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ABSTRACT /

Author “ :  MUSA ADELEKE AHMED ‘
Title of thesis  :  God of Rahmah: A Study in the Qur'dnic Concept
. of Divine Mercy.

Department : Institute of IsgamiCeStudies, McGill University, — "
Py :

Montreal. o ‘ oL

!

Degree : Master of Arts (M.A.)

In the Qur'anic perspective God bestows His Rahmah gratuitously _
on humankind in manffold ways and He pﬁnishes sinners only to make them |
turn to Him repentant. ' i -

The Qur'an distinguishes between God's general ngmgb;‘manifested ,
upon all creation, aﬁd ﬁfs special ngmgﬂ, bestowed on the faithful.— God's
general ngggﬂ provides the physical and intellectual needs of humankinq/‘

and also divine guidance which gffers the hope of salvation. God bestows

His special Rahmah, however, only on the faithful and on'sincerely

T s B

repentant sinners, expecting from them gratitude in" return. The Islamic
di%pensation is grounded on the concept of Rahmah which is the central S
theme of the Qur'an and the basis of God's ethical relationship with

humankind. Thus, the Qur'an teaches that it is a'sin to despair of God's

; '

special, Rahmah.
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RESUME

Auteur : _/MUSA ADELEKE AHMED

Le Dieu de Rahmah: Une étude sur le concept
. ‘ j

Coranique de la Miséricorde Divine. .

Département : Institut des Etudes Islamiques, Université
McGi1l.
Degré :  Maftrise 2s Arts (M.A.)

P

Dans la perspective .Coranique Dieu donne son Rahmah & 1'homme

4

d'une rfagon gratuite et variga. I1 punit les pé&cheurs seilement pour

les encqurager 3 se repentir. ‘

¥

Le Coran fait une distinction entre le Rahmah commun de Dieu —
qu'il donne & toutes ses créatures, et son Rahmah spécial qu'il donne

-

a ses fideles. Le Rahmah commun de Dieu fournit les besoins physiques

et intellectuels de 1'honme et aussi 1'orientation divine qui offre .

1'espoir du salut. Dieu donne son Rahmah spécial néanmoins seulement

—

aux fiddles et aux pécheurs qui se repentent sincérement. En récompense

py

il attend Teur gratitude. La dispersation islamique se base sur le
‘concept 'de Rahmah qyi est le th2me central du Coran et la base des rapports:

moraux de Dieu avec 1'homme. Donc le Coran enseigne que désespérer du

/

Rahmah spécial de Dieu constitue un péchéh.

3
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L ' NOTE:  TRANSLATION AND TRANSLITERATION / /

[

N o
-

1. As English Qur'‘an translations do not follow a .uniform system with
regard to numbering of verses, the numbering of all the Qur'anic passages

- guoted-in-this study_follows- that of ‘Abdullah YGsuf‘Al?_'ﬁ%li%—Qur'En.

2. The translation-of the Qur'anic verses quoted here, is that of Yusuf . ¢+ i

Ali's, which is accordingly indicated after the numbers of each quoted i l
passage. However, whenever the writer disagrees with his trans]atlon

and, therefore, modifies it in a single verse or a groyp of verses, it

is indicated: by the word "modified” after Yusuf A17. *

I3
'
[cd

3. The A?'atg,ic personal name of God, Allah, is méinfained in thehﬂtransla—
. . d N *

tion of the quoted versés throughout this thesis. | e

4. Since-the Arabic term Rahmah is a comprehensive one whose general
meanings cannot be adequately conveyed by the English word "mercy", the . J

. writer maintains, where necessary, the former word in preference to the
latter throughout this study. B

o .
5. The system of transhteratwn of Arabic words and names apphed in s

this study is that used by the Insti tute\r\)f Islatmc Stud1es McGi11 ‘
° . ’

University. Sde the attached transliteration table (betwgen pages |x‘

&

ey
*

and 1). e T B

A S/ !
2 .




Alrev.
190 11. 64

I

_Consonants:

Institute of Islamic Stud
McGill University

TRANSLITERATION TABLE

-

$ 4nitial: unexpressed * medial and f

Arabic Perpian Turkish Urdu

#

ies A
. T

_Arabic Persian Turkish Urdu

.

F

short: ,-f

long:

\

a; — 1;-5 u,

7’

a;

'

[

5

-

‘ “ b b b b v g 8 J g
w P p. P v ¢ z z z
l et t t % b4 bt b ‘
e .tl CHE 7 7 2
[ e .th -g E‘ g t [ [} [] {
. ! . ““\ ) g
G J - j c j _ t- Bh gh ) g &
[ I o " o v f £ £ f
“ g ¢ k k k k
; [, € kh h kh ‘
¢ - s d a d a .3 g g g
(i [ 5 ] 4 - o &
: J dh z z z Jd 1 1 1 1
; [ J r r r f n n o
e -8 . . 3
¥ -r 5 x (V2 n n
e . { [ *
i J z @ 2 z p
[ w o m AL TN
) v B 8 8 K] ) w v v‘% v
n e U eh oh g sh Y y g y

l[{ owels, diphthonga, etc. (For Ottoman Turkish vowels etc, see separate memorandum, )

9 U, and in Persian and Urdu also rendered &; (§f I, and in.Urdu

also rendered by &; ' .. (in Urdu) &.

alif mnqgg“réh: NN
tashdid:

long vith % iya; 73’ dwa.

¢

t
o

diphthongs: (hs’ ays 9 ‘ aw,
$3' marbiiggh: & ah; in idéifah: at.
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for the idea ofGod's R_ah@ was then found to be, among other things,

*

~ the most\constant and ceptral theme in the Book. The writer soon
\ realized hat the needvﬁ7r this study is due not only to the w1de
scope and importance of the concept of Rahmah in the Qur'an and in
Muslim thinking, beliefs and attitudes to” mundane and spiritual mattees,
But also, after an extensive research into available works on various
concepts in. the Qur an, it was d1scbvered that no detailed work of any
'sort on this concept had\bden done either by Muslim 0r non- Mus11m
_writers in the way the writer intends to do it 1g/th1s‘study. e
'The<present study systematically invesgjgates and determines

the nature and scope of al-Rahmah in the Qur'an. It strives to un- .

cover the-conceptual grasp of the meaning -and significance of Divine

3
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% . THe writer's love for the reading and study of the Qur'an

§ - - ) -

§ I[ v resulted in his enthusiasm to'write on the Qur'an's ethical concepts. .

g -~ Byt during a discussion on this topic with Professor wad1‘ Z. Haddad, !
‘; [ who Tater became the writer's thesis supervisor, the enormous scope,

) 5

$ [ % among other thmgs, of that topic was pointed out to the writer. 'The ;
i, & -

g — - —  present study was then 1nd1rectLy suggested to the wr1ter, who, after
¥ - -‘{_.some months of nled1ng and study1ng the QurLaﬁ—wath the aim of def1n-

g ) 1ngethe.naxugg_ggd_§cope Qf this study, became eager to wonk on 1t,

o - ) ’ e

i,
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Mercy as presented in the Qur'an w1th1n the sphere of God s ethical

* re]at10nsh1p with His creatures, ﬁart1cu]ar1y with humank1nd

0.

A

! ——
s

For.the purpose of achieving this objective, the main thrust

o

in this study is towards contextualﬂana]ysis of the Qur'anic data,

1
.
ﬂ.,. 1

L While applying an "analytic method"! to arrive ultimately at a better

understanding of the concept of Rahmah in’ the-Qur'an, the writer’s

i

- AT
%rimary focus is on the Qur'anic use of the root RHM and its deriva-

I

oy ey e, gy -

e

tives. In addition, an analysis is undertaken of the Qur'anic contexts
~ ’

where some "key-words" which are positively and negatively related to

the idea of Rahmah occur. , * : 4 U

b

Inasmuch as the Prophetic Tradﬁtions (ahad1th) are regarded“as '

el

the 11v1ng commentary on the Qur'an and form the most 1mportant source

outs1de the Qur'an which can be used to fully understand the Qur'anic

Ry
=

concepts, the writer's second guide is the relevant ahadith as found

.

in the most authentic canonical works of al-Bukhari and Muslim.

The third guide ¥s the TEfésTr.(ekegeses) of the most famous

=

j
exegetes of the Qur'an as valuable auxiliaries to the text of the

*
-

-

Qur'an itself. Though the amount of Quf'énic exegetical literature
produced over time is so enormous that to survey them in their entirety
is almost impossible for the writer, a careful recourse to some repre-

sentative c13551ca1/ahd modern authors of different schoo]s of* thought

-
-

(madhahib) in Islam will suffice for our purpose.

mp—q-—-qm—q

The classical-exegetes that are consulted in-this study represent

P

different schools of thought #mong the Sunni and Shi¢7 Muslims. The first

i 4

5
h e ——
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‘him.?  He is a Shafi‘f Sunni Muslim. ‘ !

‘ /1300-1373), a well- known Shaf: i scho1ar "He was a student and staunch

14 Ahkam al-Qur'an of Muhammad b. Ahmad Abu “Abd Allah al-Qurtubi

X

LN

.genre of these classical tafsir works is.that based on- transmitted

—t

prophetic traditionswhich is known as tafsir bi al-ma'thur. }

- —The first and most important representative of this classical /

Ll

ta¥s1r literature is that of Abu Ja‘far Muhammad b.. Jar1r al Tabar1

a

(224 310/838 9- 923) - the universally respected father of tafsir

literature. His tafs?ﬁ, Jami® al-Bayan ‘an Ay al-Qur'an is the first

major work in the history of the development of traditional tafsir

s

literature and the standard work for those exegetes who came after

L

-
Another tafsir from a juridical scholar is Tafsir al-Nasafi

of Hafiz al-Din Abd al-Barakat ‘Abd Allah b. Ahmad b. Mahmid al-Nasafi

(d: 71qﬁ310) - an important Hanafi jurist and’ theologian.
. g V

Another work of this genre is the Tafsir al- Qur an a]ﬁAz1m of )

‘Imad al- D1n Ablu al-Fida'Isma*31 b. *Umar ibn Kathir (700 or 701-774 J

defender of Ibn Taymiyyah‘ In his tafsir, Ibn Kathir, present§ tradi-

tions which rely in & critical manner on a variety of sources."?

One of the most important classical tafsir works is al-Jami® - ’

(d. 671/1273) - a great Maliki scholar."

The most well-known philosophically oriented tafsir is al-Tafsir

al-Kabir of Fakhr al-Din Abii “Abd A1lah Muhamhad b. ‘Umar al-Husayni
al=Razi 9534 or 544-606/1149-1209), - a most famous theologian and

philosopher of religion and a Shafi‘i -AshSari scholar. Dawidi calls

P




T
LW '
-

i

Ry

Jo—
\ g

! ——t | Wim—

o

-»
[’

P

1

.

o T

3

»-‘-—a-d"

1

s P

k ’ - - N 5
. him "the leader, the erudite and the su]tan (the supreme authority)

century to renew religion. ns

528/1134) of Abu a]-Qas1m*Jar Allah Mahmid b. ‘Umar al-Zamakhshari

a1—NTsSbDrT (d. 406); Lubab af- Ta wil 3 Malani al-Tanzil ..., of CA13’

691/1282 or 1291) They all be]onged to the Shaf1 1 school of Jur1s~ . .

renowned Qur'anic exegetes. His tafsir work -is-based on al-Kashshaf

~

. .
. T {

of the scholastic theolog1ans (al- Mutaka111mun), the 1eader of the L Cp

r&‘hﬂﬁal sciences (al-éulum al tagliyah) of his time and ‘one

of those raised at the beg1nn1ng (ra's, lit.head) of the seventh

/

_Among the selected tafs?r works are those that represent a

specific theoﬂogica1 view-point. Among this genre of tafsir 11terature,

the most important is a] Kashshaf ‘an Haqa iq al-Tanzil (completed in - ]

(467'538/1075 1144). .He was a famous theologian, thinker and philo-
log1st of. Mu‘ta2”11 persua51on ¢ His tafsgr, inspite of its evidence

\\c‘
of h1sMuttaz111v1ews is regarded*bx\funnl u]ama as one of the best _ .
/_
works oﬁ tafs1r . ~ N -

'

The fo]10w1ng three tafsir workg\:epresent mystical or Sufi

s
plet1stic tafs1r among the Sunni exegetes:- Tafsir al-Qur'an wa Ragha'ib E

al-Furdan, of N1zam al-Din atl- Hasan b. Muhammad b. al-Husayn al -Qumm7

al-Din CA1i b. Muhammad al-Khazin (678-741/1277-1340) and Anwar al-

Tanzil wa Asrar al-Ta'wil of *Abd Alilah b. ‘9mar a]-Baydaw1 (d 685 or

prudence. Al N1sabur1 S tafs?r is representat1ve of popular piety and

follows the philosophlcal approach of ‘al-Razi. A1-Khazin was a great

scholar of tafsir and hadith; while al-Baydawi was one of the most
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of al-Zamakhshari, but it uses other sources as well and it is regarded

by Sunni Muslims as one of the best tafsir works.

]

e _ The following two works represent the Shi‘j tafsiw literature:

/

/

dl-Tibyan f1 Jafsir al-Qur'an of AbU Ja‘far Shaykh al-Ta'ifah Muhammad

b. d1—Ha§an_a]-TGs? (d. 460 or 461)7, and Majma® al-Bayan fi Tafsir

r

al-Qur'an ..., of Abu ‘A17 al-Fadl b. al-Hasan al-Tabarsi (d. 548/1153).

They both belonged to the Ithna ‘Ashari Sh?‘% school.  Al-Tusi was a
‘moderate Shi%f scholar; Al-Tabarsy was also a ﬁodgrate Shi¢i scholar
and his exegesis "is a comprehevsive classical Egjgig".e

Some well-known modern commentaries are also consulted in this
stuay. As in the case of the classical exegetes, the modern comméatafies
are séﬁected on the considerations of the different schools of thought

of their authors. First among them is the Ruh_al-Ma‘ani fi Tafsir

al-Qur'an of Abu §1-Than5' Muhammad b. ¢Abd A]]ah—a]-ﬁ]ﬁsT (1217-1246
/1802-1830). He Qas a §GfT scholar but his tafsir depends heavily on
al-Razi's nggig. ‘ /
The following two works of the g;eat Muslim scholars who‘belonged
. to th? modernist school of Mu@ammad “Abduh of Egypt are also consulted
ip this study. The first eminent figure of this school is Muﬁammad

Rashid Rida ({1282-1354/1863?-1935). He is the bes;ﬁrepresentative of

vthiéﬁgenre[ His work, Tafsir al-Qur'an al-Hakim (or Tafsir al:-Manar)
' / fa - N .
is based on what he heard from his master, Muhammad tAbduh. Another

important member of- this school is Ahmad Mustafd al-Maraghi (1298-1364

/1881-1945) whose work, Tafsir al-Maraghi, fol]ows'very closely Muhammad

Rt
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‘Abduhﬂstrational}stic interpretation of the Qur'in. He ‘sometimes also
follows the c]agsicaltexegetes {al-salaf) in his tafsir work - if their
1nterpretafions db not go against his opim’ons,9

The work*of Sayyid Qutb (1903- 1966) the Egypt1an thinker and
headafﬁhkhwan éT/;1511mun " (the Muslim Brothers) F3. Z11a1 al-Qur'an,

is also used. Like his contemporaries in'Egypt, he spar1ngly used
hadith in his interpretations. He belonged to the Shafi*i school of

thought. Also among the’ modern exegetical works consulted in this study

are those of Tantawi Jawhari (1870-1941) aT'Jawah1r fi Tafs1r al-Qur'an

al-Karim awg Mahmid  Shaltut (1893;}%63), Tafsir al-Qur'an al-Karim.

They are both Egyptian scholars belonging to the Shafi¢i school of

Jur1sprudence Some well-known scholarly wérks, like those of g]-Ghazzé]?

(450-505/1058-1111), al- -Magsad al-'Asnd, ‘Abd a] Karim b. Ibrahim al---

—

Jili, al-Insan al-Kamil, and Ibrahim Basyuni (alive), al-Basmalah Bayn -

Ahl al-‘“Ibarah wa Ahl al-'Isharah, are also consulted to see their views

on the relative meanings of the divine epithef’! al-Rahman and al-Rahim

o .
The foregoin&iexégetes and great scholars are chosen not only

because they are famous scholars of tafsir literature but also because
they represent different schools of thought with different approaches
to fhe interpretation of the Qur'an, as well as different periods in
tﬁe history of ;gfgjr_&;&elopment. Although the above selection of
Qur'‘anic commentators is not intended to be exhaustive, it is hoped

that the ones choden will be useful in displaying thesdiffering views

of their respective schools of thought concerning the concept of Rahmah,-

!
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as expressed in their tafsir works. '
Moreover, Arabic and English lexicons of both classical and
modern authors, such as Ibn Durayd, al-Raghib a]—1§fah5n7, IbnAMan§Gr,
al-Zabidi, Lane, a]—BusgénT and al-Shartuni, are also consulted in
this study. Apart from the exegetes and Arabic— English lexicons,
various works of modern scholars are consu]ted.ﬁ The most helpful
“sources on the method applied in this study are the e;cellent works of
professors Toshihiko lzutsu and Muhammad Da'ud Rahbar - mentionedninm
ofder of u;efuiness to the study. For instancé; in chapters two and
three of this study, tﬁé‘writer has relied heavily on Izutsu's linguistic
analysis method applied in his three books on Qur'anic themes (see
the bibliography). : i /

" For the purpose of trahslation of Qur'anic verses, ‘Abdullah

Yusuf “A1i's English Qur'an, The Glorious Qur'an: Text, Translation, and

Commentary; Muhammad Marmaduke Pickthall's English Qur'énf The Meaning

/
of the Glorious Qur'an, Text and Explanatory Translation; ard the

Ab?adiyyah five volumes: The Holy Qﬁr‘én with Epg1ish Translation and
éommentarz, ng also used. Finally, the system of traﬁgljteration of
Arabic words and names applied. in this study is that used by the Institue
of Islamic Studies, McGill University. See the attachéd transliteration
table (between pages ix and 1). ‘

77The writer hobés that &his study will makeusome contribution

towards ouragnowledge of the Qur'anic concept of Rahmah (Mercy, etc.).

\
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PART " ONE

Chapter One

v

THE AIM AND SCOPE OF THIS STUDY

-

Bism-Allah al-Rahman al-Rahim “

A cursory reading of the er'Sn‘sHows that it divides human
beings into two diametrically opposed categories: the faithful
righteous on the one hand and the reprobate on the other. By the
same token, one will observe a dichotomy operating in God's ethical
dealings with these two groups of the human race:! those who have made
themselves, and are taken as, friends of God and who- are referred to
as a]-muf]i@ﬁg or al-su‘ada' (the successful or the fortunate)!*to whom
He is thus exceeding}y merciful ?if;Tmﬁﬁhg both in this Tife and the
Hereafter, and thgge who have made hem§§]vé§, and are taken to be

enemies of God and are referred to as al-Khasirin or.al-ashqiya' (i.e.,

the losers or the un%ortunate)z whose lot in both lives is divine wrath

-

and its resultant effect of dolorous punishment. ¢

This contrast may make one wonder what type of ethical attitude

the God ofwthe Qur;én khas concerning His dea with human beings:

is it a merciful relatton on the one hand or prisjous tyrannical
one on the other? An answer to this question will be fo

1
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" (e.g., $5.15:49-50; 41:43).

thorough sfudy of the Qur'an itself. This will make one see clearly
that the dominant ethical attitude which God has in dealing with human

e

beings is that of infinite love and mercy. In the first place, so

H

greatozfgrominence is given to the divine attribute of Rahmah that God
is spoken of in the Qur'an as having "ordained thmgn_(mercy, etc.) on

Himself" (S.6:12, 54). Moreover, the divine Rahmah is described as

‘encompassing all things in all creation (§S.6:]47; 40:7), so much so that

even those who have acted extravagantly or transgreQSed\against their

own souls, should not despaif';f the Rahmah of God (S.39: 53), for to

do so is a sin, committed Bnly by those who go astray or who reject faith
($5.12:87; 15:56). It is also 1aiq,down in‘the Qur'an that it is to show
all forms of ggb@gh_on them that He created ihem3 and sent Guidance, in
e form of divine revelations, to them from time to time to direct them
to the path of attaining that mercy unceasingly. Also, it is observed
in the Qur'an that the mention of God's wrath or punishmenf is always
linked with that of His Rahmah; but it is equally seen that Rahmah or
maghfirah (forgiveness) is often mentioned before the chastisement,

Because of the import of divine Rahmah for

man's mundane and spiritual affairs, "the Qur'an never tires of emphasiz-

ing God‘s mercy and comppassion” or-"the purely gratuitous act of benevo-

lence on the part of Almighty.God, which He bestows upon all be1ngs“

"The Qur'an emphas1zes mosg strongly the Almighty God's be1ng ﬁart1cu]ar1y

a God of grace and goodness. Man, as Hi$ creature,‘owgs everyth1ng, his

very existence and subsistencq, to the boundless mercy [ngmgh] of God...
o e |

~N
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- and ruthless punishment which is observable

God is”simp]y a clear expression of His justice in dealing with human-

‘ Hence the following Qur‘énic passages:-

which isvbeinﬁ shown him at every moment of "his life"." K
A — :
Thus, the dichotomy or polarity of infinite mercy or Rahmah

in the ethical nature of

N
/

kind as well as an admonition to them to guard themselves fearfully?®
against His wrath and its concomittant effebts by sincerely believing

in and obeying Him and His apostles so as always yo receive, in abun-
dance, His special Rahmah and-eventually to attain to that staée of
greatest and ever-lasting felicity - al-Jannah (Paradise), wﬁich ﬁg“&éi.r
promised\to the faithfq], righteous and godfearing people.® Such a .
merciful God could not chastise human beings arﬁitrarily unless there

is a great purpose for doing so, which purpose is to set them again on
the road to the higher goal of life, after purifying them from evil.

This dichotomy of God's ﬁﬁnishment and meréy is-19ke a'doctor who gives .
his patient some bitter drugs or performs a painful\operation solely for
the purpese of saving the patient's life. So rather thaﬁ being capri-
cious, this is the good that gl:ﬁgbgéﬂ intends for‘fhe objects of His
ngggb in inflicting punishment on them.” So the statements of dichotomy
or polarity in pbis case serve as an incentive that directs human beings

to piety and to the good works which always bring God's Rahmah upon them.
./ '

What can Al11ah gain by your punishment, if you are \
grateful and you have faith? Nay, it is Allah that
recognizes (all good), and knows all things

(4:147, Yusuf Ali). '

But those who reject faith in the Revelations (Signs)

~. - -

ey
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. of Alléh and in the meeting with Him (in the Hereafter .
and die in that state), such have no hope of My [ special]
?gr%Ezs, Yusuf Ali, modified).

Therefore, for.God to punish man instea& of bestowing His
special Rahmah on him is a Tast resort; and this happens as a result
of man's utter%and persistent disobedience to God and his complete

failure to make his will conform with God's Wil1.® The attributes of

God, Mercy and Justice or Kindness and correction, are not in this

|

-

case contradictory but complementary.
\

-

The concept of divine Rahmah, whose scope, nathre, me;ning
and import will be brought out clearly in this study, is found to éon-
note qualities of divine mercy, love, compassion, tenderness, benevo-
lence, grace, favour, boupty and generosity, goodness, kinQpess and
forgiveness® as it is presented in the Qur‘éd/;n the sphere of God's
ethical relationship with creation. For this reason, it i$ npt at'all

adequate to think ?f the Arabic word thmgg-aé me#ﬁing Ymercy" in the

English ‘sense of the word.

The idea of Rahmah is found to be the Qgst comprehensive, most

constant and the central theme in the Sacred Book,.for, among other
things, the root RHM, in its various derivatives in the form of verb,
noun and adjective or attribute-of God, -is repeated in 547 places in

the Qur'an, It is, because of its wide scope or comprehensiveness and

o

import for dogmatics 3nd ethics in Qur'anic thought that this conceﬁ% v

finds more room in the Book than any other divine attribute which des-
- . —_— \ . ’
cribes the ethical nature of God in His relation. to humankind. The )

———

-

For such there is a most grievous punishment -

e i T

n
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" Qur'an po1nts out clearly that not only human beings but also-each un1t

of God's creatures rec;\%es His universal and all-embracing mercy, grace,
bpunties and favours. (i.e., Eébmﬁﬂ) necessary for its physical (and in
the case of human beings, their physical, social, moral, spiritual and
intellectual) dgvelogment and well-being in this life. It also points °

N

out that whatever harmopy, beauty and perfection or maturity that exists

I

in this life or the absolutely flawless order andj&?rangemen% that

permeates the-great and vast universe “that lies spread before human
eyes is but an expression of God's ngg@gjxgﬁ_—*-the mercifulness and
graciousness of Goéél The reference to the attribute "the Al1-Merciful"
(i.e.}\gl:ﬂg@még_from the roéf Eﬂﬂ) in the following passages confirms
@hgatruth of the foregoing statement.

He who created seven heavens one above the other
(in harmony). You (Muhammad, or man) cannot seg
incongruity in the creation of the Al1- Merc1fu]“
so look (at them) again, can you see any flaw?
(67:3, Yusuf Ali, modified).
Do they (humankind) not observe the birds above
them, spreading their wings and folding them 1n7
Norig can uphold them except the A11-Merciful:
Truly it is He that watches over all th1ngs
(67 19, Yusuf Ali, modified).!?

In fact, the whole cycle of God's positive relationship'wifh

His creatures pivdES'around the concept of Rahmah which is the most

: 6reponderant attribute of God as presented by the Qur'an for ‘the

crowning benefits and things of etérna] value that His mercy bring%
to humankind. The aim,of this study, therefore, is to present, -in a b

systematic manner and by application of an’"analyﬁic method" to the

©
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Qur'anic -data, the nature and scope of the broad unity of thought of
this important concept of divine Rahmah with a view to arriving ul-
timately at a conceptual grasp of its real meaning and significance

in the sp&ere of God's ethical relationship with His creatures, espe-
cially human beings. '

This study also discﬁsses the significant role which the

Qur'anic concept of divine mer@y,'Rahmat Allah, plays in shaping Muslim
\ — )

ethical thought and behav1our or attitude towards their mundane and

143 o

spiritual affairs. The concept of divine _Rahmah makes the Muslims' acts

~of devotion to God and serv1ce of humanity (‘ibédah) to be inspired

!

by the central motive of ga1n1ng the spé%1a1 Rahmah of God. -This digcus- ‘

"

sion is relevant here because, apart from the fact that the Qur'an

portrays God as the absolute Lord of unlimited Rahmah to human beings, -

it points out that humankind's success or salvation in this 1ife-and in

/

. \ . N - ‘
the 1ife after death(depends on God's bestowal of His special Rahmah on

them. In this connection, there is a corroborative hadith of the. Holy

Prophet Muhammad‘reported by Abu Hurayrah;—

“There is none [ among you, humanklnd] whose [ good) i
work alone would entitle him to ‘enter al-Jannah
(Paradise)". It was said to him [ by his companions
around then]: "And not even you, 0 Messenger of

Allah?" He [ the Prophet] said: "And not even I,

except that my Lord wraps me up in Rahmah [i.e.,

mercy, before I could atta1n to it]. T

The foregoing forms both the aim and scope of the present study.

4»\
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Chapter Twbd

THE ROOT RHM AND SOME POSITIVELY RELATED WORDS
J

The present éhapt;ar and fhe “following one‘of this study will
deal with the analysis of those Qur'anic contexts *in which occur the
key-words" which are related in one way or" the other to the root RHM,
which is the "focus-word" functioning |as the very center of the whole

. sys_‘;em ofathe positive divine ethical dealing with human beings an&
governing a "seman{:ic field" of .ité own in fhis study, in order to be
able 1/:0 ultimately determine the preclise meaning and sighificance of
\t_he Concept of B_y_l_n@b_ in the Qur'ari. The writer feels that ’thi:s par‘t‘s
is )reaﬂff ﬁ%cessary in this’study because we cannot grasp the real h .
meaning of the Concept of _R_a!jm_ab_ in the Qur'an unless we know the nature-

of all the elements that go to form the whole sysi;em of the field itself.

In this part of the study the-word Rahmah is taken as the "focus-

; word" about which clusters a certain number of im;')c;rtant words or "key- .
words" in the vocabulary of the dur'ﬁn. In the drawn diagraﬁme the )

"key-words" that cluster about Rahmah are related to it in 'either a

positive (P)"or negative (N) nature. In the diaglramme Allah stands as

the sole source of the concept'ion of Bit.{gn_g_ll avnd o/f the other "key-words" ) i

dropnd it. The cpncept of the other positive "kéy,—wprds", such as ni‘mah

(favour) or fadl (grace), etc., form different aspects or furctions of

- - 1
o ! . e 0
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"Semantic Field* of thmgh
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the conception of Rahmah, while the "key-words" on the negative side of
the conceptual network, such as fggnég_(punishment),-gbgggg (wrath),
-denote the cessation of ngmgn. This cessation of Rahmah creates a
vaéuum that is filled up with the negative agpect of Béﬁmiﬂ- For
* instance, ﬁbén a man, through hi§ negative e;ﬁjca] response to thg
Will of God, such as rejecting His Message or faith in Him, incurs His
disﬂ]easure, aspects of ggbmig; such as fadl, ni'mah, etc., cease to
come to him from its source, Allah, and/inSFead God shows his other

face to him and ‘adhab (chastiigment) or sayyi'ah (distress, evil,

/ ’ —
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misfortuf\e), etc., becomes his lot. The "key-words" in this picture can
be further enlarged by bringing in words which. denote what man can do

to obtain special Rahmah such as shukr(thankfulness in a religious sense

i

for divine favour received), etc., or-its negative conceptual form such

as kufr (ungratefulness to the divine favour received, or rejection of

1]

Faith), ;etc. » but this will make the scope of this sfudy too wide for
this part. 1 !

In this chgpter,-the "key-words" that shall be analysed aqre
six, viz., (1) _rgi_%_a_h (favour); (2} _fé_c}'l_ (bounty or grace), (3) Khayr
(anything good, valuable, useful, desirable and bepeficial), (4) r'uls_a_n_e_x_il
(anything good, useful and pleasing), (5) minnah (bless¥ng, grace, kind- '

ness and benevolence) and (6) rawh. (mercy). These are the chosen "key-

~ words” that clearly seem to participate in the genergl functional connota-

tion of the term Rahmah. .

Since the purpose of this chapter is to establish, by' analytic

.method, the fact that those "key-words" that have just been listed above

are related positively to the functions of the "focus-word", B_a_:!)r_ngll, we
shall not go into analysing the large number of" Qur'e'mic' contexts in
which the former words occur, because that will make this cpapter unneces-
‘sarily lengthy. Instead,v a few examples of‘ each of them will be given

to show their positive relations with the "foé'us-\-;ord;' in order to see

how comprehensive it is.

b
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1. Ni*mah

- Fa

The few passages that shall be analysed here will give %ypical

examples of the term Ni‘mah used in positive relation to the functions of
e g

Rahmah.’ As it wil] be pointed out later on in this study, the greatest
form of God's Rahmah to man is His Guidance or Revelation to humankind
for the purpose pf their happy co-existence-in this life and éalvgtion
for blissfu] 1ife in the Hereafter; 50, thé Qur'an, 15ke other revealed
books, {s frequently called ggbmgﬂ of God, and is referred to és being
His.ﬂifmgg‘(divine favour) to the human race (see bé]ow, p.73). The
Qur'an says:- ‘

But as for the Bounty,(ni‘mah) of your Lord
proclaim { for the eternal benefit of man-
kind] (93:11, Yusuf Ali, modified).

Al-Razi huotes Mujahid's comment on this verse: ) -

"Ni*mah is al-Qur'an because al-Qur'an is the greatest
of the bounties that God bestows on Muhammad and to
proclaim it is to recite it to himself and others

and explain its verities (haqa'iq) to them".? -

Rahmah, and Ni“mah as used in the following two passages
respectively can be interchanged without any change of meaning:-

And when We make mankind taste of some Mercy

(Rahmah) after adversity has touched them,

behold® they take to plotting against Our

Signs ......... .. (10:21, Yusuf Ali).

And if We gave him (man) a taste of (Our)

favours (Na‘ma‘, plural of Ni‘mah) after

adversity has touched him, ﬁg is sure to say:

"A1l evil has departed from met behold! he

is exultant and boastful (11:10, Yusuf Ali, ,
modified).

4
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. Fur?her confirmation of the positive relation of the two terms ’

is afforded by their use in the next two Qur'anic conteﬁts:
And (remember) Job, when he cried to his Lord
(praying): "Truly distress has seized me, but
you are the Most Merciful of those who are
merciful. So We answered him, and We removed
the distress that was upon him, and We gave
him (back) his family (that he had lost), and
the 1ike of them along with them as_a mercy . -
_(Rahmah) from Us, and a Reminder for those )
who serve (Us) (21:83-84, Yusuf Ali, modified). -~
Surely We sent against them (Lot's unfaith-,...~
ful people) a violent tornado with showers of
stone (which destroyed them all), except Lot's / |
. household: them'We delivered by early dawn
— as a bounty (Ni*mah) from Us. Thus do We ' .
reward, those who give thanks (to Us) o
— (54:34-35, Yusuf Ali, modified).?

A}

God's removal of Job's distress from him as well as His restora-
tion of his lTost family to-him is a Rahmah from God. In the same token,
- divine deliverance of Lot and his family from being destroyed by a %
! stone-storm which annihilated the rejecters of Faith among his people of
Sodom 1is é/ﬂlimgb_of God.

'

Thus in the foregoing passages, the term Niémah is used as having

a positive relation to the word Rahmah.
2. Fadl

A brief examination of the following examples given under this
heading will'make us see clearly the meaning content of this te}ﬁ as
denoting a function of the “focus-word", Rahmah. ' Here is, to begin
with, a passage where the use of the wordiiggl may be considered as a

positive alternative of the term Rahmah:- ’ ' /

e - .- - i e —— i o, it M SRS TR i K
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... Say:. "Surely the bounty (fadl) is in Allah's
hand. He bestows it on whom He will; and Allah
is All1-Embracing (in His bounty), AT11-Knowing.
He specially chooses for His Mercy (Rahmah)

whom He will, for Allah is the Lord of great
Bounty (fadl) (3:73-74, Yusuf Ali, modified).*

The words fadl and rahmah in the foregoing example refer to
the Guidance or the Revelations of God to human beings. In this casé;‘
each of them reﬁers to the Qur'an as the greatest of all divine mercies
or bounties to the human race.

That the Book (i.e., the Qur'an) was unexpectedly revealed to

’the Prophet Muhammad and 'he was thereby taught what he had not known

before is both a Rahmah and Fadl of God on him.

And you had not expected that the Book would be
sent to you except as a Mercy (Rahmah) from your
Lord: therefore lend not your support in any way
to those who reject (God's Message) (28:86,
Yusuf Ali).

And Allah sent down to you the Book and Wisdom
and taught you what you knew not (before): And
great is the Grace (Fadi) of Allah unto you

(4:113, Yusuf ATi). : .

The divine message taught to the Prophet was not withdrawn«fﬁbm
him by God because of His Rahmah and Fadl

If it were Qur Will, We could take away that which

We have sent to you by inspiration; then would you

find none to plead your affair in the matter as

againts Us, — except as a Mercy (Rahmah) from your

Lord: for His Bounty (Fa¢ is to yol (indeed) great
(17:86-87, Yusuf Ali) ‘ A

The Prophet-King Solomon's usé of the word Fad] (grace or bounty)

and Dhi al-Qarnayn's use of the term Rahmah (mercy)‘ior divine favours

bestowed on each of them gives the idea of the close relation in function

19
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of the two words, which can be interchanged without affecting the con-
textual meanings of the following two verses:-
. He (Solomon) said: "This, is of my Lord's , \
bounty or grace (fggl)! — to teSt me whether
I am grateful or ungratgful." (27:40, Yusuf
Ali).

He (Dhu al-Qarnayn) sa&id: "This is a mercy
(Rahmah),from my Lord: but when the promise
of Lord comes -to pass, He will make it into
dust ..." (18:98, Yusuf Ali).®

The foregoing example is like two persons who are each able to
build a house: one writes at the entrance of his house: Hadha min fadl
Rabbi (i.e., this is of my Lord's grace, fggl), while the other writes

—

in his own: Hadha rahmatun min Rabbi (i.e., this is a mercy from my

Lord). The two persons refer to the same kind of grace or mercy of God
/

/

which enables them to build a house each. The words Fadl and Rahmah

in each case are interchangeable without changing -the general meaning of

L
N

the passages.

’

On many occasions God forgives the sins of the faithful because
Hé is merciful to them. He also does it because He is full of grace
(fadl) for them. In the following exﬁmples the words Rahim and Dhu Fadl
are two epithets of God which give an idea of a bositive relation of the

two words.

- -Allah turned with favour to the Prophet, the Muhajirun
and the Ansar, - who followed him in a time of distress,
after that the hearts of a part of/ them had nearly ..
swerved (from duty); but He turned to them (also):
for He is unto them Most Kind, Most Merciful [i.e.,
Compassionate, Rabjgg (9:117, Yusuf Ali).

Allah did indeed fuTfil His promise to you (the
faithful) when you, with His permission, were

4
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about to annihilate your enemy, - until you flinched

and fell to disputing about the order, and disobeyed

it after He brought you in sight (of the Booty)

; . which you covet. Among you are some that hanker after -
\ this world and some that desire the Hereafter. Then

did He divert you from your foes (the Meccans) in

order to test you. But He forgave you: for Allah ds

full of grace (Dhu fadl) to those who have faith

(3:152, Yusuf Ali, modified).

The faithful will be caused to enter Paradise by virtue of God's Rahmah
‘ !
and Fadl to them -
: Those who have fa1th, and suffer ex11e and strive '
with might and main, in Allah's cause, with their
goods and their persons, have the highest.rank in :
the sight of Allah: they are the people who will ]
achieve (salvation). Their Lord does give them -
: glad tidings of a Mercy (Rahmah) from Himself, of
: His good pleasure, and of Girdens for them, wherein
: . are delights that endure (9:20-21, Yusuf Ali,
- modified).
Be you foremost (in seeking) forgiveness from your
Lord, and a Garden (of Bliss), the width whereof~ -
is as the width of the heaven and the earth, pre-
v - pared for those who have faith in God and H1s
: Apostle: that is the Grace f(Fadl) of Allah, which
He bestows on whom He pleases: and Allah is the
Lord of Grace (Dhu al-Fadl) aboundlng (57:21,
Yusuf Ali, modified). -

VY Though the term Fadl is more comprehensive in meaning® than what has just

been given above, it is a typically good example in its positive relation

to the term Rahmah.

[Sp——

3. Khayr

/

The word Khayr "... is a very comprehensive term, meaning{as it
does_almost anything that may be considered in .any respect valuable,

{
beneficial, useful, and desirable. And even within the bounds of the
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Qur'anic context, its semantic scope covers both the field of worldly
affairs and that of re]iéious belief".” It has a very wide range of
app]icat%on in meaning. It is almost as comprehensive as the term
) *
Hasanah which we shall presently see after this section. _It denotes
the limitless ?ounty of God, be it of spiritual quality or mundane
nature. \
1 R

The fol]o{ing passages afford typical examples of its positive
relation, in its religious scope of meaning, with the word thmgb§ where
the Qur'an or divine Revelation, as God's special favour to humankind, is
called both Khayr and Rahmah.

It is never the wish of those who reject Faith among

the People of the Book, nor of the idol-worshippers,

that anything good (Rhayr) should be sent down to you

from yaur Lord; but Allah chooses for His special Mercy

(Rahmah) whom He will,!for Allah is the Lord of Infinite

Grace (ar Bounty, Fad1) (2:105, Yusuf Ali, modified).
What is called Khayr (i.e., divine&revelation) in the foregoing passage
is also referred to, in the‘same verse, as Rahmah of God.®

He'(A11ah) grants the Wisdom to whom He pleases, and

whoever is granted the Wisdom (by Allah), has indeed * ..
been granted abundant Good (Khayr). But none will . ’

grasp the message except men of understanding
(2:269, Yusuf Ali).

A]-Tabar?, quoting many companions of the Prophet, such as Ibn ‘Abbis,
Mujahid, etc., says that the word al-Hikmah (the Wisdom) in the fore-
going verse refers to al-Qur'an or.al-Qur'an and its knowledge or
prophet{c office.?® Whatever it refers to among these aspectg of God's
ng@gg, it offers a good example of Khayr's being positively)related to

the concept of Rahmah in this verse. Again further confirmation to the

22
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word Khayr being positively related to both fadl, and Rahmah is provided-

"in this verse:-

And if Allah desires any good (Khayr) for you, -

there is none who can repel His grac

bounty, fadl); He causes it to
of His’'servants He will.
Forgiving, the Compassionate
modified).

or favour, .

rgrace -
ach whomsoever !
And He is the 0ft-

(10:107, Yusuf ATi,

The same relationship be tween Khayr and Rahmah is met with in a

- {
prophetic hadith:

and be 1iable to bounties of your Lord,

"Seek for the good (al-Khayr) throughout your 1ife

for to Allah belong bounties

from His mercy (th@gb) which He bestows on whom of His-servants He

wills". 10 )

The words Khayr and Rahmah, in the fo]]ow1n9 passage mean

happiness or good fortune or prosperity, while the words sharr and darra’

{which mean evil or misery or distress or adversity or misfortune) give

an antithesis of the two formér terms.

example of Khayr's denoting the functions of Rahmah.

This passage also offers a good
\

Man does not weary of prayiﬁé for good (things of this
life) (Khayr)!'!, but if evil (sharr) touches him, he

then becomes disheartened, despairing.

And when We

give 'him a taste of some mercy (Rahmah) from Ourselves,
after some adversity (darrd') has touched him, he is

sure to say, "This is due to my (own merit).

I think -

not that the Hour (of Judgement) will (ever) be established!"

(41:49-50, Yusuf Ali, modified).

To show the comprehensive nature of the meaning of the word Khayr,

—

the Qur'an uses it in the following passage as an epithet of God, like

/ A

e,

Y

For us, we have had faith inour Lord: so that He
may forgive us our faults (or.offences), and the

/

23
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magic (or sorcery) to which you (Phéraoh) have
compelled us to practise: for“Allah is Best
(Kha r) and Most Abiding (20: 73 Yusuf Ali,
modified).

ﬂ -
The use of Khaxr as an epithet is discussed by Ibn Manzur who points

| — v

out tha& Khayr “may be used as an epithet in which the qua]ity of a
substantive is predominant" and it means anything excellent, good or

one possessing good.}!? .

N
4. Hasanah
As in the case of the word _ﬂ_xg, thé scope of the term

h§§gggﬁ_ which is a substantive and the feminine form of the adJect1ve
hasan covers both spiritual and mundane aspects of human life, and is

a very comprehensive word like Khayr.!3 ﬁgégggg means any§h1ng that

has a good{_beneficial, beautiful, beneficent, satisfying or admirable
quality which delights the mind. In the words of Izutsu "... the word
in this sense is, at least in certain contexts, almost perfect]y'synony-

mous with Khayr ...., in both of its fields of application, worldly or

religious. This point is admirab]y brought out in the fé]]owing example: "

And some there are (among men) who say, 'Our Lord!
Give us good (hasanah) in this world and good (ha-
sanah) in the Hereafter, and guard (or defend) us
from the chastisement of the Fire" (2: 201, Yusuf Ali,
modified). }

Al Tabar1, al Tabars1 and a] Raz1 quote some companions of the
\
Prophet who said that the word hasanah in the forego1ng passage means
good health, knowledge, service of God (a.e.,‘ibadah), good SWstenance,

amplﬁness of Tivelihood, wealth (mal) and comfort in this life and
i 1 - ‘
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Paradisé and comforts in the Hergafter.15 Ibn Mgngﬁr.says’that‘the
firét_hgégggh_in the verse means Efiﬁmylg but he is silent about the\
second bg§gggﬁ.‘5 Howgver, Sayyid ngb rejects the idea of enumerating
all good things of both worldly and other qor]d]y life as the meanings
of the two @g§§ggn§. He maintains that @gggggh means .all §ood things
of both lives, and that the choice_of its meaning is left to God to
decide for He knows What is absolutelyﬁgood for the worshippers.!’

In fact the word @g§gggﬁ here means all good, beneficial and desirable
things in this life and the life to come.

x n

The word hasanah in the follewing two \verses means happwness,
P

abundance of good fortune, prosperity, conveniences, comforts of life,

blessing, ampleness of circumstances and success. The word in these

meanings occurs frequently in the Qur'an in "dlose combination" with its

|

antonym sayyi'ah, thus:-

If good (thing) hasanah) befalls you (Muhammad),

it grieves them {i.e., the rejecters ¢f Faith or

the hypocr1tes) but if some misfoFtune (or evil)
(sayyi'ah) over-takes you, they reJo1ce at it
(3:720, Yusuf Ali, modified).

And if any good (thing) (hasanah) befa]]s them
(i.e:, the hypocritesg they say, "this is from
God!", but if evil (sayyi'ah) befalls them, they
say, "th]s is from youleuhammad)". Say: "Al
things are from God." (4:78, Yusuf Ali, modified).'®

Once, the word hasanah is used with musibah (misfortune or
calamity), and in this case it gives the same meaning as above:

If any good (thwng) (hasanah) befalls you
(Muhammad), it grieves them, but if a mis-
fortune (musibah) befalls you, they say:
"We 1ndeed took precautign'before -hand",

P
N
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and they turn away rejoicing (9:50, Yusuf Ali,
¢ modified). ®
The two terms hasanah and sa}§§‘§ﬁ‘sometimes occur in the plural form
meaning the same things as we haye seen above:-
And We have tried them with both good things
(hasanﬁt) and evil things (misfortunes,
sayyi'at) in order that they might turn (to
, + Us repentant) (7:168, Visuf Ali, modified). 19
" The word al-| husnd, the feminine form of ahsan (comparative,
superlative) used in the sense of hasan (adject%ve), is often used in
the Qur'an as an epithet. Where it 15 so used, it Means the good,
. final or ultimate state or condition prepared for the fa1thfu1\5}~aTT““\
/ ¢ -
good thjngs, be they spiritual or mundane. The following- passage is
- §
a typical example of this usage: .
For those who respond té-their Lord are (a )
good things (al-husnd) (13:18, Yusuf Ali).?
" The term glfhusni is variously used to refer to al-Qurtan, its
message, or al-Jannah (Paradise) or the prophetic mission of Muhammad??
which is a divine Rahmah to humankind:- A -

.So he who gives (in charity) and piously fears
YA11ah) and (in all sincerity) testifies to,
the Good {al-husnd), - We will indeed make
oth for him path to Bliss (92:5-7, Yusuf Ali). -
Bm%mni who is.a greedy miser and thwnks himself
self-sufficient, and gives the lie to the Good
(al-husnd), - We will indeed make smooth for him
the path of Misery (92: 8-10, Yusuf Ali).

Though the word hasanah, like Khayr, ?s often used & meaning
a good deed*or pious work or righteousness {e.g., SS.4:40; 6:160; 27:89;
/ 5
99:7), and sayyi'ah as signifying a bad work or ungodliness (e.g.,
. }

- \

! ;
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$S.2:81; 6:160; 27:90), this aspect of thefr meanings are irrelevant
to the purpose of this study; so they are left unqwscussed here..
Thus, the term hasa/nah shows the quality of being pos1t1ve1y o

related in meanings, scope and the Qur'anic usage to the functions of

~ the concept of Rahmah.

) - ]

5. Minnah ’ | o .

That the word minnah (a substantive or infinitive noun, minan, pl.)
AY
is also a very comprehensive term capable of denoting all kinds of divine
favours, almost 1ike the word Rahmah, is clear from an examination of its

"semantic usage" which covers the fields of both religious belief and

worldly affairs of humankind. Sometimes it is used to convey the meaning

“of anything that is reh‘giousfy valuable or beneficial to man or of good

things for man's .worldly affairs, or both together in a sing%e paésage.o
Minna'h means grace, favdur, beﬁeﬁt, bounty, mercy or almost, if not all,
things that the term Rahmah denotes in its contextual usage. Al-Isfahani

calls it al-ni‘mat al- thaqilah (i.e., the'great, weighty'favc;ﬁr, bounty

or grace); while al-Busta;u calls it alTl that God bestows on humankmd 22

Mus'hms always pray by saymg bi manni AHah, 1 e. , by the grace or mercy

of Allah.
As from the root RHM where we r{ave the divine attributes of al-

- . \ _
Rahman. and al-Rahim, the root MNN also gives an attribute of God, al-

Mannan (1ike al-Wahhab, superlative or intensive or emphatic form,

~

_meaning -the Bou'fxi;iful » Gracious, Beneficient, Merciful, Generous,
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Benevolent, or the Giver of all good, though al-Mannan is not used in

the Qur'an.2? A1l the examples of its usage in the Qur'anic contexts

are found, in its verbal forms, not in the word minnah (except in $.47:

where oceurs the word mannan, a nominal form, meaning grace or favour

or generosity). In most cases the root MNN (in its verbal forms) can

be rep]acgd by the root Eﬂﬂ (in {ts Verbal forms) without any essential
‘-?Mange in the general m;aning of the:sentence, for example:-

Their apostles?” said to them: "True, we are but .
mortals like yourselves, but Allah does grant His
Grace (yamumnu, aorist of manna) to whomever He

will of His servants. It is not for us to brings

you any authority except by the permission of

Allah. And in Allah let all men of faith put

their trust - (14:11, Yusuf Ali, modified).?5

‘ . |
The verb yamunnu, from the root MNN in the aforequoted verse,

N
is used in purely religious or spiritual context. Ano;heC'exambTe'of

that usage is found in the following passage:- )
Verily Allah did confer a great favour (manna, verb)

to the faithful when He raised up among them a
Messenger from among themselves, reciting to them His
Signs, sanctifying them and teaching them the Book

and Wisdom (i.e., the Revelations), even though

before (he-came to them) they were surely in manifest
error’ (of kufr and shirk) (3:164, Yusuf Ali, modified).

To enter Paradise and be saved from Hell Fire is considered by the

~ \
inmates of al-Jannah as al-minnah of God on them.

But Allah bestowed His grace (manna, verb) on us,
and saved us from the chastisement of the scorch-
ing wind (i.e., of the Hell Fire). Truly, we -
‘ used to pray unto Him before. Surely He is the
x Al1-Benign, ‘the Compassionate (52:27-28, Yusuf
Ali, modified). ,
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The root MNN, in its verbal forms, is used in both religious and worldly

fields, like in the following example:-

And certainly We bestowed grace (mananna, verb,
subject) on Moses and Aaron. And We delivered
both of them and their people from the-great
distress. And We helped them so that they
became the victors. And We gave both of them
the Book which makes things clear. And We
guided both of them to the Straight Path
. (37:114-118, Yusuf Ali, modifiedc)’.“
- "

Thus, the foregoing examples in this analysis of the"word minnah (used _
I 4

in its verbal forms throughout the Qur'an) clearly show that iélﬁéﬁotes

i

P

functions of the term Rahmah or its verbal derivatives in its scope’

which covers both religious and worldly spheres of human 1life,

6. ‘Rawh

The word Bgyb, an infinitive noun of Bébg_from the root Bﬂﬂ,'is
the last "key-word" whose meaning is to be examined in this chapter to
hsee how it is related in usage and meaning to the term ngmgﬁ or to any
derivative from its root Bﬁﬂ, ‘The term ggyb‘means mercy or bouqty or
grace of God bestowed on humankind. It also means Jjoy, happines§ and

" prosperity,?’ and so its implication in the functions of Rahmah i

attested‘by these related meanings.

1

That the word rawh is positively related to the term Béhma is

best il]ustrated‘by the following verse where the former word can very
well be replaced by the latter without any change whatsoever in.the

contextual meaning of the pa§sage.

PRI S
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0 my sons [said Jacob]! go and inquire about
Joseph and his brother [Ben3am1n or Bunyamin]
and do not despair of Allah's Soothing Mercy
(Rawh Allah): truly no one despairs of God's
Soothing Mercy (Rawh Allah) except the people
who reject faith (12:87, Yusuf Ali, modified).
- Lo - oy :
al-Zamakhshari, al-Razi and al-Baydawi confirm that the word Rawh in the
foregoing verse means Rahmah of 929/("w1th which the servants of God are
enlivened" — al-Zamakhshari and al-Baydawi)?® If the contextual meaning
pf the second half of the quotation above is compared with the following

passage, it will show with utmost clarity that the two terms, rawh and

-rahmah, are interchangeable in contexts 6f this sort and, their very

close relation in meanings will be clearly seen:-

He (Abraham) said: "And who despairs of the Mercy

(rabmah) of his Lord, except those who go astray?"

(15:56, Yusuf AT, mod1f1ed)

There is a prophet1c trad1t1on which uses this word, rawh,
with the same meaning as rahmah of God; thus providing another indica-
tion. that it denotes functions of the latter.

N The wind is of rawh (mercy) of Allah.

;gn Manzur quotes this hadith in the article "RWH" and shys that the

word rawh there means thmgg_of God which enlivens His servants.?®
There is another word from the same root RwH but of d1fferent structure,
__xpan, which is used in two places in the Qur'an with a meaning akin
to: the functions of Rahmah. '
——Then—tthere is for him) happiness (or repose, rawh)
and bounty (or satisfaction or sustenance, r _gxngﬂ)

and a Garden of De11ghts (56:89, Yusuf Ali, modified).
. J
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Ibn Manzir quotes a hadith using the word rayhan as giving a meaning
akin to the functions'of Rahmah: "Offspring are of the bounty or

mercy (Eﬂlhéﬂ) of God". Lane also quotes a saying using the word

with the same meaning: "I went out seeking/di]igently the bounty, g
etc., [Iglhég] of God".3% Thus, from the foregoing examples on the
analysis of the contextual meaning of the word rawh it is clear that
it means divine mercy or grace or favour or bounty to man. Hence it
is a synonym of the»term Rahmah. B

Finally, the six "key-words"; which have just‘been examined
by analytic method, show clearly that in certain Qur'anic contexts -
they behave consistently and are positively related 'to thg functions
of the "focus-word", ngmghu This analysis disc]oses.thefdomprehensive
nature of the "semantic-field" of the term ngmgh_and we can see that
every gift of 1ife, which an individual human being posseses and enjoys,
be it in the spiritual or worldly sense, isngiven by the ngmgh_of God. /

The next chapter dealing with the antithesis of the word Bgﬁmgh_will

show us more of its wide scope of apﬁﬁidation in Qur'anic voi?bulary.
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Chapter Threem

' THE ROOT RHM AND SOME NEGATIVELY RELATED WORDS
. -

)

[ In the preceding chapter the six "key-words" which are positively.
‘ - related in meanings and usages to the "focus-word", Rahmah, were examined.
ti In this chapter an attempt will be made to examine, by an analytic
jé ﬁethod, some eight "key-words", each of which has a negative relation-
’ to tég functions of the term ngmgg, By this analysis we will be able
/ to gee clearly the comprehensive nature of the word ngmgﬂ, its actual”
; " conceptual meaning and significance as the wost important and frequently
¢»3 repeated theme in thé Qur'an.
H n In this chapter, the "key-words" that shall be examined are
) eight, namely; (1) “adhab, (2) ba's, (3) gﬁgggg, (4) sayyi'ah, (5) sharr,
! (6) darr or darrd', (7) la‘nah, and (8) rijz.
r; ) A few-Qur'anic examples on each of the above-listed "key-words" -
B ) will suffice to show tﬁeir negative relations to the functions of the
‘E term ngmgg_and therefore afford us, to a great extent, the ability fo
perceive the scope and @cCtual meaning of the concept of ngmgﬂ as
} presented in the Qur'an. F? B
H 1. ‘adnab I
rg As there are two radically opposed groups of people among the
() : 32 ' _
, w? ,
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human race in the Qur'anic view, there is also a dichotomy of divine
ethical relation with mankind. This division of human beings and
polarity in God's ethical dealings with them give rise to two equally

“diametrically-opposed concepts in the Qur'anic "&or]d-view" concerning

God's relation with humankind: the concept of Rahmah (divine Mercy, etc.)

on the one hand and that of %adhab (divine punishment, etc.) on the

other.!

This éhapter aims at seeing thosevwords in the Qur'anic contexts
that are related negatively to the functions of the term ngmgﬂ_in;order
to see the limitation that the comprehensive nature of the Qur‘énié;~ ;
concept of Rahmah has. This idea of Fggggg, with other "key-words" -
clustering around it, could be viewed as a complete concept on its own
which forms a theme of incessant recurrence in the Qut'én, like the
concept of Rahmah itself. ‘

— s The word ‘gggép, an infinitive noun, generally means a painful ) L
) punishmeht, chastisément, torment, or torture that puts one to shamé.
It also sigrifies a severe suffering as a resultant effect of an unpleas-

ant or sad event. It is a synonym of the words Suqubah or nakal.% L

The negative relation that this word, tadhab, has with the func-
tions of the term Rahmah is brought out with ‘explicit clarity/in the e
following passages which contrast it with the former:- e

Say (0 Mubammad): Surely I fear, if -I-disobey

my Lord, the punishment (‘adhab) of a dreadfully

mighty day. He from whom it (such punishment) is

aver?éﬂ on that day, He (Allah) has indeed shown
| .

1 1
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-~ mercy ,(Rahima, verb) to him; and that is a manifest
success (6:15-16, Yusuf Ali, modified). ‘
Those whom they (the associators of partners with
God) call upon do themselyes seek the means of
coming near to their Lord - which of them shall be
the nearest; and they do hoge for His mercy (Rahmah)
and fear His chastisement (“adhab): for the punish-
ment (‘“*adhab) of your Lord is a thing to be guarded

against (17:57, Yusuf Ali, modified).?®
Sometimes the word maghfirah (fo’biveness),\which is part of

the connotation of the functions of the term Rahmah, is used as an

antithesis of *adhab or of “iqab which is a synonym of the latter,

such as occurs in the following verses.

They are the ones who have exchanged Guidance for Error’

and Fogiveness (maghfirah) for punishment (“adhab). o
But what shall make themdgndure the Fire! (2:175, Yusuf /,
Ali, modified). -

To Allah belongs &1l that is in the heavens and on earth.
He forgives (yaghfir, from the same root as-maghfirah)

*  whom He pleases, and punishes (yutadhdhib, from the same
root as *adhab) whom He pleases; but Allah is 0ft-
Forgiving, Compassionate. (3:129, Yusuf Ali, modified).
Nothing is said to you but what was said to the apostles .

; before you; that your Lord 4s the Lord of forgiveness
maghfirah) and the Lord of grievous punishment (®igab)
41:43, Yusuf Al1, modified)."

Sometimes also the word ‘igib (punishment) is used as an anti-

thesis of thetern13§hgggl or its derivatives, like in the following

'
3
i hd i

example: - ’

Know (0 humankind) that Allah is severe in punish-
ment (‘igab).and that Allah is Oft-Forgiving, Com-
passionate(5:101, Yusuf Ali, modified).®

- ) "Thus, the word “adhab denotes functions that are opposed to

!

those of the term Rahmah.
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The woﬁd‘ba's (its plural is"ba'sa') is an infinitive noun

k3

from the verb ba'usa; and it signifies al-Yadhab, i.e., punishment or

severe punishment, harm, distress, wrath, misery, poverty, misfortune,
grief, or affliction.® It possesses all the siénifications of the last
word, ‘ggnég, treated above.? -

The following Qur'anic passages give a typjca] exampje of the

word ba's used in a negative relation to the functions of the term

Rahmah: -

If they (i.e., the Jews and the idol-worshippers)®
accuse you (O Muhammad) of falsehood, say: "your
‘Lord is the Lord of all-embracing mercy (rabmah);
but His punishment (ba's) will never be turned back
from the sinful (or guilty) people. Those who
associate partners with Allah (i.e., the idolaters
or polytheists) will say: "If Allah had willed,

we would not have associated partners (to Him),

nor would our fathers, nor would we have forbidden
(as unlawful to ourselves) anything." Even so did
those (people) before them accuse (God's apostles) -
of falsehood, until they tasted Qur punishment
(ba's)?®.... (6:147-148, Yusuf Ali, modified).

The following passage is another good example where the word
ba's is used as an antithesis to the functions of the term Rahmah.
Though the word Rahmah is not used in combination with the term ba's,
as they occur in the first given example aﬁﬁve,‘ﬁt is\logical to assert
that when-the conception given by the later word is present, special
ggy@gh_of'ﬁod is automatically absent in human affairs. The conceptions

of special Rahmah (as opposed to the general one) and ba's are utterly

35
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— “incompatible with each other. When one is experiencing a divine punish-

“

l " ment, it means that bestowal of the special Rahmah of God is withdrawn

for the time being. It is in'this sense that ba's is negatively
related to the functions of ‘Rahmah in the following example:-
"] M

. And how many a town have We destroyed (for their
- sins)! So Our punishment (ba's) came to (over- -
take) them (all of a sudden as a raid) by night,
or while they were having their siesta.” So when
Our punishment (ba's) came to seize‘ them, their ‘ !
plea was nothing but that they said: "Surely we
were wrong-doers" (7:4-5; Yusuf Ali, modified).?!?®

&
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3. Ghadab | |

i N 1
'

: : The word ghadab, an infinitive noun of the verb ghadiba (from
the root gﬁ-d:?), generally signifies anger, or wrath, or indignation.
: . However, ‘the ghadab (or sukht, a synonym of ghadab) of God is His *

K disapproﬁgyof the conduct of him who disobeys Him, or His wrath on him

who turns awgy from Him, and whom He will thgrefbre punish. It is an
{ - antithesis of the word rida or ridwan of God.!!

Though there is no place in the Qur'an where, in a single

{

{i passage, the two words, ghadab and ggbmgg, are used in "close combina-
[ tion" to see a good example of their negative relation to each other,
some other related words Tike gifmgb_(divine‘favoﬁr, etc.,) and rigyég
Y; (diyine good pleasure) which are positiveiy related to the functions

of the latter term are used in that manner. Therefore, the following

RN i

[l verses witl afford us enough evidence to confirm that the word ghadab
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is really negatively related to the functions of the term Rahmah,

Guide us on the Straight Way. The way of those !
whom You have bestowed Your Favour [ Grace,
Blessings, etc., Ni*mah, which is positively
> related to the:functions of Rahmah], not (the
way) of those who have incurred Your wrath (or
displeasure, or anger, i.e., maghdub from the
word ghadab), nor of those who have ¢ gone
j) astray (1:6-7, Yusuf Ali, modified).12

However, we may find in Qur'énicrcontexts, examples where the
} f
word is used as an antithesis to the functions of Rahmah if we compare |

conteffual meanings of some passages taken from different hhapters,

thus:-

Those who took the calf (for worship) will indeed |
be overwhelmed with wrath (ghadab) from their Lord, '
, and with shame in this life: thus do We recompense
those who invent (falsehood) (S.7:1562, Yusuf Ali).
But as for those who have faith in Allah and hold
l fast to Him-soon will He admit them to Mercy K ,
ot (Rahmah) and Grace from Himself, and guide them

Lo to Himself by a Straight Way (4 175, Yusuf Ali,
4 modified).

Then as to those who have faith and do righteous

deeds, their Lord will admit them to His Mercy
(Rahmah): That will be the manifest achievement
(45:30, Yusuf Ali, modified). F3

- , The word ghadab is used as an antithesis to the functions of
‘ - the term Rahmah in the following hadith qudsi:

g8 It is related on the authority of Abu Hurayrah that
f ) the Prophet said: "When Allah resolved to create living
. beings,He recorded in a "book which is with Him on His
[} Throne. It is written in that book: Surely My Mercy
| (Rahmah) is ahead of My Anger (or wrath, ghadab) and
in anothér report the wordlng is: My Mercy dominates
’ My Anger" - Bukhari, MusTlim. .

‘ ﬂ Here, the word ghadab. in this sense gives a good example of .its being

r-\ - 1
.
[ / ' . .
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negafﬁve]y related to the functions of the term Rahmah.

4. Sayyi'ah

-

|

The word "sayyi'ah is properly the feminine form of thé adjective

sayyi', and it }s used in the Qur'an mostly as a substantive”. It means

"an unfavourable ‘and disagreeable turn of affairs in human life, all

adverse circumstances and i11 luck that befall a man".l“' It also
|

signifies a calamity, a misfortune, an affliction, a trial, straitness

of circumstances, unsuccessfulness, scarcity of the goods, conveniences

and comforts of life.!® The word sayyi'ah in any of these meanings,
4 sayyl an ,

1

evidently proves to be aﬁ antonym of the term hasanah which we have

examined as being positively related to the functions of the word Rahmah.

7

A - « »
There are many references in the Qur'an where the word sayyi'ah is used

in antithesis to the functions of the term Rahmah. However, the word

su' (from the same root as sayyi'ah) or plural of sayyi'ah, sayyi'at, °

‘are often used in "close combination" with the word Rahmah or na*ma’

(plural of ni*mah), or hasanah.

)

The following examples afford us some perfectly telling examples

of the negative, functional relation existing between the word sayyi'ah

and the term Rahmah as used in the Qur'an:-

And when We give mea a taste of Mercy (Rahmah),
@ they exult thereat; and if some evil (sayyi'ah)

afflicts them because of what their (own) hands

have sent forth, behold, they are in despair!

(30:36, Yusuf Ali)1¢

And preserve them from (al1) i11s (sayyi'at,
i.e., evil consequences of their acts of

-

L}

&




disobedience to God committed in the earthly 1ife); }
and any whom You do preserve from #11s (sayyi'at)
on that Day, on him You have indeed bestowed Mercy
(Rahmah), and that is (for them) the highest
achievement  (40:9, Yusuf Ali, modified).!7”
Thus, the word sayyi'ah is used in the Qur'an as a good examplé of an

) L4
antithesis to the "semantic field" of the term Rahmah.
5. Sharr -

The word sharr, an infinitive noun from the verb sharra, which

means misfortune, a calamity, an affliction, woe, unhappiness, misery,

., poverty, etc., occurs in many Qur'anic passages as the best antithesis
p g

of the word khayr, which has been discussed in the second chapter above
as being related to the conceptual functions of the term Rahmah. In
jts Qur'anic usage, the term sharr has ;il the meaning-functions of an
antonym of tﬂe word khayr in either the religious or worldly §pheres of
human life, It.generally signifies ahy sad situation or condition! that
human beings always avoid or have no desire for because of its inherent.
évi]ness‘(s.70:29) as opposed to their passionate love for khayr
€00:8).1°

- Since the word khayr is posi%ive1y related fo the conceptual
functions of the term ngmgﬂ, and sharr is negatively related to the
"semantic field" of rahmah, it logically follows that sharr is an anti-

thesis of the latter '(i.e., Rahmah). The following example substantiates

39

the view that the word sharr is an antithesis to the conceptual functions -

of the term Rahmah, whi¢h itself is positi@ely related to the meaning of

3




the word khayr.

“an does not weary of praying (to God) for good

« (things, al-khayr),-but if evil (al-sharr)

touches him, then he gives up all hope (and) 5
becomes lost in despair (S.41:49, Yusuf Ali,
modified).® )

Sometimes the word ni‘mah (which is positively related to
the conceptual functions of the term Rahmah) is used in "close combina-
tion" in the Qur'an as an antithesis of sharr.

And when We bestow favour (an‘amna, from the same

root as pi*mah) on man, he turns away and withdraws

himself aside (instead of coming to Us), and when

evil (sharr), seizes him, he is full of prolonged
prayer (41:51, Yusuf Ali, modified).?°

6. Durr or Darr or Darra'

The word qggg,or qigg, which are substantive or infinitive nouns
respectively, éenera]ly mean evil, harm, injury, hurt, mischief, trouble@
damage, misery, adversity, poverty, d%stress, hardness, afflictéon, disease,
or anything that affects human affairs in a bad sense - an.adverse or
repulsive event or happening. It gives a conceptual function/ﬁpposed
to what the word nafé. signifies (SS.20:89; 21:66; 22:12-13, etc.).

fhe}e is another word from the same root, ggrgiﬂ, a substantive,
which means a hurtful state or condition, hardship, distress, adve}sity, o
i1l fortune, calamity, straftﬁéss of éondition, or of the means of |
subsistence or gf conveniences of life. It is‘an antithesis of the word
§g§g§', which means happiness or joy or:any desirable, pleasant condi-

tion or state of affair. Each of these three words comes from the same

) | P
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root d-r-r and they all genera]]y\mean any evil, ﬁyrtful, unpleasant con—

dition or state in human affairs.sl Hence comes their- negat1ve relat1on

to the éoncept1on of the-divine Rahmah

the Qur'anic use of the word durras an antithesis; to the functions of
!

L

n

2 The following yerse g1ves us a perfectly Le]]ing example of
.
]

the term Rahmah:- 0
|
And when some affliction (harm, misery, distress,
etc., durr) touches men, they cry unto their Lord,
- turning back to Him in repentance; but when He
makes them taste mercy (1 e., happiness, oodﬁ
fortune, \or prosperity in worldly 1ife, conceived
as God's Rahmah) from Himself, behold, some of
them associate partners with the1r Lord ... \
(30:33, Yusuf Ali, modified).?

The word durr is also used in the Qur'an as an antithesis of the word

ni*mah such as in the following verse:- | / ,

But when harm (or trouble, etc., durr) touches
man, he cries to Us, then when Ne bestow a
favour (or blessing, boon, etc., n1‘mah) upon
him from Us, he says, "I have been given it
only because of a certain knowledge (I _have)!"
Nay, it is a trial, but most of them understand
not (39:49, Yusuf Ali, modified).?

Sometimes the word durr is used as an antithesis of the term khayr as
it is seen in the following verse:- - ‘ .
If Allah touch you (0 Muhammad) w1th affliction |

(d rr , none can remove it but He; and if He
you with good fortune (or happ1ness, khayr)
has

(there is none that can impair it); for He
power over .all things (6:17, Yusuf Ali, mod1f1ed)
while the word darra' (a&veg%i%}, distress, etc., from the same root as;T

- i ,
durr or dgg;) is alsogused as an antithesis to the functions of the

w
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Rahmah. Here is a good typical examp]é:-
And when We make humankind ‘taste some mercy (Rahmah)

- after adversity (darra ) has touched them, behotd'™ )

they take to p]ott1ng against Our Signs! Say:
"Swifter to plan is Allah)" Ver11y, Our messengers -
record-all the p]ots that you make!: (10:21, Yusuf

P Ali, modified).?

- It is clear from the,foregoing’examp1es that the word durr or
darra' is generally used in opposition to the functions of the term
Rahmah or to itslgositive1y~re1ated words such as ni*mah. Hence the
truth of its béing a good antithesis to the conceptual functions of
the term Rahmah is attested here. . . .

i

7. Al-La‘nah or Al-La‘n ‘ :

The word al-la*nah is a substantive from the root 1--n_ and
its infinitive noun is a]-la‘n. Tpe former word means al-‘*adhab, i.e.,
divine chastisement or punishment; while the latter means expulsion or
removal from al-khazr.(good fortune, happiﬁess or'p;osperity in worldly
life) and putting into a state of disgrace or shame as a result of
\ ég&ﬁ? or divine wrath. Any of the foregoing meanings is wysed to describe .

‘any négative diviqe ethical relation with human beings. The meaning of

al-1a®nah or al-l1a®n as coming from man to man is imprecation or maledic-

tion or curse; whereas it means, as it is used in the Qur'an, al-*adhab

or divine punishment and khizy; disgrace or shame. Therefbre,‘qLJa‘n

from God to man means ‘uqubah or %adhab in the Hereafter, but acessation

of receipt of God's special mercy;ﬁgghmgb) and His tawfiq (making one to

-
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- h / *
succeed or prosper) in the earthly life. Ibn Manzur says that "he

viho God has cursed (1a*ana, verb), He has really removed him far
away from His [spegiaf] Rahmah, and he will abide for ever in the -
J : : f

divine punishment (Khu11iqa 1 al-*adhab)".25 This is exactly what

happened to Satan who is given a singular epithet, al-la*in, on

!

account of his flagrant and contumacious disobedience to God's will,2§

and so he becomes al-]u‘nah, an utterly accursed person by God, His ;
angels and humankind. 2’ S ,

Thus, the curse (al-la‘nah or al-la‘n) of God is not a matter

Af words, like in the case of a man-to-man relation, but it is a
terrible divine punishment which shuts the door of His special ggbmgb"
to the person or being whé is receiéing it. This is where the idea of
+negative relation between the‘conceptuai’functioﬁs of God's Lgﬁﬂgg‘and
Rahmah in relation to human affairs lies. ‘
People who conceal the clear Signs and Guidance of God sent to
them, and those who contumaciously reject Faith and die as faith-
rejecters (al-KEfian) are cursed by God and by all angels and humankind.
They thus deprive themselves of thg special ngmgﬂ of GQQ and protection
of His angé]s as well as good w{§hes of the faithful aﬁong the human race.-
Whg;eas those who turn to God repentant and mend their conduct by openly , r//
declaring the truth of the Guidance they formerly concealed could be -
fordiven by .God, and they may again receive His special ggbmgg, the
.contﬁmaciou; rejecters of Faith who died in the sta%e of spiritual ,

rebellion without aﬁy sincere repentance live "for ever".with the,

/
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la‘nah of God, His"ange]s and mankind (as in the case of Satan). .

The following Qur'anic verses will suffice in showing the

foregoing idea and the antithetic functions of the word latnah or Tan

- to the” term Rahmah.

————————————--These who-conceal_the clear (Signs) We have sent down,
and the Guidance, after We have made it clear-in_the

TT——
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Book for humankind, these it is whom Allah shall curse —_—

(yal anu, verb) and those'who are entitled to curse
shall curse them (too). Except those who repent and
make amends (of their conduct) and openly make a .
manifest declaration (of the Truth they have concealed);
these it is to whom I turn (mercifully), for I am the
Oft-Returning (to mercy), the Compassionate. But (as
for) those who (contumaciously) reject Faith and die
as faith-rejecters, these it is on whom is the curse
(1_9‘@_?_1) of God, and the angels and of all humankind.
They will be abiding therein; their punishment (‘adhab)
shall not be 1ightened, nor shall they be given respite
(2:159-162, Yusuf Ali, modified).?®

Thus the concept of the word la*nah or la*n serves as a very

. good example of an antithesis to the conceptual ffmctféns of Rahmah in

its various meanings whether religious or non-religous.

8. Rijz
i

'

)

The word rijz is a substj:a.nti;le from the root R-J-Z. When it

is used in the Qur'an, it generally means al-‘adhab (i.e., divine punish- ,
ment). Ibn Manzir states that rijz is a synonym of the word ta’tn, i.e.,
a plague or pestilence. It also signifies filthiness or uncleanness,

* idol-worship, iniquity or sin or any conduct that leads to divine puhish—
ment. But the relevant meaning for our purs;oses here is that of ®adhib.

Ibn Manzur, after quoting some verses of the Qur'an where the word is

>




~

1
J——

45

used with signification of ‘adhéb,' says that it means al-‘adhab

al-muqalqal 1i shiddatihi, i.e., it is the precarious or terrifying

punishment on ‘account of its severity.?®
Thc;ugh there is no place in the Qur'an where the two words rijz
and Rahmah are used in “close combination” to see the former's .antithetic
¥elation to the functions of the latter, the fact that _Y:I_Ji means differ-
ent kinds of divine punishment meted out t6 the rejecters of Faith anq_
the reprobate (S.7:133-136) is enough of an indication to safely say-that
it is an antithesis of the term Bg_?}r_ngh_, Just as the word ‘_ag_h_é_b_ is to it\i
The following two examples may suffice to show/ us how it is
used in thg Qur‘an and to help us see its negative rg]atibn with the
conceptual functions of divine Rahmah. 1In the first example we see
that repeated transgression and spiritual contumacy of the Israelites
made God send down rijz?® from heaven upo;fthem instead of the usual
mann- o gg_l_y_é and other good" things that God.used to send to them from

heaven by His Rahmah for thejr benefit. Here 1ies the negative relation

this wordshas with the functions of the term Rahmah. The first verse .

o
e

is as follows:- -

But those who did wrong changed it for a word

other than that which had been said to them

(i.e., the word hittatun in 5.2:58); so We

sent down upon those who did wrong a punish-

ment (i.e., rijz)3! from heaven for that they

transgressedTLr command) repeatedly »
(2:59, Yusuf Ali, modified). , S

Because of the fahishah (abomination or the odious'habit for

‘which Sodom was notorious) committed by Lot's people of Sodom and Gomorrah

. oy
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(S.29:28-29), the same divine wrgth and destructive punishment in férm
of a rain of brimstones, hard aé b@& ked clay (S.11:82-83) became their
lot. This is a situétion that is completely opposite to that of the
special ngmgb_of God. Thus the idea of antithesis of the word rijz

to the functions

the term Rahmah can also be understood ‘in the fol-

lowing second eXampie:-

We arelsurely going to send down upon the people.of
. this toyn a punishment-{or wrath, rijz) from heaven

because \they have been wickedly\transgressing

(20:34, Yysuf Ali, modifiad).3?)\- .

. With this last analysis of the Qur/anic/contexts where the word rijz

is used as signifying a condition or State of human affair completely
different from that which 1Y understood to exist in the case of the
conception of the term ngmgb} this chapter of our study is brought to
an end.

From the study o% the forégoing analytic examp]és of the
Qur'anic words used in both positive and negative Fe]ations to the
conceptual functions of the term ngg@ﬂ, we can now see clearly the
‘hature and the very wide scope or comprehensiveness of the Qur'anic
céncept of Mercy. Moreover, ths study has now shown c]eﬁr]y that to
translate the word "ngmgﬂ" into English as giving the same idea as
"mercy" is‘not only very inaﬁequﬁte, but also puts the-meaning of the
term in danger of distortion or gross Timitation. Finally_the next
two chapters will shed more light on the pracﬁica] functions.of the

concept of Rahmah as presented in the Qur'ari.

!
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PART TWO

RS

THE ANALYSIS OF THE QUR'ANIC CONTEXTS' IN WHICH THE ROOT “RHM"
AND ITS DERIVATIVES OCCUR, INDICATING THE NATURE AND
SCOPE OF-GOD'S BESTOWAL OF MERCY ON HUMANKIND -

|
Chapter Four

ASPECTS OF GOD'S "GENERAL MERCY"! TO HUMANKIND

A. Al-Rahman and al-Rahim: Their Use and Relative Meanings in the

An attempt to study,the'Qur'Enic contexts of the concept of
gggmgﬁ of God should begin—;;%h a discussion of the two diviﬁe epithets
‘contained in|the famous and most repeated formula found in the Qur'an

and used by Muslims before starting any of their soc¢io-religious activi-

ties:? Bism|Allah al-Rahman al-Rahim, which is usually translated into ,

English as "In (or With) the name of Allah (or God), the All-Merciful
(or the Most lGracious), the Al1-Compassionate (or the Most Merciful)"
— a phrase which "... is for ever on Muslim 1ips and pens".® This

formula is known as al-Basmalah or al-Tasmiyah among Muslims.

It is|used in the Qur'an as-a formula introducing and separating
one chapter from another. Thus it begins all the 114 chapters of the

Qur'an except the ninth chapter (Sirat al-Tawbah or the Chapter of

47
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Thus, the Basmalah appears in 114 places in the Qur'an.
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Repentance) which is considered by exegetes as a part of the'previous

(i.e., the“eighth) cﬁsbtef (SGrat al-Anfal,” the chapter of the War

Spoils), even though the two chapters are said to be “chronologically
separated bj an interval of seven ye;rs."“ The absence of the Basmalah
as a prefix to this chapter is also "considered to be on an account of
the stern commandments against idolaters whighﬁ}; contains"® as well as
the existence of such a deep ;nd‘§triking siﬁilarity between the subject-
matters of the two surahs as to make them appear as one chapter. It is
reported by al-Tirmidhi that ‘Abd Allah b. ‘Abbas once asked ‘Uthmin b.
tAffan why the latter did not separate the eighth and the ninth surahs
with the Basmalah. ‘Uthman said that “"Whenever the Qur'anic chapter or

verse was sent down, the Prophet used to say":'Put it in the place where

so and so are mentioned.' " The Prophet died without explaining to us

‘where we should put it [i.e., the ninth surah] ; and inasmuch as its

story (gi§§gh) resembles it [i.e., the éighth chapter], I joined them
together [without separating them with the Basmalah] . And both were 2
called the two companions [al-garinatan]".® Though the Basmalah is
missing at the beginning of the ninth chapter, it appears #n a verse of
the twenty-seventh chapter where it forms a heading of the Prophet-king
Solomon's letter to the Queen of Sheba (Bilgis): - N

"It is from_So€ownn, and is (as follows): In the

name of Allah, the A11-Merciful (al-Rahman), the

Compassionate (al-Rahim). “Be you not arrogant

against me, but come to me in submission (to the
true Religion)" (27:30-31, Yusuf Ali, modified).

e}
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" Whereas there is a.divergence of opinion among the exegetes and
the learned Mus]jms and theologians aé‘to whether the Basmalah is a
part of the Qur'énic revelation so that it should be regaréed and

numbered as a separate verse of the first and other chapters of- the

Qur'an or not, there is a consensus on its being an integral part of \ﬁ&

the first and twenty-seventh chapters and it is so numbered; but it is
an introductory part or heading :B others and not numbered as part of
their verses. In §ther words there are some classical exegetes and
Muslim scholars who held the view that the Basmalah, as a prefix to
each surah (except the ninth), is an integral part of the Qur'anic
revelation to the Probﬁet Mubammad. These people, such as Imams Shafi

and Ahmad b. Hanba] and their followers, the Qur'an reciters of Makkah

5\
and al-Kufah as weH as the Shifites’ (par‘ticu]arl_y ‘ﬂblthné ‘Asharﬁ/ah),

based their argument on some ahadwth narrated by some companions of the
Prophet, such as the following quoted by al-Tabari (and many other
exegetes):- | ’

“On the authority of Ibn bAbbas who said: 'Verily the
first of what Jibril (Gabriel) revealed to Muhammad
was his saying: 'O Muhammad: Say: ‘I seek refuge in
Allah, the All-Hearing, the All-knowing, from the,
Accursed Satan". He ?varwlg t?en said: 'Say: 'Bism
Allah al- Rahman al- Rah1m‘ "

Another hadwth quoted by al-Khdzin on the authority of Ibn ‘Abbas, who'

said:~ ;

/

“Verily the Prophet did not know the separation of the
surah [ one from another]{ and in another narration the
end of the surah) until Bism Allah al-Rabman al- Rablm

/\s

tr
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was sent down to him."® ' . /
Another hadith in support of the Qur'anic revelation of the Basmalah is
. quoted by al-Nasafi:-

"On the authority of Ibn ‘Abbés, who said: 'whoever

leaves it [ i.e., the Basmalah], he Kas left one

hundred and fourteen verses from the Book of Allah',"!?

However, other Mushm scholars, such as the Imams Malik and
AbU Hanifah and their followers as well as the Qur'an reciters of al-
Madinah, al-Basrah and Syria (Sham), asserted that the Basmalah at the °
beginning of each surah (apart from the one in $.27:30) 1is not at all

part of the Qur'anic revelafion to the Prophet and that it is written

" only to separate one surah from another and to let the Qur'an reciters
obtain blessing (tabarruk) by starting the recitétion of each cﬁapter,
1ike other Muslim activities, with it." They based their argument on
the hadith of Anas b. Malik which runs thus:-

" prayed behind the Prophet, Abu Bakr and- ‘Umar

[and *Uthman, in another narration], and they . ’

used to begin [the1r pra_yers] with aj-Hamd . Y

they did not mention Bism Allah ...., ne1ther at

the beginning of recwtatwn nor at the end of it."!?

This contraversy about whether the Basmalah is to be consideréd
. part of the Qur'anic revelation or not still persists till today. Mahmud

Shaltut, for example, holds that, apart from the Basmalah in surah 27:30,

all others are not part of the Qur'dnic revelation.'?
The Prophet-king Solomon's use of it as a head-1ing or 'intrgduc-/
tion to his letter to the Queen of Sheba as quoted above may indicate

that the Basmalah had been in use as a regular-éxordium by the preceding

5 v — P
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prophets either in their revelations or personal discourses with their
people. So, as a Prophet himself who was taught by the angel Jibril
(Gabriel) to start his revealed message with the-Basmalah (as quoted
above) the ﬁrophet Mubammad made use of it ss such. "In keeping with
this [i.e., the internal evidence 1is the fact thai it often occurs

in the‘Prophet's d{spatches, according'to Ibn Hisham, at\the beginning
9f the ordinance of the coqmunity."‘“ What seems probable, through the
study of the prophetic sayings Sn the importance of beginning

every act by the Mus1ims with this formula, is that the Prophet, who
dedicated his 1ife to God and whose hope was in His ngmgﬂA used to
begin every act, be it hisvceremonialydjscoprse or whatever, with the
Basmalah'® énd urged the Muslim community to follow su%t; wiih his 1
sanction, the (edactorf of the Sacred Book prefixed each chapfer with it
as a prefatory formqula or iptroductoiy benediction. Moreover, the occur-
rence of the Basmalah within a chapter, as mentioned above, and its
forming part of a verse in it, gives credence to the -belief that it is
part and parcel of the Qur'an revelation to the Prophet, and that the
omission of it at the beginning of the ninth chapter is also part of

the diving arrangement of the Book.!® Finally, since there is no specific
statement concerning the nature of its revelation to the Prophet in the ’
Qur'iékapart from the prophetic.sayings about that, as we have seen, and

the fact™ypat it is found inside a Qur'dnic chapter, the writer thinks

that nothing more concrete can be said about its pldce in tpe revelation

* beyond this type of speculation. .

e o m—
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A1l the exegetes and the lexicons conghlted for this study

agree that the two divine epithets or attributes (sifatan), or two

names (isman) as some of the commentators call them: al-Rahman and

al-Rahim, are derived from the same root, RHM. They also agree that

the two attributes are used to describe God's ethical nature of being
the Al1-Merciful and the Compassionate or the_Rahmaniyah (mercifulpess)
of God and that both are used in the intensive forms of adjectives

(1ike superlative) (sifat al-Mubalaghah).}? That is both of the

epithets describe God as having an intensive form of mercy as His@%a
attribute and quality and an infinite, inexhaustible energy within His
nature which diéposes Him to be actively merciful, compassionate and
gracious to His creatures.

There is the question of why the two words or attributes are
used together in succession,'® since they are derived from the same
root, RHM, and they express or convey identical meanings of the divine.
eth%ca] nature, i.e., mercifulness. Some of the exegetes, such as al-
Nisbliri, al-Qurtubi, al-Khazin and Shaltiit, to name but a few, confirm
that some people asserted (qila) that the two attributes have the same
meaning and that they are used together successively (takr?ra%) in the

?

Qur'an for the purpose of emphasis (1i al-ta'kid) or because al-Rahman
) i \ —
is Hebraic while aI-Rah?m is Arabic; but the former conveys more

comprehen51ve (or is stronger 1n) meaning than the latter. 19 1Ibn Manzﬁr
(and Lane, quoting al-Jawhari's S1hah) says that repetition is allowed

in Arabic, if the modes of derwvat!qn of the words are different, [ as
g H
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they are in these two attributes], for the purpose of corrgboration.2?

“However both al Tabar1 and Ra§h1d R1da the Tatter quoting
his master, Muhammad ‘Abduh, strong]y disagree with the idea that the
epithets have the same meaning and that they are used together in
succession, for mere emphasis.?! Al-TabarT holds that the two attri-
butes have separate meanings, i.e., gl:ggbgég signifies a stronger
and more in@ensive meaning in its adjéctival force than gl:ggpjm

——

because, according to the rule of Arabic language [or sarf, etymology],

the larger the letters added to the root word, the more extensive or

intensive does the meaning become.?? Rida holds, 1ike Muhammad ‘Abduh,
that the two epithets have different meanings, %hey are not used toge-
ther successively for émpﬁésis and that addition of letters in one does
not make it stronger than the other. He asserts that gl;ggbmég'signifies

one from whom emanates QQJM of.active Rahmah in favours and goodness.

That is al-Rahman is God in merciful action, and al-Rahim describes Him

as the source (mansha') of mercy and goodness, i.e., He Who is Merciful
His mercy, therefore, is of-His deed and essence.?® Rida

dlso quotes Ibn al-Qayyim as saying that al-Rahman describes God as

. having the capacity of mercifulness (al-sifah al-qa‘'imah bih) out of

which any actual occasions of mercy arise when He actively exercises

it by His epithet al-Rahim QF?EE”Ts“awgifat £i*1 (an attribute of action).2*

Al-Ghazzali seems to hold that the two epithets are divine attributes of

- .

action.?’
1

The writer disagrees with the views of Muhammad ‘Abdgh, Rida and
& : . . .
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al-Maraghi on their assertion that _a_];B__a_r]Ln_é_n_'is the divine attribute of
deeds , while al-Rahim is that of essence, due to the fact that, as -
we shall soon see, the latter is used as an attribute of -action to
) describe any actively merciful being other than éod, whereas t_:he fornier
is applied only to God as an attribute of essence.  On this basjs,
therefore, the writer holds to the view of Ibn al-Qayyim, al-Razi and
'Shaléﬁt that g_]_—_g@@ is the essential attribute solely used to describe

o

| the merciful nature of God,< while al-Rahim describes Him as the Merciful-

- \\ rhythm, which is one of the finest qga]itie/s of the Qur'ﬁnic Arabivc, they
. i ” kS

. - \
have related meanings and are used together in the Basmalah of surah one

and repeated in the third verse of that chapter to express emph§sis on
i t[pe intensity, of God's mercy which is gratu{itousi"j? and extensive];y’
bestowed on His creatures. By using them together, God wants man to
jake cognizance of the import and p]em:tude of His Rahmah cgntained in . ;
}fﬁs Guidance,2® which each chapter of the Qur'an, that the Basmalah
introduces, offers human beings. If we’take as true the claim that

Y -
/ divine Guidance (a]-hudé) js the greatest form of God's mercy to human-

e sat i T

kind, the essential religious significance, which -the emphatic, epigram- 4
. 5,
matic and vivid nature produced by their being used together successively /

gives, will be understood. .

-
.

" A cursury look thraugh the Qur'anic passages where the. word al- .

-

Rahman occurs will probably make one think that it is used almost as a

proper name of God as al-Ghazzali confirms?’ (and also some other exegetes),

i . o

3
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" of God in His ayat that make the blessed people fall down prostrate in

P
,alternative to the name A1lah without marring the meaning, while the
. §
word al-Rahim is used as an adjective or attribute of God. This is

¢orrect to a certain extent because, as an answer to the-so-called

»

pagan Meccans' repudiation (inkar) of the use of that word, al-Rahman2?®,
the! Qur'an also uses it as a proper name 'of God in a number of places:-

Say: €all upon Al11ah or call upon al-Rahman [ the
Al1-Mercifull: by whatever name you call

upon Him, (it is well and the same),-for

to Him belong the Most Beautiful Names ...’
(17:110, Yusuf Ali, modified).2®

However, in most of the places where the word occurs, the idea
of God's mercy is implied in the .context. For example, the word has

an adjectival or attributive force ratherkth,an a nominal one in the
‘ /

following verse:- )

And they say: If it had béen the will of al-Rahman ;

[ the All-Merciful}] , we should not .have worshipped

them (i.e., the angels or such deities)! .....s..

(43:20, Yusuf Ali, modified).

Though the Meccan rejecteérs of faith used the foregoing mordant

’argumen‘f: as a play on the Qur'anic teaching of Mashi'at Allah (Wil of

God), the i;p1ication‘ of the use 6f the word gzl__-__R_a_r.\@ in it is that

they worshipped the deities or angels (43:19), because they had n]ot been

granted God's mercy by which they could see the right way to worship Him.®°
Moreover, the pﬁra:;;a ";315)1'. a1~ﬁa$3_rp§_rl“ in the following verse

implies that the ayat which belong to' the All-Merciful God are sent down

to man by His Rahmah; and it is the realization of the unlimited mercy

{1
o N o >
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adorat1on and weep:

"Whenever the S1gns of the A]] Merc1fu1 (ayat al-Rahman) were
recited to them, they would fall down in prostrate’
adoration and in tears (19:58, Yusuf Ali, modified).

- The same idea of Rahmah of God in sending down the Qur'an, to human

beings, and in teaching it to them for their own eternal bengfit as

well as in creating and méﬁing them the apex and crown of all creation*‘
(82:6-8; 95:4), His vicegerent on the earth, is implied'in the foglowing
verse:-

The Al11-Merciful [al-Rahman] has taught the ’

Qur'an (to humankind). He has created man :

-(and) He has taught him the Explanation

(55:1-4, Yusuf Ali, modified).3!

It is also obser{ed that whenever an imp]icatioﬁ of any aspect
of God's mercy is given in the Qur'dn, it is the epithet gl:ﬁgbmég_(or
gl:ggbig) that is used i;'the context and not Allah, which does not
imply anythiﬁb besides its being the divine proper name. For example,
the divine permission given to some highly favou?ea peop]é to intercede
for~others on the Day of Judgment.can be regarded as a speciaf.ggbggg
of God which both the former andfthe latter enjoy,3¥? and which makes .
that intefcession effective andqfruitful. Whenever the idea of such

intercession is ment1oned in the Qur'an, it is the word al- Rahman. and

not Allah, thdt 1§’”Sed because of. the implication of mercy wh1ch that

perm1ss1on gives. fFor 1nstance, God says: *

~ On that Day shall no igtercess1on avail except for

him to whom the AT1-Merciful [al-Rahman] has granted - .
permission (to do so) and whose speech (of interces- :
- sion) is acceptable to Him (20389, Yusuf Ali, mod1f1e ). 33

o
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- because of their ingratitude towards receiving the Rahmah of God.

. w
In the following verse the use of the words’xakfurﬁn (i.e.,

they reject faith) and ya‘shu ‘gg:(i.e., he blinds himself to) with
the wo/r'd al-Rahman, and not with the word Allah, implies that ingrati-
tude for the unbounded mercy of God in sendind'thé Prophet with the.
Guidance té the people is a strongly condemned human ethical relation

with the Source of infinite Rahmah, al-Rahman, and such an attitude

paves the way for man's being the Devil's friend instead of God's
R ) /

and this ultimately leads kim to perdition.
-

Thus have We sent you among a people before whom . T -l
(long since) have (other) peoples (gone and) '
passed away; in order that you might recite unto

themwhat We have revealed unto you; yet do they

reject faith in the All1-Merciful (13:30, Yusuf

Ali, modified). . p

And whoever blinds himself to (or turns away from)

remembrance of the All-Merciful, We appoint for

him a devil and he is to him an intimate companion

(43:36, Yusuf Ali, modifiéd).

"By the same token, one can see the idea of divine Rahmah operat-
ing in the following beautiful verses where, it is said, the godfea;iﬁg, ’
for their righteousness, will -be marched with dignity to the Al{—Mergifu] »
(a1-Rahman) Who wj]f be gracious to ‘them to the last, while the sinnérs o

(al-mujrimin) will be herded 1ike catf]e to their doom and punishmeﬁi

The Day We shall gather the righteous to the All-Merciful, ..
- 1ike a band of guests preserited before the King for honours,
and We shall drive the sinners to (Jahannam) Hell, like
thirsty herd of cattle driven down to water (19:85-86,
Yusuf Ali, modified).3"

Concerning the relative meanings of ‘the two epithets, the '

/
v

- oI T e e 'y R R, ¥ 5



P

o R kgt Bi P e

e Ay

T AT VN ETHR Yo% st s pmsewme wwe <

58

exegetes give different interpretations. A]-Tabar? maintains that
gl:ggbgég.describes God as having all-inclusive ngmgﬂ_for the entire
creation, while gl:ggbim describes His mercy for some specific units of

His creation, in all cases or in some cases, in this world or in the
Hereafter or in both. He asserts, that by gi;égpgég God has sbecia1

forms of Rahmah in this 1ife for those people who have faith (al-mu'minun)
by making them succeed to follow Him, to have faith in Him and His apost]es,
to follow Hfs commands and to eschew d1sobed1ence to Him, whereas, in the
Hereafter, it means all that God has prepared exc]us1ve1y for the faith-
fu] in al-Jannah (Parad1s;5, such as permanent felicity or comfort and
manifest triumph. It aléo imp]ies general mercy in. this world on all
human beingi-— the rejecters of faith and tﬁe faithful — in foimslof
bounties and good thinés such as substenance, rain, fruits and foods, good
physical and mental health and uncountable favours of God. His being
gl;ggbmég ~*15 all creatures in the Herea;ter is to justly éive everyone
whit he has worked for. Al:ggbjm,imp1ies His special mercy for the faith-
ful in both worlds.?5 This meané that a]-Tabgr? holds the view that

both words describe God's having genefa] and special mercj for human-

kind in this world and the Hereafter. Alfrabarsf holds a similar view

on the meanings of the two divine attributes.?®

>
A1-Ghazzall holds that both words are attributes of action. He

says: “Ar—Rahmég_is the one by medns of whom the needs of the needy
persons are satisfied in such a way that neither intent, volition nor.

solicitude are involved."” Also: "One would prefer that the basic meaning
' s\v,, PR i
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a general comment on the nature of God's Rahmah thus:- "Perfect mer?y

of ar—Rahmég be a kind of mercy. ' It is equally quite beyond the reach

of human potential. Rather -is it related to the bliss of that life which

is to come. “Ar-Rahman is the one favourably disposed towards man,
firstly, by creating him; secondly, by guiding him to faith and the
causes of happiness; thirdly, by making him happy in the 1ife to come;

and, fourthly, by bestowing upon him the vision of His gracious face".

He does not give the meaning of al-Rahim, but simply says "Ar-Rahim
T T

most certainly intends nothing but good for the object of mercy." This

seems to be an essential adjective and not one of actiop (as in the

view of Rida and al-Maraghi discussed above). Al-Ghazzali then gives

is that which actually bestows good upon those in need. The willing of

\

good for the needy is concern for them. All=inclusive mercy gives to

both the worthy and unworthy. The mercy of God is perfect and all-

A

inclusive. It is pérfect in th% sense that He not only wills the

satisfaction of the negﬂs of the needy but actually satisfies them. It
is all-inclusive in that it includes the wdrthy and the unworthy, this
life and that which is to come and encompasses the essentials, needs

and advantages which go beyond them. Thus He is in truth the Compassionate

Py

‘lal-Rahim} absolutely."?? '
However, Sayyid Qutb is of the opinion that both epithets imply !
all shades of meanings of Rahmah of God that one can think of.?® But

most exegetes do not give their own interpretation of the two terms; they
. J . e - ‘
only quote some scholars as saying that God's attribute of al-Rahman is
q( L
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used to refer to His Rahmah which "encoppasses the entire creation"
or which is bestowed in this world on all human beings including both
the "faithful servants" of God and "the rejecters of faith" as well
and "the reprobate". This is thefgenera] mercy of God. But His mercy
as al-Rahim is of a special ffature and it is bestowed only on "His
faithful servants” in this world and the next, or in the latter only.
That'is, He is al-Rahman of this world and-shows it on every being,
while He is ai—Rahjm.of the Hereafter and bestows it on only the faith-
ful righteous servants. Many even as§ert that He is al-Rahman of both
this world and the Hereafter and al-Rahim of the latter.?®®
ai-Ranim

In support of this assertion the underlined part of the follow-
ing verse describes God as, being Rahim to thq/?githfulz-

0 you who have faith. Celebrate the praises of God,

and do this often; and glorify Him morning and

evening. He it is Who sends blessings on you, as

do His a2gels, that He may bring you out from the

depths of Darkness into Light: And He is Full of
Mercy to the faithful (33:41-43, Yusuf A11, modified).

Finally, the word al-Rahman, as a proper name, is used and

-

applicable to God only, while al-Rahim can be, and it 1S, used as an
attribute describing God's ethical naturetof mercifulness as well as

that of any human being.“?® \

Incgconclusion, the Basmalah is used as a head-line for each

chapter (except the ninth) of the Qur'an, and it forms the most repeated

formula the Muslims use at the commencement of all aspects of their
activities. .Its importance lies in the fact that it contains’ the most

=

F
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repeated names of God in the Qur'an, Allah,“! in addition to the two

" divine epithets, [al-Rahman and al-Rahim which describe the most sought-

for gift of God i

Hi§ ethical relation with human beings: all-
inclusive divine mercy. giﬁge all the questions affecting human mundane
and spiritual mét ers are related in $ne way or the other with these
fundamental diving attributes, viz. ngmén?xah (mercifulness) and
Rahimiyah (compassfon) of God, the repetition of the Basmalah in the
Qur'an and of thes

two divine epithets is important; it ding into

the minds, of the Myslims the Qur'anic cﬁncaption of God's intensive and -

61

unbounded mercifulress on human beings in His revelation to them. It also

reminds Muslims that the objective of prophetic mission in the Islamic

dispensation centers around the Rahmah of God. This is also the aimof
God's sending other|prophets and messengers before the Prophet Muhamméd,

and that is why each of the divine messages sent to humah beings through

And We have npt sent you (O Mgpamhad), except as
a mercy [ Rahm or all beings (21:107; Yusuf
Ali, modified) )
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showing mercy to his fellow-beings forms one of the major exhortative
discourses of the Prophet Muhammad. He is reported to have said on
different occasions{-e

"Never can you have faith or become of the

faithful (Lan tu'minu) until you show mercy

to one another (hattd tarahamu)"

- "He Who does not show mercy on people, God
will not show it on him."""

B. God's General Rahmah on Humankind

(i) A11-Inclusive Rahmah of God.

We have honoured the sons (or children) of Adam
and carried them on land and sea, and provided
for them sustenance with good and pure things

- and preferred them, by special favours, above
many of those We created (17:70, Yusuf Ali,
modified).
Surely Allah is to humankind Most Kind, Compas-
s1onate (22:65, Yusuf Ali, modified). {

\
The foregoing Qur'anic verses and numerous others in the Book
clearly.show that the God of the Qur'an is really the God of infinite
Rahmah to humankind. It is.by this unbounded ggbmgﬂ.which He has for man
'that He created ﬁim in the best moulds (S.95;45 with the power of will,
discretion and judgement to énab]e him make and carry out moral decisions
(SS.2:38-39; 75:2-3; 91:7-10)'for which he will be held responsible
(@ukallaf). He exalted him'evgn higher than the angels who had to make
. obeisance to him as the divine yicegerenF/on eafth, the cream and the
acme of all creation (S5.2:30-34, etc.)./rGod also provided for him, by

His Rahmah, all the necessary®things td make him reach nearer to God-

Vit
Yr'aly
he '
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Tike nature or the destiny most fitted for his nature and exalted
office on earth"® and "hé does not charge man's soul except to his ’ 2
capacity" (S5.2:286).

Having thus presented, in a general way, the use and relative

|

meanings of the two divine eptthets, al-Rahman and al-Rahim, which

describe God as the active Fount of Mercy to all beings, the writer
will now examine the Qur'anic contexts, using the analytical method, to
find out how the prabtica] operation of that divine attribute of mercy

works in human affairs. "

In Surat al-Fatihah' (S.1:2 or 3) God is described as Rabb
(Guardian-Lord) of all beings (al*alamin) and He is also gl:ﬂghmég
and gl:ﬂgbjm_to them. They are all under the all-inclusive and extensive
realm of His mercy. It is out of God's Bg@mgb_that He did not create
anything deficient and’He provided all beings with ever& means of 1ivelj-g
hood and maguriﬁy.“6 This is because His mercy eﬁcompasses everything.*”
This idea of unboundedhgrace, mefcy, compassion, goodness,proVidence
and benevo]ence\(i.e., ng@gﬁ) of God on His creatures, including humaq:_
kind, is found to be.ongJof‘the major thémes of the Qur'an and it forms .
one of the two cﬁief aspects of divine ethical dealings with.the human race
Bg@mgﬂ_(Mercy) and ‘Adhab (chastisement).*®

That God is full oF compasgion and mercy towards humankind and

that He generally and free]y’bqsiows~ir‘on thei is found in many passages

‘o? the Qur'an. The following Qur'anic verses give credence to this fact.

o .After mentioning the creation_pflthe heaven and earth, humankind

-
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and cattle (an‘am) which are created for the former's use and enjoyment,

x

-\
the Qur'an says:-

Surely your Lord is indeed Most Kind, Compassionate -
(Rahim) (to"you, humankind) (16:7, Yusuf Al1i, modified).

Also, after mentioning 511 the material things that God created
for the benefit of human beings and -all natural phenomena, such as the
night and day, the moon and sun, the oceans, seas and rivers and what

they contain, the mountains and mineral resources they provide, which |

@

are divinely made subservient to humankind, the Qur'an says:-

If you would count up the:favours (ni‘mah) of Allah,
never would you be able to number them; for Allah is
Oft-Forgiving, Compassionate (th!é) [ towards human-
kind] (16:18, Yusuf Ali, modified).
... Thus, does He complete His favours (ni‘mah) on you;

tha§ you may bow to His Will (in Islam) ({16:81, Yusuf ‘
Ali). ,

It is a part of the mercy of God on humankind that He gives them
whatever they ask for which is negessary for the’r well-being:-

And He gives you of all that you ask for., But if you
count the favours of Allah, never will you be able to
number them. Verily man is_givéh up to injustice and
ingratitude (14:34, Yusuf ATi). ~

The epithéts "Most Kind, Compassionate" in the“following verses
obvisoyly réfer to indiscriminate general compassion and mercy that God
has towards humankind.

Those who lave (to see) scandal published broadcast
among those who have faith, will have grievous punish-
ment in this life and in the Hereafter. Allah knows
and you know not. Were it not for the grace of Allah
and His mercy on you, and thdt Allah is Mdst Kind,
¢ Compassionate, (towards-you, humankind, you would have
_been ruined indeed) - (24:19-20, Yusuf Ali, modified).*®

»
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God so much Toves human beings that He creates them in order to show
His mercy on them. The following passage actually refers to this fact.

If your Lord had so willed, He could have made humankind
one people [or community] : but they will not cease to
dispute [over aspects of their differences], except
those on whom your Lord has Mercy: and for this [i.e.,
Rahmah] did He create them: and the Word of your Lord
shall be [ perfectly] fulfilled: "I will fill Hell with
jinns and men all together" (11:118-119, Yusuf Ali). -

The underiined clause in the foregoing verse has created a controversy
among'the exegetes so much that Sayyid Qutb tactfully avoids commenting
on it. Some commentators, such as al-Tabari, assert that it is for

dispute over differences or disagreement (ikhtilaf) that God created

/ % N

humankind. al-Zamakhshari and some others maintain that it is for both
ngmgﬁ_of God and dispute that God created'humdﬁnbéings because of what )
follow the clause in quéstion. The writer maintains, like Mujahid and
Ibn “Abbas' reﬁorted 1nte§pretation of the clausexin a]-Tabar? and al-

Razi; that the clause refers to Rahmah of God, (0therwise.it will be

~

grossly contradictdgy to siirah 51:56.%° :
The following passages also confirm the fact that God is the

Fount of Mercy and He bestows it gratuitously on humankind;®! so they

L

should be grateful to God for receiving it in abundance by obeying His
will. ‘

Whatever God but of His mercy bestows on humankind, there
is none can withhold it, and whatever He withholds, there
is none that can grant it apart from Him: and He is the
Exalted in Power, Full of Wisdom. O humankind. remember
the grace (and favour) of Allah unto you! Is there any
creator, other than Allah, who can provide for you sus-
tenance from heaven and earth? There if no god but He:
. €
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how then are you deluded away from the Truth? (35:2-3,
Yusuf Ali, modified).

{
Because God is Merciful to all beings, the angels make it part of |

&

their duties to ask forgiveness of God for them all.

The heavens are almost rent asunder from above them
(by His glory): and the angels celebrate the praises
of their Lord, and pray for forgiveness for (all)
beings on earth: behold! Verily Allah is He, the
0ft-Forgiving, the Compassionate (42:5, Yusuf Ali,
modified).

/

It is also on account of the infinite Rahmah of God to humankind
that He created them’/in pairs-man and woman of the -same kind of being®?
~— and caused love and tenderness to exist between them for the purpose
of human procreation, continuity of human 1ife and happy togetherness

on earth. ) )

And among His Signs [ as_Rabhmah]is this, that He created

for you mates from among yourselves, that you may dwell
in tranquility with them, and He has put love and mercy
between your (hearts): verily in that are signs for those
who reflect (30:21, Yusuf Ali).

Thus, does the All1-Merciful God bestow His mefby gratuitously
and extensively on human beings so as to makg them attain to the fullest
deve]opment’ordainéd for them as His vicegerent on earth; for God is
"He Who gave to everything (He created) its proper form and nature hnd‘

further gave it Guidance {fdr its proper function) (20:50)". /

(ii) Provision of Rain as a General Rahmah

Since God is Rabb (Guardian-Lord), al-Rahman (the All-Merciful)

|
and al-Rahim (the Compassionate) towards His creatures and has made
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active display d% ngmgﬁ_bindjng on Himself, He gratuitously provides

all His creature%, including man, with means of sustenance and all things
necessary for their existence and development' along with things of comfort
in order to make them attain: by gradual and ordered process, their goal
of ma}urity most fitted for their nature and function in the realm of
creation. But one of the best and most important provisions of this &
type of things in nature and utilities, .in the Qur‘anic thought, is that
of ferti{izing rain thgrewith every kind of food and fruit is gréwn for
His creatures' basic neces;jty of life. The Qur'Sﬁic repetifion of
divine provi%jon of rain to man is an especially important lesson to
make the Arabians of the desert, whose very source of 1i}e is rain and

to whom the Qur'an was first and foremost a guidance from God, have faith

in the omnipotence of God and dependence of humankind on Him. Thus, the

Qur‘an_emphasizes the Rahmah of God in providing and regulating the

coming of purifying winds (not destructive ones) and reviving rain®2® for

the benefits and survival of human beings, and it repeatedly exhorts them
to give-thayks for this singular favour of God.

The following Qur'anic passages refer to thi§ aspect -of God's
bound1es§bmercy"bestoweé on’ all. humankind, nay, on all creatures at
every. moment of the}r 1jfe} ) -

And He it is Who sends forth the winds as glad

tidings heralding His mercy (Rahmah) till when

' they bear a heavy-laden.cloud {with rain), which
We lead to a dead land, aqd then send down there-

on water and therewith g forth fruits of every -

kind: thus We do bring fort dead, perchance -
. you may remémber (7:57, Yusuf Ali, ified].
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And He it is Who sends the winds as heralds of glad . = ,
" tidings, going before His mercy (Rahmah); and We -

send dowp pure water from the sky — that We may give

life thereby to a dead land, and We give it for drink

to many cattle and humankind We have created. And We

have distributed it (the rain water) among them in

ordsr that they may remember (Us by giving thanks to
-Us for it), but.most of humankind begrudge save

ingratitude (25:48-50, Yusuf Ali, modified).s“

fCommehting on the first quoted passage,val—ZQmﬁkhsharT says that-the
word Rahmah in the verse means al-ghayth (aBunEEntdrain) thch is thé,
most complete and perfect form of G;d's fa&ours that produces the
greatest and best effect on earthly creatures.55"

It is by the mercy of God to His creatures that He gives life
to the earth in spring 6r rainy season gfter its plants and grass havg

withered: ~ - .

Y AY

Then contemplate (0 humankind!) the memorials of God's
mercy! -— How He gives life to the earth after its death:
verily the same will give life to the dead, for He has
power over all things (30:50,-Yusuf Ali, modified).

That God sends down purifying winds'whidﬁ bring forth reviving rains

by which different kinds of delicious and nourishing foods aqa frui;;
grow for His creatures' physicaﬁ and mental development and squiva] is
indeed a great Bg@ﬁgh,of God. 'This'i$ so because utterly destructive’
winds (é?g.. hurricanesvog_;prnadoes or rain of t;rébr)and'rain (e.g.,
floods) were sent at differenf time; ipihuman history to destroy peoples,
like those of ‘Ad,‘of the: Prophet Hud, Ldfw(Lot) ?nd Hﬁ@'s (Noah's) .

peoples who ungratefully and rebelliously rejected the divine messages -

68
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-sent to them through their prophet - messengers. The following Qur'anic
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passéges refer to these epoch-making*cataztrophe5°—

Then, when they (the rejecters of faith in the time
of the Prophet Hud) saw it (i.e., the penalty of the
dreadful day, in the shape of) a dense cloud travers-
ing the sky, coming toward their va]leys they said:
'Here is a cloud bringing us rain! ‘'Nay, but it is
that (calamity) which you asked to be hastened!

— a wind wherein is. a painful chastisement (which)
will destroy everyth1ng by the command of its Lord!
Then by the morning, nothing could be seen except
their (rui dwellings. Thus do We reward the
sinful peop & 46:24-25, Yusuf Ali, modified). .
And We rained down, upon them (the people of Lot)
a rain (of rimstone). Then see now the nature
of the-copSequence for those who lndulged in sin-
ful acts (7:84, Yusuf Ali, modified).

o

~

The recalcitrant and refractory people of Noah were destroyed
by being drowned in a heavy down-pour of rain from both the sky and the
earth:-

And the people of Noah, when they reiected the
messengers, We drowned them and We mgde them as
a sign for humankind; and We have pared for
(a11) wrong-doers a pa1nful punishpent (25: 37,
Yusuf Ali, modified).’

@

(iii) Provision of Material Things for Human Beings' Wse and

4

Comfort as a General R;hmah of God.

RN

Ha ou not seen that Allah
(for Jyour use and enjoyment) wkatever i
heayéns and on {and 1n{ earth akd ha
Boyhties (out of His mercy) flow you in exceed-_
ing measure (both) externally and 1nterna11y2—»¥et T
there are among humankind those who dispute about
- Allah, without knowledge or Guidance, or an {1luminat=—
ing Book (to enlighten them) (31:20, Yusuf Ali, '
modified). o . ;‘1
‘There are different interpretaions.of the expression: external

-

o
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bounty Or favour (n1‘mah zah1rah) and internal bounty or fivour (ni mah

~bat1nah) given by the exegetes. Al- Zamakhshar1,glves various personal

1nterpretat1ons offered by the Prophet'sicompanions, which seem to be

giving only parts of what the two phrases denote. However al-Baydawi

and Sayyid Qutb give thgkmost reasonable interpgetations of the two -

!

phrases, which, paraphraséd, mean all known and unknoyn bounties,faVOUrs
and mercies of the Providence .to humankind. 53 .
. By His al]-ihtlusive beneficenee providence and loving mercy .

( i.e., Rahmah) God made 1numerable mater1a1 things subservient t human

beings fbr the1r phys1cal enjoxment and welfare in many ways Tﬁese

" material thvngs inc]ude catt1e, camels, sheep, beasts of burden, var1ous

klnds‘%f fruits, the structure of the heaven and the earth with the '

‘ §
.latter's mountains and forests and all what they contain, the alternation

of day and nfght;’wherein*the} seek His bounty and offer thanks to Him

and rest respectxve]y, the heavenly bodies, rivers, seas oceans and

marine creatures of-all kings whxch serve as evidence of tlie. general

Divine Rahmah for .the good and comforts of the human race on the earth.

- BR Y

'The Qur'an repeated]y mentlons these d1v1ne glfts as Rahmah in order to -

/
make humank1nd become grateful to- God Who freely- bestows His mercy on

(

'them, since whoever is ungrateful to Him for benefits and mercies

" received is a'Kaf1r (an ungrateful, faith-rejecting person) who, as a - 'C&A\“

. s
résult, stands to face the dtyine anger and painful ¢hastisement — qpposite ’

*

of Rahmah 8o’ - I ' O

\

The fo]lowing Qur anic verses, which give an. i]lustration of
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“God's restorative and sustaining action towards humankind, speak about”

s 1%
the great divine gifts or favours of all kinds bestowed on them for -
their physical and social we]]-being:—

- And the cattle He created for you (humankind) whence you
have warm c]oth1ng and (numerous) benefits, and whereof
you eat. -

And wherein is beauty for you, when you drive them home
in the” even1ng and when you take them out to pasture in
the morning.

And they carry your heavy loads for you unto a land you
could not (otherwise) reach except with great distress to
yourselves; surely your Lord is Most Kind, Compassionate.

And (He also created) horses, mules andaasses (for

your use) that you may ride upon them, and as an ornament;
“and He créates (other things) that you do not know.

He. it is Who sends down water from the sky for you, whence
you have drink, and out of it (grow) trees on which you

send yo%r beasts to pasture.

Therewith He causes to grow for you crops and the olives,
and the date-palms, and all. kinds of fruit, verily there

is a sign in this for a people who reflect. - And He it is
-Who made subservient for:yqu the n1ght and the day, the sun.
and the moon, and the stars aye made subservient by His
command. Surely, there are potents in this for a people
who have sense (to porder and'learn lessons from them)
And whatever He created:for you in the earth of varying
colours (and qualities), surely in this is a sign for a.
people who celebrate ‘the praises of God (in gratitude).
And He it is Who made the sea subservient so that you
may extract therefrom ornaments which you wear, and

may see the ships cleaving through it, and that you ;
may give thanks (in recognition and acknowledgment of °
the Rahmah of God you have received).

And He cast into the earth firm mounta1ns lest it haply
should quake with you, and rivers®! and roads that you
may guide yourselves by them.

And ‘Tandmarks (too), and by the stars they guide
themselves.

Is then He Who creates as him who creates not? w111
you not receive admonition? . -
And if you would coupt up Godis favours, you would not
be able to number them. Lo! "God is indeed Oft-.
Forgiving, Compass1onate (to humank1nd) (16:5-8, 10-18,

. Yusuf Ali, mnd1$ied) ,

~

7
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. Adam's initial act ofidisobedience, he received words of/peys}ation from

72
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The reference of the attribute "the All-Merciful" (i.e., al-

ggpéég) in the fo]]ow?ng passage is to show that God is Merciful not _

. only to humankind but|also to the birds (and other creatures too);

because the way they fly is but an expression of God's mercy to them

— the beauty of God's |creation which has no flaw whatsoever:-

! 1

Have they (humankind) not seen the birds above them
spreading out their wings and folding them in?
Nothing upholds them (in the air) excépt the All-
Merciful. Surely He is Seer of all things (67:19,
Yusuf Ali, modjfied). —_—

(iv) Divine Revelation to the Human~Race as God's General Rahmah

He is the One Who sends to His 'servant manifest Signs, |
that He may bring you forth from the depths of Darkness ‘
into the-Light] And verily Allahis to you (humankind)

. Most @Gracious,|Compassionate (57:9, Yusuf Ali,
modified).

Since human beLngs are not to live by bread alone, God takes

further merciful care of them-by sendng them messages or Guidance®?®

for their spiritual, s%eia], moral and political well-being. After ”

‘His Lord, God. By this revelation, he was forgivégﬂggjéggiﬁﬁ) God also

gavevhim a/promisé tth, as an act of Divine ngmgﬂ,ss his progeny would ,

continue to ﬁfceive dfviné Guidance.thro&gh His chosen ones émong them '

— the apostlés T-fromftime to time in their sojourn on ea"th; and that

only those who_fo]]onkd such Guidance would attain éalyati n.%% Their
1

Jearts would be so filled with true ¥aith that they would enjoy peace ,

. and tranquiiity of mind in all circwd;tances. No fear ahout‘the future

. O
A
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or regret about the past would trouble them, as they would attain
) . .

nearness to God and their hearts would be to them a paradise. But

those'who rejected God's Guidance, would fall into a fire and would
never enjoy inward happiness and satisfaction of mind, however r}ch
they might happen to be in this Tife.®? In the next world too, both

those who followed the Guidance -and wh@, rejected.it wouid have the reward

. and retribution of their deeds. Hence the Qur'anic division of human

beings into two radically opposed categories and God's ethical dealings
with them.®® ' .

Thus, apart from divine ngggﬂ_being gratitously shown to Hﬁ;
creatures, including humankind,in the férm of pro@ision o% Fain in& .
materiaf things for their physical and social wefﬁare. God a{so senf
divine Guidance through His prophets, to human beings(from time to time®®
ﬁn order to direct them to the tﬁue path-of attaining to salvation. This
is tﬁp highest mercy or favour of God to humankind; and since such a direc~

L3

tion is an instance of the saving merqy‘and goodness of God to them, each

LY

diviné revelation sent through God's ,apostle is called and regardgd as

essentially a Merciful Guidance (Huda and thﬁgﬁ) from God to humankind.

The Qur'an is repeéted]y called_a Guidance.and a Mefcy from
God“to the faithful. See the following passages:-

. 0 humankind:There has ipdeed come to you an exhortation
from your Lord, and a healing for what (i.e., diseases)
*is in the breasts (.e., the hearts) and a Guidance and --
.a Mercy- for thgse who have faith (10:57, Yusuf Ali,

.. modified).?® |

ow

-
bl

Not dh]yuis th Qur'an called a)me?cy to humankind but ‘also the

¥
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person throhgh whom it was sent (i.e., the Prophet Muhammad). He

is called "a Rahmah of- God.for all beings:-
" And We have not sent you (0 Muhammad) but as
a Mercy for all (the worlds of) beings )
(al-talamin) (21:107;, Yusuf Ali, modified).

The Prophet Muhammad's knowledge of the stories of the past prophets
and .their peoples, which are used didactically in the Qur'an, is*a]sp
called a mercy of God on him:

. "
And you were not at the side of (the Mountain)
Tur when We called (to Moses); but (the knowledge

- thereof) is a mercy from your Lord that you may
warn a people unto whom no warner had come before

- you, that haply they may receive admonition
(28:46, Yusuf Ali, modified).

.

That divine Revelations were sent to the Prophet Muhammad without
his consciously expecting it is also referred to as a Rahmah of God
to him. ) '
And you had hot hoped that the Book would be inspired
to you, but {it is) as a Mercy from your Lord, there-
fore never be a helper to the rejecters of faith - )
(2886, Yusuf Ali, modified). S ;
Knowledge is given to human beings by the mercy of God. If He
were to withold it, they would be defénceless:before Him, but He is  ~

Merciful, So it is out of His Eghg@h_thgt what hédx§o far’(before‘théﬂm

‘reyelation of the following verse) been revealed to the Prophet Muhammad

was not taken away from him by God. i
And it We willed, We could withdraw that which We -

have revealed to you, then.you would not find a

defence counsel agajnst Us in respect thereof, _ N
(it s nayght) except as a Mercy from your Lord

~ Surdly His grace (Fadl) unto you was ever great +.

(17:86-7, Yusuf Ali, modified). = .
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N 0 him,”? is reckoned as God's mercy on him.-

ﬁ \ So it was due to the Mercy from Allah
- gently with them (i.e., his companions))’? and had

- you been stern-and harsh-hearted, they wquld disperse

. from around you, ......coc.... (3:159, Yusuf Ali, ’

(? modified).”? : ’

The Prophet Mubammad is also referred to as\a gracious or
\ki@d (Ra‘uf) and compassionate (Egnﬁgj (affectionate) person to the
faithful who followed him. He was 5; nature full. of the milk of human
kindness, mercy and _forgiveness for fellow-beings. In all the vaﬁious_ ¢
Lo : facets'bf'his variegated 1ife and character he stands unrjvalled and an =

1 . / Lt .
t excellent exemplar for humankind to copy and fol]gw. He often prayed for

} his déad]y epemies, how much,more for his faithful and lovipg followers.
. He is, to the human race, a ﬁercy from God.”" The faithful who followed

- ; him are referred to as being merciful, compassionate and affectjonate-

among-tﬁeﬁfg]ves but areﬂngGVate to the rejecters of faith.

i
: - Certainly there has cohg unto you an apostie from among
; yourselves, grievous to him is that you should -fall into
{E adversity, full of concern for you all, to those who have
faith, he is gracious (Ra*Uf) and colmpassionate (or af-
fectionate, Rahim) (9:128, Yusuf Ali, modified).”*
q Muhammad is the Messenger of Allah., And those (who have
{ faith) with him are hard against,the rejecters of faith

T, ' (but) compassionate- {or affectionate) among themselves
r} . ceere. (48:29, Yusuf*Ali, modified). . "

As God made JesusiaASign for humankind as well as a-Mercy from
. Himself to them,‘so~also*ﬂé plaped‘compasgion and mercy or affection in |

the hearts of hig followers. . - . d
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He (the Ange]) said (to Mary):. "So (it will be): Your
Lord .said: That is easy for Me, And so that We may
make him a Sign unto humankind and-a Mercy from Us,
and it was a matter which has‘been ordajned (before-
hand)'." (19:21, Yusuf Ali, modified).

Then, We caused Our messengers to foVlow in their
(i.e., Noah and Abraham's) footsteps; and We caused
Jesus, son of Mary, to follow (them), and We gave him
the Gospel; and We put compassion and-mercy (or affection)
in the hearts of those who fo]lowed him (57:27, Yusuf
Ali, modified). s

As both the Qur‘ép given to the Prophet Muhammad and the Prophet himself

N
are each called a mercy from God to humankind, so also are the revealed

Books given to other aﬂBst]es of God repeatedly referred to as a guidance

and -a mercy from him. . ’ 4

- The,important and highly honourable place which Moses — a prophet

-

— messenger of God, @ law—giier, a nation-builder and Kalim Allah (he
who speaks‘to God directly)”® — occupies among the other apostles spokem
q} in the Qur'an, is seen by his Book being specifically called, in many

places in the Qur'an (as in the case of ‘the Qur'‘an itself), a guidance

2

and a mercy from God. Moses is mentioned in the Qur'an in 507 times in
!

\‘* teirty-four different Surahs and with a more- detailed life-history than
eny 6fher‘Qur'5hic prophet.?” Perhafs, it is because of this divine\
/ preferential treatment that no other' Book, be51des the Qur an and the
Torah of Moses, is glven spec1f1c ment1on in the Book as be1ng a guidance

and a mercy Trom God to humankind; othér revea]ed‘Beoks are* spoken Qﬁ
together as being of such an_eternil value td human be1ngs. R
! rAgain, we gaye Moses the Book. compIetihg (6ur Rahmah)
on him who would do good and_an explandtian of all things
in detavl and a gu1dance and’a mercy. s0 that they (his

s -
- N . T
‘ B - >

A
L

T




PIPPE

[ VAR

O = pen =

;‘.__W]” -

b

-
P |

.

| pme—

f o .:’\‘,
—

e

people might) have faith in the meeting with their Lord -
(6:154, Yusuf Ali, modified).

And before it (i.e., the Qur'an) there was Moses® Book

as a guide (1mam) and a Mercy ..... (46 12, Yusuf Ali,
modified).”®

Aaron's divine appointment-as Moses' righf hand-man as well as a prophet
of God to help the Tatter in the execution of his divine mission to
Pharaoh and his pébp]e, the Israelites; is also a mercy from God.

And We gave to him (Moses), out of Our Mercy,

his brother, Aaron, a prophet (11kew1se)

(19353, Yusuf Ali, modified).

In the case of other Jgiﬁhﬁﬂpostles, such as Noah Sa11h

Abrahap, Ishmael and Isaac, to mention’ ‘but a few, God's Rahmah or Fadl,

which”in‘ udes diviée messages sent to humankind thrbugh them for their

" peoples sd\gltual and moral deveIopment was. also bestowed on them

- Theseéﬂ were the men to whom We gave ;;;\Baok and |
N ) Author1ty (or the Judgment) and prophethood ......
Those were_they (i.e., the prophets) whom A11ah gumded,
theréfore, copy (or follow) their Guidance {that they
receiveq, from Us) (6 89-90, Yusuf Ali, modified).

N

when the chiefs of the unfa1thfu}"among Noah's people gave four reasons

why the refused to followsHim,.he uttered the following statement which -

o ) ) -
réfers to his g1veﬁ divine message as a'ughmah of God - .

!

He said: "O my people! See you-4f (1t be that) I have
-(oF I rely on) a clear proof {as a sign of my prophetic oo \
mission) from my Lord, and He has gfanted me a Mercy from “— ’
 His own Presence (by making me His messenger with a Guidance),
ﬁ\ and it has been obscured -from ypur sight, shall we compel ,
you to achnt it when you are averse to it?" .
- (11:28, Yusuf Ali, ‘modified). —

- find after the Prophet Salih s people had expressed their dis- -

4

appointment concern1ng his unexpectedly detached attttude towards the . !
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~is only given by prophetic tradition as Khidr) to whom Moses was sent

grandson, Jacob, includes the divine”guidance grantedi them for the
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religion of their forefathers as well as™ their grave doubt as to the

truth of his pew message to them, he said-to them the following:- -

He said: "0 my people: Be-think you if I am (acting)

on clear proof (which has come. to me) from my Lord,. D
- and He has given me from Himself a mercy; who will

then help me against Allah if I were to disobey Him?

What then would you add.to my (portion) but perdition?"

(11:63, Yusuf Ah, modiﬁed)

\
~

The word Rahmah in the foHowmg passage indicates the divine

guidance and knowledge oftit granted to a servant of Ged (whose name

in order to learn from him:-

So they (i.e., Moses and his atteéndant) fojnd one of

Our servants, on whom We had bestowed Mercy from
Ourselves whom We had taught knowledge from Our own -
presence _(18:65, Yusuf Ali).

N 4

The thmg_h_ of God given to Abraham, his son, Isaac,and his
L

e

benefit of thew people. The Qur'am says:- .

_ And We- bestowed of Our Mercy on. them, assigned to -
. them an eminent and true renown (19 50, Yusuf Ali,- - .. Co
modmed ) .o C ‘

The fol]owmg verse explicitly conﬁrms that all’ God s prophets and
messengers were given divine books as a Bg_hm from Him to the human -

¥

PaFE: * . . N R

" “Each one of them®? did: We gwe favour ({.e., .
hmah) ‘above (other) beings ( tatanin) . b ‘
(6: :86, Yusuf Ah, mod1fieng ‘-

Thus. does God freé1y bestow his: mercy or Rahmah on humankind'

by creating tbem from the best mou?ds, making them His vwegerent on
. / . _‘?""""1 : -d.

» - i -
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- make (rain) water to descend thereon, and produce’ every

* creatiop which we usually see as natural or physical phenomenon (or His

S
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earth, making subservient to them all other beings and providing them
/ g .

: )
with all things that they need for their survival, development, happy

and successful sojourn-on earth and ‘for their Q]issful life .after death.

o

God is indeed al-Rahman and a]-Rghjﬁ_per excellence to human beings:

-
<

But do all human beings epjoy all kinds of Méfqy of God.equally? The

answer to this question will be the theme of the following chapter. | .

C. Godd's Ayat (Signs) as His Rahmah and Man's Shukr (Gratitude) for them

L
N

It is He Who sends forth the winds as heralds of glad . .
tidings, going before His mercy: when they have carried \ t
heavy-laden clouds, We drive them to a dead land, so We

king of harvest therewith: thus.shall We raise up the_
dead: perchance you may' remember. From the land that
is clean and good, by the will of its Cherisher, spring
.up produce, (rich) after 1ts kind: but from the land that’
is bad, springs up nothing but that which, is scanty. Thus . -
do We explain the Signs by various (symbo1s) -to a people
) who show gratitude (7 57-8, YUSuf Ali, modified). .

B One very important aspect of the Qur anic concept of divine
gghmgn_in providing humankind with basic necessities of life ad@ enjoy-

il

ment‘i§ fhat, apart from serving his physical and social needs for

| .
survival(@nd development, each form of God's beautiful handiwork in

N

dealing hﬁth human beings in history) also serves, in- the Qur'anic thought, o

i

as an ayah or'a sign.or éymbo] for His ﬁysté??es wﬁsdom;‘gdbdness. bene-

-vglence, A ovwdence, Justrte, majesty, sovereignty or power, the

AlmlghtIn s$ of God, etc.; whose “synholic nature can only be graSped hy -/
£hose who have ‘agl, -intelldct'"®! or who are ulu al«albab (the people
L e L - .
. w:;\ : - ) I M .
. y ® T r - 1
A ¥ " . ! |



7
i o o

TN s emeermaee

pe e e e

b g

SO

4

4

Prr—

80 .
of understanding) or ulu al-absar (those who have vision or "eyes"
- to see) or who can think properly. Hence, we find, at the end of the
passages quoted in section B (f}i), declaration of the purposes of
God's bestowal of His Eéﬁm§§>gn humankind: to make them bear witness -
e ‘ \\\\ LP
-~ v « - N
to His existence, to realize their complete dependence on him, to“hqve
tagwa (pious-fear of God) and to offer Him Shukr (gratitude) for the
< C D 1
‘divine free gifts or favours (Bg&izf),received.Bf ' .
As regards the purpose of God's showing‘natural_phenomena or
Eyét as evidences of His uni}y,np;ovidence, mercy, care and wisdom
disp]gyed for the welfare 6f-human bé?ngs on this earth, the poet Abu
al-‘Atahiyah has_the following to say:- ~«¢?
Wa 7 Kulli shay'in lahi ayatun, -
Tadullu “ald annahu wahid.®3
"And there is a sign for Him (Allah) in every—
thing (He created), indicating that He is One , .
and Only (1n His essence, attr1butes and~work$)" )
. Also the poet Labid, a Hanif of a very deep religious nature |
"says:- ’
{
Wa al-ma’' wa al-niran min ayatihi, .
Fihinna maw 1gatun Timan lam yaJhal. ) -

“And water and fire (i.e:, the rain and the heavenly 1ights such

as thé sun, the moon and the stars) are His (i.e. ,'A115h:s) ayat.. In them :

there is a lesson to learn for those who are not jahil (i.e:, ﬁﬂhse who are

capable of 'thinking r1ghtly”) L e
3 ’ A o - T - . \.
Thqs,,God‘s main purpose of bestowing His favours‘or mercies
, . , .-

" - . Ed ,
(wherein are His ayat) on humankind is t6 make them show gratitude to
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Him for receiving ‘them and to have tagwa (pious feaf'bf‘God) and a11 -
! b . ~

what that imp}ies in human beings' ethical reiationship ith- God and .

' fellow-beings as taught by the Qur'an.®® The following\yerses support ' 2
" this opinion: . . T L, . Lo .
N \'w. Ao < : .
" But verily your Lord is Full of grace (Fadl) to . Ca
humankind, yet most of them.are ungrateful (to Him)
. (27:73, Yusuf A1i). e
. And My mercy encompasses all things,™and I shall qrdain o
R it for those who are godfearing and pay the alms (zakah), - - » )
and those who indeed have faith in Our Signs R
- (7:157, Yusuf Ali, modified). ! : - . ‘
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- ‘ ; » Chapter, Five

‘ - THE PEOPLE WHO MERIT GOD'S. "SPE(fIAL RAHW\H"1 "

{; - AND THOSE; WHO DO NOT
. i . | \\ . ’ !
s - A. Thes Prophets and their Followers

N N {’F ¢

A

*

‘As for those who have faith in Allah, and hold fast to
’ - Him, He will soon admit them to Mercy and Grace (flowing}
R from Himself, and will guide them to Himself by a straight
.. < path ({4:175, Yusuf Ali, m0d1fied)
‘ But those who reject faith in the Signs (i.e., Reve]atmns .
of Allah and in (their) meeting with Him (in the Hereafter -
» —= it is they who despair (ha\ce no hope) of My Mercy. It is =~ .
y “ they who will have a most grievous chastisement (29:23,
l‘ ) »  Yusuf Ali, modified).? C

Though Divine Rahmah is vast and all- embracmg and God bestows M

-
+
#

- 3
£ o mnd
.

[ it gratuitously upon the whole of humankind in form of provision of ram

-+ and foods produced therefrom, of materfal things and d1 v1ne gmdance for

their physical soc1a1 moral ahd spwitual well- being, He often d"is—
criminately drants the ~spec1a1 type of it (as opposed to the, genera1
form&f 1t), on spec1a1 oc,caswns to only His chosen apostles and then‘
smcere]y faithful and righteous folldwers 1n fulfﬂment of His promise
to Adam and his progeny.{that it is those who fonow His guidance that . -\ 7,
will' have salvation. This means 'that, though God‘ s 'Rahmah s a1]- v

. 'im--’ . . : -

.

v ,inclusive, 11: 15 not all human be'ings that actuany réceive or winh all.

ot 2 , . -

which that concept stands fcw.‘

‘ I
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That God's specia] Rahmah had been, is and will ever be, dis- - ¢
criminately bestowed only on the mghteous peop]e is explicitly stat;ed
in many Qur' anic passages, and God S Rahmah and retnbution ai-\e both : B |
contrasted. In answer to Moses‘-*pleadmg for God s mercy for hlS, people,
the Israelites, when-Mount Sinai was being shaken with a violent earth- . : #
quake whilne“they camped near it,* God said:-- t B e
}As “for)- My punishment, I afflict with it whom ever,
will, and My Mercy embraces all things: therefore,"
1 shall ‘ordain it (specially) for those who guard ¥
against evil (through pious fear of God) and pay the :
poor due (Zakdh), and those who indeed have fai tb in
Qur Signs (1.e » Revelations) (7: 156, Yusu . "
modifie v . , o, L,
. .{ 1 . \ '
In the following two verses, the sentence "He admlts whom He mB into J
» e e/

His merr.y“ is mmedwtely fonowed by the sentence saymg that the Mrong-
doers will be chastnsed- Lo )l ' ﬁ

T

A

Had Allah so’ vnﬁed He Would have made them {humankind) ¢

one comuuni ty (natwn)* but He admits whom He will into -

His Mercy, and the wrong-doers will have neither a -

protecting friend nor helper (against Allah's requital)

é42 3, Yusu: M:{ moﬂf;‘e‘d).ﬂf‘ Merdy: but th -

e admits whom He wi to His Mer bu tewrong- . ;.

doers, He has prepared for them a most painfu pun sh- . . ’ : :
ment f7§ 2[ Eusu? AT, modified?). e ' b

- cOmpare the above vecses mtms 7’ 1‘56 quoted aboye m which CL .

the corresponding qua!ifying sentences are underhned Thls is to show . ;“’ v‘

that there 1s o contradictmn in God's ethical dealmg with human beings x

- He grants His mercy to and withdraws it. from individuals or. groups accord- s

- o

. ”.
- ing to His wise wiﬂ and P]an The 1dea that God admits mtq His mercy .

.- |
: uhom He will does not mean that He 1s a dictator ar 3 cap‘i‘icious tyrant ‘
, - P A .
A .. A ': ‘o Ik, "3 L B L Lt i
ke A Y B i
e e L T : U ,
- f SR | s L . . .
e TF }5‘ - 1 N | "’“w;; 4‘. . . ¢ N P \ P .
: _:_,-/‘.1 ngi“ {: . ”\|‘ \ ;:;d"::-,""\ﬁ P ™1 , - ‘ / ‘. , ~ - "ﬁ“ .
. & e I~ T ) c . . u
: TR I T Yo = . & SR
N 5 o F » H T M N =




papara e R L e A e

ey

Rw—

I

i3

in His ethical dealing with humankind; it rather means that He shows
His mercy to whom He wishes to show it, for He knows best the merit
of everybody and He has the absolute and supreme power to work His
.w111 and Plan. He exercises tﬁé quality of mercy and power to punish
that He pbssesses according to demand of circumstances and no one can
stop or question Him for His acts (21:23). 'So, if a person's will is
~-correspondingly right with His Will, he/she receives His ﬁercy in
“#abundance,“ but if his/her will ﬁejects the Will of God, he/she suffers
the grievous penalty here and in the Hereafter.® ‘It is perfect divine
Justice and not revenge. God does not punish indiscriminately and
unjustly.® This is why He gives the unrighteous who reject His Guidance
some respite, which inNitse]f can be considered as é special ngmgg of .
God to them. This is also the reason why the Qur‘én gives reasons for ¢
God's punishing a people after their failure to_make good use of His
respite given tg them to make them turn to Him repentant and mend their
conduct so as to win His abundant Rahmah and save themselves from divine
punishment. The Qur'an says:-
And do not think that Allah is unaware of what the wrong-
doers do. He but gives them respite till aDay when the
eyes will fixedly stare in horror (14:42, Yusuf Ali,
modified).”
Thus, the épecia] ngmgﬁ of God is discriminately promised to
and actually bestb@eq on His proﬁhets - messengers apd the righteous
people in general® as a reward for their faith in and pious devotion to

Him. Bestowal of this discriminative divine merecy is shown to the

rightly deserved ones in different circumstances, e.g., in distress or

84
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A

whenever need arises. Thd following péssages speak about God's
it '
discriminative bestowal of special Rahmah upon His prophets - messengers

and those who sincereiy followed them when they were in distress.

Noah (Nﬁh): Godhbqstowed His special, protecting and rescuing mercy

on the Prophet Noa% (Nﬁﬁ) and his sincerely—faithful followers. The
epithet "the Compassionate,al-Rahim"inthe following yer§es obviously
refers to the divine protection from destruction by the Deluge given to
Noah and those who sincerely had faith with Him, while his unfaithful
people who had obstinately and rebelliously rejected his warning or
message preached to them for 950 years (29:14) were drowned in the Great
Flood.® This divine deliverance from destruction was as a result of or
an answer to Noah's prayer to God in the full,agony of his heart.?®

So We saved him and those (who were) with him in the

fully laden Ark (i.e., with all creatures). Thereafter

We drowned the rest. Surely in that is a sign, but most

of them are not faithful. And surely, your Lord is He,

the Exalted in Might, the Compassionate (26:119-122,

Yusuf Ali, modified).! (
ﬂgg:> God also bestowed His special protective mercy on the Prophet Hud!?
and on those who followed him and sincerely had faith in his mission;
while the rejecters of faith among his people were severely punished by
God. It is a great Rahmah from God in the sense that-a few virtuous
people might suffer, sometimes, for the iniquities of the calcitrant
(8:25), but in this case God shows His perfect strict justice and the

righteous were exclusively saved from the terrible divine wrath and

chastisement by His special Rahmah. The following verse confirms this’

!
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point:-

But We saved him (the Prophe} Hud ) and those (who
sincerely had falth with himy by a Mercy from Us,
and We cut off the roots offthose who regarded Our
Signs (i.e., Revelations) a% false and were not
faithful (7 72, Yusuf Al# od1f1ed)

The epithet "the Compa§§jonate" in the following ayat also

refers to this speciaT mercy of God bestowed on the prophet and his

/

followers by saving them in the time of utter destruction of the people

and their country,

And they regarded him (the Prophet Hud) as & liar, °
therefore, We destroyed them; surely there /is

“a Sign in that, but most of them do- not have faith.
And verily your Lord is He, the Exalted in Might,

the Compassionate (26:139-140, Yusuf Ali, modified).

¥

"Salih: Out of the same special mercy of God, the Prophet Salih'® and

those who sincerely followed him and had faith in his divine mission to
them were saved, while the unrighteously arrogant ones among them were
destroyed by a severe earthquake. But before the occurrence of the
epoch of di&%ne punishment, the people of Thamud used to mockingly,
incredulously and impatiently{demand the speedy coming of God's wrathl
og“them, the incurrence of the coming of which he used to warn them
against. ' In response to this (their impatience about the coming of the )

threatened divine punishment), he gave them the fqollowing admonition,

. still trying to let them ward off the ?mpending disaster during the

given respite, by turning over a new leaf in their attitude toward the

L3 .
divine message:- : L
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{ He said: O my people. Why do you seek to

hasten on the evil in preference to the
good? Why do you not ask for forgiveness, fe
so that you may be shown Mercy? (27:46, .
Yusuf Ali, modified). ‘

- The following yerse confirms the special divine mercy granted to the
O . h

Prophet

.

™
I The epithet "the Compassionate" in the following passage also refers

ih and his faithful followers:-

So when Our decree came to pass, We saved Salih —_— -
and those who had faithwithhim by a Mercy from

Us, and (so We delivered them) from the ignominy

of tha® (terrible) day. Surely your Lord, He is

the Strong One, the Mighty (who is able to enforce

His Will) (11:66, Yusuf Ali, modified).

to this special mercy of God granted to the Prophet salih and his

' righteous followers, excluding the arrogantly sinful people among the

9

l Thamud: : , .
! So!" the chastisement seized them; surely in that is

. a Sign, yet most of them do not have faith. And verily  ~

1 your Lord is the Exalted in Might, the Compassionate

(26:158-159, Yusuf Ali, modified).?®

Lot (Lut): The epithet "the Compassionate" in the following verse

i‘ obviously refers to the divine protectfﬁn from destruction by a
: dreadful rainfall of stones of baked clay, or brimstones, given to
’f ( Prophet Lot [who was contemporaneous with the Prophet Abraham and his

nephew)® his family and his righteous followers; while his depraved

: and unfaithful Spdomites, including his old wife!’ were destroyed(ﬁn
tion was, as in tpe case of Noah, an answer to Lot's previous fervent

(1 | B g

| R

. the cities of Sodom and Gomorrah. «This divine deliverance ﬁroﬂ destruc-

{ . - prayer to God to save him and his family from the sad consequences of hig‘




people's depravify (26:169).

.. 50 We saved him and his familyy all of them, except
“Jan old woman among those who tarried. Then We ut-
terly destroyed the others and We rained down upon
them a rain {(of stones of backed clay or brimstones)
and evil was the rain of those who have been warned
" (but heeded not). Surely in that there is a Sign;
but most of them will never be the faithful. And
. . surely your Lord, He is the Exalted in Might, the
{ s Compassionate (26:170-175, Yusuf Ali, modified).'®

Because of Lot's righteousness, God admits him into His mercy ,

5 as He does to the righteous in general:-

and knowledge, and We delivered him from the
town which practised abomination: truly they
were an evil, disobedient people. And We

’ And unto Lot, too, We gave judgment (or wisdom)

: “} o, admitted him into Our Mercy, for he was indeed 3
one of the righteous (21:74-75, Yusuf Ali,
modified).
Abraham (Ibrahim): When God‘é)Messengers (on their way to the Prophet
s Lot and his people) brought glad tidings of children to both the Prophet
) Abraham and his aged wife, Sarah, the following statement was addressed,
!, to the 1at}er in order to dispel her expressed surprise at the seeming
" incredibility contained in the divine message to the couple:-
- @ They (the messengers) said: Do you wonder at the
: decree of A1lah? The Mercy of Allah and His
’§ Blessings be upon you, o people of the house; for

. He is indeed Worthy of all praise, fulP of all-
- - glory (11:73, Yusuf Ali, modified).

T The foregoing veréﬁ shows the import of the glad tidings of
/ having children given to the Prophet Abraham (in verse sixty-nine of
the same chapter!?®) and to Sarah (in verse seventy-one) as well as an

i expression of her wonder (in verse seventy-two?®): that not only that

88
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the highly blessed couple would have a son and a grandson, but also

that they would be a fountain-head of God's apostles. Hence the divine
prayer to the family: "the Mercy of Allah and His Blessings be upon

you, o people of the house". It is not just a prayer from the messengers

but a divine prayer-message delivered to the blessed couple by them and

its answer is a divine decree. There is no other family for-whom such

prayer or message is said. We only find a somewhat similar statement
said to Noah and those who were with him in the Ark: ¢

It was said (to Noah): '0 Noah! Come down (from

the Ark) with peace from Us and Blessings upon

you and some nations (or peoples who will spring)

from those with you .... (11:48, Yusuf Ali,

modified). o

S

The Prophet Ibrahim said the following prayer asking for God's
blessings on his handiwork, al-Ka®bah, and for His forgiveness and
Mercy on those who rejected his ways of wprShip and those who followed
them respectively. But in this prayer one can also see that Abraham
indirectly refers to‘the idea that should anyone reject a divine messenger,
God would protect the latter and his pighteous followers, but He
would either forgive by His mercy or punish the rejecters of the truth.

0 my Lord! They (i.e., the idol-worshippers) have

indeed led astray many among humankind; he then

who follows my (ways) is of me; and he that disobeys

me, but You are indeed Oft-For?iving, Compassionate
(14:36, Yusuf Ali, modified).?! ’

/

Shufayb or Jethro:?2 As the fbregoing prophets and their sincerely
faithful followers were delivered from the divine punishment by the

Rahmah of God, so also the Prophet Shu‘ayb and his righteous followers

X
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were saved from the earthquake (1ike Thamud's punishment).

And when Qur Order came to pass, We saved Shu‘ayb.g
and those who had faith with him by a Mercy from Us,
but the (Awful) Cry?3® seized those who did injustice
and they prostrate (1ike motionless corpses) in their
dwellings by the morning, as though they had never
dwelt and flourished in them ... (11:94-95, Yusuf: Ali,
modified).

The epithet "the Compassionate" in the following paésage

obviously refers to this special Rahmah bestowed on tﬁerProphet Shu‘ayb

s

by saving him and his worthy followers who were true to God and upheld

.

His standard and by chastising the unfaithful who called him a liar and

- b
his mission a falsehood: o

R

, (
But they called him a liar, so the punishment of the da§n
of overshadowing gloom seized them and that was indeed
the chastisement of a great day. Surely, in that is a
Sign, but most of them are not faithful. And surely
your Lord, He is indeed the Exalted in Might, the Com-
passionate (26:189-191, Yusuf Ali, modified).?*

ﬁgggg (Musd): The story of Moses with\ﬁisvpeﬁpTe, the Isra€lites,

shows that in spite of abundant nifmah (favour) and Rafmah (mercy) of

God which was freely bestowed on them,és they repeatedly broke their
covenants with God.?% For this spiritual guilt, they were made to

suffer untold hardship and to wander about in the wilderness for years %

in desolation.?? But as God wanted to uplift them and bestow His -mercy

3
. and grace on them both in temporal and spiritua] matters,?® He pre-

ferentially treated them by forgiving them their iniquit;ies29 and
saving them®® from being among the losers. Men of faith among them

found favour with God,®! because He is the ﬁll-Powerful, the All1-Merciful.




And (remember, O children of Israel) when We tobk

“your Covenant and raised above you (thé towering

i\height of) Mount (Sinai) (Saying): Hold firmly .

'to what We have given you and bring (ever) to -
1emembrance what is therein: so that you may have
éious fear of God (in your thoughts and deeds).
ut {even) after that (covenant) you turned away
(in rebellion): Had it not been for the grace of
Allah and His mercy on you,you had surely been
among the. losers (2:63-64, Yusuf Ali, modified).

. The epithet "the Compassionate" in the following verse obviousty
refers to the safe nocturnal crossing of the Red Sea, from Egypt into
Sinai, by Moses and his p[epp]g,fthe Isrealites, while they were fleeing

from the former country hotly pursued by Pharach and his hosts, who

¥

were eventually drowned in the sea:

And We saved Moses (Musd) and all who were (faithful)
with him; but We drowned the others. Verily in this
is a Sign, but most of them do not have faith. And

Y surely your Lord is indeed He, the Exalted in Might,
the Compassionate (26:66-69, Yusuf Ali, modified). 3?2

Job (Ayyub): When the Prophet Job was suffering from many ‘calamities,

he cried to God in his state of distress to show him His mercy, which
He did by restoring him to his people (or family) and by making him
receive, in greater measu}é', what he had before tribulations because

of his patience and constancy.
And (remember) Job, when he cried to his Lord (saying):
"Truly distress has afflicted me, but You are the Most |
Merciful of those who are merciful”. So We heard (and
answered) his prayer and removed the distress which was
with him, and We gave him (back) his family (which he
had lost) and the like of them along with them, as-a
Mercy from Us and a reminder to the worshippers
(21:83-84, Yusuf Ali, modified).??
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In the same token, Ishmael (Isma®i1), Enoch (Idris) and Ezekiel
(Dhu al-Kiﬂ) were admitted into the &@_r_lr_n_g_h_ of God because of thle depth
of their steadfastness in righteousness.

And (remember) Isma®i1, Idris and Dhu al-Kifl, all

were (men) of constancy and patience. And We

admitted them to Our Mercy: for they were of the
Righteous ones (21:85-86, Yusuf Ali).

Zacharias (Zakariya') : The Prophet Zakariya' was the second prophet

— Ibrahim being the first — who was given a son at a very advanced age
by special Rahmah of God. The second verse of the nineteenth chapter
(the Chapter of Mary or Surat Maryam) begins:

(This is) the mention of the_Mercy of your Lord
(shown to)*His servant Zakariya'...............

and gives an account of how his supph’cgion to God for a godd son
at such an.old age was granted. He was given Yahyaf (John the Baptist,
the harbinger of Jesus) as a worthy inheritor of the house of Ya ‘qﬁb

(Jacob) who carried ori'God's work in a time of unrighteousness.3"

ﬂy_ﬁ)g_nlm_gg: The foregoin}g references to God's special mercy bestowed on
the prophets of yore and their followers in times of different human.
vicissitudes on the one hand, and to His punishment meted out to the
rejecters of faith on the 6ther, come to an end with the—era of Prophet X
Mul}amhad v‘vho was being rejected along with the divine message he wa‘s
preaching to his peop]e. The Qur'anic passages’,where stories of the past

prophets and their peoples are narrated, showing instances of God's dis-

!
criminating mercy to the faithful and His pynishment of the rejecter‘s/of

/
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faith, were mostly revealed in the second and third Meccan period as
well as in the late Medinan period, when the didactic and homiletic
nature of the stories was highly relevant and necessary qu the
Prophet's missién which was being hotly rejected at these periods, 3
They were used to show that rejection of Muhamnad's prophetic mission
would bring similar punishment while its acceptance would bring God's
special th@éb}to the faithful 'people among them, just as it had been
the case with the Prophet's predecessors. There are many passages of
the Qur'an that give credeﬁce to this point., Chapter twenty-six starts
with: .

Ta. Sin. Mim. These are verses (Siéns) of the

Book that makes (things) clear. It may be you

fret yourself with grief, that they do not become

faithful. If (such) were Qur Will, We could send

down to them from the sky a Sign, to which they would

bend their necks in humility (26:1-4, Yusuf Ali,

modified).

It is as if these verses are saying to the Proehet: "Why do
you worry yourself so much‘about their not becoming faithful? Here
are the spiritual stories of seven-prophets and their peoples before
you. So if they reject faith in your message to them, We shall deal
with you aﬁd them in the same manner We had dealt with the prophéts .
and their people before you." Eg_towards the end of the chapter, after
giving the stories of the seven prophets (Moses, Abraham, Noah, Hud,
§Elib, Lot and Jethro).and their peoples, the following verse comes,

and the épithets "the Exalted in Might" and "the Compassionate" in it

refer to the fact that should anyone disobey the Prophet (reject faith

i . 1
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" in his message), he should trust in God for He is powerful enough to deal

with the disobedient,the rejecters of faith and merciful enough to deliver

the faithfully righteous pnes as He used to do in the case of the past
T

5eop1es:-

And Tower your wing (be kind and gentle) to the
faithful who follow you. But if they discbey

you, say: "I anm“free (of responsibility) for

what you do!" And put your trust on the Exalted

in Might, the Compassionate (26:215-217, Yusuf

Ali, modified). .

But if they (the Jews) accuse you (Muhammad) of -
falgehood, say: "Your lLord is possessed of all em-
bracing mercy, and His wrath shall not be withdrawn
from the guilty people (6:147, Yusuf Ali, modified).3®

Not only was the special Bg@mgg of God generally bestowed on
ihe Prophet and his followers, but it was also given to the Prophet
himself even in matters of his judicial dealing with his people. God
protected him by His mercy from being misled by a certain group of
Muslims in Madinah into perverting the course of justice {n his judg-

ment of a cﬁse involving one Mus{im hypogrite called Ta‘imah b.

Ubayraq and his Jewish friend, Zayd b.-al-Samin.®” The Qur'ép says:- —

But for the Grace of Allah upon you (Muhammad) and
His Mercy, a party of them would certainly have
purposed to mislead you, but (in fact) they will
mislead only themselves, and they cannot harm you
in anything. For Allah has sent down to you the
Book and Wisdom and taught you what you knew not
(before). And the Grace of Allah unto you has
been very great (4:113, Yusuf Ali, modified),3®

i

The refrain "were it not for the grace and ﬁércy,of Allah" is

repeated four times within the first three (out 6f the nine) sections

of Surah twenty-four. This refrain indicates that only through God's
}
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,conduct.—Thus, generally, the faithful are given an admonition
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Grace and\Mer‘cy was it possible for the faithful to be saved from the
traps of Satan and ﬂ;om many evil and ruinous consequences of Tex
offences such as committing aduiter-y and fornication, indulging in
suspiciou§ and false accusation, of conjugja] disToyalty, spreading
or.aiding and abetting the spread of false slanders, believing in

false rumous that can blast and tarnish a person's reputation and

character, and of following Satan's footsteps in their thought and

e

S

regarding the future in which there may be satanic forces .arising
against them. Howevery they can be assured that God's special Grace

and Mercy will protect them collectively so as to be able to maintain

"their socio-spiritual solidarity. ‘

In the times of war or public panic, it was also God's special
Rahmah that saved the Muslims from the dangerous consequences of their:
thoughtless and mah‘ci;us]y indiscriminate spreading of news concerning
the state of emergency. The Qur'an says:-

And when there comes to them some matter concerning
(public) security or fear, they spread it about

st (thoughtlessly); whereas if they had only referred
it to the Messenger and to those charged with
authority among them, surely those of them who can
elicit (the truth from) it, would have known (and
understood) it. And had it not been for the Grace

of Allah and His Mercy (on you) all but a few of .
you would have followed Satan (4:83, Yusuf Ali,
modified).

Not only does God discriminately show His special Mercy to
only the righteous and punish the sinﬁers in this 1ife, but He also

*

will éxercise that perfect justice on the 5ay, of Judgment. lee epithet

N .
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“"the Al11-Merciful" (a]-Rah@) in the following ayah obviously refers to

and confirms that fac@
The Sovere1gnty on that Day will be (wholly) the ’
True (sovereignty) belonging to the All-Merciful,’
and it will be a day of dire difficalty for the
T unfaithful  (25:26, Yusuf AT, modified).

On that day too the doers of good deeds will be admitted inte Paradise
by the special Mercy of God.
The Men on the Heignts: will call to certain_men whom

T they will know from.their marks, saying: "0f what
profit to you were your hoards and your areogant ways?
Behold! are these not the men whom you swore that
Allah with His Mercy would never bless? Enter you the
Gavden:~No fear shall be on you, nor shall you grieve.'

(7:28-49, Yusuf Ali).
The epithet "the All-Merciful” in &\e following verse obviously refers
1

to the infinite Rahmh of God that w\l be exclusively bestowed on
)

the pious fearers of God (a]-mﬁttaq&n \on the Day of Judgment when they,

as the honoured guests—of God, will rega\r: their composure and peace of

mind after initial shock of the Day, and

.

eceivesnnumbered divine-gifts
out of all proportion to their own mem‘t,&rough His special
. N

Mercy which makes them enter Paradise in peak\e and security.

(Remember) the Day when We shall gathe\r the righteous
(al:muttagun) to the A11-Merciful, like band presented
b&fore a King for honours {or as honoured guests); and ‘
we shall drive the sinners to Hell like thirsty dand v
weary camels driven down to water, — none sha1l have

the power of intercession, save. he who has received

permission (or promise) from the All-Merciful (19:85-87,

Yusuf A1i, modified). \ ,

&

In concluding this section of the study, it should be painted out

that the Qurt'énic use of the divine epithet al-Rah_T_rg\\(tﬁe Compassionate)
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_~—®hich is invariably accompanied by the epithets alfaziz (the Exalted

!

in Might) or'al-gaw?x (the Strong) at the end of each verse which

DL speaks about the special divine merciful protection given to the

{ prophets and their followers as well as about the punishment meted out
to the rejecférs of faith, indicates that though the divine Teachers

{‘ ’ were rejected, scorned, maligned and persecuted, God's Truth won through
because of the special ngmgﬁ_of God that Was always bes%owed on them

1 | ' and their usually few followers. It a]s% indicates that the truth will

, ever tr%umph over falsehood, that the powers of evil will and can never

defeat the Merciful purpose of God and that evil peoé]e, in resisting
( good (i.e., the divine guidance), wila onlg deprive themselves of His
special Rahmah. Their contumacious attitude towards the Truth or Divine
Guidance turns away from them God"s special Rahmah; and when He withdraws

<

- - it altogether from them, He appoints for.them, instead, Satan as their
companion who leads them to a stage of complete unrighteousness when
they will perish utterly by the Might of God through dolorous chastisement.®®

* We can also see from the foregoing quoted verses that as God's

special Rahmah, in the form of divine revelation, was vouchsafed to the
T chosen few gthe prophets-messengers) among humankind, so also His special
mercy, in the form of protection against divine punishment, was granted
’i ' l only to the righteous. Those who truly §eek God's Light and sincerely

| follow His Guidance, that is, bend their will to conform w;}h His Will,

L
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[K are freely admitted into His special Rahmah in all its rarifications

{ . while, on the contrary, those who do the opposite were accordingly déﬂkt
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with, for God is the Just Judge and not a Capricious Tyrant. The Qur‘éﬁ
says:- T

Whoever works righteodsness, does so for (the

benefit of) his own soul; and whoever works

evil, does so against his own soul. So your

Lord is never (and will never be) Unjust to

His servants (41:46, Yusuf Ali, modified).
The Qur'an tells us that on the Day of Judgment when the sinful people
will be arguing among themselves before God, trying to find a scape-goat
for their sinful acts in this 1ife, after the awful judgment had been
passed-on them, God will say:-

"Dispute not with one another in My Presence, for

1 had already in advance sent you the Warning.

The word (or sentence) that comes from Me cannot .

be changed, and 1 am in no wise Unjust to My servants"

(50:28-29, Yusuf Ald, modified).

\\ v ! -

So the God of Islam is All-Merciful and perfectly Just and not
in the least a Vindictive or Capricious Tyrant. He does not delight
in inflicting punishment on His creatures. No sane person would like
to destroy the best of his handiwork, much less would God who is
Merciful -and has made Mercy binding on Himself. His punishment comes
only when it becomes absolutely essential to fulfil His purpose; and

40

sometimes it is intended for the reformation of His.creatures, which_/

is why He often says "but most of them aré not faithful" (despite the

98

divine punishment, after a long respite had been given, to the unrighteous

and protection to the righteous — nd good and useful lesson is learnt
from it even though there is an ayah or a sign in that)."!

For instance God punished the Meccans, for a short period, with

~
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a famine in the eighth year of the Prophet's Mission. The following

passages clearly show that this chastisement is reformatory in essence

but they obstinately refused to take it as a warning to mend their evil

o

ways which the Prbphet was preaching against and ta turn in repentance
9

to God.

And even though We had mercy on them and removed the distress,
which was with them, they would obstinately persist in their
transgression, wandering blindly on in their contumacy. And
We have already inflicted punishment on them, but they humbled
not themselves unto their Lord, nor do they submissively
entreat (Him) Until We open on them a gate leading to a
severe pun1shment then lo: they will be plunged in despa1r
therein! . (23:75-77, Yusuf Ali, modified).

But your Lord is the Most Forg1v1ng, Full of Mercy. If he
were to call them (i.e., the PEJeCtde of the Truth) (at

once) to acceunt for what they have earned, then surely He
would have hastened on: the punishment for them but they

have their appointed time (as a respite) beyond which they
will find no refuge (or escape) a(18:58, Yusuf A11)

Talking about Pharaoh and his chiefs' attitude towards the

divine message sent to them through Moses, and God's.reaction to their

response, the-Qur'an says:-

‘o

The

"When he (Moses) came to them with Our Signs, behold, 9
they laughed at them. And We did not show them any

sign but one that was greater than its sister (sign,
previously sent to them), and (after their repeated
reJect1on of Our gu1dancé7 We seized them with punish-
ment, in order that” they might turn (to Us repentant)".
For "As for him who (in this life) repents, has faith and
works righteousness (after repentance) will have hopes to
be among those who are successful® (i.e., attain to salvation")
(43:47-48; 28:67, Yusuf Ali, modified)."?

R

Faithful Righteous People

Then, as for those who have faith and do righteous

7 -
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deeds, their Lord will admit them to His Mercy:

that will be the manifest ach1evement (for them)

(45:30, Yusuf Ali, modified)." ‘

As God bestowed His special Bébmiﬁ on His prophets-ﬁessengers .
-and their sincere and faithful followers during their difficult times
and at peace, so also He promised to vouchsafe it at all times, often-
without their asking for it, to the faithfu]1y virtuous people as a
reward for their faithfulness and righteousness. This prom%se shows that
to win God's special Rahmah one must be faithful and righteous and
must actively strive in the way of Truth both in peace and in distregg.““
This is the soie requirement for winning God's ﬁ}gcia] mercy as distinct
from His All-inclusive mercy gratuitously bestowed on every creature.
Hence the continuity of di;;;; discriminative bestowal of special Rahmah
to only thg faithful ones among humankind. This theme is repeated numerous
times in a variety of conteXts in the Qurfgﬁ,/ We fiﬁd it occurring as
part of the lessons of former peoples and their prophets, part of the
revealed injunctions which God provides for Muslims as well as many more
éxhortatioﬂs for the community of the faithful. We will present a number
of representative examples of these Qur'anic contexts refated;to the
bestowal of God's special Rahmah on the faithful, righteous people. . e

The following examples indicate that it is only on the faith%ul

) and the righteous that God will and does continually bestow His special 1
Rahmah The Mus]ims are told, in the following verse, that their
« divinely given exalted pos1t1on of be1ng a justly balanced ummah, the

7

best@of peoples (3:110) and guard1ans over humankind, will be permanently
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-gpintained, if on1y/¢ﬁgy continue to fo]loﬁ\511~ﬁod's behests including ~/

b
the-one concerning the newly appointed Qiblah"S as a ra11y1ng point_for

101

them.- The epithet “Compass?onate" obviously refers to the fact that
the aforementioned Muslims' "position is brought about by thelggbmgﬁ of
God bestowéd on them as a result of thejr*being faithful to Him and that
their sincere worship before and after the change of the Qiblah will not
be in vain:-

lAnd thus have We made of you a community (gmggﬂ) justly

balanced (wasat), in order that you may be witnesses -
(or guard1an55 over humankind, and that the Apgstle be

a witness (or guardian) over yoursq}ves And ap- _

pointed the .Qiblah to which you were used, only to make

y known those who follow the messenger {of Allah) and

/ those who turn back on their heels (from the Faith).
And this (change of giblah) is. indeed a momentous mdtter,
except for those whom Allah has quided aright. But, as
for you, Allah would never render your faith of no avail;
for surely Allah is to all peole Most surely kind and
compassionate (2:143, Yusuf Ali, modified).

In the following verses, the faithful are enjoined to fortify
themselves with Sggrﬁ(batient perseverance) and Salah (ritual prayers)

(2:153) — the essence of Islam; because it is quite possible that God

‘will test their sabr"® and Iman (faith) with diverse forms of affliction .

with @ view to making known their faithful connection with Him and to
showing them, after their success in trial, as their friend and guardian,
His blessing$, mgrcy and guidance:-

And surely We shall try you (O the faithful) with something
of fear and hunger, and decrease of wealth, lives and
fruits (of your toils), but give glad tidings (0

Muhammad) to the patiently perseverant ones (al- sabirin)
those who, when a misfortune befalls them, say: "Surely ~
to Allah do we belong and verily unto Him shall we return."”
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forgiveness and special mercy to humankind. e

It is these on whom are (made to descend)
blessings from their Lord and a mercy, and
it is these who are rightly guided (by
Allah) (2:155-157, Yusuf Ali, modified).

N
ey

Loving God and following the Prophet's divine message bring God's love,

Say (0 Muhammdd to humankind): "If you do love

Allah, follow me (then): Allah will love you !
and forgive you your sins: for Allah is Oft-
Forgiving, Compassionate (3:31, Yusuf Alj,

modified).

The following verses hold-out the promise té the faithful, and

God, their forced-migration to a new land to escape persécufion aqd‘their
striving hard for the cause of Allah,wthere, under refugee conditions,

will make them become recipients of God's greater special Rahmah:-

"Those who had faith and migrated frem their own homes
(as refugees) and strove with might and mainin the Cause
of Allah, with their property and their persons (i.e.,
Tives), have the highest rank in the sight of Allah.

And these are they who will achieve (the object of 1ife-
salvation). Their Lord gives them glad tidings of a
mercy from Himself, of His good pleasure and of gardens
(i.e., Paradide) wherein enduring blissful delight
shall be theirs, abiding therein for ever. Surely

'with Allah there is an immense reward (for them all)"

(9:20-22, Yusuf Ali modified)."’

Muslims who could not financially afford to marry free Muslim

women, and feared being unchaste, are permitted to marry war captives.

In so doing God will be merciful to them.

If any of you have not the means where-with to wed
free faithful women, they may wed faithful girls

from among those (captfwes) whom your right hands.
possess .... (but) this (permission) is for those

&
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they are indeed buoyed up with the hope, that wigﬁrtheir strong faith in
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among you who fear sin, but it-is better for you that you
practise self-restraint and Allah is Oft-Forgiving, Com-
passionate (4:25, Yusuf Ali, modified).

Continuing the theme of this section the following verses tell
the faithful that God'f special mercifulness to them is not a guaranty
I that the trans%Yessors and the unjﬁst among them will not be broiled in
Hell, but at the same time they show that the Tove and~mercy that God
ﬁaék%or them is immense.

0 you who have faith. devour not your wealth among -
yourselves in vanities, except it be a traffic and
trade by mutual consent (of seller and buyer); and
do not ki1l yourselves; surely Allah jis ever Compassion-
ate unto you. But whoever does that by way of ma-
| licious transgression and “injustice, soon shall We
cast him into Fire, and that is easy with Allah
(4:29, Yusuf Ali, modified). -

. But the first of the following verses clearly shows that though
the faithful righteous may sometimes incline to swerve, at a time of

distress 9% new difficulty, from performing their duty for the Cause of
N . _/
God due, not to perversity but,to human weaknesses such as despondency,

God is ever ready to turn to them in forgivenes:ﬁby His unlimited special
mercy on them without even théir asking for it. The second verse shows
that if the waverers among the righteous sincerely and overtly show
remorse in both their hearts and deeds, God's saving mercy will reclaim

them so as to become again recipients of His special Rahmah:
Allah has certainly turned with favour to the Prophety
the Emigrants (al-Muhajirun) and the Helpers (al-_
Ansar) who followed him in the hour of distress after
the hearts of a party of them had nearly swerved (from
duty),*® but He turned to them (also) in Mercy; for He

\ is to them all Most Kind, Compassionate
(9:117, Yusuf Ali, modified).
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And (He also turned in mercy) to the three who
were left behind (whose case was deferred);*?
(they felt guilty) to such a degree that the
earth seemed constrained to ‘them, for all its
spaciousness, and their (very) souls seemed
straitened to them, - and they perceived that
there 1s no fleeing from Allah (and no refuge)

- but to Himself, then He turned to them (in )
mercy) so that they (too) might turn repentant ‘
to Him. Surely Allah-is He Who is the Oft-
-Returning, the Compassionate (9:118, Yusuf Ali,
modified).

That God will show His special mercy on the righteous, 1ike Joseph,
is clear from the following verse:- . |
“ Anﬁ‘thus did We give established power to Joseph -
in the land, to take possession therein as, when,
A or where he pleased. We bestow of Our Mercy on
whom We please, and We suffer not, to be lost,
v the reward of those who do good (12:56, Yusuf .
©OAlE),
* The strong faith and refusal to worship false gods of the youths

of the city of Ephesus®® who, having trusted {H/God, sought refuge from

reT?§+Q§§ persecution fn the cave, earned them the specfa] Rahmah of God.

When you turned away from them and the things
they were worshipping other than Allah, seek
refuge in the Cave; your Lord will shower His
Mercy on you and dispose of your affair for
you towards comfort and ease (18:16, Yusuf
Ali, modified).

In the story of Moses' spiritua]—educatiopa] journey with the
holy man of God (Khidr), God desired to preserve the hidden treasure

of a dead righteous man for his, two young sons (the orphans) until they

reached puberty When they would be able to take it out for their own use.

This divine preservation was done as a special mercy from God to the

deceased man as a reward for his righteousness.
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(Said the holy man to Moses): "And as for the

wall, it belonged to two youths, orphans, in

the city, and there was, beneath it, a buried

treasure, to which they were entitled. Their

father had been a righteous man; so your Lord

desired that they should attain their age of

i full strength and get out their treasure as

i a Mercy.from your Lovrd ..." (18:82, Yusuf v
Ali, modified).

V" gy .
B

}' The epithet "the Al1-Merciful" (al-Rahman) in the fo6llowing
verse refers to the fact that it is only by following the divine message
and commandments sent to the Israelites through Moses that they could

- have God's special mercy continually:- o
And Aaron (Harun) had already said to them (the
Israelite worshippers of the Golden Calf) before-
hand (i.e., before their worshipping the calf):
"0 my people. You have only been tried therewith:
for verily your Lord is the All-Merciful (to you), ¥
so follow me and obey my command (so that the
-~ mercy of God may not be withdrawn from you)
o (20:90, Yusuf Ali, medified).>?
i— On the Day of Judgment God will continue to bestow His special
) Rahmah only on those who had led a faithful and righteous life in this

i. life. Moreover, divine permls;1on for people to intercede for others

!~ A will be given only to them if the two groupes of people had led a faith-

B ful righteous life in this Tife.%?

g; Following revealed injuhctions and serving humanity bring special @
géhmgﬂ of God. Thus, to overlook and forgive shortcomings of our fellow-

{E— beings and continue being kind to them brings God's forgiveness and °

{I spec%al Mercy.

And let not those who are endued with grace and
, affluence among you swear not to'give (material
! help) to their kinsmen, thefneedy and to those

o
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who have left their homes in the cause of Allah. .
Let them forgive and overlook. Do you not love

that Allah should forgive you (of your sins,

too)? Allah is Oft-Forgiving, Compassionate

(24:22, Yusuf Ali, modified).5? -

Further confirmation of the view that God does specially favour
the faithful with His mercy, on account of their faithfulness and righ-
teouspess, is provided by the following verses, which also lend support
to the view that, though God is generq]]y merciful, He is most merciful
to the righteous faithful;* so much that even the angels who bear and
stand around the Throne of ng/pray for His forgiveness by His mercy for
the riqﬂ;eous:

You who have faith, remember Allah with much remembrance; :
and glorify Him morning and evening. (For) He it is Who
sends blessings (good wishes and mercies) on you, as do
' His angels, so that He may bring you out from the depths
of darkness into the Light: and He is Full of Mercy to
the faithful (33:41-43, Yusuf Ali, modified).
Those who sustain the Throne (of God) and those around
it sing Glory and Praise to their Lord; have faith in
Him; and implore Forgiveness for those who have faith
(saying): "Our.Lord! Your Reach is over all things in
Mercy and knowledge. Forgive, then, those who turn’in
repentance, and follow Your Path; and preserve them
from the Penalty of the Blazing Fire' ™ (40:7, Yusuf
Ali, slightly modified). -

t

But cémpare the foregoing verses with the following which shows that
’ . \

the angels pray for God's forgiveness by His mercy not only for the

,righteous faithful ones but also for all human beings on earth:-

The heavens are almost rent asunder from above

them (by His Glory): and the angels celebrate ,

the PraXses of their Lord, and pray for forgive- " —
ness for (all) beings on earth: Behold. Verily

God is He, the Oft-Forgiving,the Compassionate \
(42:5, Yusuf Ali, slightly modified). .t

ay
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Humankind are admonished, to consider and beware of the 'conse-
quences of the wicked deeds they might have done in the past and guard
against the bad results of their future evil deeds in pfeparing for the

Hereafiter so as to receive God's special Rahmah to make for a better

4

life in the future. However, they seem not to give heed to this type
of teaching, for they turﬁ,away from it and thus forfeit the chance of
winning God's special Mercy:-

And when it is said to them (i.e., humankind): y
"Fear (or guard yourselves against) that which

is before you (through righteousness) and that

which is behind you (through repentance) in

-order that you may receive Mercy, (they are

heedless, for) not a Sign comes to them from

ambng the Signs of their Lord, but they turn-

away from it (36:45-46, Yusuf Ali, modified). -

To strengthen the bond of Islamic Brotherhood and to ward of f
any cause of dissension or discord thafmy happen between its members,

it is enjoined on them to make peaceful reconciliation among themselves
3 |
and have pious fear of God in dealing with one another so as to receive

3

special divine mercy. Moreover, to piously guard against societal evils,
such as mutual and unfounded suspicion, spying, ba?gbiting, nick-naming,

riéicu]ing and taunting, which can adversely affect the established amity
and good will among théﬂMuslims, brings God's special mercy to the ummah.

The faithful are but a single Brotherhood:

So make peace and reconciliation between

your two (contending)'brothers; and fear
A11ah, that youmay receive Mercy (of God)
(49:10, Yusuf Ali, slightly modified) y

' 0 you who have faith! Let not some men
among you laugh at others; it may be that
the (latter) are better than the (former):

.

Faed B .

107

e i A J——




s—

Respect for the privacy, t1me and person of the Prophet Muhammad brings

thing to give, God will forgive them by His special mercy.®

108 —
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Nor defame nor be sarcastic to each other, nor °
call each other by (offensive) nicknames. 111-
seeming is a name connoting wickedness, (to be
used of one) after he has had faith. And those .
who do no desist are (indeed) .doing wrong.

0 you who have faith! Avoid suspicion as much
(as possible): for suspicion in some cases is

a sin. And spy not on each other, nor speak ill
of each other behind their backs. Would any of
you like to eat the flesh of his dead brother?
Nay, you would abhor it ... But fear Allah:
for-Allah is (indeed) 0ft- Forgiving, Compas-
sionate (49:11-12, Yusuf Ali, modified).

~ Ly
bl

Nt

the special Mercy of God to*his followers.

Those who shout out to you (Muhammad) from without
the inner apartments « most of them lack under-
standing. If only they had patience until you
could come out to them, it would be best for them:
but .Allah is Oft-Forgiving, Compassionate (49:4-5,
Yusuf Ali, slightly modified). :

The faithful are told to give someth1ng in char1ty to the Prophet

before having private consultation with him; but if they do not have any-

0 you who have faith! When you consult the Apostle in
private, spend something in charity before your private
consultation (with him). That will be best for you,
and most conducive to purity (of conduct). But if you
find not (the wherewithal) then Allah is indeed Oft-
Forgiving, Compassionate. (58:12, Yusuf Ali

slightly modified).

Out of special Rahmah of God, the once utter and deadly enemies

S

of the faithful soon became members of the faithful Community, and for

N\

that reason God forgave both groups and showed them His special Mercy:

It®may be that Ablah will grant love (and friendship)
between you and those whom you (now) hold as enemies.
For Allah has power (over all things); and Allah is
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Off-Forg{ving, Compassionate (60:7, Yusuf Ali,
s1lightly modified). : % ,

The faithful are told to guard aéainst soﬁe of the things that

militate against thorough obedience to Godqgid His Messenger: the demands

N
S,

of their near and dear ones, i.e., wives and children. While they should ?k

i
not allow their families to stand in the way of their loyalty to God and
submission to His will, they should not treat them harshly but with -
forgiveness so that faey,z;emselves can receive special divine Rahmah.

| .
0 you who have faith! dJruly, among® your wives
and your children are (some that are) enemies

to yourselves: so beware of them.” But if you .
forgive and overlook and cover up (their faults),
verily Allah is 0ft-Forgiving, Compassionate
(64:14, Yusuf Ali, modified).

The epithets "Ghafur (Oft-Forgiving)" and "Rahim (Compafsionate)"

in the following verse show that the Prophet is always forgiven his faults
by God's special Rahmah towards him even without his seeking for it
because of his unequalled faithfulness and righteousness -/an examplary

character for humankind to follow.

0 Prophet. Why do you hold to be forbidden that
which Al1lah has made lawful to you, seeking to A

please your wives? But Allah is Oft-Forgiving, %
Compassionate (to you) (66:1, Yusuf ATi, :
modified). ] -

Thus, the forégoing passages in this section strike the note
that it is only by having faith in God and acting rightly to Him and
to fellow-beings that one can obtain His special Rahmah in abundance

: ] 1
which culminates in His admitting the faithful and righteous persons to

the Garden of Eternity with all good things that Human hearts delight ‘

© - -
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in and with "peace, a word (3? salutation that comes) from a Lérd,
Compassionate" (36:58). And because the faithful and righteous people
are so characterized, they receive abundant special ngg@ﬁ_of God in
both this 1life and the future one, while those'Whg are the opposite of
these characteristics have far less share in the special Rahmah of God.

Hence the unequal and discriminative distribution of the special Rahmah

by God is in line with divine promise and justice.

C. The Sincerely Repentant Sinners

But whoever, repents after his wrongdoing- N
(or crime or transgression - zulm)-and amends )
his conduct, then Allah will surely turn to him
in forgiveness (by His mercy), for Allah is Oft- B
Forgiving, Compassionate (5:42, Yusuf Ali,
modified).

n
!

- In thi§ section we shall analyse those Qur'anic contexts which

deal‘with the requirements for readmigﬁion of a éinfu] person into:
the special ngmgﬁ_of God.

According to Islamic Law, fon'éhe sinner, in oéder to receive
speciil divihe thmgh) must sincerely repen% from sin. In this case,
for the repentance to be valid and truly e%fective, three cobditions are
necessary to be fulfilled, Vviz., (1) the sinner must ackno&%edge hig
wrong, (2) and must give it up at the right time.in his active life- J &
time, 5 and (3) must résolve to eschew it for the future’by permanently
turning over a new leaf, i.e.: he must amend his conduct by 1iving a better
and more righteous life afterwards.®® It thus means that it is when a

real change for the better takes™ place in the sinner's Tlife style that

S e e o e,
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divine forgiveness by mercy is bestowed on him. That is to say, oné
should rggeﬁt bofh by word and deed. And since man's nature is weak,
(S.4:28), he may have to return intermittently for-divine mercy. As, .
long as he does it sincerely, God is Oft—Retu#ning, Most Merciful gn@
His abounding mercy will help out the simer's shortcomings.5’ It is
. |

this.stress on God's great love for humankind in the matter of sin a?d

7
forgiveness, as expressed in the Qur'an, that makes Edward Sell ;
- i
conjecture that: "The phrase 'God is merciful' is in copstant use

i

[i.e., in the Qur'an], and in practical daily life has overshadowed

the idea of His righteousness and just{ce. It too often leads to

complacency and self-satisfaction. A man commits sin and says, 'God

is merciful’': so, instead of leadiné to repentance and amendment of
1ife, his idea of the mercy of God too often leads to make disobedience
easy and safe."*® Sell has not considered at all the Qur'anic concept
of forgiveness which explicitly lays stress on sincere repentance and
amendment of conduct as the sole requirement of divine ¥6rgiveness vis-
3-vis the special ngmgﬁ_of God. Thus, Goq, not being vindictive, is
ever ready to forgive®® and bestéw His special Rahmah on those who
since}ely repent and make fu{] amends for the sins committed for He,

as the father of the prodigal son,%? says:-

H

» Say (0 Muhammad): "0 my servants who have
-transgressed against their own souls:
Despair not of the Mercy of Allah: |for
Allah forgives all sins: for He is Oft-
Returning, Compassionate. You.(just)
turn to your Lord (in repentance) and
submit yourself to His Will, before the
punishment comes to you; for then you

-
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2 shall not he helped (in any way) (39:53-54, Yusuf
‘Ali, modified). . .
(For, after all) What can Allah gain by your punish- N
g ment, if you (the sinful hypocrites) are thankful ‘
. (for His mercies on you) and have faith (in Him)? , s
‘And Allah is Appreciating, All1-Knowing (4:147, '
;- Yusuf Ali, modified). ) . s

In case of God's great love and mercifulness towards humankind

which 1is displayed in His forgiveness of their sins, compare the fore-
l going Qur'anic passages with the following hadith of the Prophet:-

"The joy of God at the repentance of a sinful

servant of His is greater than the joy of a

lonely wayfarer who, while travelling in the

desert loses his camel Taden with provisions

and despairs of life; but then suddenly finds

it. 8! v ‘ ‘
D

* The first human penitents were our primogenitors, Adam and Eve

g
(Hawwa'), who, after their initial disobedience to God, sincerely repented®?

and God forgave them by His Mercy. 1y

or prayers),®?® so He turned towards him (with mercy),
for He is the Oft-Returning, the Compassionate
(2:37, Yusuf Ali, modified).

As God is forgiving and merciful to human beings, He forgives
even the people who hide the true revelations from and deceive people
- as long as they sincerely repent andamend.their way by declaring the -
truth of what they have concealed.
. Thosé'who/concea1 the Clear (Sings) We have sent

: down, and the Guidance,. after We have made it
ctlear for the people in the Book, - on them

{ , shall be God's curse, and the curse of those
i entitled to curse, - Except those who repent

7 ~and make amends and openly declare (the Truth):

.. to them I turn (in mercy); for I am Oft-Returning,

{
ih Then Adam received from his Lord words (of3reve]ations

i 5 Uk dn £ B e dac el ek e oo s

b P i

gt S

Sl




113 3

Thus, the foregoing analysed verses and many others not cited

strike the note that since God's Rahmah is all-embracing, man need not

ke

% Compassionate (2:159-160, Yu;uf Ali, slightly modified).®"
§~ be in despair of His mercy because of his sins. As long as he sincerely

repents of his sins, amends his conduct by becoming faithful and ,

righteous, God's forgiveness will be granted him by His special Mercy.

Thus, the passages in this section show clearly the unbounded Mercy of ,

PERA m\
) :

God and the efficacy of sincere repentaﬁce as a means of obtaining the

former in an ample measure; for "Verily His Rahmah predominates over

(taghlib) His anger (ghadab)."®S

D. The Ungrateful Receijvers of God's Rahmah

; "... And truly, when We give man a taste of a Mercy
from Ourselves, he does exult thereat, but when some /

- evil happens to them, on account of the deeds which
!~ their hands have sent forth, truly then is man

ungrateful (42:48, Yusuf Ali, modified). )
In the following analysis an attempt shall be made to examine
"~ those Qur'anic contexts where man's ingratitude is contrasted against

God's mercies and gracious gifts. In the Qur'anic teaching God wants

- man to show gratitude to Him always for receiving His mercy;®® but more

often than not man shows Him Kufr (rejection of faith) and Kufran
S LULLS ATran

Truly man is to his Lord ungrateful. And to that - .
‘ (fact) he bears witness (by his deeds) (100:6-7, i
Lo - Yusuf Ali).
Lt , .

The Qur'anic teaching on this particular religious aspect is

{E (ingratitude) instead. The Qur'an says:-

| / .
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historically highly appropriate and necessary in view of the prevailing

religious and socio-economic climate in Makkah of the sixth and seventh
centuries A.D. Its aim wa9 then to make the Meccans in parti%%;ar and

human beings in general loathe Kufran (ungratefulness to God'g mercies ),

show humility and kindness in prosperity and faith in adversity, tive

e

in constant pioqf fear of God and accept His omnipotent mastership in
controlling human affairs: the ethical teachingsmwhicﬁ form the most
constant themes of the Qur'an. o~

The following verses describe some attitudes which an ungrateful
man assumes when‘evi1 befalls him as well as when it is removed from
him by God's mercy towards him, or when He lets him taste some mercy
after adversity. When man realizes his helplessness®’ in any situation,
he turns to God in distress or becomgs despairing; but in affluence,
which makes him proud and unduly elated, he becomes ungrateful to Him
by turning to other things®® as the source of that condition or by attri-
buting it to his own ability or merit and thus pays lip-service to God
— the True Source of all goodness to man. In the Qur'anic view these
attitudes are ungodly and make human beings liable to divine punishment.

- The Prophet is reported to have once said, after the morning
prayefs when some rain fell:-
' "Did you understand what your Lord had said to you in
the night [ today] by the falling rain?" They said:
 "Allah and His Apostle know better." He said: "God
said: 'Some of My servants pass the morning as being
faithful to Me, while some others are rejecters of faith

in Me. So, he who says that the rain came to us, by
¢ the grace and mercy of Allah, he has faith in Me; but he

v B P
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who says that it came to us by such and such star, he does
not have faith in Me; but has faith in the star'."$®

Thé Qur'an says:

And when trouble touches a man, He cries unto Us
(in all postures) - lying down on his side, or
sitting, or standing. But when We have removed
his trouble from him, he passes on his way as if
he had never cried unto Us for_a trouble that
touched him: Thus do the deeds of transgressors
(or the prodigal) seem fair in their eyes (10:
12, Yusuf Ali, modified).”?
And when We make mankind taste of some mercy after
adversity has touched them, behold: they take to .
plotting against Qur Signs! Say: "Allah is swifter
! in plotting." Surely Our Messengers record all
the plots that you make! (10:21, Yusuf Ali, ..~
b modified).”? .
) And if We give man a taste of mercy from Us, and _
then withdraw it from him, behold. he is despair- .
-ing, ungrateful (by falling into blasphemy). But
if We give him a taste of (Our) favours after
adversity (that) has touched him, he is sure to
say: "The evils have gone from me"; behold! he
is exultant, boastful - not so do those who show
patient perseverance and constancy, and work
righteousness; for them is forgiveness (of sins) y
and a great reward (11:9-11, Yusuf Ali; modified).?? ;
But verily you (Muhammd) call them to a Straight 4
( Path. And verily those who do not have faith in
the Hereafter are deviating from that Path. If
we had Mercy on them and removed the distress
which is on them, they would obstinately persist
in their transgression, wandering in distraction
to and fro. We inflicted Punishment on them, but
they humbled not to their Lord, nor do they sub-
missively entreat (Him)! - Until We open on them
_a gate leading to a severe punishment: then lo.
they will be plunged in despair therein!
(23:73-77, Yusuf Ali).73 '

weix il
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Though there is nOJnention of the word Rahmah in the following
passage, man's safe journeys, voyages and flights on land, on sea and
- in the air are but by the mercy of God. To this safety by God's special

. S
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Rahmah, the idea of man's ingratitude to God is relevant:-
And when distress seizes you (men) at sea, those
that you call upon - besides Himself - leave you -
in the lurch. But when He brings you back safe

to land, you turn away (from Him). For Most un-
grateful is map! (17:67, Yusuf Al1i).7"

—

Thus, the foregoing passages in this section sound the note
that though God is infinitely merciful to humankind, lack.of sabr
(patient perseverance, sféadfastness and endurance) in the face of
adversity and a carelessness, which neglects Him and His power of
mer?y or neglects to be grateful for His ngmgg_for the transient
delights of this 1ife or makes them misplace their gratitude due to
God onl; will not be forgiven but punished.

The Meccan Qur'anic teaching of §gg£, in the face of misfortune,
which "was a predominant virtwe in desert conditions in the Days of
Qépi]iyyah" and which "Islam transformed into one of its cardinal
virtues by furnishing it with a definite religious direction: patience
in the way of God"7> and its teaching of shukr (gratefulness) and
humbleness in the time of prosperity are all historically relevant to
the situation which the Muslims were facing in)Makkah and the vicissitudes
of life which they were yet to’face in Madinah. Moreover, this teaching
was aga%nst the characteristic mercilessness of the attitude of the

Meccan pagan aristocrats and merchants originating out of their Kufr

““(rejection of faith) and their lack of gratitude (Kufran) to God's

inumerable special Rahmah on them. It was purposely to strengthen thé

. - <
faith of the nascent Muslim community against the trying period of
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tremendous difficulties ahead of them and tolsoften the hard-heartedness

of the pagans' treatment of the former.’®

E. God's Rahmah and the Rejecters of Faith (aldKafirun) {

And those who reject ;L1th in the Signs (i.e.,
Revelations) of Allah and the Meeting with Him

. (in the Hereafter), - it is they who shall des- \
pair (have no hope) of My Mercy, and it s they
who shall have a painful punishment (29:23,
Yusuf Ali, modified).”’ L

-

In this section, an attempt will be made {to analyse thpse

Qur'anic contexts which deal with the divine bestowal of both benera]

and special Rahmah vis-a-vis the rejecters of faith (al-Kafiran) in

both this 1ife and the Hereafter. A cursory reading of the Qur'an '\\

1

will show one clearly that the Scripture is abundantly full of verses

— e -

showing God as being very generous to the faithful righteous in His ﬁ
exercise of granting mercy to them in their vicissitudes of life.

There are also very many Qur'anic verses which show God as beipg ex-
tremely severe in His promise of punishment to the rejecters of faith.
In other words, the Book contains passages of strikingly contrasting
fates awaiting both the faithful, r1ghteous and the rejecters of fa1th
in this 17fe as well as in the Hereafter.’® We have seen many examples
of how God generously bestowed His special ngmgﬂ on the prophets and
their faithful followers and severéiy punished fhe rejecters of divine
messages as well as how He discriminately granted i& or prohised to do
so to the faithfully righteous people in ge?eral; Examples of this

are found +in plenty in the Qur'an, but the following selected ones will

1
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suffice.

When God promised fhe Prophet Abraham (Ibrahim) that He ;buT@
make him a leader (ank;mgg) of humankind, Abraham asked: ”Aqd*a1so
(imams) from %y offspring", God said: "But My Promise (EAQQ) is not
within the reach of the wrong-doers".”® This means that it is only
the faithful righteous, like Abraham, who will receive that divine

promise of special Rahmah. Moreover, when the Prophet Abraham prayed

to God to grant sustenance to the future dwellers of tHé—City of Peace

118

(i.e., Makkah), he restricted his prayer only to its faithful inhabitants;?®®

but God, being infinitely Merciful and just to man, said:

"As for him who rejects faith, I will grant him
pleasure for a while (as a respitg), but soon
after (if he does not make good use of the given
respite) I will drive him to the punishment of
the Fire - a hapless destination (indeed).
(2:126, Yusuf Ali, modified).®!

Though God's promise or Covenant, as the one given to Prophet

Abraham (i.e., in making him a spiritua1<iga&er of humankind) out of
His special Mercy, is not to be within the reach of the rejecters of

faith, it does not mean that He is totally merciless to them, for His

"granting them their pleasure or enjoyment for a while" (ins.2:126; 10:
69-70 and 31:24) is but an active display of Hiis all-embracing Rahmah

for human beings whom He created to show mercy'lon (11:119)., Another

instance of divine Eghmgﬂ_granged humankind, in¢luding the rejecters of

faith, is found in the fertilizing rain and material things provided by

God for the use and enjbyment of all His creatur s, in addition to the

Divine Guidance which is for all humankind and the 1ové and mercy He puts

it A TRV N )
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in the hearts of a couple He created (5.30:21). But these things granted
to the rejecter; of faith as a means of pleasure for a while serve as a
respite for them to repent and amend their conduct so as to obtain full-
fledged spécia] divine Rahmah such as vouschafed;to the faithful righ-
teous. This God's gilving‘respite to the rejecters of faith is a sort
of special R_arjggjl\‘\of God because some people made very good use of it
and eventxljany became the greatest recip’ients of special divine mercy.
A very good example of these people is found in the M:eccan idolaters
who not only rejected the divine message which the Prophet Mut\ammad
brought to them but also strove with might and main to destroy both
the message and its nasocent adhierents. Bvut soon they came to embrace
tl/'\e faith and strove with their Hves?f‘d property to spread it; and
thus became the Teading receivers of God's special Rahmah (S5.8:74-75;
9:100). Good examples are found in “Umar b. a]-KhaFi}éb, Khalid b.
al-Walid (the Sword of Allah), Hamzah b. ‘Abd al-Mut_:’_cSHb and War‘]sh?
(the Abyssinian slave who killed Ijamzah), towname but a few. In’
Christianity; Paul (fourmerly Saul) of Tarsus is a good example of such
people. Thus, God is merciful to the rejecters of faith on this earth
in one way or the other, though He may not ha;/e mercy 1'1) the life here-
after (S.2:161-162) for those of them who die unrepentant because of
their failure to make proper use of that respite divinely given to them
while on this egrth (S.19:68-72).

This idea of God being -merciful to everybody on this earth, but

only to the faithful rigtheous believers in the} Hereafter or in both

&
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worlds gives credence to some exegetes' interpretation of the\ meanings

of the attributes of qufahRathn and al-Rahim, by which they try to

\ -~
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draw a dividing 1ine between the meanings of the two words in relation

S
Kontas 1 ok v K st

I to God's ethical dealing with_human beings ir; both wor]ds: According

to them, the former word describes God as being .gratuitously and ex- y
{ ~ tensively Mercilful to all humankind in this life irre‘spective of the ]
"individuals' conduct, effort or work, as well as to all His earthly

creatures, while the latter word describes Him as the liberally and

z repeatedly Merciful only to the faithful righteous in this world and |
A ' the Hereafter as a divine response to and result of their righteous
] actions while on earth. In other words God's mercy as al-Rahman
/ ) — !

encompasses all creation in this life, while His mercy as al-Rahim

is preferentially limited and preserved for His faithfully righteous

i sttt e

servants in both worlds or in the. next world only. By inference, the

following verses also give credence to this idea or interpretation and :

show that the Rahmah of God bestowed on the rejecters of faith in this

life is not even real mercy but some pieasure for a while by which God

' intends to punish them in this 1ife (9:85) if the period of respite is

(7 not properly utilized. For instance we find in the Qur'an many places
; y where God says about His dealing with the rejecters of faith in both q
l‘} lives that:-

For them there is nothing but disgrace in this world,
i and in the world to come, an exceeding torment (2:
) : 114, Yusuf Ali).%? .
If they (the Jews) accuse you (Muhammad) of falSehood,
( say: "’Your Lord s full of all-embracing Mercy, but :

() | i
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His wrath will never be turned away from the guilty J/
(sinful) people (6:147, Yusuf Ali, todified).

Nay, who is there that can help you(the rejecters ‘ -
of faith), (even as) an army, besides the All-

Merciful? 1In nothing but delusion are the rejecters

of faith...say:"See you? - if Allah were to destroy me
and those with me, or if He bestows His Mercy on us,

- yet who can deliver the rejecters of faith froma
grievous punishment (67:20, 28, Yusuf Ali, modified).®?

# God's dealing with the rejecters of faith in the Hereafter
will even be far more relentless than that of this world which we have 4

just seen. The Qur'an says in this connection:-
As to those who reject Faith, - if they had every-
"thing on earth, and\twice repeated, to give as
ransom for the punishgent of the Day of Resurrec-
tion, it would never be accepted-from them. Theirs
would be a dolorous punPghment. Their wish will be : f
to get out of the Fire, bug never will they get out
of it: theirs will be an endyring punishment
(5:39-40, Yusuf Ali, modified\.
That Day, the dominion and soveceignty as of right
and truth, shall be (wholly)for the A11-Merciful :
it will be a Day of dire difficulty for the rejecters
of faith (25:26, Yusuf Ali, modified).%" |

But when we compare the foregoing verses with the fo]]ow%ng

. J ‘
ones, we shall see clearly the divine preferential treatment meted out

to the faithful righteous as opposed to that dealt out to the rejecters

T rmem AN e et s Ao o Spie & o o=

of fajth:-

.... But the home of the Hereafter is best for

those who do right ... (12:109, Yusuf Ali).

To the righteous (when) it is said: "What is it v

that your Lord has revealed?" They say: "All

that is good." To those who do good, there is I
~gbod in this world, and the Home of the Here- E/
after is even better, and excellent-indeed is the §

Homé™of the righteous, - Gardens of Eternity, which - §
they wi11 enter: beneath them flow (pleasant) rivers:
they will have_fherein all that they wish for: thus

"
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does Allah reward the righeous, - (namely) thoée

whose lives the angels take in a state of purity,

*saying (to them): Peace be on you; enter the Garden,

because of (the good) which you did (in the previous

life) (16:30-32, Yusuf A11).%5

Thus the foregoing passages in this section sound the note
that though God is amply and infinitely Merciful to humankind, the
defiant, non-repentant rejecters 6f faith will not have any appreciable
share of His special Rahmah, most especially in the Hereafter where
they will have nothing but irretrievable disgrace and punishﬁgﬁtVin"”
Hell - a prison for the rejecters of faith (5.17:8) because, in the
Qur'anic view, they send forth nothing good to their credit but

1) i

spiritually and morally wicked deeds and evil desire. They will be

severely punished for rejecting faith, even though God“has been

bountious and merciful to them in many ways in this Tife (S.73:11-13).

F. Man's Recognition of the Import of Rahmah in his Affairs

And (remember) Job, when he cried to his Lord

(praying): Truly distress has seized me, but .

You are the Most Merciful of those that are

merciful (21:83, Yusuf Ali).%®

The idea of complete dependence of not only man but also all
creat?on upon God is a theme of incessant recurrence in the Qur'an.
Man's recognition of the significance of God's Rahmah in his affairs
both in this 1ife and in the 1ife to come is as old as man himself.
He, from time immemorial, recognizes that all good things which he
greatly loves to have (S$.100:8) and doeg not weary of wishing for

(S.41:49) are in the hands of God alone, and that he can only get -them

i
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by His special B@t}n_@_b_. Thus, man feels Sa;lways in need of the B:a_r.\[n_g_ll
of the Omnipotent God of B_ql:nr_n_a_b_. Man thus expresses this recognition, €
in the Qur'an, in his supplications to God - the Sole Owner and Bestower
of R_abr_ng_ﬁ..in his exhortations to his fellow-beings as well as in his
expression of gratitude for the divine gifts and favours which he receives.
He realizes that the continual offer of these innumerable giftd and
favours depends on His 5@_@@ towards him and that it is thrngh it that
he can be protected from b;cksﬁding and thus attain to salvation. o
} In this last section of this chapter an attempt will be made
to analyse those Qur'anic contexts in which this idea of man's recogni-
tion of the import of B_a_r.\r_n_g_ﬁ is expressed by him in his spiritual and
mundane affairs. ) .-

As in the c(ase of sin-repentance, the first human beings to
supplicatorily express the recognition of the importance of B_@ﬁmgp_ in
their state of estrangemeﬂf from God conssequent to ¢their having been
beguiled by Satan to go-against His order to them are Adam and Eve \,
(.F’iawwé') . Both of them realized that they could not get out of that
awkward condition Satan had pu‘t them unless they hgd éod's special
Bif]@, so they earnestly‘ prayed ‘for His mercy to forgive them their

sin:- . ' o
They (both) said (confessing their sin and praying
for forgiveness of God by mercy): Our Lord! We 2
have wronged our own souls; and if You do not forgive | /
us and bestow on us Your Mercy, we shall certainly be
among the lost (S.7:23, Yusuf Ali, modified).

And when the}Pnr:ophe‘t Noah built the Ark, he said to his people:-

- |
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L He (Jacob) said: "Shall I trust you with him
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Embark you therein, in the name of Allah, be its course
and its mooring (berthing)! Formy Lord is, be sure,
Oft-Forgiving, Compassionate (11:41, Yusuf Ali, modified).®’

The epithef "Compassionate” in the following prayer said by
the Prophet Abraham on the occasion of his laying the foundation of the
Ka*bah at Makkah with his son, Ishmael (Isma®31) clearly shows their
recognition of the import of Rahmah in their spiritual affairs:

Our Lord' and make (both of) us Muslims, bowing to

Your (Wi11) and (raise) from our progeny a Muslim

people bowing to your {Will); and show us our places

and ways for the celebration of (due) rites; and turn

unto us (in Mercy); for You are the Oft-Returning, the
Compassionate (2:128, Yusuf Ali, modified).?®® ! ' o

t
T A o Bataha

The following verses also show the Prophet Jacob's (Ya‘qu's)

recognition of the significance of the protecting and forgiving power of

the special Rahmah of God in allowing Benjamin (Bﬁ’nya‘m?n) go with his
brothers who had made a false promise of taking care of the lost-Joseph
’ he

(Yusuf), and in pardoning the sinful brothers of the 1atter:'\

(Benjamin) with any result other than when I '
trusted you with his brother (i.e., Joseph)

aforetime? But Allah is the'best to take

care (of him), and He is the Most Merciful

of those who show mercy" (12:64, Yusuf Ali).

He (Jacob) said: "Soon will I ask my Lord

for forgiveness for you: for He is indeed

Oft-Forgiving, Compassionate " (12:98,

Yusuf A1, slightly modified).

Joseph also shows his recognition of the efficacy of the special Rahmah
of God in protecting humankind from evil and invieading them to the right
path as well as in forgiving the sinners:- "

Ande do not exonerate my own self: {(for) the

L
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(human) soul 1is certainly prone to enjoin evil,
unless my Lord do bestow His Mercy: but surely

my Lord is Oft-Forgiving, Compassionate (12:53,
Yusuf Ali,slightly modified).

They (the brothers of Joseph, excluding Benjamin)
said: "By Allah! Indeed has Allah preferred. you
above us, and we certainly have been guilty of sin!"
He (Joseph):said: "This day let no reproach be (cast)
on you: Allah will forgive you, and He is the Most
Merciful of those who show mercy!"  (12:91-92,
Yusuf Ali):

In the following verses, Prophet Sé]ib expresses his recognition

. of the helping power of God's special Rahmah (whose denial brings nothing

but perdition to humankind) and’the efficacy of its forgiving nature

"for the sinners:

i

=y,

you not. ask Allah (instead) for fo
you may be shown (His) mercy?" ' (27:46, Yusuf Ali,

He said: "O my people!' Do you see? - If I have

a clear (Sign) from my Lord and He has granted me

mercy from Himself, - who then can help me against

Allah, if I were to disobey Him? What then would

you add tormy (portion) but perdition?” (11:63,

Yusuf Ali, modified). =~ .

He said: "0'my people! Why do you ask to hasten

on the evil in preference to ‘the gggé? Why do
veness, that

modified).

In the following prayer of the Prophet-king Solomon, he rgcognizes,

among other things, that it is through the special Rahmah of God that one

can.attain the rank of the righteous servants of God.

~

¢

-

o fl‘ A -
. So ‘he (Solomon) smiled, Jaughing at her.speech; and
, he'said: "O my Lord! So order me that I may be

grateful for Your favours, which You have bestowed -
on me and on my parents , and that I may work the

‘righteousness that will please, You: and admit me,

by Your Mercy, to the ranks of Your righteous servants"
(27:19, Yusuf Ali).

The epithet “"Compassionate" in the following passage wherein the
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Prophet Shu‘ayb (Jethro) admonishes his people, signifies his recognition
of the power of God's special Rahmah in forgiving sins:-

But ask forgiveness of your Lord, and turn unto
: Him (in repengance): for my Lord is indeed

. Compassionate, Most Loving" (11:90, Yusuf Ali,
modified).

After committing manslaughter against an Egyptian, the Prophet
I Moses felt remorse and recognized that it was only by the special
Rahmah of God that he could be forgiven, so he prayed thus:-

‘f
) He said (praying): "0 my Lord! I have indeed wronged
: -my soul!  So forgive me!* So (Allah) forgave him:
l > for He is indeed the Oft-Forgiving, the Compassionate
(28:16, Yusuf Ali, modified). -

} In the same manner, he recognized that the only thing that could
ingratiate and save the Israe]iteé ffom the divine punishment of their

l ‘ ’ spiritual transgression displhyed through their calf-worship was to

seek God's forgiveness by His mercy. So he gave them the following

exhortation:-_.~

And (remember the time) when Moses said to his
pepple: "0 my people! you have irideed wronged
. yourselves by your choosing of the calf «for o X
P \ worship: so turn in repentance to your Creator
: (Maker), and slay (the wrong-doers) yourselves;
that will be better for yod in the sight of your
Creator {Maker). Then He would turn towards you
g (in forgiveness and mercy): for He is the Oft-
‘ Returning, the Compassionate (2:54, Yusuf Ali,
. . modified). o
] \ {.
j Probably in response to this exhortation, the Israelites felt remorse

'5 © ~  and realized that it was only by God'srspecial Rahmah that they could
be forgiven their grievous sin:-

And when they felt remorse and saw that they had
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gone astray, they said: "If our Lord have not o
mercy upon us and forgiwve us, we shall indeed

be of those who are lodt (7:149, Yusuf Ali,

modified). '

Moses admonished the faithful group among his people and their response,

like that of the calf-worshippers, again shows théir redlization gf the

4

power of God's Mercy in saving and protecting the righteous:- .

And Moses said: "0 my people! If you do (really)
have faith in Allah, then in Him put your trust,
if you are Muslims (submitting your will to His)."
Then they ‘said: "In Allah do we put our trust.

Our Lord! make us not a trial (temptation) for
the wrong-doing people. And deliver us by Your
Mercy from the people who reject faith (10:84-86,
Yusuf Ali, modified).®® ’

The following verse also shows Prophet Aaron's recognition
of God's special Rahmah which can be obtained only by being faithful
and righteous,as God demands of humankind:-

And Aaron had indeed, before this (incident of calf-
making and -~ worship) said to them: "0 my people!
You have only been tested by this (calf-worship).
And surely your Lord is the All-Merciful; so

follow me and obey my command" (20:90, Yusuf Ali,

| modified). -

/ The epithet "the A11-Merciful® (a1—Rah@32) used by the blessed -

Ld%y Mary in the following verse indicates her recognition that it was,

as it is, by God's special Mercy that anyone could be saved from danger;

/
ﬁhi]e, in the second verse, it implies that it was only God, the All-

/

’Mercjful, who has mercifully chosen her to be above the women of all
nations (3:42) by being the mother of one of the most remarkable children

of Adam and because of this, Hefshgy1d be gratefully loved and worshipped.

.
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.Rahmah of God in human affairs:-

-~

She said: "I indeed seek refuge from you (i.e.,

the angel sent to her) to the All-Merciful:

(come not near me) if you do fear Allah"

(19:18, Yusuf Ali, modified).

“So eat and drink and cool (your) eye (i.e., -
be comforted). And if you do see any mortal,

say: I have vowed a fast to the All-Merciful,

and therefore I will not speak, this day, to

any human being" (19:26, Yusuf Ali, modified).

The word "Rahmah" in the following verse which contains a
prayer said by the Companions of the Cave (ﬂﬁﬁéE al-Kahf) when they
left their ungodly persecuting people and took refuge in the cave, is
an indication of their recognition of the significance of the special

”

(Remember) when the youths betook themselves for |
refuge to the Cave: they said:- "Qur Lord! bes- ’
tow on us Mercy (Rahmah) from Yourself, and dis- !
pose of our affair for us in the right way"

(18:10, Yusuf Ali, modified). . !

In the same token, the word "Rahmah" or "Mercy" in the following verse
refers to Dhu al-Qarnayn's recognition that he was able to make the
iron barrier {or the Iron Gate), as requested by the people of the two
mountains to serve as a wedge bétween them on the one hand and the Gog
and Magog on the other, by the special Rahmah of God.®°

He said: "This is a mercy (Rahmah) from my Lord.

But when the promise of my Lord comes to pass,
’ He will make it into dust; and the promise of my

Lord is ever true" (18:98, Yusuf Ali).

The Prophet and the faithful's prayer for the Mercy of God shows
their deep faith in the power of the special divine Rahmah in their both

!

spiritual and mundane affairs.
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... Our Lord' lay not on us a burden greater than
we have strength to bear. Blot out our sins, and grant

fus forgiveness, and have mercy on us. You are our

Protector; so help us against the people who reject
Faith (2:286, Yusuf Ali, modified).

The following prayer of the Mds]ﬂm convertq(in the late Medinan

period of Islam®' also shows their strongifaith in the importance of

God's special Rahmah in human affairs:-

And those who came after them say: Our Lord! ‘
Forgive 8s, and our brethren who came before

us into the Faith, and leave not, in our .
hearts,rancour (or sense of injury) against

those who have had faith. Qur Lord. You

are indeed Full of Kindness (Most Gracious),
Compassionate (to humankind) (59:10, Yusuf

Ali, slightly modified).

In a number of places in the Qur'an, the Prophet Muhammad is

told to make statements which show his deep faith in the significance

of the special Rahmah of God in human affairs both in this life and in

the next life.

Say: "If you do love Allah, then follow me. Allah

will love you and forgive you your sins: for Allah
is 0ft-Forgiving, Compassionate" {3:31,/Yusuf Ali,
s1ightly modified).

Say: "Who can keep you (the rejecters of Faith)
safe by night and by day from (the Wrath of) the
Al1-Merciful?" Yet they turn away from the
Remembrance of their Lord (21:42, Yusuf Ali,
slightly modified).

And say: "0 my Lord! Grant forgiveness and Mercy.
For You are the Best of those who show mercy"
(23:118, Yusuf Ali).i?

In the following verses, those who are firmly grounded in

knowledge, some r{ghteous servants of God, Ashab al-Afraf (the Men of

!

the Height i.e., the Divine Messengers), the inmates of both Paradise
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and Hell and all humankind in general, express their recognition of the
import of God's special Rahmah in human affairs in the two worlds.

/ {(Those who are firmly grounded in knowledge say,
\ praying): "Our Lord! Let not our hearts deviate
a now after you have guided us, and grant us Mercy
from Your Own Presence; for You are ithe Grantor
of bounties without measure." (3:8, Yusuf Ali).
There was a party from among My servants who used
{ to pray, saying: "Our Lord! we have faith, so
forgive us (our sins) and have mercy upon us: for
- You are the Best of those who show mercy" (23:109,
} Yusuf Ali, modified).

, ‘ And the Men on Heights (in the Hereafter) will call
to certain men whom they will -know from their marks,
saying: "Of what profit to you were your hoards and

’ your arrogant ways (now)? Behold: are these not
the men about whom you swore that Allah with His
Mercy would never bless? (and it has been said to

} i the latter): Enter the Garden: no fear shall be on
you, nor shall you grieve." (7:48:49, Yusuf Ali,
modified).

, They (the inmates of Paradise) will say:- “Afore-
time, we were not without fear for the sake of our
people. But Allah has \been gracious to us, and has
delivered -us from the Aynishment of the Scorching

/ (Burning) Wind. Truly,'we did call unto Him from
of old (ever before); truly it is He, the Beneficent,
the Al1-Merciful" (52:26-28, Yusuf Ali, modified).
The trumpet shall be sounded, when behold. from
the sepulchres (men) will rush forth to their Lord!
They will say: "Ah! .Woe unto us. Who has raised
us up from our beds of repose?" (A voice will say:)
"This is what the All1-Merciful had promised. And
true was the word of the apostles." (36:51-52, <
Yusuf Ali, slightly modified).

Finally, the bearers of the d}vine Thrgne, those who are around
it/and the angels in general, who pray to God for humankind and the
faithful recognize the importance of the special Bg@mgh_of God in human
ﬁ " ‘spiritual and mundane affairs.®?

The passages analysed in this section which show the faithful's
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deep realization and recognition of the import of Go@‘s special ngmgﬂ
in all aspects of their spiritual and mundane affairs reveal that any
good thing that happens to humankina occurs through the special mercy
of God. Without it human beings are hopeless.

With this analysis, we can now s€e that the nature and scope
of the Qur'anic concept of Mercy of God have gradually reyealed them-
selves. That is, God distributes His mercy in two ways: (1) in a
general Qratuitous way that includes every human being and (2) in a
special conditional manner which is exlusively Sestowed on the faithful

righteous people among humankind.

/
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CONCLUSION

In this concluding part of the study, a very brief summary.

of the Qur‘énie‘concept of ngmgﬁ_(mercy, etc.) so far discussed in
the present work shall now be given. Then, what has geen discovered from
the Qur'an, during the process of writing this thesis, to be the real
meaning of, as well as the significant role the concept under study
plays in Muslim ethical thought and behaviour or attitude towards both
their mundane and spiritual or religious affairs, will be discussed. .

p From the foregoing analysis of the Qur'anic passages dealing
with the divine ngggﬂ_we'can clearly see that the Qur'an repeatedly
emphasizes most strongly God's being particularly a God of Rahmah to
humankind. He is portrayed as al-Rahman, the All-Merciful,as well as
al-Rahim, the Compassionate,to the entire creation, and to the human

/

race in both the present world and the life to come. He is described

as Khayr al-rahimin,  the Best of those who show mercy!,as well as

Arbam a]-erian, the Most Merciful of those who show mercy.? The
lQur'én portrays God as the absolute Lord of all-embracing ngmgﬁf which
He*ordains on Himself to show on all human beihgs, for it is to show
them both gener51 and special forms of His Rahmah that He created them.
It ts out of this unbounded Rahmah of His that He created the
universe with absolute harmony, without any incongruity or flaw. That
the dominant relation which the God of the Qur'an perfectly and qut]y
maintains in His ethical dealings with human beings is that of infinite,
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all-embracing ngmgﬂvis found in the Hoﬁy Book and clearly attested.to
in the present study. In the words of Izutsu, "Man, as His creature{
owes everyth{ng, his very existence and subsistence to the boundless
mercy [ngmgﬂ] of God ... which is being shown him at every moment
of his life".* (Qut of (His general Rahmah, He created man from the
best moulds or nature in the Order of Creation with. the best natural
powers and qualities in order to make unlimited socio-moral progress
and to r1se spiritually and morally so high as to become the mirror
in which divine attr1butes are reflected.® By the ngmgﬁ of God,
man, among His creatures, was made His vicegerent on earth (2:30).
By the same token, He gave him knowlédge to enable him to\p1ay the
befitting role of God's khalifah on earth (2:31). OQut of this great,
unlimited Rahmah of God, H; also created for man's servi;e, use and
material enjoyment all other beings and things.® Is there any love
in all creation that is greater than God's love for humankind?

Apart from this general Rahmah of God bestowed on man in

making him the microcosm of the macrocosm and in giving him all the
S '

material needs necessary for his physical and intellectual development

and well-being in this life, God also sends him His messages of guidance

for his social, moral .and spiritual development in order fo train and

cure his wil !! bring-it into conformity with the universal Order and

Plan and to d1rect him to the true path of attaining to fa]ah (success

or salvation) in this Tife and the Hereafter. Because of its eternal
y ;

value, this divine guidance forms spiritually the greatest Rahmah of
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Gpd on humankind.

However, it is the type of attitude human beings‘assumé towards
the last mentioned general divine Rahmah, i.e., God's messages of gu%d—
ance, that decides the amount of special ngmgh_(apart from the all-
embracing E%pe\pf divine Mercy we have‘seen above) Fh;y are to have in
béth this iife anthhe Hereafter. It is also this é;pecx of human 11%e
that brings about the division of humankind into two diametrically

opposed groups, and the polarity of God's ethical dealings with them:

with Rahmah and “Adhab. That is, this spegial divine Rahmah is to a

certain extent conditional upon human conduct resulting from his atti-
tude towards divine guidance; it is more readily bestowed on the faith-
ful, righteous peoples and the repentant sinners than on those who
persistently disobey His commandments. God's special mercy or ngmgg
is therefore necgssari]y limited in this case by God's Will. This

fact forms the theme of éhe fifth chapter of this study and it is also
related to the second, where we see that those people who show, in
their thought, belief or faith and deeds, a positice reaction to God's
messages of guidance continually receive thi§ special ngmgﬁ in abun-
dance in both worlds. The special ngggh of God is also especially
bestowed on those people who show mercy on and forgive their fellow
human beings (24:22). The Qur'an portrays God as an inau]gent Master
of special ngmgg_towards this kind of people. Whereas those who sh?w

a negative reaction to His message of guidance become the reprobates who

are shown the other side of God's ethical nature of special Rahmah
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i.e., divine punishment or wrath (‘adhab or gha@gg) in order. to reform
them and make them become recipients of His special mercy. This
dichotomy or discrimin?tion in God's ethical dealings with man is
clearly shown in the following worgs of Rahbar, "His mercy, forgiveness
and love are only for those who believe in Him, and act aright, and who,
when they have done/something wrong, repent and thence act aright. Men
must guard -themselves fearfully against His wrath by obeying Him, and

by believing in Him and His apostles. He sends prophets with messages
of guidance to all nations.\ Those who accept His guidance, He guides
them more. Those who refuse His guidance persistént]y, He condemns them
as hopeless and increases them in error. Al1 earlier nations received
apostles. Those-who belied the apostles were destroyed. And those who
belie tﬁe Prophet Muhammad will be destroyed."”? But this idea refers
only to the special Bgﬁmgﬁ_of God because there is no human being thatr
does no%-receive generai mercy of God in one way or another, and for
God to punish the sinner dées not mean His total condemnation, but ;o
make him turn to Him repentéant. Theréfore God's punishment3is an aspect
of His correct1ve Rahmah Moreover, there is incessant expfession of
preponderance d?skod s Rahmah over His ‘adhab (punishment) or-gﬁgﬂab
{wrath) in the Qur'an in the form of giving the sinner respite to repent,
amend his conduct and become a recipient of God's special ggbmgh:in abun-

dance. This divine generoéity in always wanting to bestow Rahmah on man

may perhaps be the reason why the Qur'an regards it as “... one of the

" great sins to despair of God's mercy; for mercy is one of the attributes
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of God, and to doubt whether He will show it (under any circumstances)
implies disbelief in this divine attr{sute";° and this despair or
despondency in either spiritual or temporal matters always causes human
failure in achieving his goal of {1fe. '

This study makes it. clear that, in the broadest sensé, every
gift of life, in physical, material or abstract sense, which contributes
to human welfare or development, all the propitious decrees of human fate,
all the abi]iyies possessed and the sucéesses achieved by man,vareA
rega}ded, from the Qur'anic point of view, as being solely due to_the
infinite ggbmgb_of God. Thus, we can see in this connectipn‘phat the
Qur'anic concept of ngmgﬁ is the sum-total of God's providence to man
which comes to him in the form of His merc}, love, grace, compassion,
goodness, kindness, tenderness, benevolence, benefits or favours, blessings,
bounties, generosity, forgiveness, proiection from calamity and in making
him have the ability to do and succeed in his undertakings in both,
mundane 3nd sp{ritual affairs, as opposed to the divine negative ethical
characteristic in dealing with man, as found in the third chapter gf
this study. But in return for all these forms of Rahmah in man's affairs,
he is expected to do God's will and to always give thanks to Him for
receiving them in order to receive more divine mercies, otherwise man
becomes an object of divine wrath and punishment.® This is what the
Qur'anic concept of ngmgﬂ is actually found to portray in this work.

!

It is these connotative functions of the Qur'anic concept of
R

1

Rahmah that seem to elude the "objective" and "modern scientific" sight
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of Rahbar when he says: "ngméﬁ or Mercy of God, naturally finds more

room in the Qur'an than His Love, for whereas Love admits of some

-equality and reciprocity of relationship, Rahmah on the other hand

connotes in its object certain inferiority"; that "Unqualified Divine
Love for mankind is an idea completely alien to the Qur'an" and he
contends to translate ahabba as "to 1ike or to approve" or to have "a

regard for", and not “to Tove".1!? By this contention Rahbar fails, to

take cognizance of the fact that the concept of Rahmah in tﬁ% Qur'an

.

also connotes Love. A.Ben-Shemesh, in his article entitled "Some
Suggestions to Quq'én Translators", clearly shows that the use of the
root Bﬂﬂ_in Arabic, Hebrew and Aramaic (the three sister languages)
"... denotes two main emotions: Love and Compassion", so muéh so that
he even suggests to translate the Basmalah as "In the name of God the
Compassionate the Beloved." This root RHM s also used 'for “"love" in
verse 2 of Psaim 18 where the words Erhamaha Adonay mean: "I Tove thee
my Lord".' And after quoting S.3:31 which says: "Say (0 Muhammad):
'If you love (from the root AHB in Hebrew and Arabic) Allah, follow me
and Allah w{ll Jove you and forgive you your sins, for He is Oft- |
Forgiving, C&mpassionate (ngig)'," he says: "The love for God is /
therefore an essential element in the relation between A{Tah and his
creatures”. He also says: 'In the Aramaic transiation of the Bible when-
ever the Hebrew root Aﬂg_"to‘love" appears, it is translated by the root

RHM'.1!  Moreover, the method of translating the word Rahmah by the !

application of a "word-word definition" does not allow Rahbar to see the

-ﬁr"

} ’ !
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idea of reciprocity of love, in the Qur'anic use of the term between

God and humankind, which is to make the latter love t?e former the more

’
l

[ . . . i
for receiving His Rahmah (mercy, love, compassion, counties, etc.). !

RahbdQ fails to see the very deep reciprocal love in the Qur'anic

Rahmah of God and Thsan (doing good) of human beings when God says:

| ... surely the Rahmah of God is always near to those who do good

(al-muhsinun) (S.7:56))’ Or what else is meant by man's loving God, if

T T e e G St S R

| not by being grateful to Him and making hi§ will conform with His through
.1~ sincere faith in Him and obeying His behests? This is the purpose of
.God's Toving humankind and bestowing His Rahmah on them.
But, in passing, one interesting observation that is Tade

during this study is that there are many similarities between‘many
aspects of the Qur'anic or Islamic concept of Rahmah and those of

the Jewishlconcept of comgassion (love or mercy), that serve one to -

1 maintain that the former are actually borrowed‘from the latter.!? This

i may perhaps not be the case or may be an unwanted method of approaching‘

 the Qur'anic teaching, but is-not our concern in this work.

| This brings us to the significance which the Qur'an and the

i
|

Hadith of the Prophet Muhammad attach to the idea of divine Rahmah. This :
| 3 i . . *

| Qur'an — Hadith view of the Rahmah of God plays a significant role in j
" 3 I L]

| shaping the thought, belief and attitude of the Muslims towards God .and
| .

iHis creatures. According to the Qur'anic view, there is no one who can

)
‘do anything successfully or attain to salvation in this life and the

e e &~

Hereafter unless God shows them both His general and special Rahmah.

\ /
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Reference is miade in this connection to chapter five,

study7where the Qur'an depicts humanity, from time immemorial,

-~ expressing their deep and strong faith in and recognition of the

import of divine Rahmah in both their mundane and spiritual affairs.

Right from the humén primogenitor, Adam, to the Prophet\Muhammad, all

/
messengers and prophets of God as well as the righteous, faithful

peoples in general show in.their prayers, thought, utterances and

o

actions that man is always in need of Rahmah of God in order to succeed

in his day-to-day affairs. The godless also realize this need of human

beings, and this is why they call upon Him at the time of adversity to

show them His protective Rahmah.!®* Even in the Hereafter it will be
) Co
“by the special Rahmah of God shdwn with justice in the sight of God
) /
that man will enter the most-sought-for Abode of Bliss, al-Jannah or
Paradise. A Had?th is reported by Jabir that the Prophet Muhammad said:
*" None of you would enter Paradise because of his good deeds
alone and he would not be protected from Hell Fire, not
even I, except by a Rahmah from God. 1o

The following Qur'anic verses provide a similar idea- to the
above quoted prophetic tradition:-

Say (0 Mubhammad): Surely I fear, if I should disobey
my Lord, the chastisement of a Mighty Day. From whom-
ever it (the chastisement) is averted on that Day,
indeed He (Al1lah) has had Rahmah (Mercy, etc.) on him;
and that will be (for him) the manifest triumph
(6:15-16, Yusuf Ali, modifiéd).

And protect them from (all) evils; and any whom You do
protect from evils on that Day (i.e., the Day of Judg-
ment), on him You have indeed bestowed mercy;.and that
will be truly (for him) the supreme ach1evement

(40:9, Yusuf Ali, modified).

»
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The Qu‘r"én freqtgnt]y urges humankind to obey G‘od(and His
Apostle, to follow His meé‘sage of guidance, to guard themselves fear- )
fully against His wrath and punishment, to establish regular, ritual '
prayers, to give regular charity in form of zakah or poor-due, to
seek for His forgivness, to consider and /beware of the consequences of
their past deeds and guard against those of the future, and to establish
good human Brotherhood so that peace will reidn supreme on earth, all
in order 'to receive Go'd‘s special Rahmah.'* -

The Qur'an also commands humankind, as a decree, to faithfully

g

worship none but his Lord, God, as well as to do good and to be kiné

-
\

~ to his parents as an act of piety; because it is in the parental mirror

of love that God's attribute of Bg_@m@_ (i.e., Mercy, Love, Compassion
Providence, etc.) is reflected and )on a minor human scale it is given
pracéical expression.ulwq other words, the parental _@_Ijm_qﬁ reminds us
of the great, unbounded _Filg)j@_a_}l with which God cherishes us. So the
Qur'an teaches us thus:

Your Lord has decreed that you shall worship none but

Him, and that you show kindness (and be good) to parents..
Whether one or both of them attain old age (1iving) with
you; say not to them a word of contempt (fie), nor repulse
(reproach or chide) them, but speak to them words of honour
(respect and grace). And Tower to them the wing of humble-
ness (humility and submission) out of Rahmah (mercy, kind-
ness, love, affection, compassion, etc.) and say (in

prayer for them): My Lord' have Rahmah (mercy, etc.)

upon them as they cherished me when T was little

(17:23-24, Yusuf Ali, modified).? ,

We can see from the foregoing verses that, apart from divine

commandment to be extraordinarily good, kind, and generous in both deeds
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/
and words to parents, the only form of prayer we are ordered to offer
/

for them is invocation of God's Rahmah. This is a very important point
to the conclusion I am going to draw at the end of this study.
The Arabic word, Rahim or Rihm which means the womb or the tie

of blood-relationship, is derived from the root RHM 17 Islamic teachings,

derived from both the Qur'an and Had1th of the Prophet Muhammad attach
very great 1mportance to the tie of blood- re1at1onsh1p as much as they
attach it to the performance of filial duties that we have seen above.-
The Qur'an says:-

Then, is it expected of you, if you were put in
(poswtion of) authority, that you will do mis-

chief in the land, and break your ties of kith

and kin (i.e., of blood-relationship, arham,

plural or rahim or rihm, from the root RHM)?

Such are the men whom God has cursed for He

has made them deaf and blinded théir sight :
(47:22-23, Yusuf Ali).

The foregoing verses seem to aquate doing mischief on earth
with breaking the tie of blood-relationship; and for committigg each
or both of these social crimes, God curses the culprits, makes ghem
deaf and blinds their sight.

It is said in a had1th uds7 that: When God created
al-Rahim (i.e., the tie of blood-relationship or

womb), He said to it: I am al Rahman and you are

al-Rahim. I have derived your name from My name.

Therefore, whosoever joins you (or makes you close

by kind behaviour to his kindred), I will join him

(or make him close to my Rahmah); and.whosoever

severs you (by unkind behaviour to his kindred), I

will sever him (from my Rahmah).

The tie of kinship is suspended to the Throne (of

God) and it says: "0 Allah! Unite (with your !

Rahmah) whosoever unites me; .and sever (from your

Rahﬁaﬁ) whosoever severs me. The severer of the”

tie of kinship will not enter al-Jannah (paradise).!'®

e RO




Rahmat A1lah wa Barakatuh.

Moreove?, the Prophet Muhammad is reported to havg constantly urged
humankind to be merciful to their fe]]ow-beings’as well as to other
creatures of God.
Hadith QudsT):-
If one ho]ds Allah's Rahmah dear, he should be merciful-

to His creatures. Or, if any one loves His Rahmah then,
he shou1d be merciful to His creatures.

He is reported to have said that Allah says (in

And among the Hadith Nabawi (prophetic traditions) we have
the following:-

He who does not show mercy (Rahmah) on humankind, Allah
will not show mercy on him. You can never be regarded
as the faithful, until you reciprocally show mercy on
yourselves. God_has mercy on the merciful only of His
servants.!?

The conventional ‘greeting formula among Muslims contains, among

other things, the invocation of Rahmah of God: al-Salam alaykum wa

This greeting is said to have been taught

to Adam by both God and His angels after God's spirit had been breathed
into him. It is also the form of greeting that God's messengers, who
were sent to give Prophét Ibrahim (Abraham) glad tidings of having a
child at a very old age, used for greeting Ibrahim and his family.2°

Moreover, a person w@g/has'diéd<in what is believed to be the

true faith is called in Arabic al-marhum or,al-marhumah (masculine and
feminine, from the root Bﬂﬂ) which may be rendered "The object of God's
ggbmgﬁ"; as though meaning merely "the deceased."?! This is so because
the only appropriate form of prayer that may be offered to the deceased

is that of God's Rahmah . N
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Finally, the foregoing general Islamic or Qur'én-ﬂégigg_views of
the import of God's Rahmah in human affairs make Muslims' ¢ibadah, acts
of devotion to God and service of humanit}, to be inspired by the sole
desire or motive of constantly gaining the special Rahmah of God. Thus
the idea of Rahmah of God has come to be given central attention:in
Muslim thought, attitude and faith. This is the significant role which
the Qur'anic or Islamic concept of divine mercy, Rahmat Allah, plays in

shaping Muslim ethical thought, and behaviour or attitude towards theif
both mundane and spiritual or religious affairs and faith.

It is this import of the Rahmah of God to human mundane and
spiritual matters that makes this cgncept the central theme of the whole
system of the Islamic dispensation — "the essential motive principle of
virtuous'conduct in Qur'anic thought" (and Muslim belief) and not the
"fear of God the Strict Judge" or “the fear of God's justice" as Rahbar
erroneously contends.?? There is not such a great elaboration of the
jus£ice of* God in the Qur'an as there is of His ngmgh, That the main
objective of the message of Islam pivots around tﬁe concept of God's
ngmgﬂ_(with all which that term connotes) not only for humankind but

“also for all the worlds of beings (gl:félg@ig) is clearly understood
from the following comprehensive and marvelously terse'Qur‘énic verse:

And We have not sent you (0 Mubamm;d) but as a mercys- -

(Tove, compassion, etc. Rahmah) for all (the worlds

of) beings (S.21:107, Yusuf Ali, modified). -

This versé implies that the universal divine message of the

Qur'an and its Holy Messenger, unlike the preceding divine messages

[
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and their messengers, became the last manifestation of the Rahmaniyah
of God to all beings. It is to let human beings realize tNe signifi-
cance of this concept of Rahmah of God, which both the Islamie dispensation

- /o v
and its Apostle stand for, that God calls Himself al-Rahman and al-

Rahim, ‘starts each surah of the Qur'an with "In the name of Allah, the’
All-Merciful, the Compassionate", repeafs twice the Tast-two divine

attributes in'The LordsPrayer" of Islam,Sirat al-Fatihah, fills the

pages of the Qur'an with mention of His ngmgﬁ_to humankind, and urges
them to say these epithets at the commencement of their activities, be
they mundane or spiritual. There are no other divine attributés that
are as repeatedly pronounced or recited and written by Muslims as.
these two epithets found in the Basmglah. And- when Muslims perform
any act of devotion (‘ibadah) either to God o; to the service of
humanity, they do so for -the”sole purpose of gaining God's ngmgh and
not for "fear of God's strict justicef as Rahbar erroneously argues.
This point h;s been amply illustrated from the foregoing discussion in
our conclusion.

Thus the Qur'anic (or Islamic) teachings, apart from portraying

God as the absolute Lord of infinite Rahmah to man,??

attach very great
significance to the eternal value of the Rahmah of God, for the success
(or salvation) of man in th{s life and the Hereafter 1ies in the constant
and unfailing bestowal of God's Mercy upon him. This may be the reason
why the Qur‘an makes it a sin to despair of God's ngmgﬁ, It is reported

on the authority of Abu Hurayrah that the Prophet said:" ... and if the
J
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rejecter of faith (al-Kafir) were to know what is there with Allah

as Rahmah none (of them) would despair of His Paradise (al-Jannah)".2?"
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Footnotes to Introduction

'Phrases such as "analytic method", "key-words", "focus-word(s)",
"the semantic fielhd", "the semantic usage“, “the 1inguistic field",

“close combination", and "word-word definition" are taken from Toshihiko
Izutsu, Ethico-Religious Concepts in the Qur'an, (Montreal: McGill
Un1vers1ty Pres§, 1966) or from the other two of his three books consulted
in this study. See the bibliography.

2Mabmoud M. Ayoub, The Crown of the Qur'an, Surat:a]Baqarah
Translation and Commentaries, {Centre for the Study of World Rellg1ons,
Harvard University, forthcoming), MSS. p. 23. |

« !

Ibid., p. 26.

“al-Hafiz Shams al- Din Muhammad b. Ali al-Dawidi, Tabagat
al-Mufassirin, ed. ‘Ali Mubammad ‘Umar, 2 vols., (al Qah1rah Maktabat
Wahbah, 1392/1972), vol: 2,5pp. 65-66. See also Ayoub, The Crown ...,
MSS. p. 27. . -

\/_{:‘ ;
5al-Dawudi, Tabagat, vol. 2, p. 214. Cf. Ayoub, The Crown ...,
MSS. p. 28. - ,

f

Sal-Dawudi, Tabagat, vol. 2, p. 315.

7Jalal al-Din” ®Abd al- Rahman al-Suyutd, Tabaqat al-Mufassirin,
ed. A. Meursinge, (Leyden, 1839, ghotograph1ca1]y reproduced, Teheran,
1960), p. 29 and al- Dawud1, Ta baga vol. 2, pp. 126-27.

8Ayoub The Crown ..., MSS. p. 30

9Muhammad Husayn al- Dhahab1, al-Tafsir wa al-Mufassirun,
3 vols., (ai-Qahirah: Dar al-Kutub al-Hadithah, 1381/1961-1962),
vol. 3, pp. 242-55; 256-75.
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1}
Footnotes to Chapter One

‘ See the following Qur'anic verses in support of this division

which also includes those who are called al-mu'minun (the faithful),
al-muttaqun (the godfearing), al-Mukhlisgn (the sincere), al-Mubsinun

the good-doers), al-Abrar (the righteous or the virtuous), al-| Mugsxtun
(the just), etc., all of whom God loves: 2: 2 5; 3:104; 7:8, 156-7;'9:88-
9; 23:1-11, 102; 24:51, 30 38; 31:2-5; 59:9; 64 163 87 14- 15 and 11 105,
108; and see Muhammad Da'ud Rahbar, God of Justice. o(Leiden: Brill, 1960) ,
vol. T, pp. 188-190, and Izutsu, Ethico .......ciieivniieernrninnnninnnnas

pp. 1 5—1]1 .

%See the following Qur'anic passages_in support of this division
which includes those referred to as al-Kafirun (the rejecters of faith),
al-Mushrikun (the idol1-worshippers), al-Mujrimam (the guilty), al-
Fasiqan (the transgressors or the rebellious), a]-gas itun (the deviators
from the right path), al-Kharrasun (the falsehood-mongers), al-zalimun
(the wrong-doers), al-Mutakabbiran (the arrogant) and al-Munafigun
(the hypocrites): $5.2:27, 121; 3:85; 5:6; 7:9, 51-55, 91:8:36-7; 9:68-9;
11:104-09; 22:11-13; 23: 103 08; 28:4-5; 29 h2; 35:39; 39:15, 63; 41:19-25;
42:45; 58:19; 63:9 and 11:105- 07 and 87 11-13 and see Izutsu, Eth]CO,
pp. 111-116.

ee  5.11:119. ‘
ﬁzutéu, Ethico, pp. 19, 26 and 120 ;eSpectively

%See the importance the Qur'anic teachxng attaches to the concept
of Tagwa or "pious fear of God", ibid., pp. 195-200 and S.49:13 which
says: "Verily the most honoured (or noblest) of you 1n the sight of Allah
is the one who is the most godfearing (atqa) among you" (Yusuf Ali, modified).
See’also F. H. Foster, art "“The Fear of God in the Qur'an", in the Muslim

"World, 21 (1931) pp. 244-48, and Mohiaddin Alwaye, art. "Who is the Most

Honourab1e in the sight of God" Majallat al-Azhar, 43 iii (November 1971),
pp. *1-4; S.7:156.

5See $5.3:132-136; 9:88-9, 100; 57:21: and numerous other verses.

For a parallel idea see also Muhammad b. Mubhammad Abu Hamid al-
Ghazzaldy, al -Magsad al -Asnd, trans. into the English by Robert Charles
Stade as Ninety-nine Names of God in Islam, (Ibadan: Daystar Press, 1970),
p. 16 and the Arabic vers1on with a forward by Mahmud al-Nawawi, (al-
Qahirah: Sharkat al T1ba “at al-Fityat al-Muttah1dah 1961), pp. }35 -36;
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Muhammad b. *Umar Fakhr al-Din al-Raz3, al-Tafsir a] -Kabir, 32 vols. in
16 (Misr: al-Matbalat al-Bahiyat al- Misriyah, 1354-57/1935-1938), vol.
, pp. 233-34, and $S.7:168; 9:126; 30:41; 43:47-48.

®Note here that when God says: "Tell My servants that I am
indeed the Oft-Forgiving, the Compassionate and that My chastisement is
indeed the most painful chastisement" (15:49-50, Yusuf Ali, modified), it
is the divine attributes of forgiveness and mercifulness that are
mentioned before that of punishment. Seé also S.41:43.

9For these shades of meamngs, see Jamal al-Din Muhammad Ibn
Manzur, Lisan al- tArab, (Bayrut: Dar Sadir or Dar Bayrut, 1956), vol.
12, p. 230 and Edward Willia Lane, Madd al-Qamus: An Arabic-English

Lex1con, 8 parts in 4 vols. (London Williams and Norgate, 1863-93),
Book I, Part 3, p. 1055.

' 10See a parallel idea in the following Qur'anic verses: $S.20: 505
32:4-9.and 87:1-5. See also the commentary on the Basmalah of Tantam
Jawhari, Mulhaq al-Jawahir f7 Tafsir al-Qur'an al-Karim, a suppbementary
volume bound with the 25th volume of his al-Jawdhir fT Tafsir al-Qur'dn
al-Karim, ..., 25 vols. in 13, 3rd. ed. TMlsr Mustafd al-BabT al-Halabi,
1350-1354/1931-1935), pp. 2- 58 where he gives an excellent discussion of
the idea of divine Rahmah working in all creation.

1MusTim b. Muslim b, al-Hajjaj, "Kitab Sifat al- -Qiyamah wa al-
Jannah wa al-Nar" in Sahih Mus1im Mashkul, 8 vois. in 2, (M1sr Maktabat
wa Matba‘at Muhammad INER Sabih wa Aw]adm 1334/1915), vol. '8, Pp-, 124-25;
and in Sahih Muslim, trans. into the English by ‘Abdul Hamid S1dd1q1, 4 vo]s

PP

(Lahore:” Sh. Muhammad Ashraf, 1976), vol. 4, pp. 1472-73.
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Footnotes to Chapter Twoﬁhg

'Lane, op.cit., Book 1, part 8, p. 3035 says that "Ni‘mah with
the article ["al" (i.e., al-ni®mah)] means a benefit, benefaction,
favour, boon, grace, boUnty, good, blessing or a cause of happiness."

A1~ Ra21, op.cit., vol. 31, p. 221._ See a]so Abl al-Fida‘
Ismaéil b. “Umar Ibn Kathir, Tafs1r al-Qur'an al- Az1m, 4th ed., 4 vols.,
(al- Qah1rah Matba‘at al- -Istiqamah, 1376/1956), vol. “#, p. 524. Other
Qur'anic passages that refer to the Qur'an or other Revea]ed Books' as
being the N1‘mah of God to humankind are: 55.2:211; 5:3; 16:71, 72, 78;
29:67 and 52:2

*The use of the two terms agibe1ng positively related is found
in SS.2:64; 4:83; 38 43 44:2-6, and 37:57; 49:7-8; 68:49.

‘A similar 1dea is found in S5.2:90; 57:29.

The same idea is found.1n Joseph's reference to all the great
spiritual favours God has bestowed on his fam11y as Fadl of God, S5.12:33.
Also the divine favour bestowed on Joseph is a part of Rahmah of God,
$.12:56. )

SLane, op.cit., Book 1, part 6, p. 2412, trans]ates fad] in '
S.4:32 as free gift or bounty of God, and quotes al-Zamakhshari's
al-Kashshaf and al- Baydaw1 as saying that it means exhaustless
treasures of God (Khaza'inuh al-lati la tunfad).

_ "lzutsu, Ethico, p. 217. For the comprehensive meanings of this
word, though some of them are not relevant to this study, see Ibid., pp.
217-21 and Lane, op.cit., Book 1, part 2, p. 829. |

Compare the use of the word Khaz r here with it in S$.3:104.
Ibn Kathir, op.cit., vol. 1, p. 390, quoting a_hadith, says that
al-Khayr in S.3: 104 means : ”fol]ow1ng the Quran and my (i.e., the
Prophet's) sunnah which-in turn implies_Rahmah of God that makes human
beings attain success or salvation fala*7 in both lives. Is there any
Khayr or Rahmah that is greater than being able to attain to falah, as
used in $.3:7047?

*Abi Jafar Muhammad b. Jarir al Tabar1 Jami® al-Baydn ‘an Ta'wil
Ay a al-Qur’ an, ed. Mahmiid Muhammad Shakir and Ahmad Muhammad Shakir, [Misr:
a1 -Ma%arif, 1374 —/1956 —), vol. 5, pp.-576-80. See also Ibn Kathir,”
op.cit., vol. 1, p. 322.
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10This hadith is reported on the authority of Anas b. Malik
and quoted by lbn Kathir in his exegesis of 5.10:107, op.cit., vol. 2,
434. See also its use in 5.16:30. )

11As seen in the above-quoted passage, the word Khayr in SS.3:26;

21:35; 70:21 and 100:8 represents all different kinds of earthly good
things (like n1‘mah in $5.14:32-34; 16:10-18) the bestowal of which is,
in the Qur*anic view, a Rahmah of God to humank1nd

121bn Manzur, op.cit., vol. 4, p. 264 and Lane, op.cit., book 1,
part 2, p. 829. '

13For more information about the comprehens1ve meanings of this
word, see al- Husayn b. Muhammad al- Ragh1b a] Isfahani, al- Mufradat i
Gharib al-Qur'an (Karachi: Asahh al-Matabi® , 1380/1961), 117; Tbn
Manzlr, op.cit., vol. 13, pp: 115-16, Lane, op.cit., book 1, part 2,
p. 571 and Izutsu, Ethico, pp. 221-24. ’ f

i !%zutsu, Ethico ..., pp. 222-23. ‘ -

LSA1-Tabarf, op.cit., vol. 4, pp, 203-06; Abl ‘AlT al-Fadl b.
al Hasan al- Tabars1, MaJma al- Bayan f1 Tafsir al-Qur'an, 10 vols. in
5, {Tihran: Shlrkat al-Matarif al-Islamiyah, 1379/1959), vol. 2, pp.
166-67; al-Razi, op.cit.,'vol. 5, pp. 206-07.

161bn Manzur, op.cit., vel. 13, p. 116.

17Sayyid Qutb, Fi Zilal al-Qur'an, 7th ed. 30 parts in 6 vols.,
(Bayrut: Dar al-Shuruq, 1398/1978), vol. 1, p. 201. Compare also the
use of hasanah in this verse with it in SS.7:156; 16:30, 122 and 39:10.

18Similar meanings of hasanoh are found in §S.7:95, 133; 13:6;
27:46.
}

1900 §,25:70 for a parallel idea.

29The word al-| h usnd, in-the following passages, is used in a
similar manner: $$.4:95; 10:26; 16:62; 21:101; 41:50; 57:10.

21These meanings of al-husnd are given by al-Zamakhshari,
op.cit., vol. 4, p. 762, al- “Razi, o op.cit, vol. 31, p. 200; Ibn Kathir,

op.cit., vol 4 p. 518.

zzal Isfahanw, op.cit., p. 4911 ‘abd Allah al-Lubnani al-Bustani,
al-Bustan, 2 vols., (Bayrat: a1—Matba at al-Amirikiyah, 1927), vol. 2,
p. 2321. .
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235ee Ibn Manzur, op.cit., vol. 13, p. 418 and a]-B&stén?,
op.cit., vol. 2, p. 2321. :

2%The phrase "their apostles" here refers to the recalcitrant
peoples' of the divine messengers from Noah to Jesus. Read verses 9-10
before this verse for a clear understanding of the point. The word
"authority" here refers to a miracle to prove the authenticity or
d1v1n1ty of their prophetic mission demanded by their peoples in verse
10 of this surah.

25Examples of its usage in the properly religious field, like
the aforequoted verse, are found in §$5.4:94; 6:53; 49:17.

265The following passages give good examples of the use of this
word in its verbal forms in both religious and worldly values: $5.21:
90; 20:37ff.; 28:5-6.

27See al- Isfahani, op.cit., pp. 205-06; Ibn Manzur, op.cit.,
vol. 2, _pp. 458, 459, 462; Lane, p.cit., book 1, part 3, p. 1180 and
al- Bustan1, op.cit., vol. 1, p. 958.

2831- Zamakhshar1, op.cit., vol. 2, p. 500, al-Razi, op.cit.,
vol. 18, p. 199; Abd Al1ah b. “Umar aF&Baydaw1, Anwar al-Tanzil
wa Asrar a] -Ta' w11 5 vols., (Misr: Dar al-Kutub al-*Arabiyat al-
Kubrd, 1330 ——/1911 —), vol: 3, p. 141.

231bn Manzur, op.cit., vol. 2, pp. 455, 462. Compare this
had1th with SS.7:57; 25:48.

3“Ibn Manzur, op.cit., vol. 2, p. 459, Lane, op.cit., book 1,
part 3, pp. 1182 and T187.
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botnotes to Chapter Three

! ' ) Vv
\ISee the firs\'\t chapter of this study.

2See al-Isfahani; op.cit., p. 330; lbn Manzur, op.cit.,vol, 1,
p. 585 and Lane, Op.cit., book Lpart 5, p, 1982. the latter reference
says: "Metaphorically it [i.e., the word ‘adhabl applies to an affair
or event|that is difficuit, distressing, afflicting or troublesome
whence the saying 'Travel is a portion of that which is difficult,

etc., or 'of torment'".’

o

the Qur'an, the following references should be seen for a parallel
idea: $5.2:201; 3:105-107, 129; 4:173-175; 5:36-37; 7:156; 9:61;
11:58; 15:’,49-50; 16:45-475 17:54; 18:58; 19:45; 23:75-77; 24:14;
29:21, 23y 33:24; 40:7, 41:50;, 42:26; 48:14, 25; 52:27-28; 57:13;
67:28; 76:‘\31.

aEince examples on thjs topic are of incessant recurrence in

“The following Qur'anic references give a parallel idea:
S5.2:284; 3:12; 5:43, 77; 8:33; 48:14; 57:20.

SCF.S.7:167.

N - N : -

See al-Isfahani, op.cit., pp. 65-66; Ibn Manzur, op.cit.,
vol. 6, pp. 20-21; Lane, op.cit., book 1, part 1, p. 146 and al-
Bustani, op.cit., vol. 1, p. 94. -

"Though the word ba's is of more comprehensive nature than the
term Yadhab because it has other meanings which are not relevant to the
purpose of this study, such as might, or prowess or courage (S5S.4:84;
17:5, etc.). See also the Qur'anic references in note 3 above.

8That the pronoun "they" here refers to the Jews and idol-
worshippers, al-mushrikun, see verses 146 and 148 of this surah
respectively. See also al-Tabari, op.cit., vol. 12, pp. 206-07; Abu

-~ = ~Jaéfar Shaykh al-Ta'ifah Mubammad b. al-Hasan al-TusT, Tafsir al-

Tibyan, eds., Abmad Shawai al-Amin and Ahmad Habib Qusayr , 10 vols;
(Najal:al-Matbatat al-‘ITmiyah or al-Nu*man, 1376-1383/1957-63) vol. 4,
p. 332. ' .
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°al-Tabari, op.cit., vol. 12, pp. 207-08; al- Raz1, op.cit.
vol. 13, pp. 224 and 226 and Mubammad Rashid Rida, Tafsir al-Qur’ an
al-Hakim, 4th ed. Library has 12 vols. up to surah 12, (Misr: Dar al-
Manar, 1373/1954), vol. 4, pp. 333-34, maintain that the word ba' s in
. these two verses means adhab or “iqab or sukht. .

18tach of the following references gives us a parallel idea on
this topic: $S.6:43, 65; 7:97-98; 12:110; 21:12; 27:33 and 40:29, 84-85.

'1See Ibn Manzur, op.cit., vol. 1, pp. 648-49 and Lane, op.cit.,
book 1, part 6, p. 2265. ~See also S.3:162 where the words sukhf {wrath

of God) and ridwan (God's good pleasure) are used antonymously.

12The polarity in God's ethical dealings with those two radically
opposed categories of people gives a good evidence to show that the word
ghadab is an antithesis of the term Rahmah. There are many passages in
the Qur'an where derivatives of the root‘“ﬁLd b are used and they show the
other side of God's merciful dealings w1th humankind. Here are some of
them: $S.2:90; 3:112; 4:93; 7:71-72, 152- 153; 20:81-82 and 60:13.

13Ahmed Saeed Deh]v1, Hadees-e Qudsi, translated from the Urdu
into the English,Rahm ®A1i al-Hashmi, (Déihi: Arsad Saeed, 1972),
68. See also al- Razi, op.cit.,-vol. 17, p. 175.

Y4Tzutsu, Ethico ..., pp. 226-27 and idem, The Structure of the
Ethica] Terms in the Koran: A Study in Semantics, (Tokyo: Keio Institute
of Philologist Studies, 1959), p. 233.

155e;\kgne, op.cit., book 1, part 4, p. 1459. Though this word,"
sayyi'ah, also means, and it is used in the Qur'an for, an evil act
or deed a person does aga1nst God's will, that is, an act of disobedtence,
ma'siyah, or fault, Khati'ah, an offence, a sin, a crime for which one
deserves punishment {see Izutsu, Ethico, pp. 226-33 and idem; idem., The
Structure, pp. 233-36), its, meanings in this sense are quite irrelevant
to the purpose of this study; so, “they are not gonsidered here. '

“ .

16A similar passage is in $.42:48.

17The following Qur'anic references use sa1¥1 ‘ah, or sayyi 'at
or su' as an antithesis of Rahmah or hasanah or na'ma’ and thus g1ve’an
evidence to show that sayyi Tah is an antithesis to the conceptual func-
tions of the term Rahpah: §S.3:120; 4:78-79; 7:131; 11:10; 27:46; 33:17.

: 18See al-Isfahani, op.cit., pp. 159-60 and 257; Ibn Manzur,
op.cit., vol. 4, p. 400; Lane, op.cit.,’book 1, part 4, p. 1524;
al- Bustan1, 0 cit vol. 1, p. 1210 and Izutsu, Ethzco, and The
Structure, pp. 220- 21 and 222-27 respectively.
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. 1%0ther Qur'anic passages where the word sharr is used as a direct
antithesis of the term Khayr are as follows: SS.10:11; 21:35; 70:20-21.

20ee $.17:83 for a parallel idea.

215ee al-Isfalni, op.cit., p. 295; Ibn Manzir, op.cit.,
vol. 4, pp. 482-83; Lane, op.cit., book 1, part 5, pp. 1776-77; .

al-Bustani, op.cit., vol. 2, pp. 1401-02.

22The following Qur'anic verses offer a similar idea: SS.10:
107; 21:83-84; 23:75; 36:23 and 39:38.

235imilar examples are found in S5.16:53-54; 39:8.
24 simiiar dea is found in $S.11:9-10; 41:50.

25Ibn Manzir, \op.cit., vol. 13, p. 388.

2655,15:29-43; 38:72-85. ’ j o

27For the genera] mean1ngs of the term al-La*nah or al-La‘n,
see al-Isfahani, gp.cit., p. 446; Ibn Manzur op.cit., vol. 13, pp.
387-89 and al-Bustani, op.cit., vol 2, pp. 2177~80. :

. *®Compare S5.33:57 with any of the follow1ng passages to see the
negative relation which exists between God's 1a‘nah and His special
Rahmah concerning His ethical dealings with humankind: S$S5.2:218; 3:87-89;
9:20-21; 40:31-32 and 45 30.

251bn Manzur, op.cit., vol. 5, p. 352. The following references
also cinf1rm that when the word rijz is used in the Qur an, it generally
means adhab (i.e., divine punishment): Lane, op.cit., book 1, part 3,
. 1036 and al-Bustani, o op.cit., vol. 1, p. 868.

39That is a divine punishment in the form of a plague or pest11ence
which destroyed a good number of 'them.

3lal-Tabari, op.cit., vol. 2, pp 116-18; Ibn Kathir, op.cit.
vol. 1, pp. 99-100 and other exegetes ‘whose work the writer has cohsulted
in th1s study, quoting a had1th and some of the Propheét's companjons'
interpretation of this word rijz here, confirm that 1t means al-‘adhab.
(divine pu?1shment) or 1—9 adab (d1v1ne wrath) or tatun (a-ptague or
pestilence
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32See Abu al- Qas1m Jar Allah Mahmud b. ‘Umar al- Zamakhshar1,
al-Kashshaf *an Haqa'iq Ghawamid al-Tanzil wa ‘Uyun al-Agawil f1
Wujuh al-Ta'wil, 4 vo]s , IBayrut Dar al-Kitab al-*Arabi, 1366/1947),
vol. 3, p. 453; al-Razi, op.cit., vol. 25, pp. 62-63 give the meaning
of the word rijz in this verse as‘adhab. See also S.7: 134-136, 162 o
for a similar idea in the Qur'anic use of this word as 51gn1fy1ng a
situation or condition in human affairs which is completely opposite
of the conceptual functions of the term Rahmah of God.




Footnotes to Chapter Four

1The phrase "general Rahmah" is used here to refer to the all-
inclusive Rahmah of God which is gratuitously bestowed on all human-
kind 1rrespect1ve of the response they have towards God's gu1danc%
This is in contrast to the special Rahmah discussed in the fifth
chapter of this study.

2For the very great importance Muslims attach to the use and
efficacy of this formula, the Basmalah, as a prayer-rite, see Nizam
al-Din al-Hasan b. Muhammad b. Husayn a] -Qummi al- N1sabur1, Tafsir
Ghara'ib al- -Qur'an wa Ragha'ib al-Furqan, on the marg1n of al-Tabari's

Jami® al-Bayan f1 Tfafsir al-Qur'an, (Misr: Matba‘at al-Kubrd ai- Am1r1yah

1323 —/1905 —)}, vol. 1, pp. 68- 71, al- RaZI, op.cit., vol. 1, pp. 167-

735 Muhammad b. Abmad al- Qurtub1, al-Jdami®1i Ankam al-Qur'an, (a] Qah1rah

Dar al-Kutub al-Misriyah, 1351/1933), vol. 1, pp. 80, 85 and Constance

C. Padwick, Muslim Devotions: A Study of Prayer-Mannua]s in Common Use,

(London: S:P.C.K., 1961}, pp. 94-102.

3Padwick, op.cit., p. #4.

“$Abdullah Yusuf “A17, The Holy Qur'an: Text, Translation and
Commentary, (U.S.: McGregor & Werner, Inc., 1946}, p. 436. Al-Tabari
and other commentators say that the eighth chapter was revealed in the

second year of the Hijrah after the Battle of Badr, while the ninth one

was revealed in the ninth year before the conquest of Makkah,

SMubammad Marmaduke Pickthall, The Glorious Qur'an: Text and
Explanatory Translation, (New York: Musl1m World League - Rabita,

1977), p. 178. About the theme of this surah which degrlves it of the
normal Basmalah prefixed to all the others, see al-Razi, op.cit., vol.
15, pp. 216-17. :

6al‘-Zamakhshar?, op.cit., vol. é, p. 241,

7Mahmoud Ayoub, guot1ng Tabarsi, vol. 38ff. and Tabataba 1,
vol. 1, 22-23, says: 'Shi*J schoiars have, in the authority of the
Imams, emphatwca]ly affirmed the Basmalah to be a verse of the Fatihah
as well as of every other surah. The sixth Imam declared the Basmalah
to be "the greatest verse in in the Book of God".' Mahmoud Mustafa Ayoub,
"The Prayer of Islam: A Presentation of Surat al-Fatihah in Musl1m

156

Exegesis," in the Journal of the American Academy of Religion, Forthcoming,

MSS p. 13.
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®al-Tabari, op.cit.; vol. 1, pp. 113, 115 and 117. See
also al- Zamakhshar1, op.cit., vol. [, p. 1, “

9"A?a al-Din ‘A]? b. Muhammad al-Baghdadi al Suf1 al- Khaz1n,
Lubab al-Ta'wil f1 Ma*ani al-Tanzil, 4 vols., (al-Qahirah: Matba‘at
al-Istigamah, 1374/1955), vol. 1, p. 13. See also Ahmad Mustafd al-
Maraghi, Tafsir al-Maraghi, 2nd ed., 30 vols. (M1sr Mustaf& a] Babi
al- ?a]ab1, 1373/1953), vol. 1, p. 26 and Ayoub "The Prayer ...", MSS
p. 12 .

1Abu al-Barakat *Abd Allah b. Ahmad b. Mahmud al-Nasafi,
Tafsir al-Nasafi: Madarik al-Tanzi1l wa Haqa'iq al-Ta'wil, 4 vols. in
2, (Misr: Dar Ihya' al-Kutub al-*Arabiyah, 1344/1925]), vo] 1, p. 3.

11al-Khazin, op.cit., vol. 1, p. 13. See a]so al-Baydawi,
op.cit., vol. 1, pp. 8-9 and Ayoub, “The Prayer ...", MSS pp. 11-12.

. 1241- Qurtub1, op.cit., vol 1, p. 83. See a]so Ibn Kathir,
op.cit., vol. , . 175 atl- Maragh1, op.cit., vol. 1, p. 27 and Ayoub,
‘The Prayer .. MSS pp. 12-13. Ibrdhim Basyun1 Fxtens1ve1y discusses
this controversx in his book Al-Basmalah Bayn Ahl al-‘Ibarah wa Ahl al-
'Ishara? (al-Qahirah: al-Hay'at al-Misriyat a] “Amah 17 al-Kitab, 1972)y
pp. 13-17.

t
13Mahmud Shaltut, Tafsir al-Qur'an al-Karim, 2nd. ed., (al-
Qahirah: Matab1 Dar al-Qalam, 1379/1960), vol. 1, |p. 27.

144, A. R. Gibb and J. H. Kramers, eds. article "al-Kur'an"
in the Shorter Encyclopedia of Islam, (Lelden & London: E. J. Brill &
Luzac & Co., 1961), p. 281.

15The Prophet is reported to have said: "Everly important matter
which is not begun by Bism Allah is defective of all| good (abtar) "
al-Zamakhshari, op.cit., vol. 1, pp. 3-4 and al-Baydawi, op.cit.
vol. 1, p. 11. Cf. al-Qurtubi, op.cit., vol. 1, p. 85.

165.75:16-19.

’7A] -Qurtuby, op.cit., vol. 1, p. 90;- al-Tusi, op.cit., vol. 1,
p. 28; Ibn Kathir, o op.cit. v01 1, p. 20 and other exegetes’works
consulted!in.this study.

leApart from those that occur together in succession in the Basmalah,
heading each surah (113 of them), the ep1thets also occur successively in
the Qur'an in five different places, viz., $S.1:2 or-3; 2:163; 27:30; 41:2
and 59:22. v
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e
: 1931-Nisabliri, op.cit., vol. 1, p. 67, al-Qurtubi, op.cit., .

vol. 1, pp. 90-91, al-Khazin, op.cit., vol. 1, p. 13, Shaltat, op.cit.,
vol. 2, p. 34.

201bn Manzur, op.cit., vol. 12 p. 231 and Lane, op.cit.,
Book 1, Part 3, p. 1057. See also al-Bustani, op.cit., vol. 1, p. 877.

2131-Tabari, op.cit., vol. 1, pp. 126-27; Muhammad Rashid Rida,
Tafsir al-Qur'an al- Hak¥m or Tafsir al-Manar, 4th ed. (M1sr Dar al-
Manar, 1373/1954), vol. 1, pp. 46-48.

2231-TabarT, op.cit., vol. 1, pp. 126-27. See also al-Zamakhshari,
op.cit., vol. 1, p. 6 and note 1; a] Nasafi, op.cit., vol. 1, p. 5 and ~
al-Baydawt, op.cit., vol. 1, p. 19.

zsRida’ QE.Cit., VO]. ]g ‘pp- 4’6"49.

241bid., vol 1, p. 48. See also al-Razi, op.cit., vol. 1, -
p. 289 and Sh Sha]tut op.cit., vol.-2, p. 34 for a similar idea about
the relative use of the two epithets.

2531-Ghazzali, op.cit., (Arabic), pp. 34-36, (English), pp.
13-18. o

265.10:57-58. See also al-Khazin, op.cit., vol. 1, p. 16.
T ]
27a1-Ghazzali, op.cit., (Arabic), p. 34, (Eng]ish),

28See S.25:60. Many exegetes hold the view that the Meccan
idolaters repudiated (ankaru) the Qur'anic use of the word al-Rahman
as another proper name of Allah because (1) they did not know it used
as such, except that Musaylimah al-Kadhdhab of Yamamah bore it, and
(2) it was not an Arabic word derived from the root RHM but Hebraic
(al- Zamakhshar1, op.cit. {01 3, p. 289 in his comment on S.25:60;
a] Qurtub, op. c1t¢4~v0$-/ pp. 90-91 and“Ibn Mapzur, op.cit., vol
"231). That the pre- Is]am1cmArabs used to name the1r sons ‘Abd al-
Rahman (11ke ‘Abd Allah, etc.), e.g., “Abd al-Rahman b. *Amir b.
>éytwarah, ¢Abd al- Rahman b. Abu Bakr and “Abd al- Rahman b. Hujr, etc.
and to use the word in their poems (a] Tabar1, op.cit., vol. 1, p. 131
1- Tabars1, op.cit., vol. 1, p. 41, and Abl Bakr Muhammad b. al- Hasan
ibn Durayd, al- Isﬁt1gag, ed., with commentary by *Abd al-Salam Muhammad
Harun, (M1sr Matba‘at al-Sunnat al Muhanhad1yah, 1378/1958), pp. 58- 59,
1mp11es that they knew the word al-Rahman as another name of the Dewty,
Allah, Héhce, the inkar in $.25:60 is made as a way of strengthening
their argument against nst the Prophet and their ridicule of him (5.25:1-62
contains t %grgument Cf. $.43:20), just as Pharaoh did to Moses in

$5.20:40; Cf. S.21:3@,  Moreover, they were averse particularly
to the order o bow down to a] Rahman or Allah of the Qur an (S.25: 60)
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in worship, and not because they did not know the word as another name
of Allah. They were playing with the truth and arguing against their
own knowledge.

2959e the follawing vérses where, the writer thinks, the word
al-Rahman can be understood as giving an idea of a nominal quality :
instead, of an adjectival or attributive force: SS$.2:163; 19:88;:91, 92;
20:90; 21:26, 36; 25:26, 60, 63; 27:30; 36:11; 43:17, 18 and 59222 -
fifteen‘places.

S

30Compare this point with S.1:6-7.

31See verses of a similar implication in $S.20:1-5; 26:51; 36:15;
41:2, etc. )

/ . <

325,21:28.
I3Cf. also §5.19:87; 78:37-38. ‘ s

34Since to exhaust the analysis of the captexts wherein the word
al-Rahman occurs (fifty-six places in the Qur'an plus one in the Basmalah
of sOrah one which is usually counted as the first versé) and gives an
impTication of an adjectival force (and not as analternative to the word
A]]ah) will make this sect%b
given: S$S.1:1, 3; 19:18, 26, 44, 45, 61, 69, 75, 78,-93, 96; 20:108; 21:42,
112; 25:59; 36 23 52; 43 19 33 45 50 33; 67:3, 19, 20, 29 (twenty-six
p]ace§\ . ' o

k N P3sar- Tabarl, op.cit., vol. 1, p. 130.
lh33a1—Tabars?, op.cit., vol. 1, p. <44, (

N )
{Yal—Ghazza1T, op.cit., (Arabic) pp. 33-36, (énglish), pp. 13-16.
38Sayyid Qutb, op.cit., vol. 1, p. 22 ‘

395ee al-Qurtubi, op.cit., vol. 1, pp. 90-93, Ibn Kathir, op.cit.,
'vol. 1, pp. 20-21, Ayoub, "The Prayer ...", MSS pp. 7-8, all the phrases
L ,in double quotat1on marks are taken from the last referencex
P “ISee $S,17:110; 9: 128z/48 29) See also Ibn Durayd, op.citi,
’ p. 58; al-Ghazzali, op. .¢it Arabic) p. 34; al- Razx, .cit., vol.' 1,
234; Ibnﬂ%anzur. 0p.Cit., vol. 12, pp. 230-31, Rida, o it vol. 1,
p. 53 and Hasan ‘Tzz al-Din al-damal, al-Asma' al Husng, (al- Qqh1rah
y Dar al-Shab, 1970), pp. 85-86. o
g “1The word "Allah" is mentioned in the Qur'an 2,699 t1mes,\a1-
#ggman 169 times and al-Rahim_ 226 times. ‘See al Jama], op.cit., \pp. 69-
1 @
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Y21t §s interesting to see EXeges1s of ‘the folloying commentators
on this verse (5.21:107): al-Razi,"o c1t , volx 22, pp. 230-32 and Sayyid
Qutb, op.cit., vol. 4, pp. 2400-03.

/

!

“3See al-Ghazzali, op.cit., (Arabfh) p. 35, (Eng1j§h) p. 15;
Izutsu, Ethico ..., pp. 18-19 and S.17:24x

) “4¢abd al- Halim Mahmud ManhaJ é] f&]ah a] Islam1 f1 al-Mujtami®,
(al-Qahirah: Dar al-Sha*b, 1392/1972), see a]so pp. 140-151 for
a general discussion on Rahmah) Muhammad Mdﬁ$1n Khhn, " The Translation of
i L the Meanings of Sahlh al-Bukhar?, 9'vols., (Gujranwala Gantt: Sethi Straw

Board Mi1Ts (Conversion) Ltd., 1971), vb1. 9, wp§§351u52\

| “5See $5.7:10-11; 22:65; 31:20; 82:6-8; 87 1-5.
i | “oSee $5.20:505 87:1-5. . 4. ?
[ " ' ) ) l \ ' ’
: . #lSee S.7:156. ’ e \
&

L “8God says in the Qur'an: "(0 Muhammad') Tel} My Servants that~D
! ' am indeed the Oft-Forgiving, the Compassionate, and that My:punisfment
! is indeed the most painful ‘punishment (S.15: 40-50, quuf Af1 amodified).
For a similar idea see alsp S5.3:129; 5 43, 1015 17: 5& 56~ 57 %1:43; ,
48:14, etc. ‘ o |
“SThat the God of the Qur an is Full of Kindness (Ra'uf uf) and
Compassionate (Rahim) to humankind (al-nas) is found ?W many passages

\
5931-Tabari, o @uCIt., vol. 15, pp. 536-37: Zamakhshar?, op.cit.,
vol. 2, p.” 438 and R3zT, op.cit., vol. 18, pp. 78—79. N

511 many places in the Qur'an, God is descr1bed as being kind,

.munificent, bounteous and full of b]esswﬁd to humankind /(Dhu Fadl‘ala
“al-nas). See;SS.2! 243, 251; 3:174; 8:29; 10:60; 27:73; 40:61. Compare
- the foregoing references w1th the 1ast senténce of S.3:152.

/e

: }; : 521t is one of the greatest dspects of divine Rahmah to the human
{ ' race that God created man’and woman as mates from the same kind of being
! . . ~ ‘- not from different 'be 1ngs, e.g., a sex from humankind ‘and another from |,
1 I{ . Jinn or another creatupe. See Ibn Kathir's commentary on this verse,
S > showing the effect of this divine wisdom on human’ creatxon as a Rahmah
b of God for them, op.cit., vol. 3, p. 429.° . . l
(] . W
?% - 33See also Ssﬁ]7 :66-69; and compare SS.46: 24 255 7:84; 25:37; )
D . 41:16 and many other$ im the Book. y \ Fs
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S“Other passages of a similar idea are the following: S$S5.26:7-9;
< 27:63; 30:46, 48-50; 42:28 and many others.

55%% Zamakhshari, op.cit., vol. 2, p. 11.

56a1 Maragh1, op.cit., vol. 8, p. 181, quotes al-Raghib as saying
that whenever God uses the word al- r1h (the w1nd, in s1ngu1ar form), it
means divine punishment; but when al-| rrx ah (the winds, in plural form)
is used, it means Rahmah of God.. In support of this 1nterpretat1on, he
- ~ quotes a prophetic tradition which ,runs thus: "0 Allah! Make it r riyah
for us, and do not make it rih (for us) ...". The Qur'anic use of the
two words agrees with this interpretation, as we shall see in this sec-
tion. See also S5.51:41-42; 69:6 and many other references for rih, and
78S, 15/22 25:48 and many others for glx_h Other passages wherein a ;
raging and f1ercely roaring wind with-rainstorm is mentioned as the |
means of wiping them out of the earth are foundﬁpn SS.41:16;5 51:41-42; 4?
69:6-8.

ST ot R T e e et e’ O P 5 b BT

*"for a re-statement of a similar punishment, see S5.11:82; 15:73-
74 26:40; 26:173% 27:58. . '

/ 58See also SS.11:40, 43, 44 and 26:120.

5%al-Zamakhshari, op.cit., vol. 3, p. 499; al-Baydawi, op.cit.,
vol. 4, p. 152; Sayyid Qutb, op.cit., vol. 5, p. 2,792,

0See S5.14:7; 16:112, 114. /

» ~S!phpart from serving as a prop for the earth's stability, which
~the Qur'an mentions here, mountains and hills also serve, among other
’ things, as natural reservoirs of water, and vegetable and mineral
! resources, while rivers serye as natural conduits for water and natural
) highways - all of which are made, out of God's-Rahmah, for man's use and
i enjoyment,.

- 82For similar forms of God's Rahmah in providing material things
f for humankind's use and enjoyment, see the following Qur'anic passages:
sg 7:57-8; 13:2-4; 14:32-4; 17:66; 22:61, 63, 65; 25:47-50, 53-4, 58-9, 61- ;
: 2; 26: 7 9; 27: 60- 4; 28:71-3; 31 29, 31 32:4—9; 34:2; 36:33-44;
43:9- 15 and 45:12-13. . | !

’ 63This Guidance (al-Hudd) is often referred to in the Qur'an
: as Rahmah of God, nay the greatest form of it that is bestowed on human- |
”} kind." See S$.10:57-58 and the commentaries of the f0110w1ng exegetes on |
Cit: al- Tabar1, op.cit.,vol. 5, pp. 104-110; al-Maraghi, op.cit., vol. 11,
pp. 121-24; Rida, op.cit., vol 11, pp. 399 407. ’
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64See 5.2:37. See al-Razi's commentary on this verse in op.cit.,
vol. 3, pp. 19-26 and S.20:122.

851t is the Rahmah of God which forg1ves Adam (last clause of
$.2:37, "For He is thé Oft-Forgiving, the Compassionate") that gives
his progeny the promise of sending to them the Guidance for their happy
1ife in both this world and the Hereafter. See al-Razi's commentary
on 5.2:37 in op.cit., vol. 3, pp. 19-26 and S.7:35.

6655.2:38; 20:123 and S.20:47 which says: "... And Peace be to
all who follow the Guidance." (Yusuf Al3) . *

67See S5.2:39; 20:124-127.

685ee chapter one of this work and notes 1 and 2 therein on pages
8-13 and 147 respectively.

$95.4:163 says: "Surely We have revealed to you {0 Muhammad)
(Our Guidance for hupankind's salvation) as We have revealed to Noah
and prophets after him". See also S$.57:9 for the purpose of divine
revelation to humankind.

79See the following verses where the Qur'an is called a divine
Mercy (Rahmah) to the faithful ones among humankind: SS.2:105; 3:73-74;
6:155-157; 7:52, 63, 203-204; 10:58; 12:111; 16:64, 89; 17: 82 20:2-5;
25:65 26:5; 27:76-77; 29:51; 31:2-5; 36:2-5; 38:8-9; 4142; 43:31-32;
44:2—6; 45:20; 46:8; 55:1-2 and 57:9.

71The following tUrwah b, Mas‘id al- Thaqafi's report on how

the Prophet Muhammad's Companions, treated him (i.e., the Prophet) gives

a vivid description of how they venerated him:- "I have been to Chosroes
in his Kingdom, and Caesar in his Kingdom and the Negus in his Kingdom,
but, by Allah, never have I seen a king among his people who will never
abandon him for any reasen, so form your own op1n1on [0 the Meccans about
what to do with Muhammad] ." Muhammad b. Ishaq, Srat Rasul Allah, trans.
with Introduction and notes, A. Guillaume, as The Life of Muhammad
(Lahore Oxford University Press, 1955), pp. 502=3
and “Abd al Ma11k b. H1sham, al-Sirat al-Nabawiyah, new rev. ed. with a
Forward by Taha bAbd al-Ra'uf Sa®d, (Bayrat: Dar al- Hubayl, 1975), vol.

3, p. 201, I

72That is, those who wavered and those who disobeyed the Prophet
Muhammad's military tactics in the Battle of Uhud wh1ch resulted in a
great loss of lives for the Muslims. That thi$ ayah was revealed about
this incident in the war is confirmed by ibid., pp. 397-98 and 55-56
respectively. See also al-Razi, op.cit., vel. 9, pp. 60-68 and Sayyid
Qutb, op.cit., vol.-4, pp. 500-03.
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"3The general attitude of the Prophet Muhammad in the battles
of the Ditch, Uhud and Hunayn sheds a flood of iight on the beautiful
facet of his’character on the one hand, and the Fall of Makkah on the
other. Neither did he allow peril and danger to discourage or dismay
him, nor did he allow victory and success to spoil him. It is by th
special Rahmah of his Creator, Allah, that he retained the nobility of -
his character under all these and other circumstances or vicissitudes
and so became humanity's noblest specimen and a perfect model in moral
excellences. See SS. 33:21; 68:4.

785.21:107. He was a mercy (Rahmah) for his followers as well
as for his opponents inasmuch as he Teft in the Qur'an and in his
prophetic teachings safe and sure guidance for them all - a message
that is not confined to any particular country or people, but to the
- human race in general. "He was once asked to curse the [Meccan]
idolaters [ who were persecuting the Muslims and placing obstacles to
the success of his-.mission]. He replied: 'l am only raised up [as an
apostlie of God]. for [br1ng1ng about] mercy [of God on people]' but not
for [ causing] punishment [of God on them]." al-Razi, o op.cit., vol. 22,
p. 231.

75See a]so S.9:61. ,

76See S$S.4:164; 7:143-144; 20:9-48; 28:29-35; 33:69 and many
other similar references .

77See Philip K. Hitti, History of the Arabs, 8th ed., (London:
Macmillan & Co. Ltd.; 1964), p, 125. !
§
78In the following Qur'anic verses; the Book of the Prophet Moses
is called Rahmah of God to h1m and his people, the Israelites: S$S.7:154;
11:17; 28:43.

79The pronoun "these" here refers to the eighteen prophet-
messengers of God previously mentioned - $.6:83-87 - and their off-
springs who are not individually mentioned here or who are not mentioned
at all .in the Qur' an (not all Prophets or messengers of God are mentwoned
in the Qur'an, S$S5.4:164; 40:78). .

80This refers to the eighteen prophets of God, their ancestors
and descendants mentioned in $.6:83-87.

81Toshihiko Izutsu, God and Man in the Koran, (Tokyo: the Keio
Institute of Cultural and Linguistic Studies, 1964), p. 135. See also
$5.13:2-4; 23:80; 30:21-24; 45:3-5, 12-13.

8255.2:243; 7:10, 57-8: 17:66-67; 40:61; 27:73; 28%73, 23:78.
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83abu al- ‘Atahlyah Ash‘aruh_wa Akhbaruh, ed. Shukri Faysal,
(Dimashgq: Matba at Jami‘at Dimashq, 1384/1965), p. 104.

84Tzutsu, God..., p. 135. See also SS.25:61-2; 45:3-5, 13
and many other references in the Book. <

®5For_the great importance the Qur'an attaches to humankind's
showing tagwa and shukr for the divine Rahmah received, see the following
passages: S$S.4:147; 7:57- % 8:26; 10:60; 14:7, 28-30, 32- 34; 16:78-83;
21:31-35; 25:47-50, 52-55; 28:71-73 31:31-32; 39: 7 40:61; 45:12 and
. see also lzutsu, Eth]CO .s PP- 195-202.
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Footnotes to Chapter Five

¥
©

The phrase ”spec1a1 Rahmah" is used here to refer to the
Rahmah of God which is exclusively | bestowed on the faithful righteous peop]e

2As the faithful righteous people win the special Rahmah of God
as a reward for their right response to God's Guidance, so do the
rejecters of faith in God and in the life after death lose it, become
reprobate and earn divine punishment as a reward for their choice of’
wrong response to the divine Guidance - double punishment indeed. Compare
these two aforequoted verses with 5S5.42:8; 76:31 and a1so with Moses'
warning to-the Jews in Deuteronomy 28:1-68.

3See Exodus 19:16-20.

“Further confirmation of this view of God's discrimination in
bestowing His special Rahmah on on]y the faithful righteous pepp]e
whose will conform with His Will is prov1ded by the following Qur'anic
verses: SS.3:129; 6:147, 165; 7:35, 167; 10:107; 12:565 15:49-40; 19:
45; 29:21; 33:17; 35:2; 36:23, 4]—44; 39:38; 48:14, 25,

5See $5.3:90-91; 7:40-41 and many other Qur'anic references.

5See S5S5.2:57, 161-162; 3:10;12, 105, 108, 117, 121-122, ]81-18?;
4:40; 6:47; 7:9, 160, 177; 9:70; 10:44, 47; 11:117; 13:6; 16:33, 118;
18:49; 22:8-10; 30:9-10;y41546 and many other Qur'anic verses,

A similar idea is found in S5.16345-47, 61; 18:57-58. o -

8See $S.3:153-157, 218; 4:175; 9:20-22, *1- 72; 12:56 and many
other similar references.

See SS.7:64; 10:73; 11:37; 21:77; 26:117-120; 71:25.

19See $S.26:117-118; 71:26- 28 b

YFor a full history of the Prophet Noah and~h1s people, as
given by the Qur'an, see the following verses: S$S.7:59-64; 10-71-73;

11:25-45; 21:76-77; 23:23- 30 26:105-122; 29:14-15; 37:75-82; 54:9- 16
71:1-28.
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12The Prophet Hud was a non-Biblical Prophet who was sent to the
tribe of *Ad, who were said to have lived in the South-Arabian desert

of al-Ahqaf (S.46:21) which was a wad (i.¢., a valley) between ‘Uman
(Oman) and Mahrah (or Hadramawt) before they and their country were
utterly destroyed by a terrible blast of cyclone, after a three years'
famine, as a result of their recalcitrant and teeribly insolent attitude
towards divine guidance. The tribe takes its name from “Rd, the grand- .
son of Aram, who was the grandson of the Prophet Noah (i.e., ‘Ad was
fourth in generation from Noah) and is sometimes called the first ¢Ad
(S.5§:50) as distinguished from their remnant known as the tribe of .
Thamid(called the second ‘Ad) which later suffered the same fate during
the time of the Prophet Salih. See S$S5.26:123-140; 46:21-26; al-Razl,
op.cit., vol. 28, p. 27 dnd Yasuf ‘AT, op.cit., p. 358, note 1040.

13The Prophet §Slib was another non-Biblical Prophet who was
sent to the tribe of Thamud (cousins of the “Ad people) who were said -
to have lived in an area between Madinah and Syria. See Yisuf ‘Ali,
op.cit.,.p. 360, notes 1043-1048. ;

'%The word "so" which is the translation of the Arabic particle
"fa" denoting order of events signifies here “after the rejecters of
faith had hamstrungéd the she-camel, their test-case, and become full

of regrets", the chastisement .... .

15Sor more information about the divine punishment received by
the tAd and Thamud tribes during the times of .their respective prophets,
Hud and Salih, see the following Qur'anic refekences: S$S.7:65-79; 11:50-
68; 15:80-84; 25:34-80; 26:123-159; 27:45-537 29:38; 41:13-18; 5;:41-45; »
53:50-52; 54:18, 31; 69:4-8; 85:17-18; 89:649 and 91:11-15,

165.11:74-76. N

17See 55.7:83; 11:81; 26:170-172; 29:32-33. See also Yisuf “Ali,
op.cit., pp. 364 and 1037, hotes 1051 and 3454 respectively:

19For the story of the Prophet Lot and his people,.see the
following Qur'anic verses:. S$S.7:80-84; 11:77-83; 15:61-77; 26:160-175;
27:54-58; 29:32-35; 37:133-136; 51:32-37; 53:53-54; 54:33-39.. Also
see Yusuf ‘Ali, op.cit., p. 363, note 1049.

19See also S.15:53 for a similar glad tiding.

20The Prophet Abraham also expressed a sjmilar wonder in S.15:54.
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21for a full story of the Prophet Abraham (the father of mono-

+ theism whose name is mentioned seventy times in twenty-five different
surahs in the Qur! an and who has his name as a title for Surah 14} Hitti,

.cit. 125) as presented by the Qur'ad, see the following venses:
ss 2124 132 258-260; 3:33, 34, 67, 95-97; 4:125; 6:74-83; 11:69-
14:35-41; 15:51-60; 16 120- 122 19: 41 50; 21:51-73; 26:69-89; 29:16-17,
24-27; 37:83-113; 38:&5-47; 43:26-28 amd 51:24-37.

“22The Prophet Shu ayb is said to be a descendant of the Prophet
Abraham and Moses' father-in-law (5.28:22-29). He was sent to the
M1d\ans who lived in the north-east of the Sinai penwnsu]a See Yusuf

A]l, op.cit., pp. 364-69, nates 1053-64 on the Shufayb-Jethro and
Midian controversy .

231t was an awful cry of a terribly destructive earthquake
See §5.7: 91, 29:37. . .

Z%For the full story of the Prophet Shu tayb and his people, the
Midians, see the following Qur'anic verses: SS. :85-93; 11:84-95; 15:78-
79; 26:176-191; 29:36-37. .

255ee §5:2:40, 47, 49-54, 57-58, 60; 5:20; 7:137-138; 14:6;
45:16-17. For favours of Allah on the Israe]1tes, see the fo110w1ng
exegetes' commentaries on $S.2:40 in a)-Razi, op.cit., yol. 3, pp. 29-
34 %bn4§ath1r, op.cit., vol. 1, pp. 82-83 and Rida, op.cit., vol. 14

8980 "

2

26See $5.2:51, 54, 59 7:165-166; 44:32; 45:17.
' 27gee 53 2:59, 61, 65‘ 74, 88.

1
I
. | *See $5.5:20; 45:16:17. ]
295ee $5.2:47, 51-52, 63- 64, 122 7:140; 44:32; 45:16-17.

30See 55.2:49; 7:141; 14:6; 44: 30 31. ‘

»

315ee 55.7:165.

rty-four different surahs in the
Qur'an - more times than any other Qur!'anic prophet) and his people, the

|
’ ‘ 4 . j
v 32Fgr a full h1story of the Prrfhet Misa (Moses, who i5 mentijoned
hii
Tsraelites, see the following yerses: S§.5:22-29; 7:103-157; 10:75-93; °

11:96-99; 110; 17:101-104; 18760-82; 20:9-98; 26:10<69; 27:7-14; 28:3-43;
33169; 40:23-46; 44:17-33; 79715-26. ' ) ' - .
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33The following Qur'anic verse g1ves a s1m1]ar 1dea on this
p01nt $.38:43. :

3”See $.19:25 as well as $5.3:38-41; 21:89-90.
/
35For more information about the didactical purpose of the
Qur'anic historical narratives of the prophets of yore and their
peoples, see Hitti, op.cit., p. 125.

#¢Surah twenty-six is said to be of a middle Meccan chapter,
while S.6:147 is a Medinan revelation, though the srxth chapter is of
a late Meccan surah

37For more exp]anat1on about this case, read 5.4:105-113 and
see commentaries of Yusuf “Ali o op.cit., pp. 214 16 p]us note 621 on "
page Z214. See also al-Zamakhshari, op. cxt » vol. 1, p. 564 al-Razi,
op.cit., vol. 11, pp. 38-40; Ibn Kathir, op.cit. vo] » Pp. 550-54,

38The following Qur'anic verses give a parallel idea on this
topic: S5.4:105-106,-112-113; 11:121-123; 16:45-47; 21:42, 112; 30:2-5;
33:17; 46:7-8; 67:20, 28-9 and many other references. '

%See5.43:36-39. f
“%See thé following Qur'anic references: SS.7:94-95, 103-137,
168-169; 9:126; 32:21.

“1see $S.7:168; 10:96-98; 26:103, 121, 139, 158, 174, 190. /

“20 similar idea about th1s view is found in SS 17:15; 19:75;
30:9-10 and many other Qur anic verses. ’

2

“3For a para]le] 1dea see S.33:43.

*%Surah-103 gives the retevant requ1rements -for salvation.
/

*%al-Qiblah is the direction towards Makkah which Muslims all
over the world face while they perform their ritual prayers (sa]ah)
The purpose -is to have uniformity of action in prayer as well as as to
remind them of oneness of God and brotherhood of™~Islam.

“Sps the Prophet Muhammad is reported-§o have said: "Faith is of
two ‘parts: pat1ent perseverance (sabr) and gratefulness to God (shukr)."
al-Razi, op.cit., vol.:4, pp. 168, 172; and see what al-Ghazzali and
other Musi1m scholars are reported to have said about al-sabr, ibid.,
pp. 170-73. ¥ . *

y . .

%




3

o A : 169

.

EXY

“7The following verses give a parallel idea on this theme:
$5.2:218; 3:105-107, 131-132, 157; 4:95-96, 100, 150-152, 175; 6:
155; 7:56, 63, 156, 204; 8:69-70; 9:20-22, 71, 91, 99; 16:110; 24:
56; 25:63-65, 75-76; 33:23-24; 49:14; 53:28; 67:29; 73:20 and
numerous other verses in the Qur'an. '

“8This incident is said to have occurred during the difficult
days of the Tabuk Expedition of A.H.9. See Ibn-Hisham ed. *Abd al-Ra'uf
Sa*d, op.cit., vol. 4, pp. 118-19, al-Zdmakhshari, op.cit., vol. 2, -
pp. 316, 318; al-Razi, op.cit., vol. 16, pp. 213-15 Eit is called
Ghazwat al-‘Usrah or the Military Expedition of Distress) and other
exegetes' commentaries on S$.9:117.

“9These three persons are said to be among the Ansar (or the
Madinan hypocrites) whose names are given as Ka‘b b. Malik, Murarah
b. al-Rabi® al-*Amri and Hilal b. Umayyah al-Waqifi. See the story
of the incident related by Ka®b b. Malik in Muhsin Khan's translation
of al-Bukhari, op.cit., vol. 5, pp. 493-505, where he states on page
505 that the Qur'anic word Khullifu does not mean "... our failure
to take part in the Ghazwa, but it refers to the deferment of making
a decision by the Prophet (p b u h) about our case in contrast to the
case of those who had taken an oath before him [i.e., the Prophet] and
excused themselves to him, and whose excuses he had accepted.” The writer
maintains that the two interpretations are correct and relevant to the
occasion. See also Ibn Hisham, ed., “Abd al-Ra'uf Sa‘d, op.cit., vol. 4,
pp. 120, 129-34, al-Zamakhshari, op.cit., vol. 2, pp. 318-20, al-Razi,
op.cit., vol. 16, pp. 216-20 and other exegetes' commentaries on $.9:118.

- !
5%For a full story of the Companions of the Cave (Ashab al-Kahf)
or the Seven.Sleepers or the Youths of Ephesus City, see exegetes’
commentaries on.S.18:10-26 in Yusuf AL, p.cit., pp. 730-37 and
Abmadiyyah, The Holy Qur'an wi'th English Translation and Commentary,
2nd. ed. 3 vols. in 5, (Rabwah: The Oriental and Religious Publishing
Corporation, Ltd., 1960-1969), vol. 2, part 1, pp. 1486-1500. ’/

51The information given in this %erse is a completely opposite
version to that of the Biblical story g%ven in Exodus 32:1-4. See also”
I Kings 12:25-33 and Rev. Arthur Sumner Herbert, art. "Golden Calf",
Encyclopedia Britannica, (Chicago: William Benton, 1970), vol. 10,

p. 540. -

52References‘to theseé two points abound in the Qur'an, e.q.,
$5.19:85-87; 20:108-109; 36:11; 50:31-35; 78:31-%8.
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>3This verse is said to be a direct admonition to Abu Bakr con-
cerning his avowed intention to change his helpful relationship towards
hig cousin, Mistah, who was one of the Madinan slapderers of Lady
‘A'isbah; the Prophet's wife. See al-Raz7, p.cit., vol. 23, pp. 187-91
and Yusuf ‘A17, op.cit., p. 901, note 2974. :

54See also $S.33:72-73; 39:9; 48:25; 50:30-35; 53:11-28;
57:11-15. :

°See $5.4:16-18; 8:38-39; 39:54-59 and compare them with S$5.2:161-
162; 10:90-92; 47:34; 67:6-11. Also see al-Razi's copmentaries on
S.4:16-18 and $.8:38-39 in op.cit., vols. 9-10, pp. 234-36, 2-9 and vol.
15, pp. 161-64 respectively. o "L

L

_—
S%See S.27:11.

.

‘ 7See $.39:53.  See also Muslim b. al-Hajjaj, "Kitab al-Tawbah"
in Sahih Muslim Mashkul, vol. 8, pp. 91-105. ’

S8tdward Sell, art. "Mercy (Muslim)", Encyclopedia of Religion
and Ethics, ed. James, Hastings, (New York: Charles Scribner's Sons,

1955), vol. 8, p. 559.

59See §.20:82 which says: “But, without doubt, I am (also) He
that forgives again and again, to those who repent, have faith and do
righteous deeds, - who, in fine, are ready to receive True guidance."”
(Yisuf “ATi).

695ee the Bible, Luke 15:11-32.

6IMys1im b..al-Hajjaj, Sahih Muslim Mashkul, vol. 8, pp. 91-94,
and compare this hadith with Luke 15:1-32.

-

. ©%They repented by sa;ing: “Our Lord! We have wronged our own
souls: if-You forgive us not and bestow not upon us‘Your Mercy, we
shall certainly be among the lost." (5.7:23, Yusuf *Ali, modified).

$3This refers to the words of repentance prayer quoted above .
(5.7:23). So strange indeed are the ways of God, Who has neither
pleasure nor advantage in punishing His own creatures, over whom He
watches with loving and merciful care, and Whose all-embracing and
unbounded as well as special Rahmah and forgiveness are, as it were,
always eager to descend on humankind, if only they care to turn sincerely
repentant towards Him. .
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Muslim, trans. Siddiqi, vol. 4, p. 1437.

&

5%As this theme is found in the Qur'an in many places and on
different aspects of human 1life, the following verses will give us a

parallel idea: $S.2:172-173, 180-182, 190-192, 199, 224-226; 3:86-89;:4:16,

22-23, 64, 110, 129; 5:36, 41-42, 76-77; 6:54; 7:152-153; 9:5, 25-27,
102-104; 17:8; 19:59-61; 24:4-5;, 33, 62; 25:68-70; 27:10-11; 28:16;
33:5, 59; 60:7, 12 and many other verses.

65Mus1im, Sahih MusTim Mashkul, vol. 8, pp. 95- 96 and Sahih

PSSP

86See S.4:147; 14:4; 39:7 and sections C and E of chapters four
and five of this study respectively.

$7The Qur'anic teaching attributes the cause of any misfortune
that befalls humankind to the evil results of what their own hands
have wrought; but that of fortune is attributed to God's Rahmah on them
See §5.4:62, 79; 10:21; 16:34; 28:47; 30:36; 39:51; 42:30 and al-Razi's
commentary on 10:21, op.cit., vol. 17 p. 65 Th1$ shows that human
belings have- the free will or capacity to make and carry out mora]
decisions.

68See $5.28:76-82; 39:49; 41:50.
89Ibn Kathir, op.cit., vol. 2, p. 412. .

"’Ibid., vol. 2, p. 409, reports a hadith saying: "How wonderful
is the matter with the faithful person! God will never pass any judg- '
ment on anything concerning him except that it is good for him. If
any adversity befalls him, and he patxent]y perseveres, it is good for
h1m, and if any prosperity happens to h1m, and he shows gratitude, it-
is good f?r him. That kind of affair is not for anyone but for the
faithful."

7‘a1~Zamakhshar7, op.cit., vol. 2, p. 337, says that the adversity‘

mentioned in this verse refers to a seven-year-drought that happened in
Makkah (no date), while Rahmah refers to the vitality which followed
the drought; and the pagans Tattributed the former to the work of their
idols and star (which is the meaning of plotting herg) - see also al-
Razi, o op.cit., vol. 17, pp. 65-66. This type of ‘ungodly attitude towards
the Rahmah of God is observable in the people of Pharaoh in Egypt, S.7:
130-137. 5 .
%

721n coptrast to the ungod]y attitude which the pagans assume
after having either advers1ty or prosper1ty, Ibn Kathir, op.cit., vol.
p. 438, quotes the hadith quoted in note'70 above and Surah 103.
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_ 7331- Zamakhshar?, op.cit., vol. 3, p. 197, says that the adversity
(darra ) mentioned in S$.11:10 refers to the drought of Makkah mentioned
in S.10:21 above. Since to go on quoting verses which give a parallei
idea to the aforequoted ones will make this section unnecessarily lengthy,
the relevant verses are hereby ngen SS.30:33-34, 36; 36:41- 44 41:50-51.

""For a parallel idea to the above, see the following verses:
$S.17:68-70; 6:63-65; 7:134-137; 10:22-23; 16:53-56; 31:31-32; 39:8, 49-
51; 70:20-21; 89:15-16. .

73lzutsu, Ethico ..., pp. 101, 102 respectively.
7%In this cdnnection, see $5.89:15-20; 90:4-20.

7’Man's rejection of faith in the Signs (or Revelations) of
God, which indicate His Oneness and in the meeting with Him on the
Day of Judgment means his total rejection of faith in God and Resur-
rection. This leads him to shirk (associating partners with God)
which in turn removes him from being fit to receive the special
Rahmah of God. So, because of his rejection of faith in the two
aspects of faith, he should not have any hope of God's special Rahmah:
he is removed by his faithless acts far away from it! See al-Razi,

" op.cit., vol. 25, pp. 50-51,

78The following verses bring out these two points clearly: for
the faithfu] righteous, see: $§.2:2-5, 25, 38, 82; 3:57, 107; 4:152,

- 173, 1755 5310; 7:42; 18:30-31, 107- 108 19 72 21: 101- 103 27: 89;

32:15, 19 42: 26 43:68-69, etc ; and. for the rejecters of faith,

see §S.2: 6 20, 39 161-162; 3:10,-21, 56, 81-91, 106; 4:36-37, ]50«
151, 167-169,5173; 5:11, 39-40; 6:3]; 7:40-47; ]8:29,_100-106; 19:72;
'21:97-100; 27:90; 32:14 » 20-22; '42:225°43:74-80, etc -

795.2:124.  Compare this.verse with S.7: 156-157 (about Moses'
prayer to God and His answer to it which gives a s1m11ar idea to
$.2:124 quoted above)

80See Surah 2, first part of verse 126 which says: And (remember
0 Muhammad) when Al Abraham said (pleading): "My Lord, mdke this a:City of
Peace (Secur1ty) and provide its people with fruits - such of them as
have.faith in Allah and the Last Day." (S.2:126, Yusuf ¢Alj, mod1f1ed)

81The same idea of grant1ng the rejecters of faith some enjoyment
or pleasure (mata*) for a while in this 1ifé as a sort of respite for
them and of pun1sh1ng them if they fail to make a proper use of the
fngen respite is found in S$S5.10:69-70; 31: 23 24 and many other places
in the Qur'an.
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82Some other verses of 'a similar idea,ef God's wrath on the.
rejecters of faith-are found in S$S.3:56, 23:74-77; 33:57; 42:8; etc.

83For a similar idea, see S$5.2:83-85; 5:36, 44; 19: 77-88;, Zé;
8-9; 41:27-28; etc.

16:26-29; 18:29,
19:68-70, 863 26:91-104; 36:59-67; 43:36-39; 57:13-15 and many
otﬁer references in the Qur'an. ,

®%For a parallel idea, see $5.7:36-41;

. %5Fgr a similar idea of Gad's punishment of the rejecters of
faith in the Hereafter, see 55.7:42; 18:30-31, 107-108; 19: %ﬁ' 9:58-59;
41:30-32 and many other references in the Qur an.

86His prayer is answered with additional d1v1ne -gifts by
spec1a1 Rahmah of God (5.21:84). .,

. ®7The following are other verses where the Prophet Noah

expressed his recognition of the importance of God's Rahmah in h1s
affairs: SS.11:43, 47; 7:63.

The “
.

®8The following passages are other references to Prophet Abraham's
recognition of the significance of the Rahmah of God in human affairs:
$5.14:365 15:56 and 19: 44, 45, See, in “the following verse, a s1m11ar
advice given to humank1ndeby God aga1nst being rebellious companions of
Satan in rejecting the Truth which.is a source of God's Rahmah to them:
S.43:36-39. ]

o .

895imilar prayers of the Prophet Moses, where he shows his
recogn1t1on of the power of God's special Rahmah in forg1v1ng sins,
are found in S.7:151, 155.

. 20For the full story of this incident, while reading S.18:83-
98, see also Yisuf A]], op.cit., pp. 753-57, notes 2428-44 and Appendix
VIT on pp. 760 65. .

. 91These converts may also refer .to those who embraced Islam in
the Madinan period of Islamic history during the evolution of the ummah
compr1s1ng the Muhajirun and’ the Ansar, (mentioned in S.59:8-9) of

al-Madinah. See al-Razi, op: c1t S vol. 29, p. 288 and al-Khdazin, op.cit.
vol. 5, p. 250.
2Similar passages are found in SS.6:15- 16, 165; 10:58; 17:56-57,.

100; 24:56; 25:6 and many others. .
' 33See §5.40:7-9; 42:5.
\\\ .
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Fddtnotes to Conclusion

See $.23:109, 118.
1 255.7:151; 12:64, 92; 21:83.
s )j/}\‘
355.6:133, &47; 7:156 18:58; 40:7.
&

*Izutsu, Ethico ..., p. 120.
, \

(o 5See Sayyid_Qutb, op.cit., vol. 6, p. 3933; S.V. Mir Abmad

Ali, The Holy Qur‘an, (Karachi: Muhammad Khaleel Sh1raz1, The Ster]1ng
Printing and PubTishing Company Ltd., 1964), p. 1878, and a had1th which
says: "Takhallagu bi akhlag Allah", 1 e., "Form yourselves on the moral
nature of God." See also Charles Ma]]k ed with an Introduction Paper,
“Islam and the Dignity of Man” by Imam Musa al-Sadr, in God and Man in
Contemporary Islamic Thought, (Be1rut American University of Beirut
Centenial PubTications, 1972), p. 80 in Introduction and 163-164 (£©-£1) ’
or, the whole paper in Arabic on pp.£R-ov, (166-153). ‘

%See §S.2:21-22, 29; 3:14; ]4:32-34; 16:5-18, 66-67, 72, 77-81;
17 70; 22:65; 31:20, 29-31; 35:12-T3; 39:5-6, etc. .
!

"Rahbar, op.cit., vol. 1, p. 245 and see also lzutsu, The .
Structure ..., -pp. 100~ ]2 or hlS Ethico ..., pp. 105-116 and 156-202.

®Edward Sell, op.cit., p. 559 and see also SS.12:87; 15:56;
39:53. ,

9See S5.3:7; 4:147; 10:60; 14:7; 16:10-14, 78-82, 114; 22:34-384
23:78; 28:71-73;'30:04-46; 35:12; 39:5-7, etc. and section D of thapter.s
four of this study. N

10Rahbar, op.cit., vol. 1, pp. 173 and 188 respectively; See a]so
Pp. 191 94 of this book. ° A

117, Ben-Shemesh, art "Some Sugbest1ons to Qur'an Th§951ators",
in Arabica: Reyue d' Etudes Arabes, 16(1969), pp. 81-82. '\\1

12500 Emile 6. H1rsch art. “Compassion” in the Jewish Enbyc]opedia,
12 vols., {New York and London: Funk and Wagna1ls Company, 1925), vol. 4,

- pp. 201-02.
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135ee $5.10:22-23; 29:65-66; 31'3]—32

ThMus 1im b a] -Hajjaj, "Kitab Sifat al-Qiyamah wa al-Jannah (
I3

wa al-Nar" in Sahih Muslim Mashkul, part 8, pp. 124-25 and in Sahlh
Muslim, trans. S1dd1q1, vol.. 4, pp. 1472-473.

156ee S5.3:132; 6:155; 7:63, 204; 24:56; 27:46; 36:45; 49:10.

'For Prophetic Traditions on gogdness or kindness to parents, .
see Muslim, "Kitab al-Birr ...", in Sahih Muslim, trans. S1dd1q1, “
vol. 4, pp..1345-459,

17See al-Isfahani, op.cit., 190; Ibn Manzur, op. c1t vo]
12, pp. 232-33; Muhammad Murtadé b Muhammad al- Zab1d1, Taj al- EArus

min Jawahir ‘al-Qamis, 10 vols., (M1sr al- Matba at al-Khayriyah,
1306/n.d.J, vol. 8, pp. 306-07; Land, op.cit., book 1, part 3, p. 1056

and al- Bustan1, op.cit., vol. 1 p. 877. L\ !

18See Mus Ty, $ahih Muslim Mashkil, part 8, pp. 7-8 and Muslim,
Sahih Muslim, trans. Siddiqi, vol. 4, pp. 1359-360; al-Isfahani, op.cit.,
p. 190; Ibn Manzur, op-.cit., vol. 12, p. 233; al-Zabidi, op.cit.,
vol. 8, pp. 305, 307; Lane, op.cit., book 1, part 3, p. 1056; Ahmad Saeed

Dehlvi, og cit., pp. 162-63 and al 3ama1 0p.Cit., p. 97. o

r

19Lane op.cit., book 1; part 3, p 1057 adﬁ compare the quoted
ahad1th with the following Biblical Statement: "Be merciful, even as
your Father is Merciful" (Luke 6: 36) See also Ahmad Saeed Dehlvi,
op.cit., pp. 72, 77 and Abd al-Halim Mahmud, op. cit. 5 P, 147, .

Z0Ahmad Saeed Dehlvi, op.cjt., pp. 158-59. See also S.11:69, 73.
21See Lane, op.cit., book 1, part 3, p. 1057. _

22pahbar, op.cit., vol. 1, pp. i, 191 and 244 ff, &,

g

23The vast importance of the type of emphasis used in the Arabic
style of the sentence: Inna Allah bi al-nas la Ra'ufun Rah1m, i.e.,
"Verily Allah is to humankind Most Surely Full of Kindness (or Grac1ous),
Compass ionate (2:143; 22:65)", and Wa Rabbuka dhu Rahmatin Wasi®ah, i.e.,
"Your Lord is the Lord (or Possessor} of all-embracing Rahmah (mercy, etc. )
(for you) (6:147)", tan ‘only be fully understood by people who are
know]edgeable in that 1anguage
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