cit., p.39.....
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by the commentators like al-Razi and al-Baidawi (23)

Ibn Kathir on the authority of Ibn Bazi refers the word
'malakain' (two kings) to David and Solomon. Then he attributes
creation of magic to men of that age. He says there is no
revelation of magic but it means the creation of knowledge. Human_
knowledge is created. It has both aspects good and evil depehding_
on its use., He holds that God has created all sorts of objects,
their use makes them good or bad. The same is true of knowledge.
He affirms his explanation by Ibn 'Abbas'%iinterpretation whe—says
that the Jews followed knowledge which Satan used to teach during
the days of Solomon,'Neither:ii did God send down magic to angels,
nor did Solomon blaspheme. The blasphemy is Satan's who taught
magic to the people in Babylon, and their chiefs were two men,

named Harat and Marut. (24)

both

Al—BaiqawI and al-REzi‘seem_very similar to Ibn Kathir's last
interpretation. They say that Harut and Marut were good men, men
of knowledge, science and wisdom and Babylon was an ancient seat
of science, magic and astrology. In their opinion to consider them
as angels is fgble. They explain that the word 'malak' signifies

a beautiful man. It has been used for JosepthZS)ﬁAh;Hh Qurinm-

(23) Ibn KathIr, TafsIr, vol.l. pp.239-243,
(24) Ibid: pp.234 and 243.

(25) al-Razi: Tafsiry vol.l p. 427ff. Al-Baidawi Tafsir. vol.l.p.76.
In modern language it (Malaka) is appliéd to beau%?ﬁl man and
woman. .
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Perhaps when the ancient dynasties were in their full glory,
Harut and Marut Qere men of knowledge.end—heted—evit. They were
supposed to be heroes in this field and were worshipped like God.
Indeed knowledge of anything is a good thing. The evil men
who learnt from them used this knowledge as a means of separating
a man and his wife. The emphasis on magic is against learning it

for evil purposes.

_Margoliéwfh favours the view of Harut and Marut being men. He
writes that Bal'am had two sons named Lannes and Lambres. They
were very high sorcerers before Moses, Marut is identified with
Lambres and Harut with Lannes. The identification is not far- i
fetched to any reader whoccompares ?Elﬁt'with S8yl and Jalut with ?

Goliath and Ya'juj and Ma'juj with Gog and Magog. (26)

Lanes Arabic Lexicon treats the two words; Harut and Marut;
under the root of Hart and Mart, and explains Harata "as meaning

'he rent a thing' and 'Marata', as mearing he broke a thing."
According to this it seems that the story of angels is mere

fabrication.

Concerning the explanation of the word sahara (magic),
Ibn Kathir remarks that it includes the following meaniq5;— to
worship stars, to seek help from spirits, to accept power of whim,

to seek help from jinn, to fascinate, to bewitch by eloquence, to

(26) Article 'Harut and Marut' The Muslim World vol.1l8 p.75.
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charm, to befocl, to backbite and so on. His explanation is

like al-Razi's. The word also means turning a thing from a proper
manner of being to another manner. (L.L.) ZEnchanting or
fascinating. (Asas-al-Zamakhshari). Satan in these verses

signifies a human being.

From the deep study of Harut, Marut and Magic, if we
follow al-Raz and al—BaigawI then no blame is left on angels. Fror
the attitude cf early commentators and Ibn Kathir's interpretatio
it appears that they were not highly placed angels. They can be
looked upon as low grade angels. (mala'ika sifliyya). Some
commentators accept this category of angels. They class them
with Iblis. According to them this type cf angel has both

capacities of doing good and evil.

an -
But there is a difference betweern,angel and Iblis with regar

to their creation. Iblis is created of fireﬂwhefeas ange;§r6¥waé¢
light. The close relation of Yight and fire is described'by
Macdonald thus: "light is of the nature of fire and fire of light,
They pass into each other. Fire can be purified into light and
light obscqng?d to firefi. " (27) So Iblis must have been:;ngel;
if not, the order to prostrate to Kdam did net apply to him.

Similarly the category of these angels can be linked with Iblis.

] - . e
According to Ibn Kathir man is apex of creation and he is

(27) Macdonald "Angel" Encyclopaedia of Islam. 1936 vol.3.p.190.
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‘more excellent than angels. He argues that man was created as

viceregent on earth. He was given knowledge of characteristics

and actions of all objects. He mentions Adam and says that

Arch-angels and other superior angels bowed down to him. Ibn Kathir

remarks that only Prophets can be preferred over all the angels,
and not all human beinés. Al-Tabari also holds that Arch-angels

are superior to all men except Prophets. (28)

Man has reasons to claim preference over angels. Although
angels are holy and pure and given power by God, yet they show
only one side of creation i.e. praise or obedience to God. They
are devoid of sentiments and emotions, love and affection, and
free will. 1In contrast.man has both love and sentiments, the
correct use of these may lead him to the highest position and
£heir wrong use may drag him to the lowest state. He is endued

with will, a power of choosing between right and wrong, whereas

angels have no will at all. Man can employ his will in the use of

sentiments and through its correct use he can make his fortune and

curb his lust and appetite. So, if he is not carried away by

temptation he is better than angels otherwise he is the lowest

(28) Ibn Kathir, Tafsir, vol.l. pp.128f. c¢f. al-Tabari Tafsir,
vol.l. p.164. There is wide disagreement among the Muslim
commentators that whether (a) Prophets are superior to the
angels, (b} the messengers of angels are superior to the generality of

mankind, (c) the generality of manking are superior to the generality of
angels, Many Sunnites, like Ibn Kathir, maintain that man messengers are
more excellent than angels. They refer to the verse "Lo! God, preferred

Adam and Noah and the family of 'Imran above (a2ll His) creatures,(3:33)

But with regard to the superiority of the generality of mankind to angels
and vice versa, Ibn Kathir leaves the problem umdiscussed. The Mu'tezil-

-ites -say that the angels are superior to the Prophets. They base their
opinion on the impeccability of the angels. In this way they Jeave no
room for further discussion on this subject. (See Sell op.cit.,p.241 cf
Sweetmen op. cit., v.l. p.2. p.76. * The Faith of Islam London 1885.




- 186 -

creature of the earth, God says: "Hast thou seen him who has
taken his caprice to be his God?...They are but as cattle: nay,

they are further astray from the way. (25:43-44)

Al-Baidawi comments on the subject thus: "Man rules his
appetite, lust and avoids sins, he has more possibilities of being

highﬁihan angels. (29)

Similarly jinn are good and bad. The revelation is aldressed
to both men and jinn., So, if man can attain high rank through
prayers and by exercise of his will, then Jinn can also attain
high status through the exercise of their will and good deeds.
Among them are believers and unbelievers. They are liable to
punishment for their evil deeds and to reward for good deeds.

Ibn Kathir refers to the purpose of their creation i.e. to woship
God, and their being believers. He describes the verses; "I have
not createa jinn and mankind except to serve Me,” (51:56) and "We
(jinn) have indeed heard a Qur'an wonderful, guiding to rdctitude
Ve belﬁ%e in it, and we will not associate with our Lord anyone."
(ﬂZil—éﬁ. So Jinn can sit with anéels by virtue of their good
deeds., |

Al-Razi does not attest that they are believers in Prophets
like men, or that the revelation is addressed to them. He holds

that in relation to listening to the Qur'an or acéepting the

(29) Tafsir, vol.l. p.48f..
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faith by Jinn the reference is to Jews. In sura Jinn, he remarks
that the listqaperstbf the Qur'an were Jews. He narrates that

in that sitting they had their drums with them and after listening
to the Qur'an they surrounded the Prophet. (30) So it seems that
he S8eems to believe in the existence of Jinn as spirits of evil,*
and angels as spirits of good. The word Jinmm is supposed to be
derived from the verb Jnn which means concealing and veiling or a
hidden or far off thing. Perhaps the party of Jinn addressed here

meant non Arabs coming from a far off place.

Sir Sayyed holds that there is no existence of angels and
jinns or Satan in the universe. These are the names of different
elements or senses of men. By angels, he means the senses of
touch, t@ste, smell, sight, hearing and some inner senses. By
Satan, he means the faculty of whim and the human soul which is
ever prone to evil. (31) His views regarding angels and jinns

conflict with the orthodox view.sf

According to Ibn Kathir the purpose of believing in angels is
to strengthen the idea of the supremacy of God. The Qur';nic
intimation of their working as instrument or link between God and
lian provides a clear idea of God's power and their submission to
His will without any hesitation. This gives the conception that
they are Created.beings and therefore cannot take the place of God.

(30) A1-RazI TafsIr, vol.8. p.221ff.

(31) Isma'il, M. 'Maqaldt Sir Sayyed' vol.13. ppl77 to 185. Lahore
63.
* Who whisper into the heart of the faithful,
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They cannot give any benefit or do intercession to man by their
will (32). It repudiates the notion of the importance of

matter held by some people; because belief in angels shows (or
proves) that living ‘heings, animate objects, and matter are
influenced by spiritual forces outside their bodies which arrange

and organise the world in accordance with the will of God.

Thus every occu#&nce in the universe comes from God's will
that works through His created agencies that are manifest in the
various manifestations of nature. Nature has no intelligence but'
its work shows regularity and mathematical exactitude in every way,
therefore we are compelled to say that nature has a mind. This
concludes that angels (agencies) act as minds in these
unintelligent objects enabling them to present their propérties

when needed. (33)

It becomes necessary to believe in angels. When we look
into the physical world we find the need for the co-operation of

external agencies with our outer faculties; eyes see with the help

(32) Ibn Kathir, Tafsir vol.l. pp.132ff. and 232 and several other
places.

(33) It is difficult to know the working of these agencies (angels,
Satan, and soul) by sight or through knowledge, because it
is beyond experimental science. Without belief, its solution
will remain the battle field of wisdom, like the complexities
of the evolution of matter and the mysﬁ?y of life and death.
4

/
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of outer light and ears hear with the help of air, so our inner
faculties cannot lead us to any thing good or bad unless they
get co-operation of powers existing independently from our
inggr faculties. These independent powers afe 1inﬁ:g with man.
The power which leads to virtue is called angel andﬂto evil is '

called devil.

According to Ibn Kathir by nature evil belongs to such an

order of creation which under the law of contrast should go |
against everything else. If angels show their willingness to obeyj
God and to help man, Satan must refuse to do so. This was the
reason why he refused to bow down to man. He arrogantly

despised Kdam and angels the angels who bowed down to man.

ﬁan's spiritual health depends on the exercise of doing good
therefore the existence of an evii force was necessary to remove
all sluggishness from him, and make him active. Satan practisges
evil which keeps man's spirit of good ever vigilant and active.
Satan's position is similar to toxins of physical plane. Like
toxins Satan introduces himself within man from outside. He acts
as an enemy to weaken man's sense of morality and tries to destroy
it. Hfﬁ'attaéks from all sides and takes every advantage of man's
évery weak point. Sometimes man's good and generous sympathies

are used to lure him into the pit of evil. But if man makes his
moral nature strong enough, by following the laws of God, he can

become immune from all sins.
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Creatures are of two kinds; énimate-and inanimate. Animate
creatures are either rational or irrational.. The actions of a
rational creature occurs through its intention or will. The will
rules over all members of body. It does not ignore principles
laid down for the function of things. Similarly inanimate and
irrational creatures such as the moon, the sun, and stars also

work:s under the guidance of an agent.

Our souls make changes according to the characteristics of
things and their natures. Similarly angels work according to
the nature of things. Our souls are ihtermediaries between our
aétions and God's commands. Similarly these ethe;ﬁal beings are
links between the actions of creatures and God's commands.
Accepting the soul as a link between God and man causes no
objection or weakness s the authbri‘by of God, similarly accepting

angels as agents brings no defect or impairment to God's power.
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CHAPTER FIVE

BELIEF IN PROPHETS

If.is incumbe.nt on every Muslim to profess that God sent
Prophets to guide mankind. Some of them are mentioned in the
Qur'an while some others are not. Adam is the first of the

prophets and Muhammad is the last, the most excellent of all.

In this chapter we will discuss in outline (1) Prophets and
Aposties ('Anbia' and Rusul) (11) Superiority of Prophets (111)
Divine Revelation and its contents (1V) Miracles and their
significaﬁ? (V) Infallibility of Prophets (V1) Believers and

Disbelievers in Prophets.

'Anbia' and Rusul

The Arabic words: Nabi, Rasul, and Mﬁrsal having plural
Anbiya' Rusul and Mursalum respectively are used to express the
prophetic_office; These words are differently interpreted by
scholars. Hgbi! is one who is directly inspired by God and
commanded'tp deliver His message to Man. He does not abrogate
the teaching; of a preceding Rasul or messenger. A.Eg§§l or
'Mursal' also delivers God's command to man but he is entrusted
with a special.mission. Sometimes he may repeal a previous law
and introduce a new one in its place, to meet the needs of:time.
Thus every Rasul is a Nabi whereas every NabI is not a Rasul.
The Persian word 'Paghamber' invariably translates these three

titlgs.
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The words Rasul, and Nabi provide the idea that a prophet 1is
a man who receives revelation from God only when he is assigned
to preach His message publicly and if necessary to repeal some
of the previous laws and rites which are. considered unnecessary
for the community. So he is called Apostle. For instance;
Ibn Kathir defines 'Rasul' as one who is given a scripture to
enforce rules and laws therein and to repeai earlier unnecessary
laws, but 'Nabi is not necessarily commissioned with a Book, but
follows a previous 'Rasul' (Apostle). (1) His contemporary
al-Taftazani says "Allah sends an apostle to the people to
proclaim His judgement. he is given a Book in contrast to a
prophet for 'prophet' is a more general term". (2) Al-Jaza'iri's
definition is similar to Ibn Kathir, but with a slight difference.
~ He defines 'rasul’ (épostle) as a person who receives a law, even
if he is not commanded to promulgate it. But at the same time he :
is also a préphet (Nabi). For 'nabi' revelation is not necessary.
Therefore every apostle is a prophet but not every prophet is an
apostle. (3) al—BaiqawI defines apostle as a person who receives

a revealed Book with miracles confirming his office, where-as

—
'nabi' who is not 'rasul' receives no book EJ__ﬂiu___dZZ£Lﬁ§§£Ll__
- AL, 294,.“"5,\5 ggéc J& L_?:}[u_.u”&w[.g_zclzfﬁj_df__
Ta T51; ’

(1) Ibn Kajglg'vol l. p.261 vol.2.p.72; vol.5. p.469. Tefsir,
P~ s s . His interpretation of verses
33:40; 2:106; 3: 93 glves elaborate distingtion between prophet
and apostle.

(2) Al-Taftazani (1:783) Sharah'Aga'id-al-Nasafi Istanbul A.H.1335
P.35.

(3) Al-Jaza' iri (Tahir bin Saleh: )al Jawahir-ul-Kalamiyya fi Idah—
al-Aqaid-al- Islamiyya. Cairo 1919 P.29.
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He also says that God sént the Apostle with a new 1awahari'aﬁ
Mujjadda&%énd the Prophet comes to spread his teaching and ratify
previous laws or revelations_(li—taqrfr). 5>5L5££;4{h£bi;rcltd’

(_cktas e flienlogal &opilostonant S5ledl Wy ) (4)

Ibn Kathir interpreting the verse "and.Messengers We have
already told thee of before, and Messengers We:have not told thee
of; " (4:164’ reports from Abu Dhar that the total number of |
Prophets is 124000 and out of them 313 are Apostles (Rusul).
Hughes and Macdonald and a host of Muslim commentators also refer
to this number. However, there is a lot of discrepancy about the

number of the Prophets. (5)

The names of twenty eight prophets occur in the Qur'En, Some

of them are c#3led 'Ulu—l-"Azam (possessors of purpose), namely

Adam, Noah, Abraham, Moses, Jesus and Muhammad. They are disting-:

uished with special titles: Kdam, chQéﬁen of God; Noah, the
preacher of God; Abraham, the friend of God; Moses the converser
with God; Jesus, the spirit of God ;nd Muhammad, the Messenger of
God., The reason for their being dignified with special titles-

(4) A1-Baid5.w’i‘, Tafsir, vol.l. p.636.

(5) Tbn Kathir, Tafsir vol.2, p.450ff. He also refers to two other ahadith;
one transmitted by Zaid and his teacher Raqqash1 giving the number*® of
Prophets as 8000 and the other by Ahmad-ibn Tariq giving the number 8002,
According to Ibn Kathlr the hadith transmitted by Zaid and his teacher is
weak, but that of Ahmad ibn Tariq is sound. This interpretation has no
support from other commentators., Sell and Lane refer to 200,000 and 9000
respectively. They quote no authorltj%oncernlng their statement See

Sell, Faith of Islam, London 1907 pp. 239f. and E.W. Lane, Selection from
the Qur an London 1879 p.47. :
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are: firstly, because they are heads of their respective
dispensations, secondly, God will permit them to intercede for
their followers on the Day of Judgement when the general

 intercession will begin. (6)

Thus the gaximum number of prophets of 124,000 excluding the
313 Apostles, seems justified and necessary in order to implemént
the teachings of the apostles and to preach their message. It alo
indicates that the prophets intimated to the people successive
revelations of the Apostles which contained laws to cope with the
development of the society. The second argument which confirms
" the interpretation of Ibn Kathir regarding the sﬁperiority of
Apostles is that men are asked to listen, to believe and to obey
them, The word derived from.;}%ﬂ@hdi?ﬂio obey and to disobey)

tike S ElL ana BRI E ). ona. 3000 22

¥
2 Aéﬁfis specially used for
the Rasul and’ God. This distinctive use of the word suggests

that there is é difference between the Apostle and Prophet. (7)

Some verses lead to an observation which shows that the
distinction between the concept of Apostle and Prophet'is
inconsistent with the Qur'anic verses. For instance; God says:
"And for every nation there is a Messenger" (10:47). Hére 'rasul’

( (Jjﬁf) is said to have been sent to every nation, which implies

(6) Ibn Kathir, Tafsir, vol.3. p.49. cf. Hughes op.cit., p.475.

(7) The words obey, obedience, disobey, disobedience occur in the Qur'an
about 28 times in connection with the Rasul and not with the habi except once
obey is used 18 times and disobey 9 times. But once disobey is used with
nabi (60:12) This shows the preference of Rasul over nabi. Hence it may also
mean that apostles had a wide circle, and for one apostle there were many
prophets to implement that what he receives from God. Their obedience and
disobedience involves reward ané punishment. But no such reward and
punishment is given in case of nabi.
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that there is no distinction between an Apostle and Prophet. The
The context of the verses in which the word 'rasul' is used,
illustrates no different meaning than 'nabi' e.g. 16:36,
17:15-16; 23:44-46; 30:47. The otherswords which apparently

describe the Apostolic function also expresses a similar

significanee," God says "And We destroyed no township but it had

its warner." (26:208) "Thou are but a #arner" (35:22). Similar to

this word 'Had'God says: "Thou art a warner only, and for every
folk a guide." (13:7-8) The words shahid ¢=l%) and Shahigd (ae™)
witness are also used to express the prophetic office. de says:
"But how when We bring of every people a witness, and We bring
thee a witness against these. (4:41) The word 'nabi' (prophet)
also expresses the same significance. God says: "And We sent
no prophet unto any;ﬁpwnship but We did afflict its folk with
tribulation and adversity that hquly‘they might grow humble"
(7:94). Baghir and Nadhir are very closely connected with the
the office of prophethood. They are frequently used in the
Qur'an. They show no distinction in the office of Apostle and

Prophet. (8)

(8) It may be noted that 'nadhir' Mundhir and the verb Nadhar are

mentioned one hundred and twenty six times; seventy three
times in relation with Muhammad and seven times as God's

warning, in the story of Noah six times, of Lut's story four

times, for Hud twice, for Saleh once, in dealing with the

Jinn once, twenty six times in gheral and six times unrelated
to the concept of God's warning. Bashir, Mubasshar and bagh=

ara occur forty eight times; thirty two cases refer to the
Muhammad, six times with God and four times in reference tox

Qur'an , twice unrelated to the meaning and four times in

general. Similarly the number of words 'nabi' and rasul may

be counted as thus: 'Nabi' meaning 'prophet' occurs in
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Due to the similar use of different words ik seems that the

distinction created by some scholars does not correspond to the

context of the Qur'an. Secondly, Abraham does not seem to have®*"

called an Apostle in the Qur'an whereas he is believed to be
one of the greatest Apostles. Thirdly, before the Prophet

Muhammad most of the Prophets were sent to different specific

(footnote no 8 continued)

singular and two plural forms, nabiyyun and anbiyé'seventy
five times. Nabiyyun sixteen times, of which three times

in Mecca and 'anbiya' five times in Medina only. In four
cases in connection with killing of prophets. i.e. 2:91;
3:112 and 1813 4:155 and in verse 5:20. Moses reminds
children of Israel of bounties of God as sending of Prophets
from their tribe. In verses 2:61 and 3:21 killing of
prophets is mentioned in 3:183, killing of apostle is
described. The Jews declared Prophets and Apostles as liar
in 2:87 and 5:70. According to Lane's Lexicon, naba'a in
several cases is not related to the concept of prophethood,
is gives meaning of news, rumour, story, history and the
Last Day in 29 times and so on. But in other cases it
expresses the meaning connected to prophethood. Naba'a not
related to prophethood (for News 2:31 to 33; 66:3; 10:53;

for knowledge %unseen) 41:50; 39:7; 35:14-15; 6:60; 16:40;
62:8; 9:94-95; 105-106 and so on. For Judgement Day nineteen
times, Mecca: 26:22; 15:49-51; 18:103; 34:4; and in Medina
3:15; 22:72; 66:3; 5:60-65 and for I'lm Ghaib (knowledge of
~hidden things) 10 times. Rasul occurs 236 times in singular
in forty nine chapters and ninety five times plural in 36
chapters. Total occurences are 331, perhaps more. Rasul
singultar in Mecca 62 times in Medina 174, plural in Mecca 58
times and in Medina 37. Total 331. Mursal is used for
messenger of Queen 15:57 and 51:31; angelic messenger to
Abraham and Lut 15:61; 77:1; respectively. It occurs 36 times of which
twice is singular. Rasul as human messenger sent by God is described
twenty one times for Muhammad, for Noah six times, for Yunus once, for
Maéses eight, for Saleh and Hud twice and for meaning angel of death
19:19 for messenger to Lut 6:61; 7:35-37; messengers to Abraham 11:77-P
81, 83, 29:30-31;e for king's messenger 12:50 and for Yuh the Arch-angel
sent to Mary. , Messenger of mevelation 35:1; Messenger 11:69-
72, 29:30-31.
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communitieg. ‘Every community had different rites and customs

from the otlier, so many Prophets were sent to different communiti
in successionf They preached the same fundamental principles

but applied the different laws felatedvto the rites, customs and
cummunity affﬁirs, as were needed in the cummunity during the

age of an Apostle, So it seems that every Prophet was given a
Book, whether small or big, and there seems to be no distinction
made with régard to the words concerned. God says: "say you: we
believe in God and in that which has been sent down on us and
sént down on Abraham, Ismael, 'Isaac and Jacob and the Tribes and
that which was given to Moses aﬁd Jesus and the Prophets, of their
Lord;" (2:136). On this point Jeffery says "apparently Muhammad
made no special distinction between the two names 'Nabi' and
'Rasul'. The later theologians made a definite distiﬁction bétween
them, taking 'Nabi' to betword of wider significance than 'Rasul’,
the Qur'an does not support such a distinction. If anything the
Qur'agcevidence would seem to point the other way and suggest that
the word 'Nabi' wag the narrower term, the Prophet being a
special class among the Messengers" (9). He also sayé that the
Prophet Muhammad, never distinguished himself from 'Nabi', he
used both titles during his mission. 'Muhammad as he took up his

mission claimed both 'Nabi' and Rasul''" (10) Hence it is

é9) Jeffery, The Foreign Vocabulary of the Qur'an Broda (India) 1938 p.27...
10} Ibid: G.A. Perwez in 'Islam a Challenge to Religion' Lahore X968 on p32ff
says:"The word nabi is derived from nabwatun which means an elevated place, it
therefore means a person standing on a pedestal; in other words, one who lived
in this material world but can also perceive the unseen world beyond, because
he is endowed with divine revelation. The function or office of nabi i§ callet
nabuwat, i.e. the function of securing Divine Guidance through revelation."He
deems rasul identiecal inmeaning to nabi therefore he says: "Nabl and rasul
are two facets of a single entity, or two faces of the same coin. A nabi
is also a rasul and vice versa." Nabi is common in Arabic and Hebrew. It is
derived from (_Jof) to be exalted. (L.L.)
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supposed that the distinction was made to show the superiority
of some Prophets. The theologians introduced this distinction to

support the idea of grades among the superiority=cE Prophets.

SUPERIORITY OF PROPHETS

According to the Qur'an it seems that Prophethood is a God
given gift, which means that it cannot be achieved by dint of hard
work and labour. God says: "God knows every well where to place
His Message" (6:123). Ibn Kathir holds that God knows better the
capabilities of men worthy of this status, and He selects the best
among men of that age for this position. He.repudiates the daim
of tpose people who considered the chiefs of ?Eif‘worthy of
prophethood, on the basis of their being wealthy in the days of
prophet Mu?ammad, because for this position honesty of purpose,
superiority of morals, manners and virtues are the first and

foremost necessities. (11)

Imam Ghazali in "Ma'arij-al-Quds" says that the gift of
prophethood is superior to that of humanity, just as a human being
is superior to an animal. It is a gift specially endowed to the
chosen one. It is unobtainable through efforts and investigation.
He further says that it is true that men prac@iéing austerity

(Riyadat 4ot « ), contemplation and devotion to God, without any

(11) Ibid% vol.3. p.95.
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consideration of fame, can %@uire the capacity of,inspiration,
but not to the level of the Prophets. He argues that the
prophetic office is not an opportunity or an acquired quality but
it is a God given gift, just as to be a man of an angel is not
their own choice. It is God's pleasure to make a kind of
creature as He wills and to shape him as He likes. Nevertheless
hard work and devotion is necessary for prophets as well, in
order to be fully eqﬁipped to receive the revelation and to

prepare themselves for discharging the duties to be entruaﬁé"

upon them. (12)

Ibn Kathir's interpretation is also supported by the
foliowing verses which show that prophethood is by God's will
alone and even that there is no fixation of time and age-for its
announcement. God says: "That is thé bounty.of God; He gives it
to whom He will, and God is of bounty abounding" (62:4), "Even so
We have revealed to thee a spirit of Our bidding. Thou knowest
not what the Book was, nor belief; but We made it light, whereby
We guide (whom We will) of Our servants" (42:52) "O! John, take
the Book forcefully" (19:12), "How shall we speak %6 one who is
still in the cradle, a little child? He said, 'Lo, I’ém God's
servant; God has given me the Book, and made me a Probhet"
(19:31-32), and "My Lord give me one of the righteous. Then We
gave him the goed tidings of a prudent boy". (37:98-99).

(12) Al-Ghazali, Ma®irij-al-Quds, Cairo 1927 pplé6lff. 15, 45, 3.
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But all Prophets are human, they possess all the desires of
men but they are superior to men with regard to wisdom and
intellect and especially due to their agéjitude for receiving
revelation. God says of the Prophet Muhammad: "I am only a Mortal
the like of you; it is revealed to me that your God is Omne God,"
(18:101) "they also say, what ails this Messenger that he eats
food and goes in the markets?" (25%8) and so in other verses
corntaining the word bashar. The verses illustrate two aspects of
prophets;?%he one hand, they eat, drink, walk, awake, sleep and
marfy like men. They are also human and die like men. But on the

" other hand, they are superior to men because of their innocence,

chastity and prophetic office.

Concerning the superiority of Prophets over men, Imam
Ghazali says that man ﬁas three kinds of freedoms; freedom of
thougﬁt, freedom of speech and freedom of aétion. The three can
be good if they are for the sake of God, and can be bad if they
are for mere selfiéh purposes. So, thought or suggestion can be
right or wrong, speech can be true or false, and action can be
-'good or evil. To know the reality and to-Qistinguish between
these two opposite things is not within the reach of every human
being. (Only a few selected people can clearly know gocd or bad,
and right or. wrong, and impart their knowledge to others. These

are Prophets (13). For- example, the disbelievers in Noah were

(13) Imam Ghazall, Ma*arij-al-Quds pp. 146f.
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fully engrossed in moral depravity and perversion. Their thinking,
say:jng and actions were below the standard of humanity, but they
could not realise this. It was.Noah who warned them of the fact.
But they did not pay heed to his warning. When he was busy build-
ing the ark they ridiculed him and his mission and they could not
understand the reason for constructing the ark through argument.
So Prophets are better than human beings in these three respects.
The preceding example also demonstrates that the standard of
knowledge acquired by the sense of perception is much inferior to
true knowledge, which the prophets of God, through Divine
.revelation, have delivered to the world. Therefore one who
believeé in Divine revelation and acts accordingly shall never

be misled.

Human beingsin their actions need co—operation. If this
mutual co-operation vanishes from society no man cculd live, nor
security of 1life and property could remain. The principle relating
to the safety of property and self is called, in the terminology
of Islam, Shari'a. God says: "Help one another to piety and
Godfearing; do not help each other to sin and enmity." (5:2).
Acco¥ding to Ibn Kathir Shari'a is based on mutuallco—operation
(:aiki) énd mutual hin&erance (Jgif) which means we should help
each other in doing good things, and forbid each other from doing
bad things. Through these two attitudes the reformation of

society and safety of honour and property are achieved. He also
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says that a guide to a bad thing will share the sins of those who
commit them due to him. He intimates that, with regard to the
uprightness of conduct, prophets are very high. They teach this

principle to mankind. (14)

Ibn KaEPIr further remarks that Kdam accepted the righteous-
ness of conduct i.e. trust ('Amana), when offered by God. The
trust coptéiﬁsigbedience to God, knowledge of goocd and evil,
honesty, keeping promises, truthfulness, good behayiour and lawful
livelihood. So it means that man is endowed with moral responsibil-
ity. His acts, thought, and conduct are answerable, because, with
the trust or moral responsibility a freedom of choice is gi%en v
which functions as a moral agent. Therefore he who can choose
freely must act freely and choose correctly or pay the penalty for
his wrong choice. As the generality of men easily foréet and
are liable to every good and bad action, they are in need of a
corrector who must be superior to them in understanding the nature
of goé& and evil. According to Ibn Kathir this can be only a

Prophet. Obedience to him is necessary. (15)

Ibn Kathir holds that all types of instructions are revealed
to the Prophets, and they act as instruments between man and God.

Their position as Messengers is just like angels, who work as

(14) Ibn Kathir, Tafsir, vol.2. pp.476f.
(15) Ibid: vol.5. pp.522fF.
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instruments of creation and invention between God and creatures
(Matters of arrangement or managementlﬁéﬁﬂiaAég), whereas prophets
work to unify human beings and reclaim their moral and spiritual
life (Matters of obligation ét’-ﬁ/_a.\{»!). They fill the earth with -
love and light, and teaoh distinction between good and evil.
Apparently they seem to have no concern withlman's external

- matters, but only with his internal affairs. However, with the
reforms of hearts they are also entrusted with the external
orrections of-man.(16) God says: 'Our Lord! do Thou send among them
a Messenger, one of them who shall recite to them Thy signs, and
teach them the Book and the Wisdom, and purify them." (2:129)

To Ibn Kathir "Book" means scripture which contains all laws

seoes:
relating to purity and social life. Hikma meant knowledge of

religion, teaching of obedience, sincerity of purpose, to refrain

from evil and to do good. (27)

According to the verse (2:129) the missian of the Prophets
seems to be fourfold; they recite and give to their people the
revelation exactly as they receivggfrom God; secondly, they not
only transmit the Message, but aléo interpret, and enunciate the

teaching, ¥+ which they are commanded to pronounce and expound.

(16) Ibid; vol.l. pp.231f.; vol.2. pp.608ff;vol.4.p.667f;vol.6.
p.566; vol.7. p.340. :

(##%) Lane in the Lexicon explains 'Hikmat is primarily what
prevents or restrains from ignofrant behaviour, but is usually
used in the sense of wisdom. It also means knowledge in
matters of religion, and acting agreeably therewith; and

understanding. {177 .) Ibid: vol.l. p.324.



- 204 -

In this respect they become true teachers (Divine Teachers) ;
thirdly, besides illustrating the injunctions of Divine law, they
also reveal to the intelligent members of the community the
significance of Divine wisdom and knowledge. They encourage them
in the depths of the soul and subtleties of the spirit, so.that
they may further the knowledge of God. On this ground they are
known as teachers of wisdom; lastly, they express the knowledge
of Scripture and Wisdom by their words, deeds, examples, precepts
and pfactice, so as to raise the moral standard of the people, and
purge them'bf vice and immorality, and make them E@bus and Godly.
God says:."Yoﬁ have had a good example in God's Messenger“ (33:21)
In this capacity they.can be called the Divine Reformers and Law
give¥s. They are representatives of God with a dignified

personality of their own.

Of the work of prophets to reclaim, to correct, to guide and
to improve condition of people it may be said that this is similar
to work of kings, philosophers and intellectuals done for the
welfare of humanity. But there is a clear distinction between theix
motives and purpose which may be described thus: (a) difference of
source of knowledge; prophets gef direct knowledge from God, where-
as philosophers depend on reason. On this point Mehdi related
Ibn Xhaldun's views "But the prophet does not ascend to pure
intellect through the art of reasoning employed by philosophets.

He simplyipossesses in an innate ability Fitra, an aptitude istida
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that enables him to see beyond the veil of sense objects and
attain the knowledge of the spiritual world directlyﬁ. (18)

This establishes the superiority of the prophets, and their
teaching over; all,- on the basis of the superiority éf'their
knowledge. "We have taught him knowledge proceeding from us".
(18:65) Moreover a philosopher's reasonihg is liable to be
éidetracked, whereas this is not possible in this case of a
prophet. (b) Difference of aims and motives; prophets proclaim
teéching to win the pleasure of God and thé welfare of mankind
in both worlds. They are unselfish in their purpoée therefore
they demand no reward and remuneration fof their service.

Compared to the prophet'all other human beings;'philosophers and
kipgs, have selfish ends and give preference to their own
pleasure and happiness. (c) Prophets teach obedience to God, but
to philosophers obedience to God.is of secondary importance.

So there is a difference of method in the manner of imparting
éducation. (d) Difference of sayings and deeds; there is hardly
any difference between the sayings and deeds of a prophet; but in

all other men there can be found differences in sayings and deeds.

In general it seems that prophets give first: > priority to

reform of the heart, this reform also serves the purpose of

(18) Mahdi: Ibn Kk@ddiin's Philosophy of History, London, 1957 p.86.
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reforming society. .Al—Razisaﬁé that Prophets by their preaching
bring satisfaction to the community, though while kings also
reform, they give priority to the outer peace of the population.
Prbphets root out evil and immorality without carihg for its
causes and effects and inculcate goodness of whatever originc

it may be, but philosophers and kings think much about causes and
effects of evil and spend a lot of time in ;ﬁﬁ explanﬁﬁ@ofﬁmikrly
Prophets give laws for protection of property and the soﬁl for
the sake of God.and not for increasing the revenue. Prophets
announce punishments, or punish people, not for the sake of praise
or reward for any position, nor for getting a reward from a

" worldly power, but to accomplish the duty entrusted by God.

The wordly judges do hear disputes and punish people, but fér

the hope of reward and high position from the ruler. (19)

Ibn Kathir describing the superiority of the prophets, says
thglﬁiare directly guided by God, the real source of knowledge.
The guidance leads them to the straight path which manifests
righteoﬁsnesé, virtue and immunity from errors, or in other words
they.possess perfect moral and ethical values. They are declared
chosen men, and through revelation they gét.thé Book, the
criterion of right and wrong. So théy are authorised to invite

the people to the knowledge of God, the unseen, the covenant, and

¥

(19) I‘Rﬁ\:‘z/in:vbl S DPAARTR IS G bion, Th U Leal

!
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good conduct. They follow the footsteps of previous prophets in
order to purify the people from corruption, adulteration and
idolatory. God commands men to obey them, in order to affirm
their leadership, because of their being beneficial to humanity.
All men spiritually belong to one community or family. Their
love and obedience to God must start from the love and obedience
of the prophet, because the prophet is the real source, who can
join their link to God through his teaching. So his love is the
reél test of faith (20). God says: "Say: 'if you love God,

follow me, and God will love yog, and forgive Jour sins." (3;33—34)

According to Imam Ghazall the attitude of the prophetsis
compared, at different times, with other humaﬁ beings andtﬂﬁﬁi
actions are observed at various circumstances. They are easily
distinguishable fromiﬁ%her. They have more sympathy and love for
a human being then his father, as they always think of the
devdopment of man. (21) On this ground they deserve more respect

than any other human being on this earth.

Confessing belief in all Prophets equally Islam shows a
cosmopolitan nature. Muslims believe in all Prophets but regard
Muhammai.as the last of all, and the seal of the Prophets. They
pay due respect to all. Edward? W, Lane narfates: "It is well

i

worthy of notice that it is not said 'Muhammad is the only

(20) 7Ibn Kaggfr, Tafsir vol.2. pp29,333, and 345.

(21) rlgfacdixla%d ;The Doctrine of Revelation, The Muslim World vol
p.114f.
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Apostle of God'. Islam is more tolerant in this respecﬁ than
any other religioné. Its prophet is not the sole commiybsioner
of the Most High, nor is its teaching the only truéteaéhing the
world has ever received. Many other Messengers have been sent
by God to guide mankind to the true path. These Prophets taught
the same religion that was taught by Muhammad. Muslims pay
reverence to all previous prophets, but the only claim of Muslims
is that Muhammad was the last Prophet and the seal of the
Prophets"(22). Muslims not only believe in the Prophets of
Israel but also in the Books reYéaled to them, which makes their

faith as broad as the World.

According.to Ibn Kathir fhis faith was promulgated and had
its full command on believers wheﬁ the Jeﬁs rejected Jesus and the
Christians rejected Muhammad and a large number of Arabs rejected
all the Prophets. The Magians believed in Zarodiled only. Allah
says: "We make no distinction between any of them" (2:136).
Moreover he says'fhat to believe in one and reject another and
make division among them is not based on any reason given by God
but is die to adherence to the traditions of ancestors, pride
apd bigotry. Ibn Kathir calls the cosmopolitan nature "the

1
v,

bapfigm of Allah", @A) which he interprets as the obedience

tai God, the nature according to which God created man, so held

(22) E.w. Lane, op.cit., p.LXXXI
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fast to the nature i.e. the obedience of God. So 'Baptism'

means complete surrender £o the will of God. Because the colour
of God cannot-be but absolute submission to His will. The effect
of dye appears in a man who accepts it like the dyle: of garment;
or because it intermingles in the hearts like the dye in the

garment. (L.L.) (23)

From the verse (2:136) quoted above we gain the impression
that Prophets are equally characterized with prophetic qualities?
but in contrast to that we find that there are degrees of ranks
among the Prophets, for some of them have been ranked higher than
the others. God says; "And those Messengers, some we have preferr-
ed above others; some of these are??; whom God spoke;some He raised
in ranks" (2:253). Ibn Kathir, in defénding the equality of belief
in the Prophets explains-that although the verse implies grades
among the Prophets, this decision is for God alone. So men are
not permitted to exercise their mental faculties in this respect.

Their duty is only to express faith in them. To support his view,

he reports a hadith from an unknown authority 'that in a brawl
———— .

between a Muslim and a Jew, the latter said "I swear by God Who

ranked Moses -above all Prophets". On these words the former
‘slaﬁ;d him- 7 ..v: 3 "Is Moses higher than Muhammad?" The Jew

complained against him to the Prophet, whereupon the Prophet said

"Do not grade me above the Prophets." (24)°
(23) Ibn Kathir, T,fsir, vol.l. p.330.

(24) Ibid vol.l.pp.539f.
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Both the preceeding verses probably agree with one another
in the sense that the Prophets, basically were equally perfect in -
moral and ethical values and other gifts necessary for prophetic
office. But their qualities appeared according to the will of
Allah and the needs of the time. The quality necessary for the
time and people, appeared in fullforce and different modes of
proceaure were adopted in its application in different ages. For
instance, Moses led his followers for forty years fighting with
unbelievers but expired before his enterprise ripened. Joshua ’
successfully comﬁleted his mission. David became a warrior and
Musician of his time. Jesus was given the power to rquism people
who deviated from the right path, (or spiritual path), his mission
was preaching alone., Muhammad's mission was two foldﬁ; first
preaching and then fighting against offenders for defence. So the
ranks are according to the manifestations and application of
qualities. This does not negate the.essence of perfection among

prophet s,

On the ground of perfection, Ibh Kathir tries to prove the
finality and superiority of Muhammad. He says that after the
teaching of a prophet was corrupted, another-prophet was sent.
With the'passage of time; when his teachings were also corrupted,
then another prophet followed. In this way:he succession of
prophets continued. He holds that by probing into the history of

prophets, it becomes clear that one prophet followed another
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prophet, only when the revealed Book, thé guide to law and
religion was lost, or corrupted in such a way that it no longer
kept theﬁpurity of the Word. After the loss of the Book of
Abraham, the abridgement of which is found in Exodus, the Book of
Moses was revealed. To remove the differences of the people the
Book of David was revealed. So this process continued, till the
Injil was revealed. When the differences took place in the Injil
the Qur'an was sent, which is still uncorrupted. Iqépite of the
differences between the followers of the Injil and ﬁuslims, Ibn
Kathir vehemently emphasises the idea of keeping firm faith in

all the prophets and their original teaching, without any

impairment. (25)

To pfove the finality of Muhammad, Ibn Kathir, reports a
hadith.from_Mg§E§Q Ahmad ibn Hambal that the Prophet said, "My
exémple among the prophets is like a beautiful and perfect house
ﬁhich some one constructs by leaving a wacant place for a brick
where he puts nothing. People come and look with pleasure, but
remark 'it would have keen better if the empty place had been
filled in'. So I am among the prophets tho—prophets the one who
filled in the gap. (26) Muhammad Igbal's statement affirms this

interpretation; "This idea of finality is perhaps the most original

(25) Ibn Kathir, Tafsir, vol.l. pp.77f.
(26) Ibid: vol.5. p.470.
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idea in the cultural history of mankind; its true significance
can be understood only by those who carefully study the hisbry
of prefIslamic Magian culture in Western and Central Asia. The
concept of Magian culture, according to modern research, includes
the culture associated with Zoroastrianism, Judaism, Jewish
Christianity, Chaldian, and Sabean religions. To these creed-
communities the-idea of continu&y of prophethood was essential
and consequently they lived in a state of constant expectation.
The result of the Magian attitude: was the disintegration of old
communities and the constant formation of fresh ones, by all
sorts. of religious adventures. It is obvious that Islam which
claims to weld all the various . communities of the world into one
single community cannot reconcile itself to a movement which
threatens its present solidarity and holds forth the promise of

1 3
further rifts in human society"f (27)

To establish the superiority of Muhammad over other prorphets
Ibn Kaghir compares his teaching, his life, and his success in

mission with them. He begins the comparison from Noah, with whom

Compyefe neve . . .
thehprophetlc mission commenced. Noah said; "O my people! there

is no error in me, but I am a messenger from the Lord of the

- e

(*#) According to Lane's Lexicon the meaning of the word . Knztin
indicates the closing long line of prophets: "He is not a
prophet, but the final Prophet. Khatim is the best d.f company
?f me?;.whence 'Khatim al Nabiyyin the best of the prophets."

L.L.
(27) Muhammad Igbil Reconstruction...p.120. ef. A.M. Daryib&ai Commentary vol
2, P06250 .
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World. I convey to you the message of my Lord and give good
counsel to you, which ye know not." (7:61-62) Noah was
incomparably eloquent, the qualitj necessary for a prophet.
Muhammad preached in the same manner and has had unparalle]ﬁi '
gloquénce. There is a similarity in the treatment, which both
of them met from their compatriots. Both of them were mocked;
due to the truth, but the mockers of Noah were destroyed and

mockers of Muhammad were subdued and truth prevailed. (28)

There is a similarity in the story of the persecution of
$§1eh andqhuhammad. In both cases nine influential members of fhe
tribes conspired to kill them. But their schemes failed and they
received the same treatment from God. God says: "And when those
who disbelieve plot against thee (O Muhaﬁmad) to wound thee
fatally, or to kill thee, or to drive thee forth; they plot but
Allah falso plotgiiisy and Allah is the best plotter" (8:30) "and
there were in the city nine persons who made mischief in the land
and reformed not" (27:48) (29). With regard to Shu'aib's mission
to forbid people frém giving short measures and weights, from :°
fraud, from depriving others of their dues, from disorder, from
highway robbery; from the worship of idols, from practisging
-detestable'things, and from doing anything against consience.

This is similar to Muhammdd's mission, but it was carried out'in a
limited circle. Both Shu'aib's and £alih's peéple did not pay
any attention to their advice, so they met an unpleasant end, like
the people of Noah.

(28) Ibid, Kathir, Tafsir, vol.3. p.183. (29) Ibid vol.3.p.183.vol.
5. P.242.
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There is a similarity between Moses and Muhammad, in that
both were law givers and builders of a nation. Moses built a
nation, which was small, yet in slavery united in rites and
customs, whereas Muhammad built the 'Ummah, including people.of
different colour, race and nation, and united them in moral
spiriél So the Muslim 'Ummah **¥ includes Aryans, Arabs and
Non-Arabs. Like Korah of Moses's time there were misers in
Muhammad's time, who possessed wealth but forgot their responsib-
ility, so they neglected the poor and needy, and spent their wealt

on unnecessary and unneeded things. The Prophet dealt with them

like Moses, and was more successful than hirt.  (30)

As regards the similarity betﬁeen Jesus and Muhammad, Ibn
Kathir, mentions that Jesus called for help in time of need. His
helpers are namedlgawérz due to their white clothes. Similarly the
Prophet Muhamﬁad, before migration to Medina and in the battle of
the Trench, called for help, the lnsér and the followers stood up
to help him. The mockers of Jesus were destroyed and mockexn of
Muhammad, who drove him from Mecca, were destroyed and subdued and
the Prophet returned to Mecca triumphantly. According to
Ibn Kaﬁhfi, the Prophet Muhammad was more successful in his missio:
and showed more patience and stamina to accomplish his word. (31)

(30) Ibid: vol.5. pp.298,304f, vol.3. p.186.

(31) Ibid: vol.2. pp42f. vol.2. p.29 and 26; vol.3. p.135, 196f
515ff, 547ff, vol.4. pp.318ff cf. Al-Ghazali Kitab-al-Iqti
sad fI-al-'Iitiqad, Cairo no date p.91ff.

¥X%* The Universal 'Ummaﬂ of Islam is not to be equated with the
concept of nation, which is limited to only a small part of
humanity, 'Ummah is Universal.
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Ibn Kathir's interpretation is favoured by the following
statement: "A personality so full of wonderful achievements in
this respect, as to wrest, evén from unfiriendly observers, the
appellation of thaf most successful of all prophets and
religious personalities" (32) So the success achieved by

Muhammad is unexampled in the world.

Interpreting the verses 17:55; 17:79; 3:152; and 34:30 he
says that Muhammad was granted five things which were not given to
any other prophet; (i) Muhammad is given a high place on the day
of reckoning, (2) he will be allowed to intercede, (3) he will
receive praise from all, (4)'he was allowed spoils of war, (5)
he was allowed to worship in every pure place and he enjoys more
respect in the hearts of the people. He also says that God took
promise from all the prophets to believe in Muhammad, and to en-

join their followers to follow him. (33)

Ibn Kathir also argues for the superiority of the prophet
Muhammad on the basis of the following verse. "You are the best

Ummah ever brough forth to men bidding to right forbidding to

(32) Encyclopaedia Britaﬁﬁca 11th edition vol.15. p.898.

(33) Ibn Kathir, Tafsir, vol.2. p.126 = Tor Andmae, in Muhammad,
the Man“z and His Faith, (Oxford 1948) in page 185 writes that
"Present western writers pay tribute to Muhammad's remarkable
leadership genius and characters, christians writers ....
refer to Muhammad's single minded deviQ,tion, nobility,
stature, and uniqueness, the sincerity of his purpose and
humanity." cf. also Kenneth Cragg, The Call of the Minaret,
London 1956 pp94 and 101 and cf also H.A.R. Gibb,
Muhammadanism New York, 1955 2nd edition p.33.
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wrong, and believe in God" (3:110), "Thus we appointed you a

*
mid-most Ummah that you might be witness to the people" (2:143)

and "let there be one nation calling to good and bidding to
right,‘and forbidding wrong" (3:104).- Interpreting this verse,
Ibn Kathir holds that the superiority of this 'Ummah' is due to
the superiority of the Prophet Muhammad. Muhammad is suﬁiéﬁ@rto
all credures and the apex of all prophets in receiving respect and
honour., His law (Shari'a) is so perfeét that no prophet had the
privilege of receiving perfect law like it. The 'Ummah' became
best, by virtue of the moral teaching given by the Prophet the
moral knowledge therein helps to eradicate evil and establish
good. The Prophet enforced the establishement of moral values in :
practical manner and established virtues by precept. This is the
basis 6f the superiority of Muhammad. He also says that a prophet
whose Ummah is commandéd to preach his teachiﬂg asllong-as the
*Universe exists, has more right to #be supe}ior: (34)“-Asad says:
Moral knowledge, according to the teaching of Iéiém, automatically
forces a moral responsibility upon men. A mere platonic discern-
ment between right and wrong, without the urge to promote the
Right and destroy Wrong is gross immorality in itself. In Islam
morality lives and dies with the human endeavour £o establish its

victory en the earth." (35)

(34) Ibn Kathir Tafsir vol.2. pp89ff.. It may be noted that Ma'ruf, means
what is supported by reason and law, and 'Munkir' means what is agginst
reason, law of Islam‘ggd abominable_and unseemly in chatacter. Wagﬁ' _
means balanced, just;€qu.iabtle (Razi and Kashgshaf) and so to Ibn Kathir

v He also defines Wast as exalted. :i(# W45 a5))

(35) M. Asad, Islam At the Cross Road, Lahore, 1968 p.28.
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DIVINE REVELATION AND.ITS CONTENTS

Prophets in religious matters are educated through Divine

Revelation. God says: "It belongs not to any mortal that God
should speak to him, except by revelation, or from behind a veil,
or that He should send a messenger and he reveal whatsoever He
will, by His leave:" (42:51). In the verse cited above God is
déscribed as speaking to man i.e. revelation is sent to man in
three ways: firstly by inculcating an idea into the ear, the word .
HQQI (Révelatipn)-employed here includes its origihal definition

of hasty suggestion, secondly from behind a veil; this signifies
ru'ya (dream) its higher form Kaghf (vision) and the further higher
form Ilham (inspiration), when voices are perceived or expressed

in a stéﬁe'of catalebsy (state of suspended consciousness) and
lastly when Gabriel, the messenger, is sent Qith the Divine

message to the Prophets, the recipients of message. This is the

highest form of revelation. (36) (37)

(36) Qurtibi, Tafsir, vol.6l pp.52ff. There.is a large number of
ver§es in the Qur'an related to the subject of revelation.
Some Werses reveal revelation as a universal fact; revelation
to inanimate objects - heaven and earth (41:11—125(99:5) and
of revelation to lower animals (16:68-69). But revelation to
man is distinct in nature to these revelations.

-

(37) Ibn Kathir likens the revelation to rain, which pours down
on the earth, and flows into different channels, according
to their capacities. The rain purifies +the air and makes |
the land worthy to growth and improvem#int. So the revelation
purifies the heart and gives life to it. But there are
degrees among men with regard to the acceptance of ‘teaching
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According to Ibn Kathir the highest grade of revelation is
’ 4
revelation to Prophets., They receive from it perfect and true

Cont. (37)

of the prophet. Men who accept the teaching, get benefit
and give benefit to others, are like the land which
accepts the effect of rain and gives forth produce for
the benefit of creatures. He also likens the revelation
to pure gold or metals, which are ever useful to human
beings. He holds that gold and rain water are pure and
beneficial by nature, but sometimes dirt sticks to the
former, and scum and froth form upon the surface of the
latter, when it mixes with earth reducing their wvalue
and effect. So he, in his figurative interpretation,
describes dust and scum as suspecting the teaching. He
suggests that, as the constant action of water removes
froth and fire separates dirt, so the permanent practice
and adherence to the teaching will not allow suspicion
to enter, and if there is suspicion then it will erase
its effects. He elucidates that indulging in doubts has
no benefit at all, He holds that evil cannot prevail
goodness and rightecusness always prevails., See Tafsir,
vol.4., pp.8lff,
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knowledge and no suspicion remains in their hearts. He interprets
that, before the higher revelation, Prophets get knowledge through
a true dream in a state of sleep, and through true vision
(al—ru'ya—al—?Eli?a) which is a kind of revelation and a part of
Prophefhood. The Qur'an also describes the promise of true
vision to the believers. (92:26; 10:64) (38) So the first two
kinds of revelatioﬁ will continue even after the trmination of
Prophethood. Only the last kind of revelation will end with the
life of Prophets.

Regarding the Prophets' capacity of receiving revelation
AlfFErEbI makes three points: (a) "that the Prophet, unlike an
ofdinary mind, is endowed with an extraordinary intellectual gift,
(b) thht the Prophet's intellect, unlike ordinary philosophical
and mystical minds, does not need an external instructor but
develops by itself with the aid of divine power even if, previous
to its final illumination, it passes through the stages of actual-
ization, through which an ordinary intellect passes, and (&) that,
at the end, of this development the prophetic intellect attains
contact with the active intelligence from which it receives the

specifically prophetic faculty." (39)

(38) Ibn Kathlr, Taf51r5 vol.7. pp325ff. and vol.6.p.215. Tillkch says that
"the word revelation (revealing veil) has been used Traditionally to
mean the manifestation of something hidden which cannot be approached

through ordinary ways of galnlng knowledge see, Systematic Theology
vol.l, p.120, X

(39) Rahman, Pronhecy.in Islam (London 1955) p.3l.

x For detailed explanation of true visilon, sinspiration and
revelation see Quriapbi, Laf31r vol.9 ppl22ff and wl. 16 pp.
52ff.
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When from this first stage Prophets are translated to
another sphere, the highest form of revelétion, they feel a great
strain ogf;;nd in this first revelation. They also become full
of awe dﬁe to the first experience of Divine revdation. (394)
Buhammad Ali says that: "the fear to which the Prophet gave
expression was lest he should be unable to achieve the great
task of humanity which was imposed upon him." (40) But instead
of fear, the prophets know with certainty at the first experience

that they had been entrusted with the dignity of prophethood, and

were given the task to reclaim the people.

Some writers.ﬁaintain that Prophets owe or gain nothing
through revelation, but that their knowledge is the product of
'their creative power. M.W. Watt in his essay "WAs Muhammad a
Prophet" writes: "Prophets share in what may be called ‘creative
imagination'. They proclaim ideas connected with what is deepest
and most central in human experience, with special refereﬁce to
the particular needs of their day and generation. The mark of
the great prophet is'the profound attraction of his ideag for
those; to whom they are addressed." In the same essay he says the
Prophet Muhammadwas a man in whom creative imagination workd
at deep level and produéed ideas.relevant to thé central qpestion

of human existence." (41)

(39A) Ibn Kathir, Tafsir, vol.7. p.326, (40) Muhammad Ali Manuel
of Hadith, Lahore 1920 p.7. (41) Watt M.W., Muhammad Prophet
and Statesman OXford University Press, (London)1961 pp.237
and 240. :
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His concept of creative imagination does not correspondﬁ
to the Qur'anic concept of Prophethood. It is also not
accepted by any Muslim.community. Moreover, no creative
imagination can be equivalent to divine revelation. According
to the Qur'an the Prophets are representatives of God. It is
necessary that a representative must represent the words and
ideas of whom he represents. God says: "O Messenger deliver that
which has been sent down to you from thy Lord;" (5:67) Many
expressions similar to this are found in the Qur'an. This also
repudiates what Wensiék holds: "Representative of a community or
people to which God has sent him". (42) So as they are

representative of God their knowledge flows from Him.

According to Ibn Kathir a Revelation starts with the
importance of knowledge; mental, verbai and written. He holds
that the education of the Prophets fhrough revelation includes
knowledge of things which are undiscernable by the internal and
externsl faculties of man i.e. hidden ¥¥¥ things; events of the
past which are not comprehended through knowledge or b& senses;
which only writing preserv53llike the stories of Mary, Moses and
the Pfophets; secondly knowledge of future things and life, to
the "extent-given to then by God; thirdly knowledge of = .:-_ -

3 c .
(L2) Wen51qk; op.cit., p.203. For more clarification vesses 10:48; 6:38;
23:46; 4:45; 8:75 may be seen,

##%  According to Lane's Lexicon, hidden knowledge (Gh%ib) is undiscoverable
excePt by Divine Revelation. The intellect of prophethood, due to its
special faculties has the power to grasp the knowledge of hidden things,
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to. th
things and life rehﬂﬁﬂg; Sresent but beyond the range of senses,
and lastly knowledge of immaterial things hidden from our eyes

like Hell, Heaven and Resurrection. (43)

God strengthens'revelation into their hearts. They take no
trouble to memorise it and to retain it ;nﬁﬁ their memory. God
says: "We shall make thee recite, to gorget not, save what Allah
‘wills" (87:6). According to Ibn Kathir the prophet will not
forget dnything, except abrogated verses; Al-Tabari also
confirms this. Al-Razl says that if is a spiritual teaching, that
makes a prophet perfect. In the subsequent verses he interprets
that, slowly and steadily, everything is ﬁade easy for him to
bring him close to the purpose of his advent. On the verse "We
shall ease thee unto the Easing". (87:10) Al-Razi says that it
contains an injunction to make a prophet pract%&e.to such a high
standafd of perfection that every good deed may issue from him
easily. When a prophet becomes perfect in teaching and practice,
- he is bharged to announce and preach his teachings, wifhout fear
and hesitation. Similar to this is Ibn Kathir's interpretation of

verses 75:16—17. (44)

Ibn Kathirstates that a Prophet's teachings (Revelation) cove
man's duty towards God and his duty towards his fellow men;

commandments, prohibitions, and permissions to humanity. As
(43) Ibn Kathir, Tafsir,vol.2. pp5, 31 and 139; vol.7. p.325.

(44)Tbid: vol.7. pp.170, 269, and 272. Al-Razi, Tafsir, vol.8. pp.26Lf
and 381f,
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regards social and moral rules, he quotes verse 33:53 and says
that it teaches moral and social rules necessary to mankind.

For instance; prqﬁhibition to enter'any house without permission,
prohibition to join.any marriage party and meals without
invitation, on being invited not to arrive before the preparation
of food is complete, but to arrive at the appropriate time in
order to avoid inconvenience and trouble t& the host. A guest
‘must leave after finishing his meal and must not indulge in talk
which annoys #&he host. They preach against giving short measures
and weight, generai form of fraud to deprive people of their
rightful dues; causing mischief and disturbance, where peace and
order exigt, dissatisfation with upsetting settled life, taking
to robbery, literally as well as metaphorically, like forbidding
people from worship of God and abusing religion for selfish

motives. (45)

According to ;bn Kaﬁhfr to be considerate for others is the
highest virtue. The Prophets impart knowledge as to how tol
avoid vice and to do good; to behave gently and to have a good
"character; to eschew evil company; to cherish desire for virtues;
to successfuily practice the duties entrusted in man by God; to
improve mutual relations ofs sympathy, good will; to love one

another and to do away with malice, hatred, and prejudice. They

(45) Ibid: vol.5. pp489ff.
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emphasifiZthe importance of life hereafter and instruct mankind
to look at the Almighty with hope, awe and reverence. The

greatest importance is attached to this aspect,. (46)

Ibn Kathir holds that the fundamental ideas of Prophet§
underwent ho change. The doctrine preached by the previous
prophets was handed down to the successors. ‘It continued right
down fo:.the time of Prophet Muhammad. God says: "He has laid
down for you as religion that He charged Noahfﬁith, and that We
_haVe'revealed to thee, and that We charged Abr;ham with, Moses
and Jesus: 'establishuothe religion, and be not divided therein."
(42:13) He holds that religion is one and the same. The
difference is only in the branches, as God says, "for each we

have appointed a divine law and traced out way." (47)

Ibn Kathir's interpretation is confirmed by Al—Bai@EwT who
holds that the religion proclaimed by Muhammad, so far as
principles are concerned, is identical with the religion preache&
by Noah, Abraham, Moses and Jesus. But these prophets were given
-1aws and ways, in accordance with the requirements and needs of

the nations and times. This also affirms the existence of prophet:

in every nation. (48) This suggests that in accordance with the

(46)Ibid; vol.6. pp.193ff.

(47)Ibid; vol.2. p.71f. 193 ‘and:228 vol.ls P.260.
(48)A1—Béid§wI, Tafsir, vol.1l p. 636,
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development and improvement of society, they introduced minor
changes in the rites and customs, but submission to the fundamental
doctrine is incumbent on every one in all ages. But there is no
compulsion in submitting to the rites and customs of the pfevious
géneration, for the successors, as these were liable to change.
Laws were only for the present followers and infrinéﬁent against

them is punishable. (49)

On the point of basic principles and Shari'a (law) Ibn Kathir
describes how Kdam preached a radical principle; to believe in the
unity of God, to worship Him, to love mankind and to propagate
moral obligation; As for law, he introduced the ways of
purification, worship, fasting, pilgrimage, alms giving and social
contact neeessary,. according to the needs of times. In.this time
marriage with a sister was allowed because it was the beginning of
the universe. After Kdam, for nearly two thousand years, a
succession of prophets continued, who preached the same principle,
but possibly there were some changes in the law. Noah,'witﬂ whom
the history of prophets begins, preached the same fundamental idea
but perhaps a different law of marriage. He was rejected, where~

upon his people were punished. But after the Deluge, when he

(49) Both al-Razi and Ibn KathTr hold that Prophets were permitted
to use force and take all sorts of steps in order to revive
the fundamental belief preached by them and to implement
social and economic laws given to them. They also say that th
Prophet is a wdrnex :and not a guide, because that rests with
God alone, similarly all Prophets who brought the divine
message and preached it weré wdrne#s and bearers of Glad
Tidings. They are guide, in the sense that they show the
people the right path. Tafsir vol.6. pp 95 and 566 al-Razi,

Tafsir, voljy p 392{
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disembarked from the Ark.and settled on land, it was permitted to
eat the flesh of all animals.Abraham, the patriarch, accepted by
Christians, Jews and Muslims, was given a law very different from
the previous prophets. According to Ibn Kathir he was commanded

to .establish the new law of pilgrimage, to clean the teeth, to
rins%P%he mouth, to put water into the nostrils, to cut the
moustache, to shave the head, or kéép all hair, to comb hair, to cut
the nails, to circumcise and so on. The eating of all animals'::
flesh continued. But-JacoB made unlawful the flesh and milk of the
camel for special medical reasons. According to his law it was
allowed to announce any p%asing diet unlawful. This is not
allowed in Islam. His successors followed him till ‘its prg;pibitia
came in the Torah. To ftake slave Womegjgzzr wives was permitted in
the law of Abraham. Abraham took Hajar.over Sarah. But.this was
disallowed in the Torah later on. It yaslpermissible to marry two
sisters at a time in the time of Jacob. He had two sisters at a

time in his marriage. But this practice was made unlawful in the

Torah. Ibn Kathir gives a long list of such prohibifions. (50)

Now accofding to the complicated. laws it seems necessary to
continue the succession of prophets. Most probably this is due
to th;TTnclinatiqn of man towards evil than towards goodness. Man
.quickly forgetsvthe preaching of prophets and follows his petty
desires., Moreover change and dévelopment in society dazzle his

(50) Ibn Kathir, Tafsir, vol.2. pp7l1.ff. vol.l. pp289ff. vol.2.
p.542. '

!
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eyes and he cannot make decisions himself and therefore needs a
guide. Azad says: "in the beginning man lived a natural and
simple contented life. Due to the_uniformity of life there was
no enmity and hatred which developed with the change in economic
life. Society was divided on the basis of interests. With"the
development of economics pﬁlytheism also infiltrated among them.

So they always neededa message of truth %Jward them off the side

/

£racks". (51) Thus this kept the door of prophethood open. That
is why a chain of prophets followed one another to show people the
right path and to tell them the truth; so that no one should alleg
his ignorance. God says: "Messengers bearing good tidings, and
warning, so that mankind might have no argument against God".
(4:165)Therefore the denial of the prophds isi the denial of the
revelation, or vice versa, and moreover it is the denial of God's
love and cgre and teaching, which are contained in the Scriptures.
This is calied unbelief, for which prophets are not responsible,
because their responsibility is to teach and preach the Truth,
(Revelation). Whatever fantastic forﬁ aﬁd shape it takes in the
minds, actions and reactions of man, it must not be questioned by
them,

Prophets have a twofold career; as men and as prophets. So

their teaching, its durability, and adherehce to it may be classif-

ied thus: (a) teaching by verbal revelation consisting of the

(51) A.K. Azad: op.cit., vol.l. p.153.
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fundamentals of religion and laws related to moral, social and
ethical life, and the explanation of laws and basic concepts.
These fundamentals remained unchanged from the first prophet

to the last and'were given to them in succession. As regards the
laws, they were liable to change according-to the needs of the
time Yo comply with the deéaoped conditions of the society. (b)
teaching by inspiration (Tlham); This is called Hikma. It consiste
of the explanation of the Scriptures. Adherence to the fundament-
als contained in Scriptures and gikma are ever necessary, but
obedience to the laws is only necessary during the days of the
prophets and after thém provided the laws are not changed. (c)
_Prophetic exertion (Ijti@&d Nabavi) or knowledge which the prophet
acquires by meditation and anologicsl reasoning. It is based on
inspiration. He explains that during the period of their prophet-
hood, prophets get complete idea of coming eventsinhSY:%ppkﬁs
thitlﬁnowledge to meditation when they are confrcnted by a
critical situation. This is entirely true and beneficial to
mankind. It is different from the knowledge of saints and
Mujtahids acquired by meditation and analogical reasoning, because
they baéé their knowledge on the Qur'an and Haqfﬁg, whereas prophet
get it by inspiration. Hughes calle this inner'inspirat&;%% This
inner inspiration is not exclusively an attribute of Prophethood.
"So obedience to it is only obligatory when the time requires.

Moreover revelation is sent to the prophets after their exertion

(51A) Hughes, op.cit., p.21l3 He divides revelation; exiternal
revelation and internal revelation,
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CIjtihéd) o add something more tq-their knowledge. Their action,
followed -by revelation, gives the impression that prophets did
wrong actioﬁs, for which they were rebuked through revelation. It
means.that they were sinﬂers, and this concept violates the very
pOncépt of their innocence. (d) The teaching purely related to
human nature. A prophet imparts this, not as part of his duty, but
as advice. In this teaching he is not guided at all by God,
therefore this has both thelpossibility of being right or wrong,
-and has no religious importance at all, and no permanent value.
For instance the Prophet Muhammad, during ?ajj, for a particular
reason, ordered his companions to walk exultingly so that the
Quraigh might not conceive that the climate of Medina had
weakerned them, (b) he suggested changes in warfare in accordance
with the time and needs, (c) orders.régarding pérsonal habits

and national customs.like dress, appeafance, way of eatiné and
sitting etc. (d) changes in the office, (e) contihuation of past
ethical stories, (f) following old methods of medical treatment,
(g) opinions about agriculture iike fertilizing the date trees,
which resulted in.decrease.in date production, whereupon the
prophet fraﬁkly remarked "you know better wordly:raffairs .than me"
As these matters have no religious importance, it is not

necessary to follow the prophet in them. (52)-

(52) Ibn Kathir Tafs@ir, vol.6. p.472ff. vol.4. p.359ff.
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MIRACLES AND THEIR SIGNIFICANCE .

Ibn Kaigfr in agreement with other commentators firmly
believes that prophets, by virtue of their connection with the
invisible world, and the direct relation with God or through
'Gabriel,.can perform supernatural acts, i.e. miracles (Mu'jiza).
He says that Miracles are contzary to the laws of nature. @30
Théir occurrence -shows God's special favour. They occur to assure
the truth of the Prophets' teaching, to infliuence the hearts of
unbeliévefs, and to convince them. Mehdi describes Ibn Kgddﬁn’s
view on miracle thus:- "Miracles are acts emanating from the
powers that the Prophet possesses, by virtue of his knowledge and
office, They are beyond the power of men. Performiné miracles
is an important sign of prophecy because miracles stand as
'witnesses to the truth of the claims of a prophet to his office,
because they are an instrument which forces men to believe in
what he infopms thenﬁﬁﬁgéerning the world beyond the senses aﬁd the

L)Y
world.to come. (51)

Ibn Kathir's view can also be confirmed by Professor Pitterng-
er's article'.: on Miracles, wherein he says, miracle is an
* integral part of Muslim, Christian ad Jewish faith. There are
theological dififerences among religioys leaders upon which people,
since the nineteenth century, have started ie\think gbsat how to
o Tbn Kathir, Tafsir vol.6. p.468 cf, "o )
(53) H. Hdrschfeld op.cit., p.l.

(50) M.Mehdi, Ibn Khaldin's Philosophy of History, -(London) 1957
P.89 cf. The Mugaddima,,:  London 1958 vol.l. pp.190ff.
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to resolve them, instead of shelving them. He discusses the

topid under four headings; scientific, philosophical, theological,
and historical. As regards the scientific view he states that.no
schientist can deny the possibilities of such novel events in the
world process, divine purpose of their creation, and their effect
on the sensitive mind and in the universallprécess. It is
disclidsed, the world is fﬁll of novelties and varieties. Natural
researches are not‘perfect in the scientific field up to this age
and they still require much more study. At present science
provides the idea to have faith in contranatural infringment of
the law of nature. Giving philosophical proof of miracles he
pointé that the world of gepqﬁiﬁe nove}y consists of genuine
thg;sm. Everything is equally supposed to'be divine in some
respeét, because God is immanent in it, and giving energy to every
thing with varying conductl. As God is Immanent, so He is
transcéﬁ&nt, which means that He is free and unexhausted in Hisl
Immanent activity in the creation. In his theological proof he
quotes the instance of Jesus Christ's birth. In his historical z=

AT

proof he remarks that miracles haﬁe been mentioned in the
} * ¥ %
Scriptures, which means that these are not unnatural wonders. (55)

(55) The Expository Times Jan. 1969 vol. LXXX No.4; published
T. & T. Clark (Edihburgh) p.105 (Article Miracle.)

* X% Paul Tillich in Systematic Theology vol.l. pl28f. defining
a miracle, says "the word 'miracle! according to the ordin-
ary definition, designates a happening that contradicts the
Yaw of nature. The original meaning of miracle "that which
produces astonishment" or events which create astonishment
for a certain time". Miracles cannot be interpreted in terms

of a supernatural interference in ghatural process.
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Ibn Kathir maintains the occurrénce of miracles aiimaiter of
astonishment and describes them as signs of prophethood. He makes
two types of classification, the first being; (a) external
miracles, which are related to material things i.e. changing a
staff into a serpent, giving life to the dead, and the gushing
forth of water from the fingers (b) internal, which are related
to the inner life of man i.e. the purification of hearts. He
then goes on to produce a fourfold classification; firstly,
miracles which are supernatural a?d éstonishihg, like the changing
of a staff into a serpent aé?%%yQZSes, secondly, an event which
by itself'is not supernatural -and astonishing, but whose unusual
occuébnce at a special moment in time makes it supernatural, like
an unusual gale and rain; thirdly, an event whose time of

r
occurence is not by itself unnatural or miraculous, but whose

way of occu:;pce makes it supernatural i.e. pouring dowﬁ rain in
response to prayers of the prophets, recovery of diseased persons,
the vanishing of a calamity and so on; and lastly, some times %
neither the event nor its occurr®nce is supernatural or
astonishing but its prediction makes it supernatural, like the

prophecies of prophets (victory of Rum). But in all cases these

are in accordance with the condition of the people. (6)

It is evident that the appearance of a miracle is contrary

to the law of cause and effect (ILLAT & M'ALUL). It is a

(56) Ibn Kathir, Tgfsir, vol.4, Pp 495f, 500ff; and 549; vol.5.
pp 342ff; vol.6. pp.468ff. . |
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temporary breakage of the law of cause and effect, because God
wants to impress upon the people the Truth of His prophet. Now
according to different interpretations of Ibn Kathir we may
conclude that; (A) Breakage of the law of cause and effect is not
only possible but it is a fact, (B) Because we acquire the
knowledge of cause and effect and natural laws through experience
(C) Whatever knowledge we gain or acquire by experience cannot
have the claim of complete wisdom and perfection, therefore, due
to this, we cannot ague against the possibility of miracles, (D)‘
Experience or experiment is based on self evidence or on the
evidence of those who see or do it, (E) So the basis of giracle

is founded on the testimony of the one who sees it.

Regarding the necessity of miracles Ibn Kathir says: (a)
each and every word concerning a miracle must be examined and
assessed, and there must not be any doubt about its transmission,
(b) it should enjoy full confidence of the vision of the. one w?)
sees it, so that the people may beldéve it, (c) people may deem
it true traditionally, (d) all related signs testify it, (e) it
should be according to the tendency of listéners,k(f) the basic
principle is that péople must have faith in the honesty, probity
~and trﬁth of the piophet. Ibn Kathir also says that Islamic

traditions, which testify the truth of miracles of the Prophet,
are so high that no historical doubt could be raised against tﬁéﬂ?
I

(57) Ibn Kathir Tafsir vol. 4pp500ff, vol.5. p.342f; vol.6. pp.
468ff, '
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Some may deem miracle and magic on an equal level, so

Ibn Kaﬁgff remarks that magic is the fascination of eyes by
tricks, without change of state and condition, whereas a miracle
is complete change of s$hate and condition for a time. God says:
"And lo,.it seemed to him, by their sorcery, their ropes and
their staffs were sliding;" (20:66), and "Now clasp the hands to
the armpit; it shall come forth white without evil. That is a
second sign."'(20:28) The second difference between them is that
magic is an act of man whereas miracle is an act perfiormed by

the will of God. -?aﬁ%f regards miracles as an argument clar-ified
(?ujjat Mubarhana) and a demonstrating or demonstrated argument
‘or allegation or evidence. (L.L.) The other difference to be
noted is that a miracle is for_ggod, whereas magic for evil.
The.purpose of a miracle is to increase the number of believers

and to help them, whereas magic is to misguide. Prophéts use

their miracle for the welfare of creatures, whereas magicians |
use magic to serve their own purposes and to inflict trouble and
I

misery upen men. That is why God says: "And the sorcerer prospexs

not" (20:69)

INFALLIBILITY OF PROPHETS

Prophets, with all their :prophetic qualities and divinely
adorned character, are men by nature and form. They eat, drink,
grow, multiply and act like a human being, but in spite of all

" they are innocent, in the sense that they are guiltless and do no

harm to mankind. There are some verses in the Qur'an which imply '
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that some prophets, 1ike‘Kdam, Noah; Abraham, Joseph, Moses and
Muhammad have done some acts which were below their high status,
or they intended to do that which seemsllikely to be included in
the category of sin or disobedience, God said to Adam "And We
said: "O@ Adam! drell thou and thy wife in the Garden, and eat ye
thereof easefully where you desire;.but come not nigh this treg,
lest ye become wrong doers. Then Satan caused them to slip
therefrom and brought them out of that where they were in."
(2:35-36) Ibn Kathir holds that Satan éwore to them in the name
of God, that he was their faithful adviser, and cheated thém. By
swearing in God's nhame a believer can be easily deceived. Satan
teld them that God forbade them to eat a particuﬁ% fruit because

it transforms a mortal into an immortal angel or an immortal
human. He also says that Satan argued that God forbade them to eat
the fruit because it did not suit them at that early age, but after

a passage of time there was no longer any good in avoiding eating

it. (58) ...

Most probably they ate the forbidden fruit to attain immortal
life so thaf-upy would not be separated from the very presgience of
God, the fhing they longed for. Perhaps Adam was cheated because
he could not perceive the nature of Satan. The Qur'En expresses
-this sin with the word %glm which does not necessarily imply a

wilful sin. Primarily it signifies pags meaning the making to

(58) Ibn Kathir, Tafsir, vol.l. p.138 vol.3. p.154f.
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suffer loss or detdriment. (L.L.) 9 1Ibn Kathir also interprets
that man is made of cldy, the nature of which is stead-fastness,
patience md also submission, because it is a source or place of |
growth, so-ﬁ; accepted the influence of Satan but his humble.

nature brought him back to God and sought forgiveness. (60)

Noah enjoyed the trust that God would not chastise the
members of his family, so when his son was drowned he asked God
tb-rmmove his misunderstanding. God told Noah that He fulfilled
His promiée-of salvation, because salvation is meant only for
believers. God says: "And Noah called unto his Lord, and said,
6?iord;_my son is one of my family, and Thy promise is surely the
truth.. Thou art{ the justeét of those that judge. He samd: O
Nogh: Lo: he is not of thy family he is of evil conduct.” ¢11:46-
47) So, what matters are deed and not pedigree.’' .. Al-Razl says.th
he might be the son of Noah's wife from a former husband. (61)
Noah's request is genuine, as being a father and prophet. It

does not involve any sin,

There are three falshehhods to be attributed to Abraham; two
of them occur in the Qur'an and one in Hadith. God says: (a)

"He cast a glance at the stars, and he said, 'surely I am sick'

69 )The inspirer of sin is Satan, this Emplies that sin is not
inherent in the nature of man, is wispered from outside. By
nature man is Perfectly good.

(60)Ibn Kathir, Tafsir, vol.3. p.154, vol.6. p.l76.

(61)A1-Razi, Tafsir, vol.5. p.63.
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(37:89), (b) They said, 'so, art thou the man who did this unto

our gods, Abraham? He said, 'No, it was this great one of them
that did it." (21:62-63). Ibn Kathir interprets that (a)

Abraham was indeed éick, (b) he was sick of their worshipping
that which is not God, (c¢) and he will be sick i.e. fall victim
to the disease of death. Sale interprets that Abraham, after
observing the stars said: "Verily I shall be sick" confirmed his
illness. They easily believed his words due to their faith in
superstitions of astrology. (62) Ibn Kathir's explanation that
Abraham was really sick is favoured by Lane in the Lexicon. On
the point of smashing idols, Ibn Kathir says that when Abraham
was 1nterrogated he replied the great one had done this, because
1f felt shame that young ones were rullng in its presence Abraham
replled 1ronlca11yhthe unbelievers, that the gods whomthey are
worshipping can do no harm or give any benefit. M&reover, Abrahan
said beforehand that he would do away with their gods. Al-Razi
reads 'fa'alahu' separately and interprets 'that some doer ha$§=z:
ddne this'. (63) -Abraham took the opportunity to convince them
in a better way, therefore he hung the axe @n the neck of a great

“onel
Ibn Kathir refers to a Hadith wherein Abraham advised Sarah
to confess hegﬁéelf to be Abraham's sister. According to

(62) Ibn Kathir, Tafsir, vol.6. p.22 and Sale op.cit.,p.336.
(63) Ibid: vol.4. p.570 and Al-RazI, Tafsir, vol.6. p.112,
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Ibn Kathir, she was Abraham's cousin, so he was correct in his
saying. He has not sinned at all. Falsehood is ascribed
metaphorically to Abraham and not in reality. Moreover, from a
religious point of view,. one is allowed to use such metaphors. He
reports from Ibn Abi HE?im that the three sentences carry therein
wisdom, and the welfare of religion. Qur?aﬁz—supports his

interpretation (6y)

Moses saw two men fighting; an Israelite and dmg-Copt. He
was approached By the Israelieto save him from the cruelty of the
Copt. "Moses struck him with his fist and killed him" (28:15)
According to Ibn Kathir Moses came forward to help the Israelite
and not to kill the Copt. Rawlisons statement confirms Ibn KathIrk
interpretation, as he says: "Moses's act was hasty and without
intention, it was due to the result of a rash and violent excess
of indignation, which goaded him to strike with a force that he

did not intend, and produced a result which he did not imagine."

(&) The interpretation of verse 26:20 shows that Moses neither

intended nor thought of killing a man, so it involves no moral

guil#. Moses'z using the word 'Zulm' to deéescribe his act also
implies that the act was unintentional' God says: "he said, 'my Lond

I have wronged myself., Forgive me". (20:16) &6 )

(64) 1Ibn Kathir, Tafsir, vol.4. p570f. and Qurtﬁﬁi Tafsir vol.1l3
p.112f. : Y
(65) 1Ibid vol.5. p.269 and Rawlison: Moses, Hjs Life and Time
P.5T. '

(66) Ibn Kathir, Tafsir, vol.5. p.178 and 269.
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‘It is supposed from the following verse that Joseph was
inclined towards Potiphar's wife; "For she desired him . and he
would have taken her, but that he saw the proof of his Lord."
(12:24) 1Ibn Kathir, in agreement with ?abarf interprets (12:24)
showing that Joseph's intention towards the woman was fear of
heart. He also holds that (a) mete intention is not counted
Iupless the act is done, (b) Joseph would have desired her. but he
$all some signs prohibiting, and illustrating the heinlousness of

the act, (c) moreover he received guidance from God beforehand. (67

Lane's Lexicon's translation of verse 12:23 completely removed
the wrong impression Rawadahu means he endeavoured to turn him

" from a thing and therefore rawadathu'an nafsihi means she sought

by blandishment to turn him from his disdain and make him yield to
her. (L.L.) God says: "Now the woman in whose house he was,
solicited him, and closed the doors on them. 'Come! she said
*take me', 'God be my refuge', he said. 'Surely my Lord has

given me a gobdly lodging. Surely the evil doers do not prosper

For she desired him and he would have taken her, but that he saw

the proof of the Lord." (12:23-24). .

We find from the sequence of the verses that the wife of
Joseph's master conceived a passion for him, because of his
facial reflections, handsome form and good manners. At that timéw

he %gstggginning'of his youth, unparalleled in his beauty

'(67) Ibn Kathir vol.4. p.20f.
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in Egypt, the real cause of attracting the attention of others.

So it becomes chear that Joseph was innocent.

As regards the prophet Muhammad, the Holy Qur'an records
some verses which seem to criticise the prophet's action like (a)
God says: "He frowned and turned away, because the blind came to
Him." (80:1-2) Ibn Kathir explains that 'Abdallah ibn Umm Maktum
used to come to the Prophet to receive religious instruction. He
waé accustomed to put questions to illustrate a point, so that day
coming to the Prophet he started to ask questions and tried to
attract the Prophet's attention by coming closer to him. The
Prophet was absorbed in speaking to the Arab chiefs about Islam,
sd he felt the interruption. (68) The writer assumes that an

inte#ﬁpetion is disliked by every civilized person and in every

civilised society, especially when a man is engrossed in earnest
discqurse with someone. Possibly it was the Prophet's exertion \
(Ijtﬁhad), but this does not show that he was against the poor and
lowly, or that he disliked them. In the judgement of the Reverend
E.M. Wherry, the Prophet was habitually solicitous for the poor.
"Muhammad is justly praised for the magnanimous spirit shown in
this passage. Throughout his career we rarely find him courting
the favour of the rich or the great, and he was ever ready to
recognise merit in the poorest of his followers." (69) The

: H(GB)Ibn-Kajgir, Tafsir, vol.7. pp.211ff.

( 69)Reverend E.M. Wherry, Commentary on the Qur'an (London 1896)
vol4l, page 106,
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revelation gave preference to the feelings of a poor believer,
with the possibility that his spiritual development may prove more
beneficial -‘to the community, and also that he may receive more

benefit than the haughty rich.

(b) The Prophet, afterfiattle of Badzr, prefefed temporal
goods over the slaughter of infidﬁéﬁ prisoners. God says: "It is
not for any prophet to have pris&ners, until he hath made slaughter
in the land. You desire -the good of this world and God desires
the world.to come" (8;67). The revelation of this verse seems
to have bggn against the decision of the Prophet. Ibn Kathir
hotds that the Prophet has the right to kill the infidels or
release them after ransom. Secondly he reports that the Prophet
said that most of the Banu Haghim were driven to the battlefield
forcibly, and were un&illing to fight, so they must not be killed.
The next verse also supports Ibn Kathir's interpretation. Al-Razis
interpretation also confirms Ibn Kathir's explanation because
byfﬁgghkhina fi—al—arq, he means to become strong and over come.
Lane algo describes this ﬁeaning. But he refers to other
commentators who mean by the above word, slaughter and killing.

Sale also prefers the meaning killing.. (70 )

Possibly the commentators think that all participants, except
two or three, came willingly and were pillars of paganism,
Moreover, Holy wax is fought for the defence of the faith, in

(70) Ibn Kathir, Tafsir vol.3. pp.345¢f. Al-Razi, Tafsir, vol.\
De3g? and Sale op.cite., p.l32, '
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oktedience to God's command, and to uproot the offemnsive forces of
evil and to establish peace. This is the reason why we find

warrior prophets, and laws related to wars, in the scriptures.

The laws of war in the 01d Testament; (A) "And when the Lord your

God gives it ﬁnto_your hand you shall put all its males to the

sword, but the women and the little ones, the cattle and every

- thing else in the city, all its spoil, you shall take as booty

_for yourself" (Dt. 20:13-14). "This is what you shall do; every

male and every woman that has lain with a male you shall utterly
destroy"_(Ju 21:11).. The verwﬁeniént prophet Jesus Christ also
says: "Do not think that I have come to bring peace on earth; I
have not come to bring peace, but the sword." (Matthew: 10:34),
Accordingly, we can interpret the verse allowing killing in certain
circumstances. The Divine revelation favours 1eniehcy but not at
all times. The Prophets exertion reflects his being angelic in
character,'bﬁt human in Juiééement. But the Prophet's act is
néither disobedience nor sin.

' Thirdly the verse "Be not advocate for the traitors," (4:105)
reflects that the prophe?aiave favoured, or was in a mood to
favour, a person unjustly. .The occassion of the revelation of
this verse is attributed to many stories as Ibn Kathir described.
But Ibn Kaﬁhfr, in agreement with other commentators, explains
that the culprit was supported by his clan, who proved him sinlesg.

The Prophet was inclined to favour the culprit on th#basis of his
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clan’wrong pleéding and false telling, but the revelation revealed
the truth. Then the decision was taken against the real thief
(71) The Prophét's inclination is based on their misrepresentatior
so he is not at all involved in any sin. Possibily, in view of

their high status they are liable to forgiveness for ever the

slightest mistake.

Fourthly it is narrated that the Prophet conducted the burial
service of 'Abdigallah ibn Ubeyy, a hypocrite, which is against the
Qur';n. God says: "And never pray for one of them who dieth, nor
stand bj his grave." (9:84). Ibn Kathir explains that (a) when
*Abdallah ibn Ubayy died, his son came to the prophet with the
requestﬁ&?granting him his shirt, so that he may use it as a
» shroud for his father, and secondly to conduct his burial prayer.,
The Prophet accorded %& both requests, inspite of 'Umar's objectiom
to his burial service because of his being an enemy to Islam,

(b) When Abdallah was on his death bed the Prophet paid a visit

to ask about his illness. There hg:mquested the Prophet to bed
forgiveness from God for him, and also asked for his shirt, so that
he may be wrapped in it after his death. But al-Razl says that
Ibn Ubayy sent a message with the request for the shirt and the
prayer after his death. The prophet granted the request for the
shirt but rejectedthe latter. Al—Bai?EwI is uncertain about the

conduct of theburial service. He holds that the Prophet received

(71) Ibn Kathir, Tafsir, vol.2. pp385f.
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the revelation just before conducting the ﬁrayer. But Ibn Kathir
says that the revelation came after. the prayer. So the Prophet's
decision was due to Abdallah Ibn Ubayy's apparent profession of °
Islam, Therefo?e it cannot be considered as a sin or disobedience,
(72)

There is no ﬂjntion in the Qur'an that the Prophet made
unlawful what wa;:l;wful to him by God. God says: "O Prophet, why
forbiddest thou what God has made lawful to thee, seeking the good
pleasure of thy wives? (66:1) Ibn Kathfr, relates many storkes in
connection with this verse. But his central subject, which is
'also'agreed upon by other éommentators, is that the Prophet took
honey in the house of some of his wives. When he came to the
house of the other consorts, rAyisha and ggigg they remarked that"
the Prophet had taken Mghafir or honey produced by bees which
suck Maghafir, which smells bad. The Prophet disliked any sort of

bad smell, so he believing in their words solemnly promised not to
~take honey in the future. The Prophet's Wives, although of very
high chéracter, yet were human beings and subject to the weaknesses
of their sex. So the Prophet's decision is in no way wrong or

sinful. Revelation proves his innocence. (73)

As regards the verse "Surely We have given thee manifest

victory, thet God may forgive thee thy former and latter sins, and

(73) Ibn Kathir, Tafsir, vol.7. pp50ff,
2 Jlid. wl. 37,3,
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complete His blessing upon thee" (48:1-2). According to

Ibn Kathir the occasion of revelation is related to the trd% of
gudaibiza containing prophecy of tidings of the manifest victory
of Mecca. The Prophet submitted to the will of God and sought
forgiveness for his mistakes, which was granted. This was a
"special favour bestowed upon Muhammad, and not given to anyone
else, before, or after Him, This shows his high position as being

the ideal prophet. Al-Tabari holds that this verse was revealed a

after Muhammad's supplication to God as humble servant to Him to

show God's favour. Zamakhshari refers to the Prophet's marriage

to Zainab and Mariya, an event which some commentators have
described in chapter 66, and for which the Prophet sougﬁ% forgive-
ness, which was granted. But Al-Razi maiptains that forgiveness o
" sins means that accomplishment of physical and spiritual rewards
paﬁienpe,steadfastness, rule over the hearts of people and the

spreading of Islam. (74)

As regards the word Qggk it differs from 'ithm in being
either intentional or committgd inadvertence, whereas 'ithm is
pecﬁliarly ihtent#ﬁi (L.L.) When used in relation to prophets,
it signifies an act of inattention, not-Blamable initself, but |
i%%ropriate to their status. Basharat Aymad translates dhanb as af

mistake and says in English, a mistake is not necessarily such a

(74) Ibn Kathir, TafsIr vol.6. pp.327ff. Al-Tabari, TafsIr vol..(
P. 43 Al-Zamakhashari, T, fsir, vol.3 p.jo Al-Razi Tafsir
Vvoly7 Desss X
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serious word, used to cast a slur on the character of the man
who commits it. It never stands on the same plane as vice and sin,|
A mistake may be regr%@able 5ut there is nothing in it, which
desérves condemnation. The Prophet was not all knowing and free
from mistakes. In the case of man, if there is anything like
perfection, it does not entail complete frgedom from mistake. The
Prophet was perfect as a man, not as a God. (75)- Ibn T%ym%;
asserts that Prophets are completely faultless while dealing with
the affairs concerning their prophetic office, they never commit

any mistake because they get perfect knowledge of it. Whatever

they impart, related to their office it is altogether correct.(76)
This means that as man they are liable to mistakes not involving. }
any sin or vice. Jesus Christ's reply to the ruler implies this.
The ruler said: "G;g teacher what shall I do to inherit eternal

life?" and Jesus said to him: "Why do you call me good? No one is

good but God alone." (764)

According to Ibn Kathir to sin, and to indulge in vice, is
against the veracity of the prophetic office; The distinction
between the true prophet and a false prophet, or the generality
of men, is like the difference between day light and the darkness
of night. Prophets are true, simple, honest and do not tell a
lie in the affairs of men. So, it is impossible to deem fhem as

(75) Basharat Ahmad, Dr., The Muslim World vol.20/4 p410. The
article is from "The Light" Sept. 1929 (Lahore).

(76) Ibn Taymia: Al-Jawab-al-Sahih Liman Baddala Din al Masih
(Cairo), 1905 vol.4. p.214.
(764) Luke 18:19,
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felling alie in the affairs of God. They possess a proper

manner, plursue the truth, and place trust in God. They never act
in an unworthy manner because thes: @§$~proper only to spiritually
low creatures., He emfhasises that we must understand them and
place our trust in them, and not to judge them by the same
standards applicable to ordinary peéple. (76B) In this connection,
‘he refers to the following verses., "It is not for a prophet to be
fraudulent; who s§ defrauds shall bring the fruits of this fraud
on the Day of Judgement," (3:160) "I abode among you a life time

before it -~ will you not understand?" (10:16)

BELIEVERS AND DISBELIEVERS IN PROPHETS

Ibn Kaﬁﬁ}r reasons for the need for the preaching of the
prophets and for asking people to believe in themn, thse are; the
people of the Book took a solemn pPledge and oath in the presence
of their prophets, to believe in the coming prophets, so they
bound themgelves. The convenanf also applies to all the prophets,
because they also promised to carry out their mission; to preach
unity without fear and favour, and be ever prepared to serve God
in all circumstances.** This is the only way to maintain their
dignity and position, because they are responsible for thepeople,
towards ﬁhmﬁth%ﬁ have been sent to instruct and to lead. They are
liable to be questioned in the Hereafter about their duties in
the promulgation of the law of God. Where they have ﬁo give full

account of the trust and explain how truth was received, assisted,

opposed and feared in

(76B) Ibn Kathir, Tafsir vol.2.pp.l42ff, vol.3. p. 489f *% The responsibility
of theProphets is greater than that of their followers, and they have
tofollow all t minor details of ‘commandments, whereas the followers
need practlelé he major commandments.
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m . i .
7 the world. So with respect to belief and disbelief in Prophets,

Ibn Kathir classifies men into three categories; believers,
hypocriteé, unbelievers. He also describes the different states

of their hearts. (77)

He says that believers are distingu;shed by: (a) their
intense love of God and the Prophets, (b) belief in the Unseen
things, (c¢) faith in the Scriptures, (d) faith in the Hereafter,
and 1ove'of mankin&. He holds that the heart; of the believers
and their teaching are clear 88 . crystal wherein they ever see the
greatness of God. In clarity they are like a tank of full of
silent, standing, clear and crystal water, undisturbed by the
‘blowing of wind, wherein clear reflection of the sky and the sun,

the moon and stars is visible. (78)

The personalities of the believers (the Prophets: and
receivers of wisdom and knowledge) have been described in a
remarkable pérable.‘ God says: "For there are stones from which
rivers come gushing, and otherssplit, so that water issues from
them, and.others crash down in the fear of God. According to
Ibn Kathir's interpretation, this alludes to the three grades of
the spiritual development.of believers, which al-Razl explains
th;t;like the highest stage is the gushing of rivers which

profusely benefit people. This may be metaphorically described as

(77) Ibn Kathir, Tafsir, vol.5. pp.427f.
(78) Ibn Kathir Tafsir, vol.5. p.357.




- 249 -~

. the stage of Prophets. They universally do good and purify
people. The others which split, and from which water issues,
refer to a comparatively lower stage. This may symbolise the
saints, and those who are specially chosen by Prophets to continue
their works. They serve within a limited circle. The last which
fall, due to the fear of God, may be considéred as true and -

faithful to God, and not beneficial to mankind. (79)

Hypocrites are discernable from the believers. They profess
Islam with their lips and pretend to be Muslim. But inwardly they
are deep rooted enemies bf the Prophet and believers., Accoréing
to Ibn Kaihir they are of two kinds; (1) Hypocrites in faith; those
who reject the prophets and their teaching oubright.:s, yet manage
to disguise their ideas and belief. God says: "When they meet
those who beiieve, the say, "we believe"; but when they go privily:"
to their Satans, they' say, 'we are with you'we are only mocking."
(2:14)*?11) Hypocrites in practice, those who are not positive
and definite about the rejection of faith. They waver: to and fro
If they get benefit, they are with the believes and if they do not
they are againd them. Ibn Kathir calls them criminals. Bﬁt he
dlstlngulshes those who are weak in faith and oppres;éz in the
hands of unbelievers, and those who are newly converted to Islam,

from the hypocrites who are ever changing in their faith. God

says: "And among mankind is he who worshippeth Allah upon the very

(79) Tbn Kathir, Tafsir, vold. p. 98 {Razi Tafsir vol.l. p.385 QurtipI *
H Ibn Kathir in agreement vo Al Tabarl 1nternrets 'Satan' their chief
in unbelieved whereas Zamakhshari and al-Baidawi interpret rebellious

men like devils in habits and unbielf. °
* Tafsir Geiro 1933 vol.l. p.395.
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edge —— if good befalls him he is content with it, but if a trial
befalls him he turns completely over; he loses this world and

the world to come; that is indeed the manifest lose. ." (22:11) (80)

According to Ibn Kathir, hypocrites in faith have bartered
guidance for error and perception for blindness. He likens their
state to a man who kindles fire iﬁﬁ&arkﬁ%} night with the hope to
get profit, but before he could see things around and end his
perplexity and confusion, the fire goes out sudden&ﬂy and darknes
prevails again, His sight could not see the way ahead. Whether
they reject the Prophets overtly oYii covertly, they are like a
man who is blind and cannot see the right path (blind of heart),
a deaf man who cannot hearféood, and dumb man who.cannot.speakiﬁg
truth. So it is unthinkable that a hypocrite could find the way.
Hypocrites are of exactly this kind, i.e. those who have lost the
correct way, by lorging for vice, and denouncing the truth.

Ibn Kathir adds that, just as after a fire only smoke, heat and
darkness remains, likewise with hypocrites, after faith fades -
there remains only suspicion, disbelief and hypocrisy. They can
neither see the right path by themselves nor listen to good from
otheré, nor ask them about virtue. (81)

~

*%% From weak and oppressed, means newly conveng, those whose hearts are to be
reconciled. The people of Mecca, when they were converted to Islam, a
special prortion of alsms was allotted to them. There is also reference to
cértain Arabs who came to the Prophet at Medina, and Bonfessed Islma, thet
if they got wordly benefits, they were content with Islam, but, if they
suffered and lost, they preferred to reject the new religion and reverted
to idolatory. - (80) Ibn Kathir Tafsir vol.l. pp83ff. volh. p.620,

(81)( Ibn Katbir, Tafsir, volel.p,90f. Al-Razi interprets that hypocrites in
belief first professed Islam and later on denounced it. But Tabari holds
that they never confe ssed Islam,
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Hypocrites in practice, being suspicious, are always in fear,
confusion and perplexity. They are like a man who goes outside
when thunder and 1ight§ﬁing burst out of heaven in the darkness,
he thrusts his fingers in his eérs, against the thunder claps for
fear of death. But he cannot save himself from the grip of God.
(82).

Ibn Kathir says that unbelievérs in prophets are of two kinds
(a) those who completely reject faith in the prophets, and deem
themselves right in spreading their own views and in' imparting
them. They are like the thirsty one, who considers the distant
mirage in the desert, a riverdue.to its resemblanéeto running
water. He is filled with joy and runs toward it, but when he
arrives there, he is dismayed, because there is no sign of even a
drop of water. Likewise unbelievers rqlish their acts, but they
will find these all falée and untrue on the Day of Judgement when
they will be left empty handed. They are in double ignorance.
(Jahls Murakkab) (b) The second category ef unbelievers are those
who follow blindly withqut applying their own senses, those who
reject the faith, Their state is like a darkness in the depths of
the sea, wvhich is covered by waves and clouds i.e. darkness upon
darkness. They dé not understand where they aré being led.

Ibn Kathtir illustrates this point with a parable. Some one aéked\

an ignorant man "where are you going?" He replied "I am going

(82) Ibn Kathir, Tafsir, vol.l..p.96.
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with him". Then he again asked "Where is he going?" He answered
"I do not know". So as there is billow upon billow in the sea.

similarly there are covers on the hearts of the unbelievers.

Ibn Kathgr remarks that they are living in a void of ignorance. (7
(83)

\
E

. Ibn‘Kathr categorises hearts according to belief in the
Prophets, (a) cleér and crystal (b) covered, (¢c) turned downward,
(d) mixed. The bright heart is that of a believer, (b) the
covered heart is that of unbelievers, (c) tﬁrned downward heart
is that of a hypocrite who knoﬁs the truth but refuses to acknow-
ledge it (d) mixed hearts areffhose'hypocriterwho are undecided
in their belief. ZFaith in the heart is like greengry, which grow
by pure'water, and similarly, hypocrigy is like a sore wherein

puss and blood conﬂpne adding till one of them overcomes. (84)

From the study of Ibn Kathir we conclude that moral and
ethical réforms, correction, and development of mankind are
important factors for the unity of this world and peace in the
life hereafter. This development can be carried out through
verbal preaching, writing or the imposition of laws. But the bes:
and most correct method for effective development is, instead of
using anyone of the above means, the embodiment of gocd nature
and virtuous qualities in humanity. The personality possessihg
the highest moral and ethical values may be called the.PROPHET

By virtue of his office, he receives revelation, performs miracles

and is immune from sin.

(83) Ibn Kathir, Tafsir, vol.5. pll2f. (84) Ibn Kathir, Tafsir vol.l.
p'9g; voloS. pp. lOBf.



- 253 -

Prophets, in all respects provide the idea of the
supremacy of God. This may be true if it is said that through
them we see God's power and action (¥¥*), To understand God

and the world, belief in the prbphetic office is necessary. emd

wequieesprioriby. Moreover the fountain of religion flows from

ite So if belief in prophets is established, then all articles
of faith will follow. Confession of belief, in the last Prophgt
is necessary (85) because of his most perfect life. Moreover
his mission is still working. Only his teachings and his example

can provide the moral and spiritual values of life.

*¥*¥%¥ This does not mean that they are part of God. The following
example shows the relation of Prophets to God. "God is like
a handsome man and the Prophets are like a mirror, the world
is the stand ofX the mirror. The reflection of God's great
power is seen in the actions of the.Prophets. In this
illustration the handsome man is not part of the mirror, the
mirror does not itself contain the man, but reflects his

movements." L'Wen Lan, The Correct Foundation of Religion.
The Muslim World, vol.9. (1916) p.270.

{85) As regards the individual there is the possibility that he
might not have received the message of the Prophet and that
he passed his life in ignorance. With regard to this
Imam Ghazali says that those who could not get €orrect
education and knowledge of Muhammad and his teaching cannot
be punished for not having accepted the message of Muhammad.
(D.B. Macdonald The Doctrine of Revelation, in Islam The

Muslim Word vol.7. (1917) p.113f.
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CHAPTER SIX
BELIEF IN THE SCRIPTURES

The doctrine of Scriptures is one of the pillars of belief.
They include commands for spiritual and material guidance from
God which the Prophets taught to their people. For this reason
it is incumbent on the Muslim to believe in the Qur'an and those
earlier Scriptures which were revealed through the Arch—anggl

to the Prophets.

The minimum nuihber of Scriptures agreed upon by the
Commentators, rea hes a hundred and four. Of these, a hundred
Scriptures have no specific names and are known as the
. §ﬁ@ufu'1'anbiz§' (the books or scrolls of the Prophets). They also
occur under the name of kutub and gghgg like the Scriptures with

distinctive names, i.e. Torah, Zabur, Injil and Qur'an.

The Scriptures were revealed as follows; ten to Kdam; fifty
to Seth; thirty to Enoch; ten to Abraham; the Torah to Moses;
the ?abﬁr to Da%id; the Injil to Jesus; and the Qur'an, the last o
all Scriptures, to Muhammad. Ibn Kathir holds on the authority of

Abu; Dhar (compdnion) that ten suhuf were given to Moses before the

revelation of the Torah but he mentions no book for Adam.(1) In
the Qur'an Abraham is the first Prophet to whom is attributed a
scroll by name. God says "Surely this is in the ancient scrolls,
(1) Ibn Kathir, Tafsiri; vol.2. 8.453. cf. Article "Codrrect

s)

Foundation of Religion(Tran by Isaac Mason The Muslim World,
vol.9. no.2. p.285. '
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the scrolls of Abraham and Moses". (87:18-19) This may be the
reason why Ibn Kathir gives no comment on the survival, whereabouts
and material of the scrolls of Prophets from Kdam to Abraham. He
only alludes to some of the contents of Abraham's scroll which he
considers to be similar to the fundamentals of the Qur'an. These
may be included in the category of common principles of religion
like rememhuzrance of God, endeavour for better future life, and

cleanliness. (2).

Kccording to Ibn Kathir the book attributed to Moses, in the
Qur'an is the Torah, which contained light and guidance. God says:

"Surely we sent down the Torah, wherein guidance and light."

(5:43) and Who sent down the Book which Moses brought as a light

and guidance to men?"(6:92).

(2) 1Ibid; vol.2. p.453 and vol.7. pp.272f. See the Jewish
Encyclopaedia, New York, 1901, vol.l. p.93 refers to Abraham'’s
book "a bock said to be apocryphal entitled the Testament of
Abraham was translated from #he Greek original and published
for the first time in 1892, at Camblldge, by M.R. James.
Ethiopic, Slavonic and Rumanla versions also have been found,
and some of them published." A Yusuf, 'Ali also refers to th
the Testament of Abrahamtims:- "There is a book in Greek,
which has been translated by Mr. J..H. Box, called the
Testament of Abraham. It seems to be a Greek translation of
a Hebrew original. The Greek Text was probably written in
the second Christian century, in Egypt, but in its present
form it probably goes back only to the ningth or tenth
century. It was popular among the Christians. Perhaps the
Jewish Midrash also refers to a Testament of Abraham.

(Commenﬁ?y'page 1725).
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There ‘'seems to be a difference among scholars as to whether
the Torah is the name of the collection of the whole teaching of
Moses, or whether it is only the law excluding the covenant.
Parrinder holds that "the Jewish Scriptures are referred to
generally as the Torah, as the Jews themselves sometimes mean by
Torah the whole of th2ér Bible. But as the Pentateuch, the Térah
in the first five bocks of the 01d Testament, is more stfictly the

law as revealed to Moses. (3)

The Jews divided their scripture into three parts: (a) the
law (Torah), (b) the Prophets (Nebi'in), ana (¢)2i the writings
(kutub). The division was current during the time of Jesus Christ
The Gospel of Luke referé to it thus; "These are my words which I
spoke to you, while I was still with you, that every thing written
about me in the Law of Moses and the Prophets and Psalms must be
fulfilled." (24:44) In the context of the Qur'an the reference is
both to the law and the covenant. God says: "And when We tock
covenant with the Children of Israel: 'you shall not serve any
save God; and to be good to parents...... ." (2:83) It seems
probable that the references to the Book of the Covenant are to
Torah, the Original Law. (4) So the Torah may be supposed to
be 'the Law' in its original form promulgated by Moses, and
acknowledged by Islam as the refe&led Book.

(3) €. Parrinder, Jesus in the Qur'an, London 1965 p.l42cf.Manley,
G.T.,: The New Bible Hand Book London 1947 ppll5ff.

(4) Book 11-Chronicles XXX1iv. 30...4
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The Torah exists under different names and different versions
The identity of any one version is not unanimously accepted by the
people of the Book. Jews have different versions of the 0ld
Testament. The Samarian's version of the Pentateuch is slightly
different from that of the Old Testament, the Greek version, the
Septaugint, was used by the Jews of Alexandria and the Hellenised
Jews vho were found in the Roman Empire. There were distinct

Latin versions, the.Vulgate..

The ?abﬁr was given to David. It is mentioned three times
in the Qur'an as a single Book of David. God says: ﬁyéfgave
David the ?abﬁr". (17:55) In the Qur'an in relation to David it
occurs without the definite article 'a.l (ﬂ) which sigﬁifies
any writing or book, or any divine book with whi;h it is difficult
to become acquainted. (L.L.), but this is supposed to be a
Psalter. In relation to the Prophets it occurs with definite
article which implies a special writing. (verse 3:184). Then them
is a reference to the wisdom, Elggg, imparted to the Prophets in

the sense of scriptures, but it has no established identity with

any particular book.

The Injil was given to Jesus, it signifies a glad tiding.
References to Injil, as a divine book giver to Jesus, occur in
the Quran eleven times. God says: "And He will teach him the

Book, the Widdom, the Torah, the Gospel." (3:43) "We gave Jesus
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the Gospel, containing guidance and light, confirming the Torah
which was before it, and guidance and admonition to those who
show piety." (5:46-50) (5) Ibn Kathir holds that it contained
truth, explained ambigfious and difficult problems, and was in
agreement with the previous books. (6) Ibn Ishaq says: "that in
the Gospel im#dwhat Jesus brought in confirmation of Moses and the

Torah he brought from God." (7)

At present the Injil survives in the form of four Gospels,
some acts, letters, and a book of Revelation. DPowell reports the
reasons for the increase in the number of Gospéls_thus: "The
number of Gospels increased considerably after the time of Christ.
The historians of Christianity agreé on that., Then the Church
at the beginning of the fourth century of the Christian era
wvanted to select the Gospels which were cdnsidered worthy, so it

chose the four Gospels; Mathew, Mark, Luke and John."(8),

The last revealed book is the furan given to Muhammad. The
word Quf'En is derived from Qara'a which mean .to read or to
recite. Qur'an means: something to be read, or recited, or

proclaimed frequently. Without this distinctive name the Quran

(5) The other verses like 3:3; 3:58; 5:51; 5:66; 5:72; 5:156;
9:112; 48:29; 57:27; bear the same theme.

(6) .Ibn Kathir Tafsir, vol.2. p.585.

(7) 1Ibn Ishaq, The Life of Muhammad, (Tran. Guillaume)London 1955
p. 2582

(8) Article: "THe Qur'anic View of other Scriptures Powell The
Muslia World. vol. L¥April 1969 p.97.
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has- some common names with the Torah, the Gospel and the Zabur;
like Furgan, Kitab, Zabur etc. These names express special

significance and need of scriptures and the Prorphets.

-Furgan,.the criterion, is originally anything that makes a
separation and distinction between truth and falsehood. It also
means: proof, evidénce, or demonstration. (L.L.) So when this |
refers to the Qur'an or Scriptures in general it means to
distinguish between truth and falsehood. When it refers to
miracles, with which every prophet is endowed, it establishes
their distinction from other human beings. God says: "When Ve
gave’un£o Moses the Scripture and the Criterion, that ye might
be ‘led aright," (2:53) "Blessed is He Who hath revealed unto his
slave the Criterion." (25:1) In the verse 2:53 the Criterion
may also refer to the oral teaching of Moses, whih separated ﬁ
right from wrong, or the teaching vouchsafed to him regarding

signs and wonders.

Kitab means writing or written revelation. So it seems that
"every-'book was written but with the passage of time its
originality was corrupted. Perhaps this may be the reason why
IBn Kathir never attriButes any book to Adam, as writing seems
to'have begun later. The epoch of beginning of writing is marked
from Enoch. (9)
(9) Ibn Kathir, Tafsir vol.4. p.467. Enoch wys grandfather of Noah. cf.

Jeffery: Article "Did Muhammad Know Slavonic Enoch," The Muslim World
vol.21. p.313. Enoch is mentioned as inventor of writing.
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The Qur'an is identical to the Injil and the Torah as
regards the confirmation of the teachings of the previous
Scriptures. God says: "He has sent down upon thee the Book with
the truth, confirming what was before it, and He sent down the
Torah and the Gospel aforetime, as guidance to the people, and He
sent down the Criterion." (3:2) According to Ibn Kathir the
Scriptures bear testimony ¢fon ité being the truth and the
criterion and the angels stand witness for it. He puts emphasis
on the word Eggg and also brings for its support the word burhan
and maintains that the Qur'an is a very clear proof of its truth,
accurate, and exact, aécording to the needs of the time and placé.

(10)

gggg signifies suitableness to.the requirements of wisdom,
justice, right, or rightness, truth, reality of fact, or to the
exigencies of the-case. (L.L.) Burhan is 'the definite, strongest
or most valid, evidence or proof, which is such as even
necessarily impliés truth, or veracity as to its consequence, or
‘concomitant. (L.L.) Al-RazI illustrates that bil—yagg means
marking out the right way in the midst of differences which
existed prior to it, or to provide a precise account of the
teaching of the Prophets, or to be firm in all fuﬂiure circumstan=

ces which involve hope or fear, and so it fastens the hearts of

believers to stick to the right path. (11)

(10) Ibid: vol.2. pp.3f.
(11) A1-Razi; TafsIir, vol.2. p.390.
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The.Scriptures of Judaism, Christianity, and Islam brought
truth to guide mankind. All of them are mentioned as containing
light which manifests guidance, aid, and divine knowledge.
Therefore they are seen as belonging to one chain of sacred
succession. So to prove the Koran as criterion and that the
Gospel and the Torah are not outdated Parrinder explaining the
word furgan says: "that the Qur'an is the Furgan as criterion of
truth to make clear what went before. It is not an abrogation of
previous Scriptures, but a confirmation and a touch-stone of
truth, making clear what they meant."” Inorder to strengthen his
argument he refers to the following verses; (a) "Say! Whosoever
is an enemy to Gabriel he it was that brought it down upon thy
heart by the leave of God, confirming what was befor;:" (2:97) (b)
"Surely the Qur'an relates to the Children of Israel most of that
goncerning which they are at variance." (27:76), and "So, if thou
art in doubt regarding what We have sent down to thee, ask fhose
who recite the Book bef#fe thee." (10:94) (12) This seems to
indicate that for explaining the Qur'an previous Books should be

consulted and vice versa.

Ibn Kathir declares that it is one of the characteristics of
the Qur'an that it confirms previous Books and provides guidance

and good tidings to the believers. (b) He says that the Jews

(12) G. Parrinder op.cit., ppl44f.
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blamed Jesus regarding his birth and the Christians placed him
higher than a man due to his miraculous birth; but the Qur'an
declares him chaste and the slave of God. (c) He elucidates that
the verse (10:94) is addressed to men who had doubt about the
Prophethood of Muhammad. They are advised to see his qualities

in the previous Scriptures if these have not been changed. He
seems to hold the view that the Qur'an is a confirmation of
Scriptures but he contradicts the view that they are not out-dated,
He says that it is necessary to have faith in the Torah and the

- Injil, but to follow the Qur'an and Tradition is sufficient. (13)

The Qur'an indicates kinds of differences in the Torah and
the Injil. Firstly, difference of interpretation. God says: "We

gave them clear signs of the Commands; so they differed not,

except after the knowledge had come to them, being insolent one to
another." (45:13). A similar refereénce to this occurs in
connection with the Injil, which marks the misunderstanding and
difference of interpretation of the scriptures among their
followers. God says: "That is Jesus, son of Mary,in word of truth,
concerning which they are doubting." (19:38) Ibn Kathir interprets
that when God gave to Jews clear signs and éstablished truth, they
were divided into different groups due th their selfishness and

interpreting the Scripture. according to their will. Interpreting

(13) Ibn Kathir, Tafsir, vol.l. p231; vol.3. p.529; vol.5. p.254.
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the verse (19:38), he refers to the days of Constantine when four

» Py

sects namely: Jacobites, Nédorians, Israelites:, and A%é&§ hiffered
in interpreting thé nature of Jesus Christ which the Qﬁr'an
clarifies (14) Ibn Is?Eq appears to confirm Ibn Kathir's
interpretation. He Says: "He (GOD) sent down the Criterion, the
distinction between truth and falsehood, about which the sects

differ in regard to the nature of Jesus and other matters." (15)

Secondly, the Qur'an states that TaPrTf has taken place in
the Bible.- This means inversion, transposition, and change.
God says (a) "So woe to these who write the Book with their hands,
then say, this is from God, that they may sell it for a little
price; so woe to.them for what their hands have written..." (2:79)
(b) They change words from their context and forget a part of
that whereof they-were admonished." (5:13) (c¢) "And...Christians,
We made a covenant, but they forgot a part of that whereof they
were admonished.” (5:14), and (d) "And there is a séct of them
who twist their tongues with the Books, that you may suppose it a
part of the Book, yet it is not a part of the Book, and they say;
It is from God, yet it is not from God." (3:78)

Ibn Kathir employs the word, tahrif, in two senses; (a)

the corruption of the scriptures by Jews and Christians by

(14) Ibid: vol.2. pp.450-527; vol.4.ppd456f; vol.5. p.254; volh
P.267.

(15) Ibn Ishaq, op.cit., p.272.
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inverting or shifting words, (b) corruption of the existing

scriptures by interpretation or change while'speaking. He holds
that the Jews tampered with the scripture by adding and deducting
some words in it. They gave to their hand written scripts the
status of Scripture in order to get monetary benefit by attributing
them to God. Moreover they omitted the name of the Prophet, signs,
and miracles wifh the result they became victim of God's anger;

m .
the Torah was taken from aong them by God. Hence it appears that

there is not a single word of the original Torah which exists. -
Ibn Kathir interpreting the verse 3:78 contradicts his point i.e.
that God took the Torah from among them, but he quite rationally
deals with @he problém and éays: when a‘word is shifted from the
context it changes the Scripture and then it changes the correct
meaning. Both his interpretationsrecive support from the opinions
of Ibn 'Abbas Wahb bin Munabbah, and Abu g;tim (companions of the
Prophet) Ibn 'Abbas holds that the Jews cdrrupted the scripture

by changing words froh one place and fixing them in another place,
and secondly they misinterpreted the Scriptur;. Wahb bin Munabbah
maintains that the people of the Book misguided men by wrong
interpretation and by showing their own writing as the word of
God. . Abu ?Etim declares that the original is uncorrupted, but all
that we possess may be supposed to be commentary stuffed with

material irrelevant to the Scripture. Ibn Kathir summing up

their statements remarks that the people of the Book concealed the
truth and clothed it with falsehood to sell it for a small price.

(16) _
(16) Ibn Kathir: Tafsir vol. 1. pp.204f,; vol.2. pp.62 and 256,
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Imam Shafi'i holds that there is both change in the
Scriptures and in their interpretation. He says: "Pépple of the
Book, who believed in God and in the teachings of His earlier

Prophets, but who hawé changed God's commands and forged falsehood

by their tongues mixing it with the truth that God had revealed

to them." Tabari also favours this view. (17)

Bu?yAl—RazI' giving the meaning of ta?rif as to bend something
from its natural conditions i.e. changing "of; vowel, signs, letters
in writing or uttering, divides it into four kinds; (A) to change
terms of the Torah by other words, (B) false interpretation of
text, (C) to pretend adherence to the Prophet in his presence and
oppose him in his absence, (D) pervertipg the precepts of the
Torah as beating for stoning. (18) So it appedrs that Al-Razi

believes, there .is corruption both in words and meaning.

Al—ZamaggggarE believes that there is Egggif in meaning rather
than in words. He states that it is twisbed pronunciation of the
wofd_or sentencg ih'order to changefzense. He seems to be in line
Qith modefnccoﬁmentators who prefer the view that the corruption i
in the explanatioﬁ-rather than the change in the text. Sir Syed
Aymad Khan, the firsé&ﬁﬁ;lim commentator of the Bible draws the

conclusion that:— "In the Qur'an tahrif means either false

interpretation of the passages bearing upon Muhammad or non-

(17) Shafi'i's Risdla (Tran: Khadduri, M. "Islamic Jurisprudence") Baltimore—-
1961. p.33. _
(18) ‘Al-Razi Tafsir, vol.l. p.382; vol.2. p.378f and vol.3. p.383.
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enforcement of the explicit laws of the Pentateuch. As for the
text of the Bible, it had not been altered. No rival texEAéssumed."
(19) .But their explanation conflicts with the orthodox view of

tahrif.

The people of the Book also express different opinions about
the corrﬁption of their hooks but they are not clear as to whét_
sort of éhange it was, this makes it difficult to determine what
type of corrubtion the Scriptures underwent. Parrinder says: "the
Ebioniq%, Judeo Christians, had already accused the Jews of
corrupting their scriptures." (20) The charge.also goes back to
Jeremiah, the Pfophet, who says: "you have pervefted the word 6f the
living God of the Lord of hosts our God." (J 23:36) There seems
also to be an allusion in 2 corr. (2:17) to the perverfion of -
scripture.

Muslim minds developed suspicion due to the fact that the
Torah éna Injil are not written in Hebrew and Araéﬁc, the languages
in which they were reveaied. 'Ali says: "the primitive Torah must
have been in old Hebrew, but there is no Hebrew manuscript of the
01d Testament which can be dated with certainty earlier than 916 AD.
Hebrew ceased to be a spoken langauage with the Jews during or
after captivity." "About Injil he says: "The Gospel mentioned in the
(19) Al-Zamakhshari, Tafsir vol.l. pp.222, 310 and 408. Sir Syed Ahmad Khan, The
Reforms of Religious Ideas, p.78 cited by Parridder op.cit., p.l146 cf. E.M.
Wherry, Articlez Some unfounded Muslim claims" The Muslim World July 1912 vol.Z2.
p.288 He states Sir. . Sayyed's views thus:— "It will be seen thus: that the
adulfration ‘of truth with falsehood does not mean that the other words have been
added to the text, but it implies simply an admixture of false interpretation

with the tues one."
(20) Parrinder, op.cit., p.146¢cf. G,T, Manley, op.cit., pp.115ff.
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Qur'an is not the New Testament. it is not the four Gospels

now received as cdnonical. It is the single Gosbel which , Islam
teaches, was revealed to Jesus and which was taught. Fragments of3
it® survive in the received canonical Gospels and in some others".
(21) So it shows that whatever people of the Book had, it was
either a translation of the Scripture or its commentary. Smith
seems to affirm the idea when he draws the difference between
revelation énd'the record of revelation. He considers the Bible

as the record of revelation rather than revelation. He also

compares the Injil with Tradition rather than with the Qur'an.(22)

According to Ibn Kathir and other commentators it appears
that the people of the Book changed somé of the laws in the
Scriptures before Islam, but suppression of Muhammad'!s name, his
miracles, his signs and mission started after his mission began.
So there seems to be no reason why the entire validity of the
Books should be repudiated, when, even at present, they possess
material related to (a) the nature of God and His attributes, (b)
the Historical facts, (c) the moral laws, (d) some prophecies (e)
and the teaching for salvation. Moreover there are still in the
Books some evidences in support of Muhammad and his mission which:
‘commentators cite. If Theologians do not believe in the veracity
of the Scriptures they must not quote them, and rely on their
genuinessness, |
(21) A.Y. Al1 op.cit., pp.283 and 287... (22) W.C. Smith Article "Some

similarities and Differences Between Christisnity and Islam" The Word of
Islam 1959 p.52.
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The revelation of the Qur'an, the last book, commenced to
come down in the month of Rama@&n God says: "The month of
Ramaqan wherein the Qur'an was sent down to be a guidance to the
people, and as clear signs of the guidance and the criterion."”
(2:185). The verse points out the time, manner, and cause of
revelation. Ibn Kathir explains time in two different ways:
Fkrstly that the whole Qur'an was sent down from the seventh
heaven to the first heaven in the.month of Ramaqan and then it
was revealed to the Prophet according to the needs and occaéipn._
Secondly that the first verses of the Qur'an were revealed in this
month. He states that all Scriptures were sent down in this
-lmonth; the Book of Abraham on the first, the Torah on 6th, the
Psalm on 12th the Injil on 13th and the Buran on 24th. But the
“Qur'an is distinguished from them in that it was revealed piecemeal

in 23 years whereas they were revealed all at once. (23)

_ He 'deymonstrates the significanee of gradual revelation thus:-
firstl& it is a sign of the superiority of the Prophet, because
it sho&s that God addressed him from time té time through-out a
1ongiperiod. Secondly the gradual process was according to the
needs and events of the time in order that the Prophet could
explain it satisfactorily to the believers and answer the object-

ions occasionally raised by the unbelievers. Thirdly it was to

(23) Ibn Kaﬁhip}Tastp‘vol.l. p.380
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make it easily practicable and understandable to the believers.
Lastly it was to strengthen the hearts of the faithful. He
deduces that the quality of the Qur'ah in being in accordance with
requirements and circumstances, places it above all other

Scriptures. (24)

One of his interpretatiomns regarding the piecemeal revelgtion
is slightly different from one of the verses of the Qur'an. In
the verse occurs:- "The uhbelievers say, "why has the Qur'an not
been sent down upon him all at oneeQ? Even so, that we may
strengthen thy heart thereby, and We have chanted it very
distinctly., They bring not to thee any similitude but that We
bring thee the truth, and better in exposition." (25:32-33). The
verse specially .4ttributes the effects of gradual revelation to
strengthen the heart of the Prophet but Ibn Kathir refers it to
the people. Perhaps he deems that it generally can be attribufed
to them, because they will shoulder the responsibility of

preaching of Islam after him,

In conférmity (ta?qu) between the verse and Ibn Kathir's
interpretation may be judged under the light of Miskawaih's
(D.1030.A.D.) definition of revelation as a superior type of
knowledge which gives power, He says: "knowledge for the soul is

as food for the body and the perfection o food is that it should

(24) Ibid: vol.l. pp.380f. vol.3. p.150.
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preserve the bbdy, perfect its form and make it increase. in
power." (25) Thus the author draws, from the verse, the
conclusion that the provision of strength to the Prophet through
revelation:implies that it was a spiritual food which provided him
with a necessary stimulus and vigour through-out his long arduous
career. Moreover the weli arranged gradual process of teaching,
which is the quality of the'Eu%%ﬂ'éngendered and developed a
superhuman ‘patience, constancy, and firmness in the Prophet and
then in his followers. Because of this he was able to carry on
his tremendous task to win over the Arabs and through them the
world of Islam. Moreover it teaches a very natural lesson, that
progress is slow in grades and needs a steady process and the
knowledge of God is boundless, and to absorb a-portion of it
requires time and energy. This was the reason why the occasional
questions put forward by people were not dealt with only to meet
the present demand but were solved from a general stand-point
inorder to exercise the greater influemce and penetration into

hearts and intellect in shaping practical conduct.

Describing the cause of revelation of the Qur'an, Ibn Kaigfr
says that it is for the guidance of mankind because it contains
clear and crystal arguments which lead a- man of intellect to the

'straééght path. The main cause of revelation is to bring unity

(25) Sweetman: op.cit., vol.l. partl p.l173.




- 271 -

among the warring parties, as the teachings of the Prophets are

one - for their teaching leads mankind, rejecting mankind's

differences regarding the fundamentals of religion. So,;ba inat,
according to Ibn KathIr may be meant not only that the Qur'an’
is itself imbued with shining brightness but that it also makes

other things bright, clear and light. (26)

3

As - far as respect for theAQur'En is concerned the believers
are commanded to observe silence when it is read. God says: "And
when the Qur'an is recited, give your ear to it and be silent;
haply so you will find mercy." (7:204) Ibn Kathir says that as
the Qur'an contains Guidance and Mercy it requires to be understood
and this cannot-be obtained unless silence is observed. It seems
that silence helps tb draw full moral and spiritual benefit. (b)
They are commanded to keep away from the company where the Qur'an
is mocked-éfiand laughed at. Godhays "When you hear God's signs
being disbelieved'and.made mock of, do not sit with them until
they plunge into some other talk, or else you will surely be like
to them." (4:140) 1Ibn Kathir states that those who continue in the
company of the mockers of the Qur'an, after knowing the Qur'an,
they are equal partnex with them. The fate of these men will not
be dif}erent in the hereafter from those unbelievers who laugh:at
the Qur'an. When unbelievers get the punishment in Hell the same

will be given to their companions. (c¢) the Qur'an should be

(26) Ibn Kathir; Tafsir, vol.l. p.381; vol.6. pp244f...
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touched only by those who are clean. God says: "None But the
purified shall touchk it." (56:79) According to Ibn Kathir the
Qur}an must hot be touched in the state of impurity. He refers
to a Tradition wherein the Prophet forbade the taking of the
Qur'an to a country inhabited by unbelievers, lest it may be
disrespected. He also refers to Mu'ﬁ@?E.IﬁEm Malik's Tradition

in which 'Umar ibn Hazm was specially order, to touch the Qur'an

only in a state of cleanliness. (27)

According to the conteXxt cleanliness seems to mean here _‘

|

verse the Qur'an is addressed as the honourable book. So it . ‘

purity of body, mind, thought, and intention because only with

full sincerity can one achieve the real meaning. In the previous

deserved to receive honour when it is read by men not only ‘
purified in body but also in thought and intention, inorder to \
attain real contact with its spirit. Moreover it being the
revelation from the Creator of the universe it requires all

respect and honoumr,

Every word and passage of the Qur'an is respected and
‘honoured.on'the basis of its being the revealed word of God and
complete guidance in everyvverse. But due to the verse "And
whatever verse We abrogate or cast into oblivion, We bring a

better one or the like of it" (2:106), a host of Muslim

(27) Ibid: vol.2. .:4153°V61.6, ippe336L,s <.« ., il
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commentators interpret fhat God first ordered several things }
which were good for the time and which were afterwards annulled. ‘
Thus some passages of the Qur'an have been abrogated by sucqeeding‘
passages. Ibn Kathir divides such verses into four kinds:- _
(a) those where the letter and the sense are both abrogated: (b)
those where the sense is abrogated, though the letter remains; (c)
Those where the letter only is ab;;ogated, but the sense remains (a)
those where the verse has been revoked and another succeeded in
its place containing a more strict order or an easier one. This
is specially related to lawful and unlawful things. These views

are also agreed upon by Tabari. (27A)

Ibn Kathir classified this last kind into two i.e. abrogation

of 1aws.of previous scriptures which has been described in the

chapter of the Prophets, secondly abrogation of the sense of
| some Qur'anic verses by succeeding verses. So far as the
abrogation of the law of the Qur'an by a succeeding verse is
concerned, Ibn ‘Kathir mentions only four verses in order to just-
ify his stand. He illustrates that in the beginning of Islam it
was that a widow could stay for one year in the house of her
deceased husband and mérn him. This refers to verse (2:240). Later
on the duration of mourning was fixed at four months and ten days
in the verse (2:234). Secondly Qibla was Bait-al-Magdas but it was
changed to Ka'ba in verse (2:142) Thirdly, the order was that one
Muslim might fight ten unbelievers but later on this order was

changed. (8:65). Fourthly, the order was that before talking to

(27A) Ibid: vol.l. pp.262ff. cf. Sale op.cit., p. 52.
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the Prophet one must give alms but this order was revoked in

verses (58:12 and 49:2 and 3). Ibn Kathir giving the reasons why
there is abrogation in the Qur‘an says that: (a) God's will; (b)
God's will to examine ﬁuman beings whether they follow His command
or forsakgf He states that Jews were alﬁays reluctent to accept
revo@ation. They rejected the Injil because it abrogated some of
the laws of the Torah so they rejected Jesus. On the basis of

his arguments, Ibn Kathir rejects any opinion against the law of

abrogation. (28)

Now there is no agreement upon the number of abrogated verses.
Jalal-al=Din siyﬁ?I refers to twenty verses which he says have
been acknowledged by previous commentators to be abrogated. He
also mentions some commentators who count number up to 200. (29)
The seventeenth: century commentator Wali-Allah mentions only five
verses, whereas Aslam Jirajpuri holds that: "Of a perfect book
no£ even one verse can be annulled." (30) Baljon narrating the
modernist's view states: "In general the modernists....are not
much pleaged with fhe doctrine of their ancestors: "GOd's words

are toqﬂofty to be abrogated by human opiniony (31)

If the sequence of the Qur'aniis observed then it becomes

‘manifest that it was Jews who were addressed here. (2:106) In

(28) Ibid. (29) Hughes: op.cit., p.520.

(30) WalI-Allah, Al-Fawz-al-Kabir:, Lahore 1960 pp77ff; Baljon
"Modern Muslim Qur'an Interpretation" Leiden 1961 p.49.

(31) Baljon: ibid.
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. verses(2:90—9llfhey:are shown to be guilty of rejecting the
truth, revelation. Their excuse was that they would only
-believe in the revelation given to Israel. So they rejected

the Qur'an and the Prophet. They raised different questions,
but the main one was why the rewelation was given to Muhammad
and why new laws were revealed. The answer to this question

was given to them in the verse "God singles out for His mércy'
whom He will," (2:105) and the answer f%ﬁ“their objection
against the new revelation was given in verse 2:i06 which reveals

that the previous law is abrogated by the will of God.

The word'ixg, in the verse may mean message and not a verse
of the Qur'an. According to Muslims Muhammad is the last Prophet
and the Quran is the last revealed book. They believe that every
Prqphet before Muhammad was sent to a special community and his
laws ﬁere for a specific pefiod and for a community to which
~ he was sent. The law of the Qur'an is universal and complete,
so laws prior to it weré partly forgotten and the remaining ones
. were revoked. - Hence there magfsupposed the abrogation of Jewish

law and not abrogation of the verse of the Qur'an.

Besides the doctrine of abrogation regarding the Qur'an seems
to fail to cope with the reasons. Firstly, the upholders of the
doctrine of abrogation do not agree upon the number of abrogated

verses. Their difference regarding the numbers shows that their
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7n
doctrine is merely based on conjg&tures. Secondly it seems that

those commentators who could not see the possibility of the
application of a verse supposed the verse to be abrogated.
Another commentator who could explain the same verse mullified the
suppbsition of his predecessor. Thirdly most of the commentators
failed to find any authority from the Prophet to support their
view and referred to an unconfirmed Tradition. As no genuine
argument is available, therefore it appears difficult to maintain
the possibility of the principle of abrogation. Lastly the
Qur'anic law was imposed by degrees. If anywhere there were some
new convert to. Islam who had the same rites and customs as the
Arabs, then in the same way the Islamic law will be promulgated
step by step among them. The same steps about the prohibition of
wine and gambling -etc. will be taken accordingly. Hence what

Ibn kaigfr considered to be four annulled verses cannot possibly
be counted as abrogated. Moreover if the law of abrogation is
considered to be genuiﬁe or valid then it would be impossible to
treat the whole Qur'an as law, and this would allow every commen-—
tator to revoke whatever he 1ikes. Then the whole book would
come easily under this law. Perhaps this (principle of abrogation
may be the reason why.Halide Edib Adivaz says: "because some part
of the Qur'an were meant for fhe people who lived somethirteen
centuries ago, and some parts were meant for all hu&an beings and
for all times. (32)

(32) Ibid: p.43.
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The Qur'an states that it consists of verses which are all
of them:- (a) Mu@kamat, God says: "A Book whose verses are set
clear, and then expounded...” (11:1) (b) Mutaghabihat, God says:
"God has sent down thee fairest discourse as a Book, consimilar
in its oft-repeated.." (39:23), (c) Partly Mugkamat and partly
Mufashabihat, the Qur;En reads: "It is He Who sent down upon
thee the Book wherein are verses clear that are the Essence of thi
‘Book, and'other ambiguous." (3:6) These three different types

of verses seem to be quite contradictory to each other.

Ibn Kathir explains that by Mutashabihat is meant aimilarity

between the verses and even the resemblance qﬁ&mg the words.
Besides they contain a similar subject leading to submission to
Go&, which is repeated without any slightest change. The repet-
ition is to help the digestion of the subject matter. (33) Lane

defines Mutashabihat (derived from Shibh, meaning likeness or

resemblance as that which is consimilar or conformable in its
various parts, and Mﬁtaggabihat are therefore things like or
resembling one another, hence susceptible of different interpret-
ations. (L.L.) So when some verses of the Qur'an are called
Mutashzbihit it may mean that the whole of it is confﬁrmable and

consimilar in its various parts.

Ibn Kathir interprets Muhkamat as meaning well constructed,

(33) Ibn Kathir, tafsir, vol.6. p.87.
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e#celient in text and perfect in meaning. (34) According to
Lane's Lexicon Mu?kamat is derived from hakama, meaning, he
prevented, whence a?kama, means he made things firm or stable.
So_MuykamEt means <H%S of whiéh the meaning is secure from change
and alteration, therefore it may mean that all its verses are

clear and decisive.

Ibn Kathir explains the Qur'an's consistgncy in verses which

are partly Mu?kamat and partly Mutashabihat this:- Mgggggéi, here
he means verses having élear meaning, easily accessible to the
understanding, containing commandments which forbid that which is
unlmﬁﬁl and order that which is lawful and prescribe limits for
them. This may refer to the categorical order of shari'a or law
easil§ comprehended by human mind. These are cddded umm-al-kitab
nucleus of thé Book (35). Umm (;Eii) signifies the source, origin,
. foundation, or basis, of a thing, its stay, support or efficient
cause of subsis?@nce. Anything to which other things that are
néxt thereto are collected together, or adjoined,..the main or
chief part of a thing; the main body thereof. (L.L.) Hence
Unm-al-kitab may mean the essenceiof the book, its fundamentals,

_ principal tenets, or central doctrine in consgnance with other
less clear and less definite passages. The principle elucidated.
here possibly holds good in all Scriptures inorder to explain
their indistinct, ambigtious, and figurative passgges.

(34) Ibid. vol.3. p.535..
(35) Ibid. vol.2, p.5....
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Mutashabihat, according to Ibn Kathir, consist of verses in

which God took the oath, Purﬁf muga??a'at (36) and other ambigilous
passages unapproachable to human miﬁd, because by being figurative,
they provide an opportunity to hypocrifes to exercise their-
ingenuity about their meaning .to fit their purposes. But as these
verses contain profound spiritual matter which the general human
.capacity is inadequate tograsp, therefo?e their intention can be
described as being to create fitna, misleading of the people, or the
sowing of dissengsion, or difference of opinion (LL.) The hypocrit-
es try to get benefit from the difference of words and mould the
meaning according to their desires, which is called ta'wil i.e.
speculation concerning them or reducing one or two senses (L.L.)
Ibn Kathir states that both figurative and clear verses are

equally true, there is no difference between them except in the
meaning which may be derived from them. As they are intermingled,
thergfore their meaning can be known to God alone. On this basis he
states that practice aécording to the clear verses is necessary, hi

in figurative verses only confession of faith is required. (37)

It appears that Ibn Kathir, in pointing to men of wisdom or

(36) Ibid: vol.l. p.65f. Twenty nine suras begin with different alphabets;
some with single alphabet, other with more. These alphabets are given names
as Mugatta'at, Ibn Kathir msintains that these are names of God or they
allude toone of the names of God, that is the reason why commentators could
not succeed in their interpretation if some of them_interpreted, their
opinion differed about theirsignificane. Zamakhshari holds that these are
only names of suras Kashshaf vol.l, p.84f. The author deems that these alph-
abets had some significance in Arabia and appeal to the Arabs, Possibily the
had some meaning too. Theymay be considered deep mystice verties or abreviat
.on standing for words, Arabs used abreviation in verses, Lahes Lexicon reads
The Arabs used fa'a in answer to one who says, wilt thou come? The fa'a in
this case means the go thou with us. (L.L.) (37) Ibid; vol.2.ppSff.
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men of perfect knowledge, deems the necessity of knowledge,'
also

because through it can the truth be known. It, seems that

Ibn Kathir holds that figurative verses must be interpreted in

the light of clear verses, so that no susceptibility of meaning

may remain, and a clear interpretation may be attached to them.

He deems that this is a basic principle whih must be followed
whenever there is an allegorical verse, so that.the interpretation
may be in consonance with the fundamental principles of the Book
and its spirif. It seems that the division of verses is made so
that mankind may exeréisg their mental capacities to know more and

more about God, His attributes, and mysﬂ}ies of the universe.

It is also a part of Muslim faith in the Scriptures that the

Qur';ﬁ is a miracle#;,in respect of language, teaching and
protection, given to the'Prophet, Muhammad. It is impossible for
any human being to produce anything equivalent to it. Ibn Kathir
sets forth his arguments in this respect thus: Firstly he states
that the Prophets were given miracles according to the prevalent
custom of the time. During the days of Moses skill of magic=
was prevalent in the area. Magicians wefe honoured on the basié
of experience and the degree of skill in the art of magic. Moses
was given knowledge similar to this, but superior in all respects
because of which he overpowered magicians; They were surprised

at the demonstration of his knowledge, submitted to Moses and

accepted Islam. In Jesus's time expert physicians were spread
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all over the area and they could be defeated by any super-human

knowledge. So to compete with them Jesus was given miracles_likeﬁ“

|

them; raising the dead into life by God's permission; and healing |

making birds out of dust then giving them lifeiby breathing into

the blind and the lepers. At the time of Muhammad the Arabic ' |
language was at its peak of development. Poetry, witty sayings

and general daily talk had great eloquence, delicacy, and other ‘
beauties of the language. Poets and writers held a very high
position in the society. So Muhammad wés given the miracle of a
book possessing light, eloquence, and ail béauties of the language.
In the presence of its superhuman qualities of language and light

all previous literature faded and was dazzled. (38)

.Accordiﬁg to Ibn.Kathir, to prove that this book is really from
Gody the Qur'an challenged the unbelievers in the verse 2:23, to |
produce a single surah similar to it. But none answered, dared,
and pickéd up courage to produce anything like the Qur'an. - They
were even asked to seek help from their shuhada? which according
.to Ibn Kathir means chief, or language experts, or falge Gods.
According to Lane's Lexicon the word, means one who gives
information of what he has.witnessed, or one who knows or declares
what he knows, or one foésessing muéh knowledge. Al-Razl says

that shahid apart from helper also means an Imam or a leader, but

but al-Baidawl defines the word as helper alone. So all of them

(38) Ibid. vol.2. pp.41f..
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failed to respond and no scholar could produce anything like it
and none will be able to brinéf{ike it" till the éﬁé;‘of the
world. Ibn Kathir holds that the verse is a rebuke tdf}eople
of the Book and other scholars who thought that the Qur'an is a
humanly made Book. Now Ibn Kathir declares that their failure to
produce a book like it is the miracle of the Prpphet._He also
maintains that the Qur'anic announcement that none will be able
to produce one iike it aé long as the world exisﬁiédds to the
miraculous character of the Qur'an. This announcement was made
both in Mecca and Medina, which were the seat .of Arabic language
and literature. Ibn Kaigzr remarks that the objections of the
unbelievers were merely argumentative, refracﬂ?y and against their
conscience because they were determined in their engmity against |
. the Prophet. So as God is Unique similarly His speech is unique. .

(39)

' A1-RazI affirms Ibn Kathir's interpretation and declares that
the Qur'an is the greatest miracle of Mu?ammad.‘ He maintains
that those who disbelieve in it are apostate. He mentions the
reasons why unbelievers rejected the Qur'an's miraculous
character: (a) due to engmity because it was in the form of a
book like Torah, Psalter, and Injil, (b)ﬂdue to insolence they

demanded other miracles 1ike§:descegding'angels and the splifting

(39) Ibid: vol.l. p.104.
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of the sky into pieces, (c) they demanded other terrible miracles,
like stoning from the sky, or some .other form of chastisement on

the earth. (40)

Ibn KathIir then pictures the beauty of the language of the
Qur'an so far as its words and meaning afe concerned. He states
that a mere léok at the Qur'an reveals the inner and outer beauty
of its words and meanings, which the creatures cannot produce.

Its words are firm (Muykam) or confirming and its meanings are

_ mufa§§gl distinct and clear. It is unparalleled in its words

and subject matter.. Every word contains eloquence expressing

good of this life and the life to-come. Arrangement of words

and their usage, proper division of passages, running of diction,
beauty of meaning and purity of subject matter is unparalleled.
Its charming narrations and continuity of events gives 1life to the
faded hearts. Its brevity is the example of perfection and its
explanation and 'simplicity in discourse is the soul of miracle.
Its repetition of things gives the highest pleasure as if there is
a rain of pearls. Itsstrepeated recitation does not make €5ZEd
weary, but adds to the taste, and also helps to discover new
meaning, and unending subject matter. This is an exelusive
beauty of the Qur'an which could be known from those who have got
the sense, intellect, and zest for knowledge from God. (41)

(40) Al1-Razi; Tafsir, vol.l. pp.220ff. (28:48) cf. Maqzlit Sir
.Syed vol.13.p.103.

(41) Ibn Kathir, Tafsir, vol.l. p.l105.
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Ibn Kathir in.confirming his statement about the beauty,
eloquence and style @ the Qur'an refers to the Hanafites'view
that the Qur'an is by itself a miracle, and that it is beyond
the capacity of men to produce anything equal to it in style and

eloquende. (42)

To establish the proof that the Qur'an is a miracle Ibn
Kathir reports from Abu Huraira that the Prophet said: "Every
Prophet was given a miracle seeing which men professed faith in
him. My miracle is the revelation i.e. the Qur'an. Therefore I
expect that my followers will be larger in number than those of

other.i Prophets because their miracle ended with them whereas the
Qur'an will ever remain, seeing this men will ever continue to
enter Islam.” (43). Now this Tradition can be interpreted as
meaning that the Qur'an possesses beauty of style, eloquence,
and teaching. Moreover it is apparent-from the texf of the Qur'an
and the past and present writings of the scholars that the
unbelievers of the Prophet's day did all they could to oppose it
and to discredit the Prophet, but in vain, until they were
compelled to believe in its miraculous and divine revelation,

- and in its unique eloquence. So the Qur'an is itself a miracle

and stands on its merits.

With regard to the protection of the Qur'an God says: "Lo!

(42) Ibid: ....p.106.
(43) Ibid:
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We, even We, reveal the reminder, and lo! We verily are its
guardian" (15:9) Ibn Kathir interpreting the verse says that God
sent down the Qur'an and He is responsible for its protection and

.therefore it will ever remain pure and unchanged. (44)

According to this verse and Ibn Kathir's interpretation it is
obvious that the Qur'an has retained the purity of the text
E.W.Lane, remarks "It is an immense merit in the Qur'an that therej
is no .doubt about its genuineness. The. word of the Lord, came to
Muhammad, and he uttered it, and the people wrote it down and
committed & to theremory; and tha£ very word we can read with

-

full confidence that it had remained unchanged through out

thirteen hundred centuries." (45)

The verse mentioned may be considered as a prophecy which is
fulfilled and stands proof for the truth of the holy Qur'an .
The challenge according to the context was thrown to the unbeliev-
ers and the generality of people that the Qur'an will ever remain
safe from destfuction. This wonderful fulfilment of prophecy
demands that both believers and unbelievers profess the genuineness
of the Book._ So it may also be considered unique in this respect.
GRUNEBAUM remarks thus:— "the Qur'an is Muhémmad's evident
miracle. Its d@#nimitability has been accepted dogma since the
fourtkenth cenfury. The uniqueness, 'i'jaz, of the Book is seen
(44) Ibid: vol.4. p.154.

(45).E.W._Lane op.cit., p.96. cf. Wherry's Commentary offi the
Qur'an vol.l. p.349; Palmer: The Qur'an Intro. p.59. Arnold
Islamic Faith. p.9.Muir Life of Muhammad, Introduction p.23 B.Smith
‘Muhammad and Muhammadonism p.22 Torry Jewish Foundation of Islam p.21
Hitti, The History of the A rabs. Pe123cccccces

¢
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variously in its prophé&ing of future events, the information
about otherwise unknown incidents of the.past, the fact that no

body rivalled it despite the Prophet's challenge and the

unprecedentedness and surpassing excellence of its style." (46)

In proving that the Qur'an will ever remain pure and

uncorrupted Ibn Kath;r also gets confirmation from the record of
history. He poihts that its writing was preserved by the people
and that the only difference in its wq}ting was one of reading.
It was Written on bones, cloth, and pafer which were gathered in
one volume during the days of Abu Baknr. It-wés published by law
inthe whole domain of Islam by 'Uthman. The companions of the
Prophets approved Uthman's efforts and there was no agitation
against.him in this respect, even when there was general mutiny
against him. (47) Parwez states a sllghtydlfferent view tof"

Ibn Kajgfrbthus: "The version of the D1v1ne Guidance is embodled
exactly in its original form, in the Qur'*an. ../--Rastl-ulldh had
made fool-procf arrangements for its transcription and preservation

and before he died it had been fully completed in the form of a

book, apart from being memorised by heart by thousands of men". (48

Now as far as the hiégyy of the collection of the Qur'an is

concerned, Traditiorn is the main source of information. The battle

(46) Grunebaum Essays in the Nature and Growth of a Cultural
Tradition (Islam) London 1955.p.86.

(47) Ibn Kathir: Fada' ll-al—ggran Cairo 1348 pp.T70ff.

(48)Islam A Challenge to Religion,Lahore,l968 p.4.




~ 287 -

of Yamanm, where a large number of memorisers of the Qur'an

were martyred moved 'Umar, so he made a request to Abu Bakyr
about the collection of the @w'an which was acceded to. Zaid iibn
Thabit the writer of revelation was assigmped this work., Accepting
the responsibility he said: "If I were ordered to transfer a
mountain from one place to another it would not have been more
difficﬁlt for me than this order to collect the Qur'an." In the
~time of Uthman, when ?uggaifa reported to him about the
divﬁrgencies in the recitation of the Qur'an and said: "O
commander of believers save them before they have discrepances
about the Qur'an as the Jews aﬁd the Christians+" Uthman had- got
four copies of the book transcribed and distributed in thg

- provinces. And the present Qur'an is identical with the ?W?ﬁ%gﬁ#

of Ali and Ibn Mas'ad. (49)

Faqal—al—Ra?mEn describes the history and collection of the
Qur'éﬁ thus:- "During the life time of the Prophet the Qur'an
had been committed to memory by many pecple and recited in
prayers., It was alsowritten down on leaves, bones, parchments
and such other material as was available. The entiré book was
collected together by the first Caliph'Abu Bakir. The commohly
accepted text, however, the...edition, dates from the time of

(49) Ref: no.47. cf. 'The Transmission of the Qur'an". Mingan$
"The Muslim Worfd July 1917 vol.7. PP223.4f
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third Caliph, Uthman, who on the recommendationlof a committee
appointed for the purpose and headed by Zaid Ibn Thahit, the faith-
ful servant of the Prophet, also effected the present arrangement .
of'the Qur'an which,vas opposed to the chronological order, is
based more or less on the length of suras." (50) These differént
statements show that the Qur'an was preserved from the Lifle time

of the Prophet.

Apart from the eloquence and style of the Qur'an Ibn Kathir
seems to include its ieaching in the category of miracles. (a) It
is easily digestgble. (b) The verses begin with God's name. (c)
Every matter is éupported by reason. (d) Matters are described in
greater detail than in the previous Booksr(e) It includes all
affairs of.man's life;_spiritual and material. (a) With regard to
its being easily understandable,its verses are clear and similar
to each other. If any one desires to know the truth he will find
no difficulty in kﬂowing their significance. (b} Its arrangement
begins with God's name, H.;s essence and His attributes are the
central theme of the Quran, other things are subéidiary to Him.
Such a beginning reveals that it is the continuation of previous
scriptures. It confirms what was revealed before and also tells
us that it has come from the same Divine Authority. (c) As far
as reasoning is concerned, the Qur'an reasons that religion is ndt

based on mere belief. These reasons are mostly based on: Firétly

(50) F. Rahman: Islam p.40,
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the inner experience of man, God says: "When some affliction

visits mankind, they call utto their Lord, turning to Him.,"
(30:33)? seéondly, natural phenomena, like the sun, the moon,

the lengthening out of shadows; the alteﬁ;tion of day and night,
the variﬁ%y of human colour and tongues; lastly, historicgl,

the Qur'an reveals that nations are judged, and suffered for
middeeds. To establish the fact the Qur'an constantly refers

to hiétorical instance, and urges mankind to reflect on the past.
The examples, stories, and parables described in the Qur'an

give us spiritual and material food for knowledge. In this
respect the appéreht miracle of the Qur'an is that it gives pastl
unknown news and suppl@fus with future news which is proving
trué. So the Qur'an serves its purpose to awaken in man the
higher consciousness of his manifold relations with God. ‘To
strengthen relation with God the Qur'an proceeds to give the con-
. crete proof of prophethood which connects mankind to God. (d)

Ibn Kathir thinks that all matters related to human life have
been described in detail. If anyone is willing to know, he can
easSily find.- These matters were not so comprehensively stated

with their causes and effects, in the previous Books. (51)

Ibn Kathir holds that the purpose of the Qur'an is to present

God in the right perspective, to present principle of cause and

(51) Ibn Kathir; Tafsir, vol.l. pp. 19, 105ff. vol.5. pp.300ff.
310ff, 353ff 362ff,
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effect, to pfesent an appeal to the intelleét, and to show. the
~way to lead a good and pious life. It also appears that
according to him, the Qur'an has brought nothing novel which

men cannot understand. By referring to these points Ibn Kathir
establishes the superiority of the Prophet and the Qur'an.
Professor Watt seems to favour his view when he says that doﬁbts
.about the personality of Muhammad may be removed by étudying

his conduct;pergonal observation, by hearsay ;s a matter of
common knowlgdge; For instance, a kndwer of law and medicine can
éasily judge bopks of medicine and law, similarly if a man would
like to know what a prophet should be, he should study the
Qur'an and Tradition, then he will know the Prophet and the

Qur'an which is the Highest grade of prophetic calling. (52)

Ibn Kathir deems that each word of the Qur'an is full of
wisdom, which contains such a message that every one could
understand and benefié:MnHe explains that, fhe description of
God's qualities, of men's good and bad qualities, and the spirit-
ugl world around, provide us with teaching that can keep us away
from evil, but onlyf%aithful practice.it and 1earnﬁiesson. He
refers to the verse: "Perfected is the word of thy Lord in truth
and justice" (6:16) and says that there is truth in the news and

the command of the Quran. Command is for gocd things and

(52) M.Watt, Faith and Practice of Ghazall London 1953 p.66.
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prohibition for evil. It includes that which is perfectly true,
just, and real. It has nothing futile, false, and unnecessary,
like the poetry which contains praises aﬁoﬁ% women, horses, wine,
and self, Hé states that the Prophet exercises practical conduct
to the utmost of his life and power in order to promote
humanity, which is a good example for mankind to follow and to

—_—— -

enhance wisdom. (53)

Ibn Kathir states in detail laws to deal with the individual
andf;tate. " These may be summed up as follows: (a) love must
dominzte, (b) the rigidity of the law must bend before public,
exigencies, (c¢) that there must be a continuous search after
justice. (d) that any act must be forbidden if its accomplishment
causes more evil than good. This is the reason why no harm is
allowed to be inflicted on any man without a just cause i.e.
depfiving of property, doing other evil, &ﬁserping rights, or
doing any social and economic harm.' He explains that each one of
us has a personal responsibility for his own conduct. It is
deeds thafldecide. So he draws the conclusion that the Qur'an is

the most excellent code of individual and social ethics. (54)

Ibn Kaﬁhir describes the effect of the Qur'an on the be1£§ers
thus:- they are constantly in touch with God through adoration,

they are attentive both in mind and manner to the signs of their

(53) Ibn Kathir Tafsir, vol.l. p.325; vol.2. p.489; vol.5.p437;
vol.7. p.6.

(54) Ibid: vol.2. pp.201, 489f.; vol.6. p.566.
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Lord, they steadfastly pursue their way, they are tolerant and
humble, moderate in all things, and remember the Day of Judgement.
They have no wordly and political motives. They shun treason

or treachery to God, to mankind, and to themselves. They preach

unity of God and mankind. (55)

_ Viewing the qualities of the Qur'an as a whole we may
refer to weitbrecht: "No bad man could possibily have conceived
or promulgated so perfect and stringent (strict grigid).a code
of morals, or one so emphatically announcing the wmrath of God
upon hypocrigy and sin, as the Qur'an is and does; and no good
man would or could put forward such a work if he was not assuiffed
of ifs divine authority. The Prophet could not possibly,
therefore have been an imposter, neither could he have been a
mere enthusiast or fanatic, or a self deluded man, or one misled
by others, for none of these could by any possibility, have prod-
uced 'a work like the Quf'an,published in the manner in which it
was, and possessing the characteristics it presents; neither
couid any of thé? have lived the consisteant, blameless, open life. :

that the Prophet did." (56)

Viewing the belief in the Qur'an, according to Ibn Kathir

it may be said that td Muslims, undoubtedly, the Qur'an is the wox

(55) Ibid: vol.6. pp.192f. and vols. referred in nos 53 & 54.

(56) H.U. Weitbrecht, quotes from "The Habl- al-Matin" The
Muslim World! vol 5. p.200. " - 7T,
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of God revealed to the Prophet Muhammad, in Arabic. According
to 'Him: the Qﬁr'an gave civilization, culture and justice to the
uncivilized and unjust, dispelled the darhﬁness of ignorance,
declared war against the vices of society and against wnjustice
done bBy. humanity, taught equality, prohibited hoarding,
suppressed avariciousness by introducing effective meamures of
collecting charity and élms, aﬁgpfgibade bloodshed except in
defence. The Qur'an imparteﬁjlizil, judicial, and crimina} law
to meet soéial, political, economic and ethical situations. It
preached religious belief and practice and the forgotten lesson
of the Oneness of God. He also believes that Qur'anic teachings
are perpetual. This seems quite true. In this respect Muhammad
Igbal refers to Goethe, who, while making a general review of
Isiam as an educational force, said: "You see this teaching never
fails; with all our system, we cannot go, and generally speaking

no man can go, further than that." (57)

(57) Iqbal:-Reconstruction..Lahore 1930 p.1l.
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CHAPTER SEVEN

BELIEF IN THE PREDESTINATION OF GOOD AND EVIL.

It is incumbent on every Muslim to believe that Good and
Evil occur by the Predestination and Predetermination of God, the
exalted one. All that has beén, and all that will be, is
determined by God. -It is inscribed from eternity on the Tablet
Preserved. Some verses reflect that the faith s of pious men
and their acfions were predestined. ©Similarly the denial of
disbelievers and their good and bad actions were also written.
The punishment of evils, and the rewards of good deeds, have

already been fixed.

Dougjflaszs defines Predestination as:- "to arrange beforehand,
to propose, to prepare.beforehand, to appoint beforehand, and to
choose beforehand, and God's purposes regarding the circumstances

and destinies of mgn." (1)

In the Qur'an, the words; taqdir, (decree) Qaqa (destiny),
Qismat (faté or ddvision) and 'mashi'ah (will) express the
idea of Predestination. But the words 'Taqdir or Qadar are
generally used to serve the meaning. There is a slight difference
between 'qa@i' and qadar. According to gemeral usage 'Qada’
signifies a general decree of God, such as that every:iliwving
thing shall die; where as qadar signifies a particular decree of
God, such as that a certain man shall die at a particular time and

- place, or a particular

(1) Dougiilds:i, The New Bible Dictionary, London 1962 p.1024.
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Predestinafion. Thus 'al-Qada' and al-Qadar' may be rendered as
the general and particular decree of God; or gemneral and |
particular predestination or fate and destiny. (L.L.) Maghi'ah
means will, portion, destiny, fate, and iﬁ div%%h: Qisma means

.fate or division. (L.L.) *%* \

Ibn Kathir takes 'taqdir' (predestination) in thegeneral sensé
and divides it into two kinds; settled (mubram) and suspended |
(mu'allaq). Aé regards settled predestination, he holds that the ‘
rule of action for creature is fixed gualitatively and quantitavely
Therefore none can move forward and cross the limits prefixed. |
Every objecf of the universe is bound to worksinwardly and out-
wardly, in consonance with the conditions assigned to it by natural
laws. The.conditions may differ from time to time, But they are
favourable to all physical and spiritual demands of growth and
development, In this predestination, there is no distinction
between animate and inanimate objects, and earthly and heavenly
bodies, as far as the strictness of law is concerned., God says:
"And the sun - if runs to a fixed resting-place; that is the
ordaining of al-Mighty, ..the All-Knowing. And the moon - We

have determined -it by mahsions’till it returns like an aged palm

" ¥%% Spale $ays: "Qada and Qadar, which are invariably used to
describe the doctrine in both speech and writing, standing for
predestination or God's eternal decrees regarding human destiny..
- Qadd means deciding, commanding, judging, or discharging an
obligation; while gadara means to measure, estimate, or assign,
éspecially by measire (Muslim Theologym London 1964, p.36)
Macdonald reviewing the various meanings of the term says: "the
overwhelmingly accepted position makes Qadd, the universal,
general and eternal decree, and qadar the individual development

or appliéation of that in time." (Shorter Encyclopaedia of Islam
PP.199f.)
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baugh. (36:37 and 38), and "Surely We have created everyﬂhing in
measure." (54:49) (2)., Here it seems that the conception of
'taqdir! is linked with the conception of assessment, assignment,

alloting a proper share according to certain principles.

As far as suspended predestination is concerned, it is
meant specially for human beings. Ibn Kaﬁgir holds that certain
good deeds and supplication can incrggggc£ﬁgf%rovision and add 'boj
the length of age., Some gqod acts can become the cause of a ‘
higher grade in heaven, and in contrast, some bad acts may become |
the cause of the lowest §££>in Hell. On supplication and prayers,
God blots out what He wills, and confirms what He wills. It seems
that man w-as given some freedom of choice, therefore he can act
independently in certain cases and within certain limits, To
prove his point, Ibn Kqﬁh;r refers to the verse "God blots out,

and He established whatsoever He wills; and with Him is the

Essence of thETBodd%ﬂBEBQ)A Unm-al-Kitgb (the Essence or mother of

$
the Book), may be defined herétthe original of all Divine decrees.
(the Preserved Tablet.) Baidawi interpreting the same verse,

seems to have preceded Ibn Kathir, as he says that God blots out

(2) Ibn Kaﬁ%fr Tafsir vol.5. p.614f; and vol.6. p.479f. Similarly
Husain (Indian) in Quintessence of Islam (Bombay 1958) on page
25, defines Taqdir Mubram thus: "Tagdir means the proper
assessment of something and prescribing a certain state or
condition of existence for it. Nothing cam move outside the
limits of fixed state. The planets cannot leave their orbits;’
the oceans cannot leave their bed; the birds cannot live in
water and fish cannot exist inland; the tropical plants cannot be trans—
planted in thepolar regions and the polar bear cannot bamviver near the
equator, That is the destiny ordered by a wise and beneficient Maker.Every
thing is equipped for life within its environment, and similarly every
environment is so ordered that its products and effects are according to
fixed laws, so that there is stable adjustment between the environment and
'the beings which e®ist in it and life is not endangered."
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sins and evils from the scroll and keeps virtues and good things
of a repenter. He also means that God blots out vicious things, o
injurious things, and keeps good things. There appears little
difference between the interpretation of Baigawf when he refers to
verses "He created everything then He ordained it very exactly"
(25:3), and "God changes not what is in a people, until they
change what is in themselves.," (13:11) In :+the.first verse he
holds that man, his form, his memory and intellect are framed
according to the will of God. In other verse he seems to believe
that it is impossible to go against the will of Gocd, therefore
there can be no change in the decree., But in the midst of his
interpretation of these verses he does not deny the possibility of
free will given to man. Zamaggggarf,.the exponent of free will,
seems to believe in the settled decree, as he states that pleasure
aﬁd graciousness will not change anything, and that whatever is
written will happen. But ?abarf and RazI seem to confirm Ibn

Kathir's view. (3)

There is a concept of destiny, that man, within the limited
circle of his life, is the absolute maker of his conduct. He is
entirely responsible for his actions, and for the good and bad use
of his powers or capabilities given to him by God. The folloﬁing
Tradition, transmitted by 'Ubayy ibn Ka'ab, illustrates the

opinion held by the prophet in this connectibn:- "the most prosper-

.(3) Ibn Kathir vol.4. PP.101-162; vol.5. p.134 Zamakhashari TafsIr
vol.2. p,136. Baidawi , Tafsir vol.13 p.484, Tabari tafsir,
vol.13. p.115. Razi Tafsir, vol.5. p.209,
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ous man is he who becomes prosperous By his own exertions; and the
most wretched man is he who becomes wretched by his own actions."
(4)

The view of changing predestination can also be confirmed by
some of the authentic Traditions, which show some signs of change
and transformation?men's mind and memories. The Holy Prophet says:
"Ev%& child is born religiously constituted; it is his parents who
make him a Jew, Christian, and Magi", such as kid is born perfect

but men cut its ear and deface it. (5)

Every man has two kinds of inclinations; one inducing him
to bad and forcing him thereto, and the other, prompting him to
good and forcing him to do it. In the Qur'an occurs the verse:,
"We indeed created man; and We know what his soul whispers within
him," (50:16). Ibn Kathir assumes that there is by turn a whisper
of angel and Satan forlgood and bad acts respectively. (6) From
this assumption, the conclusion can be drawn that man has power

to decide for good or for bad.

Certain instances also support this view. Once Caliph‘Umar
gave double punishment to a man, who was found committing an evil
act, and had said in his defence that he was right in doing this
because it is decreed by God. A soldier who fought in the battle
of_$iff€h, enquired from 'Alf,qthe Caliph, whether their going to
(4) A. 'Ali, Spirit of Islam, London- 1965 p. 492,

" (5) Ibn Kathir, vol.5. p,359 (6) Ibid: vol.6. p.400,
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Syria was the decree of God? 'All answered: "perhaps you consider
predestination to be necessary, and the particular decree to be |
irreversible; if it were so, then would reward and punishment be i1
vain, and promise and threat of no account; and surely blame would

not have come from‘God, for the sinner, nor praise for the

: |
righteous, nor would the righteous bhe more worthy of the reward of

his good deeds than the wicked; nor the wicked be more deserving
of the punishment of his sin than the righteous. Such % remarks
(savour) of the brethren of devils and the worshippers of idols
and of the enemies of the Merciful, and those who hear witness of
the falsehood and of those who are blind to the right in their
concerns——thé giving of choice (to men) and forbidden the putting
(of them) in fear; and He hath n%t laid duties upon men by force,
nor sent His prophets to impose His message. This is the notion
of the unbelievers, and woe uﬁto the unbeliever in Hella "The man
feplied saying: "What is this predestination and particular decree
which drove us"? 'Ali answered: The command of God therein and His
purpose," The same sense contains the words of Imam Hus sain:
"Hhoever makes his Lord responsible for his sin isiﬁrangreséor;
qu does not make people obey Him against their will, nor force

them to sin against their will. (7)

The other view of 'taqu?' which Ibn Kathir mentions léaves
no room or possibility of choice for man in any case. He brings
man into the cafegory'of all animate and inanimate objects.
According to him it seems that some objects enjoy perpetual rest, -

. *y ; #re”
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and so in this way they fulfil the duties entrusted to them. God
says: "Have We not made the earth as a cradle and the mountain as
peg?" (78:3). Other objects are in constant motion, like sun and
moon. The minimum course in winter and maximum course in summer
have been fixed for the sun, and she cannot disobey the command
of God, Similarly the mansions of the moon have been meaéured.

As the rest of the earth and the mountains have some benefits for.
creatures, similarly the motion of the sun and the moon and othef
planets have also some benefits. With the rising and setting of
the sun days and nights occur. The sun cannot rise at night and
the.night cannot follow a night. They have to obey the fixed rule,
In the same way the destiny of birds and animals have also been
fixed, For aquatic animals living and food is fixed in water and
dryness will not suit them, For land animals there is everything

on the earth, Water is unhealthy for them. (8).

As far as man is concerned, Ibn Kathir seems to refuse the
freedom of choice for him as well. Citing the verse "Magnify the
"~ name of the¢y Lord and Most Hjgh Who created and shaped, Who deter-

' mined and guided." (87:1). He explains that God determined the
destiny of creatures beforehand and everything is written. He

"narrates that 'A?E'ﬁﬁn Rab3dh came to Ibn "Abb&s when the latter was

A. 'Al17 op. cit. pp.492~493. W.H. Dray said in
MRl S AT Determinism "According to socrates every man always
oS, chooses what, seems to him best, that no man can set
as the object of his choice something that seems evil
or bad to him, Plato had much the same view, arguing
that no man who knows what is good can possible choo-:
se anything else. The Enéyclopl@ia of Philosophy

_ London 1967 vol.2. p.359.
(8) Ibn Kathir op.cif vol.5. p.615 and 616.
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was drawing water from the well of 'Zamzam' and his clothes were
wet, 'A?E told Ibn Abbas that men were talking about pfedestinat—
ionm and divided themselves into two.groups; for and aéﬁnst. Then
Ibn 'Abbas fead the verse "taste ye the touch of sqﬁorching (8:50)
and said these are the worst men. Do not attend them when they
are sick; do not join their funeral. Ibn Kqﬁhiy referring to
Musnad Ahmad ﬁbn-ﬂanbal' states a Tradition that "there aré Magi
in every nation, and the Magi of my nation are those wggfdeny
'tagqdir'. If they fall ill, do not éttend them, and if some one
of them dies, do not join his funeral, If there is punishment in-
the 'umma', the victims will be atheists and those who deny 'taqdil
- (9). 1Ibn Kaiﬁir referring to an unknown authority states that
‘fifty thousand years, or limitless time, before the creation of ma
déétiny was written. He cites that on the illness of 'Abdallah
ﬁbn §5mit, his son asked for advice, whereupon he said: "Believe
in géod aﬁd evil from God. What is written you must get and what

is not written you cannot get at all, (10)

It appears that God's predestined decision is unquestionable;
Hence it seems that good and evil, riches and poverty, adversity
and prosperity, eminence and lowliness, honour and dishonour,
virtue and vice have all been predecided, and man ‘gan do nothing
to alter them. St. Ay8ustine says "God worketh in us both to will

and to do." (11)
izin
(9) Ibid vol.6. p.479f. The Prophet says "People will not cease scruting, till
they sha¥l say: "Here is Allah, The Creator of all things, but who has cre-
ated Him"., Seale op. cit. p.54. (10} Ibn Kathir, vol.7.p.269 cf Sale op.
cite p.54. (11) See Dray "Determinism" The Encyclopaedia of Philosophy
London 1970 vol.2. p.363.
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Ibn Kéﬁhzr's interpretation is confirmed by a Tradition of
Migﬁkét—al—Ma;éb{b in which Adam states to Moses, that his fall
from heaven was predestined: "The Prophet of God said that Adam
and Moses debated before God, and Adam got the better of Moses,
who said: Thou art that Kdam, whom God created and breathed into
thee His own Spirit; and made the angels bgsrﬁefore thee, and
placed thee in Paradise; after which, thou threwest man upon the
. earth, from the fault which thou didgst commit." Adam replied:
"Thou art that Moses, whom God selected fo/lii His prophecy and to
converse with, and He gave thee twelve fablets, in which are
explained all things, and He made thee His confidant and the bearer
of His secrets," "then how long was the Bible written before I
was created?" Moses said, "Forty years. Then said Adam: "Did.ist
thou see in the .Bible that Adam disobeyed God? ‘'yes'. Dost thou
reproach me on a matter which God wrote in the Bible before

creating me?". (12)

BEEE§rE and Muslim mention a Tradition, which refers to‘men's
life span, his sustenance, his sex,the decision about H% position
in the world, his eternal destiny whether Héll or Paradise, saying
that all of these are predetermined. This process is completed
when the embryo is in the womb and'is gaining hearing, sight, skin,
flesh and bones. The scrodil is with the angel and nothing is
added or substracted from it. God says "No affliction falls,

except it be by the leae of God." (64:11) and "No female beers or

(12) Mishkat (Tran. by Robson) London 1963 vol.l. p.23 c¢f. Ibn
Kathir, Tafsir vol.l. p.130 op.cit. P.270,
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brings forth, save with Hjs knowledge, and none is given long
life neither is any diminished in his life, but it is in a Book,"
(13) (35:11)

¥ensinck cites a Traditién from Muslim which also refers to
predestination of Hell and Paradise, "It may be that one of you
performs the work of the people of Paradise, so that between him
and Paradise there is only the distance of an arm's length, Then
his book overtakes him and he begins to perform the work of the

people of Hell, the which he will enter? (14)

ﬁu The other interpretation of verse (13:39) mentioned above,
Ibn Kaﬁh}r seems to describe as referring to the problem of
abrogation, having nothing to do with Destiny., So he says thaf
previous books were for a specific periody, and these have been
abrogated by the Qur'an and their order and commandments are no
more practicable after the establishment of the Qur'an. His
interpretation also receives support from BaingI, Zamakhsharei,
Rizi and ?abari. (15) Because of this interpretation, it is hard-
1y to be expected that there could be any solution. This gives
the impression that man is nothing but a mere tool in the hands
of Goq or a slave to destiny and devoid of all privileges which

intellect demands,

(13) Ibn Kathlr, Tafsir vol.4. pp 615f. Referring to Bukharl and
Muslim, Ibn Kathir narrates a large Tradition. cf. Wensinck
op. cit., p.54.

(14) Wensinck op.cit. p.55 Ibn Kathzr, Tafsﬁr vol.4, p.103.
(15) Ibn Kathlr, Tafsir, Jol.4. pp.l02f and 120 Tabarl, Taf51r vol

13 p.115 Zamakhsharl, Tafsir, vol.2. p.136 al RazI Tafir vol
5 p.209 Baidawi, T&fsr vol.2. p.484.
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‘Ash'ari @HFirms Ibn Kathir's view thus: "Nothing exists upon
the earth, be it good or bad, but that which God wills...good and
evil happen according to destiny (Qada) and decree (Qadar) of God
for good ér eil” (16) The ‘Ash'arites give the following reason for
their stand: "If man is the causer of an action by the force of
his own will, then he should also have the power of controlling the
result of thét action. (b) If it be granted that man has the power
to originate an act, it is necessary that he should know all acts,
because a creator should be independent in act and choice., Intent-
ion must be conditioned by knowledge. (f) Suppose a man wills to
move his body, and God at the same time wills it to be steady,
then, if both intentions come to pass, there will be a collection é
opposites; if neither, a removal of opposites; (d) if the exaltatim
(preference) of the first, an unreasonable preference, If man can
. create an act, some of his work will be better than some of the
works of God E.g. a man determines to have faith: now faith is a
better thing thanf?eptile (crawling creature), which are created
by God. (e) If man is free to act, why can he not make.at once a

human body? why does he need to thank God for grace and faith.?"(17

W.H. Dray says: "logic alone suggests that men's wills are
fettered, that nothing is really in their power to alter." He
supports this thuéz "In theology there is the concept of God who is
among other things, perfectly good, Omni;égnt, and Omnipotent and

upon whom, moreover, the entire world and everything in it, down to

(17) Sell, op.cit., pp.271f.
(16) Macdonald op. cit., p.295.
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the minutest details, are absoiutely dependﬁht for existence and
character."..."God must know in advance every action that every

1

. T~
. : . . L ﬂ%
will ever# commit. If, this is so, they how, for example,.& man ca;

man is ever#” going to perform, including of course, every sin he
Py

forego those sins which God, when He created the man, knew he would
commit. The concise way of expressing this point is to say that:

(a) If God knows that a man shall perform a certain act at a :
certain time, and (b) iffman nevertheles§;able to forgo that act #
when the time for prforming it arrives, then (c) it follows that a
man is at least able to confute an item of divine knowledge, whethea
or not he actually does so., That conclusion, of course, is absurd.

.The second premise, accordingly must be false if the first is

true." (18)

| According to the above different statements it seems that
‘everything is predetermined. Muhammad Igbal indirectly supporting
the statements says: "Events do not happen; we simply meet with
them. What we call future events are not fresh happenings but

things created in unknown space." (19),

Wali-al-Rahman cites Igbal who critictsstheologians and says
"The theologicai controversy about predestination is due to pure
speculation with no eye on spontanéﬁy oflife, which is a fact of
actual experience. It is in fact a kind of viﬁid materialism,
leaving no space for human and even divine freedom."..."Life with-
out a free nature is not life, Transcending this world of quality.

(18) Dray "Determinism" op.cit., pp.360ff.
(19) Iqbgl, Reconstruction....., p.53.




- 306 -
and quantity, it moves from determinism towards freedom." (20)
It appears most probable that, if the concept of man's freedom is
accepted, then it would be possible to prove the justification of
the creation 6f good and evil, Hell and Heaven and the law of

punishment and reward.

Coming back to Ibn Kathir We find that Ibn Kathir mentions
some Traditions which refer to change in predestination. He
describes how in a Hajj! (pilgriﬁ%e) '"Unar was weeping bitterly and

praying "O! God if thou hath written sin in my predestination

blot it out, You can blot out whatever You like and establish
whatsoever You will. "He refers to_§ggdzq bin Salma who enteated
"0! God efface my name from the list of;vicious if it is there, and
enlist me among the virtuous. You are almighty, and can do what-
ever You will." On_Shaqiq's authority, he reports that all kinds o
acts and speech are written, but words and acts not liable to
reward and punishment are effaced. God effaces what He wills, and
affirms what He wills. He states that prayers, supplications,

good rehtionswith kinsfolk and virtue can efface something from the

tablet and increase provision and vice versa. He describes that—-on

. the night of pbwer, miseries, troﬂbles and pleasures are written.

(21) Referring to Salim who was in prison, he says that he read

some verses due to which he could escape from the prison (22).

(20) W. Rahman, Article, Iqbal's Doctrine of Destiny, Islamic
Culture, April 1939 vol.13. p.152.(Hydersbad)

(21) Ibn Kathir vol.4. pp.101, 102, 103 and vol.7. p.38.

I8,
(22)2301.7. page. 38,
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. |
From these interpretations it seems that man has free will 1
|
to act but to make things effective is in the hands of God. The

decision to efface or to affirm rests with God alone,

The following verse points to free will giver to man. "God
changes not what is in a people, until they change what is in
themselves." (13:11) Ibn Kathir states that God says: "If the
inhabitants of a cod%ry or a house were doing insolence against
Him, but then they leave mischief and obey God, He saves them
from punishment and gives them a place under His blessing and
frovides them with happiness." (23) But the context of the verse

reads that it gives limited freedom. Such type of limited

freedom is also supported by the Ash'arites. It also gives some

satisfaction to the 'Mu'tazilites who believe: "that if a man
has no power to will or to do, then what is the difference
between praising God, and sinning against Himj; between faith and
infidelity; good and evil; what is the use of commands and
prohibitions; rewards and punishments; promises and threats; what

is the use of Prophets and books." (24)

Ibn Kaigir refers to other verses, which favour his interpret-
ations régarding the freedom of choice to man, For instance; he
says that God sent the Prophet to proclaim Hjs message regarding
prohibitions and permissions, and God is Himself witness to it.
According to Him, the coming of the Prophet is the main proof of
freedom. God says: "And We have sent thee to men a messenger; God
suffices for a witness.” (4:79) He also refers to the verse "And

- —_ Pel71a
(23) Ibn Kathir, Tafsir vol.4. p.75. (24) Sell * : op.cit.,cf.

Sweetman vol.2., part 2. p.l163.
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guided him on the two highways." (90:10) Ibn Kathir maintains on
the authority of the Prophet that God showed man two ways i.e.
the way of good and the way of evil, then why does man choose

the evil way. An¢ identfal interpretation is made by al-Razi. (25)

Now, from the Qur'anic verses, it appears that God does not
compel ényone td choose one way or another, The Qur'an only
points to the way, and leaves the matter of choice to man. God
says:"Surely We guided him up on the way whether he be thankful or
unthankful." (76:3) But where the will of man has been stated as
being subjec¥ to God;s will, it may be supposed to be subject to
divine law. The will éf God is itself the law and not an arbitrar;
thing., God says: "It is not but a reminder unto all things, for
whosoever of you who would go straight; but will you $ha1i not,
unless God will," (81:28-29). For guidance, revelation from God,
and the acceptance of the reminder by men is necessary. If God
had not willed revelation, man's choice would have been no where.
Re%elation pointed to the ways, and gave mdn a chance to adopt=
one way or another. Moreover man has the capacityto understand
God's order and to obey Him, so he is liable to be judged on the
basis of his use of intellect and reason, otherwise it would be
difficult to draw the distinction betweeﬁ man and other creatures.
But "The term 'good and evil' may be used in different senses....
what concerns us is how they are related to future ﬁgward and
punishment, but this is not for reason to judge but God's law.(26).
(25) Ibn Ka-thir vol.2. p.344 vol.7. pp.225-226, and Razi Tafsir, vol.8.

po465 .
(26) Seale op,cit., p.25.
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A glimpse of freedom of will given to man is found in \
Igbal's writing. He says: “hat a destiny pre—exists as an
open possibility and a reality not as a fixed order of events with
définite'outline. Man can choose anything out of these possibilit-
ies. So he is master of his own destiny. If he is not satisfied»ﬁ
with one group of possibilities, he can easily give it up, and choo
se some other in its stead. This is quite possible, for the dest-

inies of the Lord are infinite." (27)

According to Ibn Kathir man's destiny depends on the use of
his power of intellect, he can create problems and solve.ﬁ'them
with the help of knowledge, intellect and sense, Therefore his
destiny can be cénsidered to be acquired and not congenital (28)
Hence it may be said that destiny is man's nature's inward infinite
possibilites, which requiresto be explored. It is chang%ble if
man wants to change it, and God will come to his help: "God changes
not what is in a people, until they change what is in themselves!

(13:11)

From this it is gathered that man has full freedom to choose
and reject a thing. It is undoubtedly true that man enjoys free-
dom but restrictéd within certain limits. The>x typé of restriction
may be that which Ibn Kathir has described, i.e. free in his choice
of actions, but restricted to cZrtain limits bound by the physical
universal laws. Moreover it cannot be said that all possibilities
are attaindble to man,

(27) Quoted by W. Rahman in Islamic culture vol.13. p.151.
(28) Ibn Kathir Tafsir vol.6. pp.321f vol.4. p.75 vol.5. p.172.
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Ibn Rushd tries to bring some harmony between both compulsion
and ffeedém. He adopts a middle position to solve the problem
of destiny, both related to compulsion and acquirement. He says: "
"that 'shari'a is not partisan (not concerned with the difference
between twé beliefs), but its aim is to reconcile.the two, and |
édopt the middle position, which is the truth of the matter., He
describes the solution thus: God created for us powers by which we
ﬁﬁae to acquire.ﬁPings which are opposites. But since the
acquisition of those things is not completed except by thgfgourse
of causes which Allah has set to wofk for us from outside, and the-
absence of hindrance from acquiring them, the acts relative to
building are perfeéted by two things co-operating, and if this is
so, performing the acts attributed to us is completed by our
ﬁiiling and the congruity of the acts which are from without. The
action expresses the intention by the ordination of Allah; and
these causes which Allah has set to work from outside are not
solely the completive causes of what we wish to do or prevent
being done, but are rather the causes of our deciding to do one of
two alternatives......And this connection between our acts and
causes which are from outside is not the sole connection, but
rather between them and the causes which Allah has created in the
inside of our bodies and those which do not indwell the bo&y, this
is-'QagE' and *qadar' (29) Andfﬁllah knows these causes, and their

consequences, as He is the cause of the existence of these causes

(29) Sweetman: Islam and Christian Theology: London 1965 p.163f.
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and therefore the knowledge of these causes is not comprehended
except by Allah Himself alone, and so it is He alone Who is the
Kqéwer of the unseen reality. Therefore the knowledge of the
causes is the knowledge of the unseeﬁ, because it is the knowledge
of the objects-of exisfence in the future before they exist.
Probably he meant to confess faith without probing finaccessible

rational enquiries.

Ibn Rugshd expresses the view that God is the main cause,
other causes are metaphorically called effective (agent) because
they owe-their;existence.fo'God, Who made them effective, and
they share with Allah in the creation as agent, like sharing thg
pen with the scribe. They are said to be causes, just as some
tiﬁes it is sé?d that the pen is writing, when it is clear that
the force behind the pen is making it write. To explain or
solve this enigma he says: "The human seédﬂigains nothing but
heat from the woman and the blood of menstruation, but the
. creation of foetus and the soul which is its life, only Allah
confers. So also the farmer %ii only manures the earth, or
improves its tilth, and sows seed in it, But as to the one who

confers the creation of the ear of corn, this is Allah. (30)

(30) Ibid: p.166-167. Abu Hanifa in order to show slight freedom
of will, tries to draw distinction between God's -will and His
pleasure. He is not pleased with sin, but He must will it or
it could never happen, because He could not be disobeyed
against His will. Sin is not in accordance with His preordain-
ed decision; not inaccordance with His good pleasure, yet in
accordance with H,s ordaining and creating; not in accordance
with his help, yet ih accordance with Higcabandoning and His 'ilm; yet
not in accordance with His ma'rifa yet in Srdance with His writing on the
- preserved tablet Vensinck op. cit. p.126 Li Wen Lan in The Correct Found-
ation of Religion' (Trams¥ Osaac ,asspm) The Muslim Werld July 1919 vol.9
on p.287, says If it be asked "If good and evil are predestined, why God
has oppointed heaven and hell or the respective places where (cont.
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Ibn Rushd's views nullify the views of pagan philosophers,
who did not believe in some divine power behind human actions.
B.B. Warfield says "Several pagan philosophers, such as Epicurus,
denied in ¥%¢# the Divine superintendence of human affairs, and this
human self sufficiency was echoed by latter day Jews. The Sadducees
among them held that there was no such thing as 'fate' and that
human actions wre not directed according to it, but all actions
are in our power, so that we are ourselves the causes of what
is good." (31) Now according to Ibn Rughd it seems clear that
every action, big or small, that comes to pass in the world is
quE;y the out-come of God, through every process of the working

of nature.

Ibn Kathir illustrates this point; a man becomes proud over
the success of his slightest effort, but when he fails, he
becomes distressed and disheartened. Both of these attitudes are
moral and ethical diseases. In case of failure, man loses
patience and perseV¥verance, and in case of success, he ascribes this
success to himself and forgets God. Therefore 'taqdir' is necessary
in order to remind man of God in the moment of his success, and to
enhance his courage in the moment of defeat. It reminds him that
both success and failures are from God. Pride and boasting,
sorrow and grief are futile, The Qur'an appeals to the latent
boodness of man ta keep patien%%dtb continue the struggle. God

(30 cont.) the good and evil people go to? "We reply; "Good and
evil are of God's fixing; wisdom and freedom are left with men,'

(31) Hasting "Article Predestination" Dictionary of Bible, Edinburgt
1902 vol.4 p. 53 cf. Sweetman, op.cit., p.l. vol.2. p.40.



- 313 -

says: "Naught of disaster befalleth in the earth or in yourselves
but it is in the Book before We bring it into being - Lo! that is
easy for God that ye grieve not for the sake of that which hath
escaped you, nor you exalt because of the favours bestowed upon

you. (57:22-23) (32)

The Prophet Muhammad used to feel humble at the moment of
success, and he did not feel disappointed at the moment of failure,
because he knew that time is fixed for all types of consequences,
He believed in firmness, and not in disappointment, difficulties
and fear of death. God says: "No soul can ever die except by God's
leave and at a time appointed" (3:145), say: "Naught befalleth
us save that which God hath decreed for us." (9:51), and "say even
though ye had been in your houses, those appointed to be slain
would have gone fqgirth to the places where they were to lie."

(3:153) (33)

Thus it is clear that life and death are in the hands of God,
It is He Who issueth decrees and commands, which no one can change,
Perhaps this is the reason why believers found vigour and courage
in the battlefield. They were not merely silent on the word of
'tagdir' but continued efforts for the application of God's in-
junctions., They faced difficulties and troubles bravely, as they
knew that the time for death is fixed. ThelProphet was an example.

for them, and his teaching was in full harmony with his préctice.(34]

(32) Ibn KathTIr TafsIr vol.6. pp.564-565...(33) Ibid vol.2.p.121....
(34) Ibia. :




- 314 -

Man does only that for which he is created. God says: "Man
has only that for which he makes effort. And that his effort will
be seen." (53:39)., But if the effort is not paid for in this
wvorld, then it will be rewarded in hereafter. God. says: "And the
lattee portion will be better for thee than the former." (93:4)
Punishment and reﬁard are for good and bad deeds. For a good deea
there is a reward of guidgnce, and for a bad deed there is a
punishment of deviation. God says : "And those Who'strivezin Us,
We surely guide them in Our path." (29:69), and "And He misleadth

miscre%}s (2:26) (or transgressors) (35).

Now, firstly man can do nothing without.the will of God,
and,secondl&, God has given some special privileges to mén so that
he may comply with Hjs order, depending on his reason and intellect
which can bring him either praise or condemnation. He is liable to
be questioned for his deeds by other men in this world, and by God
in,thé Hereafter. This is the reason why Prophets were sent to
teach men the need for obeying God and carryiné out H;s commandS' 

with intention." "Actions shall be judged only by intention." (36)

God comﬂils no one to do a bad deed. God says: "Then whosoeve:

'will, let him beliéve, and whosoever will let him disbeliéve. (18229

(35) those who like to go astray, or those who habitually depart
from the bounds of obedience, or confirmed sinner and
transgressor,

(36) First Traditionof 'Bukhari'.
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"Lo! We wrong not mankind in aught; but mankind wrong themselves
(10:44). Moreover it is also clear from Il Kathir's point of
view that it is disbelief that brings the wrath of God, So it
seems that disbelief is the cause of God's punishment. Butthose
who try to understand and have faith in God and do good deeds, God
wili increase their faith. God says: Lo! those who believe and

do good work their Lord guideth them by their faith." (10:9), and
"As for those who walk aright, He addeth to their guidanée, and

giveth them their protection (against evil) (47:16)

In Arabic Khair means wealth, bEﬁ%sing, and ease, and sharr

mean's poverty, trouble, and when the word:ggg}' is used with

them it means good or bad work, or easy or troublesome work for
one and for others., As deeds may be either beneficial or trouble-
some they aré therefore liable £o reward and punishment. God says:
"And whoso doeth good an atdm‘s wei8ht will see it then, and

whoso doeth i1l an atom's weight will see it then,"(99:7-8).,

Viewing these facts, it seems that man's actions are the
cause of misguidance, disease, and other harmful consequences.,

God's action is only to show the effectof man's actions. (37)

Avicenna refé¥ring to Sufis , Prophets, and W1i explains

®taqdir' thus: "To make known the secrets of Predestination is an

(37) Ibn Kathir Tafsir vol.7. p.349-351.
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act of heresy", (b) It is a mysﬁ?y "Prophef says: "Predestination
is the secret of God do ye not disclose God's secret," Ali says:
"It is a hard road do not Fread it", "It is a deep sea do not
embark upon it," and third time said "Itis an arduous ascent:

do not undertake it." Hence Avicenna believing in the secrets of
Predestination says: (a) It is an obscure problem: because the
Hereafter is unseen., (b) Rewards and punishments are unknown. But
he says: "God is the cause of its being and its origination in
time, that God has knowledge of it and disposes it, and that God
‘wills it to exist. According to him the world is the composition
of good and evil forces, and the product of both righteousness

and éorruption in its inhabitants. So every element will bear

the effect. Moreé?r, explaining reward and punishmeﬁt,he says:
"Reward is the supervening of a certain pleasure in the soul
according to the degree to which it achieves perfection, while
"punishment is the supervening of a certain pain: in the soul
according to the degree to which it remains imperfect." So ‘%oz
~him, the pleasure of God is perfection, and the anger of God is an
imperfection. Logically supporting his argument he éays: Good only
is puypose&, evil is annihilation". So therefore there is a
commandment to dé good and to refrain from things forbidden. The
commandment is the cause of the act happeﬁing, which can be known
to them, who knows that it has some effect useful to them. The

prohibition is the cause of abstention from an act for those who ar
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repelled from wickedness for that reason. He also deems o
-anderstand 'taqdir' d&s unimaginable, therefore it may be supposed

that all things related to it may be recondite and obscure. (38)

Despite all that Ibn Kathir says about predestination he
apparently feels:mme reluctance in speaking of it and quotes
- that Ibn 'Abbas once said on the pulpit: that the Prophets said
"This 'Umma will remain in peace and safety as long as they do
not discuss the matters of fTangf' and about the future life of
children. (39) Possiblly these teachings, may be due to the fact
that any logical discussion about this problem, about the verses
of the Qur'an, and the other Scriptures related to the
subject will carry no fruit. The conclusion, of course,is that
Ibn Kathir is of the opinion on this subject believing both that

men are free and that all their actions are causally determined,

(38) Arberry A.J. "Avicenna On Theology" Pp.38 to 42 London 1951,
(39) Ibn Kathir, vol.4., p.295.
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CHAPTER EIGHT

BELIEF IN THE LAST DAY AND THE RESURRECTION

It is incumbent on every Muslim to believe in the Last Day
and the Resurrection. The conditions of which are such that the
eyes have not seen, nor the eafs have heard of, nor could a mind
‘conceive. Revelation imparts its knowledge in a language of

metaphor and symbol illustrated in a manner of similitude.

The Last Day is supposed to be the end of the whole
universe, when all animate and inanimate objects oM heaven and
earth shall pass away. It also includes belief in all the
conditions that will occur after death until eternity. The

Muslim says "We believe in God and the Last Day." (2:8)

The use of word of al-akhira, the other part in contrast to
‘al-'ula, the first and al_-dunya, the nearer, and the use of

al-akhira along with al-hayat in contrast to al-hayat-—al-dunya

_signifies the Last Day, or life Hereafter, which includes all
events and occurrences that come to pass, from the moment of

death till eternity. Also the use of dar—al-akhira and dar-al-

dunya agree with the above sense. (1)

Bktéé?m, the Last Day has various names in the Qur'an, some

of tham-imply Resurrection and Judgement and others signify the

(1) See verses 14:26; 23:33; 29:635 2:220; 6:3; 16:107; 41:31;
‘79:25; and for significance and names of the Last Day
731186, 48X, 49, 62; 2:7, 10, 44, 25, 278; 1:3, Tl; 6:7, 40;
31:34; 40:32; 41:47; 43:85; 78:38; 40; 76:7; 11:100; 81:7;

772455 150 eeeenns
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annihilation of the universe. For instanée; the Day of Judgement,

yawm—al-din, (1:3) the Day of Reckoning, yawm-al-hisab, (60:28),
the Day of Separation, yawm-al-fasl (77:14), the Day of Threat or

Promise, yawm-al-waid or maw'ud, (85:2; 50:20), and the Last

Time, al-sa'at—al-akhira, and the Last Day al-yawm-al-akhir.

The word yawm joined with al-akhir occurs 26 times, signify-
ing the Hereafter, and it is joined with other words more than 20
times to express the nature of the day. Al-sa'a occurs four
times to denote the meaning of the end of the universe, with the
eXpression that no one could escape frﬁm the effect of the Day,
whether men or women, believer or unbeliever. -All of them would
be caused to die and those liable to account will be raised to
life again. (*)

From these mingled names it seems difficult to differendiate
betw%ggigig%es after death. But according to Ibn Kathir's
numerous interpretations, the Last Day may be divided into an
intermediater r period, of Resurrection and Judgement, and then

the last abode of Paradise and Hell.

According to Ibn Kathir death is of two kinds: al-wafat-al-

sughra and al-wafat—al-kubra. It may be explained thus: The

spirit, which may be célled an atom of light, has a three-fold

(*¥) Thetitles and the contents of Suras 81, 82, 83, 84, and 55
intimate the idea of the Last Day.
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relation with the body; when it gives light intermally and |
externally it may be called life, when it stops giving light to

external senses for a period of time and continues to give it
o |
internally it may be called sleep, which Ibn Kathir names,wafat-al-

sughra, and when the circulation of light stops internally and

e;ternally it is called death, which according to Ibn Kathir i§hm&

- wafat—al-kubra. (2)

Death comes at thé time appointed by God. No one can delay
it or anticipate it, nor shall it come before or after that time.
God says: "It is not given to any soul to die, save by the leave
of God, at an appointed time." (3:145) éo when death happens it

" may be considered the beginning of the Last Day for an individual.

As regards the Last Day for the universe, it is described as
happening unexpectedly; (3) but the time of its occurrence is knowr
to God alone. God says: "They ask you of the (destined) Hour, when
will it come to pasf. Say: knowledge thereof is with my Lord only!
(7:187) According to Ibn Kathir the lesser signs of the approach
of the Day are; declining faifh among men, usYrpation of eminent
dignity by the unworthy, increase of immorality, seditions, famine,
plague, and all sorts of afflictions in the world. The greater
signs are; the sun's rising in the west, the coming of Antichrist,
the advent of Christ, the down thrust of land in the Arabian

(2) Tbn Kathir Tafsir, vol.l. p.1317; vol.3. p.32; vol.6. p96.

(3) See verses 31:3h4; 7:186; 43:85; 53:58; L1:47; 16:79; 12:107;
22:54;43:66; 29:53; and so on,
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peninsula, and in the East and in the West of the world, the
breaking out of fire in Eden, inorder to drive them towards one
place. It follows them day and night. The appearance of Gog& and
Magog, bodily_unbalanced creatures. The appearance of the beast
- of earth (dabbatu—al—Arq) of a strange shape., The appearance of
smoke and its constant covering of the sky, staying in the
universe for forty days. It will affect both believers and
unbelievers. (4) Ibn Kathir also reports from 'Ubayy ibn Ka'b
that the sun ceases to give light suddenly, stars break down,
moutains fall on the earth, the earth trembles, men, jinn, and
beast will come together, and aniﬁals which used t6 run from men
and beast will come near to them. In this state of affairs man
will not care even for his dearest thing. At last the earth ﬁill
split asunder, and so too the sky. - There will be nothing but fire

every where even in the sea. (5)

Al-Tabari, al-Zamakhashari, and al-Baidawi prefer to interpret
the wordsmoke (al-Dukhan) as the famine which hit Mecca whereas

Ibn Kathir prefers to interpret it as a sign of the Last Day. It

seems very likély that his interpretation gets support from the-
context of the Qur'an. The following verse seems most probably
affirming it as the sign for the Last Day. "But watch thou

(0! Muhammad) for the day when the sky will produce visible smoke.

(4) Ibn Kaﬁir Tafs'j-.r, vol.5. pp255ff. 258, and vol 6. pp24L8Ff 251.

(5) Ibid. vol.7. pp 221-2~3 cf. N.T. Revelation! 9 and 12; Psalm of David;
9:16-17; 22:1-2; chapter L9 and 50; Mark 12:18-2L; Acts 253; Mathew 22:31,
32; Luke 20:27,
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That will envelop# the people. This will be a painful torment."
|

(44:10_11). According to this version, it appears that the smoke
'will be visible to human eyes. Ibn Kathir is also inclined.to
regard the smoke as referring to the famine wﬁich hit_Qunfaigg
before the g;igggand after. He deems that it was similar to the
famine ﬁhich visited Egypt during the days of Joseph (6).

These signs may be supposed to be prophetical references in
metaphorical language, p01nt1ng Yo the horrors of war, which destrq
humanity (7), or to other calamities, whlch are sent sometimes for
the punishment ofaéirai;people, and sometimes to efface them from

the face of the earth.

Ibn KaﬁgIr.states that after the complete appearance of these

signs, the Last Day will follow, the blowing of the Trumpet by an

(6) Ibid: vol.6. p.246 cf. Tabari, al-Zamakhshari, and al—Ba1daw1
vol. 25 p.66. vol.3. p.88; vol.2. p.245 respectively.

(7)

The third volume of Bertrand Russell's auto-biography is
dominated by the philosopher's constant fear that mankind will
destroy itself by nuclear warfare. He says: "It was obvious to
me that a nuclear war would put an end to civilisation. It was
also obvious that unless there were a change of policies in
both East and West a nuclear war was sure to occur sooner or
later. The dangers were in the back of my mind from the early
1920's" London 1969. p. The scientific development in
biological and chemical warfare is even more dangerous. Evrin,
M.S. also expresses similar views to E. Russell's in Eschatolog
in Islam® Moreover, scientists .believe that the solar system,
based on gravitational attraction will one day come to an end
as the sun is gradually losing its heat. When it completely

oses its heat, the planets may 1ose their_equilibrium and
%aﬁiaébii geach other and smash, * Istanbul %960 pplff,



- 325 -

angel, Israfil, who is always ready to accomplish his appointed
duty. The sound of the first Trumpet will stun all creatures in
heaven and earth, except those whom God spares, but then after
the stunning time all creatures; will die including angels. But
after a short while Israfil will be raised to life, then he will
blow the second or the last trumpet, which will brinéi%ge angels
and other creatures who are required to give an account of their
deeds. - Then their reckoning will commence. (8) Ibn Kathir also
refers to three trumpets; the first of terror, second of death, and
the third of Resurrection. and judgement. This interpretétion is
against the text of the Qur'an. God says: "For the Trumpet shall
be blown and whosoever is in the earth shall swoon, save whom God
wills, Then it shall be blown again, and lo, they shall stand
beholding." (39:68). But he receives support from al-Razi,
al—?abarI, al Zamaggghar;, and al—BaiqawI who refer to only two

Trumpets. (9)

THE INTERMEDIATE STATE.

The interval between the Trumpet of death and the Trumpet of
Resurrection is known as Barzakh in the terminolgy of the
Qur'an, For the individual this period may begin just after his
death, but for the universe it begins after the Trumpet of death

and it continues to the Resurrection.

(8) Ibn Kathir Tafsir vol.6, p.110-l _
(9) Ibid vol.5. Pps259, 260 cf Al-Tabari vol.2k p.21 al-Razi vol6 p.422
al—Zamakhsharl vol.2. p.24 and’ al-Ba1daw1 vol.2. p.24 respectively.
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The word barzakh which denotes this period, occurs thrice
in the Qur';n. According to Ibn Kaﬁg{r it means barrier. He
refers to the verse "And there, behind them, is a Barrier until theé
day that they shall be raised up." (23:100) (10) Lane in his
Le;icon defines barzakh in the Qur'anic sense as the interval
‘between the present life and that which is to come, from the
period of_death to the Resurrection, upon which he who dies

enters, (L.L.)

Ibn Kathir refers to the similarity between these three
worlds; the’world, the bafzakh, the resurrection and judgement, So
far as the punishment and reward are concerned; He explains thaf
God guides believers to piety and tells them fo follow His
commands and to speak the truth, without confounding truth with
Qanity, When their hearts accept piety and their tongues épéak
the truth, then God favours them to do good and forgives their
sins. But if they do wrong God will punish them in the shape of
misery, trouble, fighting, war, imprisonment, famine, and so on.
This wordly punishment includes both physical and meﬁtal punishment
for some currgint acts. In the grave, as there is no scope
to do good or bad deeds, so there is only punishment forthe deeds
done in the world, as most of the acts are not punished in the

world. (31)

(10) Ibd vol.5. pl58 vol.6. p.488 The verses "He set between them
a barrier, and a ban forbidden." (25:53), and "Between them
a barrier thefdo not overpass." (55:20), also support
Ibn Kathir's‘definition.

(11) Ibid: vol.5. "ip 521.
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The punishment in the grave is only a mild experience of
the puniéhment to come after resurrection, and is for a temporary
period. But reward and punishment after resurrection will be
stiff and mighty . God says: "But We shall chastise them twice,

then they will be returned to a mighty chastisement." (9:101)(12).

Imam Ghazali holds that the world of the grave is similar
to the world of sleep, so far as mental reward and punishment afe
concerned. He supports his view with an example. He says that in
dreams we see things which exist in our common sense, but watch-
fulness forbids us to think about them because we consider them
as- useless thoughts. For instance; a person choléric by nature
dreams himsélf in a jungle where it is summer and a hot wind is
blowing. All of a sudden the jungle catches fire. He tries to
run away and escape but cannot because he is surrounded, in the
midst of bushes. 8o he is burnt. On the other hand, a man who
is cold dreams that he is in a boat in a cold wintry night,
running in a river flowing with cold water. The severely cold
wind creates waves which turn the boat upside down. He is on the
point of drowning, He tries to save himself in this adverse
situation, but in vain. So he is drowned, in the dream, and feels
severe pain. Hence the rewards and punishments of barzakh are
like dreaming with the only difference that after a dream one gets

up, whereas in the grave one cannot awake till resamrrection. (13)

. - - A
(12) Tbid vol.3. pp.shbfe . (13) Imam Ghazali, al-Igtisad,Ankara 1962
pp.215£f and Katab -al-Madnun Cairo (No date) p.17f. cf, WalI-Allah
Hujjat-allah-al-Balighal Lahore - 1957 p.63.
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Ibn Kathir maintains that the only similarity befWeen the
spirit of the dead and the sleeper is that; (a) they are taken
from the body, (b) the spirits of the dead and the spirits of
the sleepers come to one place, (c) they ace introduced to each
other, (d) they remain with Godintil He wills. He sends back the_
spirits of sleepers but keeps with Himself the spirits of the
dead. He refers to the verse: "God takes the souls at the time
of their death, and that which has not idied, in its sleep; He
withholds that against which He has decreed death, but sends
back other till a stated term." (39:42) (14). It seems that there

is no fixed place for residence of spirits in barzakh, and thes

same may be said about their dress.

Ibn Qaiyam (751/1350) differs slightly with Ibn Kathir as he
classifies spirits into; punished and favoured. ' The punished
ones are too preoccupied to visit and meet one another. Thg
favoured spirits are free to visit and confer t;%ther on their
former 1life in the world, and on the present affairs of the
people of the world" He déscribes some stories which reveal that
the dead éppeared to the survivor in sleep and instructed “32v him
about several matters. According to him 'this association holds

good in the world, in al-Barzakh, in the abode of recompense.'(15)

(14) From Ibn Kathir: Tafsir! vol.6. pp.96-97.

(15) Kitab-al-Ruh (translated by Cooke.) Muslim World vol.
25 pp 131 afd 132.
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From Ibn Kathir's interpretation it seems that mental
pleasure or pain, similar to barzakh begins before death. He
reports that when a man is in tha@angs of death, angels come to
him to take out his soul from the body. They treat believers
quite differently. They say to the disbelievers yieid your soul.
They also say to their souls to come to the hot air, hot water,
and hot shades. The soul refuses to come out for feaf of doom and .
love of the world. So it begins to move into the body to escape
from them. Then angels smite at the faces of disbelievers and
the soul yields and comes oqjﬁ If it does not yield they pull it
out By force as the skin is pulled xup from the body. They wrap
it in a rough coarse cloth, which they bring with them when they
come out to take out the soul. At the moment of the death of a
believer, the angels come to him and say O! pure soul in the pure
body, come towards the blessingé of God and His rewards. They
encourage believers by saying that they are going into a
permanent abode, they tell them not to worry and think about
property and kinisfolk left behind, because to guard them is their
responsibility. When the soul yields, they wrap it in a silky
cloth, and at the same time they tell it about its beautiful

permanent abode. (16)

Just after having in their hands, the souls of both believers

and disbelievers, the angels ascend to heaven. The soul of a

(16) Ibn Kaggi}; Tafsir! vol. 3. p.66.-67, 66, 167, 335, 336; vol.«
ppr.124, 125, 126; vol. 6. pl74; vol.7. pp.239, 244, 289,290,
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believer gives forth a fragrance, as if it is anointed with
scent. The gates of heaven are opened and it is allowed to ascend
up to the sefenth heaven, On its way it is gregted by good and
pious men. It is allotted earthly paradise, 'Illiyyun, which is
of different kinds, high and low, and allotted éccording to the
grades of the souls. The souls of the Prophets, martyrs, and
good men get seats in accordance with their degrees of virtue

| and piety. God says: "Nay but the record of the of—the right%us

is in®{1liyan (83.118). VWhen the souls of disbelievers are taken

to heaven the gates are not opened because they are identified

L bad:

by their awful smell. They are hated and disliked. The angels are
ordered to take them back and lay them in the earthly hell,

si 'in, which is also of different grades and allotted according

to the maximum and minimum of sin. God says: "Nay but the record

of the evil is in sijjin." (83:7) (17).

According to Ibn Kathir, after the unification of the souls
with their bodies, the ané@&t@ Munkir and Nakir, who are black,
tall, harsh, and squint eyed, visit the grave. Flames come out
of their breath and their sound is like thunder clé;ps. They put
questions to the deéd person concerning his God, his prophet and
his other beliefs. The believer willnreply, "OQur God 'is Allah
and the Prophet is Muhaﬁmad whereas the disbelievers will show

9
ingnorance. On the basis of their reply they will get facilities
‘in-theip.graves., The place of the believer will be as wide as the

reach of his sight, and full of all comfort and ease. The gates

(17) 1via.
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of the garden will be opened to him. Thus he feels the bliss of
the Garden and smells the odour of other souls and feels

pleasure in meeting them. Then the angels leave them with
greetings. The disbelievers are awarded a narrow place. Theyare
given the doom of graye, whereupon they make a hue and cry, which
"is heard by all creatures except men and jinn. The gates of hell
are opened to them and they face its heat. This heat is only a
sllght w1nk of Hell. Because of their wrongsu no soul likes to
talk to them, or to meet them. They are dressed and treated

badly, in contrast to good men. (18)

Ibn Kathir holds that the punishment of the grave to beiievers
" is for th®ér neglecting God's commandment and disobeying Him. He
reports that the Prophet, while passing by some graves, saw two

men being punished, dne for slander and the other for neglecting
ritual cleanliness. He maintains that, for believers there is no
exemption from this punishment. Ibn Qaiyvam confirms this view,

and includes a long list of those who are to be punished in the
grave, like the liar, the pﬁ?jurer, the boaster, the fault finder,
the invitgr to innovation, the thief, the adulterer, the drumnkard,
the de%iator froﬁ the prohibitions of God. He also mentions sooth-

sayers and astrologers etc. (19)

Ibn Kathir maintains that repentance, prayers, remembrance of

(18) Ibid: vol.4. ppl24 and 125 cf. verses 6:93; 32:2135 11:48 49;
52:45, 46, 47; 56:82 to 96; 89:27 to 30.

(19) Ibid. vol.4. pp.313 and 132 and Kitab-al-Ruh (tran) op.01t
p 138.
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God, charity, and good relations with kinsfolk will lighten the
punishment of the grave. He reports from Qatada that the Prophet
said, he saw a believer was being punished in the grave, his
ablution came and saved him; a believer was being surprised by
devil, the remembrance of God came and 1i€%ated him: a believer
was surrounded by the angels of doom, prayer came and saved him; a
believer was dying of thirst, his fasting came and offered him
water so he got satisfaction; a believer was surrounded by darknes:
his ;@Jj and fumra' came and took him out from the darkness and
sent him to the light; and a believer wanted to save his face
from a blazing fire, his charity came forward and stood.against

his face and saved him fiom the fire. (20)

Fram Ibn Kathir's interpretation it may be concluded that
invisible things and acts will have special forms in the next
world; God will give forms to the acts of human beings in the

grave accordingly.

9""‘

Ibn Kathir clearly remarks that punishment in the grave is,k t=
both body and soul, and it 1s £d’both disbelievers and believers
who sinned., To strengthen his point he refers to some traditions |
of the Prophet, one of these is from Ibn 'Abbas. It describes how
spirit and body will fight with each other. The spirit will
accuse the body of committing sin, and the body will say to the

spirit that every thing occuryed due to your order and mischief. An

(20) Ibid...
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angel will come to decide the matter and make peace between the twa
He will say, listen! there is a man with perfect eyesight, but he i
is lame and upable to walk and move about, and there is another
man Qho is blind, but, he has perfect legs and can move about
freely. Both of them are in the garden. The lame says to the
blind,"Brother, the garden is laden with fruit, but I have no legs
to climb up and pluck it. The blind man says, I have legs, come
“and sit on my back, I will take you where you-wish. So both of
them go to the trees and pluck fruit to their.heart content. Now
tell me who is the sinner? Both body and spirit replied that both
of.them are equal partners in committing sin. Then the angel

will say, now you yourselves have decided. So the body is the

ridden and the spirit is its rider. (21)

Ibn Qaiyaim confirms this interpretation saying; "The rules
of the world are prigarily for bodies and secondarily for spirits;.
Likewise
the opposite is true of al-barzakh." (22)AMuhammad Igbal seems

to refer barzakh to a mental or spiritual world. "The records of

Sufistic experience indicate that barzakh is a state of

consciousness characterised by a change in the ego's attitude
towards time and space.....a state in which the ego catches a
glimpse of fresh aspects of Reality, and prepares himself for

adjustment to these aspects." (23)

(21) Ibid: vol. 6 pp. 92 and 142 and 143,
(22) op.cit., p.137 (23) op.cit., p.166.
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On the basis of preceding interpretations, the ﬁifference

between the present world, the world of barzakh, and the world

to come may be explained thus: the present world is a mortal
world where matter is visible and spirit is hidden. There is no
possibility for the spirit to get in touch with worldly affairs.
Therefore the body is the main recipient of pleasure and pain,
and then it is transmitted to the spirit. In the world of
Barzakh the 'soul is visible and the body is generally hidden.
The soul will directly receive punishment and reward, and then
transmit it to the body, which will receive this due to its
obedience to the soul. But it seems that after Resurrection,
when the third world will begin, both soul and body will be
visible., Both of them will experience pleasure and pain distinct

ly from one another.

" About the return of the spirit to the body in the grave,
Ibn Kathir states or reasons that a man is in the agonies of
death, and the spirit is leaving his body, men are sitting
helplessly around him, Angels who are near to him are invisible
to them. So if men have power, then why should they let the
spirit go? They should turn it back, from the throat, to its
"original place. Since they are unable to do this, they must
know that God alone is able to infuse it into the body, and to
return it to the body. So far as the return of the soul to the

body is concerned, Ibn Kathir's reasoning is affirmed by Ibn
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Qaiyaim, who also believes in the punishment of both body and
soul. But it seems that the connection of the soul is

absolutely different from that of when man was alive.

Ibn Qaiyg#m reports from Ibn Taimiyya: "It is pointed that
the retur%sof a special kind for the questinning, different
from the spirit's former attachment to the body in the world."
(24) However, it is clear from different Traditions that it
returns to the dust and ashes of the body and hears the voice of
men who greet it, who say good-bye to it when they leave. Ibn
Kathir's preceeding interpretation that the grave of a pious man
opens, and the grave of a bad man becomes very narrow on him, és
if it is grinding his ribs, could also be considered proof of
soul's return to the body. So it seems that the spirits are not
identieal in form, but are quite different from each other as

man's bodies are.

THE RESURRECTION AND JUDGEMENT

After the expiry of the intermediate period, resurrection
will commence. The Jews, the Mago-Zoroastrian, and the
Chrisﬁiansall believe in bodily Resurrection. The Jews believe
that the .body after Ressurection will be the same body as
Sefore the Resurrection. The Christian believes that after

(24) Ibn Qaiyaim: op.cit., p.136...cf. Ibn Kathir: Tafsir, vol.6
P.539 and vol.4. p.129.
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Resurrection the body will become immaterial, and free from the
weakness of human beings. Most of the philosophers who bglieve

in God bélieve in the resurrection of the soul. According to

Ibn Kathir the resurrection will be a bodily resurrection, but the
soul will be given a new body similar to the first. His
interpretation is_confirmed by al-Razi and modern commentators.
God says: "We, evén We, created them, and strengthemed their
frame. And when We will, We can replace them, bringing others

like them in their stead." (77:28) (25)

Ibn Kathir says that there are some people who do not believe
that the body will be reassembled whén all its bones and
particles have disintegrated and decomposed. They are unable
to understand how a dead body will be alive, therefore they
surprisingly remark that they hear it from their forefathers, but‘
that they have never seen a man raised to life., So they say that
all of these are baseless stories coming down from the past. God
says: "Yet those who disbelieve say: when we have become dust
like our fathers, shall we verily be brought forth again?" (27:67
also verses 17:50 to 53) (26)

Ibn Kathir repudiates this objection by analogical

arguments; (a) the Creator of Life and death is God, Who brings

(25) Ibn Kathir: Tafsir, vol.7. p.187 Al-RazI TafsIr vol.7! p.114f
cf, Ismg&il: Magqalat Sir Syed! vol.1l3 p.328.

(26) Ibid vol.4. p.195 and vol.5. p.252.
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forth the living from the dead and the dead from the living.

He has power over a thing, and its opposite. He brings forth
trees from the seéd and seed from the tree, chicken from the

egg and egg from the chicken, men from semen and semen from
mén,.and believers from disbelievers and disbelievers from
disbelievers, and He enlivens earth after i%s death. (27) (b) God
created the earth and the heaven without any precedent and after
their creation He never felt a need for any repose, therefore He
is able to produce men even after death. In this respect man's
first creation may be considered to be the most difficult. God
greated Adam from dust. From Adam human generations proceeded.
God says: "God is He that created you of weakness, then He

appointed weakness and grey hairs." (30:53) (28)

(¢c) The other proof of the raising of the dead to life, is
the barren and unproductive land, which looks devoid of growth
freshnesé, green&ry, and grass and is withered up. When God
pours down rain-on it, this withered land stirreth and swelleth,
it flourishes and grows greenery everywhere., It blossoms with
flowers and blooms, with trees having different kinds of fruit
with different taste. These trees laden with fruit present the
beautiful scene of spring. The place which was horrible before, -
where there seemed no sign of life, now, when it breatﬁg‘}ife, it
provides satisfaction to the spirit, 1lifht to the eyes, pleaéure

(27) Ibid. vol.5. p.353..
(28) Ibid: vol.4. p.614 vol.5. p.353 and 616.
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to the heart, and exhibits a gran@?ri'of life. This production
serves the purpose of provision, for men and their animals.
Besides sending down rain from heaven, God also causes water
springs to gush forth, and grows gardens of dates and grapes,
which men eat. Yet by their own hands these have not grown, that
is the working of God, and is due to His blessings. Ibn Kathir,
also reports that once the Prophet was asked whether there is

any instance of raising the dead to life in the universe.
Whereupon he replied: "Have you not passed through a desolate and
dead land which had nothing but dust? then you saw the same place
full of greenery and different kinds of fruit? Surely God makes

the dead alive." (29)

ibn Kathir holds that, when water pours down from heaven,

continuously, for forty days, all bodies will rise from their
graves, just as grain grows from the earth. He also holds that
the whole man's body decomposes, but the backbone remains intact.
‘His form was made on this, and so it will be composed on it again.
Part of his interpretation is supported by Ibn 'Abbas who says thal
the earth and heaven were one piece, there was neither rain nor
growth, When God created creatures possessing spirit, He split

up the heaven and send down water, and split tﬁe earth and

caused it to grow! provision. God says: "We have made of water

every thing living." (21:30) So it seems that is the matter which

(29) Ibi&: vol.4. pp.615, 616 and 617.
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no moisture in the dead, this theory is inapplicable to raising
the dead to life. (32) From this study it seems that there is

no doubt why God cannot give rebirth to the creation. God says: "
"Say: be ye stones or iron, or some created thing that yet

greater in your thoughts! Then they will say WHo shall bring us

back to life. Say Who created you at the first." (17:50)

On the basis of the verse "Every soul shall taste of death"
(3:185), Ibn Kaigfr believes in the death of the whole creature
including the soul too, which he seems to regard as a separate
entity. Hence he descriBes the resurrection of the soul affer
the body. He tells us that, after resurrection of bodies, souls
will be called from d¢ll¢ parts by the command of God., Wherefrom
they shall rise forth like bees and fill the whole space between
earth and heaven, and then to repair into their respective

bodies. (33)

He gives two descriptions of the soul. Firstly he says that
the soul or the spirit is the Bidding of God. It is an immaterial
substance and not brought into being like the body; It is no use
to probe into it, because there isho physical or philosophical
method of knowing. As it is from_God's-command, it would be better
to accépt fhe command, instead of investigating the spirit,.which

is dangerous. Secondly, he says that the spirit which the angel

_ Tkhlas
(32) Ibn Kathir; vol.4, p.160; Ibn Taimiyya: Commentry Sura al=
Cairo 1323 A.H. pp.8, 17 and 24...

(33) Ibid: vol.3. p.48...
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breath%, just after'mixing wiﬁh'the_body, adopts good and bad
-qﬁalities. Either it becomes a satisfied soul, by remembrance of
God, or commanding to evil. It circulates into-the body like
water into the veins of trees. For instance, water gives life
to trees. After mixing with tfees, water attains special
characteristics and loseé-its originality. Wine made “¢f-.» grapes
or fresh water extracted (taken out) from grapes cannot be
~called real water, Similarly the soul, after mixing with body,
cannot be calyéd a superior spirit, nor can it be called soul,
naming. it_thus/ *®“* -
butgisdgggiiﬁ origin, Hence ruh, or spirit, in reality, is the
‘root of soul and matter. Soul (nafs) exists by the conjinction -
of spirit and the body. So soul is the spirit, due to one

cause, not because of all causes. (34)

Miskawaih in Al—Fawz—al—Afgbar defines EEE as a thing which .
is the sqﬁrce of life for an animate object. If it is in the
body, then the thingis Iiving, and if it is out of the body then
it is déad. " Thenhhe seems to support Ibmn Kathir's'first
interpretation, saying: "the things which are found in the Wody
as material form ana life ére all subordinate to the body and
those things which are subérainate to the body are under it,
whereas we see and know that the soul orders the body and rules
it as a lord or chief. ... The souli does not get power by the
strengthening of the body and does not become weak by the
weakness of the body ... Therefore the soulf cannot be in the body

as material form"., (35)

(34) Ibid vol.k. p.347 (35) Sweetman, op.cit., p.l. vol.l. pl3l and 133.
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Wali;Allah (Indian) classifies the'sou}ﬁbinto two; firstly,
airy spirit that is made of vapours of the body and, secondly,
real spirit that is ever living. According to him, when the
latter breaks its relation with the former, there is death.

But he states that just after death it reconnects with thqginy
spirit. That is why a man in the grave hears, speaks, etc. ©Omn
this ground he remarks that resurrection is only for airy

spirit (36)

In order to prove the immortality of the soul, Kunneth draws
a distinction between life and soul, He states that "life is
'unity, movement, continuity, coherence, articulatien', and
therefore 'the prevailing of the life-values happiness and
pleasure in the peculiar sense'. The life-value concentrates -
itself decisively, however, in the concept of 'soul' which is
seen as a ... driving force of all living things as distinct
from the inanimate ... The soul means an immaterial factor.
Assuming the metaphysical anti-thesis of spirit or séulf and
matter or corporeality, the soul possesses a higher 'infinite
value'. Whereas material things afe'éqﬁ%ct to transience, the
immortal soulfi is not affected by the decay of the body.
Secondly, the soulﬁ is to be thought of as indestructible. Its
immortality rests upon the unified forﬁ and indissolubility of
its substance. It is indestructible like an atom. Thirdy, the
idea of immortality derives from the elemeﬁt of continuity in
soul;, which extends beyond our bodily existence and has its own

- existence even apart from the latter. ULastly, the idea of the
(36) Wali-Allah, Hujjat....pp.33f.
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soul and immortality is evaluated essentially in anthropocentric

térms." (37)

According to Ibn Kathir, after resurrection of both body
and soul, mankind will gather together on earth in order to
receive reward and puhishment. They will be perfect in body,
but naked and undircumcised, as they were at the time of birth.
The situation will be so tense, that thyy would not be liable to
think any thing wrong, or look at each other indfcently. But
the inten;ity of the situatim does not involve fear. Confirming
this. point Watt remarks "The conception of a resurrection of
Judgment folloﬁed by reward and punishment, is present from the
very beginning, but that fear of puﬁishment does not seem to have

been the main driving motive behind the Islamic religion", (38)

~ Ibn Kathir holds that God will appear for giving justice and
will say, "O! men and jinn I kept silence till now. I saw
your actions and heard your talk. Now you observe silence, youf.;
deeds will be read to you. If they are favourable then praise
God ana if they are against then reproach yourselves. (39) The
judgement on these acts will be made through Mizan,which is
described as the rule of jﬁstice, divine injunction of justice and

equity and well balanced polity, so that the smallest action, word

(38) Ibn Kathir, vol.3. p.49 cf. Watt, M.W. Muhammad, Prophet and
Statesman! London 1961 p.28. '

(39) Ibid: vol.3. p§.48, 49 and 50; vol.7. pp.246 and 247; 'Ali
Y. op.cit., p.832.

(37) V. Kunneth, The Theology of the Resurrection, London 1965 pp.33f.
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thought, motive, or predilection is taken into account, and
perfect justice is meted out to every one, according to the
merit of virtues and guilt of any action. Ibn Kathir's
interpretation is supported by Yusuf 'Ali thus: "His accounting
will be perfect: there will be no flaw in it, as there may be in
earthly accountants, who require other people's help in some
matters of accounts which they do not understand for want of
knowledge of that particular department they are dealihg with,
God's knowledge is perfect, and therefore His justice.will be
perfect also; for He will not fail to take into account the

A
most tangible things that determine coniiduct and character." (39)

Ibn Kathir appears to deal with the Hereafter in a more adve
—nced manner, bécause he holds that good reward for good deed is
a natural ‘reaction and an inevitable result, and it should
flow from a natural sequence. Every object has been assigned
a separate quality which produces a distinct result. Therefore
God's reckoning must not be considered érbitrary. Besides, the
creation of theuniverse is for the benefit of humanity.,
Similarity the assignment of talent and apptitude is according
to the role which a being has to play in life. Therefore any
harm to huménity, br any action against God's purpose and any
misuse of talent must deserve punishment. God says: "What, did
you think that We created you only for sport, and that you
would not be returned to us?" (23:115)(40)

(39) Ibid: vol.3. pp.u8, 49 and 50; vol.7. pp 246 and 247 'A14, Y., op.cl't.,
© p. 832, (40) Ibid vol.5. Dp.ll=h5.
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According to Ibn Kathir, on the day of judgement,
consideration of rank, and wealth will be of no avail. Relations
will be cut off, ransom will not be accepted, no soul will bear
the burden of , or intercede for another soul. Every one will
be busy in his own affairs and will be liable to account for his
sins and joys, and reap the fruit of what he sowed in this world.
God says: "and beware of a day when no soul for another shall give
satisfaction, and no intercession shall be accepted form it, nor
any counterpoise be taken, neither shall they be helped." (2:48)
Expressing the seriousness of the day and the breaking of
relationships, Ibn Kathir refers to another verse of the Qur'an.
God says: "On the day when a man fleeth from his brother, and his
mother and his father, and his wife and his children.," (80:34-35)
He holds that every one must bear his personal responsibility,
because if one bears the burden of another that would be unjust.
The same expression is found in the Gospel. "For whatever a man

sows, that he will also reap." (41)

Ibn Kaigzr holds that there are two kinds of men's records:
good and bad, and according to th@e¥e%3gas?hﬁgecf%§g§%{%gi%elievem
hypocritegfdunbelievers . Believers, according to him are of
highest grade, like Prophets, saints, the rightéous.and martyrs.
They will receive their records with their right hand. They

feel happy and ask others to read their records. On the basis of

(41) Ibid vol.l. pp.l55, 156, 288; vol.5. pp.40, 41; and see
Galatians, 6:7,
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their records they will be allowed to march to the garden happily,
where they will be given places according to their grades. But
the martyrs will have four grades among themselves; (a) perfect

in faith and bravery, (b) perfect in faith, but little weak in
courage, (¢c) somewhat weak in faith and courage but instantly fall
victim to an arrow, (d) who performed both good and bad deeds, but
his bad deeds outweigh the good. As regards hypocrites (It
includes sinner also) and unbelievers, they will receive their
records in their left hands and will feel sorry over that. Ibn
Kathir maintains that the hypocrites'records are of three kinds;
(a) thése that consist of partnership with God, and this will ndt
" be forgiven, (b) those that which consist of negligence of
religious practices, and this will be forgigﬁh,n(c)thosethat which
containgz eating of pther's rights that will not be forgiven, unles:s
the victims forgive it. 1In the explanation of these records men
will try to tell lies, but God will seal their tongues and let the
members of the body explain what they did. They will cause all
their excuses to fail. Moreoveg ear, sight, and heart will be
questioned., God says: "This day We seal up mouths, and hands
speak out and feet bear witness as to what they used to earn."

- (36:66) and 'Lo! the hearing and the sight and the heart of each
of these it will be asked." (17:36) (42) '

(42) 1Ibid vol.2. pp.308, 615; vol.5. p.622.
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Ibn Kathir maintains that when God begins giving justice He
will ask for individual cases, like killing, and will cause. the
oppressor to be avenged by the oppressed. In this way no case will
escape from God's eye. Even the milk seller who mixed it with
water and sold it as a pure milk will have to compensate the buygr.

After individudl dealing a universal judgement will begin. (43,

Concerning universal judgement Ibn Kathir says that it is only
the practiced association against God and the denial of
resurrection that will not be forgiven, because the Hereafter is
concomitant with belief in the existence of God.. In all other
cases, iike negligence of religious practices, God is Merciful,

He states that on the day of Judgement God expresses His mercy in
His justice by giving ten times more reward for one good, even if
a man had only the intention of doing it. But in case of evil the
requital-» will be equal to the deed, and no punishment will fall oﬁ
intention. He also reports from Ibn 'Abbas +that if a man is
sincere in Islam, God will forgive him every evil deed he had
committed, and requital shall be for good deeds, ten times to
seven hundred times, depending on intention. For én evil deed
requitabl is only once, unless God forgives. He hlso says that
there is a possibility that a bad deed may be forgiven. He
reports a Tradition that God says: if some one comes with sins full

of earth, He will.forgive, providea he has not set up compeers to

(43) Ibid: vol.3. p.136, 137 and 138.
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God. God says‘who.comes one span towards me I pudb”forward one foot
towérds him, if he comes two feet I come double and if man comes
walif% will come running, If aman intends.to commit sin but out of
fear of God he stops committing it God will reward him even for

his intention. It appears that goodness is encouraged and ever
prosperous whereas badness is inconsistance with the earnest wish

to know the truth. (44)

Ibn Kathir receives supports fom al-Razi, who says: "Every
one will say, "My people, my people," and the Fire will say, "My
due, my due", and the worshipper will say, "My Lord, my Lord," and
the Lord will say My worshipper, My worshipper." Man's calling is

to seek mercy and the Lord's reply is a sign of mercy. (45)

Ibn Kathir says that those who deny the fesurrection will
carfy the buraen of their actions, which will take the form of
living things. These acts will sit on their backs and drive them
to Hell. He reports from Mayzﬁq that on the day of resurrection
the form of the acts will express its grade and merit. Different
kinds of acts will receive their doers saying: "I am your deed,

in the world I was your ridden (mount) and now I am your rider.(4€

Nasiru-d-Din Tusi favours the idea that every visible and

invisible thing has a proper form which would appear at a time
destined by God. He says: "Every mental idea has its corresponding
(44) Ibid.  (45) Al-RazT, Muhassal, Cairo 1323 A.H. p.139. cf.

Religious Studies. Cambridge University Press! October 1968
vol.l. p.59... (46) Ibn KathTr: Tafsir vol.3. p.l6.
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counterpart in the form of prototype (sha5g§—i—'ayni) in the

world of individual beings (falam-i-juzwi). Thus the prototype

of the inverted man (mankﬁs-§ir§?) is the person whose thoughts
are from the life after death (akhira) turned towards matters in
this world i.e. unbeliever. The prototype of &he han "turned
down" hypocrite (méqlﬁb) would be the man who sometimes directs
his thoughts to that world, sometimes to this...And the

prototype of the "straight" §irEP (man) would be the man who treats
this world as the life after death ('ayn-i-akhirat) (pious man)
and it would be (like) his own life after deﬁth, while he turns
all his thoughts in this illusory world (rﬁy—ha—y—i—iqafi) towgrds
one idea. And suh a ﬁan will be he who stands before the Eternal

God." (47)

Both Ibn Kathir and al—Bai?é?Tﬁﬁention some men who are
clearly destined to Hell and canﬁot win Qod's favour, and others
upon whom God will show His mercy. So far as the unfavoured are
concerned, &gfsayg;that God will not love a man; who lets down
his cloth below his feet, swears false oaths voids his free will
offering by reproach and injury, the haughty begger and the
swearing .trader, the ijoor childless flattefer, the dishonest man, t
the cheat, the miser, the false and abusive. .He includes with thern

a martyr who fought in order to be extolled by the people, a

scholar who learned and taught in order to be called learned, a

(47) op.cit., p.63. (Tasawwurdt...Holland.1950.)
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wealthy man who spent so that people might praisé his generosity;
and a man who linked his pedigree with unbelievers so as to show
himself respectable and so is the case with the proud. Baiqawf
also refers to all these men and both of them complete the list of
ten. There are those, whom God will not speak to, a girl who
leaves her parents, a father who separates from his children, a
man who puts aside kindness of others, and the debauch~ee will be

given an abode in hell, because his acts cause God's anger. (48)

The same is the fate of the man who forbids people to listen
o the truth, to understand the Qur'an. They are like those who
neither profit themselves nor allow others to profit. They afe
like animals that can hear but cannot understand, they are
ruining themselves. Therefore he holds that to preach righteous—
ness is necessary, He reports that the devil said to a pious
man: "fou are doing what your ancestor did i.e. worship, which is
useless and brings no respect, So, if you want fame, invent and
introduce a new fﬁing in religion and spread it among men. Then
see how you will be honoured and remembered every where. The man
' acted_accordiné to the adviice of the devil. His innovations
spread and were practiced by men. He left the land and asked
God for forgiveness. God said: "had there been only your offence
it would have been forgiven, but you incited others who practiced.

(48) Ibn Kagbir Tafsir vol. 2, Pp.60, 286 and 287 and 532; al-
Ba1daw1~ Tafsir; vol.2. p 4860 cf Hughes op. cit., p.542.
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How can their burden be removed from you. I will not accept

your repentence. (49)

Ibn Kathir reports from Imam ?anbal tha£ there are some
people to whom God will speak, like the dumb, the mad, the very
old, and those who lived in an age when there existed no teaching
of the Prophets. On questioning, the dumb will say "I believed in
Islam but I could not hear the teaching," the mad will say "I
had no sense to save myself from pollution," the old will say "at
the tihe of receiving knowledge of religion, I was too old to
understand" and the man who was not living in the time of Islam,
will say that he eould not get teaching. Therefore they will be

ordered to enter paradise., (50)

With regard to their place in heaven or hell, Ibn Kathir
classified Muslims into three groups; those who deviated from the
right path and practiced what was prohibited. Théy are called

those who wronged themselves (ZElim—Ei—NafsihT). Those who

chose a midway and shunned-practicing prohibition. They performed
obligatory tﬁings, but they left some supererogatory work
unintentionally and also did some slight disobedience. They
performed their duties but rather imperfectly. They are called
lukewarm. (Mngtafid) Those who reachéd farther in their grades.

They practiced all obligatory and supererogatory acts, and preform

ed their duties perfectly. They eschewed completely from the

(49) Ibid; vol.2. pp.617, 618 and 622;
(50) Ibid vol.4. p.288.



- 352 -

abomiﬁ@he, vice, and unlawful things and sometimes avoided
lawful things, due to fear and suspicion. They are called those

who out strip through good deeds, sabiq-bil-Khairat, Among them

he includes Prophets, saints, martyrs, just and generous, kings,

and kind believers. Ibn Kathir reports from Ibn 'Abbas that

Sabig-bil-Khairat are dwellers of the garden, who will enter into
it without undergoing any account. Mugqtasid are people of 'A'raf

who will under-go an easy judgement. Zalimun-li-nafsIhi are

dwellers of Hell, who will be reckoned strictly, and will receive
torment in their abode. But both of these categories will

' ter
succeed in getting abode in the Garden through ingcession of the

Prophet. (51)

There is a Tradition "that when a man dies his deeds cease,
except in these three cases: charity that is performed; khowledge
that has been profitable and offspring wh6 pray for him" (52) So
it seems that these two classes of people may also get the
benefit of these things, if practiced after their death inorder to
enter paradise. Accoraing to Ibn Kathir the preacher of evil is
punished after deéth becéuse of the deeds of his followers, there-
fore the dead must gét the reward of good deeds practiced by his
descendents and folloﬁers, and g@ain God's pleasure, love, grace and

mercy.

(51) 1Ibid; vol. 5. pp 582.

(52) 1Ibid cf. Evrin; op.cit., p.27.
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Significance of Judgement

Ibn Kathir's preceeding classification of men in the
Hereafter is based on ethical and moral values. It seems that
according to him, the universal laws cannot completely deal with
the standard of acts. Moreover man cannot have satisfactory
repayment of his acts due to the short span of his life. ' Therefore
there should be judgement in the Hereafter, where he could get

actual repayment of his acts. (53)

Comparing man with all ‘other objects, it is seen that he
shares with them in all physical laws. Minerals have free
opportunity to develop under these laws and so the hpman body. He
shares with plénts grbwth under the same type of laws. He also
shares with animal profection of the species and the hoarding of
provision., The law of nature seems to be fully sufficient to
cover the range of physical activities. But man's acts of
freewiil, his consciousness of gbod and evil and his ability to
discriminate between them is not recompensed. This is the only
thing which makes man laible to punishment and reward. All other

things, having no free-will, are free from judgement.

(53) Maududi, #n Life After Death! Lahore 1968 2nd Edition, on page
13, says: "the laws that govern the present system of the
Universe do not allow an opportunity for unfolding wof the
moral consequences of human actions. Secondly, the actlons of
men during their short span of life on earth often have react-
ion and effects so wide spread and lasting that their full
consequences must take thousands of years to unfold and
manifest themselves fully, and it is obviously impossible for
any person, under the present laws of nature, to attain such

a long career on earth."




- 354 -

Bridge —— and Al 'A'raf

Just after the judgement men will be asked to cross the
bridge, §;;§§, which accérding to Ibn Kathir is over Hell,
sharper than the edge 6f the sword, thinner than a hair. Prophets,
saints martyres, and pious will cross in the twinkling of an eye,
or the flashing of thunder., They will reach safe and sound to
their destination. But sinners and unbelievers will fall down,
the former will receive injuries but the latter will be cut off.
But every man who has the smallest light will cross the bridge.
Thé light which every believer gets will help him to crog:T;he
bridge. God says: "Upon that day when thou seest the beiievers,

men and women, their light running before them, and on their

right hand......" (57:12) (54)

According to Ibn Kathir after crossing over the bridge they
will reach a place called GiL::L), which he defines as a wall,
midway between paradise aﬁd Hell, which prevents the inmates of He
from entering into Paradise. The wall has a gate in it, inside it
.will be!mercy; and outside it is the punishment. Lane in the
Lexicon definesﬁéﬁ;ﬁi as meaning literally, an elevated place or
an elevated portion of the earth or ground; al-'A'raf is applied
to a wall between Paradise and Hell, or its upper parts (L.L.)

The majority of Commentators like al—?abarf, al-Zamakhshari and

al-BaidEw: state that it is a veil, spoken of in the verse (47:12)

(54) Ibn Kathir Tafsir,vol.3. pp50,51; vol.4. pp478,479,480,612 &f
op.cit., Macdonald: p.306; Hughes: op.cit., p.544; Sell op.ci-
pp260-261.
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and a high partition or wall, Al-Razi holds that it is a place of
knowing the inmates of Paradise and the inmates of Hell. The
people of 'ASraf are described as residing above the dwellers of
.Paradise and Hell, whom they distinguish by their marks, -God
says: "And the dwellers on the Heights call unto men whom they
know by their marks." (7:43) Ibn Kathir also interprest 'Afraf
as a place for (a) the children of infidels, (b) jinn, and (c)
those who have equai good and bad deeds, and cannot enter
Paradise, because their evil disallows them to enter Paradise and
their good to Hell, therefore they will stay for a temporary
period on the heights (al-'A¥af) and wi11 cherish the hope of

probéeding to Paradise. (55)

Thus it gives the idea that redemption depends on the
achievements of the perfect personality through labour during
life-time, inérder to attain the supreme desire of felicity ,
bliss, and happiness hereafter. The verse refiects spiritual
Bliss and ecstasy in the life to-come thus: "We have found

that which our Lord promised." (7:44).

PARADISE AND HELL '

Paradise is usually called by the general name of al=Janna.

Eight different words for Paradise occur in the Koran. Because

of these words, theologians speculate whether there are eight

(55) Ibid vol.3. p.173; vol..6. p.554.Ray wl-4fP21p
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different Paradises or these are eight different names of one

Paradise. Ibn Kathir explains thet these are names of eight

different grades in ome Paradise. These grades will be allotted

to men in accordance with the merit of théir virtues, like

Prophets, Saints, Martyrs, and pious men. The pleasure and bliss

will be different for different categories, in accordance with

the grade and growth of the individual. (56)

The namefor Hell is Jahannam. It has seven parts. All

parts are guarded by angels and for every part there is a separate

party who will enter. God says "And lo! for all such, Hell will

be the promised place. It has seven gates, and each gate has an

appointed portion." (15:14) Ibn Kqﬁyir interpreting the verse says

that there are separate portions of Hell meant differently for

Jews, Christian, Magians, Muslims and so on.. Ibn 'Abbas says

that these are seven stages of Hell. Qat@da says that these stages

will be given according to the seriousness of acts. The pain

and torment will be different for different indivi&uals in

(56)

‘Ibn Kathir; tafsir, vol.4. p.297; These are different names

of Paradise which occur in the Qur'an:-(a) Jannat-al-Firdaws
(Gardens of Paradise) (16:107) (b) Jannat-al-Khuld (Garden o
eternity. (25:15) (c) Dar-al-qardr, ednuring home (40:39) (4,
Jannat-al-eden, Garden of perpetual abode, (9:72). There is
confusion that whether this is celestial Garden which was the
dwelling place of 'Adam and Eve after their creation or the
Garden of Eden or Hereafter is a different.'(e) Jannat-al-
Mawa, the Garden of refuge (32:19) (f) Jannat-al-Na'Im, the
Garden of delight (5:66), (g) 'Illiyydn (83:19), (h) Dar-
al-Saldam, the Dwelling of peace (6:127). Ibn Kathir in
vol.6. p.l115 says that the garden has different gates with
different names in order to distinguish between the

entrants. Those who performed regular prayer will enter
through the gate of prayer, the gemerous through the gate of

charity, Warriors through the gate of Jihzd..
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accordance with their grades (57).

Ibn K@iﬁif briefly describes Paradise and its pleasure and
Heil and its torment thus:-the garden beneath which rivers flow,
the inmates are clad in the finest raiment, take pleasant food of
various kinds, quaff of fountain in which are mixed camphor
and other costly essences, and drink celestial wine, milk and
honey to their heart's content. They lean on luxurious couches,
delighting in the company of virgin ?ﬁx, with all gualities of
beauty, ie. purity. Moreover they will have their own wives
as a reward for their faith. They will praise and thank God for

His bounties,

Hell on the other hand, is a pit of immense.length, breadth,
and depth, full of intolerable flames. Instead of rest and eas®,
the evil doers, covetous, fradulent and lazy in performing
fundamental duties are tortured with firey chains and beaten with
iron bars., Moreover, there are snakes and scorpions, terrifying
beyond measure., Instead of tasty food, the inhabitant of Hell
are served loathsome provision of thorn trees and boiling water.
Their remorse (repentence) and fighting with seducers is futile.
They will enter Paradise after getting punishment, aprt from the
Idolators. The life of the famished inhabitants of waterless,
(57) Ibid vol.X. p.164, 500, 503 vol.6. p.51, vol.7. ppl80=206,.

The allotment of Hell is thus: Jahannam for sinner Muslim

(1:72), (b) Laza for the infedels (Christian) (70:15-16-17)

(c) Hutama, a fire for Jews or Christain (104:4) (4) Sa'ir fo:

devils, descerndants of Iblis, or those who eat property of

orphans (4:11) Sagar for Magians, and those who neglect
prayer (54:47; 74:44) (£) Jahim for idolators and Gog and

Magog. (2:1135 (g) Hawiya, a bottomless pit for hypocrites

(101:7) Paradise has one more division than Hell, to elucidat:
that God's mercy exceeds His Justice.



- 358 -

shadeless, parched desert is in pungent contrast to the
inhabitant of the Gardern who are enjoying satisfaction, complete

harmony, abundant fruit and shade by perpetual flowing rivers.(58)

Ibn Kathir's description of both hell and heaven points to:
(a) the relation of pleasure and pain to the senses, (b) the
presence of consciousness as a common feature in both these worlds,
(¢c) the impact of delight and pain in accordance with the category
of acts. It is the difference of states in‘both these worlds whick
causes our conjectures in this world to fail to realise delight
and torment of life to-come posed by spiritual appraisal; Ibn Sine
-'s definition of the physical sort of misery and happiness
illustrates some sort of similarity between the delight and tormen
of both world. He says: "Every faculty of the soul has its own
particular pleasure and gocd, its own special pain and evil,
For example, pleasure and good as pertaining to the appetite con-
- sist in the realization of a congenial sensual state through the
senses; pleasure in relation to the choler is the achievement of
mastery; pleasure in terms of immagination is the sensation of
hope; the pleasure of memory is the reminiséence of agreeable
circumstances that happened in the past. Pain in each case is the
opposite of the corresponding pleasure. All of these pleasures
have one feature in common, that consciousness of agreeable and
gongenial circumstances, which constitute the good and pleasure of

(58) Ibid; vol.3. p.421, 448, 484; vol.4. p.425, 426,42Tsee also
references given in no. 57.
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each, What is essencially and really agreeable to each is the
realization of a sense of fulfilment which is relatively

speaking the achievement in actual of its potential perfection." (5

But Ibn Kaigfr seems to interpret Paradise and Hell in
sensual terms, His interpretdion of the pleasure of Paradise
postulates a sensual heaven and gives the impression that he
believés in a literal fulfilment of the Qur'anic verses. The same
applies to his interpretation of Hell. "The Qur'anic verses appear

to support the idea, if they are not deeply studied.

Some of Ibn Kathir's interpretations clearly show that the
description of héaven and hell in the Qur'an in the term of
material objects is to make people understand the height of
happiness and agony. Ibn Kathir relatés that a man asked the
Prophet about the resemblance of gﬁp@, a tree of the Garden.

The Prophet asked him whethe%ehad been in Syria? the man f5a yes,
then the Prophet said that it resembles the walnut tree. The word
gﬁh@ also signifies a good final state. (60) Moreover Ibn Kathir
says that a thing may be described by reference to a similar

thing in order to make it properly understood. For instance the
description of the throne in the Qur'an does nof mean anything
similar to a worldly throne. It symbolises honour and high

position. (61)

(59) op.cit., (trn.) p.65... (60) Ibn Kathir, Tafsir, vol.6.p523
(61) Ibid., vol.3. p.178.
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Apart from association with near relation, and friends, the
company of gﬁg in Paradise is also mentioned in the Qur'an.
According to Ibn Kathir gﬁg signifies, (a) chastity, (b) althing
that is pure and unsullied, (c) heavenly modest maidens or
women, with grace and beauty resembling an egg in respect of
their white colour, as well as in their closely guatded and
protected. The prdminent feature of their being good women is
their restraining glance, which is valuable virtue of a woman and

implies her chastity. (62)

Sale supports Ibn KathIr's explanation thus: "This may seem
an odd éomparison to an European; but the oriental thinks nothing
comes so near the colour of a fine woman's skin as that of an

ostrich's egg when kept perfectly clean." (63)

The word gﬁ; is also conjoined with the  word ¢':g ()
which according to Ibn Kathir signifies wide eyes, which he
deems a sign of purity and beauty. The word'inun is used for
.both wide eyed men and women. Ibn Kathir, in the context of his
interpretation of_%ﬁ; and 'in, refers to the beauby of Joseph’
the Prophet, which implies that these words do not mean only

women but also include pure men. He also appears to mean the

(62) Ibid vol.6. pp.11 and 517. (63) Sale, opecit., pe.335.+==The
word hur occurs four times in the Qur'an.(44:54; 55:72: 56:72
and 52:20) Itssingular is 'abwar which signifies one having
eyes characteriesed by the qulaity..intense whiteness of the
white of the eyes and intense blackness of the black of the

?yes.) A true and sincere friend and pure and clean intellect
L.L.
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companionship of the soul applied to both sexes. The bliss and

companionship is perpetual and everlasting. (64)

Concerning the food and drink of the inhabitantsof Paradise
and Hell there are different words in the Qur'an. The words refer
to the devlopment and deterioration of taste. The Arabs were
familar with these words. Ibn Ka@pir describes the significance
of the words: (a) Zggj@hil (ginger) of having the flavour which
the Arabs esteem very pleasdnt, (b) camphor Tkafﬁr) refer to the
odour and coldness of the wine, (c) Salsabzl signifies bever§ge,_
milk, or a smooth drink in which thére is no roughness, meaning
eas’y entrance into the throat and river in Paradies., The word’
literally means: "seek the way or ask the.way". (d) Sharaban
Tahura refers to the absolute pruity of the beverage, poésessing
the flavour of ginger and coldness of camphor, tgggig refers to
wine (65) but al-Razi interprets.tasnim as water falling from
above, or knowledge .of God, which comes form above through the
Prophet., He refers it as being the perfection of the hopes of

the people of paradise. (66)

According to Ibn Katpir the word al-kawthar means (a) a great

gquantity, (%) the abundant good, (c) a river in Paradise, Al-

Tabari, confirms this inté%retation; But a—ZamakpsgarI interprets

(64) Ibn Kqﬁﬁir: Tafsir, vol.6. p.1l. and 517.
(65) Ibid: vol.7. pp.l180 and 242. '
(66) Ibid vol.7. Pe243. Al-Razi vol.S.
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it as exceeding the bounds in greatness. Al-Razi gives 15
different interpretations. They agree on one point, that it is
a river in Paradise. The context says that the word must

signify goods really given to the Prophet on earth. (67)

Similarly the description of the deadly food for the people.
of the fire of Hell as al-zaqqum,a specific tree with small leavyes
sticking and bitter, and ghassaq, intensely cold drink

(unbearable cold fluid). (68)

According to Ibn Kaggir the Prophet addressed the material-
istic Arabs with the preceeding words because (a) of the use of
these words among them, (b) of the practice among them that if
they intended to describe the good and evil of a thing they
used to bring into light all its merits and demerits, use the
specific words and then at the end say, it was pleasant (karIm)

or it was unpleasant (Ggair Kar{m), the expression of like and

dislike. He says that the words referred to for Paradise and
Hell occur in the sequence of this significance. Moreover he
deems that al—zaqqig_is a symbol of the condition of life in
Hell. Similarly pure uncontaminated Water, or milk, and honey,
unlimited fruit and 1uxurié& vegetation are symbols of good and

pleasant life in the Hereafter. (69)

(67) Ibid vol.7. pp.385, 386 cf. Razi vol.8. p495, Al-Tabari vol.
30p.207f. Zamakhshari vol.3. p.291. (68? Ibid vol.6. p.17
According to Lane's lexicon Zaqqim is a dust coloured tree
having small round leaves without thorns. It has pungent adour
and is bitter and has knots in its stem..the heads of leaves
are very foul. (L.L.) (69) Ibid vol.6. pp.530 and 531.
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A11§haz51{ holds; "that behind the description of material
happiness portrayed in objects like trees, rivers and beautiful
- mansions with fairy attendants, lies a deeper meaning; and that
the jo¥ of joys consists in the beatific vision of_the soul
in the presence of the Al-Mighty, when the veil which divides
man;;, from his Creator will be rent, and heavenly glory revealed

to the mind untrammelled by its corporeal, earthly happiness."(70)

.Ibn Kathir seems to hold: that the verses relating to
heaven and hell are closely related to the different kinds of
personal responsibility and man's free will in worldly affairs.,,
They provide him with the incentive and idea of spiritual
development'and hatred of its deterioration. These always
encourage him to better life because what is in his luck is
unknown. God says: "No soul knows what comfort is laid up for

them secretly, as a recompense for that they were doing."

(32:17) (71)

Nagfr al—Dfn.Tﬁéz supports Ibn Kaﬁhir's view, "The inférmat—
ion which the Prophet ga%e on the subject of paradise and hell,
describiing them in sﬁch material qualities was calculated to suit
the capacities of the minds of the people at that time....and
* thus to make ordinary people either develop an inclination towards
obedience to God, or abstain from doing wrong owing to the fear

of punishment. All this was for the sake of the common good. So

(70) Quoted by Syed ’Ammir 4Ali op.cit., p.199. (71) Ibn Kathir
vol.5. pp.409, 410 and 411.
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that the common people would be more willing and more dilligent
in gaining the perfection and virtue of the soul by following

those customs, manners, rules, and laws." (72)

Ibn Katﬁir holds that the verses relating to Paradise and
Hell come under the category of Muiaﬁhéblhéﬁ. He says that it is
better for ordinary people to refrain from interpreting them, and
also maintains that to probe into their details is not necessary.
Hence the matérial description of the pleasures of heaven and
agonies of hell 'is intended to make people understand the results
of thie actions in the shape of similies and metaphors. (73)
The metaphors are evidently seen in Ibn Kaﬁyir's following
interpretation:of weather and everlasting spring. The trees
laiden with fuit will'shader the dwellers of paradise perpetually,
| They will find fruit of different kinds near to themselves
giually intheir stafes of standing, sitting, and lying. Young
attendant in attractive dress would be always ready to obey their
orders. They will have rivers of milk, honey and water. Whereés
the inhabitants of Hell will get dry food to eat and boiling water
to drink. (74) God says: "This is the similitude of Paradise whid
the God fearing have been promised; the-rein are rivers.of water
installing, rivers of milk unchanging in flavour, and rivers of

wine a delight to the drinkers; rivers, too , of honey purified;

and therein for them is every fruit, and forgiveness from their

(72) op. cit., p.53.... (73) Ibn Kaigir Tafsir! vol.2. pp5 and 6
(74) Ibid vol.6.ppll and 515; vol.7. ppl81, 182 and 183.
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Lord - Are they as he who dwells for ever in the Fire, such as
are given to drink boiling water, that tears their bowels

asunder?" (47:15)

Similar similies and métaphors are found in Sy. John's
Revelation about the Hereafter: "Days shall come in which there
shéll be wine, which shall have each ten thousand branches, and
everyone of these branches shall have ten thousand lesser
branches, and every one of these branches shall have ten thousand
twigs, and in every one of these cluster of grapes, and every one
of these grapes being pressed shall yidd two hundred and seventy
five gallons of wine; and wéh a mob shall take hold of one of
these.sacfed bunches, another bunch shall cry out, I am a better

bunch, take me, and bless the Lord by me." (75)

Ibn Kaﬁbzr interpreting the verse (57821) says that Paradise
is not limited to one particular place, but it is as extensive
as heaven and eabth. It will be given to the righteous. This
interpretation also confirms the Qur'anic metaphorical expression
of Paradise. al-Razi referring to this verse says that the
Prophet was asked if Paradise were as extensive as heaven and
earth, where would be hell? Whereupon he replied, where is the
night when the day comes? So it seems that al-Razi also

supports Ibn Kathir's view of the extensiveness of Paradise. (76)

(75) Quoted by Amir A1i op.cit., p.195. (76) Ibn Kathir Tafsir,
vol.6., p.564. Razi vol.8.747
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The following Traditions of M1§Qg§j:glzﬂggéhig_obviously
mark the descriptiﬁn of Paradise and Hell, as related to
metaphor. The Prophet said: "He who enters Paradiwe will be in
affluent circumstances and will not be destitute, his clothing
will not wear out and his youth will hot pass away."..."?%ple
will enter Paradise with hea'rts like the hearts of birds. ***
"the Euphrates and Nile are all among the rivers of Paradise."
The Prophet was asked of what Paradise was constructed of, he
replied, "A brick of gold and a brick of silver with mortar of
strong scented musk; its pebbles are peafls and rubbies and its
soil is saffron..The trunk of every tree is of gold..Thoée who
are to go to Paradise who die whether young or old will come into
Paradise aged thirty and never grow old." The Prophet says about
the punishment of Hell, "There will be some to whose ankles the
fire will reach, some to whose waist the fire will reach, some to
whose collar-bone the fire will reach." Ibn Abbas told that the
Prophet said "fear God as He ought to be feared, and die only
as Muslims," after which he said, "if a drop of CF;fij) al-zaqqum
were to fall on this world it would corrupt the people's means

of livelihood, so what about those whose foed it is." (77)

The word Hutama according to the Qur'an means: "the fire of

God kindles roaring over the hearts." (104:7), and hablum—mim-

*H* '

hearts of birds signifies with no jeolously, rancour, deceit,
or hatred; (b) in trepidation, being on their guard (c) with
complete trust, as birds trust God for their food, see
Mishkdt-al-Masabih. op.cit., vol.3. ppll88..

(77) Mishkat-al-Masabih; vol.3. pp.l1197ff and 1225,
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masad, palm fibre (111:4). To intensify the metaphor, Ibn
Kathir interprets hutama as a fire, which consumes and crushes

every thing, Hablum mim masad is a rope of fire. He says that

the wife of AbuU Lahab (uncle of the Prophet) will have on her

neck a rope of fire in Hell. Ibn Kathir's interpretation of the v
verse"And whosoever is blind in this world shall be blind in the
world to come." (17:72) shows that the blindness here means
spiritual blindness, and not physical blindness. He seems to

meah that failure to attain spiritual insight in the world would
cause spiritual blindness in the Hereafter, so he maintains (a)
the continuity of spiritual state, (b) the importance of man's
action and its effect on man's spiritual life, (c) the significanc
of spiritual life, (d) qualitatively the spirit receives more
pleasures and pains. He also says that negligence of remembrance
of éﬁ, and failure to improve the spiritual life, creates

narrowness in man's life. (78).

Ibn Kaiﬁirfdifferent interpretations also give the idea that
Hell is not a material region, and the gate may mean a way of
entrance or a means of approach. Because the word seven is an
odd number, and odd words were used as metaphors, the frequent use
of the words seven, seventeen, seventy etc. also seem to imply a
gmile, and a metaphor. It could point to the torment of the
senses likg sight, hearing, smell, taste, fough and so on. Hell

could also mean the defective and diseased soﬁl, whose re-actions

(78) Ibn Kathir, Tafsir, vol.4. p.330 vol.7. pp289, 368 and 402.
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are painful, in contrast with the pleasant reactions of the
satisfied soul. Therefore it may be said that the Hereafter
constitutes a metaphorical presentation of man's thoughts,

designs and actions of this life in the shape of consequences.(79)

~According to Ibn Kathir it seems that man's life is
incomplete on this earth. It requires perfection. Perfection is
possible only if something follows it, otherwise life becomes
meaningless. So he bélives that the symbolic treatment in the
Hereafter applies to both body and soul. Therefore he Says that
the continuation of life beyond this life should involve the
composition of decdmposed and disintegrated particles. The body
must be constituted according to the neéds of terrestial existénaa
It is impossible to express the Hereafter in terms of worldly
speéh, because the character of the 1life to-come is entirely
different from the present one. The imperfect soul after being
meted out due spiritual and physical punishment would move to

Paradise. (80)

Ibn Rushd seghs to believe in pleasure for the soul only,
but in punishment for both body and soul. He says: "According
to the learned, the souls connected with them after death are
free ffom carnel desires, then if they are pure from these

infirmities, their purification consists in their being freed

(79) Ibid: vol.7. ppl57, 158 and 159. (80) Ibid vol.5. pp623 and
| 635.
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from bodily lusts; but in the case of wickedness, the separation
increases the evil, because the soul suffers injury from the
impurities it has axquired and by their separation from the body
their wretchedness is intensified on account of the pufification
fhey had lost. Because it is not possible for them to acquire

such purification except with the body". (81)

Ibn Rughd also reports three different views with regard to
the Hereafter; (a) "the existence beyond this life is identically
the same...with only the difference of duration and temporality,
that being permanent while this comes to an end. (b) The two
existences are distinct; what is imaged by these sensible things
is spiritual and that by which it is represented is only for the
purpose of explanation. The existence beyond is corporeal, but
the corporeality yonder differs from present corporeality,.
because this is corruptible whereas that is immortal. (c) The
soul is immortal,...there does not attach to fhe return of the
"soul to other bodies the impossibility which attaches to the
return of the body itself. The material of the bodies found here
is found to exist subsequently and is changed form Body to body ...
It is not possible that the resemblances of all these fodieé shoub
actually exist because théir material is one." (82) According

to these views it seems that Ibn Rushd believes in spiritual

reward and punishment.
(81) Sweetman: op.cit., part 2 vol.2. p.176,

(82) Ibid. p.178.......
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Ibn Kathir interpreting the verse: "Surely those who
disbelieve in Our signs -~ We shall certainly roast them at a fire;
as often as their skins are wholly burnt, We shall give them in
exchange other skins, that they may taste the chastisement.”
(4:56) refers to the way of purification. He says that when
bodies are thoroughly burnt their feelings are deadened. Then
the souls are endowed with the body along with the full sensitive-

ness till they are purified. (83)

Ibn Sina refers to the purification thus: "There is some
impediment in the soul which causes it to hate that perfection and
‘to prefer its opposite. Thus, a sickman may sometimes hate a

wholesome food and desires an unwholesome food, which is
essentially detestable;.....One can be exposeq to conditions
causing great pain, such as bﬁrning or freezing, yet because the
senses are impaired the body may not feel any discomfort until

the injury is repaired; then it will feel the severe pain." (84)

Ibn Kathir seems to point to the temporary feature of Hell,
he says that the words gggh plural 'gggéh is used only for the
punishment of fire of hell. They are not used for pleasure and
happiness of paradise, therefore he éoncludes that the happiness
is everlasting and ever intensifying whereas hell's pain is
temporary. (85) Richard Bell supports Ibn Kathir's view thus:

(83) Ibn Kathir Tafsir, vol.2. pp219—220. (84) op.cit., pp.66-67.
(85) Ibn Kathir Tafsir, vol.7. pp.197,199.
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"Hell might be taken to imply a kind of purgatory for believers
from which théy will pass to their reward after being purified

from the evil they may have committed." (86)

From Ibn Kathir's interpretations of the Last Day we conclude
that the Last Day will approach after the appearance of cerfain
signs., The intermediq@ﬁrynlife is similar to a dream in its
pleasures and pains. After the Resurrection, judgement is
according to deeds. But God will also show mercy and forgiveness.
After-judgement men are driven to Paradise and Hell accordingly.
The happihess in Paradise and torment in Hell are different
from those of this world, as the conditions of that world will be
quite different from those of this world. So the composition of
the body will differ accordingly. But the pleasure and pain will

be to both body and soul, but not at all sensual.

(86) R. Bell, Intrcduction To the Qur'an, Edinburgh 1958 p.158.
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CHAPTER NINE

CONCLUSION

In order to have a full view of ibn Kathir's role as a
commentator and his position among the theologians we have to keep
in mind the previous history of the development of theology,
the biographical details of his life and the socio-religious

problems of his age.

It was the traditional object of theologians to deal with
different views and to include as a large a vista as possible. It
is the merit of Ibn Kathir that he steps forward very carefully,
scans different views and successfully avoids three basic dangers;
(a) creating dissension among Muslims, (b) leaving fundamental
-problems untouched and unsolved, (c) ignoring to mention with

precision relevant significant points.

Owing to the precision and accuracy of his material Ibn
Taimiyya considered that he surpasséd commentators (1) Moreover
some modern theologians consider his tafsir as having most
authentic contents and consider it higher than other commentaries
(2). | |

Chapter one contains the history of the development of tafsir
from the Prophet to Ibn Kathir. Our examination in this chapter
reveals that there will_always.be a need for the interpretation of
él) Al-=Azzawi: A History of Iraq! Baghdad 1957, p.196.

2) A.S. Sarim, Tarikh-al-Tafsir Lahore 1966 PW107'
|
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metaphors and parables in order to discover more. Ibn Kathir's
|
role was necessary in order to establish tradiﬂion and to

introduce a mild type of rationalism. |

Chapter two is concerned with the biograpﬂical history of
Ibn Kaﬁhﬁr's life. We found that he was intelﬂigent and dilligent.
He belonged to an educated family. It was his}family atmosphere
that worked as an ipcentive to his interest in;education. The
influence of his teachers like Ibn Taimiyya, al-Mazi, al-Dhahabi,
who belonged to different schools of thought, was the main
reason why Ibn Kathir developed a reconciliato¥y nature and
adopted an impartial attitude towards differenﬁ schools of thought
(3) It is also true to say that Ibn Kathir's %daptability to
different subjects owes a great deal to the un&ailing kindness of
his teachers, yet this does not mean a denial éf his personal
efforts and intellectual capabilities. !

In chapter three we discussed the aspects|of God. God has
two aspects: (a) His essence, and (b) His attr}butes. Regarding
God's . essence, the first interpretation shows ﬁim to be light
visualises His Absoluteness, Hgs Transcen&entaiism_and His close
relation to man's spiritual and physical regio%s (4). The second
interpretation of God's essence is identical to the orthodoxs’.
God is shown as Omnipresent, Omnipotent, Omnisb%nt, One without

a compeer or a rival and consort, everlastingly Unique and

(3) Chapter 2 pp. 34, 37 and 38.ff.

(4) Chapter 3 pp6lf. |
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Eternal. This interpretation includes the esseﬂce of all

attributes. : '

|
Ibn Kathir's reasoning with regard to the seven essential

attributes of God is similar to the 'Agh! I11'1’r,es|| except in the

definition of His existence, and His vision and

The 'Agﬁaf}ites defines existence as "the self Af an entity" and
apply this to the Creator and creatures. Whereas Ibn Kathir
defines existence separately for God and créatuyes. Existence for
God is the uncaused self of an entity, and exis%ence for creatures
is the caused self of an entity. (5) Ibn Kaiﬁi% describes God's
vision thus: "God is invisible to the eyes and gncomprehensible

to the senses" whereas the 'Agha’rites says "Nothkng exists which
God cannot show us; God exists therefore He can, show us Himéelf."

God's vision.

(6) The 'Asha‘rites do not mention the type of

Ibn Kathir mentions Transcendentdalism both in the attributes and

|

¢ A . ' . .
essence of God whereas the 'Asha”rites keep 311rnce in some cases.

As to God's l1life, He is an uncaused being,| He is living,

powverful,fatigue and failure do not overtake Hi

¥
(

m, nor slumber and
sleep, nor annihilation and death. The protecqion of heaven and
earth oppresses Him hot, The cosmos, its ordeﬂ and design is the

proof of God's life.

|
Knowledge is an essential attribute to God. It subsists in
His essence, He knows every thing known compréhending whatever

(5) Ibid p.76f. (6) Thomson V., 'Aqu_rl and hlS Ibana, The
Muslim World, vol. 32. 1942 p.244.....
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happens in the universe. He knows actions and thoughts of
creatures in heaven and earth, and evident and immanent things

therein. His knowledge is perfect, unoriginated and essential.

Will and Power ~God is willer of all possibilities that come to
be. Nothing happens without His will, good and evil, great and
small, profitable or harmful, existence and non-existence, honour
and dishonour, success and failure, obedience and disobedience,
Whatever God willf, His power brings it into light. His willznd.
power are interconnected. Both attributes are perfect, in other

words; God is perfect in His will and power.

Hearing and Seeing, with relation to these two ;ésential attribute
Ibn Kéﬁgfr mentions a theory that colour, taste, scent and sound
are bodies. This theory was part of the doctrinal belief of
An-Nazzam (D845), who adopted it under the influence of the
philosophers. (7) Ibn Kathir seems to have adopted it through
studying the Qur'an, as no where does he appear to have had any
connection with the philosophers. Ibn Kathir himself is silent
about this. On the basis of this theory he says that God hears
the voices of visible and invisible things and also sees visible
and invisible things. So it also appears that every visible and

invisible thing has a voice and a body.

Speech. God is a speaker by an unoriginated Kalam,not resembling

the speech of creature. By His speech God commands, forbids,

(7) Sweetman, op.cit., vol.2. part 2 p.8....
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promises and threatens. His speech subsists in His essence.

PART B. Regarding attributes of actions it is found that Ibn

Kathir strictly believes that God's Mercy encompasses everything.
All actions of God like creation, providence, justice, guidance
are the manifestations of His mercy, and in every case they are

subservient to His attribute of mercy.

PART C. The examination of the idea of partnership with God
reveals that the profession of the Oﬁ&@s of God is in the nature
of man, The main cause of straying from this nature is lack of
knowledge i.e. 'ilmu-l-yaqin, 'ainu-l-yaqin apd ?aqqu—l—yaqin or
the certainty of inference, the certainty of sight and the
certainty of perception. Ibn Kathir recommends that in order to
escape from the pitfalls of polytheism and to know the truth, man

must struggle to obtain knowledge.

Chapter - -four gives Ibﬁ‘KaﬁgEr's views about angels. They are
means of connection between God and man. They are subtle (LaPIf)
and illuminated. They can perform different tasks and come in
different forms. Ibn Kathir classifies them into differeﬁt
categories and assigns different distinctive duties according to
the category and status in which they are classed. He points that
angels and satan ate two different species. He fails to explain
this point. However, a deep study of the problem and Baiqawf's
views bring home the idea that satan could be included in

malai'ka siffﬁzxa, or lower grade angels. But to consider them
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as good and bad powers is entirely against the basic ideas of

Islam and rejects their being as entities.

In Chapter five we discussed the Prdphets and found that they
are human beings, their acts are human acts, their powers are
human powers. This does not imply that every human being can be-
come a prophet by doing certain acts. Prophethood is divine
selection, therefore the Prophets are rare individuals who
possess rare natural powers., They possess an innate ability and
apptitude to imbibe knowledge of God's word as revealed to them
through angels for the guidance of mankind. Their knowledge
consisted of fundamentals and laws. The laws differed and were
according to the time and need, but fundamentals were the same,
Powell writes: "Yet, the laws of the apostles have varied in some
_ of the practical judgements and minor details which the piety
of the souls of the people requires. This is because the practical
laws and means of purifying the soul vary according to the
conditions of the society and the disposition of the soul. 8o the
laws are at warience with each other in business agreements, in
marriage restrictions, in the means of repentence from sins, etc.
But religions do agree on the existence of One true God and
devotion to Him and the principles of morality. The foundation do

nét vary with the variety of apostles and nations.”" (8)

(8) A.J. Powell, The Qur'anic View of the Scriptures, the Muslim
World, April 1969sp p.96. cf. chapter 5. PP 2gups
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By virtue of their knowledge and particular power given by
God miracles emanate from them which stand witness for the
truth of their prophetic office., They also possess particular
and legalistic wisdom, therefore they are considered as
legglators, reformers and statesmen. Above all they possessed

impeccable character.

In chapter six we examined the Scriptures. They were
revealed to the apostles for the guidance of mankind. Their
‘number varies, The four Scriptures: the Torah, the Ps&lm, the
Injil and the Qurfan exist. All have been changed except the
Quf'gn._ Ibn Kathir believes that the Qur'an is the miracle on
account of its protection, language and teachings. Its teachings
impl¥ & suitableness to the requirement of wisdom, (9) justice |
and righteousness. Its language is incompardble in style and
eloquence. It is a miracle in respect of protection of its
contents. It is the same as it was in the time of the Profhet.
Ibn Khaldun briefly says: "Know that the greatest,.the most sub-
lime, and best accredeted miracle is the noble Qur'an which was

revealed to our Prophet." (10)

Ibn Kathir successfully deals with the problem of the
supremecy of the Qur'an, But with regard to the question of

abrogation, he maintains that only four verses have been’

(9) The Qur';g, indeed, in supporting of its message also appeals
to human intellect. The Bur'an admonishes to %he study of
nature....Baljon, op.cit., p.123.

(10)Hirschfeld, H., op.cit., p.l.
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abrogated. This may contradict his basic view that the whole
Qur'an is everlastingly applicable. Modern commentators have
taken very serious view of this case, and they are true in their

approach that there is no abrogation in the Qur'an at all. (11)

Predestination. In chapter seven the problem of predestination

was examined. Good and evil are predestined by God, only in the
case when there is Taqdir Mubrﬁm (Settled). In this case
animate and inanimate objects are bound to work inwardly and
outwardly in accordance with God's laws. But in the case of
Taqdir Mub#1laq (éuspended), which is related to man only, if
man practices certain good deeds and avoids certain béd deeds

he can change his destiny, to, a certain limits. But there iss-

no indication to what extent these limits are.

In chapter eight the Hereafter was discussed. It is found
that the approach of the last day is knownby certain signs,
especially after blowing the Trumpet. Just after the end of the
universe the intermediate state will begin which will be followed
by resurrection and then the 1life of heaven and hell. According
to Ibn Kathir the difference between the present world, the
world of barzakh and the world to—come .is as follows. In the
present world the body is visible and the spirit is hidden. There

is no possibility for the spiritto indulge in worldly affairs.

(11) Baljon, op.cite, Ped49ccece...
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Therefore the body is the main source to receive reward and
punishment, and then to transmit it to the soul. In the world of
the grave the soul is visible and the body is generally destroyed,
therefore the recipient of pleasure and pain will be the soul and
then elements of the body. After resurrection as both body and sou
will be visible therefore both of them will experience pleasure

and pain separately. )

Concerning God's judgement it is concluded that mankind will
be divided into three classes: (a) those who will be allowed to
enter paradise without reckoning,.(b) those who will be reckoned
with leniently, (c) those who will be reckoned with strictly and
will "be sent to Hell. The believers will come out of the fire
after retribution. But the unbelievers and idolators ﬁill dwell

for ever in the fire. (13)

In the Heréafter man's body would be made in consonance with
the terrestial environment, as the Hereafter is entirély 'different
fwdﬁ“this life. So the happiness @&n Paradise and torment in Hell
are different from this world’ For instance; in Paradise the
-companions will be free from physical pollution, and the
inhabitants will get fruit similar to the earth, closely resembling
.it in colour and appearance, but infinitely superior. The
treatment in the Hereafter is mentioned in the Qur'an

(12) Chapter 8 PP 3322
(13) Ibid PP 345f 352p
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symbolically, but there is a relation with regard to the feeling
of pleasure and pain thus; pleasure and pain are self existing
in the subjective mind. Extreme mental pleasure and paiq&s

" far more rapturous and agenising respectively than physical
pleasure and pain. Similarly in Paradise and Hell joy and pain
will be mental and therefore more intensive. But, Hell is a

. temporary abode, whereas Paradise is perpetual, The survival
will be in totality and not in part only. ©So the life Hereafter
will be without dimiﬁ&ion of any intellectual and emotional
-character. Lack of any feeling of love or happiness would mean
impb%erishment. Hence the personality will exist in its entirety

and not only in its abstract and intellectual part, (14)

(14) Ibid ppaz,35s3amd356ff
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