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FOREWORD

THE REPUBLICATION OF THIS BOOK IS A CAUSE FOR MUCH PLEASURE. IT HAS
been out of print and out of circulation far too long. At the time of is
original publication in 1966 it was one of the finest, if not, indeed, the very
best study of the Quranic world view ever to have appeared in a Western
language, and it has lost none of its significance with the passing of time.
The Qur’dn is the Scripture of the Muslim community, which now numbers
one-fifth 1w one-quarter of the world’s population. It is a keystone of the
great Islamic enterprise of the past and a continuing source of guidance for
the Muslim community in our time. As such, it has been among the most
influential writings of all human history. It has, however, been little under-
stood putside Muslim circles and still less appreciated. For many years
there was a paucity of serious Qur’anic studies in Western tongues. Mate-
rial setting forth the Qur'dnic message objectively, in detail, and clearly
was simply not to be had. The situation reflected a broad disinterest in
Islamic matters among Western scholars and even more among the Western
public., Izutsu's work went far toward remedying this lack, though at the
time of its publication it did not receive the attention that it merited.
His masterful and lucid analysis offers an exposition of the Qur'an’s teach-
ings that was unequalled at the time and is still among the best we have
available,

In the interval between the first appearance of this book and the present,
much has happened to evoke a greater interest in all matters Islamic, in-
cluding the teachings of the Qur'an. Both developments in communication
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Foreword

and technology that have drawn the world closer together as well as spe-
cific events have contributed to a burgeoning desire among the Western
public for knowledge of lslam and the Muslim peoples. Happenings in far-
away regions of the Muslim world have affected the lives of people else-
where directly and powerfully. Places that many people could not have
found on a map a decade ago are now household words that appear in the
headlines of our daily newspapers. The Iranian Revolution of 1979, which
brought o power a government claiming an Islamic base and putting con-
trol in the hands of the clerical class, not only resulted in important interna-
tional realignments in the Middle East but had repercussions in other places
as well, including Canada. One result has been an expanding interest and
curiosity about Islam. An unintentional but important by-product has been
a veritable explosion of literature about Iran, Islam generally, and, in par-
ticular, the Shi'i branch of Islam. Where before there was little information
to be had on many aspects of these subjects, now there is such an abun-
dance — growing with every passing day — that it is all but impossible 1o
come to terms with it

The Gulf War but especially the terrorist attacks on the United States,
culminating in those of 11 September 2001, have reinforced the awareness
of Islim and the desire 10 understand the principles and convictions that it
represents. These events have also, in their turn, stimulated the growing
flood of literature relative to [slam. Although Professor Izutsu’s studies did
not have contemporary political or military events in mind and do not di-
recily address the problems that arise from them, they are nevertheless
timely and of immediate relevance to our present situation. They offer a
brilliantly conceived, carefully crafied, and insightful analysis of the
Islamic world view to which statesmen and diplomats, as well as scholars
and the general public, should pay serious attention,

There are two aspects of this important book that are, perhaps, of more
interest to scholars and specialists in Islamic Studies than to others. One is
the masterful way in which the author contrasts the Qur’anic world view
with the outlook of pre-Islamic Arabia. Using the poetry of the pre-Islamic
Arabs as well as statements in the Qur'an itself, Izutsu has analysed the
attitudes and values characteristic of the people among whom the Prophet
Muhammad appeared and to whom he preached his message. He has
shown both how the Qur'anic world view diverges sharply from that of pre-
Islamic Arahia and, at the same time, how it incorporates elements of the
old pagan Arab perspective, modifying them to fit within its own scheme of
things. The study thus shows the rise of Islam o have involved both conti-
nuity and change in Arab life. This approach has two important conse-
guences. One is 1o bring great clarity 1o the Qur’dinic message, The other is
to locate the Qur'an firmly in the cultural and historical context in which it
appeared. In consequence the Muslim Scripture, which is otherwise often
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difficult, becomes much more readily understandable and its impact easier
10 grasp.

The other aspect of Izutsu's study that deserves particular notice is the
innovative method he employed to describe the concepts in which he was
interested. He proceeds by a process of semantic analysis that determines
the semantic field of each of the ethico-religious terms studied. Every term
in the text is surrounded by other words that constitule its field or its struc-
ture. The meaning of a term, he argues, is to be understood through its rela-
tion with the words that surround and accompany it. In effect, the method
allows the Qur’an to interpret itself, His method and the way in which it is
to be employed are presented at length in the first section of the work. Itis
important not only for the light it throws on the Qur’an but is applicable
and useful for the exposition of other texrs as well,

The Muslim community looks upon the Qur’dn as the literal word of God
delivered to the Prophet by an angel. Along with the example of the
Prophet, the Qur'an provides the guidance necessary for human beings to
lead lives pleasing to God in this world and to gain the reward of Paradise
hereafter. Nothing is of more importance for understanding [slam than an
understanding of its Scripture. Izutsu’s work is a fundamental resource for
study of the Qur’an, one that was pioneering in its time and whose merit
and significance have not diminished.

Charles I. Adams
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PREFACE

THIS BOOK I8 A REVISED EDITION OF MY EARLIER WORK PUBLISHED IN
1959 by Keio University in Tokyo, under the title, The Structure of
the Ethical Terms in the Koran. Judged by the yardstick of my current
thinking, the book stood much in need of improvement as a whole
and of drastic revision in not a few places. In undertaking the re-
vision, I have tried to make it a more satisfactory expression of my
present views, Thus important additions have been made, many
points which I now consider unnecessary have been dropped, and a
number of passages have been completely rewritten. So much has it
been altered that the book may very well be regarded as a new one,
although the material used remains largely the same.

The title itself has been changed, lest the reader be misled into
thinking that the book deals with all the ethical terms that appear
in the Quridn, Such is not the case. The Qurianic terms of ethical
and moral implication may be roughly divided into two major
groups. One consists of those terms that concern the ethical life of
the Muslims in the Islamic community (smmak), the other of those
that are of an ethico-religious nature. The concepts in the second
category po deep into the cssential nature of man as homo relipiosus.
They reflect the spiritual characteristics which, according to the
Qur’anic understanding of human nature, man as a religious being
should disclose. And, in an essentially ‘ethical’ religion like Islam,
these human characteristics must necessarily be religious and ethical
at the same time, there being no real distinction between the two in
this particular context.

xiii



Preface

The book deals systematically only with this second group of
ethical terms. Those of the first class stand outside its interest, apart
from a few exceptional cases,

It remains to say a word about the theoretical part of this book. In
the original edition, considerable space was given to abstract specu-
lations regarding current theories of ethical language; methodo-
logical observations were scattered throughout the book. In the new
edition, an abstract theory of ethical language has been replaced by a
more fundamental theory of the linguistic or semantic world-view
which underlies the entire analytic work, and the methodological
principles which regulate the analysis have been gathered together
in an introduction.

The present study consists of three parts: an exposition of the
methodological principles of semantic analysis; the relation, positive
and negative, that exists between the pre-Islamic tribal moral code
and the Islamic—in our particular case, Cur'anic—ethics; and an
analysis, by a consistent application of the methodological rules
explained in the first section, of the major ethico-religious concepts
in the Qurin,

The system of transliteration emploved is that of the Libracy of
Congress, with these exceptions: alif magnirak is rendered here by
¢d; taneein iz transliterated only in adverbial expressions. Qurianic
verses are cited in terms of both the Fligel and Modern Egyptian
systems. Where these differ, the Fligel numeration is set down first,
followed by an oblique mark and the Egyptian verse number. Except
in a very few cases, I have always tried to give my own interpre-
tation of the Arabic in quoting from the Qur'an and other literary
works, though in the case of the Qur'an I am, needless to say, heavily
indebted to some of the earlier renderings by such scholars as Rod-
well, Sale, Pickthall, and Arberry,

This revision was undertaken at the suggestion of Dr. Charles
J. Adams, Director of the Institute of Islamic Studies at McGill
University, He has shown a lively interest in the work from beginning
to end; and without his constant assistance, sympathy, and en-
couragement the book would not have assumed its present shape. I
take this opportunity to express my sincere gratitude for all his help.

The names of two other persons must be mentioned in this con-
nection with an equally deep sense of gratitude. One is Mr. William
J. Watson, then chief librarian of the Institute, who was kind enough
to read the manuscript when it was completed and who made helpful
suggestions regarding even the minutest details of expression. The
other is Miss Margery Simpson of the McGill University Press, who
edited the text. I have changed not a few passages following her
reasonable and very constructive advice. I am most grateful to Mr.
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Dravid Ede for his help in proof-reading and in preparing the index,

Finally, it is my most pleasant duty to thank Professor Nobuhiro

Matsumoto, Director of the Institute of Cultural and Linguistic

Studies at Keio University, for generously giving me permission to

have this work published in this revised form. The orginal edition
was written and published under his sponsorship in Japan.

Tosammko [zuTsy
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INTRODUCTION Language
and Culture

WE MAY APPROACH THE SURJECT OF ETHICO-RELIGIOUS CONCEPT:S IN
the Qutan in a number of different ways. We may start from the
elaborate systems of Islamic law which, in later ages, came to
regulate all phases of human conduct to the minutest details, and find
that we are led back to the Qur*in as the original source of all these
commands and prohibitions, Or we may start from the no less
elaborate systems of theology, which we will discover to be nothing
but a theoretic treatment of the basic problem of what a *true believer’
should believe in, what kind of attitude he should take towards God,
and how he should act according to the dictates of his belief, Or
again, we may set to work picking up more or less systematically
various teachings and opinions on morals contained in the Quran,
put them in order, and write a book called “The Ethics of the Qur'in®,

My concern in this book is of an entirely different nature from these
and similar undertakings. The difference lies mainly in the analytic
method I am going to apply to the Quranic data, which is to make the
Qur'an interpret its own concepts and speak for itself. In other words,
what is central to my inguiry i3 not so much the material as the
method of linguistic analysis applied to that material, the specific
puint of view from which it attempts to analyze the semantic structure

3



FPrinciples of Semantic Analysis

of the value words of the Qurin in the field of conduet and
character.

I should like to begin by laying special emphasis on what may
appear at first glanee almost a truism, the importance of not placing
any reliance at all on the indirect evidence furnished by translated
texts. Translated words and sentences are partial equivalents at the
very most. They may serve as rough-and-ready guides to our fumb-
ling first steps, but in many cases they are quite inadequate and even
misleading. And in any case they can never afford a reliable basis for
discussion of the structure of the ethical world-view of a people.
This, as I have just said, may seem too commonplace a point to be
emphasized specifically, The real importance of this principle, and
the grave danger in not paying constant attention to it, will be brought
home, however, if we are but reminded that even when we are
actually reading a text in the original we tend almost unconsciously
to read into it our own concepts fostered by our mother tongue, and
thus to transmute many, if not all, of its key terms into equivalent
terms obtainable in our native language.! But if we do this, we are, in
reality, doing nothing more than understanding the original text in a
translation; we are, in other words, manipulating translated concepts
without being aware of it. Baneful effects of this kind of unconscious
“transmutation’ are making themselves felt in contemporary ethical
literature, particularly in the sphere relating to comparative studies
of different systems of moral ideas, And this tendency has been
greatly fostered by the amazing developrment of cultural anthropology
in recent times,

The growth of cultural anthropology is too remarkable to be ignored
by anyone seriously interested in problems of culture and human
facts, S0 most contemporary writers on ethics are forced willy-
nilly to pay some attention at least to the existence of moral codes far
different from those found in their own cultural sphere. Thus some-
thing assuming a superficial resemblance to comparative ethics is
now in vogue. Not infrequently we meet with such ‘comparative’
consideration even in the works of those who would hold that there
is no real pluralism in ethical matters, that the essence of man's
motality is one and the same in the world, irrespective of time and
place.

In the great majority of such cases, however, sweeping conclusions
are drawn from ‘comparative’ consideration of ethical terms based
on the unconscious manipulation of ‘transmuted concepts’. Pro-
fessor Morris Cohen in his Preface fo Logic? points out the danger

1 This paint will be made clear theoretically in the next chapter.
2 Morris R. Cohen, 4 Preface to Logie (Lendon, 1946}, p. 16,
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of relying on the too easy equivalence of the Greek word areté with
‘virtue" in discussing Aristotle’s view of the ‘virtuous’ man, He
remarks that the English word ‘virtue', which is used almost ex-
clusively as the equivalent of arefé, is very misleading; aretd would
be more accurately rendered as *excellence’, the object of admiration.
Whether or not his view is right is a question I must leave to one side
for the moment. Let us, for convenience of exposition, take it as
proved by closer examination of all relevant passages in which the
word areté occurs. Suppose now that someone, setting out to write a
paper on the conception of virtue among the ancient Greeks, gathers
his data from English translations of Plato and Aristotle in which
aretd is invariably rendered as *virtue’; or, as often happens, that he
makes such a conceptual transmutation every time he comes across
the word areté in the original text. The danger of his attempt is
patent. Taking the wrong equivalence, areté=virtue, and without
stopping a moment to question the validity of this formula, he might
be led into futile discussions about the nature of the Greek “virtue'
or about the divergences of opinion between the English and Greek
peoples on the essence of ‘virtue’. The semantic content of the
English word ‘virtue’ would in this way be read gratuitously and
unconsciously into a Greek word which has, in fact, nothing in
common with it except perhaps some vague connotations of personal
excellence and admirablencss,

Unfortunately mistakes of this kind are encountered wvery fre-
quently in contemporary writings on ethics. This will become
obvious when, for example, we examine carefully the writings of
some Western scholars who have availed themselves of English
translations only in forming their views on the ideas of righteousness
and justice in Japanese Shintoism or Chinese Confucianism. There
are in Japanese and Chinese a number of words which correspond to
a varying degree with ‘righteousness’ and %justice”; but whether we
are justified in founding a comparative ethics on such vague equi-
valences is extremely doubtful, The same is true of the Arabic word
salih, whose semantic structure will be subjected to rigorous analysis
in a later passage. This word is generally translated in English as
‘righteous’, and I shall show how little it has in common with the
English adjective in its semantic constituents,

Far be it from me to assert that all attempts of the kind just de-
scribed are entirely useless and meaningless. That would be another
piece of sweeping assertion. All I want to emphasize is the grave
danger of being led unconsciously into erroneous theories about the
nature of morality by manipulating translated concepts and not
trying to analyze scientifically and rigorously the original concepts
themselves. I am not an extreme historical relativist, *‘The more we

5



Principles of Semantic Analysis

study moral codes,” writes Nowell-Smith, ‘the more we find that they
do not differ on major points of principle and that the divergencies
that exist are due to different opinions about empirical facts. ...
‘Thus all codes agree that we have a duty to requite good with good;
but obedience to this rule will involve behaving in ways that will
differ according to the view that a society takes of what it is to do good
to someone.’” He seems to be quite right here, and perhaps no
objection can be raised against him as long as he speaks of moral
codes in terms of such abstract principles, away from all divergencies
of opinion coming from concrete facts. Perhaps at this high level of
abstraction human nature is the same the world over, and I do not
deny the possibility of establishing in this way a number of very
general rules of morality which will be common to all human beings
gua human beings.

The more fundamental issues of morals arise, in my view, rather
in the much lower realm of empirical facts and practical experience.
It is here, in the midst of the concrete reality of human life in society,
that the semantic content of every ethical term is formed. If the view
of what it is “to do good® varies from society to society, then the
semantic structure of the word ‘good’ itself must of necessity be
different in each case. But even this already presumes the existence
in every language of 2 word that will correspond more or less ade-
quatcly both in meaning and wuse to the English word ‘good’,
admittedly one of the vaguest and fuzziest in the lanpuage. In any
event, it is safer not to make such unwarranted assumptions if we are
to avoid projecting the structural characteristics of our own language
upon the semantic contents of the vocabularies of other peoples.

These considerations have, T think, explained a good deal about
the position I am going to take concerning the semantic aspects of
language. It will be my basic attitude throughout this work to
maintain a strict objectivity in dealing with observed facts, and to
decline to take sides between the conflicting theories on this subject.
But on the topic of the interconnection between language and culture
I am going to take up a very definite position. And this will un-
avoidably give a marked personal coloring to my outlook on the
problem of ethical terms. I shall strongly incline to a pluralistic
theory which holds that people’s views of what is good and bad, or
right and wrong, differ from place to place and from time to time, and
differ fundamentally, not as trivial details to be explained away as
degrees in the scale of a unitary cultural development, but as more
basic cultural divergencies having their roots deep down in the
lanpuage habits of each individual community.

3P. H. Nowell-Smith, FEthics (London: Pelican Books, tgsg), Chapter T,
Section 2.
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The theory of meaning which underlies the whole structure of the
present work is not in any way my original contribution. It is based
on a particular type of semantics which has been developed and
elaborated in West Germany by Professor Leo Weisgerber and
which he calls ‘sprachliche Weltanschauungslehre'.* His theory
coincides very largely in its major arguments with what is generally
known today as ‘ethnolinguistics’, a theory of interrelations between
linguistic patterns and cultural patterns which was originated by
Edward Sapir in his later years in the United States. Each of these
two schools has its peculiar characteristics, but since it is impossible
to discuss them in minute detail T will, in what follows, unite the
two, giving only those main points of their argument which are of
immediate concern to us.

Instead of describing the theory in abstract form, we shall begin
by considering some concrete examples. Take, for instance, the
English word ‘weed’. One dictionary defines this word as ‘wild
herb springing where it is not wanted’, in short, an undesirable,
unwanted herb, Now in the world of objective reality, that is, in the
realm of nature, there is no such thing as an ‘undesirable’ herb;
such a thing can exist only in the sight of man, who looks at the in-
finite complexity of natural objects, puts them in order, and evalu-
ates them in accordance with his various purposes. The concept of
‘weed' is the result of such a process of erdering, sorting out, evalu-
ating, and categorizing. It embodies, in this sense, a particular point
of view, a particular subjective attitude of the human mind.

The common-sense view simply and naively assumes the existence
of a direct relationship between words and reality. Objects are there
in the first place, then different names are attached to them as labels.
In this view, the word ‘table’ means directly this concrete thing
which exists before our eyes. But the example of the word ‘weed’
clearly shows that this is not the case; it shows that between the
word and the thing there intervenes a peculiar process of subjective
elaboration of reality. Our minds not only passively reflect the
structure of reality, but more positively look at reality from a par-
ticular point of view, a particular angle; and it is this mental activity,
which the Germans call Gedst, that makes the thing really exist for
us. There is a certain act of creativity, an elaboration of the given
material in a certain direction, between reality and language. And
that precisely is the proper domain of Meaning. In modern ter-
minology, this may be expressed by saying that each word represents
a particular linguistic categorization of nonlinguistic reality. But

+ E;W for example his book Fom Welthild der dentschen Spracke (Disseldorf,
1950},
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FPrinciples of Semantic Analysis

categorization necessarily implies the mental process of gathering
many different things into a unity, and this is only possible on a
certain principle. This principle is the particular angle from which
man approaches reality, and it is conditioned culturally and histori-
cally.

The example of “weed’ is an extremely clear, but not in any way
an exceptional, case; all the words we use are essentially more or less
of this nature, Benjamin Whorf,5 by a detailed and systematic
comparison of the most representative Indo-European languages
such as English, French, and German, on the one hand, and some
of the American Indian languages on the other, has brought to light
the astonishing fact that these two groups of people live in, and
experience, the world in two totally different ways. They cut up the
world of reality and classify it into totally different categories, on
entirely different principles.

The point may be elucidated by the English word ‘table’. Let us
suppose that we have before us two tables, one round and the other
square, The word ‘table” is applicable to both. In other words, we
classify both the round table and the square as ‘table’. A table is a
table whether it be round or square, Such is our common-sense view,
But this common-sense view comes from the fact, often ignored,
that we have a concept of table in which form plays no decisive role.
Only because of this peculiarity in our concept of table do we classify
two individually different things as ‘one thing'. In reality the round
table and the square table before our eyes are two different entities,
but in our mind they are cssentially one and the same thing, I say
‘essentially’: this essence is supplied by our basic mental attitude,

Benjamin Whorf found, to his amazement, that there exist in
non-Indo-European parts of the world peoples who classify and
categorize things in terms of their basic forms: round, sgquare,
rectangular, cubie, solid, liquid, ete. For them the criterion of form
or shape iz decisive in determining whether a thing belongs in this
category or that, In the eyes of these peoples, a round table and a
square table are two entirely different things and must be designated
by two different names. From their point of view, there is absurdity,
something quite arbitrary, illogical, and incompatible with the
structure of reality itself, in the Western way of categorization, in
which such different things as a square object and a round object are
lumped together indiseriminately in one and the same category.

By thiz simple example we can perceive clearly that there is no

5 See Benjaman Lee Whoef, Language, Thought, and Reality (Cambridge,
Mass., 1956). See also Paul Henle (ed.), Losguape, Thought, and Culture (Ann
Arbor, 1958, for a clear and concige exposition of the contempormry situition of
this branch of linguistics.
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solidly objective, simple, one-to-one correspondence between a
thing and its name. Between them there always comes a peculiar
mental activity, the creative act of seeing subjectively the thing as
thing, a particular perspective. Thus, in our case of ‘table’, the par-
ticular perspective we adopt is that of pragmatic utilitarianism. We
ignore the criteria of round and square and classify them both as
‘table’ simply because both are objects fabricated to serve the same
purpose. Here the formal difference naturally recedes into the back-
ground. While for some other peoples, it is precisely the shape of the
object that is decisive, because they look at the world in terms of
shape, not in terms of purpose.

And if this is the case with such a simple word as “table’, how much
more should it be the case with less commaon objects and with higher
abstractions. All who have tried to translate from one language to
another know how embarrassingly difficult it is sometimes to render
adequately a very common word by a corresponding word or phrase
in another language. Very often we simply give up hope and say,
‘it is absolutely untranslatable’, as Dr, Faust does in the beginning
part of Goethe's work, while grappling with the problem of trans-
lating the Greek word ‘logos’ into German.6

All this is ultimately due to the fact that each of these untranslat-
able words embodies a very particular mental attitude peculiar to the
community to which the language belongs. But these are merely some
of the special cases in which the intervention of a particular per-
spective underlying the word-meaning comes out with utmost and
unusual clarity, To tell the truth, this is more or less the case with
any word in any language. The difference between ‘table’ and ‘logos’
in this respect is not so great as would appear at first sight.

Each one of our words represents a particular perspective in which
we see the word, and what is called a ‘concept’ is nothing but the
crystallization of such a subjective perspective; that is to say, it is a
more or less stable form assumed by the perspective. Of course the
perspective here in question is not subjective in the sense that it is
individual; it is not individual but social, for it is the common posses-
sion of a whole community, handed down from preceding ages by
historical tradition. And yet it is subjective in the sense that it brings
in something of the positive human interest which makes our con-
ceptual representation of the world not an exact duplicate of objective
reality. And semantics is an analytical study of such perspectives
crystallized into words,

& All the key terms of the Qurdn are examples in point of this face, Take, for
instance, the word Rufr, Suppose we translate it * disbelief”. What a difference! The
whaole mental attitude that underlics the conceptual structure of kufr is lost the
moment we begin to understand it in terms of the English concept of *disbelief”.
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Principles of Semantic Analysis

Our immediate experience of reality is in itself an undifferentiated
whole, as Henri Bergson has said. The Ancients called this hulé
or ‘materia prima’ (the hayidld of the Arabs), and quite recently the
French existentialists saw in it a chaotic, amorphous mass, where all
things lose their definite contour, and the world transforms itself
inte an obscene, nude, blind mass of paste or dough which only
causes nausea. The human mind has carved out of thisundifferentiated
whole a pumber of separate and individualized forms, The number
and nature of these forms varies from people to people, and, in the
history of one people, from age to age. A rich vocabulary like that of
Arabic indicates that the people who use the language have isolated
more independent units out of the whole of reality than a people
with a poor vocabulary, What iz important, however, is that each
people has gone its own way in determining what i to be isolated,
and from what point of view. That is to say, the process of carving
out separate forms is always dependent upon and directed by the
subjective interest of each particular community; it is determined
not so much by the objective similarity among things as by the
subjective perspective in which they are viewed., Whatever aspect of
reality appears significant for our hope and anxiety, or our desire
and will, or our acting and doing, that only is taken out as an in-
dependent segment and receives the stamp of a name, thereby
becoming a *concept’. Only what is related to the focus of subjective
personal concern, only what is felt to be essential to the whole scheme
of life, is selected from the ever-changing flux of impressions, and
becomes fixed with a special linguistic accent, which is nothing other
than what we generally call a ‘name’.

Thus, upon the originally formless mass of existence, the human
mind has drawn an infinite number of lines, and made divisions and
segments, larpe and small; and the world of reality has in this way
received the imprints of linguistic and conceptual formulation; and
an order has been brought into the original chaos,

The words, and the concepts they stand for, constitute a complex
system with many articulations. This organized whole behaves
gsomewhat like an intermediary screen between the human mind
and pre-conceptual reality, which reaches it modified, reflected, and
even distorted by the particular articulation of the screen.

Usually we are so accustomed to this middle screen, and it is
something so natural, so transparent, that we are not even aware of
its existence. We naively believe that we are experiencing directly
and without any intermediary the objective world as it naturally is.
According to this common-sense view, the natural, objective world is
already there before our eyes from the very beginning, with its own
articulations and divisions, well-ordered and fully organized. We
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think that we simply perceive this organized world, form in our minds
as many concepts as there are natural divisions, name them, and so
make up our vocabulary.

Such a common-sense view ignores the fact that any given aspect
of reality, to say nothing of the whole of reality which the Greeks
called Chaos, is properly speaking capable of being divided up into
as many segments as you like, in whatever way you like, and from
whatever angle you prefer. And without the mental act of dividing
the raw materials of immediate experience into a number of in-
dependent units—the act of ‘articulation’ as it is called in semantics
—the world would be completely meaningless and absurd, as the
existentialist philosophers say. We need not effect this articulation by
ourselves, for a ready-made system in the form of vocabulary is
always there as a cultural inheritance from our forefathers; and we
assimilate it when, as children, we learn our mother tongue,

Thus the immediate reality of existence, whatever it is, is not
presented to our ideation as it originally and naturally is, but rather
through the prism of symbols registered in our vocabulary. This
prism of symbuols is not a mere imitation, a mere duplicate of the origi-
nal reality, and the symbols do not correspond exactly to the forms of
reality; they are rather ideational forms, by the sole agency of which
anything becomes a real object for our intellectual apprehension.

What is most important to remark in this respect is not only that
each community has its particular way of isolating the segments and
umits, which are therefore peculiar to itself, but that these segments
and units form among themselves a system. They are not simply
there without any order; on the contrary, the:,r constitute a very
complex, highly organized whole., And the way they are combined
and put in relation with each other is no less peculiar to the community
than the nature of the segments themselves. This organized whole,
peculiar to each community, is what is called vocabulary.”

Vocabulary—or, more generally, language with its web of con-
notative patterns—is primarily a system of ‘articulatory’ forms, in
accordance with which we dissect the perpetual flux of nature into a
certain number of entities and events. In Benjamin Whorf's pertinent
words, each language is ‘a provisional analysis of reality’, since
‘language dissects nature differently’. Even the same kind of
ordinary experience is usually segmented by different languages in
different ways. Out of one and the same situation, different languages
tend to isolate different categories of essentials; and each language
has its own peculiar way of grouping the units thus isolated into a

T Om the structure of “vocabulary” as an organized system of conceptual network,
:z;:mrﬂr G-:rld and Man in the Koran, Chapter 1, Section 4, * Vocabulary and Weltan-

ung’.
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certain number of higher systems, which again are put together into
a comprehensive network of concepts. And that is vocabulary.

Each vocabulary, or connotative system, represents and embodies a
particular world-view (Weltanschauung) which transforms the raw
material of experiecnce into a meaningful, ‘interpreted’ world.
Vocabulary in this sense is not a single-stratum structure. It com-
prises a number of sub-vocabularies, existing side by side with—
usually—overlapping areas between. And the conceptual network
formed by ethical terms is one of such relatively independent sub-
vocabularies, consisting of a number of relatively independent con-
ceptual sectors, each with its own world-view.

Semantically a moral code is a sector of this meaningfully ‘inter-
preted” world, Such a statement may at once remind the reader of
D, John Ladd's contention in his remarkable book, The Structure
of @ Moral Code,® that a moral code is part of an ideology. There are
in fact many points of resemblance between my standpoint and his;
and these may be due in the last analysis to the fact that in establishing
my own theory I owe much to his penetrating insights into the nature
of moral discourse, There is, however, one basic difference between
us, It is that he has carried out his investigation of Navaho ethics
on the evidence of ethical ‘statements’ as distinguished from
‘sentences’. In more concrete terms, he has relied on translated
information as his primary evidence, At the beginning of his work,
we find him trying to justify his position by drawing a clear-cut
distinction between a senfence and a statement. The sentences ‘Das
Haus ist weiss’, ‘La maison est blanche’, and *The house is white’,
he argues, are different sentences, but all make the same statement.
In a ‘statement’ one does not have to specify what words are actually
employed to communicate it, nor does it matter at all what language
it is couched in. He goes on to say that this particular characteristic of
the “statement’ was especially valuable in reporting his interviews with
his native informant because, since he did not understand the Navaho
language, he could not know what sentences the informant used.¥

Now this, as 1 have suggested carlier, is exactly contrary to what 1
am about to do in my work. From my standpeint, what matters most
iz the uttered semfences of an informant, not his stafements, which
are said to remain the same in whatever language they may be
clothed. The very existence of some such thing as ‘statement’,
common to many different languages, seems to me highly question-
able. If, as Professor Roger Brownl? suggests, even such commonplace

# John Ladd, The Structure of @ Moral Code (Cambridge, Mass., 1057).

¢ [bid., p. 21.

] Rng:zr Rrown, *Language and Categories®, published as an appendix to 4
Study of Thinking by J. 5. Brunner, ]. J. Goodnow, and G. A, Austin (New York,
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words as mére and ‘mother’ arc not strictly identical and the French
word amie differs in an important way from both German Freundin
and English ‘lady friend’, it is quite unlikely that a sentence used to
communicate 2 moral judgment in one language should be precisely
duplicated in other languages.

Edward Sapir has repeatedly remarked that even comparatively
simple acts of perception are controlled in large measure by the
social patterns of connotation, and are therefore culturally relative,11
If this is so, how much more should this be true of valuational acts
in the field of human conduct and character. Every culture has a
number of traditional patterns of moral evaluation which have be-
come crystallized historically in the body of its ethical terms, and
these conversely furnish the speakers of the language with a complete
set of channels through which to categorize all moral phenomena. By
using the semantic patterns of their native language, the members of a
community can easily analyze, report, and evaluate any human
action or character. But this involves a commitment to living in
strict conformity with the norms of evaluation that are codified in the
ethical terms of that language.

How are we to devise a scientifically reliable method of analyzing
the fundamental structure of such a semantic field? How is it possible
to explore the semantic categories of a given language in a way that
will fulfill the requirements of a scientific investigation? By ‘scien-
tific’ I mean primarily empirical or inductive, and, in the specific
context of the present inquiry, an analytic study of ethical terms that
will be as little prejudiced as possible by any theoretical position of
moral philosophy.

The best way to proceed, in my opinion, is to try to describe the
semantic category of a word in terms of the conditions in which it is
used. What features of the environment are necessary if the word is
to be used properly to designate a given event? Only by attempting
to answer such a question can we arrive at the correct meaning of a
given word.

The choice of this method is based on my conviction that language,
in its connotative aspect, is first and foremost an important manifesta-
tion of that tendency to categorize so characteristic of the human
mind.12

19560}, which i3, to myv knowledge, by far the best treatise ever written on this
subject. See particularly p. 311,

11 See, for example, his *The Status of Linguistics as a Science’, Selected
Writtngs (Loa Angeles, 1951), pp. 160 ff.

12 For a detailed scientific account of the process of categorization in general
and its importance in the structure of the human mind, I would refer to the pre-
viously cited work A Stwdy of Thinking, by Brunner, Goodnow, snd Austin,
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The ethico-religious terms of a given language form a particular
system of categories which is comprised within the larger connotative
system of the language in question. The central problem for the
investigator is to seek the defining attributes for each term, by virtue
of which an illimitable number of discriminably different persons or
acts are categorized into a class and thus receive a common name,
By examining analytically the key ethico-religious terms in a lan-
guage, the investipator may pradually come to know the basic
structure of the system through which all events involving moral
judgment are filtered before appearing in an accessible form to the
members of that language community.

The process just described is precisely the process of language-
learning in children. And in this type of inquiry the investigator
deliberately places himself in the awkward position of an infant
beginning to speak its mother tongue, or that of an anthropological
linguist faced with an entirely unknown language. The child learns
the use of the word “apple” by observing the behavior of his parent-
tutor in naming it, and so establishes a denotive relationship between
the word and the familiar kind of fruit. By repeating this process
many times, he comes to group new instances into the class APPLE
by means of such perceived propertics as size, color, and shape. In
just the same way the child learns the use of moral vocabulary, The
way in which he learns to apply a particular ethical term to a particular
type of situation does not differ in any essential point from the way
in which he learns to apply the word ‘apple’ to a certain sort of
object.

Perhaps we may profitably remind ourselves at this juncture of the
Original Word Game referred to by Roger Brown.13 In this game the
player, by carefully observing his tutor's use of the ‘original’ word,
tries to relate it with a particular nonlinguistic category. In order to
succeed, the player must first of all isolate correctly the eriterial
features of the nonlinguistic category. In other words, he must
discover what particular kind of stimulus has elicited just that kind
of verbal response from his tutor,

The task is indeed no easy one, In most cases a whole process of
trial and error has to be gone through before the player grasps as he
According to the suthers of this book, categorization may best be defined as the
cognitive operation by which organisms code the events of their environment into
u certain number of classes. For enything or any event to be classified in this way,
it must possess a certain number of defining attributes, by virtwe of which such
categorial differentiation becomes at all possible. The evidence for the existence
of & category is the occurence of common response to an armay of objects or events
on the part of the organisms concerned. A category once formed, the individual
begins to show a marked wendency to respond to an array of objects and events in
terma of their class membership rather than their uniquencss (Chapter I, pp. 1=24).

13 Brown, pp. aB4-28s.
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should the tutor’s use of words. And so it is, essentially, with our
investigator. He sets out to observe minutely all the available
instances of the actual use of ethico-religious terms, analyzes carc-
fully the situational contexts, constructs hypotheses, which in turn
he must check apainst further evidence and revise if necessary, and
hopes in this way to arrive at a satisfactory solution to his problem.

This is, in outline, what we are going to do with the ethico-
religious terms of the Quriin. But of course we are not so severely
handicapped as the infant who as yet possesses no language, or even
as the anthropological linguist. For classical Arabic is one of the best-
known languages in the world, explored to the minutest details of
both grammar and vocabulary, We have pood dictionaries; much
philological work has been done; and, in the domain of Qur*anic
exegesis in particular, we are provided with many authoritative old
commentaries. For theoretical reasons, however, our methodological
principle forbids us to rely too heavily on these secondary sources.
They are to be used at the very most as valuable auxiliaries; we must
not forget that they may prove more misleading than enlightening,
unless we are very cautious in availing ourselves of the evidence they
afford.

All this may give the impression that I am making the problem
needlessly difficult, when the object of inquiry is a well-explored
language. That this is not the case will, I hope, gradually be made
clear in the course of this book, Here I want only to draw attention
to one important point. This seemingly tedious, roundabout pro-
cedure has a very obvious advantage over all others as a practical
method of dealing with ethical terms, It enables us to analyze words
of moral evaluation by the same process as we use for words of other
kinds, Viewed from the standpoint of this method, ethical terms—
particularly those belonging to the primary level of ethical language—
stand quite on a par with ordinary name-words such as ‘table’,
‘apple’, “eat’, ‘walk’, or ‘red’. For the underlying process of
learning is essentially the same in all types of words,
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I. The Scope and
Focus of the Study

IsLAM, WHICH AROSE IN THE SEVENTH CENTURY IN ARABIA, UN-
doubtedly represents one of the most radical religious reforms that
have ever appeared in the East; and the Qur'an, the earliest authentic
record of this great event, describes in vividly concrete terms how
in this period of crisis the time-honored tribal norms came into
bloody conflict with new ideals of life, began to totter, and, after
desperate and futile efforts to resist, finally yielded the hegemony to
the rising power. The Arabia of this epoch, from the pre-Islamic
time of heathendom to the earliest days of Islim, is of particular
importance to anyone interested in the problems of cthical thinking,
in that it provides excellent case material for studying the birth and
growth of a moral code.

In the so-called Age of Ignorance (Jahiliysh), the pagan period
prior to the advent of Islim, strange customs and idess connected
with idolatrous beliefs were rampant among the nomadic Arabs.
Most of these Islim rejected positively as essentially incompatible
with divine revelation ; but a considerable number of them it adopted,
with modifications in form and substance, and succeeded in making
out of them high moral ideas to be incorporated into the new code
of Islamic ethics, By following carefully the semantic transformations
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which the principal ethical terms in the Arabic language underwent
during this most critical period of its history, I hope not only to
reveal the guiding spirit of the Islamic moral code, but also to throw
fresh light on the more general theoretical problems of ethical dis-
course and the role it plays in human culture,

The very nature of Qur'anic thought makes it necessary for us to
distinguish between three layers of moral discourse. There are, in
other words, three different categories of ethical concepts in the
Qur’in: those that refer to and describe the ethical nature of God;
those that describe the various aspects of the fundamental attitude
of man towards God, his Creator; and those that refer to the prin-
ciples and rules of conduct regulating the ethical relations among
individuals who belong to, and live within, the religious community
of Islam,

The first group is composed of the so-called Names of God:
words such as ‘Merciful”, ‘'Benevolent’, ‘Forgiving’, *Just’, or
‘Majestic', describing this or that particular aspect of God, Who is
conceived in the Qur'in, as in all Semitic religions, as being of an
essentially ethical nature. This group of concepts, which was later
to be developed by the theologians into a theory of divine attributes
and which may aptly be described as Divine Ethics, lies outside the
scope of this book.

Ower against this Divine Ethics may be put Human Ethics, com-
prising the two remaining groups of concepts. The second group
concerns the basic ethical relationship of man to God. The very fact
that, according to the Quranic conception, God is of an ethical
nature and acts upon man in an ethical way! carries the grave im-
plication that man, on his part, is expected to respond in an ethical
way. And man's ethical response to God’s actions is, in the Quranic
view, religion itself. It is, in other words, at the same time both ethics
and religion. For to say that a man should take up such and such an
attitude to God in response to His initial attitude to mankind, and
that man should act in such and such a way in accordance with God's
commands and prohibitions, is both ethical and religious teaching,
In this sense, all the concepts belonging to this second class may be
described as ethico-religious concepts. And it is this particular class
of ethico-religious concepts in the Quriin that will constitute the
proper subject of study in this book.

The third group relates to the basic ethical attitude of a man to his
brethren living in the same community. The social life of the indivi-
dual is ruled and regulated by a certain set of moral principles with

1 On this particular problem see [zutsu, God and Mam sn the Koran (Tolyvo,
1964}, Chapter T2,
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all their derivatives. These regulations constitute what we may call
the system of social ethics, soon to be developed in the post-Qur’anie
period into the grand-scale system of Islamic jurisprudence, Properly
speaking, this also lies outside the scope of the present study, al-
though reference will often be made to it, especially in the first part
of the book, which attempts to distinguish between the ethical prin-
ciples of the Qur'in and those of Jahiliyah.

It must be borne in mind, of course, that these three groups do
not in any way stand aloof from one another, but are most closely
related. And this comes from the basic fact that the Qurianic world-
view is essentially theocentrie. The image of God pervades the whole
of it, and nothing escapes His knowledge and providence. Semantic-
ally this means that, in general, no major concept in the Qur'an
exists quite independently of the concept of God and that in the sphere
of human ethics each one of its key concepts is but a pale reflection
—or a very imperfect imitation—of the divine nature itself, or refers
to a particular response elicited by divine actions,

It is significant that the second class of ethico-religious terms is
ultimately reducible to two most basic concepts in striking contrast
to cach other: absolute trust in God and pious fear of Him.2 This
polarity is nothing but a reflection in the believing mind of man of the
very polarity which is observable in the nature of God Himself:
His infinite goodness, benevolence, mercy, and loving care, on the
one hand; and His wrath, spirit of vengeance, and ruthless chastise-
ment of those who disobey, on the other. Human ethics, the ethico-
religious attitude of man towards God, is in this sense a reflection of
divine ethics,

Fundamentally the same holds true of the third group of concepts
which expresses the various aspects of the ethical relationship among
members of the Muslim community, Man should act with justice
and righteousness towards his brethren because God's actions are
always absolutely just and right. Man should never do wrong (zulm)
to others because God Himself never does wrong to anybody.
Everywhere in the Qurin man is admonished not to wrong others
or himzelf in his human relations. And this is but a reflection of the
nature of God, Who repeats that He will never do wrong ‘even by the
weight of an ant” or ‘by a single date-thread’, and declares in one
passage:

T do absolutely no wrong to My servants [i.e. the believers]!3

(L, 28/29)

2 The former is expressed in the Qurdn by the key words idlds and fmdn, and the

latter by foguod,
3 More literally, ‘I sm not a wrong-doer (palldm an emphatic form of zdlim

menning ““he who wrongs others™,
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The Qur'in also teaches that one should treat one's parents with
kindness out of mercy when they attain old age:

Thy Lord has decreed that you should serve none save Him, and
that you should be kind to parents. If one or both of them attain
old age with thee, say not ‘Fie!" unto them nor chide them, but
speak unto them respectful words and lower unto them the wing
of humbleness out of mercy (rafimah), and say, *My Lord, have
mercy (irfam) upon them, just as they raised me up when I was a
small child.” (XVII, 24-25/23-24)

It is worth observing that here the connecting link between God's
nature and human ethics is furnished by the key concept of ‘mercy’
(rahmak), which is common to both orders of being. And, if we re-
member that the Qur'an never tires of emphasizing God's mercy and
compassion, it will be easy to see that, in the Qurianic conception,
the human rahmah is but an imitation on the part of man of the divine
rahmah itself,

This basic dependence of human ethics on divine ethics comes
put in a more definite form in the following verze, which clearly
states that one should try to pardon and forgive others because God
Himself is always ready to forgive and be compassionate,

And let not those of you who possess plenty and ease swear not to
give to kinsmen and the poor and the emigrants in the way of God.
Let them forgive and show indulgence (even if the latter do not
satisfy them in every respect). Do you not wish that God should
forgive you? God 13 Forgiving (ghafir), Merciful {rahim). (XXIV,
2z)
This much is, I think, enocugh to show how the three proups of
ethical concepts are closely related to each other. In analyzing any
of the major Quranic concepts relating to human ethics, we should
never lose sight of their fundamental relationship to the ethical nature
of God Himself.

It is characteristic of contemporary cthical literature that philo-
sophers, when they discuss the nature and structure of ethical lan-
guage, are mostly concerned with words of the secondary level of
moral discourse, such as “good’ and ‘bad’. Indeed, ‘good’ is their
favorite word. They tend to engape in endless discussions of such
problems as “What do we mean when we utter the sentence X is
good ", * Are there such things as **good-making properties™ in the
world?, or ‘Does “good™ describe something or is it simply an
expression of emotion#' T do not in any way deny the importance of
these problems, but it is also true that by so deing the moral philaso-
phers overlook the very significant fact that in actual life our moral
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evaluations are mainly made on the primary level of discourse. In
ordinary circumstances we pass a moral judgment on other people
by saying, for example, ‘So-and-So is a very pious man’, or ‘So-
and-So is a hypoerite’. ‘Pious’ and ‘hypocrite’, like ‘humble’,
‘generous’, or ‘stingy’, are ethical terms of the primary level. And
the system of these and similar words determines the true character-
istics of the moral code of a community.

Now words of the primary level are essentially descriptive, whilst
secondary-level ethical words are essentially evaluative. The word
‘generous’ is first and foremost a genuine descriptive word; although,
insofar as it evaluates the quality of generosity as praiseworthy, it is
more than mere description. It is, then, primarily deseriptive and
secondarily evaluative,

Primary-level ethical terms are ordinary descriptive words that
are normally used with more or less serious ethical implications, The
main function of the secondary-level terms is classificatory; they are
chiefly employed to classify various descriptive properties, such as
‘humility” or ‘generosity’, into a recognized category of moral
values, When, for example, we call 2 man ‘good’ because he has a
set of properties generally designated as “humble’, we are thereby
ranging humility in the class of praiseworthy qualities, In this sense,
secondary ethical terms may justly be called ethical metalanguage, and
the distinction between primary and secondary level would roughly
answer to the logician’s distinction between object-words and logical
words,

Ethical words of the primary level are, then, descriptive words
charged with an ethical or evaluative force. It is important to keep
in mind, when trying to analyze the ethical language of any given
community, that the main body of a moral code is, linguistically,
always composed of words of this category, And this is, of course,
true of the Qurianic moral code.

It has often been said that, at the time of the Revelation, the Arab
did not yet possess an abstract concept of good and bad. This is
simply a different way of saying that the real mechanism of the
Qur'anic moral code works on the level of primary ethical terms.
The point will become much clearer if we cast a cursory glance
at the so-called five categories of acts (ahkam) which were developed
by the figh scholars of later ages, and which represent genuine second-
ary ethical terms,

1. wdjib, ‘obligatory’, duties prescribed by God as absolutely
necessary, neglect of which is punishable by law.
2. mandib, ‘ recommended’,* duties recommended but not obligatory,

4 Also called mrasmin.
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fulfilment of which is rewarded, but neglect of which is not

necessarily punishable,

3. j&iz, ‘indifferent’,’ actions that may or may not be done, entailing
neither punishment nor reward either way,

4. makrith, ‘ disapproved’, actions disapproved but not forbidden, not-
doing of which is rewarded, but doing of which is not punishable.

5. mahgir, ‘prohibited’,% actions forbidden by God, and therefore
punishable by law,

These five terms for the categories of the believers’ acts represent
an elaborate system of metalanguage in which any act has its proper
place and is evaluated with reference to a fixed standard of good and
bad. The role of these terms is not to describe concrete properties;
it consists in classing all deeds as belonging to one or other of the
five categories of ethical value. Such a system of well-developed
secondary ethical terms is not to be found in the Quridn itself, It is
but a superstructure, and the real basis of the ethical life of the
Muslim is a far more intricate network of moral values expressed
by innumerable ethical terms belonging to the primary level of
discourse.

Mot that Qur'anic ethics has no words of the level of metalanguage.
There are in the Qur’in words that must be regarded as more evalu-
ative than descriptive. Most, if not all, of the terms that will be treated
in Chapter XI, under ‘Good and Bad', do behave, at least in some
of their uses, as genuine secondary terms. Words like khayr and
shary for *good’ and *bad’, or words meaning “sin’, such as dhanb
and fthm, are classificatory rather than descriptive in both nature
and function. The important point to note, however, is that by them-
selves they do not form a whole system of moral ideas. The system of
moral ideas actually at work in the Qurin is based almost exclusively
on primary-level value-words.

The difference between the two levels will be made clear by a
consideration of a few concrete cases. Take, for example, the word
Feufr, which is one of the most important value-words in the Quran,
The word means the attitude of ungratefulness towards favors and
benefits received. As such, it is a genuine descriptive word with a
conerete factual content. At the same time, it is clear that the word is
invested with an evaluative aura which makes it more than mere
description. And it is this evaluative aura or halo, which surrounds
the descriptive core of its meaning, that makes Fufr an authentic
ethical term on the primary level. A comparison of this word with
one like dhand, belonging rather to the level of metalanguage, will at
once confirm this view,

¥ Also called mubdh ‘allowed .
6 Also called hardm.
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Dhanb, as I shall show presently, denotes in most cases in the Qurin
the same thing as kufr. Both may refer ultimately to the same state of
affairs, but they refer to the same thing in two characteristically
different ways. While kufr conveys, primarily, factual information
about a case of ungratefulness or disbelief and only secondarily
suggests that it is bad, dhanb first of all condemns it as belonging
in the class of negative or reprehensible properties. In the former, the
evaluative force is but an aura, in the latter it is evaluation itself that
constitutes the semantic core of the word.

Thus, in the semantic behavior of the primary ethical terms, we
have to isolate two different layers: descriptive and evaluative. True,
as a matter of actual fact, these two layers of meaning are fused
together into a semantic whole, but it is theoretically possible and
even necessary to draw a dividing line between them. Thus, in the
essentially nonreligious context of Jahilivah, ‘humility’ and ‘self-
surrender’ were considered something disgraceful, a manifestation
of weak and ignoble character, whilst ‘haughtiness’ and ‘refusal to
obey’ were, in the eves of pre-Islamic Arabs, marks of noble
nature. With the advent of Islim, the balance was completely over-
turned. Now, in the purely monotheistic context of Islim, *humility”
in the presence of God and total *self-surrender’ to Him became the
highest virtues, and ‘haughtiness’ and ‘refusal to obey” the marks of
irreligiousness. In other words, the terms denoting these personal
properties completely changed their value. While the descriptive
layer of their meaning remained the same, their evaluative force
changed from negative to positive or from positive to negative,

It may be argued that, in ethical matters, the levels of object-
language and metalanguage are not separated by a clear line of
demarcation, that it is extremely doubtful whether the two, if they do
exist, are really so fundamentally different. To a certain degree, such
an objection is well-founded. We have to admit that, as far as natural
language iz concerned, everything beging at the primary level, Even
what [ have called here the *secondary’ ethical terms must, in accord-
ance with the universal rule of language growth, originate in the
sphere of ordinary descriptive words, to develop from there through a
number of stapes towards the ideal type of *pure’ value-words, So,
in a scnse, all differences between the two levels of ethical speech
may be reduced ultimately to one of ‘more or less’. But here, as
elsewhere, difference of degree, when it goes beyond a certain limit,
changes into a difference of kind. Thus, even such a representative
ethical term of the secondary level as the English word “good’ has
still a descriptive aspect. Only this descriptive element in ‘good” is so
trivial and insignificant as compared with its evaluative aspect that
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we can safely consider it an authentic member of the ethical meta-
language.

‘Pure’ value-words of the type of ‘good’ are very few and far
between in the (Qur'in. The Qur'anic moral code as a linguistic
structure is mainly composed of primary ethical terms in the sense
just explained, with a few secondary terms scattered here and there,
The formation of a systematic ethical metalanguage in Islim is the
work of jurisprudence in its first centuries. And it is the former class
of words that plays the leading role in structuring the Qur’anic moral
conscigusness,
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II. The Method
of Analysis and Its
Application

THERE ARE A VARIETY OF WAVS IN WHICH ONE GETS TO KNOW THE
meaning of a foreign word. The simplest and commonest—but
unfortunately the least reliable—is by being told an equivalent word
in one’s own language: the German word Gatée, for example, means
the same as the English ‘husband’. In this way the Arabic kdfir
might be explained as meaning the same as ‘misbeliever’, zdlim as
‘evil-doer’, dhanb as “sin’, and so on. There can be no question that
there is recognizably some sort of semantic equivalence in each case;
on the other hand, anyone acquainted with the Arabic language will
have to admit on reflection that these apparently nearest equivalents
are far from being able to do justice to the original words. A zdlim,
for example, is not exactly an ‘evil-doer’; between Adfir and ‘mis-
believer® there is a difference too important to be ignored.

In my Introduction I pointed out the danger of drawing hasty
conclusions from such equivalences. In point of fact, translation
turns out to be far more frequently misleading than enlightening. Nor
is this hard to account for. As Professor Richard Robinson has
rightly seen,! every word-word definition, of the (atfe-means-
husband type, implies a2 word-thing definition to those who already

1 Richard Robinson, Defiition (Oxford, 1950), Chapter IT, Section 2.
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know what ‘husband’ means in English. In exactly the same way,
if the equivalence gdlim = evil-doer is given to hearers or readers who
know only the meaning of ‘evil-doer’, they have no other way of
learning the meaning of galim than by putting it into the semantic
category of *evil-doer”. They understand it, if they understand at all,
not directly but only by analogy with the connotation of ‘evil-doer’.
By going through the semantic category of another word formed in
the tradition of an alien culture, the meaning of the word is in danger
of distortion. To avoid this danger, measures should be taken to
transform the word-word definition, zdfim =evil-doer, not into such
an indirect word-thing definition but into a direct one, correlating
the word immediately to a definite piece of nonlinguistic reality.

To translate galim by ‘evil-doer” or *wrong-doer’ may be a simple
expedient for getting to know the meaning of the word, and presum-
ably no one will deny the advantage of this expedient as a practical
first step in language-learning. But it is just a first step. If we wish to
grasp the semantic category of the word itself, we must inquire what
sort of man, what type of character, what kind of acts are actually
designated by this name in Old Arabic—in our specific case, in the
Qur'dn. Even a single example, provided that it is well-selected and
relevant, may prove extremely illuminating:

The curse of God is on the galimin [pl. of zdlim] who try to debar
men from God's path, desire to have it crooked, and would never
believe in the next world. {VII, 42—43/44-45)

Does this not constitute in itself a kind of verbal definition of
pdlim?

And we have in the Quriin a buge number of similar examples
of the use of the same word. By gathering them in one place, com-
paring them, checking them against one another, may we not reason-
ably hope to get an original word-thing definition of this Arabic
word? That this is possible will be shown on many occasions in the
course of this book

Turning now to the equivalence kafir=mizsbeliever (or *dis-
heliever” or ‘unbeliever’), we may observe at once the essential
difference of the outer structure itself, Unlike the equivalence
murfmwah =manliness, to be discussed later, the two halves of this
equivalence show no correspondence in word structure, The Arabie
word kdfir, to begin with, is an independent unit of structure which
cannot be further analyzed into component elements. Whichever
English equivalent we may choose clearly consists of two parts: an
element implying a negative (mis-, dis-, un-) and another element
representing what may be called the material side of the meaning.
This material part is, in each case, ‘believer’. That is to say that the
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semantic categories of the English equivalents of kdfir are all based
on the fundamental concept of belief,

There is, to be sure, no denying that the semantic category of the
Arabic word kdfir itself contains an important element of *belief”.
But, it must be remembered, this is not the only basic semantic
constituent of the word, nor is it the original one. An examination of
pre-Islamic literature discloses that the real core of its semantic
structure was by no means ‘un-belief’, but rather *ingratitude’ or
‘unthankfulness’. The word kdfir was originally the contrary of
shakir, *one who is thankful’,

In Islim, as we shall see later on, one of the keynotes of belief is
gratitude, thankfulness. And this is the counterpart of the Qurianic
conception of God as the gracious, merciful Lord of men and all
beings. In fact the Quriin never tires of emphasizing the purely
gratuitous act of benevolence on the part of Almighty God, which
He bestows upon all beings. In return, man owes Him the duty of
being thankful for His grace and goodness. Kafir is 2 man who does
not, would not show any sign of gratitude in his conduct.

The word kdfir comes to acquire in the Qurian the secondary
meaning of ‘one who does not believe in God’ because it occurs very
frequently in contrast to the word mecmdn, which means “one who
considers something absolutely true’ or “one who believes’, and to
the word muslim, meaning ‘one who has completely surrendered
himself to the will of God’. More generally speaking, the semantic
category of a word tends to be very strongly influenced by the neigh-
boring words belonging to the same meaning field. And when the
nature of a word is such that it comes to be used with remarkable
frequency in specific contexts alongside its antonym, it must of
necessity acquire a noticeable semantic value from this frequent
combination. Thus one and the same word, kdfir, comes to mean a
different thing according to its use as the contrary of shakir, ‘one who
thanks’, or as the contrary of mw'min, ‘one who believes’, In the
first case it means an “ingrate’, and in the second ‘unbeliever’. The
first important semantic element—and it is the original one—is
completely lost the moment we begin to interpret the word hdfir
solely in terms of “helief’.

The semantic discrepancy between words and their foreign
‘equivalents’ naturally increases as we turn to those regions of exist-
enee where unique modes of vision tend to dominate and where
language is charged with the task of reflecting and expressing the
truly ethnic features of a people’s life. Indeed we might lay downasa
general rule that the more a word is expressive of a deep-rooted
ethnic feature of a given culture, the harder it becomes to transpose it
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properly into another language. There are in every language a certain
number of words that are notoriously untranslatable. Such is for
instance English *humor’, French “esprit’, or German *Gemiit'.

Such also are words like hamdsah, muriwah, and jahl in Old Arabic,
which are all typical of the life and manners of pagan nomadic Arabia
in contrast to the Islamic ethical culture, The first word, hamdsah, is
explained by Professor R. A. NMicholson? as denoting a peculiar
combination of bravery in battle, patience in misfortune, persistence
in seeking blood revenge, protection of the weak, and defiance of the
strong, As we shall see later, this 1s but a very rough-and-ready sort
of approximation. But even this much cannot properly be conveyed
by ‘courage’ or “bravery”, which is usually given as its English equiva-
lent,

Now if we take a further step and add to this complex of noble
qualities two more important elements, that lavish generosity so
characteristic of the desert Arabs, so well typified by the semi-
legendary figure of Hitim T4, and the unswerving loyalty to tribal
interests which 15 no less characteristic, then we have another virtue
called muriwak.

The muriiwah represents the highest idea of morality among the
Bedouin, the virtue of virtues, or better still, all the ideal virtues of the
desert combined in one. The word murioah, as far as concerns the
outward form, scems to correspond admirably well with ‘man-ness’,
being composed of a radical with the meaning of ‘man’ (as opposed
to ‘woman ") and a formator which confers on all radicals to which it
is annexed an abstract sense of quality or property. So the word
means etymologically something like ‘the property of being 2 man’,
and one may feel amply justified in using the English word ‘man-
liness' as an exact equivalent of msodwah. As a matter of fact, this
may do in contexts where no need arises for semantic precision. But
it must always be borne in mind that the equivalence between the
two is limited to the purely formal side of the word structure. And
it is precisely where the purely formal ends that semantic problems
of real import begin. For the content of man-li-ness itself must of
necessity vary according to the set of features of man chosen as the
keynote of the semantic category. And the number of characteristic
features of man is practically limitless. Even supposing that all
languages agreed on the point of considering the guality-of-being-a-
man sufficiently relevant to social life to give it an independent lin-
guistic expression, cach language would have its own peeuliar way of
selecting a certain number of features from among many, and its own
peculiar way of combining the elements thus selected into a par-
ticular semantic category. So it is with the Arabic muridwah, Its

2 R. A, Nicholson, A Literary History of the Arals {Cambridge, 1953} p. 79.
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meaning, as a semantic category, has behind it a long history of
nomadie life in the Arabian waste; it is so deeply immersed in the
atmosphere of desert life, that only copious notes about the latter
can make it understandable in its true peculiarity,

The third of the words mentioned above, jahl, has a story of a
somewhat different kind to offer, Since a consideration of this word
is of direct relevance to the immediate subject of my book, I shall
here describe in some detail the basic structure of its semantic
category. I shall try to avoid as far as possible the needless repetition
of what Ignaz Goldziher established a good many vears ago in his
famous study,’

Before Goldziher published his paper and showed in a conclusive
manner how one should properly understand this word, jak! had
long been thought, even among Arab philologists, to be the exact
opposite of {hm, ‘knowledge’, with, consequently, the basic meaning
of ‘ignorance’. So it came about quite naturally that the most import-
ant derivative of this word, jZhilivah, by means of which the Muslims
used to denote the state of affairs before the rise of Islim, was
generally understood, and translated, as the * Ape of Ipnorance’. Now
the method which Goldziher adopted in his attempt to elucidate the
original meaning of the word coincides in all essential points with
what I call in this book the method of semantic analysis. He collected
a large number of important examples of the actual use of the root
JHL in pre-Islamic poetry, subjected them to a careful analysis, and
reached the remarkable conclusion that the usual traditional opinion
about jékilfyak was fundamentally erroneous. Jakl, according to his
conclusion, is not the opposite of “ilm; in its primary sense, it stands
opposed to hilm, which denotes “the moral reasonableness of a
civilized man® (Nicholson), including roughly speaking such char-
acteristics as forbearance, patience, clemency, and freedom from blind
passion, If we add to these another important element, ‘power’, the
subject’s clear consciousness of his power and superiority, the
picture is complete. In later usage, and sometimes even in pre-
Islamic poetry, we find jah! used as the real antithesis of “#lm, but
only in a secondary and derivative sense; its primary semantic func-
tion is to refer to the implacable, reckless temper of the pagan Arabs,

Let us now turn to the problem: How did the Prophet himself
conceive of the state of jakilfyah? What did the word mean to
Mubammad and his contemporaries? In the Sirat al-Nabi (The Life
of the Prophet) by Tbn Ishiq there 1s an interesting story told of an
old pagan named Shds ibn Qays. The event occurred not very long

3 Tgnaz Goldziber, Mubommedanicehs Stadien (Halle, 1888), I, 310 1. For a more
detailed and more systematic snalysis of the word, see my God and Man in the
Koran, Chapter VIII.

28

The Method of Analysis and Its Application

after the Prophet’s Hijrah to Medina. This ‘enemy of God’ was an
old man, most stubborn in offering resistance to the new religion and
showing a bitter hostility to the followers of Muhammad. One day he
passed by a group of Ansirs from Aws and Khazraj, two important
Medinite tribes, once implacable enemies, but now tied together by a
newly formed bond of friendship under the leadership of the Prophet,
and fighting for a common cause. When he saw them talking together
in a happy and friendly fashion, he was suddenly filled with envy and
rage. He secretly instigated a Jewish youth to sit with them and
recite verses composed by poets of both tribes to remind them of
a series of blood feuds and ferocities that had happened in pagan
times,

Things went as he wished. A violent quarrel arose among the
people. And at the provocative words of one of them, ‘Do you desire
to recommence it? We are ready!" all went out to a volcanic tract near
by, crying *To arms! To arms!'

When the news reached the Prophet he hurried to the spot and
said to them, ‘O believers, how dare you forget God? Are you again
tempted by the call of the Jahiliyah (bi-da‘wa al-jahiliyak), when I
am here among you, when God has guided you to Islam, honored
you, and cut off thereby the bond of Jahiliyah from you (gata’a bild
“ankum amr al-jahiliyah) delivered you from disbelief, and made you
friends of each other? Upon this they realized that all this was due
to Satan’s instipation, and wept embracing one another.#

This passage brings out two important points concerning the word
in question. First, that the jahilfyah was conceived by Muhammad
and his companions not as a period of time that had now passed away,
but rather as something dynamic, a certain psychological state
apparently driven away by the new force of Islim, but surviving
secretly even in the minds of the helievers, ready to break in at any
moment upon their consciousness; and that this was felt by the
Prophet to be a standing menace to the new religion. Secondly, that
the jahilfyah had practically nothing to do with *ignorance’; that it
meant in reality the keenest sense of tribal honor, the unyielding
spirit of rivalry and arrogance, and all the rough and rude practices
coming from an extremely passionate temper,

It 1s precisely here, if anywhere, that the true significance of the
Islamic movement as a great work of moral reformation must be
sought. In brief, the rise of Islim on its ethical side may very well be
represented as a daring attempt to fight to the last extremity with the
spirit of fahélfvah, to abolish it completely, and to replace it once and
for all by the spirit of hifm. Ibn Ishiiq has preserved for us another

4 Ibn Ishig—Ibn Hishim: Sirar al-Nabi, ed. F. Wistenfeld (Gattingen,
1Bsg-186a), I, 385-386.

29



Principles of Semantic Analysis

piece of interesting tradition which throws much light on this aspect
of jakilivah.

Immediately after the occupation of Mecca in a1, 8, Muhammad
sent out troops into the regions surrounding the town. Tt was a work
of pure missionary zeal; he ordered them to invite people to Islaim
only in friendly terms. Among those sent out as missionaries was
the valiant Khilid ibn al-Walid, known by the nickname of the
‘Bword of Allgh’, and he came to a tribe called Bani Jadhimah.
When the people saw him, they scized their weapons to fight. Khilid
assured them of his peaceful intention and ordered them to lay down
their weapons, for, he said, all other people had already accepted
Islim; war was now over and everybody was safe.

But when they laid down their arms, notwithstanding the sincere
warnings of a man of the tribe, Khilid tied their hands behind their
backs and bepan to behead them., The news reached Mubhammad in
Meeca. Thereupon he is said to have raised his arms so high that *his
armpits could be seen” and cried three times, ‘O God, I am innocent
before Thee of what Khilid has done!” Then he ordered his son-in-
law “Ali saying, *Go at once to the people, examine thoroughly the
affair, and trample down the custom of Jahiliyah (f%al amr al-
jahilivah talte gedamayka).” “All hurried to the district with great
sums of money and paid for all the blood and property.5 It may be
worth remarking that a lirtle further on in the same passage, we find
a certain person commenting on this behavior of Khalid with the
words: “You have done an act of Jahilivah (CAmilta bi-amr al-
jahilivah) in the midst of Tslam.'

Those two incidents give us an important hint as to what was
meant by the word jahiliyak at the time of Muhammad, They allow
us also to get a real insight into the ethical motives that underlie the
movernent of Tslim, Tt will be clear that what Tslam was aiming at in
the sphere of morality was a complete reformation of life, based on the
abolishment of the jihilf practices and their replacement by certain
types of conduct arising from the spirit of hilm,

In the Arabic dictionary, Taj al-“Ariis by al-Zabidi§ the word
hilm iz defined as ‘the act of reining one’s soul and holding back
one’s nature from the violent emotion of anger’ and in Mufhit
al-Mulit by al-Bustani7 as “the state of the soul remaining tranguil,
so that anger cannot move it easily; and its being unperturbed by any
calamity that occurs’, ‘the state of calm tranquility notwithstanding
the attack of anger’, and ‘being slow in requiting the wrong-doer’.
Tt should be noticed that hifm was no new discovery of Muhammad.

3 Ibid., 11, B34-B35.
6 al-Zabldi, T4y al-*Aris (Cairn, AH. 1306—1307), VIII, under HLM, 355—358.
7 al-Bustini, Muldy (Beirut, 1867-1870), 443-444.
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On the contrary, it was onc of the most highly esteemed virtues
among the old pagan Arabs. Only it lacked a firm ground. The
genuine Arabs of the desert have always been notoriously passionate
people who may be moved to any extremes on the smallest provoca-
tion, Tranquility of the soul, the ‘ataraxia’ of the Greeks, is for
them the most difficult thing to achieve, and, if achieved, to maintain
for long. In order, therefore, that kil may become the real pivot of
all moral life, it must be given first of all a firm basis, This was
furnished by the sincere belief in Allgh, the sole Creator of the
whole world. It is to this fifm firmly grounded in monotheistic
belief, the moral reasonableness of a religiously cultured man, that
jahilivah stands diametrically opposed. Let us now turn to the
(Qur'an itself to see whether or not the examples it offers confirm this
interpretation of the word.

There are in the Qurin a number of verses in which various
derivatives from the root JHL occur. The form jéhilivah appears
four times, in Stirah 111, 148/154, V, 55/50, XXXIII, 33, and XLVIII,
26, of which the last 1s perhaps the most important for our purpose.
It runs as follows:

When in the hearts of those who persist in unbelief arose the
characteristic arrogance, the arrogance of jdhiliyah, then God sent
down His peace of soul upon His Messenger and upon the believers,
and imposed upon them the formula of self-restraint, for that was
most befitting to them and they were most suited for that.

What I have translated here by the ‘arrogance of jdkilivak’ (hamivat
al-fahiliyak) refers to that overbearing haupghtiness of a tribal man,
the staunch pride so characteristic of the old pagan Arabs, the spirit
of stubborn resistance against all that shows the slightest sign of
injuring their sense of honor and destroying the traditional way of
life, It is to be remarked that this spirit of passionate resistance is
here made to contrast sharply with the calmness of soul sent down
from Heaven upon the believers, and their disposition to maintain
control over themselves in critical situations, to conquer their own
passions, and to remain tranguil and forbearing in the name of reli-
gion. From the standpoint of Islam, the j@hiliyah was a blind, savage
passion which characterized those who ‘did not know how to dis-
tinguish between pood and bad, who never asked pardon for the evil
they had done, who were deaf to the good, dumb to the truth, and
blind to Heavenly guidance.”® And it was this dark, blind passion
that had inspired endless blood feuds, and caused countless miseries
and disasters in the history of the pre-Islamic Arabs,

The three remaining examples of the use of the word jakdliyah

§ Ibn [shéq, 11, fio3.
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seem not so significant from the semantical point of view, They
are all used to describe some aspects of either the moral artitude
or the outward behavior of those who would not accept the mono-
theistic religion, or of those who, though Muslims on the surface,
do not really believe in God at all and begin to waver on the first
oCCasion.

I give next some examples showing the use of two other derivative
forms of the same root: one is the participial-adjectival form jakdl
{(appearing mostly in the pl. form jahilin), and the other is the verbal
form jahila in its various forms of conjugation.,

In Siirah X1I, 33, Joseph in Egypt, who beginz to feel himself
defenceless before the onslaught of the temptation of women,
addresses God and says:

O my Lord! I would sooner be east into prison than do that which
these women urge me to do, yet if Thou turnest not from me their
temptation, I shall surrender myself to the surge of lust for them
and 50 become one of the jahilm,

This passage owes its particular interest to the fact that it is found in a
non-religious context, thus showing a purely secular use, so to speak,
of jakil. In this context the word scems to mean the reckless behavior
of one who casily falls a victim to the surge of lust and makes himself
knowingly blind and deaf to the distinction between right and wrong,
behavior which is evidently the exact opposite of hilm as explained
above.

And [remember] Lot, when he said to his people, *How dare you
commit such abomination while you can see? Do you indeed
approach men with lustful desires instead of womeni Nay, you
are a people whose conduct shows every sign of jahl (tajhalina).’

(XXVIL, 55-56/54-55)

In this passage we see the people of Lot, that is, the people of
Sodom described as behaving in a characteristically jahdl way,
‘approaching” as they do ‘men lustfully rather than women’, which
is an ‘abominable sin’ f@hishah. The semantic analysis of the latter
word will be given in a later chapter, Here it may suffice to note that
in this example too what is primarily understood under the word
jahil is a man who goes to any extremes at the mercy of his own
passions, and that not ignorantly, *while you can see’, ie. being
fully aware that by acting in this way he is committing an abominable
sin, This example is of particular significance in our present context
because it shows clearly that j@hil has essentially nothing to do with
‘ignorance’ though it implies the act of ignoring wilfully the moral
rule of i,
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We are well aware of the fact that thou [Muhammad] art grieved
to hear what they are saying. Yet it is not thee that they cry lies to;
the signs of God it 15 that they deny, these wrong-doers (zalimin) !
Apostles before thee were also cried lies to. But, they proved
patient of being cried lies to and of being hurt, until Our help
came to them. . . . Now if it s hard for thee that they turn away
from thee, well, if thou canst seek out a hole down into the carth,
ot a ladder up into the sky, to show them [something like] a divine
sign, [attempt to do it thyself! But since as a matter of fact thou
canst never do such a thing, it would be better for thee to remain
patient]. Had God so willed He would have Himself brought them
all to the guidance, So be thou not one of the jahilin. (VI, 33-35)

The commentary of al-Baydawi explains this last sentence by
paraphrasing it in this way: Be thou not one of the jahilin by desiring
what is naturally impossible to obtain and by getting impatient
in those situations to which patience iz most befitting; for that is a
characteristic act of those who are fahil. It may be remarked that this
is a passage in which Allih at the same time consoles and admeonishes
the Prophet, who, utterly distressed and disappointed at the stubborn
‘turning away ' of his folk, is beginning to take a gloomy view of the
future, God reminds him that there were many prophets before him
who suffered from the same sort of adverse fortune and that they
endured it patiently, putting absolute confidence in Providence. And
He ends by commanding Muhammad to follow their example and
not to get impatient in vain, It will be evident, then, that j@hd! in this
passage also means a man whose mind tends to be easily thrown into
agitation by anger, grief, desperation, or any other emotion,

Even though We should send down the angels unto them, or the

dead should speak to them, or We should gather against them

everything in array, they would never believe—unless God 2o

willed. After all most of them always prove themselves to be char-

acteristically jakil ( vajhal@ng). (VI, 111)

In this and the following examples j@hsl has something to do in an
essential way with belief-unbelief. "The word, as is clear, describes
here those people who are too haughty and arrogant to ‘surrender’
to the new rcligion whose spiritual ideal is in many important re-
spects utterly incompatible with that of the old pagan Arabs. This
of course implies that, viewed from the standpoint of Arabian
paganism itself, they are the true representatives of its spirit, and,
whatever should happen, would maintain unswerving loyalty to the
traditional tribal virtues, They are the people who never respond to
the call of Muhammad except with sheer derision and contempt.
In the next example the policy of remaining indifferent and "turning
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away' is recognized as the ideal attitude for all pious believers to
adopt towards people of this kind. It goes without saying that in
point of fact this could not be the permanent policy of Islam towards
the infidels, but the example is of particular interest in connection
with our present problem, for it helps to bring out in a striking manner
the fundamental opposition of jah! and hilm,

When they [i.e. the pious believers] hear vain talk [i.e. what the
misbelievers say about God, prophets, and revelation] they turn
away from it saying, ‘We have our deeds, and you have yours.
Peace be upon you! We have nothing to do with the jahilm.
(XXVIII, 55)

Say: “What! Is it something other than God that you would have
me serve, O you jahilin?® It has been revealed to thee as well as
to those before thee, “If thou dost associate aught with God, thy
deed shall be lost, and thou shalt surely be in the number of those
who lose,” Nay, but God do thou serve, and be of those filled with
thankfulness, (XXXIX, 64-65)

In this example the word jakl is used to denote those addicted to
the idolatrous practices of paganism, who, not content with “associ-
ating ' other gods with Allah, even bid others to do the same. Here,
be it remarked in passing, the jakl is opposed to shdkir, one who is
filled with gratitude. In discussing the problem of the semantic
category of Adfir we have already remarked that in Islamic religion
belief was fundamentally and originally conceived of in terms of
gratitude for benefits received, Exactly the same use of jahil is found
also in the following passage in which the idelatrous inclination of the
Tsraelites of Moses' time is described.

And We made the children of Israel pass across the sea, and they
came upon a people addicted to the worship of idols that were in
their possession. *Moses,” they said, ‘prepare for us a god like the
gods they have.” He replied, ‘Verily you arc a people who act in a
Jjahil way (innakum gawm tajhaling).” V1I, 134-136/138-140)

And We sent Noah to his people, 'T am obviously for you a warner
admonishing you to worship none save God. Verily I fear for you
the chastisernent of a painful day.” . . . Then said the chiefs of the
peaple, who were kdfir, ' As we see, thou art nothing more than a
mortal like ourselves. As we see, you [Noah and his followers]
have no claim to superiority over us. Nay more, we think you are
liars!" [To this Noah replies in v. 31] “As I see, you are a people
who act in a jahil way." (X1, 27-29/25-27 and 31/29)

The next example also places a particular emphasis on the very
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strong and tenacious nature of the resistance to the revealed religion
on the part of the jakilin.

And recall alzo the brother of “Ad [i.e. the Prophet Hid] when he
warned his people in the district of winding sandhills, saying,
"Worship none save God. I fear for you the chastisement of a
painful day.” They said, ‘Hast thou come in order to turn us away
from our gods? Well, then, bring us what thou dost warn us against,
if thou speakest the truth.” He said, *No one knows the truth save
God. My task is only to convey to you what I am sent with. But
I see now you are a people who act in a j@hil way." (XLVI, z0-22/
21-23)

I have mentioned earlier the ‘arrogance’ of heathendom (hamiyat
al-jalilivak), the haughty spirit of resistance to all that threatens the
foundation of tribal life, that vehement arrogance, as Professor A, ],
Arberry has put it,” which, after having caused in earlier times
countless bloody feuds in the desert, now drove the pagan Arabs,
alike of town and desert, to the relentless persecution of Muhammad
and his followers. The last two quotations illustrate this phase of the
meaning inherent in the word jah, for “to act in a typically jahil way'
(jahila) means this type of conduct on the part of the Kifirs,

All things considered, it will be clear by now that in the semantic
category of jah! there is comprised the central notion of a fierce,
passionate nature which tends to get stirred up on the slightest
provocation and which may drive a man to all sorts of recklessness;
that this passion tends to manifest itself in a very peculiar way in the
arrogant zense of honor characterizing the pagan Arabs, especially
the Bedouin of the desert; and lastly that in the specifically Qur'anic
situation the word refers to the peculiar attitude of hostility and
apgressiveness against the monotheistic belief of Islam, which was,
to the mind of most of Muhammad's contemporaries, too exacting
ethically and which, moreover, called upon them to abandon their
time-honored customs and their idols,

I have conducted a somewhat detailed semantic analysis of the
words derived from the root FHL for two main purposes: first, in
order to describe an important feature of the moral climate of Arabia
at the time immediately before the rise of Islim and thus to give some
preliminary notion of the fundamental principles underlying its
moral attitude ; and secondly, in order to show by a concrete example
the general characteristics of my method of analysis, 1 have, I believe,
made sufficiently clear that this method is a sort of contextual
interpretation. It is to be noticed that the materials gathered are not

9 A ], Arberry, The Seven Odes (London, 1057), p. 203,
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all of equal value: they differ from one another in the degree of
contextual relevance, and consequently they must be assessed and
utilized each according to its worth.

What are the practical rules for such contextual interpretation?
In a very valuable booklet which is designed to give some ‘practical
advice' for those wishing to become good translators of Classical
Latin, Professor J. Marouzeau says that the best way to clanify the
meaning of an obscure word is first and foremost ‘rapprocher,
comparer, mettre en rapports les termes qui se ressemblent, qui
s'opposent, qui se correspondent”, To this he does not forget to add:
*A propos de chague mot non compris, appelons 4 notre secours tout
I'ensemble du passage ol il figure."t0 This piece of *conseil pratique’,
which may seem at first a needless commonplace, is in reality a very
clever resumé of all the essential points in the procedure of contextual
interpretation. Its tremendous importance will leap to the eve when
we amplify it by illustrations. *To bring together, compare, and put
in relation all the terms that resemble, oppose, and correspond with
each other’—there can indeed be no better maxim for us to adopt in
our attempt to analyze the Qurianic data.

As the maxim just quoted suggests, the mere fact of a given ethical
term appearing repeatedly in one and the same passage is not in itself
of any strategic importance for semantics, For any passage to acquire
a peculiar semantic significance, it must work as a specific context
revealing in a full light some aspect or aspects of the semantic category
of a given word. In Sirah XXXV, 37/39, for example, the root KFR
appears six times in succession. As the fundamental semantic
structure of the root is quite clear now, I see no harm in translating
it provisionally and for convenience of style by the English word
‘dishelief’. The passage runs as follows;

Who so disbelieves (kafara), his disbelief (kufr) shall be on his
own head. Their disbelief (kufr) will only serve to increase for the
disbelievers (kdfir) abhorrence in the sight of their Lord. Their
disbelief (kufr) will serve to increase for the disbelievers (kdfir)
naught but loss.

We can see that in this passage none of the words derived from the
root KFR gives us any information worthy of notice concerning the
basic sense of KFR itself, True, this verse may further our knowledge
of the causal relationship in which the human act of kufr stands to
divine anger and chastisement. But this is the utmost we can make
out of it, and we must not forget that for any reader of the Quriin,
this point is abundantly clear even without the aid of this example,
a fact which reduces its strategic value for semantic analysis almost

10 . Marouzeau, Lo Traduciion du lotin (Paris, n.d.}, p. 38,
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to nullity. When, in the following chapters, I try to analyze the key
ethico-religious terms of the Qur'an, 1 shall intentionally leave out all
examples of the kind just described.

There are, roughly speaking, seven cases in which any passage

clearly assumes a strategic importance for the method of semantic
analysis,
t. The simplest case in which a passage is semantically relevant
occurs when the precise meaning of a2 word is elucidated concretely
in its context by means of verbal deseription. This is what may best
be termed ‘contextual definition’. A very good case in point iz fur-
nished by the following example. It is found in Sfirah II, 192/177,
and the word in question is birr, which is translated in English
sometimes by ‘piety’, sometimes by ‘righteousness’,

The birr does not consist in your turning your faces towards the

East or the West, but [true] birr is this, that one believes in Ged,

and the Last Day, and the angels, and the Scripture, and the

prophets; that one gives one's own wealth, howsoever cherished
it may be, to kinsfolk, orphans, the needy, the wayfarer, and
beggars, and also for the sake of [the liberation of] slaves; that one
performs the ritual prayer, pays the alms [ie. the poor-rate].

And those who keep their covenant when they have once coven-

anted and are patient in distress and hardship: these are they who

are sincere (alladhing sadagid); these are they who are godfearing

{muttagiin),

The passage declares most emphatically that birr—piety’ we might
roughly say—in the true sense does not consist in observing out-
wardly the rules of religious formalism, but is that kind of social
righteousness that naturally arises from a deep monotheistic
faith in God. It is to be remarked also that in the last sentence of this
verse, the concept of birr is explicitly put in a close relationship
with the concept of sidg ‘sincerity’ in belief and that of tagmwd
‘pious fear of God’. The problem of birr itself will come up for
further consideration at a later stage, Here it is sufficient to draw
attention to the significance of this kind of example from the point
of view of our method of analysis.

2. We may note the particular value of synonyms for the purpose of
analysis. When a word X is substituted for a word ¥ in the same
passage or in exactly the same kind of verbal context, whether its
range of application be wider or narrower than that of ¥, the substi-
tution is helpful to us in investigating the semantic category of either
word. See, for example, Siirah VII, 92—g3/04—05:

We [God] have not sent any prophet unto any town but We seized
the people thereof with distress (ba's#) and adversity (darrd’),
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that haply they might grow humble (v. gz). Then did We change
evil (sayyvi’ak) for good (hasanah) so that they increased in number,
and said, ‘adversity (darrd”) and happiness (sarrd’) did touch our
fathers’. {v. g3}

From a comparison of verse g2 and verse g3 it will be readily seen
that the whole phrase ‘ba’sa” and darr@” in the former is replaced in
the latter by sayyah without any essential change of meaning. And
to see this 18 to know for certain that the word sayyrak, which is
recognizedly a near equivalent of ‘evil® or ‘bad’, may be used in
certain contexts to convey the meaning of something like “hardship’,
‘misery’, or ‘distress’. We observe further that this sayyiak is
contrasted in g3 with kasanah, usually meaning ‘good’ or *goodness’,
which is in turn replaced in the same passage by sarrd, meaning
approximately ‘joy’ or *happiness’.

Here is another example. In Siirah XII, the Chapter of Joseph
28-29, the Egyptian Governor says to his wife, who, having failed to
(tempt and seduce) young Joseph, has tried to bring him under a
false charge of an abominable act:

*This is an example of vour women's deceit; verily how prone you
are to deceit! Joseph, turn away from this. And thou, woman, ask
forgiveness of thy sin; verily thou art of the sinners.’

The meaning conveyed by the word which I have provisionally
translated ‘transgression’, dhanb, reappears in the next sentence in
another form: ‘thou art a sinner’, more literally, “thou art one of the
Ehatiin’, i.e. one of those who commit or have committed a Ehaffah,
a word which is usually translated as ‘fault’ in English, From this
we may feel justified in establishing, as far at least as this and similar
contexts, the formula of equivalence: dhand = khati"ah. Are the two
perfect synonyms in the present context? This is a point which we
cannot decide at this stage. Suffice it to note that the famous com-
mentator al-Baydawi says1l that dhanh is a concept standing on a
higher level than khafiah and gives ss the differentia of RhatCah
the element of intentionality. In other words, according to him,
khatTak is a dhanb committed wilfully and deliberately,

3. We might mention the case in which the semantic structure of a
given term is elucidated by contrast. The word khayr, for instance,
is perhaps the nearest equivalent of the English word ‘good” in the
moral sense. But there are in Arabic many other words that appear
to participate concurrently in the general connotation of goodness, of
which we have actually seen one in the preceding section—hasanah,
The difference between khavr and hasanah will be made clear to a

i1 al-Baydiwi, Awwdr al- Tanzil soa-Airdr al-Tatwil (Cairo, 1930), ad loe.
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considerable extent by the knowledge that khayr is generally used in
opposition to sharr whereas hasanah is opposed to sayyfah. If we
can ascertain the precise meaning of any one of the four terms,
we shall become surer also about the meaning of the remaining
three.

Sometimes we find two different words standing in opposition to a

third term. Thus kdfir, whose basic meaning I have explained earlier
in this chapter, is most commonly contrasted with mwmin, * believer’,
But there is another word, fdsig, which is also contrasted in many
places with mu’min. Since it is opposed to mu’min, and stands on the
same footing as kdfir, the word fisig must refer to some detestable
property of a man with regard to religious matters, and presumably
a man characterized by a peculiar attitude of enmity towards God.
If that is right or wrong we shall see in a later chapter. Here I shall
content mysclf with remarking that in al-Baydawi's opinion fasig is
substantially the same as kafir; only, fasyg is a particularly obstinate
type of kdfr (mutamarrid fi al-kufr). We may also note that in post-
Qur’anic times this word becomes a technical term designating an
independent class that stands between muw’min and kdfir, ‘a mumin
who has committed a grave sin less than that of shirk “*associating™,
i.e. polytheism’,
4. As a2 special sub-class of the last group I should like to mention
the case in which the semantic structure of an obscure word X is
cleared up in terms of its negative form, not-X. The attempt, it may
be argued, is mostly doomed to failure, since not-X may logically be
anything whatzoever outside X. Fortunately, howewver, this does not
apply to those cases where the field of reference is narrowly limited,
that is, where the number of the possible referents is not very great,
When the topic for discussion is a kind of flower which can be either
red or blue, the very fact of being told that a particular specimen is
not-red is enough to give the hearer much positive information about
it. And this is almost always true of moral vocabulary in any language.
In point of fact, in the limited field of reference of moral evaluation,
knowledge about mot-X tends to prove a very effective means in
determining the semantic category of X itself. To know what types
of conduct are generally referred to by the expression “This is not
good’, is as important for the semanticist as to know what types of
conduct are generally called ‘good”,

The verb irtakbara is one of the most important terms of negative
evaluation in the Qurdn. Roughly it means “to be big with pride’,
“to act haughtily and scornfully’, and is used to refer to a character-
istic feature of the kafr. In the following example this verb appears in
its negative form and describes from behind, so to speak, the conduct
of one who behaves ‘haughtily’.

a9



Principles of Semantic Analysis

Only those believe in Our signs [i.e. revelations], who, when they
are reminded of them, fall down prostrate and celebrate loudly
the praise of their Lord, never getting puffed up with pride.
(XXXII, 15)

What line of conduct do ‘those who are not haughty® adopt? How do
they actually behave when they find themselves face to face with
divine signsf To know something positive and concrete about this
is to know many things about the nature of that special kind of
haughtiness which is designated by the word istakbara.

5. We call a ‘semantic field’ any set of patterned semantic relations
between certain words of a language. A very simple example of this
is provided in English by the peculiar relationship helding between
“wind’ and “to blow’. In every language we encounter such semantic
‘clusters’ of words. A word rarely stands aloof from others and
maintains its existence all alone; on the contrary, words manifest
everywhere a very marked tendency to combine with certain others
in the contexts of occurrence, Every word has, as it were, its own
choice of companions, so much so that the entire vocabulary of a
language forms an extremely tangled web of semantic groupings, To
disentangle it constitutes one of the important tasks of a semanticist,
So, from his standpoint, any passage is semantically =ignificant that
contributes in some way or other towards determining the bounds
of a field of meaning. Thus in the Qur*in the verb {ftard (“to invent’,
“to forge ') most frequently takes as its grammatical ‘object’ the noun
kadhib (a ‘lie”), thus forming a well-nigh inseparable group. To join
this group comes the word z@lim, whose basic meaning I have dis-
cussed earlier. In fact the expression *Who does more wrong, or
who is more unjust, (gzfam), than he who forges (iftard) against God
a lie (kadhib)?' is one of the set phrases of our Seripture. This makes
it clear that the three words iftard-kadhib-galim form in the Qurin
a peculiar group or combination, a semantic field in the sense just
explained.

6. Very often the thetorical device of parallelism reveals the existence
of a semantic relationship between two or more words, It is widely
known that in Biblical Hebrew and even more in Classical Chinese,
parallelism in poetic style furnishes not infrequently the key to the
meanings of many words which would otherwise remain obscure,
This is not the case to the same degree in the Qurin. And yet there
are a number of passages where parallelism helps to bring out a
particular aspect of some semantic field. In SGrah XNXIX, for
instance, we see the following two sentences appearing side by side:

And none denies Our signs save the kafir. (v. 46/47)
And none denies Our signs save the galim. (v. 48/49)
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The parallelism of construction is in itself a clear proof of the fact
that kdfir (‘disbeliever’) and galim (‘wrong-doer”) are semantic
equals in so far at least as the act of refusing to believe in divine signs
is concerned. To this group of kdfir and zdlim we may add one more

member, fdstg, if we note another instance of parallelism which is
found in Sirah V.

Whoso judges not by what God has sent down: such are kdfirdn.

(v. 48/44) _
Whoso judges not by what God has sent down: such are zdlimin.

(v. 49/45)
Whoso judges not by what God has sent down: such are fdrigin.

(v. 51/47)

Here the three words kdfir, sdlim, and fdsig are put semantically on a
par with one another in respect to not giving judgment according to
what God has revealed. Thus it will be evident that these words
define a specific phase of a wider semantic field, that of “unbelief’,
whose fundamental features will occupy us in a later chapter.

5. As one might expect, the key ethical terms in the Qur'an are
generally used in contexts of deep religious import. Sometimes,
however, we find them used, even within the bounds of the Qurin,
in non-religious contexts which reveal the purely secular aspects of
their meanings. These cases naturally furnish the semanticist with
extremely valuable material for advancing his studies of the structure
of the words concerned. In point of fact we have already seen an
example of this in the word jZhil12 Generally speaking Stirah XII,
the ‘Chapter of Joseph', is semantically of particular interest in that
it provides us with many good examples of this kind of secular use of
words, I shall give here another example from ancther Strah. The
word in question is Adfir.

And he said, ‘Did we not bring thee up amongst us as a child?
And didst thow not dwell amongst us for many vears of thy life?
And yet thou didst do the deed which thou didst. Thou art of the
ungrateful (kafirin).” (XXVI, 17-18/18-10)

This is said by Pharaoh to Moses in a patently non-religious context
of meaning, when the latter has slain an Egyptian subject of the
former. Nothing indeed throws such a clear light on the basic ele-
ment of ‘ingratitude’, which, as we saw earlier, constitutes the ori-
ginal semantic core of the root KFR.

12 See the first exarople taken from Surah XI1, p. 32
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[II. The Pessimistic
Conception of the

Earthly Life

PERHAPS THE MOST CONSFICIOUS FEATURE OF THE DEVELOFMENT OF
moral ideas in ancient Arabia is that Islim proclaimed a new morality
entirely based on the absclute Will of God, whilst the guiding
principle of the pre-Islamic moral life had been tribal tradition, or
‘the custom of our forefathers’.

There should be no misunderstanding here. We would be doing
gross injustice to the pre-Islamic Arabs if we maintained that there
was among them no distinction between right and wrong, between
what is good and what is bad, On the contrary, a careful perusal of 2
document such as the famous ‘Book of Songs®, Kitab al-Aghdni,
will at once convince us that the pagan Arabs were in reality richly
endowed with an acute sense of morality. Even the so-called ‘free
children of the desert’ had their own meticulous rules of conduct,
by the standard of which any action, whether personal or tribal,
could be judged to be right or wrong, good or bad. Only their *good’
and "bad’, ‘right’ and “wrong’ lacked a consistent, theoretical basis.
They could hardly be justified except by what is reducible to a useless
tautology of the type ‘X is good because it is good”. Besides, these
ethical properties were as a matter of actual fact often quite powerless
to regulate the conduct of men in time of crisis when tribal interest
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was at stake, as the well-known maxim of the desert shows: *IHelp
your brother [i.e. fellow-tribesman] whether he is being wronged or
wronging others.’

The only form of argument the pagan Arabs could use, and in fact
were willing to use in ethical matters was: X is good (or right)
because we found our fathers and forefathers doing it.

When it is said to them [Le. the pagans], ‘ Follow that which God
has sent’, they reply, ‘Nay, we will follow what we found our
ancestors doing.” What, even if their ancestors were all ignorant
folk erring away from the true path? (II, 165/170)

They [i.e. pagans] argue, “Lo! we found our ancestors holding
fast to a certain form of religion, and we are guided by their
footprints.” Just in the same way We never sent before thee
[Mubammad] any warner to any city, but that the people thereof
who lived in houry said, *We found our ancestors holding fast
to a certain form of religion, and we are following their footprints.”
Ask them, “What, even if T bring you what will give you better
guidance than that you found your ancestors clinging to?’ But they
will only say, ‘Nay, we in what you were sent with do dishelieve !
(XLII, z1-23/22-24)

This type of argument naturally implies on its negative side that
everything is bad (or wrong) in their eyes, which would involve any
break with the existing social order, or which would shake and
damage in however slight a manner the prestige of customs inherited
from their tribal ancestors. And such was precisely the nature of the
moral reform which Islim inaugurated. The principle of morality
which its Prophet so enerpetically championed had its origin in his
glowing belief in the one and only God, in Whose eye all the customs
and traditions of the tribes could never be anything more than
insignificant worldly affairs having nothing ‘sacred’ about them. It
was only natural that this led Islim to a radical break with the funda-
mental assumptions underlying all the moral ideas of the pagan Arabs.
From among the various features that characterize the spirit of
the age of Jihiliyah, I would like to draw attention to the two follow-
ing as being of particular relevance: its worldliness and its tribalism.
The first of these will form the subject of the present chapter. The
principle of tribalism will be dealt with in the following chapter,

The sober realism characterizing in a very peculiar way the Bedouin
world-view is now well-known among those who are interested in the
nature of Arab culture. It seems to be connected most intimately
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with the climate of the land. Indeed, it has something which evokes
in our minds the arid sands of the desert, At all events it 15 a fact
that lack of imagination has stamped its mark on almost everything
that may be recognized as purely Arabic. To the realistic Arab mind
this present world with its myriad colors and forms is the only world
that exists. Nothing is more remote from such a mind than a belief
in eternal life, the life to come. There can be no existence beyond the
limits of this world,

They assert, *There is our life in this present world; we die, we
live, and naught destroys us but Time {Dakr)” (XLV, 23/24)

They assert, "There is only our life in this present world; we shall
never be raised.” (V1, 20)

Here the monotheism of Islim came inevitably into serious conflict
with the old pagan conception of existence. The divine message the
Prophet brought to his countrymen about the resurrection and the
world to come provoked everywhere scorn and derision,

They say, *What, when we are dead and have become dust and
bones, shall we then possibly be raised? A promise like this we
and our ancestors have been given before. These are all merely
fantastic old tales.’ (XXIII, 84-85/82-83)

The Kifirs say, ‘This is indeed a wondrous thing [ What? when
we are dead and have become dust? That would indeed be a long
way to return!’ (L, 2-3)

The Kafirs say, ‘ Hey! Shall we show you a strange fellow who will
assure you that, after you have been utterly torn to pieces, you
shall then be created anew? (XXXIV, 7)

T'o be sure, even the pagan Bedouin knew and made much use of the
word khulid, meaning ‘a long life,! so long indeed that it will never
come to an end’ (Le. eternal existence), but their all too realistic
minds could hardly go beyond the horizon of the immediately present;
in other words, khulid should be something of thizs world, The

1'To be more exact, the ‘length’ of this 'Jong life’ must be taken in a relative
senae, varying from case to casge. In the following verse of the Jihill poet *Abfd b,
laﬁ.bn.q (Diwdr, ed. & trans. Ch. Lyall {LE:dEn 1931}, poemn XLVIL, v. g), for
lflsl‘,lhﬁe. the satne verb hhalads is uzed twice in succession: in the ﬁrat case it
means “to live longer than others’ “to remain alive after others are gone’, and in the
second “to live for ever’,
Fa-khaladtu batdahum wa-lasty bi-khalid,
Fa-al-dahr dhii ghivar wa-dhi elwdn.
Thus I remain after them [ie after they have died], but I myself am not to
live forever, for Time is ever full of vicissinudes and changes,
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‘eternity’ of which there is much talk in pre-Islamic poetry, and

which undoubtedly constituted one of the most serious human
problems among the pagan Arabs just before the rise of Islam,
meant primarily an eternal life on this very earth. A glance at the
literary works they left makes it abundantly clear that they were
aware that all the treasurcs amassed and all deeds done would be
ultimately meaningless and vain if there could not be found something
which would confer immortality to the whole Tife of this world. Some
such principle of immortality, smukhlid (lit. an "eternalizer'), they
sought for everywhere. But it was, of course, so much labor lost.
With biting sarcasm the Qur’n speaks of ‘everyone . . . who gathers
wealth and counts it over as if his wealth could “eternalize’ him’.
(CIV, 1—3) and the poet al-A'shé says * Never, never think that riches
can make their possessor immortal,’

It is interesting to notice that in J&hili literature the idea that wealth
is the most important thing in the world, that it is the ‘eternalizer’
is presented by women, usually wives, while men hold such a 'base
and silly’ idea in scorn and simply ignore it, for it goes against the
ethical principle of karam ‘generosity’. The wife of the famous poet
al-Mukhabbal reproaches her husband for his spendthrift habits

and says:

Inna al-thard huwa al-klolid wa-i *
-na al-mar’ yugriby yawmahu al-"adam

Verily wealth means khuliid, and lack of wealth brings near to him
his day, i.e. death.

To this the poet replies:
Inni wa-jaddiki ma tukhallidunt *
mi’at yajiru “ifd uha udm
By my troth, never shall I be made to live eternally by a hundred

fat camels whose hair is carried away by the wind.2

It is important to remark also that this bitter consciousness of the
ahsolute irmpossibility of finding “eternity” in this world was at once
the dead end into which heathenism drove itself and the very starting
point from which Islim took its ascending course. Indeed, Jahilivah
and Islam unite in the recognition of the evanescence of human life,
The pessimism arising from the consciousness of the essential vanity
of life is common to both pre-Islamic poetry and the Sacred Book.
Every reader of the Quran knows that this is a theme of incessant
recurrence,

? Mufaddal, Mufaddaliyst’ Cairo, 1942), poem XXI, 36-37.
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The life of this present world is naught but 2 play and a pastime.
(XLVII, 38(36)

Know that the life of this present world is naught but a play and
pastime, an outward show, and vainglory among you, and a rivalry
in wealth and children. All this is like vegetation after rain, whose
growth rejoices the kafir; then it withers away and thou seest it
become sere and yellow; then it becomes straw, , . . Thus the life
of this world is but an illusion of joy. (LVII, 19—20/20)

This pessimistic conception of the earthly life, it would seem, has
nothing in itself to differentiate it from that expressed by the
poets. Throughout pre-Islamic poetry there runs a dark note of
pessimism. It is, we might say, the natural basic mood of the liter-
ature of Jahiliyah. The works of the great pre-Tslamic poets invariably
resound with bitter cries of despair at the emptiness of human life,
Thus, to give one example, “Abid b. al-Abras says:

I pondered on thoughts of my people, the kind ones who dwelt at
Malhub, and my heart was sore for them, overwhelmed with
SOITOW;

And as remembrance filled me, the tears streamed ceasclessly like
a water-runnel watering the seed-plots of one who has come to
decay.

Yea, many the tent from whose chambers the scent of musk floated
forth have I entered, mayhap in secret, mayhap as an open wooer;

And many the songstress whose voice the wine had rendered
hoarse, who sings to the strings stretched over a hollow curved
lyre,

Have I listened to with companions, all men of noble race, who

count themselves bound without stint to all seeking help.

And now all these things are gone, and I am left to mourn—nay,

what man on earth is there whose hopes are never belied?

Thou seest a man ever yearn and pine for length of life: but what

is long life’s sum but a burden of grief and pain??

In the first poem of the Diwin the same old poet, after giving a
detailed picture of the desolation that has spread over the place of
his youthful memories, goes on to moralize on the vanity of all
earthly things* and concludes: “All that is pleasant must be snatched

3 =Ahid b, al-Abras, IX, 11,

4 Ihid., p. 10.
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away, and every one that gathers spoil is spoiled in turn’ (v. 14);
‘Man as long as he lives is a self-deceiver: length of life is but increase
of trouble.’ (v, 24)

Thus in the recognition of the vanity, emptiness, and ephemerality
of life Islam and Jahiliyah evidently stand on a common ground.
And yet the conclusions they draw from this are poles apart. For
Jahiliyah did not and would not know anything beyond the world of
present existence, whereas Islim was a religion that was precisely
founded on a glowing belief in the life to come, The pivotal point of
Muhammad's message lies decidedly in the hereafter. And once we
recognize, and believe in, the existence of the world to come, failure
in the attempt at seeking out khulid, ‘eternity’, in this world nced
no longer drive us into the depths of despair. So the khulad which
presented such an awful, insoluble problem to the men of Jahiliyah,
is now transposed without any difficulty to a sphere that lies beyond
the horizon of existence.

Nay, but you prefer the life of the present world, when in reality
the world to come is far superior and everlasting. (LXXXVII,

1617}

You desire the perishable goods of the present world, while God
desires [for you] the Hereafter. (VIII, 68/67)

Wealth and children are but an adornment of the present world.
The good deeds that remain for ever are better in the sight of thy
Lord for reward and better in respect of hope. (XVIII, 44/46)

This world is transitory and vain, Islim teaches, and so you must
never count upon it; if you really desire to obtain immortality and
enjoy eternal bliss you should make the principle of other-worldliness
the very basis of your life. All is vain in this world, J3hilivah preaches,
and nothing is to be found beyond it, so you must enjoy your ephe-
meral life to the utmost limit of its capacity. Hedonism is the only
possible conclusion for the worldly-minded people of J3hiliyah.

The following two verses from the famous Ode of Tarafah reveal
better than anything else the relation between their consciousness
of the impossibility of binding khulid in this world and the principle
of hedonism.

Well now, thou who censurest me because [ attend the turmoils of

war and because I cease not to pursue pleasures, canst thou then

‘eternalize’ (mukhlid) my existence? But since thou art unable to

defend me from death, pray allow me to forestall it with what

wealth T possess.S

§ Tarafuh, Muallegah, vv, s6-57, in Septem Moallakat, ed. Aug. Amold
(Leipzig, 1850).
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The Pessimistic Conception of the Earthly Life

Pre-Islamic poetry is studded with hymns of voluptuous pleasures
and enjoyments. In another passage (46-51) of the Ode Tarafah says:

Seek me in the assembly of my people, and you will find me there.
Hunt me in the taverns, and you will surely capture me there,

Come to me in early morning, 1 shall £l you a cup of wine to the

brim. If you decline, thcn decline as yuu like and be of gmd -:hr:er.

M}r buun companions are ].ruuths whlte as stars, And at evennde a
singing-girl comes to us in robes striped and saffron-colored.

Wide is the opening at her bosoms, delicately soft her nakedness
when the fingers of my companions touch it and caress.

When we say, 'Pray let us hear a song’, she begins gently to sing,
with a voluptuous languidness, in a voice subdued.

The passage just quoted refers to the habit of winebibbing, which
was for the men of Jahiliyah a source of highest pleasure. Nothing
shows better to what extent the principle of carpe diem was exercising
an active influence on the moral phase of the Jihili life, Wine was in
their eyes one of the supreme gifts of fortune. The men of Jahilivah
were mostly winebibbers; they indulged in it habitually; they made
it even their real boast and a point of honor to be able to indulge
themselves freely with wine, for that was considered an unmistakable
evidence of a ‘generous nature’, which constituted one of the personal
virtues most highly prized by the Arabs in the days of paganism.

I am a karim (“man of a noble nature’), one who remains soaked
in drink all his life. If we die tomorrow you will know which of
us is the thirsty fellow.®

Great was the number of those who ruined themselves by dissipation
on account of wine, for, as "Abid says in one of his poems (VIII, 3).
*High was the price of wine, and great was the gain of the merchants.”
In another poem he also says:

We bid up the price of all old wine,
strong and fragrant, while we are sober;
And we hold of no account, in pursuit of its delights,
the mass of our inherited wealth, when we are drunken.”

And Labid b. Rabiah, another famous poet of Jahiliyah who lived
long enough to die as a Muslim, had chanted in his springtide days

& Tarafah, v. 63.
TiAbid b, al-Abrag, VII, p7-18,
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the praises of the delight of wine-drinking. Here is a passage from his
great Ode, in which he addresses his sweetheart Nawir;

Ah, thou hast no idea how many serene nights of joyous merry-
making and mirthful cheer
I have passed in convivial gatherings; how I have frequented the
hoisted flag of the wine-merchant when the price of wine was
dear;
How I purchase wine at a high price in skin bags old and black,
or, sometimes, in jugs smeared with pitch, whose seals I break;
How I take pleasure in quaffing pure wine in the morn, holding
close a girl while her nimble fingers touch the strings of her
lute;
How often I rise before the cock to take my own morning draught
and to take a second draught when the sleepers do awake 8

Tarafah, to whom reference has been repeatedly made, was a
representative man of this type. In vv. 53-54 of his Ode, he describes
the hapless fate which has put an end to all his enjoyments:

Thus I went on drinking wine, and pursuing the pleasures of life,
selling, dissipating both my own earnings and my patrimony,

Until at last the whole tnbe deserted me, and here I am left all
alone like a dirty mangy camel,

According to an old tradition, the famous poet al-A'shi set out
for Muhammad with a firm intention of becoming a Muslim. On his
way a pagan friend met him and asked him what was the matter.
The poet told him that he was going to the Prophet to accept Islam.
On being told that Islim prohibited fornication, he declared that it
did not matter to him at all. When, however, his friend said, *Ah,
but do you know that Muhammad prohibits wine?” he said, * That is a
thing I cannot give up so easily. Well, in that case T will go back and
drink heavily for a whole year and after that return and accept
Islim.” So he went, and died in the very year, so that he never came
back to the Prophet.?

It was precisely in the midst of such a thoughtless generation that
Muhammad arose to proclaim the new belief in the future life and the
final judgment. He saw around him nothing but levity, worldliness,
and pleasure-seeking,

They only pursue pleasures of the life of this present world, when,
in reality, the whole life of this world is naught but transient
enjoyment compared with the future life. (XIII, 26)

8 Labid, Muallagah, vv. 5761, in Septem Moallakat,
# [bn Ishiqg, I, 256.
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The life of this world is naught but a play and a pastime; surely
the next abode is better far for those who are godfearing. What,
have you then no sensef (VI, 32)

For the godless and frivolous generation whom this world's life has
completely deceived, it is, on the contrary, religion that is but a play
and pastime (VI, 6gf7o, VII, 4g9/51). The determining mood of the
spiritual situation of Jahiliyah is, from the point of view of the Quran,
that of jollity and complete indifference to the serious matters of
religion. At these careless people who are now laughing, jesting, and
playing, the Apostle of God throws the ‘good tidings' of the
approaching torments of Hell. The calamitous Day of Judgment is
threateningly near. And on that day the godless will have to pay
dear for their thoughtlessness in this world.

On the day when those who disbelieve (KFR) shall be exposed to
the Fire [of Hell]: "You squandered your good things in your
earthly life and found enjoyment in them. Wherefore this day you
are recompensed with a humiliating chastisement, for that you
grew arrogant in the earth without any right, and for that you
transgressed.” (XLVI, 19/20)

Lol This is a man who once lived among his family joyfully.
Verily it never occurred to him that he should return to God.
(LXXXIV, 13-14)

In view of this state of affairs, the basic attitude of man in this
present world should be, from the Qurianic point of view, not the
desperate sort of hedonism which we have just encountered amongthe
pre-Islamic Arabs, but absolute earnestness that stems out of the
keen consciousness of the approach of the Last Day. The fear of
God, a reverent awe before the Lord of the Day of Judgment,
must act as the determining motive of all conduct of the religious
man, nay rather it must determine the whole of human existence.
The key word here is taguwd. The proof of a man's being genuinely
noble (karfm) of character and personality should not be sought in
the direction of audacity in mundane affairs. The real karim is not a
man who dares to squander impulsively and thoughtlessly all the
riches in his hand. The real karim is he who lives with great moral
earnestness, being ever conscious of the approaching Day of horrible
catastrophe. It is extremely significant that the Qur’in in one of its
most important verses defines the word karim in terms of the concept
of tagwd “pious fear of God’.

Surely the noblest [akram, the superlative form of karim] of you
all in the sight of God is the one who is most godfearing [atgd, the
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superlative of fagi meaning ‘god-fearing’] among you. Verily
God knows everything. He is aware of everything, (XLIX, 13)

We can hardly overemphasize the revolutionary nature of this
attempt to re-evaluate semantically an old moral word, Already in the
day of Jahiliyah karfm was one of the highest value-words, meaning
roughly both nobility of birth and generosity. But no one before
Islim could have thought of defining ‘nobility” in terms of ‘fear of
God",

Of course it should be kept in mind that this emotion of *fear’
meant in this case far more than being afraid of punishment. As Tor
Andrae pointed out years agol?, the deep cthico-religious value of
the fear of God, the Lord of the Day of Judgment, is largely due to
the fact that it cannot but arouse in the mind of the believer a clear
consciousness of the tremendous seriousness of life and thus incite
him to moral carnestness and responsibility. Act always as if you
were standing at this very moment before the Divine Judge, before
the judgment seat of Allah on the Day of the great reckoning—this
wias the first of the cardinal rules of conduct which Islim laid down
in the earliest period of its development.1? But all this would be utterly
impossible and absurd where there was no faith in the world to come,
Fear of God could only become a principle of ethies on the basis of a
monotheistic belief in which God is represented as the Lord of the
Judgment Day.

10 Tor Andrae, Mohammed, sein Leben wmd sem Glaube (Gittingen, 1032),
Chapter I11.

11 Taged in this sense becomes in the post-Quranic period the central theme of
the early aseetics. Hagan al-Bagri is one of the sutstanding cxarnples of this atritude.
For details see H. Ritter, "Studien zur Geschichte der islamischen Frommigkede,
1%, Der Frlam, XXI (1933), 1-83.
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IV. The Spirit of
Tribal Solidarity

WE SHALL TURN NEXT TO THE PROBLEM OF TRIBALISM. IT 15 A cOMMON-
place to say that the social structure of pre-Islamic Arabia was es-
sentially tribal. It has often been pointed out by various writers on
Arabia that the lifeblood of pagan ethics was the feeling of solidarity
existing between all the members of the tribe, The tribe, or its
subclazs, the clan, was for the pre-Islamic Arabs not only the sole
unit and basis of social life but represented first and foremost the
highest principle of conduct, evolving a comprehensive pattern for
the whole of life, both individual and public. Tribal spirit was no
doubt the fountainhead of all cardinal moral ideas on which Arab
society was built. To respect the bond of kinship by blood more than
anything else in the world, and to act for the glory of the tribe, this
was by common consent a sacred duty imposed on every man, that is,
every individual member of the group.

Nothing expresses better and more tersely the deep, irrational
nature of this sentiment of tribal connection than a verse of Durayd
b. al-Simmah which Nicholson cites: °T am of Ghaziyya: if she be in
error, then I will err; And if Ghaziyya be guided right, I go right
with her!"! This illustrates remarkably well how tribal solidarity

1 Nicholson, p. 83.
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dictated the actions of the heathen Arab, and how he had to obey
through foul and fair the categorical imperative of tribalism. As
R. Dozy remarked, ‘this limitless and unshakable attachment, which
is called “asabiyah, that a pagan Arab feels for his fellow-tribesmen,
this absolute devotion to the interests, prosperity, glory, and honor
of the community into which he was born and in which he will die—
this is not in any way a sentiment like our patriotism, which would
appear to a fiery Bedouin too lukewarm, It is a violent and terrible
passion. It is at the same time the first and most sacred duty of all
duties; it is the real religion of the desert.’? Even if there is some
exaggeration in this last statement, yet it remains true that “asabiyah
was incomparably stronger and more influential than the pagan
religion of the desert, which never rose above the level of primitive
polydaemonism and which, by the time of Muhammad, was showing
signs of degenerating more and more into sheer magie.

Of course, as a matter of actual fact, this rule of tribal solidarity, as
every other rule of conduct, was sometimes transgressed. Sporadically
there appeared, even in the desert, persons whose individuality was
too strong and too marked to remain always loyal to the tribal cause.
Such a person naturally tended to produce trouble by his reckless
deeds inside and outside the tribe and might even involve his tribal
*brothers’ in the bloodiest kind of warfare, for in pagan days a man’s
whole tribe or clan had to assume the responsibility for his disgraceful
doings. In such a case the only way open to the tribe for evading all
responsibility for him is to proclaim him as having been formally
disowned, whereby he becomes an ‘outlaw® (khalf). The whole
procedure was known under the name of tabarri’,’ A large num-
ber of such homeless outlaws, known as sa"altk (sg. su"lik), appear to
have been roaming the desert in the days of Jahiliyah, some of
them quite abject, base, and humiliated, but some others men of
remarkable valor and dignity, a real embodiment of the spirit of
independence,

Here is a song of such vagabondage, a poem by “Urwah b. Ward

-“Absi, himself one of the most outstanding figures in the history
of Arab outcasts (sa"alik). He describes in this famous poem the two
types of sa"d@lik which I have just mentioned.

2 Hirtoire des Musulmans & Espagne, and ed., ed. E. Levi-Provencal (Leiden,
mggrc[»m?the verb tabarra®a " to declare oneself barl® from semebody or something'.
Bari® means “completely free from something undesirable, and having nothing
to do with it”. It is extremely :.rm:reslmg- tor shserve that this old word, so charscter-
istic of the pagan tribal life, was later in the Islamic age turned into & technical
term in theology meaning something like “excommunication” from the Mushm
commumnity. The first theologians in Islim, the Khawinj, greatly abused this notion

and *declared themselves free’ from the majority of Muslims, i.e. declared the latter
to be Kafirs.
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God's curse on the poor vagabond who under cover of night
roams about slaughter-places in search of heads of bones.
At eventide he lies down exhausted, to awake the morrow still
drowsy,
shaking off wearily the gravel from his side covered with dust.
But the real sufiik is this: the breadth of his face glows
like the flame of a shooting star blazing in the darkness,
Towering over the neighborhood, striking his enemies with
horror.
All people curse him between the tents, as losers curse their
unlucky lot.
Even when they live far from his haunts, they never relax their
guard
against his coming nigh, as a family looking out for one whom
they love.4

If we can judge from the poets, it even happened not infrequently
that actual experience taught the Arabs a better wisdom. Often, says
a poet, the roaming stranger (ndzih) proves a mear friend, and the
nearest kinsman is cut off to become a stranger.s

But taken all in all, these cases were all anomalies and were cer-
tainly in a small minority. And the life of these homeless outlaws was,
as might be expected in desert conditions, always on the brink of
death either from natural causes or by the hand of the human enemy.
For it is almost a commonplace that, without a high degree of soli-
darity, there can be hardly any hope of facing with success the fierce
strugple for survival under the climatic and social conditions of the
desert. Even those strangers who were formally adopted among a
tribe, and who consequently were in a position far better than that of
outlaws, were often hard put to it only beeause they were “outsiders’.
Such an adopted member of the tribe was called zanim. It is extremely
significant in this connection that this word developed a very marked
secondary meaning of ‘base’, ‘ignoble’, and a “a man of evil char-
acter’. So much so that Ibn Ishiq feels himself obliged to make a
particular remark, concerning a passage from the Quean (LXVIII,
16—13) where this word oceurs, to the effect that sanim here is not
used in the sense of a man of ignoble birth (k-"ayh [T nasabihi),
because it i3 not for God to insult the pedigree of anyone, but it is
used in its original sense of a stranger adopted by a tribe. As a pagan
poet, al-Khatim al-Tamimi, said a senfn was a useless, superfluous
addition to the body of the tribe, and anyone who dared to exhibit

4In Abo Tammim's Hamdeah, with comm, of al-Khatib al-Tibrizi {Bulag,
AM. 12098), I, 210=230.
3 9AbId b, al-Abrag, I, 23,

57



From Tribal Code to Islamic Ethics

preference for such an ‘addition’ over his kinsmen by blood was sure
to arouse a storm of reproach. It was for exactly the same reason that
those of the Arab tribes in Medina, who fervently took the side of
Muhammad incurred stinging reproaches from the opposite camp.
This feeling of indignation has found a genuine expression in the
following verses of “Asma b. Marwin:

O how I despise you, sons of Malik and an-Nabit,
and you, tribes of “Awf and sons of Khazraj!

You have obeyed an outsider coming from afar,
belonging not to Murdd nor to Madhhij!s

Thus the social structure of Jahiliyah was essentially tribal in the
sense that the ideal of the tribe was the Alpha and Omega of human
existence, The bond of kinship by blood, the burning sense of honor
based on the all-importance of blood relations, which required that a
man should take the side of his tribal brothers regardless of whether
they were right or wrong, love of one’s own tribe, bitter scorn of the
outsiders; these furnished the final yardsticks by which the people
of Jahiliyah measured personal values. There appears to have been
practically no supratribal standard of good in pagan days.

It is of supreme importance for the right estimation of Muhammad’s
religious movernent to realize that it was just in such a circumstance
that he declared the definite superiority of religious relationship
over the ties of bleod. His was indeed a daring attempt to establish
an entirely new community on the basis of a common faith in the
one and only God, whose members, as Professor Gustave Von
Grunebaum has put it, were kin by faith rather than by blood.
According to Von Grunebaum,” the most effective factor in attracting
men to Islm was, apart from the religious truths contained in the
message of Mubhammad, its ability to serve as a point of crystalliza-
tion for a novel socio-political unity. But it had to overcome tre-
mendous difficulties before it could begin to function as such a center
of crystallization.

Abii Jahl, a sworn enemy of the Prophet, is reported to have
described him once as ‘one who more than anyone else has cut the
hond of kinship by blood and wrought that which is scandalous’.
And the tribal bard of Quraysh in Mecca, al-Harith b, Hisham said
after the battle of Badr in praise of those slain on the battlefield
fighting against Muhammad and the Muslims:

& Thn Ishig, 11, gos.
T G. E. Voo Grunebaum, Jelam, Essavs i the Nature and Growth of @ Cultuwral
Tradition, 15t American ed. (New York, 1g61), p. 31.
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They were slain as noble warriors, they did not sell their tribe to
gide with aliens who are no kith and kin of theirs.
But you sold your own tribe when Ghassin became your true
friends
in place of us [Quraysh]; what a scandalous act it was!
An act of treason, a glaring crime, a cutting of the ties of
kinship!
Your injustice all men endowed with reason will perceive &

It is interesting to notice that politically Muhammad himself
profited to no slight extent from the existence of the rule of tribal
solidarity even in the city comrmunity of Mecca, particularly during
the first years of his prophetic activity. For, as Professor Montgomery
Watt has pointed out,® it was largely due to the fervor of “asabiyvah
shown by the powerful subdivision of Quraysh, Banfi Hashim, who
were there ready to protect him at any moment, that he could con-
tinue preaching in Mecca despite the indignation against him of the
leading circles of Quraysh. The Prophet, according to orthodox
tradition, belonged by birth to this illustrious family of Mecca,
being one of the grandsons of Hashim,

And yet, Muhammad made a daring attempt to abolish the principle
of tribal solidarity and to replace it by that of monotheistic faith
which would make possible a new organization of society with a
wholly ritualized way of life as a manifestation of the eternal order
here on the earth. It 1s clear that this revolution—for ‘revolution” it
certainly was—was prompted at first by a purely religious motive,
though as time went on the principle of kinship by faith began to
assume more and more a rich political coloring.

Be that as it may, it is a fact that Islim ordained a new type of
brotherhood based on faith between all the members of the com-
munity and declared that henceforward this brotherhood was to be
regarded as closer and stronger than the bond of kinship by blood.
For the purpose of this study it is particularly important to remark
that the motive of this abrogation of the age-old rule of “arabivah may
be traced ultimately to the terrifying eschatological vision of the
Last Day. For on that day, all blood relationships that are now so
much prized, will turn utterly meaningless and useless,

But when the trumpet sound [ushering in the Judgment] shall
come, on the day when a man shall flee from his brother, his mother,

his father, hiz spouse, and his sons, every man among them on
that day shall have no time to care for others, (LXXX, 33-37)

& Thn Ishdq, I, 510.
# W. Montgomery Watt, Muhammad at Mecea (Oxcford, 1os3), p. 18,
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Thou shalt never find a people who believe in God and the Last
Day loving anyone who opposes God and His Apostle, even though
it be their own fathers, their sons, their brothers, or their fellow-
tribesmen. (LVIII, 22)

It is not for the Prophet and those who believe to ask pardon for
the polytheists, even though they be the nearest in blood, now that
it has been made clear to them that these are destined for Hell.
Abraham did ask pardon for his father, but that was only because
he had to fulfil a promise he had made. So once it became clear
to him that his father was an enemy of God, he formally
declared that he had nothing to doll with the latter's acts.
(IX, 114-115/113-114)

Ethically, this is nothing but a proclamation of the principle of
individualism. On the Last Day, men are summoned to come to their
Lord as individuals. Everybody has to bear his own burden, And this
begins at the very moment of his death, as “Amr b, “Ubayd said,
*Fear (ittagi) God, for you will die alone, you will be asked to settle
accounts alone, you will be raised from the grave alone, and no one
of those who surround you now will be of any avail to you in the
prezence of your Lord.'1

However, the new principle could not displace at one stroke the
standard of tribal ethics based on the natural tie of the kindred, and
age-old tribal feuds were carried over far into the Islamic ages. We
have seen how the rival tribes of Aws and Khagraj in Medina lived
in a precarious sort of unity after they had become friends and
brothers by faith under the Prophet. And we find, AbG Qays, a
well-known ascetic who adopted Islim after Muhammad migrated to
Medina, still saying in the spirit of tribalism;

Sever not, my sons, the ties of kinship.
Be magnanimous to your kindred though they be narrow of
mind.12

The feeling of tribal solidarity tended to control a man’s actions
towards his kinsmen even when they joined the banner of his
enemy, a phenomenon that occured very frequently in Arabia after
the rise of Islam, Speaking of the Prophet's companions who had
fled from Mecca for refuge with the king of Abyseinia, and trying to
calm down an angry friend who was poing to resort to vielent

10 Tabarra®a minfu. The concept of fabarry®, has been explained earlier in this
chapter (see note 3).

1 “Amr b, “Ubayd, a famous Mutazilah, whe, together with Wasil b, "At5, laid
the foundation of Muttazilism. He is reporcted to have said this when he admonished
the Khalifah al-Manstir. See Sharlf al-Murtada, Amdlt (Cairo, 1954}, I, 175.

12 Tbn Ishiq, I, 347.
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measures in order to ‘uproot all these fellows’, a “godfearing’ person
says, ‘Don't do such a thing. They are related to us by blood even
though they are now on the opposite side.”!* On the day of Uhud,
“AlT, who was in charge of the standard of the Muslims, and Abii
Sa‘d, who carried the banner of the pagans, fought in single combat,
and the former smote the latter down on the ground. But he refrained
from giving him the finishing stroke. When asked later why he did
not do so, he replied, ' The bond of blood kinship it was that made
me faint-hearted at the last moment.'!4

S0 Muhammad, when he migrated to Medina, tried at first to
establish, in accordance with his newly proclaimed principle, a
supertribal unity of all believers, and declared that the Muhdjirin
(i.e. those who had shared from the very beginning in his hardship
and migrated with him from Mecca) and the Ansar (i.e. those who
newly became Muslims in Medina) should regard themselves as
‘brothers’ in religion, and that this brotherhood should abrogate
all the ancient customs and rules of blood kinship. Believers should
be friends of believers, and disbelievers of disbelievers, regardless
of all relationships by blood and ancestry; if not, “there would arise
in the land an irreparable moral corruption’. For all this, tribal
feuds were carried on before his very eyes as in pagan days, if not
of course to the same extent, and it became clear in the course of time
that some concessions had to be made. Siirah XXXIII, 6, of the
Qur'in may be taken a3 a record of a coneession of this kind.

The Prophet is closer to the believers than their selves, and his
wives are their mothers, But those who have kinship by blood are
closer to one another in the Book of God than the believers who
are not kindred and the Muhgjirin. Nevertheless you have to
behave with kindness towards your companions.

The key to this passage seems to lic in the meaning of the phrase
‘the Book of God’, The commentators are in agreement that it
refers to the right of inheritance. If this interpretation is admitted,
then the meaning of the passage as a whole would amount to this:
those who are related by the bond of blood are closer to one another
so far as inheritance is concerned. And this statement would narurally
place a limit upon the absoluteness of the principle of brotherhood
among all Muslims, whether they be related or unrelated by blood.
In any case, we see very often in the history of Islim old tribal interests
cutting across religious relationships.

On the other hand, Arabia in that age of transition exhibits certain
remarkable features which were opposed to the spirit of conservative

13 fbad, I, 230,
14 Tbed., I1, 547, according to Ibn Hishim.
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tribalism. There were, about the time of Muhammad, clear signs of
a weakening of the tribal or clan kinship and a growing tendency to
a certain individualism. Professor Watt!3 has remarked that the
growing awareness of the problem of personal immortality, khufid,
which I have approached from a somewhat different angle in the
last chapter, marks the breakdown of what he calls ‘tribal humanism’
as a vital religious force; for, he says, the problem of the cessation of
a man is in the last analysis the problem of the ulimate destiny of the
individual as distinguished from, and opposed to, the subsistence
of the tribe. He argues that this growth of individualism at the cost
of tribal spirit was probably fostered by the circumstances of com-
mercial life in Mecea. In this center of mercantile life it was natural
that financial and material interest fostered individualism and began
to exercize a strong influence on the social life of the day as a possible
new basis of community,16 If these arguments are valid, we might
perhaps safely say that there was in the air a presage of a new age
with new ideals of life, which helped to create a religio-political society
by means of a passage from tribal humanism to individual humanism.

I have given what may seem a rather lengthy description of the
tribal spirit in Jahiliyah, My purpose has been to furnish an appro-
priate background which will bring out by contrast the characteristic
features of Islamic moral ideas. 1t will be clear that in a social pattern
where the tribal ethos was the only possible principle of unity by which
to preserve a balance and good order among the people, all the noble
qualities were considered to reside not so much in the individual
members of the tribe as in the tribe itself. We are now accustomed
to think of moral virtues as personal qualities inherent in the indi-
vidual. This was not the case with the pagan Arabs, For them, moral
virtues were rather precious communal possessions inherited from
fathers and forefathers. A man's honor or glory (majd) always came to
him as an inheritance within the tribe. He felt himself charged with
the sacred duty of transmitting it unharmed, or even greatlyincreased,
to his posterity.

We inherited our glory from our fathers,
Lol it has grown in our hands to a lofty height,??

In such a social system personal values could not be thought of
apart from the nobility of the tribe to which one belonged, except in
the exeeptionsl case of those who built up their fame by their own
personal effort and walor, without getting any support from an

15 Watt, pp. 19, 25.
16 Jid., p. 72.
1T The poet is Muhdfir b, Abl “Amr, cited by 1bn Ishiq, I, gf.
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illustrious family, Such a man was known as a khariji15 But, after
all, such original types were extremely rare and sporadic phenomena.
In normal cases, noble ancestry was the sole unmistakable warrant
of the excellence of a man. This explains why pagan poetry is so full

of boastings of the ancestral virtues of one's own tribe. Thus, AbfQl
Tilib 1% says in praise of Quraysh:

If we are to value all men, you are a jewel,
You preserve people noble and excellent,
With an honorable lineage, with no stain of mixture.

The glorious deeds of the tribe are respectfully handed down by
word of mouth from father to son, and as they are thus transmitted
from generation to generation they go on increasing like a snowball.
The tribal glory thus formed is designated by the word hasab, which
may be approximately rendered by “ancestral honor”.2? Every noble
family has its own jhasab to boast of. Hasab is the final yardstick by
which the value of a tribe, and consequently the personal excellence
of every member of the tribe, 15 measured. Viewed from a somewhat
different standpoint the hasab may be said to represent the only
possible guide to moral conduct in the tribal pattern of society. For
every individual member of the tribe sees in the glorious hasab left
by his fathers a body of the highest ideals, a perfect model of behavior
to be imitated in all circumstances of life. It tends to govern all his
actions, and conversely, all his actions are judged right or wrong by
the unique standard it offers. Thus it constitutes for him an unwritten
code of law:

He belongs to a tnibe whose fathers have laid down
for them a way of life.

Every folk has its own traditional way of life,
every folk has its objects of imitation, 2!

A way of life or code of law of this kind, as the reverse side, so to
speak, of the ancestral honor, was called sumnah. We now see why
sunnah was held in such high esteem in ancient Arabia, why there
was even something ‘sacred’ about it.

That this peculiar passion for fasab continued to exist with almost
unabated vigor even in the later years of Islim is shown by many
occurrences. The most interesting of them all is perhaps the rise of
Shu‘iibiyah in the early “Abbasi period. Here we see the old inter-
tribal antagonism transformed into 2 grand-scale opposition of the

18 See, for example, Mufaddalivgr, XXII, 11,

19 Thin Dshie, T, 18e.

% A good cxample revealing the structure of the concept of hasab is found in

Mufaddalivar, XXV, 3.
21 Labid, My allagak, v. B,
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Arabs and the non-Arabs within the Islamic community., The
Shuibiyah was a movement inaugurated by those who claimed a
complete equality of all Muslims, irrespective of race, nationality,
and lineage. Their contention, according to “Igd al-Farid by Tbn
“Abd Rabbih, amounts to this: the Prophet forbade the Muslims to
boast about their ancestors; and yet, the Arabs still pride themselves
on their noble lineage and keep on looking down upon non-Arabs
with the characteristic haughtiness of Jihiliyah; but when it comes to
that, we can establish logically and factually that we have in reality
better grounds for boasting,

The Shu-ibiyah could quote in support of this argument the famous
words of the Prophet, which he is said to have uttered in his Farewell
Pilgrimage;: ‘0 men, verily God has eradicated from your minds the
sense of honor and the inflated pride in ancestry, which are both
peculiar to the people of Jahiliyah. You have all sprung from the
common stock of Adam, and Adam sprang from dust.’

This peint is of basic importance for the right understanding of the
position of Islim in ethical matters, If it dared to deny all value to
ancestral honor despite such a deep-rooted attachment of the
Arabian anstocracy for it, it was solely because of its belief that all
this was groundless vainglory, an empty illusion created by the out-
ward show of earthly life, and that it would never stand thedivine
test on the Day of Judgment. On that terrible day, when every person
will be called out from the grave and will have to stand naked before
the Judgment Seat, nothing will count among his merits except his
personal faith and the good works which he has done in the world
from purely religious motives,

‘We have seen that the principle of tribal solidarity among the pagan
Arabs owed the greater part of its vital force and authority to the
sentiment of pride arising from the conscicusness of belonging to a
noble stock. Noble blood in one’s veins was the prerequisite to the
development of noble personal qualities. ‘Honor® was certainly one
of the key concepts of pre-Islamic society. [t is important to remember
that “honor’ in those days was mainly based on and kept unsullied
by heroism and valor, which, again, were maintained by the spint of
thé’ meaning literally ‘refusal’, that is, more concretely, ‘refusal to
bow before any authority, be it human or divine’. [t was, in short, the
spirit of independence, abhorrence of being dominated, haughtiness
and pride standing on the consciousness of one's power and courage.
And such a consciousness was to be expected only from a “noble’
man, If tribal solidarity could work in the days of Jghiliyah as the
effective religion of the Arabs, it was after all a religion of the aristo-
cracy. The weak and poor, the baseborn, people of no descent, the
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slaves—in a word, the proletariat—were allowed no share in this
religion,

Nothing was so intolerable for such a ‘noble’ and “free’ man as
to be in the position of a servant (“abd) whose job was to serve his
master obediently. It was intolerable to him whether the master
were a human being or a god. This, however, was exactly what
Islim demanded of him. For in the Qur'anic conception, God is the
Lord and man is and should be nothing but His humble servant.

In the preceding chapter we have seen how the Quran makes the
fear of God, a reverent awe before the infallible and unrelenting
Judge, the basic mood of human existence, And we have quoted a
remarkable verse in which “nobility* is defined in terms of “fear of
God’: *Surely the noblest (@kram) of you all in the sight of God is
the one who is most godfearing (atgd) among you." (XLIX, 17). We
may make another obscrvation concerning the same passage. The
Islamic position as represented by these words collides head on with
the old ideal of Jahiliyvah in two points; first, that it places the locus
of personal qualities in the individual as distinguished from the tribe
and gecondly, that it introduces what may seem to the haughty and
proud warriors of Jahiliyah an element of weakness or humility into
the notion of virtue. The first point has already been discussed. So I
shall turn to the problem of humbleness as an essential element of the
Islamic idea of moral virtue. The problem has two different but
closely related aspects, one social, the other spiritual.

In the social system of Jahiliyah the weak and oppressed, the base-
born and slaves had no share at all in the glorious ‘honor' handed
down from generation to generation,

Islim, on the contrary, stressed from the very outset the universal
grace and goodness of Allfh. The awful Lord of the Last Day is at
the same time the most merciful and the most compassionate God,
who makes no distinction at all between rich and poor, the powerful
and the uninfluential. Tn the presence of this God, all men are equal,
irrespective of distinctions of rank and lineage. Nay, He even prefers
the weak and insignificant to the arrogant aristocrats. ‘O most
Merciful’, so Mubammad prays, “Thou art indeed the Lord of the
oppressed. Thou art my Lord 22 It is easy to see that this involves,
on the part of the believers, the moral duty of treating the poor and
weak with utmost tenderness. The Quran is replete with commands
and injunctions that are immediate manifestations of this spirit.

All things God has given as spoils of war to His Apostle from the
people of the cities belong to God, and His Apastle, and the

12 Tbn Ishiq, I, 28o.
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near kinsfolk, the orphans, the poor and wayfarers, so that wealth
should not become an exclusive possession of the rich of you.
Whatever the Apostle gives you, take, and whatever he forbids
you, abstain, And fear God. (LIX, ¥)

Those who do not honor orphans and refuse even a small kindness
to the poor and needy are not simple niggards., From the viewpoint
of Islim, the cause lies much deeper than that, The characteristic
mercilessness of their attitude originates in their Aufr, their lack of
gratitude to God for His grace and goodness. They behave in a
niggardly fashion because they are at heart incorrigible Kifirs,

Hast thou observed him who cried lies to the Judgment? He it is
that repels the orphan, and urges not the feeding of the poor. So
woe to those who pray [i.e. as a matter of outward form as if they
were Muslims] but are in truth heedless of their own prayers;
woe to those who make a show [of belief] yet refuse to show
kindness, (CVLI, 1-5)

In the following passage such conduct of the Kifirs is made more
directly the object of a severe reprimand.

Way, but you show not any tenderness to the orphan, you urge not
the feeding of the poor. You devour the inheritance [of the
defenceless] with unbounded greed; you love wealth with a
blazing love, (LXXXIX, 18-21/17=20)

The Qutn tells us that the Prophet himself was once severely
rebuked by God for his merciless conduct towards a poor blind man,
The Siirah in which this event is related carries the significant title
of ‘Frowning®'. One day, a certain blind man, Thn Umm Maktiim
by name, came to Muhammad while he was talking with some of the
leading people of Quraysh, and began to put importunate questions
about the creeds of Islam. Muhammad, annoyed at the interruption,
turns away from him with a frown. Immediately a divine revelation
i3 sent down to reprimand him for his tendency towards doing despite
in such a way to the insignificant men while being ready at all times to
attend respectfully to the wealthy and powerful.

He [i.e. Muhammad] made a grimace and flatly turned his back,
for that the blind man came to him. But who knows! Perchance
he [i.e. the blind man] too may make a pure Muslim [lit. will
purify himself], or may come to remember. But as for him who is
rich and powerful, to him dost thou [Muhammad] attend with
care and respect, though at bottom thou art not concerned, whether
he will purify himself or not. But as for him who comes to thee in
earnest and in fear, to him thou payest no attention. (LXXX, 1-10)
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In a number of other passages God admonishes Muhammad in a
gentler, and sometimes even coaxing tone not to despise and reject
the poor ones; after all it is they, if anybody, who may turn out to be
most receptive to the teaching of self-surrender.

Keep thyself patient in company with those who call upon their
Lord morning and evening, desiring His countenance, Let not
thine eyes be turned away from them, desiring the pomp of the
life of this world. (XVIII, 27/28)

In Siirah XCIIT, 6-11, God addresses His Apostle and tells him
not to oppress orphans and drive away begpars mercilessly. The
tone here, be it noted, is extremely intimate:

Did He not find thee an orphan and give thee shelter?
Did He not find thee erring, and guide thee?

Did He not find thee poor, and give thee wealth?
Therefore the orphan, oppress him not.

Therefore the beggar, rate him not.

It is noteworthy that in these verses a very personal fact about
Muhammad's unhappy childhood is particularly evoked to remind
him that he has always been the object of God's special care and pro-
tection, and that this is made the reason why Muhammad should act
towards the poor and needy with kindness, T'ranslated into more
general terms, this would mean that man should show tenderness
and mercifulness because Allih Himself is the merciful, gracious,
and infinitely loving God. Human goodness is the counterpart—
though of course it cannot be anything morc than an incomparably
poor and imperfect counterpart—of divine goodness, In another place
it is expressly stated:

Be thou kind and good [ahsin from HSN] even as God has been
good to thee. (XXVIII, 77)

It is very important to keep this point in mind, because in the
matter of sheltering the weak and providing for the needs of orphan
children, Jahiliyah too could boast of having produced many ex-
amples of extravagant generosity. Outwardly, the Jahili mind shows
signs of being even more liberal and charitable than the Muslim
mind. Only the underlying motives are completely different, the
motive in the former being essentially self-complacency and vain-
glory, and in the latter Tmitatio Dei.

Thus it comes about that the element of meekness, or humbleness,
as the human counterpart of the benevolence of God, is made the
very pivotal point of Islamic ethics. Most, though not all, of the
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recognized moral duties of Islam derive in fact from this pious benevo-
lence. Kindness is enjoined upon the believers on every possible
occasion, Kindness should be the governing principle of all human
relations in society as well as in family. Thus one should be humble
and tender towards one’s parents, and always treat them well.

Thy Lord has decreed that you should serve none save Him, and
that you should be kind to parents. If one or both of them attain
old age with thee, say not ‘Fie!" unto them nor chide them, but
speak unto them respectful words, and lower unto them the wing
of humbleness out of mercy, and say, ‘My Lord, have mercy upon
them, just as they raised me up when I was a small child.” (XV1I,
24-25(23-24)

We have enjoined upon man kindness towards his parents. His
mother bore him with pain, and with pain did she give birth to
him; it took thirty months for his bearing and his weaning.
(XLVI, 14/15)

The mitigating policy adopted by Islam with regard to the age-old
custom of the blood vengeance was another obvious manifestation
of the same principle. It is well-known that blood venpeance was a
supréme law of the desert, connected most closely with the Arab
idea of ‘honor’. Persistence in seeking revenge was an essential
constituent of the conception of muridwah, or the highest moral ideal
of the Bedouin, of which I have given a summary explanation in an
earlier chapter; it was regarded in J&hiliyah as an important *virtue’
of man, Nicholson has tried to give a vivid representation of the
true Arab feeling of vengeance by saving that ‘it was a tormenting
thirst which nothing would quench except blood, a disease of honor
which might be described as madness.'2} It was so deep-rooted in
the soul of the pagan Arabs that it could not be extirpated all at once,
Islam attempted to calm down this raging madness by imposing
upon it some severe restrictions, Hence the ordinance that only the
person of the culprit himself is liable to the justice of the vendetta;
that only one life can be taken, a freeman for a freeman a slave
for a slave, a woman for a woman; and that, moreover, it would be
better for the kinsmen of the murdered man to accept a bloodwit and
settle the matter in a peaceful way.24

There is something much more noteworthy here, In Islim, we see
the right of taking vengeance transposed from human to divine
hands. In the days of Jahiliyah, bloody vengeance was always sought
by a man upon a man; vengeance was carried out within the bounds

1} Wicholsen, p. 93.
24 Sec Barah II, 173-174/178.
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of humanity, on the strictly human level. In Islam, the direction of
vengeance became vertical; or rather, a new vertical direction made
its appearance and began to run across the horizontal line. God was
declared to be the supreme Avenger of all evilsand wrongs done on the
earth. Tt stands patent from a number of Qurianic passages?’ that
the chastisement of Hell was represented as the divine act of retalia-
tion on an infinitely grand scale. And in Stirah XIV, 48/47 and
XXXIX, 38/37, Alldh is called the mighty ‘Lord of Vengeance'
(dhil tntigam). Since, then, there is God who ‘never wrongs anybody,
who is ‘aware of all that men do’, and who promises to take ven-
geance on those who have done any wrong, what better policy for
man to follow than to submit all these matters to Allih's Will?
Though in practice the problem of vengeance was still studded with
all sorts of difficulties, theoretically at least the conclusion was clear
and simple: here too, benevolence and love should be made the
guiding principle of human conduct.

All this iz another way of saying that the principle of hilm was
adopted by Islim as the central point of its moral system. We have
seen that ulm is an Arabic equivalent of the Greek ataraxia, a freedom
from being moved and stirred up on the smallest provocation, 2

The [true] servants of the Merciful God are they who walk on the
earth quietly and gently; and who, when the jdhilin address them,
reply ‘Peacel” (XXV, 64/67)

The demand to adopt the principle of hilm and to endeavor to live
up to its highest ideal must have seemed particularly harsh to the
pagan Arabs born with an extremely passionate and irascible nature.
So in fact this way of life is compared in the (Jur'an to the most
difficult place of ascent of a mountain-road, “agabah. But we are told
at the same time that those who have overcome all its difficulties are
to become the ‘companions of the Right’ on the Last Day; that is,
they will go to Paradise and enjoy its everlasting bliss, while the
‘companions of the Left’ are destined for the eternal torment of
Fire.

What is the meaning of the Steep Ascent (“agabak)? It is to set
free slaves, or to give food on the day of famine to an orphan who is
akin, or a poor man reduced to beggary. And then it is to become
of those who believe and encourage each other to patience, and
encourage each other to acts of kindness, (XC, 13-17)

23 See, for example, XV, 79: XXX, 46/47; XLIV, 15/16.

26 The reason why the word hilm itself does not play an important role in the
Qurtin, in spite of the tremendous importance of the concept in the Qurfanic
thought, has been elucidated in detail in my God and Man in the Koran, pp. 216—219.
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So much for the social side of the problem of pious benevolence.
Turning now to the second of its aspects as distinguished above, the
spiritual, we may begin by remarking that here again the principle
of ‘humble-mindedness’ collides head on with the unylelding spirit
of the desert Arabs, the sense of honor, the fierce arrogance, that
hamiyat al-jahiliyek which, as we have seen in some detail earlier, is
so characteristic of the Bedouin mind.

Isldm, as its name itself suggests, insists first and foremost on the
abhsolute necessity of humble submission to God, Muslim means
literally a *submitter’, he who has submitted himself and surrendered
his heart and mind to AllGh's Will. A total, voluntary self-surrender
is the basic characteristic and the first condition of Islamic piety.
It need not surprise if this aroused in a peculiar manner the
*pique of Jahiliyah'. Humbleness, patience, trembling fear, avoidance
of ostentation—all these cardinal virtues of a Muslim must have
appeared to the mind of a truculent pagan Arab as nothing but
manifestations of natural weakness and humility.

When it is said to such a man * Fear God ', then the sense of honor 27
takes him to sin. So Hell is enough for him, How evil a couch it
will be! (II, 202206}

We have already seen how the Qur'in makes *fear of God', taguwd,
the very basic mood of religion. The most fitting definition of the
true believer is ‘one who trembles in fear before God’. ‘O men! fear
your Lord!" {(XX11, 1) 'O you who believe ! fear God. Let every soul
look to what it has sent on for the morrow. And fear God. Verily,
God is well aware of all you are doing.” (L1X, 18) And it is also said:
“The flesh and blood of the sacrificial offerings reach not God: it
is pious fear (tagwd) only that reaches Him from you." (XXI11, 38/37)
As i3 easy to see, in these contexts ‘fear' iz almost synonymous with
‘faith” or ‘devotion’. The ‘submission’, the humble obedience to
whatever (God commands, to which reference has just been made, ia
but an aspect of this basic mood,

They assert, ‘Mone shall enter Paradize unless he be a Jew or a
Christian.' This is nothing but their heart’s desire, Say thou,
*Then bring your proof, if what you say is true.’ Nay, but who-
soever submits his face [i.e. his whole self] to God and show
kindness [to his neighbors], he shall have his reward from his
Lord. (11, 105=106/111-112)

The same is true of the absolute reliance which any believer who is at

all worthy of the name is expected to place upon the goodness of
God. The attitude of maintaining unshakable reliance (tawakkul)

T “Tezak, i.¢. hamivat al-jahilivah, as al-Bavdawi remarks, Tafsir, ad loc,
7o
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whatever may happen is one of the fundamental properties of a true
Mouslim.

Verily, the final decision is only with God. Upon Him do I rely,
and upon Him let all rely who would rely. (X11, 67)

Upon God let the believers rely. And why should we not place
reliance upon God when He has shown us the ways to follow? We
will surely endure with patience whatever hurt you do us. Upon
God let all rely who would rely. (X1V, 14-15/11-12)

Upon God do you rely if you are believers. (V, 26/21)

The last-quoted passage is of particular importance in that it brings
out most clearly and tersely the semantic relationship between
‘reliance’, tawakkul, and “belief’, fmdn, in the Qurianic conception.
In just the same way the following example reveals the close inter-
connection berween ‘fear of God' and ‘humble-mindedness’:

Give good tiding into the humble-minded whose hearts, whenever
God is mentioned, tremble with fear. (XXI1I, 35-16/14—35)

Here the word actually used for ‘fear® is not tagwd, but the verb
wajila which means ‘to palpitate with fear’, ‘to entertain an acute
fear’. As for the *humble-mindedness’, the word used in this passage
is mukhbit, the adjectival-participial form of ikhbdt. There are a number
of other terms expressing nearly the same thing. The root KH-SH-*
is one of the commonest. Here I give two examples of its usage, whose
general contextual situations bring out admirably well what kind of
human character and what type of conduct are considered most
deserving of the adjective “humble’.

Seek help patiently and in prayer. Verily, this will appear extremely
difficult save to the humble-minded (khishi®) who are well aware
that they shall meet their Lord [on the Day of Judgment], and that
unto Him they are all going back. (11, 42-43/45-46)

You may believe in it [i.e. the Quridn], or believe not. Those who

were given the knowledge before this, whenever it is recited to

them, fall down prostrate upon their beards, and say, * Glory be to
our Lord! Verily, the promise of our Lord will come to pass.’

And so they fall down prostrate upon their beards weeping the

while, and it makes them humble-hearted ever more. (XVII,

108-100/107-109)

Another important word for humbleness is tadarri. The example
which follows is of particular significance for our purpose because,
by putting this word in sharp contrast with its antithesis, it throws a
revealing light on the structure of its semantic category.
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We have sent [Apostles] unto peoples before thee, and seized them
with distress and hardship, in order that they might be humble
(vatadarra®ina). Ah, if only they had been humble when Our
might came upon them! But their hearts became [the more]
hardened, and Satan embellished to their minds what they were

doing. (VI, 42-41)

‘His heart becomes [or is] hard’ is a standing expression in the
Qur'in used to denote the peculiar mental attitude of the kdftr.
This we know from other evidences, as we shall sce in full detail in a
later chapter dealing with the concept of kufr. So we have here a very
significant formula of semantic antithesis: "humbleness® (tadarru®)
is opposed to ‘ungratefulness” (fufr). And since, as we already know,
ungratefulness is, in the Qurianic conception, the very basis of
*unbelief’, we may safely conclude that ‘humbleness’ is an essential
part of ‘belief’.

It is highly impaortant to remark in this connection that the Qur'an
employs constantly the verb dstakbara describing the usual attitude
of the pagan Arabs towards the evangelistic preaching of Mubammad.
Istakbara is a verb derived from the root KER “big’ and means some-
thing like ‘to consider one’s self big’, ‘to be haughty, insolent, or
arrogant’, I have already referred to the negative side of its semantic
structure, and much more will be said in a later context. Here it must
suffice to note that Islim and J3hiliyah stood at antipodes with each
other as regards the principle of submission and humbleness as a
fundamental way of life. As a matter of fact all the Islamic virtues
deriving from this principle are the exact opposites of the cardinal
virtues which the Arabs of the desert were so proud of. Indeed,
submission is the last thing which might be expected of a pagan
Arab. As a poet said:

We refuse to all men submission 1o their leading
till we lead them ourselves, yea, without reins |23

And he will stubbornly refuse to change this attitude even in the
presence of God. For, to his mind accustomed to the lukewarm and
halfhearted worship of idols, a god, after all, is not and cannot be an
absolute being, absolutely superior to human beings.

As for the virtue of "humble-mindedness”, it goes without saying
that for a Jihili Arab it was nothing but an evidence of base-minded-
ness. In his view, only those who were bascborn and, conzequently,
had no natural right to be haughty and proud could, and indeed
should, make themselves humble.

‘Beliance’ was held highly valuable in desert conditions; only it

28 <Abid b. al-Abrs, IV, z0.
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was not such submissive reliance on a superior being as Islim de-
manded, but a more human kind of reliance subsisting among the
members of the tribe, and, in particular, reliance on one’s self. Self-
reliance was a mark of a noble nature. It was a basic attitude which
was expected to manifest itself in all phases of human conduct, It
was designated by the word éstighna’. This word derives from a root
meaning ‘free from want’ and is used to denote the attitude of a man
who considers himself absolutely free in all his doings, who stands
completely independent, or dependent only upon himself. Such an
excess of self-confidence, viewed from the standpoint of Islim,
represents a glaring case of insolence and presumptuousness because
it implies ultimately denying the fact of man's creatureliness. The
Quran emphasizes repeatedly that the only One who has the full
right to take pride in being self-reliant or independent in the true
sense is God, But to this point we shall have occasion to return later,
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V. The Islamization
of Old Arab Virtues

HITHERTO IT HAS BEEN MY CONSTANT ENDEAVOR TO BRING TG LIGHT
the basic antagonism that exists between Islam and Jahiliyah regard-
ing the fundamental principles of life. We would do a grave injustice,
however, to the spirit of Jahiliyah and even to the position of Islam
itself if we supposed that the latter dended and rejected without
discrimination all the moral ideals of pre-Tslamic Arabia as essentially
incompatible with its monotheistic faith. There is clearly recognizable
a certain continuity between the Qurianic outlook and the old Arab
world view, as much as there is a wide cleavage between them. This
is particularly noticeable in the sphere of ethical qualities, In this
chapter we shall deal with this aspect of the problem.

It is true that in many important respects Islim broke completely
with the old paganism; but it is, we should not forget, no less true
that, in spite of the bitter attacks on the pagans and their idolatrous
customs, the Qur'dn adopted and revived, in a new form suited to
the needs of monotheism, many of the outstanding virtues of paganism.
There iz a certain respect in which we might perhaps speak of the
moral aspect of Islim even as a restoration of some of the old Arab
ideals and nomadic virtues which had degenerated in the hands of
the wealthy merchants of Mecea before the rise of this religion.
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It iz quite significant in this connection that, in the pictures of
Muhammad which the pious Muslim writers of later ages have left,
we often see a typical hero of the Arabian desert. Interestingly
enough, the personal characteristics attributed to Muhammad in the
books of Tradition are quite in line with the old nomadic ideals of
man that we find so highly praised in the works of pre-Islamic poets.
Take for example the following description of the personality of the
Prophet by “Ali b. Abi Tilib, given by Ibn Hish@m?! in the Sirah:
*He was of all men the most open-handed, most stout-hearted, most
truthful of tongue, most loyal in the keeping of his trusts, most
serene of mind, and the noblest in friendly intercourse, Those who
saw him for the first time feared him, but those whe got acquainted
with him loved him, Indeed, a man like him I have never seen.’
This iz nothing but a picture of an ideal man, containing no element
at all that might have been repugnant to the moral sense of a Jahili
Arab.

Be that as it may, we encounter in the Qur’an many of the moral
ideals of the desert in the new garment of Islim. We have already
seen that the highest cthical ideal of the Jahiliyah was murdwah, and
that it included such various wirtues as generosity, bravery and
courage, patience, trustworthiness, and truthfulness. In fact, to all
these virtues the Muslims are exhorted very earnestly in the Qurian.
What is much more important to note, however, is that Islam did
not revive or restore these nomadic virtues as it found them among
the Bedouin. In adopting and assimilating them into its system of
moral teachings, Islim purified and freshened them, making their
energy flow into certain channels which it had prepared. Linguistic-
ally we may say that with the advent of Islim some of the key ethical
terms of Jahiliyah underwent a specific semantic transformation,

Of the semantic categories of these words some became therchy
considerably expanded, some were narrowed down and some were
developed in entirely new directions, In any case, in the Qurianic
teaching the old murdwah was made to abandon all its harmiful ex-
cesses and to assume a more civilized form. It began to work as a new
moral energy in the midat of the growing community of the Muslims.
And undoubtedly this has given a very specific coloring to Islamic
ethical culture,

Generosity

We shall begin with the virtue of liberal-mindedness or generosity,

to which reference has often been made in the foregoing pages. It

18 quite matural that under desert conditions the spirit of charity
1 Tbn Tshiq, 1, 266.
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and gencrosity should be given an exceedingly high place in the list
of noble qualities, In the desert, where even the basic material
necessities are very scarce, acts of hospitality and helpfulness are
beyond any doubt a necessary aspect of the strupgle for existence.
But there is something more than that. We may observe first of all
that generosity in the minds of the pagan Arabs was closely connected
with the Jahili conception of ‘honor’. As a great poet of Jahilivah,
Zuhayr b. Abi Sulmi, said:

Whoever makes of generosity a shield for his personal honor makes
it grow. But whoever neglects to guard himself from blame, will be
blamed.?

Acts of generosity were held as a proof of genuine nobility. And the
more extravagant and impulsive an act of generosity was, the more
it tended to arouse admiration. For a pagan Arab, charity was not
simply a natural manifestation of his feeling of tribal solidarity, for
very often it extended beyond the members of his own tribe to the
strangers who happened to be there. Nor was it always dictated by
the motive of benevolence and kindness, It was first and foremost an
act of chivalry. A man who could make a royal display of his generosity
was a true dandy of the desert. Generosity in this sense was a master
passion of the Arabs, It was not so much a “virtue’ as a blind, irre-
sistible impulse that was deeply rooted in the Arab heart. We may
profitably recall at this point the fact already referred to, that the
pre-Islamic poets used to boast of their habit of excessive wine-
drinking as a mark of a genuinely generous nature, that is, as a mark of
nobility. A man of noble nature, so they sang, should not care for the
morrow. The true meaning of this is that he should perform acts of
liberality for the joy of playing the dandy. And, to inspire the greatest
degree of admiration in the minds of the onlookers, not to speak of
the guests themselves, the liberality should naturally go to the ex-
treme of thoughtless prodigality, Hitim T3, of whom many half-
legendary stories have been handed down to us by tradition, was
acknowledgedly a perfect embodiment of the Bedouin ideals of
generosity. We should remember in this connection that the adjective
karim iz just the word in Old Arabic for such a combination of the
ideas of lavish generosity and nobility. Karim, in other words, is a
man who is acknowledged by everybody to be “noble’ just because
he proves his own noble birth concretely in his acts of limitless
generosity. We have already seen how the Qur’an dealt a blow to the
semantic category of this adjective by redefining it forcibly in terms
of the fear of God and piety.

Basically the position adopted by the Prophet of Tslam agrees

2 Zuhayr b. Abi Sulma, Mu'allagah, v. g1, in Septem Moallakat,

26

The Islamization of Old Arab Virtues

with the outlook of the pagan Arabs in that it, too, places a high value
upon charity. For him, no less than for a Jahili, generosity represented
an important virtue. The sole fact that he made it the economic
basiz of hiz new religio-political community goes to show clearly how
high it stood in his estimation. Besides, in itself the nomadic ideal of
generosity contained nothing offensive to, and incompatible with, the
central tenets of the Islamic faith.

I am not a man who lurks about fearfully among the hills.
I am here ready to help, whenever people call for my charity.

So the Jahili poet Tarafah once declared boastingly.? *Fearfully’,
that 15, through fear of guests who might come to his tent expecting
hospitalities. Nothing prevents such an attitude from being honorable
and praiseworthy in the eyes of the Muslims. In fact, we see the
famous panegyrist of Muhammad, the poet Hassin b. Thabit,
describing him in an encomium as a man who ‘is lavishly generous
with his possessions, whether inherited or newly gained, even in times
of hardship when an admittedly liberal man would hesitate to give
of his wealth,’

Only there is a fundamental difference between the two positions.
The difference lies in this, that Islam denied all value to acts of
generosity originating in the desire to make a show. Dandyism or
chivalry for its own sake was in this view nothing but a satanic passion.
What is important is not the act of generosity, but the motive under-
lying it. All acts of generosity are absolutely valueless that come from
the source of vainglory and pride.

O believers, you must not make your charity vain by grudging and
making disagreeable remarks, as one who expends of his wealth
simply for the pleasure of an ostentatious display, and not from his
belief in God and the Last Day. Such a man may be compared to
a smooth stone covered with soil; a rainstorm smites it and leaves
it smooth and bare, Though they have amassed great wealth, they
can make naught out of that, for God guides not the Kafirs,
(IT, 266/264)

It follows that, although generosity 5 a virtue, it ceases to be a virtue
and even becomes positively a vice if it goes to the length of waste-
fulness. It is significant that in this verse he who does this is ex-
plicitly called a Kafir. In another verse a prodigal is formally declared
the Devil's brother:

Give the kinsman his due, and the poor, and the wayfarer, But
never waste in sheer waste, for those who squander are brothers

¥ Tarafah, v. 435.
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of Satan, and Satan is ever ungrateful (kdfir) to his Lord. (XVII,
28-2qf26~27)

Niggardliness is of course dishonorable, it is admittedly a moral
defect or a vice. But the excess of lavishness is no less a dishonorable
moral defect, Keep always to the happy medium; this iz the rule of
conduct that must control believers in matters concerning private

property.
Eeep not thy hand fettered to thy neck, nor yet spread it out too
widespread, lest thou shouldst become an object of reproach or

stripped naked. Lo, thy Lord spread out His provision to whomso-
ever He will or again straitens it as He will. (XVII, 31-32/20~130)

The true servants of the Merciful God are . . . those who, when
they spend, are neither prodigal nor miserly, but who ever take
the constant mean between the two, (XXV, 67)

In order that generosity may become a genuine Islarmic virtue, it
must first of all be deprived of the thoughtlessness which character-
ized it in the days of J@hiliyah. One who goes to the length of
slaughtering on the spur of the moment, or worse still merely for
display, all his camels without stopping a moment to think that his
act may reduce him and his family to mizery and perdition on the
morrow-—such a one may very well have been a model of muriwah
or karam in Jahiliyah, but is no longer to be considered a man of
true generosity. A man of true generosity is he who ‘expends his
wealth in God’s way’, that iz, from a pious motive.* And being
founded on piety, it must be something well-controlled and restrained.
Generosity in Isldm is something essentially different from the
boastful and excessive charity of which the pagan Arabs were so
fond. Thus the duty of almsgiving was offered to the Muslims as the
most suitable mold into which they might pour their natural gener-
osity without being led into the satanic vices of haughtiness and
extravagance. Almsgiving provided in this way a new outlet for the
old instinet of generosity that was deeply rooted in the Arab soul,
but it was g0 calculated, at the same time, as to work as a powerful
regulator of its excessive cnergy.

Asz is well known, in the Muslim empire after the Prophet’s death,
almsgiving developed rapidly into a legalized tax known under the
name of zakat, There is evidence that this development was already
in process during his lifetime, And yet, in the Qurn itself we find

4 "The expending of one's wealth deserves [the divine] reward only when it is
sccompanied by the wish 10 seek after God's countenence, to worship Him and
to obey Him. When it is not accompanied by all this, the doer does not deserve
any reward by his sction.” Shanf al-Murtadd, [, 2e4.
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no precise indication as to how and how much alms should be paid.
The believers are strongly exhorted to almsgiving as an act of pious
benevolence; it still belongs 1o the sphere of personal ethics rather
than that of social duties; it is a religious duty. It should be noted in
this connection that those verses in which almsgiving is enjoined
upon the believers—and which, by the way, are extremely numerous
—contain almeost always some reference to ‘faith' as its ultimate
source and ‘eschatological reward’ as its final result.

Believe in God and His Apostle, and expend [i.e. give alms] of
that which He has given you in inheritance. Those of you who
believe and give alms, for them there shall be a great reward.
(LVIL, 7)

Those who expend their wealth in God’s way may be compared
to a grain that sprouts seven ears, in every ear a hundred grains.
God will increase for whom He pleases. For God embraces all
and knows everything, Those who expend their wealth in God's
way, and then follow not up what they expended with grudging
and the making of disagreeable remarks, those shall have their
wage with their Lord, and no fear shall come upon them, neither
shall they grieve. (IT, 26q-aby/201-a6z)

From some passages of the Qur’in we gather that there were people,
particularly among the Arabs of the desert, who, though outwardly
good Muslims, regarded the alms they gave as a sort of fine (maghram)
or compulsory denation, whereas the Muslims worthy of the name
should regard all that they expended in alms as a means of approach-
ing God,

Of the Bedouin there are some who regard what they expend [in

the way of God] as a forced donation, and wait [in secret] a turn of

fortune against you [i.c. the Muslims]. Against them shall be the
turn of evil fortune, for God hears all and knows all.

Again of the Bedouin there are some who believe in God and the

Last Day, and take what they spend for a means of approach to

God and to the prayers of the Apostle. And so it really is a means

of approach. (IX, gg-100/g8-gg)

But even here, even in the way of God, thoughtless extravagance is
to be avoided. Almsgiving is a religious duty imposed on every
Muslim, but to give out all one has too liberally and thoughtlessly
until one is cast by one's own hands into perdition is neither more nor
less than to fall back into the godless folly of Jahilivah. The following
passage from Sirah I is best understood, I think, as referring to
this point, though according to the old commentaries it is capable
of being explained in several other ways.
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Expend your wealth in God's way, but cast not yourselves by
your own hands into perdition.® Try to do good, for God loves
the good-doers (muhsinfn). (11, 191 195)

If it is disgraceful to be cast by one’s own hands to ruin, it is
much more disgraceful to be called a ‘niggard’. Niggardliness (bukh/),
as the opposite of the virtue of penerosity, was looked upon as a
glaring case of shamelessness and ignominy. In view of the highest
estimation in which generosity stood, it is indeed quite natural that
in both Jahiliyah and Islim niggardliness was regarded as a most
despicable quality; and to show even the slightest sign of it was held
as something of which a “manly’ man should be ashamed. The poet
Zuhayr in a famous passage of his Ode, known as an epitome of the
desert ethics says:

He who, being in possession of great wealth, shows himself
niggardly of it towards his folk shall end by being shunned and

reviled.”

It is told that Muhammad once asked the people of Bani Salamah,
‘Who is your chief?'; when they replied, *al-Jadd b. Qays, though
he is a niggard”, the Apostle said * There is no disease more malignant
than niggardliness.'?

It is highly probable, as Professor Watt suggests,® that about the
time of Muhammad the conduet of the rich Meccans particularly
tended to show signs of such a dishonorable nature, and that it is
chiefly these rich Meccan merchants that are so severely rebuked in
the Quridn as ‘niggards’ who are incorrigibly rotten to the core.
We should remember, however, that even in the desert in the days of
Jahiliyah there appear to have been a large number of persons who
were conspicuous by their niggardliness and covetousness. The very
fact that so many poets in so many passages of their works declare
emphatically that they are perfectly free from the vice is good evidence
of the existence of it in the society.

A contemporary Arab scholar,!? writing about the life of the pre-
Islamic Arabs has drawn our attention to a very curious fact that, as

far as one can gather from the poetry of Jahiliyah and old traditions

f Le. “by squandering it thoughtlessly 20 as o endanger vour own livelihood”;
al-Baydiwi's Tafeir, ad. loc.

i, your aim in expending in alms should be solely to do an act of kindness,
and not to make a show of extravagant liberality,

7 Zuhayr b. Abi Sulmd, v. g2.

& Ibm Ishdqg, I, 300.

9 Watt, Chapter 111, Section 3, pp. 72-70.

10 Abmad Mubsmmad al-Hafi: Haewdt al-"Arabiyak min al-Skitr al-Fakilf
[The Life of the Arabs as mirrored in pre-Islamic poetry] (Cairo, 1952), pp. 252 ff.
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contained in the ‘Book of Songs’ and others, this was particularly

the case with women. From abundant evidence he draws a conclusion
to the effect that in the time of J&hiliyah women generally tended to
be niggards, or at least they had to show themselves more niggardly
than men because of their particular position in society and in the
home. In their eyes, the principle of unrestrained generosity was not
a praiseworthy wirtue at all; it was, on the contrary, an incurable
vice of the other sex, which was all the more to be repressed because
it was by nature harmful and destructive to the happiness of family
life. From the feminine standpoint, generous hospitality—particularly
when it was too generous—was nothing more than stupidity and
foolishness (safah). In fact, in old poetry we see wives described as
incessantly casting reproach on their husbands for their carelessness
in squandering away their precious things, and men, on their part,
as busy making attempt to justify their extravagant generosity, the
only excuse they can afford being that such generosity is the sole
way to an eternal fame, while wealth is the way to blame and shame.

It would be extremely interesting to observe that the point of
view of the rich Meccan merchants at the time of the rise of Islim
was exactly the same as that of the Jahili housewives just referred to.
Here, in the essentially mercantile community of Mecea, the ideal
of murdwah had lost its all-powerful influence. The tribal sense of
honor was no longer capable of functioning as the real basis of human
life. Wealth, not honor, was now the ideal of life. Wealth, of which the
desert Arabs used to speak in such disparaging terms as a way to
blame and shame, was regarded here as the only way to glory. Far
from being a vice, nigpardliness was now a sign of a good financial
ability, the real source of power and eminence in society. It 1s natural
that the rich Meccans, even after they adopted Islam, still continued
to ‘clench their hands’, to use the Qurianic expression (IX, 68/67),
and grudged giving the prescribed alms or even flatly refused to give
anything. It is also natural that the Qurian should accuse them of
niggardliness,

Some of them have given a solemn pledge to God that “if He give
us of His bounty, we will surely give alms and become of the good
believers.” And yet, when He actually gave them of His bounty,
they showed themselves niggardly (bakhild, a verbal form of bukhl)
thereof, and turned away and swerved aside. (IX, 76-57/75—76)

The Qur'an does not hesitate to threaten them with the most dreadful
eschatological punishment.

Let not those who show themselves niggardly (vabkhalina, a
verbal form of bukhl) of what God has given them of His bounty
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count that it is better for them. Nay, it is worse for them, for on the
day of Resurrection they shall have hung around their necks all
that they have been so niggardly of. (III, r75-176/180)

Those who store up gold and silver, and expend it not in God’s
way—give them the good tidings of a painful torment! On the day
when they shall be heated in the fire of Hell, and their foreheads
shall be burnt therewith, and their sides and their backs likewise.
“This is [the reward] of what you have stored up for yourselves;
s0 taste you now what you stored up!' (IX, 34-35)

I should like to draw attention to the small phrase ‘in God’s way ' in
this passage. It shows that there again what is made the target of
condemnation is not niggardliness in general, but niggardliness in the
specific sphere of religious activity. It is, in other words, those who
are niggardly in the way of God, those who reveal their niggardly
nature particularly in the fulfilment of the duty of almsgiving, that
arc scntenced to the cternal punishment of Hell. For the same
Kifirs themselves were quite ready and willing to spend their wealth
generously when they knew that they were thereby aiding the cause
of resistance to Mubammad's new religious movemnent. Many
verses of the Qurin bear witness to this:

‘Lol Kifirs spend their wealth freely for the purpose of debarring
men from God’s way.” (VIIL, 36)

The vigorous denunciation by Islim of niggardliness as a vice
worthy of severe punishment had nothing novel and unfamiliar
about it in the social circumstances of the day, particularly among the
desert Arabs, Tt was in a certain respect nothing but a revival of an
important aspect of the old nomadic ideal. And if we take into ac-
count the tendency towards niggardliness among Jahili women, we
might perhaps speak of it as a restoration of the specifically *manly®
aspect of the ideal of murdwah, But it was not simple revivification
of the old Bedouin sentiment of hatred towards all that debars men
from lavish generosity. It is highly charactenistic of Islim that it
tried to revive this sentiment not as it was there, but in a form best
suited to its own requirements, To the old inveterate hatred of
niggardliness in the Arab mind it gave a fresh stimulus, giving it a
new direction and furnishing it with a new invigorating ideal.

This, however, should not make us forget that this condemnation
of niggardliness ‘in the way of God® was backed by a deep insight
into the essential feature of human nature. Man is by nature nig-
gardly, covetous, and greedy. Niggardliness in God's way is, viewed
from this point, but a manifestation of the more fundamental
tendency of the human soul.
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Say, ‘Even if you were in possession of the treasuries of my Lord’s
merey, yet you would surely remain tight-fisted, ever afraid of
expending. Verily man is niggardly.’ (XVII, 102/100)

The word here translated *niggardly” is gatir, which means the same
as bakhil, that is, one who is characterized by bukhl, a niggardly,
avaricious, or stingy person. The root QTR appears in a verbal form
in Sirah XXV, 67. There it is used very significantly in antithesis
to #srdf, the act of squandering away one’s wealth carelessly. “The
true servants of God are...those who... neither squander
(yusrifif) nor yet behave too niggardly (yagturd), but who ever take
the constant mean between the two extremes.’ From this it is clear
that gatr represents the other extreme of the scale starting from
prodigality in the direction of non-prodigality, that is, niggardliness
in the utmost degree.

The Qur'an offers in this sphere another important word, shufh
{or shahh or shilbk), meaning the utmost degree of nigpardliness or
covetousness, The word tends to carry an element of strong depreca-
tion and disapproval; it presents niggardliness as a reprehensible
state of mind. Concerning the difference between shulth and bukhl,
it is said! that bukkl denotes the very act of nipgardliness whereas
shuhh refers to the particular state of the soul that necessitates acts
of niggardliness. This interpretation appears to be confirmed by the
Quranic usage of the word in question. It is at any rate highly signifi-
cant that the Qur'an uses shulh in reference to the essential nature
of the human soul.

Shubh is in the very nature of the souls, But if you do acts of
charity through fear of God, verily God will never fail to take
notice of what you do. (IV, 127/128)

Fear God as much as you can, and give ear, and obey, and expend
willingly for the sake of your souls. And whosoever is saved from
the shulh of his soul, such are the prosperous. (LXIV, 16; see also
LIX, g)

Courage

I have tried to show how the Qur'En revived the old ideal of generosity
in the religious atmosphere of the newly formed Muslim community
and succeeded in developing the peculiarly Arab impulse to generosity
into a genuine Islamic virtue, Practically the same thing is true of the
virtue of bravery.

Now it was natural that in desert conditions courage or bravery

11 gl-Bubkl: nafs al-man'; al-shubh: al-hdlah al-nafeduivah allati tegtadd didlile
al-man®. al-Bustini's Mubit al-Muki, 1, 69.
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was given the highest place among the virtues. It was admittedly an
essential ingredient of the murdmaeh. In the Arabian steppes where the
forces of nature were so severe against human beings and where
brigandage, far from constituting a crime, was often almost the only
alternative to death, nothing could excel in importance physical
strength and military prowess. The tribal honor among the pagan
Arabs, of which I have given above a somewhat detailed deseription,
was to a large extent a matter of prowess. For the Arabs of the desert,
the bloodiest fight, whether tribal or personal, was the very source and
mainspring of life as well as of honor, The time was indeed hard for

weaklings and cowards,

My lineage goes not back to weaklings and the unarmoured
Nor to some abject, miserable cowards on the battlefield,
But a son of those warriors am I, who used to smite

The streaks of the helms whenever they met them,

Who with long sword-belts, imperturbably went to death.

So says Dirdr b. al-Khattab with evident pride. In the desert where,
as the poet Zuhayr says, *he who defends not hiswatering-place
with his own weapons will have it devastated, and he who wrongs not
others will himself be wronged’®, bravery was not simply a defensive
weapon; it was something much more positive and agpressive.
Zuhayr does not mind declaring openly in his moral teaching that it
is not enough for “a warrior, fierce as a lion, to strike back and chastise
his enemy when the latter has struck him a blow; he should rather
take the initiative and become an aggressor when no one wrongs
him.'I12 Thus the virtue of courage and bravery among the pagan
Arabs was often no better than cruelty and inhuman ferocity in
tribal feuds. We have already seen that this is precisely what char-
acterizes jakilivah as opposed to fulm.

Islam does not differ from Jahiliyah in its praise of courage and
scorn of cowardice. Here too, as in pagan times, it was the highest
honor for men to be described as “unfaltering in danger, no weakling
they; bold and intrepid against their enemy in every arena of battle’
(Ka'h b. Malik), and it was no less a disgrace for the Muslims than
for the pagan Arabs to have it reported: “They shrank from death;
that is why their private pasture land was taken as a spoil. They did
the act of base and mean cowards,” Just as in the case of generosity,
however, Islim cut off all excessive elements from this Jghili virtue
and made out of it a typically Islamic virtue. In the days of paganism
courage was displayed, as it were, for courage’s sake, A broad survey
of pre-Islamic poetry creates an impression that the Jahill warriors
showed dauntless, reckless courage on the battlefield only to gratify

12 FZuhayr b. Abi SI.I].E“!.J Mutallagah, vv. 38—19.

84

The Islamization of Old Arab Virtues

an irresistible desire; courage was then largely a matter of un-
restrained and unrestrainable impulse. In Islim this underwent a
peculiar transformation, without, however, losing an atom of its
original energy. It was no longer a blind, unruly impulse. It was now
a noble, well-disciplined courage with a lofty aim serving the cause
of the right religion: courage ‘in the way of God.
O you who believe, smite the Kafirs in your neighborhood until
you bring them to ery mercy. But always remember that God is
with the god-fearing (IX, 1z4f123)
Will you not smite a people who broke their pledges and intended
to expel the Apostle? They attacked you first. What ! Are you afraid
of them? God deserves more that you should be afraid of Him, if
you are really believers.

Smite them! God will chastize them at your hands, and disgrace

them, and help you against them towards victory. He will heal the

breasts of a people who believe, and will remove the burning rage

from their hearts, God turns into whom He pleases, (IX, 13-15)

Rumor spread incredibly fast in the desert, For a Jahili warrior it
was an unbearable shame to have it said that he had turned his back
upon the enemy on the battlefield and fled before them, for it was
sure to bring the deepest disgrace not only upon his own head but also
upon the tribal honor itself, For a Muslim, too, to fly before the enemy
when fighting in the way of God was to commit the most infamous
offence against religion and God. To be called a runaway (farrdr)
was a moral stain that could not be wiped off eazily, Thus in the battle
of Mutah in An. 8, the Muslim army was severely smitten by the
overwhelmingly numerous enemy. The famous ‘Sword of Allah’,
Khilid b. al-Walid, being a great commander, decided to beat a
hasty retreat in order to avoid spilling Muslim blood to no purpose.
When, however, the army came back to Medina, the enraged crowd
threw dirt at them, shouting, ‘O you runaways | How durst you flee
in the way of God? And even Muhammad could not allay the
excitemnent. It is related about a certain Salamah b. Hisham that he
could not go out of his house even a step. His wife, when asked, *How
is it that [ do not see your husband at prayers with the Apostle
together with other believers? is said to have replied, ‘By God, it is
actually impossible for him to go out. For every time he does the
people shout, “* Coward ! You fled in God's way ' so much so that he
remains nowadays in his house and never goes out.'!? We find the
same state of mind expressed in the Qur®in, though with a mitigating
reservation which is intended to justify the cases in which the Muslims
have to beat a retreat for some strategic purpose,

13 Thin Ishdq, 11, 708,
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O you who believe, when you encounter the K3firs marching
against you, turn not your back to them. He who on such a day
turns his back to them—unless he be escaping by stratagem to
attack them afresh or withdrawing to join another troop—has
incurred the wrath of God; his final habitation will be Hell; an evil
journey, indeed! (VIII, 15-16)

Those who show reluctance in going forth in the way of God disclose
by that very attitude that they are not true Muslims.

No matter how they may swear by God that they belong to your

community [i.e. that they are Muslims], they are in reality not of

you, for they are a people of a cowardly nature (vafragina: farag

meaning ‘to be timorous, pusillanimous®) (IX, 56)

In the following passage it is categorically affirmed that the true
believer (mumin), that is, ‘he who is god-fearing” (muttagi) does not
fear his human enemy, and is ready to fight strenuously with his
wealth and his person, while he who does not fear God does fear to
fight in His way.

Those who believe in God and the Last Day will never beg off
from going to fight; they will strive with their wealth and their
lives, God is aware of those who fear Him. They alone beg off
from thee who believe not in God and the Last Dy, and whose
hearts are in doubt, so that they waver in their doubt, (IX, 44—45)

To put it in a nutshell, what is now demanded of a true believer is no
longer that brute courage of which the poets of Jahiliyah spoke so
boastingly, but an entirely new kind of military prowess born of, and
based on, a firm belief in God and the Last Day, In Jihilivah courage
was something groundless and without direction. The Quran
provided it with a definite direction, and succeeded, as the sub-
sequent history of the Islamic empire affords abundant proof, in
creating out of it the most formidable weapon in the hands of the
believers for fighting the enemies of Allgh.

Loyalty

That faithfulness or trustworthiness was one of the highest and most
characteristic virtues in the desert is known to every reader of pre-
Islamic poetry and traditions. As might be expected, the Jahili
virtue of loyalty was largely a matter of kinship by blood. Tt was
mostly practiced within the bounds of the tribe; and within this
narrow sphere, loyalty ruled absolute and supreme. It manifested
itself as the most disinterested self-sacrifice on behalf of one's kins-
men, the most faithful devotion to one’s friends, and also as the
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greatest fidelity shown in the keeping of a covenant plighted and trust
committed. Very often a solemn compact could extend the sphere of
effectiveness of this virtue even beyond the limits of the tribe. This is
illustrated by the typical example of Samawal b, “Adiya, which is too
well-known now to be repeated in detail here,'% Demanded by a
besieging tyrant to surrender the coats of mail which the poet
Imru® al-Qays had committed to him, Samaw’al, though no relative
of the poet by blood, refused to do so and finally saw his son slaught-
ered before his own eves. Even today the name of Samaw’al survives
on the lips of the Arabs as the highest embodiment of the Bedouin
ideal of loyalty. And the poet Zuhayr, in the oft-quoted verse says
concerning wafd’;

He who proves faithful to his covenant escapes blame, and he
whose heart aims at the calmness of integrity will never have to
falver.1

This fervent veneration of faithfulness and loyalty Islim inherited
from Jahiliyah, in its original nomadic vigorousness. It is clear from
both the Qur'an itself and Apostolic Tradition that the virtue of
loyalty peculiar to the desert Arabs was adopted by Islim as an
important item of its moral code and was even given there a very high
place of honour. Just as in the case of other nomadic ideals, however,
Islam did not remain content with simple adoption, but developed
this old virtue in a peculiar way, and succeeded in leading it into the
groove of monotheistic faith, This islamization of the nomadic
virtue of wafd® was effected in two distinct but closely related
directions: in the sphere of ordinary social relationships among the
believers themselves, and in the properly religious sphere concerning
the vertical relationship between God and man.

On the first of these two points little need be said here, For any
detailed discussion of this aspect of the question would be nothing
more than tedious repetition of what was already said in the preceding
chapter concerning the abolition of tribal solidarity in Islim. The
virtue of wafd, having been born of a particular consciousness of
blood fellowship produced by a solemn ceremony of sacrifice, was
primarily a tribal or intertribal affair. It was first of all the most
chivalrous devotion to each other between the members of one and the
same tribe. It was, secondly, the sacred covenant connection between
different tribes and clans. Any two tribes that happened to agree on
anything, friendship, for example, or marriage, trading, etc., offered
a common sacrifice to some deity, and entered thereby into a solemn
agreement. Islim, by breaking down all limitations due to the tribal

14 See for instance Micholsen, pp. 8485,
15 Zuhavr b, Abl Sulma, v. £3.
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pattern of society, put the virtue of fidelity on a wider basis, trans-
formed it into something supertribal, truly human. Waf#@ thus
became a moral force capable of operating in an individualistic
society.

What is much more important is the second of the two points
distinguished above: the Islamic transformation of wafd® in the
religious sphere. Here we see the Prophet transcending all the crude
ideas of primitive nomadic religion and betaking himself to the
characteristically Semitic conception of Covenant, as a formal expres-
sion of the religious bond between God and men. It goes without
saying that this conception of religion is most typically exemplified
by the Old Testament. The most fundamental and most general
frame within which the religious consciousness of Israel moved and
developed was the idea of the covenant between Yahweh and the
people of Israel as a whole. *I will be your Ged, and you shall be My
people.” The covenant was first imposed on Israel by Yahweh Himself
by His act of pure grace in redecming them out of Egypt. This
point is repeatedly emphasized in the Qur’dn, too. ‘We delivered you
from Pharaoh’s family who were inflicting atrocious tortures. . . . We
tore in two the Red Sea and delivered you, and drowned Pharach’s
family before your own eyes.’ (II, 46-47/49-50) But every covenant,
inasmuch as it is a covenant, puts both parties under obligations.
By the very act of imposing His covenant on His people, Yahweh
alzo laid Himszelf under obligation to fulfill the covenant conditions;
He gave His word that He would be God of Israel, love them,
deliver them, guide them to salvation, with all that is implied by
“being the God of a people’. And, it should be remembered, ‘God
never breaks His promise, though most men do not know it
(XXX, 5/6). Thus Yahweh and Israel contracted themselves into a
mutual relationship of claims and rights. It is quite significant that this
basic relation between Yahweh and Israel is referred to very frequently
in the Qur'an.

O children of Israel, remember My blessing with which T blessed

you, and fulfill My covenant and T shall fulfill yours. Me you should

fear. (II, 38/40)

It is beyond doubt also that the Qur'in transferred this particular
relationship between Yahweh and Israel into the very center of Islam

and made it the basic form of the relationship between Allah and the
Muslims.

Verily, those who swear fealty to thee [Muhammad] swear fealty
by that very act unto God. The hand of God is over their hands
[representing the ritual ceremony of covenant-making]. So who-
soever breaks his oath [after that] breaks it only to his own hurt,
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and whosoever fulfills his covenant with God, on him will God
bestow a great reward. (XLVILI, 10}

T'he conception of religion as based on a covenant between two parties
15 indeed no less characteristic of the Qur'an than of the Old Testa-
ment. And practically all the moral walues that developed in Islim
may be said to have something to do with the covenant-idea, directly
or at least indirectly, The virtue of ST is perhaps the first of those
that are most intimately related to this basic conception.

This root, SO, appears in the (Jurdn in a number of forms:
sadaga, verbal, gidg, nominal, yddig, participial-adjectival, piddiy,
emphatic-adjectival, and so on. We may make a beginning by
noting that among the old Arab lexicographers sidg is recognized
by common consent to be the exact opposite of kadhib (‘falsehood’,
‘lie”). According to Ibn Faris b, Zakariyd’, the famous author of
one of the carliest alphabetical dictionaries, the basic meaning of the
root is ‘strength’, or *hardness’, whether of language or other things.
This original meaning, he says, is still to be seen in the adjective
sadg meaning ‘hard, vigorous', Sidg is the ‘truth’ of language, so
named because of its ‘strength’ as opposed to the weakness of false-
hood.16

In effect, the most usual sense of gidy is to ‘speak truth’, to give
information which is true, i.e. which conforms to the reality. This
meaning of the word is clearly seen in the most ordinary sentences
of the type: "They investigated the report closely and found that the
reporter had spoken truth (sadaga).” In sentences of this kind sidg
means beyond any doubt conformity of language to reality. This,
however, does not exhaust the whole of its meaning.

Now the truth of language, that is, the process by which any speech
becomes true, may be looked at from two opposite sides, subjective
and objective. The objective pole is the reality to which language
conforms. In Arabic this pole is designated by the word hagg, a word
which is also penerally translated ‘truth®. Hagg then, represents the
specifically objective side of the truth. Sidg is the opposite pole; it
refers more particularly to a property in the speaker, which tends to
make his words correspond with the reality, i.e. his truthfulness,
The following example taken from Ibn Ishag brings out this point
admirably well. *The Apostle of God informed the people of what
they knew was truth (hagg) and so they recognized at once his truth-
fulness (sidyg).”

Equally interesting in this respect is the following verse by
Tarafah:

16 Thn Firis, MuJam Magdyis al-Lughah, ed. “Abd al-Salim Hirin (Cairo,
At 1366-1371), 111, 330.
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Wa-al-sidg ya'lafulu al-labih al-murtajd *
wa-al-kadhib ya'lafulu al-dani al-akhyab!?

Truthfulness is a constant quality of a man who is persevering,
always to be trusted, while falsehood is a constant quality of a man
vile and deceptive,

It is interesting to notice in this connection a very curious observation
made by some Arab lexicographers about the semantic structure of
sidy. For a given statement to be gidg, we are told, it is not enough that
the words used conform to reality; they should also conform to the
idea of reality in the mind of the speaker. It is the existence of the
intention or determination to be true that constitutes the most
decisive element in the semantic structure of sidy. But the formula
‘the intention to be true to reality” may, as a matter of actual fact, be
understood in various ways and may cover wider or narrower areas of
meaning, because the “reality’ admits of considerable variety. It may
be simply an objective fact, popular custom, a rule of conduct, a
treaty, or again the words one has uttered oneself. In all these cases
sidg acquires very obvious implications of sincerity, steadfastness,
honesty, and trustworthiness, Thus we encounter many examples of
actual usage of gidg in the Qurian as elsewhere, which mere *speaking
the truth’ could in no way account for,

The most remarkable of all—and that not only from the specific
standpoint of the present chapter, but more generally—is perhaps the
case in which sddig is used in the Qur'in in contrast to kdfir or
mundfig, * perfidious’.

And when We [Allih] imposed a covenant upon the Prophets, and

upon thee [Muhammad], and upon Noah, Abraham, Moses, and

Jesus son of Mary, We imposed upon them a solemn covenant,

that He [Allih] might question [on the Last Day] the sadig

concerning their gidg. He has prepared for the kdfir a painful

chastisement. (XXXIII, 7-8)

We are told here that on the Day of Judgment all men will be divided
into two categories: the class of sddiy and the class of Rdfir. The
jddiy are those who have remained throughout their life unswervingly
true to the covenant obligations, while the kdfir are, as we already know
very well, those who have always shown themselves ungrateful to the
grace of God, and have been, by implication, untrue and unfaithful
to the same covenant. It is highly significant that in this passage gdy
is spoken of in particular reference to the covenant between God and
His people. Here the contextual situation forces us to translate
sddig by *faithful®, and gidg by ‘faithfulness® or “loyaley”.
17 Tarafah, Diwedn, ed. M. Seligsohn (Pans, tgo1), XIIL, v, 5.
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In the following passage, in which sddig stands opposed to mundfig
‘perfidious’, the verb sadaga (in m. pl. form sadag) should be ren-
dered as ‘they remained true to’, or, ‘they fulfilled’ (their covenant).

There are amongst the believers men who have remained true
(sadagi) to their covenant with God, and there are some who have
fulfilled their vow [by martyrdom], and some who still wait and
have not changed lightly; that God might reward the sadig, and
punish the smundfig if He please, or turn again unto them. (XXXIII,
23-24)

The word gidg must perhaps be understood in the same way when
it appears alongside of “adl 'justice’ in S@irah VI, 115, This inter-
pretation becomes the more probable if we, as I think we should,
take the latter half of the passage, indicating the absolute unchange-
ableness of divine words, as a kind of periphrasis for what is implied
by sidg.

Perfect are the words of thy Lord in gidg and “adl. Naught can

change His words.

Here we see sidg used in reference to the words of God. This means
simply that God as an active participant in the ‘covenant’ remains
true to His own words. And this is nothing other than a particular
way of expressing the thought that God's words once uttered cannot
be changed with fickleness, that, in other words, they are absolutely
trustworthy.

However this may be, it is certain that sidg in the sense of ‘being
true to one’s words’ comes very near the word mafdf which, as we
saw, also denotes the guality in man of being faithful and loyal.
And in fact we encounter very often these two terms employed
side by side synonymously, e.g. ‘I am in covenant with Mubammad
and I do not wish to break my word because [ have never seen in
him except faithfulness (wafd and sidg)."1¥ And a poet contemporary
with Muhammad says in a passage of his poem composed after the
battle of Uhud: “We parted with Abli Sufydn on the promise that
we should meet again at Badr; but we did not find him to his promise
true {gidg) nor was he a man of faithfulness (wdfi, participial-ad-
jectival form of wafd’).1?

It would not be without interest to note in this connection what
Abfl Bakr is said to have remarked concerning sidg. It is related that,
when he was clected Khalifah after the Apostle’s death, he declared
in a passage of his speech, ‘ The essense of sidy is amdnah, while the
essence of kadhib is khfyanah.’ Amanah is another word meaning the

18 Tha Ishdq, 11, 674
19 fhid, p. 620.
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human quality of being trustworthy, trustworthiness, or honesty,
while hhiydnah denotes its opposite, namely, treacherousness,
betrayal, or perfidy. It will be easy to see how closely sidy, truth, was
related to the idea of trustworthiness in the linguistic consciousness
of the old Arabs, and also how high a place it occupied among the
nomadic as well as the Islamic virtues.

There remains to explain one more important form derived from
the same root, giddig. It is extremely difficult to state in a definite
manner the exact meaning of this controversial term. One thing is
certain: that this is a mubdlaghal (intensive, lit., exaggerating) form
of yddig. It denotes, in other words, the highest possible degree of
gidg; but this is still very ambiguous because yidy, as we know, has
two distinguishable aspects. According to the commonest view among
the Arab philologists, it refers specifically to the element of speaking
the truth. Siddiy in this view means “highly veracious’, “who speaks
nothing but truth’, *who never lies’,

Now the term siddiy is widely known as the honorary epithet of the
EKhalifah Abii Bakr, and is penerally understood in this sense, A
closer examination, howewer, of the traditional account of the
occasion on which AbTi Bakr received this honorific would lead us to
a somewhat different interpretation. Tradition relates that, when
Muhammad, immediately after the famous experience of the
ascension to Heaven and the miraculous night journey to Jerusalem,
gave a detailed account of this experience, grave doubts were aroused
in the minds of all Muslims who were there with regard to its truth-
fulness, The only person who did not allow his faith to be shaken by
Muhammad’s account was, we are told Abii Bakr. He alone kept on
saying, while the Apostle described in detail what he had seen in
Jerusalem, “That is true. [ testify that you are the Apostle of God.”
At the end of his account Mubammad said, ‘And you, Abii Bakr,
are indeed gddig.’

If we are to take this tradition as it is, it would follow that gddig
does not mean ‘one who speaks the truth’, but rather ‘one who
testifies to the truth of something.” It does not matter very much
whether this tradition be authentic or not. It is valuable for our
present purpose in that it gives us an important key to the meaning
attached to the word giddi in the minds of the Arabs of those days.
But the Qur'in itself must have something to say about it.

In the Qur'an this epithet is applied to the Virgin Mary, Abraham,
Joseph, and more generally to all true believers,

The Messiah, son of Mary, was no more than an Apostle, just like
other Apostles who had passed away before him. And his mother
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was [simply] a siddigah (fem. form of giddig). They both ate
[ordinary] food. (V, 79/75)

The purport of this passage is to deprive Jesus and his mother, the
Virgin Mary, of the halo of sanctity which is essentially incompatible
with the idea of the absolute Oneness of God, and to declare that they
both were no more than simple mortals who ate food like other mor-
tals. The only point in which they differed from common people
was that Jesus was one of the Apostles of God, and Mary was an
eminently virtuous woman, As to the exact meaning in which we
should understand the word giddigah, the context affords practically
no explanation. We are left embarrassingly at liberty to interpret it in
terms of truth-speaking, trustworthiness, or honesty.

* Joseph, thou siddig! Give us your opinion on [the strange dream]
...50 that | may return to the people and let them know the
truth.” (XII, 46)

Usually it is taken for granted that the word gddig in this passage
means ‘veracious’, Is the word meant to refer to the previous ex-
perience of the speaker—to the fact that the interpretation of a dream
concerning his future course of life, which Joseph had given him,
really came true—so that it denotes a ‘man who spoke the truth’?
Or does it, more generally, mean the quality of veraciousness itself?
Or, again does it mean “trustworthy'? At all events there remains
considerable uncertainty about the real meaning of the word.

The following example, which concerns Abraham, is of particular
importance semantically, for the whole passage forms, as it were, a
very detailed explanation of why he came to be called a siddig. T'rue,
it is not a real verbal definition, but at least it gives us a clue as to
what kind of conduct entitled one to this honorifie.

And mention in this Book [i.e. Qur'an] the affair of Abraham;
verily, he was a gddig, a Prophet.

He said to his father, ‘O my father, why dost thou worship that
which can neither hear nor see nor avail thee aught? O my father,
I have received knowledge such as thou hast not received yet. So
follow me, and I will guide thee to a straight path. ... O my
father, worship not Satan; verily, Satan has ever been rebellious
against the Merciful God. O my father, verily, I fear that there
may smite thee some chastisement from the Merciful God, =0
that thou shouldst become a client of Satan.’ He [father] said,
“What! art thou averse from my Gods, Abraham? Stop, or surely
I shall have to stone thee to death. Rather, depart from me for a
while."

He [Abraham)] said, ‘Fare thee well, then! I will ask forgiveness
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for thee from my Lord; verily He has ever been benevolent to me,
I will go away from you and all these things [i.e. idols] that yvou
pray apart from God, My Lord I will pray, In praying [only] to
my Lord [ think T shall never be unfortunate.” (XIX, 42-49/41—458)

Here we see Abraham described as a determined champion for
monotheism against the surrounding forces of idolatrous polytheism;
a zealous and fearless believer in God, who remains loyal to the last
to his religion even if he is forced thereby to part with his own father
and be condemned to exile, Such is a man who is fully entitled to
the name of siddig. It will be clear that this passage helps us a step
forward in understanding the semantic core of the word. In the next
example the same word, presumably with the same meaning, is
applied to true believers in general. It should be noticed as a fact of
particular relevance that the siddfy are here opposed to the kdfir.

Those who believe in God and His Apostles, they are the gddigin
(pl. of stddig) and the [true] witnesses in the view of their Lord;
for them is an appropriate reward and they have their light. Those,
on the contrary, who have shown themselves Kifirs and cried lies
to Our signs, they are the inhabitants of Hell. (LVII, 18/1g)

The last two passages would seem to suggest that the word siddig,
at least in the Quranic context, means a zealous persevering believer
who remains unswervingly faithful to his monotheistic belief in God
whatever happens, rather than a man who always speaks truth,

In the saving of Ab@l Bakr quoted above (p. 791) we saw sidy
opposed to kadhib and, through this latter, to khiydnah ('treacher-
ousness'). Now if gidg, in the sense of remaining unswervingly true
to one's promise, oath, treaty, covenant, and the like, constitutes
such a high moral quality, it is only natural that its opposite, kidydnalh
should be considered one of the most sinful qualitics man can ever
possess. In Islim no less than in Jahiliyah the act of treachery was an
atrocious sin, and a man qualified by such a property was abhorred
as a viper.

If thou fearest treachery (khiydnah) from any folk [with whom
thou art in treaty], then throw it back to them [ie, dissolve the
treaty without compunction] in fairness. For verily, God loves not
the treacherous (kha'inm, pl. of kha'in, lit. “those who are prone to
khiyanah'). (VIII, 6o/58)

In the following passage in which the integrity of Joseph is con-
fessed through the very lips of the wife of the Egyptian Governor,
we see khd'in ‘treacherous’ standing significantly in opposition to
sadig, a fact which, by the way, goes to confirm the view that pddig
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in this context means a man who remains loyal and true to the cove-
nant between master and servant.

Said the wife of the Governor, "At last the truth (hagg) is out!
Yes, it is I who tempted him. He [Joseph] is surely a sadig.’

[Then zaid Joseph,] *[All this has happened] in order that he [my
master, the Egyptian Governor] may know that I betrayed
(khana, verbal form corresponding to khiydnah) him not behind his
back, and that God guides not the evil design of the Ahdin.’
(XII, g1-52)

If treachery (khiydnak) is a grave sin in the sphere of ordinary
social life, that is, in social ethics regulating the conduct of individuals
among themselves within the same Islamic community, this is
naturally much more the case in the sphere of the ethico-religious
attitude of man towards God. In other words, khéydnah against God
constitutes a more serious sin than khivanek against man. To realize
this, it will be enough to remember that the most characteristic type
of the khiyanah against God is nifdy which denotes perfidy under the
cover of hypocritical faith, Unlike the above-discussed kufr which, at
least in its typical form, is not so much ‘treachery’ or ‘betrayal” as
downright refusal to enter into a covenant with God, or the open
declaration of disbelief in God, mifdg iz to act treacherously in the
midst of Islim, under the guise of piety.

As a matter of fact, we have already met with the concept of mifdg.
Briefly, mundfiy is one who, though outwardly 2 pious Muslim,
remains at heart an infidel and iz secretly an inexorable enemy of
God and the Prophet, We might do well to recall also that in the
passage quoted above (XXXIII, 23-24), mundfig stood in antithesis
to gddig. Since, however, the topic of mifdg is so important for the
specific purpose of this book as a whole as to warrant a much more
detailed analysis, 1 shall leave further discussion of this problem to a
later, more suitable occasion and bring this section to a close by
simply quoting two characteristic passages which will throw further
light on the meaning of khiydnah in the sphere of religion and faith.

Act not as a pleader for the treacherous (khd'inin) . . . and plead
nat on behalf of those who betray { yakhtdniing, a verbal form of
Rhivanah) themselves, Verily, God loves not anyone who is a sinful
traitor (khaweedn). (IV, 1o6-107/105-107)

The phrase “whe betray themselves® implies that those who act
treacherously towards God are only being treacherous to themselves,
because in the final resort their Ahivdnak comes back upon their own
heads. As to the word Rhawwdn, rendered here provisionally as
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‘traitor’ we might remark that it is a mubdlaghah (exaggeration)-
form of khd'in, denoting one who is characterized by an exceeding
degree of treacherousness, one who, as al-Baydawi put it, persists in
doing acts of treachery and perfidy. It is noteworthy, moreover, that
the word is here placed in further emphasis by the addition of another
word, athim, *sinful 20

Surely God will defend those who believe. Surely God loves not
any ingrate traitor (kell khawwdn kafir). (XXII, 39/38)

Here again one who proves unfaithful to the covenant with God is
designated by the same strong term, hhowedn, But this time it is
accompanied not by ‘sinful’, but by a much more forcible word,
kafiir, which is an emphatic epithet derived from the root KFR, and
means extremely, or habitually ungrateful”.

There appears in the Quran another word for “traitor’, which is
no less forcible than khawswdn: that is khattdr, an emphatic epithet
from Ehatr, which means one who acts “with the foulest perfidy,
treachery, or unfaithfulness’.2! It is interesting to observe that this
word, too, is found in the Qur'dn accompanied by kafifr. The passage
in question is Strah XXXI, 31/32, where we are reminded of certain
thankless people who, when they are overtaken by a storm on the
sea, call on God, being utterly sincere in their piety, but as soon as
God brings them safely to the shore, forget all about it and begin to
act inimically against God,

Hast thou not scen how the ships run upon the sea by God's
favor ...! When waves like darkness cover them, they pray to
God making their belief in Him quite sincere, but as soon as He
brings them safely to the shore, some amongst them become cool
and indifferent. No one, however, could deny our signs, except
overy ingrate traitor (kull khatidr kafir).

The parallelism of outer structure seems to give evidence that
khattdr and khawwdn, although belonging to two entirely unrelated
roots, are the nearest possible synonyms in every respect, whether
in meaning, structure, or emotive force,

I should like to add that al-Baydawi, commenting on the word
Ehattar in this example, makes a very interesting remark: that it
means ghaddar i.e. the most villainous traitor, and that those whe do
acts of the kind here described are called ‘traitors’ becausc the
denial of the divine signs is in the last resort an act of treachery
and unfaithfulness to religion as a “natural covenant”. This is indeed
a valuable piece of confirmatory evidence for our argument that the

20 'This word, athim, will be dealt with later, in Chapter X1.
21 E, W. Lane, An drabic-English Lexicon (London, 1863-1803), IT, yor.
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conceptual opposition gidg—hhydnah should be understood pri-
marily in terms of the Covenant between God and His people. Even
where there is no explicit mention of a formal covenant, the idea itself
is there, and this tends to give a very peculiar ethical coloring to the
meanings of these words.

Veracity

As I noted above we discern in the semantic category of sidg two
different, though closely related, aspects: veracity or truth-speaking,
and faithfulness {to one’s promise, treaty, or covenant), In the latter
half of the foregoing section we have concentrated our attention on
the second aspect. Now it is time that we turned to the first to see if
Izlam has something peculiar to say about this old virtue of the desert.

That truth-speaking was considered an eminent virtue among the
desert Arabs in Jhilivah will be clear without any lengthy discussion,
It is o in all peoples, so far as I am aware. It is the commonest, most
ordinary sort of human virtue, and as such it does not seem to offer
any problem of particular interest. In the Qur'an, however, it assumes
a very remarkable peculiarity, and this point will leap to the eye when
we approach the problem from its negative side, i.e. the sin of
lying.

We may do well to call to mind again an important point which was
casually referred to in an earlier passage: namely, that "truth’ is
fundamentally a relationship between two poles, gidg and hagg. As
we saw there, hagg represents the objective side of the truth, and
language can be ‘true’ only when it conforms to it. *Truth’ as a
subjective affair, then, consists in using language in such a way as to
make it correspond with hagy, the reality. This point begins to assume
a tremendous significance when we turn to the problem of truth-
speaking in matters that concern the religious relationship between
God and man. For according to the Quran, the Revelation is nothing
other than hagg, and God Himself is the absolute Hagg. It is sig-
nificant that in either caze hagyg is opposed to bagil which means some-
thing essentially groundless, ‘vanity' or ‘falsehood’,

Crod as the Truth or Reality
God is the Truth, whereas what they [i.e. the idolaters] call upon
apart from Him is nothing but unreality (bazd). (XXII, 61/62;
see also XXX, 29/10)
Batil in this passage clearly refers to the idols which the pagan Arabs
worshipped alongside of Allsh, And since idols are, in the Qurianic
view, nothing but an absurd invention of the ‘human caprice’, a
groundless fable, mere names, it will be evident that by the *T'ruth’
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(hagq) is meant something pre-eminently real, a living force which is
operating in the very process of life and death in the world of exist-
ence, This point is brought out particularly well by the following
example in which, through a very detailed deseription of the process
whereby each one of the human beings is created from dust and
grows up from a drop of congealed blood into a well-shaped infant,
it is suggested that the same God who has the power of creating man
from nothingness has also the power of causing the final resurrection,

All this [wonderful process of creation] is possible because God is
the Truth, and is [able to] bring the lifeless to life, and is able to
do everything, (XXII, 6)

In the next example, too, the omnipotence of God in administering
human affairs is greatly emphasized, and is made the evidence of
His being really the Real. The quality of reality in God, in other
words, is grasped chiefly in terms of His grand creative activity.

Say, "Who furnishes you with your provision from heaven and
earth Who can really hear and really seef Who brings forth the
living from the lifeless and the lifeless from the living? Who
administers all these affairs?” They will reply, ‘It is God.’

Then say at once, *Are you not afraid [of Him]? Lo! such is God,
your Lord, the Truth. And what is there beyond truth, but

error?’ (X, 32~-33/31-32)

Revelation us the Truth or Reality
They [i.e. the disbelievers] say: ‘ He [Muhammad] is only possessed
by a devil." Nay, but he has brought them the Truth {(hagg), but
most of them dislike the Truth. And had the Truth followed their
caprices, the heavens and the earth and all those who are therein
would have surely been corrupted. (XXIII, y2-73/70-71)

Verse 5z refers to the fact that the Prophet, particularly at the
outset of his career, was often regarded by his compatriots as a sort
of madman, majngn—literally, a man attacked and possessed by a
jinn or invisible spirit, of whose existence Muhammad himself did
not doubt. The passage denies this emphatically and declares that
Muhammad, far from being a majniin, is a Prophet of God, who has
brought the divine message, which is the “Truth’. In a similar way,
this ‘Truth’ was often reviled and laughed at as sheer ‘magic’, sifr.

The Kafirs, when the Truth reaches them, say of it, “ This is naught
but sheer magic.” (XXXIV, 42/43)

Before the tenacious, vigorous onslaught of the Kifirs, even
Muhammad, so it appears, had to waver sometimes; and tradition

g8

The Islamization of Old Arab Virtues

tells us that he, particularly at the beginning of his prophetic career
was sometimes driven into anxiety and doubt as to the real source
of the mysterious voice which dictated to him the messages to deliver,
In the two following passages God Himself assures Mubhammad of
the never-to-be-doubted Truth-guality of the divine message.

[This is] the Truth from thy Lord, so be thou never of those who
doubt and waver. (111, 53/60)

Those unto whom We gave the Scripture [i.e. the Jewish people
who know what Revelation is] recognize it [the Qur'dn] as they
recognize their own sons. And yet, a party of them conceal the
Truth knowingly. [This is] the Truth from thy Lord, so be thou
not of those who doubt and waver. (11, 141-142/146-147)

Islim as the Truth

If the revelation that came through the mouthpiece of the
Prophet is the Truth, then it follows naturally that Islam, the religion
based on this revelation, is also the Truth, In this sense, too, the
ward hagg 1s constantly used in opposition to batil.

Say, ‘I there amongst your associates [i.e. the idols whom you
worship alongside of Allih in the capacity of His associates] any
that guides you to the Truth?'

Say, ‘It is God [alone] who guides to the Truth. Is He who guides
to the Truth worthier to be followed, or he who guides not unless
he himself is guided? What is the matter with you then? How
do you judge?” (X, 36/35)

Say, *The Truth has come and Falsehood has vanished. Surely
Falsehood is ever bound to vanish’. (XVII, 83/81)

The upshot of all this is that a particular sacrosanctity is attributed in
the Qur'in to the word “Truth’, kagg, and, consequently, all use of
language which contradicts it in any way is considered to be glaring
blasphemy against God and His religion. It is not at all surprising,
then, that we find kadhib, 'falsehood’ or ‘lying’, talked of in the
Our'in as a heinous sin, It constitutes one of the most salient features
of a Kafir,

Now kadhib, as such a blasphemous attitude towards God, mani-
fests itself mainly in two different ways. In the first place, it manifests
itself as an open act of lying on the part of man, concerning God and
His revelation. Secondly, it may take the form of ‘giving God the
lie*. The Qur'anic word for the first kind is iftord” (al-kadhib) ‘forging
{(a lie)’, and the second is desipnated by takdhid which means
literally ‘to declare something a lie’,
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Takdkib, as the name itself suggests, is a flat denial of the divine
revelation, refusal to accept the Truth when it is sent down, with an
additional element of mockery and scorn. In other words, takdhib in
the Qurianic context denotes the characteristic attitude of those
stubborn unbelievers who persist in their refusal to accept the revela-
tion as really coming from God, and never cease to laugh at it as
mere old folks' tales,

Whenever a sign of their Lord comes to them they turn away
from it. They [always] cried lies {kadhdhabi) to the Truth (hagy)
when it came to them. But [before long] there shall come to them
news of that which they were laughing at [i.e. the announcement
of the terrible divine punishment]. (VI, 4-5)

The phrase ‘that which they were laughing at (yastahzi*inag)’
describes, as is evident, the same thing as the phrase ‘they cried lies
to’, and thus throws a strong light on the mental attitude underlying
the act of takdhib. Istthed’ or *mockery” is the fundamental state of
mind of those who deny the revealed Truth,

As to iftird® ‘forging’ we may observe that, if takdhib is the act of
downright blasphemy against God, ‘forging’ is & more subtle kind of
ungodliness consisting as it does in inventing groundless fables and
pretending that they came from a divine source, Iftird is the word
for such an act of forgery. It is a verb and is usually accompanied by
the word kadhib as its “direct object’. Those who commit iftrrd do
in fact no smaller wrong than those who flatly deny God's signs, for
it is plain that they are attempting thereby to forge ‘divine’ signs
themselves. So it is no surprise to us to find that the act of iftird" is
condemned and censured in the Quridn in exactly the same terms as
takdhib,

‘What, concretely, is meant in the Qurin by iftird? The answer
varies according to the specific context. But there can be no doubt
that the most representative kinds of iftird” are idolatry and the
‘sacred’ customs connected with the idolatrous worship of Jahilivah.

Verily, those who took [to themselves] the Calf, wrath shall come
upon them from their Lord and abazsement [even] in the life of this
present world, for such is the reward We confer upon those who
forge (muftarin, pl. of mufteri, he who is addicted to iftird).
(VII, 151/152)
This is =aid in reference to Moses’ folk whe, in his absence, made a
golden calf and began to worship this idol instead of God. It is
clear that the word muftarin denotes the idol-worshippers. From the
point of view of Islam, idolatry is an obvious form of the *forging
of a lie’, because it means inventing out of sheer fantasy strange beings

100

The Islamization of Qld Arab Virtues

and attributing to them reality quite arbitrarily, when, in truth,
‘reality’ belongs to God alone. The same word muftari appears in
the following passage with exactly the same meaning.

And unto the people of “Ad [We sent] their brother [i.e. one of

their fellow-countrymen] Hild. He said, ‘O my people, worship

God, You have no other god save Him. Verily, you are only

muftariin.’ (X1, 5250}

As 15 well known, life in Jahiliyah was regulated by an elaborate
and intricate system of taboos that were prescribed by traditional
customs. ‘This is hardm (forbidden), and this is haldl (lawful).’
And this system of hardm—haldl was imposed upon all men as
something sacrosanct. For Islim, this of course constituted an
unmistakable case of forgery against God, for He alone is really
entitled to the authority of enjoining upon men any rules of conduct
in the name of religion. Thus it comes about that in the Qur'an
the *sacred’ customs of Jhiliyah are frequently condemned in the
strongest terms as being “forged lies' against God.

You should not say of the lie (kadhib) which your own tongues

describe, *This is lawful, and this is forbidden.' This is to forge

a lie against God. Verily, those who forge against God a lie shall

not prosper. (XVI, 117/116)

They [ie. the idolaters] pretend, “These cattle and tilth are

sacrosanct; none shall eat thereof, save such as we please’—so

they pretend—'and cattle there are whose backs are forbidden, and
cattle over which the name of God is not to be mentioned.” All
this is forgery (iftird’) against God. He will surely reward them

for what they have forged. (VI, 139/138)

Sometimes sorcery is also called dftérd”. ‘The example which follows
refers to the act of the sorcerers of Egypt who, in the presence of
Pharach, wished to compete with Moses in the art of sorcery,

Moses said unto them, ‘Woe unte you! Forge not a lie against

God, lest He destroy you with punishment. All those who have

forged have ever failed.” (XX, 63-04/61)

In any case, iftir@—and so too, takdhib, which appears in the text
just before it—constitutes in the Qur’anic conception one of the most
conspicuous features of the Kafirs, and as such it will be dealt with
more fully later when we come to the problem of the concept of kufr
itself,

Patience

Sabr, ‘patience’, *steadfastness’, or ‘endurance’, was a prominent
virtue in desert conditions in the days of Jahiliyah. It was part of the
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shajd ah, *courage’, which I have described, or rather it was an essen-
tial ingredient of it. In the desert where the conditions of living were
so harsh, every man was constantly required to show extraordinary
patience and endurance, if only for his mere existence and for the
subsistence of his tribe. Physical strength was of course necessary,
but it was not enough; it had to be backed up by something coming
from within, namely patience, the inflexible determination to stand
by one's cause whatever might happen.

Semantically, the word is the exact opposite of jaza” which means
the property of those who cannot bear patiently what befalls them and
are quick to manifest violent agitation; this implies that sabr itself
means having sufficient strength of soul to remain patient under
adversity and suffering and to persevere amidst all the difficulties in
championing one’s own cause.?? Tt will be easily seen that sabr was a
representative manly virtue of the warrior on the battlefield. There
could be no courage without the virtue of gabr.

‘This old nomadic virtue, too, Islim transformed into a one of its
cardinal virtues by furnishing it with a definite religious direction:

patiencc in the way of God’.

As in the days of Jzhiliyah, to begin with, sabr was enjoined upon
the believers on the battleficld when fighting against the Kafirs,

Thaose [in the camp of David] who believed that they were to meet
God said, *How often 2 small host has overcome a mighty host by
God's leave! God is always with the patient (sabirin, participle,
pL}." And when they went forth against Goliath and his hosts they
said, ‘Our Lord, pour out upon us patience (sabr), and make our
feet sure, and help us against the Kafirs!" (II, 250-251/249-250)

With how many a Prophet have myriads fought; they never gave
way at what befell them in God's way, nor did they weaken, nor
did they humble themselves. God loves the patient (sdbirin).

(I11, 140(146)

Such soldierly ‘patience” develops guite naturally into the spirit
of martyrdom, that is, the moral strength to undergo with amazing
heroizsm death or any other torment for the sake of one's faith. In the
following passage, the magicians of Pharach declare their fixed
determination to remain faithful to Moses' God even if they have to
suffer the most atrocious torture.

Pharaoh said, *You have believed in Him before T permitted you
to. . . . You shall smart for it I shall surely cut off your hands and
22 [n Sorah XIV, 25/21, we find these two properties set against each other.
The words are supposed to be said by the Kafirs who go to Hell on the Last Day:

“It s all the same to us [now] if we get impatient {jazfnd) or if we are patient
{gabarnd}, we have no escape.”
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feet on opposite sides, After that T shall crucify you all together.”
They said, ‘Verily, we turn unto our Lord. Thou dost take ven-
geance on us only because we have believed in the signs of our
Lord when they came to us. Our Lord, pour out upon us patience
{sabr), and receive us unto Thee in the state of Surrender.’
{muslimin, lit. as those who have surrendered) (VII, rze-r1z3/
123-126)

It should be noticed that here the virtue of ‘patience’ is made to
stand in a manifest semantic relation to ésldm which we shall discuss
presently. And a few lines down, we see the same ‘patience’ standing
in an equally close relation to tagud ‘fear of God’,

Moses said unto his people, ‘ Solicit help from God, and be patient
{ishiriE). Verily, the whole earth is God's, and He gives it for an
inheritance to whom He likes among His servants. ‘The ultimate
[felicity] will fall to the lot of the godfearing (muttagin).’ (VII,
125/128)

The torment which the believers have to suffer is not in any way
restricted to physical pains; it may also take the form of sneering,
derision, and abuse on the part of the Kafirs. In this sense, the
takdhib which we mentioned in the preceding section and all the
marks of the overbearing haughtiness which as we saw in the preced-
ing chapter, characterize the disbelievers, may be regarded as so
many calamities falling on the believers and calling forth the spirit of

martyrdom,

Apostles before thee were also cried lies to. But, they proved
patient (sabari) of being cried lies to and of being hurt, until
Owur help came unto them. (VI, 34)

Bear thou [Muhammad] with patience (ishir) what they say against
thee, and try to avoid [collision with] them graciously. Leave Me
to deal with those who cry lies (mukadhdhibin), lords of prosperity
in this world, and do thou respite them for & while. (LXXIII,
10-11)

[God will say, on the Day of Judgment, to the Kifirs in Gehenna],
*Verily, there was a party of My servants who used to say, **Our
lord, we believe (@mannd), so forgive us, and have mercy upon us,
for Thou art the best of the merciful ones.” You, however, took
them for mockery, and in laughing at them you forgot My re-
rmembrance, This day I have recompensed them for their patience
(bi-md sabard, lit. for that they endured patiently). Now they are
the happy people.” (XXIII, r11-113/100~111)
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Thus *patience’ comes to represent an essential aspect of the genu-
ine ‘belief’, iman, in God. ‘Patience’ is that particular aspect of
“belief” which it shows when it finds itself in unfavorable conditions.
And this, we must remember, was actually the case with Islim in
the first period of its history. Living as they did in the midst of the
Kafirs and surrounded by all sorts of worldly temptations, the
believers were forced to assume the attitude of determined resistance,
It is to this inflexible determination to persist in the genuine faith
in the face of unrelenting attacks of the enemy that the term sabr
refers specifically. The point will come out most clearly in the
following examples:

Be thou patient (#sbir) whatever they [the K&firs] say, and celebrate
the praise of thy Lord before the rising of the sun and before the
setting; in the night, too, do thou celebrate the praise of thy Lord.
(L, 38/39)

Keep thyself patient (ishir nafsaka, here the verb sabara is used
transitively) in company with those who cll upon their Lord
morning and evening, desiring His countenance, Let not thine
eyes be turned away from them, desiring the pomp of the life of
this world. (XVIII, 27/28)

O you who believe, seek [God's] help in patience (gabr) and prayer.
Verily, God is with the patient (s3hirin, part. pl).... We may
try you with something of fear, hunger, and loss of wealth and
lives and fruits, but give thou [Mubammad] glad tidings to the
patient (sabirin), who say, whenever there befalls them a mis-
fortune, ‘ Verily, we belong to God, Verily, unto Him do we re-
turn.’ (II, 148-151/153-156)

The preceding account does not in any way pretend to exhaust
the pre-Islamic moral ideas taken up by Islam and assimilated into
the new conception of morality. But at least it gives the most remark-
able examples, and shows us how the Islamization of non-Islamic
elements was accomplished at this earliest period. In its long sub-
sequent history Islim will have to pass through a similar process
several times at a number of different levels of culture, when it will
be faced with the problem of scttling accounts with ideas of Greek,
Persian, and Indian origins, and still later, with modern Western
concepts.
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V1. The Basic Moral
Dichotomy

Say, ‘Listen, Kafirs] I worship not what you worship,
You are not worshipping what I worship.
I am net worshipping what you worship.
Nor will you worship what T warship.
To you your religion, and to me my religion]’
{CIX, 1-6, the whole Strah)

THESE WORDS MARK IN A DRAMATIC WAY THE MOST RADICAL BREAK
with the surrounding polytheism, to which Islim was led by its
fundamental attitude in religious matters. This was, so to speak, the
formal declaration of independence on the part of Islam from all
that was essentially incompatible with the monotheistic belief which
it proclaimed. In the domain of ethical practices, this declaration of
independence involved a grave consequence. It suggested that
henceforward all human values were to be measured by an absolutely
reliable standard of evaluation.

The Qurianic outlook divides all human qualities into two radi-
cally opposed categories, which—in view of the fact that they are too
concrete and semantically too pregnant to be called *good” and “bad”’,
or ‘right’ and ‘wrong'—we might simply call the class of positive
moral properties and the class of negative moral properties, respec-
tively. The final yardstick by which this division is carried out is the
belief in the one and only God, the Creator of all beings. In fact,
throughout the Qurian there runs the keynote of dualism regard-
ing the moral values of man: the basic dualism of believer and un-
believer. In this sense, the ethical system of Islim is of a very simple
structure. For by the ultimate yardstick of ‘belief’ one can easily
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decide to which of the two categories a given person or a given act
belongs.

The significance of this fact, however, was very great for the moral
development of the Arabs, because it meant the first appearance of
moral principle which was consistent enough to deserve the name of
‘principle’. A whole practical code of conduct, though as yet largely
unsystematic, was imposed upon the believer, the moment he truly
believed in the oneness of God and the truth of the prophetic message.
As I remarked earlier, this was an unprecedented event in the spiritual
history of the Arabs. In J3hiliyah there were, as we have seen, a
number of recognized moral values. But they were just there as
membra digjecta, without any definite underlying principle to support
them; they were based almost exclusively on an irrational sort of
moral emotion, or rather, a blind and violent passion for the mode of
life that had been handed down from generation to generation as a
priceless tribal asset. Islim made it possible for the first time for the
Arabs to judge and evaluate all human conduct with reference to a
theoretically justifiable moral principle,

The basic dichotomy of moral properties to which [ have just
referred, appears in the Quranic verses in a number of different
forms. Tt may, to begin with, assume the form of an essential opposi-
tion of kdfir and m'min ‘believer’,

It iz He who created you. But one of yvou is a &afir, and one of you
15 a mu'min, God sees everything you do. (LXIV, 2)

Those who disbelieve (Rafard, a verbal form corresponding to
Edfir) and turn men away from the way of God, He will surely
make all their works vain and futile.

Those, on the contrary, who believe {dmans, verbal form cor-
responding to smmin) and do good works and believe in what is
revealed unto Muhammad inasmuch as it is the Truth from their
Lord, He will surely remit from them their ill-deeds and improve
their minds, All this is because those who dishelieve (kafard)
have adopted falsehood (Batil) whereas those who believe {(@mand)
have adopted the Truth (hagq) from their Lord. (XLVII, 1-3)

It may also take the form of an opposition of Adfir and muttagi
‘godfearing’. The religious meaning of ‘fear’ of God (tagwd) in
Islim was elucidated earlier,

Verily, this Qur'in is a reminder to the muttagin (pl. of muttagi),

but We know that there are amongst you some who cry les to it.

Verily, it is a cause of sorrow to the kdfirin (pl. of kdfir), although
in reality it is the absolute Truth, (LXTX, 48-51)
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Or it may take the form of an opposition of muslim, ‘he who has
surrendered’, and mwjrim, ‘sinful’ or *guilty”.

Shall We treat the muslimin in the same way as the mujrimin?

(LXVILL, 35)

Or, a8 an opposition of dall, ‘he who goes astray, errs”, and mufitadi,
‘he who is guided, who goes the right way’.

Verily, thy Lord knows best who goes astray from His way, as He
knows best those who are guided. (LIII, 31/30)

Or again, the ‘positive’ side may be called ‘the Companions of
Paradise’ or ‘the Fellows of the Right' and the “negative’ side ‘the
Companions of Hell” or ‘the Fellows of the Left’.

Not equal are the Fellows of the Fire and the Fellows of Paradise.
The Fellows of Paradise, they alone are the blissful, (LIX, 20)

As we shall see later, this fundamental dichotomy of human pro-
perties appears in still other forms. But they are all rather marginal
variations within the bounds of the essential opposition of belief
and unbelief; the most basic fact remains always the same,

Sometimes, the Qurin seems to divide men into not two but three
classes, recognizing an intermediate state fluctuating between both
ends. This unstable middle ground where belief and unbelief overlap
and fuse, is formed by those who remain very lukewarm in their
faith although they have formally accepted Islim and become
Muslims.

We conferred the Book [of Revelation] as an inheritance upon those
whom We chose of Our servants. But of them some there are who
wrong themselves [by rejecting it and erying lies to it], and of them
are some who are lukewarm [though they have accepted it out-
wardly], and, again there are some who vie in good works by the
leave of God, (X XXV, 29/32)

We should remark that it was mostly the nomadic Arabs of the
desert that formed this middle class, though of course there were
among them city-dwellers, too, people who remained lukewarm and
always wavering between belief and kufr. ‘L'Arabe’, says Dozy,
‘n'est pas religieux de sa nature, et, sous ce rapport, il v a entre lui
et les autres peuples qui ont adopté I'islamisme une énorme différ-
ence, . . , Voyez les Bédouins d*aujourd’hui! Quoique musulmans de
nom, ils se soucient médiocrement des préceptes de Pislamisme. . . .
En tout temps, il a ét¢ extrémement difficile de vaincre chez les
Bédouins leur tiédeur pour la religion.'! The Qur'dn itself attests to

1 Dozy, 1, 13, 24.
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this, In a remarkable passage (XLIX, 14-15), where the basic differ-

ence between muw’min ‘believer’ and mushim is brought out most
clearly, it is declared that the Bedouins who have accepted Islim are
not to be regarded, in virtue of that fact alone, as having become
mumin in the true sense of the word.

It must be admitted, nevertheless, that, semantically at least the
class of such doubtful Muslims is after all but a borderline case,
whose value is to be determined in terms of either the one extreme
or the other of the common seale running from true belief to down-
right unbelief. The existence of those lukewarm believers in a great
number was no doubt a tough practical problem for Muhammad
himself to solve, but there can be no doubt that they did not con-
stitute in any way an independent category. In the eyes of Muham-
mad, they were in the last resort a variation of the positive class.
They represented, in other words, an imperfect type of the believer;
very imperfect, and yet believers in the sense that they obeyed—at
least outwardly-——God and His Apostle; and, as such, they were not
to be denied the reward of their deeds,

Before we launch into a detailed analysis of the words standing
for the most representative ethico-religious properties, both positive
and negative, which are recognized as such in the Quriin, perhaps
we may do well to make a more general survey of the characteristic
features of the two fundamental types of man formed by various
combinations of these properties. In plainer language we might
formulate our problem by asking what, according to the teaching
of the Qur'in, a man should do in order to win the reward of Paradise,
and what lines of conduct are characteristic of those who are bound to
go to Hell, What is the ideal type of the believer, and what are the
representative features of an infidel? By analyzing some of the relevant
passages, we may hope to isolate the principal ethico-religious
categories, We shall, at the same time, remark that the ethico-
religious system of the Qur™an is, very broadly speaking, based on the
conception of eschatology. In other words, the ethics of the present
world is not simply there as a self-sufficing system; on the contrary,
its structure is most profoundly determined by the ultimate (eschato-
logical) end to which the present world {al-dunyd) is destined. In the
Islamic system the thought—or rather the vivid image—of the
Hereafter should behave as the highest moral principle of conduct.

The Companions of Paradise

In Siirah LXX, 22—15, there is given a detailed description of those
conditions, the fulfilment of which is deemed strictly necessary if
one desires really to be in the number of ‘those who will be allowed
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to live in Heavenly Gardens, high-honored’. There it is stated that
the reward of Paradise is promised only to those worshippers (1)
who remain constant at their prayers and observe them well (vv. 23,
34), (2) in whose wealth there is an acknowledged portion for the
beggar and the destitute (v. 24-25), (3) who believe the Day of Judg-
ment to be true (v. 26), (4) who are fearful of the chastisement of
their Lord (v. 27), (5) who guard their pudenda (v. 2g), (6) who
keep faithfully their trusts and their covenant (v. 32), and (7) who
give right testimonies (v. 33).

Thus this passage enumerates as the conditions necessary for win-
ning the approval of God, constant and devout worship, almsgiving,
eschatological belief in the final Judgment, fear of God, sexual
continenee, faithfulness, and truthfulness. The first two items
chiefly concern ritual; they are destined to develop later into two
statutory duties of Islim, and to constitute, together with fasting,
pilgrimage, and the profession of faith in the oneness of God, the
so-called five Pillars (arkdn) of faith, The third and fourth items
concern directly the central notion of ‘fear’ of which I have already
given a detailed account. The sixth and seventh have also been fully
discussed in Chapter V under the heading of sidy.

Surah XIII, 20-23 gives a list of Islamic virtues which is sub-
stantially the same as the preceding one. Here is the whole passage in
translation,

Those who fulfil the covenant with God, and break not the compact;
whao join what God has bidden to be joined; and dread their Lord
and fear the evil reckoning; who remain patient, craving their
Lord's countenance; and perform the prayer; and expend [in
alms] of what We have provided them secretly and openly; and
ward off evil with good—these shall have the recompense of the
[eternal] abode, Gardens of Eden which they shall enter. (XIII,
20-23)

It is to be noticed that this second list adds “patience’ (sabr), which
we have considered in the preceding chapter, to the items enumerated
in the first passage. Patience is also given a place in the following list
of the Islamic virtues which go to constitute the ideal type of Muslim:
(1) Those who have surrendered, men and women alike (muesling,
{2) those who believe, men and women alike (mu‘min), (1) those who
are truthful, men and women alike (sddig), (4) those who are patient,
men and women alike (sabir), (5) those who are humble, men and
women alike (khishi®), (6) those who give alms willingly, men and
wormnen alike (mutasaddig), (7) those who are punctilious in fasting,
men and women alike (5&fm), (8) those who guard their pudenda,
men and women alike (hdfiz al-furdj), (g) those who remember God
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constantly, men and women alike (dhakir Allah): for them God has
prepared forgivencss and a great reward. (XXXIII, 35)

"Thankfulness (shukr) and repentance (tawbah) must also be added
to this list if we are to make it more complete, These two elements
are made particularly prominent in the next quotation from the
(Jur'dan, which purports expressly to give an account of the char-
acteristic features of the 'Companions of Paradise’. In this passage
every true belicver, when he reaches forty years, is charped to address
his Lord with the following words:

‘My Lord, arouse me that I may be thankful (ashhura from shufr)
for Thy favor wherewith Thou has favored me and my parents,
and that I may do good works that shall please Thee, Be Thou
gracious unto me as regards my offspring. Lo, T have turned
[repentant] unto Thee (tubtu, from the same root as tawbak). Lol
I am of those who have surrendered (muslimin)!—Those are they
from whom We accept the best part of what they have done, and
overlook their evil deeds. They are amongst the Companions of
Paradise.” (XLVI, 14-15/15-16)

The first of these two, ‘thankfulness’, shukr, has alrcady been
considered in Chapter IV. It will come up apain for consideration
in the following chapter. As to the second element, ‘repentance’ or
‘penitence”, tarwhak, we might remark first of all that it 15, as it were,
4 human counterpart of God's unfathomable mercy. God, although
He is the terrible Lord of the Judgment Day, the most unyielding
avenger of all evils done, is at the same time an infinitely merciful,
and forgiving God. Throughout the Cur“an it is constantly emphasized
that 'God turns (yatibu, from the same root as tewbah) towards
whom He will. Verily, God is most forgiving (ghafitr), most merciful
{rakim)!" (IX, 27). It is interesting to observe that the same word,
tawhah, means ‘repentance” on the part of man, and 'forgiveness "on
the part of God. Man ‘turns’ towards God in repentance, and God
‘turns’ towards man with Ilis grace. There is clearly a correlative
relationship of ‘turning" between God and man, and this is reflected
in the semantic behavior of the word faevhak.

God's limitless goodness and grace extend even to those faithless
who have fallen into the temptation to commit the most heinous
sin against God, the sin of idolatry, provided that they repent of
their evil ways and return to the faith, Thus, speaking of the people
of Moses who worshipped the idol of the Golden Calf, it is said:

Verily, those who took [to themselves] the Calf, wrath shall come
upon them from their Lord [even] in the life of this present world,
for such is the reward We confer upon those who forge (muftarin).
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Those, however, who have done evil deeds, but repent (tab)
thereafter and have faith (@mani), verily, thy Lord thereafter is
Merciful. (VII, 151-152{152-153)

So all believers are strongly enjoined to turn to God in sincere
repentance. It may be that God will forgive them their previous sins,
committed consciously or unconsciously., A truly repentant heart
merits even the reward of Paradise.

O believers, turn (#3hd) unto God in sincere repentance (tawhatan
nagihan). Tt may be that your Lord will remit from you your evil
deeds and let you enter gardens with rivers flowing underneath.
(LXVI, 8)

The emphatic form from the same root, tawwdb is used very often.
When applied to a man, it means ‘one who repents very often’;
when applied to God, it naturally means ‘ He Who is wont to turn to
sinners in forgiveness, Who reverts very often from wrath to grace.’
Awwab is another word for one who repents frequently. This is the
emphatic form from AWB which literally means “to return’. He who
repents his sin ‘returns’ from his gin unto God. Unlike tawendb, this
word is not applied to God in the sense of ‘forgiving ', dswwdh appears
in the following passage.

[Upon the Day of Judgment] Paradise shall be brought nigh to the
godfearing; [it will be there, before their very eyes,] not far off.
*This is what you were promised; [it i8] for all heedful ones who
have returned very often (awmdb).’

He who fears the Merciful God and brings a repentant (munib)
heart: ‘Enter it [i.e. Paradise] in peace! This i3 the day of im-
mortality.” (L, 10-33/31-14)

In this quotation we find one more word with approximately the
same meaning, munib. This is the participial form of the verb andba
meaning ‘to return unto God repentant’ with an additional implica-
tion of “‘from time to time’, the original meaning of the root (accord-
ing to the Arab lexicographers) being that of ‘doing something by
turns’ or “coming to someone time after time”,

The Companions of Hell

Having seen the main qualities which go to form the Islamic virtue
worthy of the reward of Paradise, it is no longer a difficult matter to
guess the general features characteristic of those who will be thrown
into Hell, “the Fellows of the Left’, as they are sometimes called.
The Fellows of the Left—alas the Fellows of the Leftl—in the
midst of burning, poisonous winds and boiling waters, under the
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shadow of a choking smoke, which, though it is 2 shadow, is neither
cool nor beneficent. (LVI, 40-43/41-44)

The Companions of Hell are those who are not qualified by any of
the ‘positive’ properties, or are even marked by some of the char-
acteristics that are the exact opposites of these good qualities. It
goes without saying that the K&firs go at the head of this grand pro-
cession marching towards Jahamnam (Gehenna),

For those who reveal themselves ungrateful (kafarsl) to their Lord,
there is the torment of Gehenna—an evil end of the journey,
indeed ! (LXVII, 6)

The Kifirs are thrown into the Fire as the just reward for their
fusig, that is, for their bad conduct in the present world against the
commandments of God.

On the day [of the Last Judgment] when the Kifirs shall be exposed
to the Fire: *You squandered your good things in your carthly
life and found enjoyment in them. Wherefore this day you are
recompensed with a humiliating chastizement for that you grew
arrogant in the earth without any right, and for that you trans-
gressed (fafsugdng from the same root as fusdg).' (XLVI, 19/20)

There participate in this procession to Hell all those who are related
in some way or other with the Kifirs, that is, those who embody and
represent any of the many distinguishable aspects of kufr. Here I give
a few quotations in which some of the 'negative’ properties are ex-
plicitly brought into connection with the chastisement of the Fire.

There are those who are characterized by takdhib, ‘giving [God)]
the lie’, which I have mentioned in the last chapter.

*Then lo! you who go astray and cry lies, (mukodhdhibin, pl
participial form of takdhib) you shall eat of a tree of Zagqqlm,?
and you shall fill your bellies with it and drink thereon the boiling
water, drinking like thirsty camels.” This shall be their entertain-
ment on the Day of Judgment. (LVI, 51-56)

Upon the day when the heavenly vault will swing from side to
side, and the mountains will be moved from their places, woe that
day unto the mukadhdhibin who are now bathing joyously in the
submerging floods [of vain discourse about God], the day when
they shall be hurled into the fire of Gehenna, *This is the fire that
you used to cry lies to (tukadhdhibing). Say, is this a piece of magic?
Or have you not eyes to seef Roast well in it. Whether you endure

2 The name of & monstrous tree which is found at the bottom of Hell, whose
flowers are said to be the heads of demons.
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patiently or endure not patiently, it is all the same to you. You are
only going to receive your just recompense for what you were
doing.” (L1I, g-16)

There is the galim, ‘wrong-doer’, or “evil-doer’, to which passing
reference was made earlier and of which much more will be said later,
Here it is sufficient to note that the Zagqim tree which, as we have
just seen, is said to await the arrival of those who cry lies to God, is
mentioned in the following quotation as a special entertainment for
the gdlim,

Is that better as an entertainment, or the tree of Zaqqim? Verily,

We have prepared it as a special torment for the zalim. Verily, it

is a tree that appears from the root of Hell, its spathes being as the

heads of devils. They shall eat thereof and fill their bellies thereof.

And afterward they are given a drink of boiling water. After that,

they shall be brought back unte Hell. (XXXVII, 6o-66/62-68)

The mustakbir (syn. mutakablir) is one who is too big with pride
to accept the teaching of the Qur'in. The concept will be subjected
to a detailed analysis in the following chapter.

Verily, those who are too proud (yastekbiriing, from fstikbdr) to
worship Me shall enter into Gehenna, utterly mean and abject.
(XL, 6z/6o0)

So enter the gates of Gehenna, therein to dwell for ever. Evil
indeed will be the abode of the mutakabbir. (XVI, 31/29)

Similarly the faghi is one who is exceedingly insolent and pre-
sumptuous; the word will be analyzed semantically later,

Verily, Gehenna lies in ambush, the last resort for tdghin (pl. of

#dghi), therein to dwell for ages eternal. They shall not taste therein

neither coolness nor drink, but only boiling water and pus. A fit

recompense, indeed ! (LXXVIII, 21-26)

The fajir (pl. fujjar) is one who, forsaking the commands of God
or the rules of moral conduct, acts viciously, as opposcd to the bdrr
(pl. abrar).

Verily, the abrar shall be in bliss, while the fujjdr shall be in the
Fire, to roast therein on the Day of Judgment, nor shall they
ever be removed therefrom. (LXXXII, 13-16)

The gdsit is one who deviates from the right eourse and acts wrong-
fully, as opposed to the musiim,

Verily, of us some are muskmin (pl.), and some are gdsitan (pl.).
Whoso has surrendered (aslama, become Muslim), they have taken
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the right course. But as for the gdsifin, they have become fuel for
Gehenna, (LXXII, 14-15)

The “sf is one who rebels against God and His Apostle.

Whoso rebels against God and IHis Apostle, for him is prepared the
fire of Gehenna to dwell for ever, (LXXII, 24/23)

The munafig is one who, though outwardly a pious believer, is in
reality a most stubborn disbeliever, a ‘hypocrite’, About the semantic
structure of this important term more will be said later on,

O Prophet! Strive against the Ruffdr (pl) and the mundfigin

{pL), and be harsh with them. Gehenna shall be their final abode,
an evil journey’s end, (LXVI, g}

The mustahzi®, the scoffer, is one who mocks at Revelation. The
act of making a jest of God's words springs from kufr. It 1s, according
to the Qur'in, the most characteristic attitude of all Kifirs towards
prophetic messages.

That is the reward of such men [those who disbelieve in the signs
of God], Gehenna, because they acted as Kifirs and took My
signs and My Apaostles in mockery (huzd) (XVILI, 106)

The kharrds is condemned in the strongest terms, The word means
one¢ who says by conjecture, “without knowledge’ as the Qurian
says all kinds of things concerning Revelation,

Accursed be the kharrdgiin (pl.) who are heedless [of the warnings
of God] in the abyss [of Kufr]! “When is the Day of Judgment?’
they ask. Upon the day when at the Fire they shall be tormented.
*Taste well your torment! This is what you wished [in the world]
to hasten.' (LI, 1o-14)

Finally there are those who, having no faith, never participate in
social charity and relief work. Hailstones of abuse are hurled at these
people, attesting to the extraordinary importance attached to being
ready to offer a helping hand at any moment to the poor and needy.

Take hold of him, fetter him, then roast him in the Hell Fire, and
put him in a chain of seventy cubits! Verily, he believed not in the
Almighty God, nor did he ever urge the feeding of the destitute.
So this day he has here no true friend nor any food except putrid
pus which none but the sinners eat. (LXIX, 3037}

In conclusion T shall give a few quotations in which several of the
‘negative” properties are put together, whether unified in one single
person or divided among a number of persons,
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Throw into Gehenna, you two [this is said by God to the two
‘stokera’ of Hell Fire], every stubborn kaffdr (emphatic form of
kifir) who hinders by all means (mannd”) the good, transgresses
(mu"tadi), entertains doubts [about God and His Revelation], who
sets up another god besides God. So throw him, you two, into the
dreadful chastisement! (L, 23-25/24—26)

Here we find four sins particularly pointed out as deserving the
‘reward” of terrible torment in Gehenna: (1) kufr, {2) the act of
hindering others positively from doing such works as are considered
religiously good, (3) transgression against God’s will, and (4) throw-
ing doubt on the truth of God and turning to polytheism.

Obey thou [Muhammad] not those who cry lics (mukadhdhib); it
is their wish that thou shouldst treat them gently, so that they, too,
would be pentle to thee. And obey thou not any vile oath-monger
(hallaf), a backbiter (hammdiz) going about to spread abroad
slanders, a hinderer of the pood, a sinful transgressor, rough and
rude (“utul) therewithal, ignoble (zanim),® though he is possessed
of wealth and sons. Whenever Our signs are recited to such a man,
he always says, “These are but old folks' tales.” We shall brand
him on the snout, (LXVIII, 8-16)

In this passage, the features that are mentioned are seven: (1)
takdhib, (2) the act of swearing haphazardly, that is, lack of truth-
fulness, (3} backbiting, which is a special form of “telling a lie
(Radhib)’, (4) the hindering of the good, {5) transgression, (6) the
rudeness of manner, peculiar to Jihiliyah, and (7) being of a base,
ignoble nature such as is characteristic of an ‘outsider’ in the tribal
system of socicty.

The following words are the imaginary confession of those who
have been thrown into Gehenna on the Day of Judgment!

*We were not of those who observed the ritual of worship, nor did
we feed the poor and needy. But we used to plunge together with
other plungers [into the flood of vain discourse concerning God
and Revelation], and we cried lies to the Day of Judgment, until
at last the indisputable state of affairs has come to us,” (LXXIV,

44-48/43-47)
In this confeasion four things are made to stand out as most immedi-
ately responsible for the sinners’ being punished with the torment of
Hell; (1) their not having observed the ritual of worship, (2) the

non-payment of zehdt, (3) vain discourse about religious matters,
and (4) takdhib.

3 For this word see above, Chapter IV, p. 57.
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Having obtained some general notions as to the distinguishing
marks of those who go to Paradise and those who are bound for Hell,
we are now in a position to proceed to a detailed analysis of the key
value-words belonging to either of the two diametrically opposed
categories, This will be the main task of the following chapters,
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VII. The Inner Structure
of the Concept of Kufr

IN PROCEEDING TO GIVE A DETAILED ACCOUNT OF THE PRINCIPAL
ethico-religious values that are found in the Qurian, I begin with kufr
rather than any of the positive virtues. I adopt this course becanse it
has an obvious methodological advantage for my purpose: kufr
not only forms the very pivot round which revolve all the other
negative qualities, but it occupies such an important place in the
whole system of Qurianic ethics that a clear understanding of
how it is semantically structured is almost a prerequisite to a proper
estimation of most of the positive qualities. Even a cursory reading
of the Scripture will convinee one that the role played by the concept
of kufr iz so peculiarly influential that it makes its presence felt well-
nigh everywhere in sentences about human conduct er character,
In my opinion, even the concept of faith or belief, as the highest
ethico-religious value in Islim, may best be analyzed not directly
but rather in terms of kufr, that is, from its negative side,

WNow concerning Fufr, we already know many things, since fre-
quent reference has been made to this or that aspect of its complex
meaning. Let us summarize those points which have been established.

1. The basic meaning of the root KFR, as far as our philological
knowledge goes, is most probably that of ‘covering’. In contexts
concerned especially with the bestowing and receiving of benefits,
the word naturally comes to mean "to cover, i.e. to ignore knowingly,
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the benefits which one has received’, and thence, “to be unthankful®,
2. The Qur'an emphasizes most strongly the Almighty God's being
particularly a God of grace and goodness. Man, as His creature,
owes everything, his very existence and subsistence, to the boundless
mercy of God, This means that he owes Him the duty of being grate-
ful for His goodness which is being shown him at every moment of
his life. A Kifir is a man who, having thus received God's benevolence,
shows no sign of gratitude in his conduct, or even acts rebelliously
against his Benefactor,

3. This fundamental attitude of ingratitude with regard to God’s
grace and goodness is manifested in the most radical and positive
way by takdhib, that is, ‘giving the lie” to God, His Apostle, and the
divine message he is sent with,

4. Thus it comes about that kufr is actually used very frequently as
the exact antonym of &mdn ‘belief’. In the Qurin the most repre-
sentative opposite of mu'min, ‘believer', or mushm, lit, ‘one who has
surrendered’ is admittedly kdfir. It would appear that kufr, having
been used so often in contrast to fmdn, lost more and more of its
original semantic core of ‘ingratitude’, and assumed more and more
the meaning of ‘dis-belief’, until finally it has come to be used most
commonly in this latter sense, even where there can be hardly any
question of gratitude,

5. Kufr, as man’s denial of the Creator, manifests itself most char-
acteristically in various acts of insolence, haughtiness, and pre-
sumptuousness, Istakbara, “to be big with pride’, and istaghnd, ‘to
consider onesclf as absolutely free and independent’, have been men-
tioned above; as we shall presently see, there are many other words
standing for similar ideas. Kufr forms, in this respect, the exact
opposite of the attitude of “humbleness’, tedarry’, and clashes dircctly
with the idea of tagud, *fear of God®, which is indeed the central
element of the Islamic conception of religion in general,

The Element of Ingratitude in Kufr

I gave carlier an excellent example of the ‘secular’ use of the word
kdfir, which brings out in a really striking way the element of “in-
gratitude” as the semantic core of kufr.! Turning to the behavior of
the term in specifically religious contexts, I shall begin by giving an
example which is indeed a rarity of the kind. It concerns Fufr not
as an attitude of man towards God, but quite the other way round.
It presents kufr as an attitude which it is absolutely impossible for
God to adopt towards man, The passage reveals the remarkable
fact that, just as it is a religious duty of man to be grateful to God

1 Bec abowe, Chapter 11, p. 41
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for His acts of grace, so God, on His part, shows Himself thankful
to man for all the good works he does as a pious believer in response
to the divine call through His Apostle, God will never ‘ignore’ the
good services rendered by a sincere believer, but He acknowledges
them gratefully and records them for him.

Whoso does good of his own accord, verily [to him] God is thankful
(shakir, part, of shukr); He is aware of everything. (II, 153/158)

And the principle of non-kufr on the part of God will be manifested
most visibly in the bestowal, on the Day of Judgment, of the reward
of the Heavenly Gardens.

Whoso does good works as a pious believer, there shall be no
ingratitude {(kufr) for his efforts. Verily, We Ourselves write them

down for him. (XXI, g4)

This means in plain language that God will never bring any act
of piety to naught, but will surely pay it back amply. Reduced to this
form, the passage just quoted loses all its seeming strangeness and
becomes completely of a piece with the general trend of thought in
the Qur'in. What makes this passage particularly interesting and
important for our purpose is that it expresses this fundamental
thought in terms of kufr, and bears thereby witness to the fact that the
essence of fufr consists in ‘ungratefulness® and that the word is
applicable in the same sense even to the attitude of God towards the
believers,

The examples that follow concern man’s attitude towards the favors
of God. God, with His inscrutable will, goes on bestowing upon man
innumerable favors, but man remains stubbornly thankless to Him.

Hast thou not seen those who paid back God's favors with un-
gratefulness (kufr), and induced their people to dwell in the abode
of perdition? In Gehenna they shall roast—an evil resting-place
indeed | (XIV, 33—34/28-20)

In the two following quotations kufr 1s put expressly in antithesis
to shukr “thankfulness'.

Here is a similitude which God has just struck: [there was] a aty,
secure and in peace, its provision coming to it in abundance from
all quarters, But it was ungrateful for God's favors, so God caused
it to taste the garment of death and fear for what they were doing.
. . - Eat, then, of what God has provided you with, lawful and good
things, and be thankful for God’s favors, if it is really Him that
you worship, (XVI, 113, 115112, 114)
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[1 have bestowed upon you favors.] So remember Me, and [ will
remember you. Be thankful to Me (wa-ushburi Ii), and be not

ungrateful to Me (wa-1d takfurini). (11, 147/152)

Man's kufr-nature becomes especially evident when one observes
his conduct in time of distress. In the first two examples that follow
the root appears in the form of kafier, which, according to al-Baydawi,
suggests an exceeding degree of kufr and denotes the type of man who
is forgetful of il benefits he has enjoyed, although he retains in
memory the slightest hurt he has received.

Your Lord it is who drives the ships for you in the sea so that you
may seek after His bounty. So merciful is He towards you. More-
over, when some affliction befalls you in the sea, those whom you
call upon usually [i.e. the idols] forsake you, leaving Him alone.
But when He brings you safe to shore, you turn away. Man is
indeed an ingrate (kafiir). (XVIL, 68-69/66-67)

So long as We let man taste of mercy from Us, he is very glad there-
of. But the moment some evil befalls him because of that which his
own hands have done, he shows himself to be an ingrate (kafir).

(XLIT, 47/48)

When they ride in the ships they pray to God, holding out their
religion sincerely to Him alone. But as scon as He has brought
themn zafe to shore, behold, they return to polytheism. Let them
act ungratefully (vakfurd, a verbal form of kufr) for what We [the
subject here changes abruptly to the first person] have given them
[i.e. Our favors]! Let them betake themselves to merry-making.
Soon they will come to know. (XXIX, 65-66)

Sometimes God gives a very detailed list of the favors—called
‘signs’ dyar (pl. of dyah)—which He has bestowed upon men
(XVI, 3-18) and adds that in spite of such benevolence on His part
most of them remain negligent of the duty to be grateful to Him.
In the following quotation, be it remarked, man is accused of being
‘unfair’ or ‘wrongful’, zalim,? because of his attitude of kufr toward
God’s gifts.

(God it is who created the heavens and the earth, and sent down

from heaven water, and produced therewith fruits as a provision

for you. And He subjected to you the ships to run upon the sea
as He commands, And He subjected to you the rivers. And He
subjected to you the sun and the moon to run their fixed courses.

And He subjected to you the night and the day, Yea, He gave you

of all you asked Him. If you count God’s favors, you will never

2 For the more exact meaning of this word ses below, Chapter VIII, pp. 164=173.
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number them. Verily, man is too unfair, too ungrateful (kaffdr,
emphatic form of kdfir), (XIV, 37/32-34)

The following quotation brings out with clarity that God does
expect man to be grateful to Him for all the favors He has given him.
He enumerates in detail the items of His bounty; states that all these
He has bestowed upon man ‘that haply he may give thanks’; that
man denies, however, the blessing of God, although he recognizes it
clearly; and He reaches the conclusion that “the great majority of
men are Kifirs."

God brought you forth out of the wombs of your mothers when
you knew naught about it, and He made for you hearing, and
sight, and hearts, that haply you will be thanhful. Have they not
seen the birds subjected in mid-air? None holds them there but
God. Verily, this must be a [divine] sign for people who believe.
And Ged it is who has established for you as a dwelling-place your
houses; and made for you houses out of the skins of cattle, very
light to carry both on the day you journey and on the day you
abide: and with their wool, fur and hair, He has prepared for you
furniture and articles of enjoyment for a while.

And God it is, too, Who has made for you, of that which He
created, shelter from the sun, and established the mountains as
places of refuge, and made for you shirts to protect you from cach
other's violence. Thus He fulfils His favors towards you, that haply
vou may surrender [i.e. become good Muslims in return for this
extraordinary benevolence of God]. But if, with all this, they still
turn their backs, thy {i.e. Muhammad's] mission is only to deliver
the clear message. They recognize the favors of God, and yet they
deny them, for most men are ungrateful.3 (XVI, 80-85/78-83)

I shall conclude this section by remarking that there is in the
Quridn another forcible word kandid used with approximately the
same meaning as kafifr. The root is KND, and means ‘to be un-
grateful, to refuse to acknowledge any benefit received’. The context
seems to suggest that the word is here used with an implication that
man tends to reveal his ingratitude by being avaricious and grudging
others even a small portion of the good things which he has received
from God. I have already pointed out that passing on some at least
of the divine gifts to the poor and needy is considered in the Quriin
to be part of the mamifestation of gratitude one feels towards God
for His grace.

3 Va'rifdng mitmat Alldh thumma yunkiringhd, wa-ackiharahm al-kdfirdn.'
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Indeed, how ungrateful (kamid) man is to his Lord! Verily, he
himself is a witness of that! Indeed, how passionate he is in the
love of good things! {C, 6-8)

Kufr as Opposed to Iman

The root KFR in the Qurian is semantically ambiguous in the sense
that it can be used in either of the two basic meanings: ‘ingratitude’
and “disbelief’. There is in the Sakil of al-Bukhiri a very interesting
Hadith which shows that there was in the minds of the earliest
Muslims a sort of fluctuation in the understanding of this root
when the context did not make clear as to which of the two con-
cepts was actually meant.4

The Prophet {may God bless and give him peace!) said; ‘1 was

shown the Fire [i.e. I saw in my dream, Hell], and lo! most of its

inhabitants were women who had been [in this world] character-

ized by Rufr (vekfurna).’ It was asked: ‘Does that mean that they

used to disbelieve in God ( yakfurna bi-Allah)?’

He [the Prophet] said: 'No, the word means that they used to be

ungrateful towards the husband ( yakfurna al-"ashir) and used to be

ungrateful for acts of kindness (yakfurna al-ihsdn).’ 4

Concerning this Hadith, the commentator al-Kirmani remarks
that the verb Aafara has two different infinitives, one kufr and the
other kufran. The former, he says, is the opposite of fmdn, ‘belicf’,
while the latter, being in the majority of cases opposite of shukr,
‘gratitude’, means usually “ingratitude for a favor (ni*mah)’.5

In any case it is certain that the Qur'an itself uses the root KFR in
these two different senses, but sometimes we find it difficult to draw
a sharp line of demarcation between them, for, as | said before, the
two are connected with each other in Quranic thought by a firm
conceptual link. In order to understand this, we have to remember
that the “signs’, dydt, of God, which, in the last section, were chiefly
understood as ‘favors’ conferred by Him upon men calling forth
‘thankfulness’, may also very well be interpreted as so many mani-
festations of the divine Majesty, the Almightiness of God. In this
second aspect, the ‘signs’ are naturally expected to arouse wonder
and awe in the minds of men, and to cause them to ‘believe’ in
Providence., He who refuses to do so is a Kifir,

O people of the Scripture! why do you dishelieve (takfurdna) in
the signs of God, when you yourselves bear witness to them?
(111, 63/70)

4 gl-Bukhiiri, Sohih, Hadith no, 28, in Kitgh af-Imin.

5 al-Kirmdnl, Sharh Sahih al-Buklides (Cairo, 1933-1030), 1, 134.
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Indeed We have displayed for men in this Qurin all sorts of
similitudes [to make them understand the truth of God's words),
but most men refuse aught but dishelief (kufir). (XVII, g1/8g)

Have not those who disbelieve (kafari) seen that the heavens and
the earth were [originally] stitched together, and We unstitched
them asunder, and made out of water all kinds of living things?
Will they not believe for all this? And We set on the earth mountains
firm-rooted, lest it should totter with them, and We placed therein
ravines for paths, that haply they may be puided [i.e. they may be
rescued from error and perdition and find the way to salvation],
And We established the heaven as a solid roof, Yet from Our signs
they still turn away. (XX, 31-33/30-32)

How can you disbelieve (takfurina) in God, seeing that you were
lifeless and He gave you life? He will give you death again, then
He will give you life, then unto Him you shall all be brought back.
(11, 26/28)

Sometimes the object of disbelief is the doctrine of Resurrection,
which is one of the central tenets of Islim. Here Aufr consists in the
refusal to accept the doctrine on the grounds that it is completely
absurd and fantastic. Tt has very little, if at all, to do with the emo-
tional reaction of ‘thankfulness’, the issue hinges on the acceptability
or non-acceptability of such a doctrine to human reason. The Kifirs
are those who definitely take the side of Reason in this issue and turn
a deaf ear to Revelation,

They assert, “There is only our life in this present world; we shall
never be raised.” If only thou couldst see them when they are set
before their Lord [on the Day of Judgment!] He will ask, *Is not
this the truthi’ And they will answer, * Yea, by our Lord " He will
say, ‘'Then taste the chastisement for that you disbelieved [i.e. as
the reward for your disbelief in Resurrection].’ (V1, 2g-10)

*What! when we are bones and rubbish, shall we really be raised
up in a new creation?’ Have they not seen that God, who created
the heavens and earth, is able to create [again] the like of them?
He has set for them a definite term, wherein there is no doubt,
And yet the wrongful people refuse aught but disbelief (Aufir),

(XVII, ro0-101/98-g9)

If thou shouldst wonder, wondrous indeed is what they are saying:
*What! after we have become dust? Shall we then be created afresh?’
These are they who disbelieve in their Lord. And these are they
who shall be the Fellows of the Fire, therein to dwell for ever.
(XIIL, 5-6f5)
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Their disbelief is not in any way confined to the doctrine of
Resurrection. Being constantly pricked with the thorn of Reason,
they keep doubting anything that contradicts what they believe to
be reasonable. They are born sceptics; the attitude which character-
izes them is just the opposite of the act of faith which consists in an
unconditioned surrender to whatever God commands. Thus they
cannot acknowledge as the Apostle of God a simple mortal, one from
among themselves, who *eats ordinary food and walks in the market-
place’. To their sceptical minds it sounds strangely discordant with
all reason that such an ordinary man who appears to possess no special
claim to prestige should attribute to himself the prophetic authority.

‘Are we to follow a single mortal from among ourselves? Then
verily, we should be in error and folly. Is it possible that the
Revelation should be cast upon him alone out of all of us? Nay,
rather he is an impostor (kadhdhab), a self-conceited fellow!’
(LIV, 24-25)

A storm of indignation is raised when this ‘impudent fellow’
proclaims that there is only one god, that all the other deities are
mere names, a doctrine which is indeed nothing but sheer absurdity
for the idol-worshippers.

They are astonished that a warner has come to them from among
themselves. The dishelievers (hdfiriin) say, ‘This iz only a wizard,
an impostor. What! has he made all the gods One God? That is
indeed an astounding thing!" (XXXVIIL, 3-4/4-5)

In these examples it is almost certain that kufr means the negation
of ‘belief” in God and Revelation, Here follow some examples, out
of a great number, which serve to bring to light the basic semantic
opposition of kufr and fmdn, that is, kufr as opposed not to the concept
of ‘thankfulness’, but to that of ‘belief’, because the antithesis is
here emphasized quite explicitly.

Many of the people of the Seripture would fain turn you back into
disbelievers (kuffar, pl. of kdfir) after your profession of belief
(fmdn), through the envious nature of their souls, after the Truth
has become manifest unto them. (11, 103/109)

How shall God guide a people who disbelieved (kafard) after
having once believed and testified to the truth of the Apostle, to
whom clear signs came?. .. Verily, those who disbelieve after
their profession of belief, and go on increasing in disbelief, their
repentance shall not be accepted. (111, Bo, B4/86, go)
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Those who disbelieve say, ‘We will never believe in this Quridn,
nor in the Scriptures before it." If only thou couldst see these
wrong-doers set before their Lord, trying to attribute these words
the one to the other! (XXXIV, 30/31)

When there comes to them [ie. the people of Israel] what they
know to be the Truth, they disbelfeve in it. The curse of God be
on the dishelievers. What a bad bargain they have sold their souls
for, that they should disbelieve in that which God has sent down,
mortally offended because God bestows of His bounty upon
whomsoever of His servants He will. Thus they have brought on
themselves [divine] wrath upon wrath. For the dishelievers there
shall be a shameful chastisement, And when it is said to them,
‘Believe in that which God has sent down', they reply, ‘We
believe only in that which was revealed unto us’ [referring to the
Bible], and they disbelieve in what comes after it, though it is the
Truth that confirms what they possess [i.e. the Book of Revelation
which they possess already]. (I1, 83-85/8g-91)

The Heart of a Kafir

The Qur'in devotes a considerable number of verses to the descrip-
tion of the state of a kdfir mind. Let us begin by noting that the hearts
of those who believe are described as finding a calm, sweet rest in
remembrance of God:; ‘Those who believe, their hearts rest calmly
in God's remembrance. Aye, in God's remembrance do their hearts
rest calm and serene.” (X111, 28) In contrast to this calm, peaceful
state of the believing heart, the hearts of the Kifirs are very often
described as being ‘hardened like stones’. Oasat quldbuhum, ‘their
hearts are hard, or, have become hardened’, is a standing metaphor
for the state of the kdfir hearts which would stubbornly resist the call
of the divine voice ‘even though the mountains were moved, or
the earth cleft” (XIII, 30/31) and *even though We should send down
the angels to them, or the dead should speak to them.' (VI, 111).

Even after that [i.e. after God has shown them many astounding
miracles] your hearts were hard as rocks, or even harder still.
For, in fact, rocks there are from which rivers gush forth, and
others which split in two to let water flow out. Indeed there are
even rocks that crash down for the fear of God. (IT, 6g/74)

Because they broke their covenant with Us, We cursed them and
made their hearts hard (gdsiyah). (V, 16/13)

‘We may note in passing that in the last-quoted sentence, the harden-
[Page vilthe Kafirs’ hearts is attributed to God. The point is bound up
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with the well-known doctrine of foreordination, and it did lead to
very serious debates in Islamic theology as to whether all evil
including Aufr might justifiably be attributed to God's will. As far
as the Quranic texts are concerned, however, this question is left
undecided. And it would be far beyond the scope of the present
inquiry to try to find some way of resolving this apparent theoretical
paradox.

The second characteristic of the kafir heart is that it is ‘veiled’
{fi akinnah), that there is a veil or partition curtain (hijab) between
it and Revelation,

[This is] an Arabic Qur'an for a people who have understanding,
a bearer of good tidings and warning. Most of them, however,
have turned away and will not give ear. They =ay, *Our hearts are
veiled from what thou callest us to, in our ears is deafness, and
between us and thee there is a partiion.” (XL, 2—4/3-5)

When thou recitest the Qur®an, We place between thee and those
who believe not in the Hereafter a partition curtain (fijab), and
We place veils (akinnah) upon their hearts lest they understand it,
and in their ears deafness, (XVII, 47-48/45-46)

The same thought is expressed in various ways. It is for instance
expressed by means of the metaphor of *sealing’]

As for the Kifirs, whether thou warn them or warn them not it
would be all the same to them, they believe not. God has sealed

{khatama) their hearing and their hearts, and on their eyes there is
a covering (ghishdsoah). (11, 5-6/6-7)

They [i.e. those who, on some specious excuse, do not go forth to
fight “in the way of God’] are pleased to be with those who tarry
behind. God has sealed (faba’a) their hearts, so that they can under-
stand nothing. (IX, g4/93)

Or it i3 expressed by saying that there are “locks’ on their hearts:

Will they not meditate upon the Qur'an, or is it that there are
locks (egfal) upon their hearts? (XLVII, 26/24)

Or, again, by the image of rust covering up the heart little by
little:

Nay but what they used to do has corroded their hearts with rust
(rdna, from RYN “to cover with rust’), (LXXXIII, 14)

"Those who have a heart” (L, 36/37) must easily grasp the deep mean-
ing of the signs sent down by God; upon them the revealed words of
God should work as a real reminder (dhikrd). But, being veiled and
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obstructed in the way just deseribed, the hearts of the Kifirs cannot
perceive the religious significance of anything. They remain blind
and deaf to the divine signs. The imagery of blindness and deafness
is among the most commonly used in the Qurin for describing the
distinguishing features of the Kifirs.

We made for them hearing, and eyesight, and hearts, but their
hearing, and their hearts availed them naught, seeing that they
always denied the signs of God and they are now surrounded on
all sides by what they used to mock at, (XLVI, 25/26)

This means that, physically, the Kifirs are without defect; it is
their hearts “that are within the bosoms’ that are defective. The

following verses bring out this point in explicit terms:

Have they not travelled in the land [the earth is full of divine signs]
so that they have hearts wherewith to understand or ears wherewith
to hear? Nay, it is not the eyes that are blind, but it is rather the
hearts within the bosoms that are blind. (XXII, 45/46)

O believers, obey God and His Apostle . . . and be not like those
who say, ‘We hear’, while in fact they hear not.

Verily, the worst of beasts in the sight of God are those who are
deaf and dumb and do not understand. Had God recognized any
good in them, He would have made them hear. But had He made
them hear, they would have turned back and gone aside. (VIII,
20-21)

All efforts to induce them to believe are sure to end in a sheer
waste of labor. We often see God advising Mubammad to stop
extending hiz apostolic enthusiasm towards these people, for it is
almost certain that it is impossible for them to be converted.

Dost thou think that most of them hear or understand? They are
but as the cattle. Nay, they are farther astray from the way. (XXV,

46/44)

Verily, thou canst not make the dead to hear, nor canst thou make
the deaf to hear the call when they turn their backs to thee. Neither
canst thou guide the blind out of their straying. Thou canst make

none to hear save those who believe in Our signs and surrender
[unto Us]. (XXVII, 82-83/8c-81)

Of them there are some who give ear to thee, But canst thou make
the deaf to hear when they understand naught? And of them there
are some who look towards thee. But canst thou guide the blind
when they see naught? (X, 43—44/42-43)
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Having a veiled heart, a Kfir cannot apprehend the signs of God
as they are, even though he gives ear to the recitation of the Qurdn
and looks towards the Apostle. To him, the divine =igns are just the
fairy tales of old folks,

Of them there are some who give ear to thee, but as We have placed
a veil upon their hearts, they apprehend it [i.e. the deep meaning of
God's words] not, And in their ears [We have put] deafness. And
even if they see any sign, they do not believe in it, so that when
they come to thee they start an argument with thee, these Kafirs,
saying ‘This is naught but old folks’ tales.” (VI, 25)

Thus he who attempts to convert the Kifirs is likened to a drover
shouting to his cattle. The cattle only hear his voice; they never
apprehend what hiz words mean.

The likeness of [one who calls to iman] those who disbelieve
(kafarid) 13 as the likeness of him who shouts to that which can
hear naught else but a shouting voice. Deaf, dumb, and blind, they
apprehend naught. (II, 166/171)

Kufr and Shirk

Bince kufr in both of its main aspects, “thanklessness’ and “disbelief”,
cannot but end in denying the absolute Oneness of God, there is
naturally a respect in which it can fairly be cquated with polytheism.
Polytheism in ancient Arabia consisted in the worship of idols, and
a number of minor deities that were called sometimes the daughters
of God, or more simply *companions’ or *associates” of God. The
most usual term for this kind of polytheism is shirk; and for the
idolater mushrik, literally, ‘one who associates’, that is, one who
ascribes partners to God,

First I shall quote some passages where Eufr is talked of expressly
in terms of *associating’.

Praize be to God who created the heavens and the earth, and put in
order the darkness and the light. Yet the Kafirs (alladkina kafard)
ascribe equals unto their Lord. (VI, 1)

They ascribe unto God associates (shurahd’). Say, 'Name them.’
Is it that you would tell Him what He knows not in the earth?
Or are they but empty names? Nay, but their contrivance appears
fair to the Kifirs, and thus they are kept away from [God's] way.
(XIIL 33)

Whenever God alone was invoked, you disbelieved (Rafartum),
but if others were associated [with Him], you believed. (XL, 12)
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In the next quotation, the semantic content of the word mushrik
is chiefly determined—by implication—by two factors: not following
Revelation, and not acknowledging the absolute Oneness of God.

Follow thou that which is revealed to thee from thy Lord, There is
no God but He, Turn away from the mushrik, (VI, 106)

It will be worth noting that from the standpoint of the thorough-
going monotheism of Islim, the Christian doctrine of Trinity
constitutes a representative example of polytheism. And so also the
deification of Jesus Christ. In the following, be it remarked, these
central tenets of Christianity are treated invariably as acts of the
Eifirs. Semantically, this should be understood in this way: these
belong to the category of kufr by being cases of shirk. This point
comes out explicitly in the text,

They surely are Kifirs who say, ' God is the Messiah, son of Mary.’
For the Messiah [himself] said, ‘O children of Israel, worship
God [alone], my Lord and your Lord.” Verily, whoso ascribes unto
God associates, God has surely forbidden Paradise unto him, and
his final abode shall be the Fire. For the wrong-doers there shall
be no helpers. They surely are Kafirs who say, "God is the third
of Three.! Nay, there is no god save One God. IF they desist not
from saying so, there shall befall those of them that commit such
an act of kufr a painful chastisement. (V, 6-77/72-73)

Seen from still another angle, shirk is neither more nor less than
forgery, that ‘forging against God a lie’, iftird” "ald Alldh al-kadhib,
which we have discussed in connection with the moral value of
‘truthfulness’, gidyg, in Chapter V1. For, obviously, idolatry of poly-
theizm consists in creating “out of caprice’ beings that are in reality
mere names and nothing else. And via this route, too, shirk con-
nects ultimately with kufr, as the following passage shows clearly.

They say, ‘God has taken to Himself a son.” Glorified be He! He
is the Self-gufficient. His is all that is in the heavens and all that
is in the earth. You have no authority for this, Will you say about
God what you do not know ? Tell them, ‘Verily, those who forge
against God a lie shall not end well.” . . . We shall make them taste
the harsh chastisement for that they were Kifirs. (X, 6g—71/68—70)

The Kifir in this sense—i.e. kdfir=mushrik—is compared to a
man who stretches forth his hands in vain towards the mirage of
water in the desert,

To Him alone is the prayer of truth, whilst those unto whom they
pray apart from God answer them naught. It may be compared to
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a man who stretches forth his hands to water that it may come unto
his mouth, and it reaches it not. The prayer of the Kifirs is sure to
go astray. (XIII, 15{14)

As for the Kafirs, their deeds are like a mirage in the desert; the
thirsty man takes it for water, till when he comes unto it he finds it
naught, but he finds God instead, and He pays him his account.
For swift indeed is God at reckoning. (XXIV, 39)

There follows this last-quoted passage another comparison which
pictures a kdfir-mushrik as a man covered by thick layers of darkness
on a vast, abysmal sea,

Or like darkness upon an abysmal sea, covered by a wave above
which i= a wave, overspread with clouds, darkness upon darkness,
When he stretches forth his hand, scarce can he see it. T'o whomso-
ever (God has given no light, for him there can be no light. (XXIV,

49)

Here is another simile used for emphasizing the essential vanity
of the deeds of the mushrih:

Whoso associates ( yushrik, verbal form corresponding to the par-
ticipial-adjectival mushrik) with God partners, it is as though he
has fallen from the sky and the birds snatch him away, or the wind
blows him away to a far-off place. (XXII, 32/11)

Concerning kufr-shirk there remains one more important point to
be noticed. The Qur'an attributes shirk ultimately to the working
of the mental faculty of zann ‘thinking®, a word which is used as a
general rule in contrast to “ifm *knowledge (established unshakably
on the basis of reality)’, and denotes accordingly a groundless, un-
warranted type of thinking, uncertain or doubtful knowledge, un-
reliable opinion, or mere conjecture.® Thus it comes about that in the
Quranic contexts this term behaves as a negative value, just as “ilm,
its contrary, has acquired the status of a positive value, Both gamn
and “#lm are value words in the Qur'an.

Dost thou not see that to God belongs whosoever in the heavens
and whosoever in the earth? What, then, do those follow who call
upon associates (shurakd’) besides God? They follow naught but

gann, verily they are merely conjecturing (yakhrugina). (X, 67/66)
This last word, yakhrusinag, comes from the root KH-R-5 having
also the meaning of ‘doing or saying something by uncertain—and

& For more details about “tfm and zamm, sce my God and Man in the Koran,
P 5062,
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mostly false—opinion’, and is opposed to “ifm. In Strah LI, we have
an example of the use of this root under the emphatic form, kharrdg,
one who indulges in conjecturing. It is significant that the com-
mentator al-Baydawi explains this word in this passage by kadhdhab,
‘a big liar’, showing how easily the concept of ‘conjecturing’ could
shade into that of “telling a lie® in the semantic consciousness of the
old Arabs,

Accursed be the kharrdstin (pl.), who are heedless [of the warnings
of God] in the abyss [of kufr]! “When is the Day of Judgment?'
they ask [sarcastically]. (L1. 10-12)

The following passage shows very clearly that, in the Qur’anic
conception, gann is basically opposed to “ilm and that the false deities
whom the polytheists worship are nothing but products of zamm.

Verily, those who believe not in the Hereafter name the angels
with female names. But in reality they have no knowledge (%im)
thereof: they only follow gann. Zamn, however, can never replace
the truth. (LIII, 28—2g/27—28; see also X, 17/10)

A few verses eatlier in the same Sirah, we find the three ancient
goddesses of Mecca, Allat, al-"Uszza, and Manit, declared to be
empty names and mere products of groundless conjecture.

Have you considered Allat and al-“Uzzd, and in the third place
Manat? What, will you attribute to Him females [referring to the
fact that these goddesses were known as "Daughters of Allzh')
while you [desire only] male offspring? That were indeed an unfair
division. Nay, these are but names which you have named, you
and your fathers. God has sent down no warrant for them. They
[here the subject changes abruptly] do but follow gann according
to the dictates of their souls’ desire. (LIII, 1g-23)

Kufr in the Sense of ‘Going Astray’

As we shall see later in Chapter IX, the Qurin defines ‘belief’,
fmdn, in terms of a number of key concepts. One of them—and
certainly one of the most important—is the concept of ihtida
Viewed from this point of view, ‘to believe® is to “be rightly guided’
or "to accept the guidance [of God]’. And if fmdn is thus to be under-
stood as fhtidd, then its opposite, kufr, would obviously mean
‘going astray from the right way’. The typical word used in the
(uran for this meaning is the verb dalla (nom. dalalah or dalal).
We shall begin by remarking that this verb, as one of the most
common words in Arabic, may be used at various levels of discourse,
It may be used, in the first place, in a concrete sense, i.e. ‘to lose
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one’s way while travelling in the desert’. It may also be used in a
metaphorical sense. And in this latter case, we may distinguish
between two different levels of discourse: religious and non-religious
or secular.

OF the non-religious use of this word, the Quran itself (the Chapter
of Joseph) furnishes us with two examples. One of them refers to the
excessive and ‘partial’ love Jacob shows to Joseph in preference to
all his other sons. The point of view here is, needless to say, that of
Joseph's brothers.

They [Joseph's brothers] said, 'Verily, Joseph and his brother
[the youngest one, Benjamin] are dearer to our father than we,
though we are so many. Verily, our father i3 in manifest dalal'

(XII, 8)

The other refers to the aberrant passion for young Joseph, which
he has inflamed in the heart of the wife of the Egyptian Governor.

Some women in the city said, * The wife of the Governor desires
to entice his page to lie with her. He has smitten her heart with love.
Verily, we sec her in manifest dalal’ (K11, 30)

It will be clear that in both cases the term daldl implies that the
action in question is something which is felt to go against the normal
moral sense. But, of course, the basic meaning is in this case, toa,
‘going astray from the right path’.

Far more usual in the Qur'in is, however, the religious usage of the
word, In fact we find the basic conceptual opposition of ihtadd and
dalla expressed everywhere in the Qur’in in the most emphatic
way. Out of a huge number of examples, I give here a few typical
OTES.

Whoso is guided (or ‘accepts guidanee,’ shtadd), is guided only to
hiz own benefit, and whoso strays (dalla), strays only to hiz own
loss, Nobody shall bear the burden of another on top of his own
burden. (XVII, 16/15)

Verily, thy Lord knows best who goes astray (yadill) from His
way, and He knows best the rightly guided (muhtadin). (VI, 117)

In the following example daldlah is opposed to hudd, ‘guidance’:

Those are they who have purchased daldlah (straying) at the
price of hudd (guidance), and chastisement at the price of pardon.

(II, r70/175)

It is noteworthy that here ‘straying’ is paired with ‘chastisement’,
‘adhab, and *guidance’ with ‘pardon’, maghfirah. This alone will be
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enough to show that the “straying’ here in question is another name
of kufr. In the next example, “straying” and ‘chastisement’ appear in
combination.

Nay, but those who believe not in the Hereafter are in “adhdb and
far dalal. (XXXIV, 8)

We must remark in this connection that the stage in which man lives
in complete ignorance of Revelation is sometimes designated in the
Qur’in by the same word, the stage, that is, that precedes all revela-
tional activity on the part of God, and where, therefore, the problem
of kufr in the strict sense of the word cannot properly arise yet.

Verily, God showed mercy on the believers when He sent amongst
them an Apostle of their own, to recite unto them His signs and
to purify them, and to teach them the Seripture and wisdom,
although they were before that in manifest dalal. (111, 158/164)

It is interesting to notice that the following verse suggests that the
cattle are naturally in the state of daldl. But the Kifirs, it declares,
are ‘further astray' from the right path:

Dost thou [Mubammad] think that most of them hear or under-
stand? They are but as the cattle. Nay, they are farther astray

(adallu) from the way. (XXV, 46/44)

If, as we have just seen, the state before Revelation is to be classified
in the category of daldl, still more must this be true of the state of
those who reject Revelation knowingly, The Quriin furnishes
numerous examples of this.

Verily those who dishelieve (kafaril) and obstruct the way of God;
they have strayed (dallii) far astray (daldlan ba“tdan). (IV, 165/167)

The likeness of those who disbelieve (kafari) in their Lord—their
deeds are like ashes whereon the fierce wind blows on a day of
tempest. They have no control at all over that which they have
carned. That is indeed the far dalal, (XIV, 21/18)

It should be remarked that this equivalence, hufr=daldl, obtains
only from the standpoint of the believers. Viewed from the stand-
point of the Kifirs themselves, it is of course the position of the
believers that is dalil. Whenever a warner comes to them, the Kafirs
call him a liar and say,

God has sent down naught. You [believers] are but in great
dalal. (LXVII, g)
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On this, Muhammad is urged to retort, saying,

He iz the Merciful. In Him we believe and in Him we put our trust,
You will soon know who it is that is in manifest dalal. (LXVII, 2g)

The same is true of the following passage:

We sent Noah unto his people, and he said, *O my people, worship

God! You have no other God than He. Verily, I fear for you the

chastisement of an awful day. The chiefs of his people said,

“Verily, we see thee in manifest daldl’. He said, "0 my people,

there is no daldlak in me, but I am an Apostle from the Lord of all

beings.” (VII, 57-59/56-61)

Since shirk, ‘associating’, ie. polytheism, is, in the Qur'anic
conception, nothing but one of the most typical manifestations of
kufr, it is not at all surprising that it should be counted as a case of
galal. A few examples will suffice.

He [an idol-worshipper] calls, beside God, upon that which
neither hurts him nor profits him [i.e. idols that are completely
powerless]. That is indeed the far daldl. (XXII, 12)

When Abraham said to his father Azar, *'I'akest thou idols for gods?
Verily, T see thee and thy people in manifest dafal.’ (VI, 74)

Shall I take, beside Him, gods who, if the Merciful [God] should
wish me any calamity, will never be able to intercede effectively for
me, and who will never deliver me? Then surely I should be in
manifest delgl, (XXXVI, 22-23/23-24)

Indeed, kufr in all its forms is daldl. Those, for instance, who ‘ery

lies” (takdhil) to Revelation are “those who stray’.

*Then lo! you who go astray (diflin, part. pl.) and cry lies [to the
Day of Judgment], you shall eat of a trec of Zagqlm [the infernal
tree].’ (LVI, 51-52)

We sent among every nation an Apostle, “Worship you God, and
shunidols ' Some of them God guided, but some of them there were

who were predisposed to daldlgh, Travel in the land and see how
was the fate of those who cried lies {mukadhdhibin). (XVI, 18/36)

Those “whose hearts are hard’ (gasaet gulibuhum)}—a phenomenon

which we examined above—are also in daldl.

Woe to those whose hearts are hard against the remembrance of
God! These are in manifest dalal. (XXXIX, 23/22)

Zulm “wrong-deing” is in the Qur'anic context a particular aspect
of kufr as we shall see in the following chapter. So it is but natural
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that a “wrongdoer® {gdfim) is described as ‘erring’ away from the
right path,

Woe to those who disbelieve (kafard) for the assembly of an awful
day!. .. The wrong-doers (galimin) are today in manifest dalal.
(XIX, 38-30/37-38; see also XXXI, 10/11)

Even those who are ‘in doubt’ concerning the Truth are already
in far daldl. Likewise, those who, because of their lack of “patience’,
despair of God's mercy.

Those who believe are in fear (mushfigiin) of it [i.e. the Last Hour],
being well aware that it is the Truth. Ay, indeed, those who are in

doubt (yumdriing) concerning the Hour are in far dalal. (XLII,
17/18)

Who would despair of the mercy of his Lord save those who are
erring (dallina)? (XV, 56)

The verb dalla has a number of synonyms in the Qur'an that are
used more or Jess in the same sense in the same sort of contexts,
The verb ghawiya or ghawd is one of the most important, meaning
‘to go astray from the right course’, In the following passage, ghdwi,
which is the participial form of this verb, meaning ‘one who goes
astray’, is opposed, first of all, to mutfagi, which as we know means
‘godfearing’, and then, after a few verses, is definitely shown to be
synonymous with dall.

And Paradise shall be brought nigh unto the muttagin (pl.) while
Hell shall be brought forward for the ghawin (pl.). . . . They [the
Kifirs in the Fire] shall say, while quarrelling therein, ‘By God,
we were surely in manifest dalal when we made you [idols] equal
with the Lord of all beings. The truth is that the sinners (smujrimin)
led us astray (adalla).” (XXVI, go-g1, 96gg)

That the verb ghawd i3 a synonym of dalla in itz relipious sense
may be proved by another fact: namely, that it is sometimes used in
the Quriin to denote the reverse of ihtidd, ‘being puided’.

Adam disobeyed (“agd) his Lord [in reference to the fact that he ate
of the Tree of Eternity in the Garden], and so he went astray
{ghawd). Afterwards, however, his Lord chose him, turned again
towards him, and puided (hadd) him [i.e. brought him back to the
right path.] (XX, r1g-120(1z21-12z)

Anocther important synonym is zdgha (nom. zaygh), meaning to
‘swerve aside, or deviate from the right course’. Here is a typical
example of its use:
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He it is who has sent down upon thee the Scripture, of which some
verses are clear . . . and others ambiguous, As for those in whose
hearts is zaygh (‘swerving inclination’, so to speak), they cling to
the ambiguous part, seeking to cause dissension. . . .
Yet those who are firmly rooted in the knowledge (rasikhin fi
al-*ilm) say, *We believe in it. All is from our Lord, . . . Our Lord,
cause not our hearts to swerve (fuzigh, causative form of zaypeh)
after that Thou hast guided (hadayta) us.' (111, 5-6/7-8)
Likewise the verb “amtha, or “amaha, meaning roughly *to wander
astray blindly, being utterly perplexed as to which way to go’. The
verb, as 18 clear, 15 particularly fit for describing the state of the
Kifirs poing to and fro in this world, without ever finding the right
direction.
Verily, as for those who believe not in the Hercafter, We have

made their deeds look fair unto them so that they wander astray
(va'mahina). (XXVII, 4)

Very similar to dalal in the close relationship it bears to guidance
is ghaflah which literally means ‘heedlessness’ or “carclessness’.
Nothing brings out better the basic meaning of this word than a
‘secular’ use of it. The Qurian itself furnishes an interesting ex-
ample. The passage is found in the Chapter of Joseph; it is put in
the mouth of Jacob, who is extremely anxious about his beloved
child, Joseph, whom his brothers are going to take out to make him
play in the open air.

Verily, it grieves me that you should take him out with you; I fear

lest the wolf devour him [Joseph] while you are heedless (ghafiliin)

of him, (XII, 13)

While daldl in its religious use consists in swerving from the path of
guidance, ghaflah means to remain utterly heedless of it. It is highly
interesting to note that, just as daldl, as we have seen above, can de-
note the state before Revelation, so ghaflah, too, can be used in refer-
ence to the pre-revelational conditions of man. In Sirah XXV,
46/44 we saw the Kifirs compared to the cattle in regard to the state
of daldl in which they find themselves, Exactly the same is true of
them in regard to the property of heedlessness which characterizes
them.

Whomsoever God guides (yahdi), he is guided (muhtadi), while
whomsoever He leads astray (yudlil}, such are the losers. We have
created for Gehenna a huge number of jinn and men who, having
hearts, understand not therewith. They are like the cattle. Nay,
they are further astray {(adallu). They are the heedless (ghdfiliin,
part. pL.). (VII, 177-178/178-179)
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The Revelation of the Mighty, the Merciful, that thou [Muham-
mad] mayest warn a people whose fathers were never warned, and
who are, consequently, heedless, (XXX VI, 4-5/5-6)

It is noteworthy that Muhammad himself is described as having
been in the state of ghaflah before he began to receive Revelation,

We narrate to thee the best of stories in that We have revealed to
thee this Qur'sn, although thou wast aforctime of the heedless.
(XII, 3)

The following example brings “heedlessness” into a close relation-
ship with kufr, gulm, and shirk.

When the true promise [i.e. the chastisernent of Hell] draws nigh,
lo, how fixedly open they are, the eyes of the Kifirs| [They say],
*Alas for us! We were in heedlessness {ghaflah) of this. Nay, we
were wrongdoers (gdlimin).” * Verily, you and what you used wor-
ship beside God, are all fuel for Gehenna, You are now going to
enter it." (X1, g7-¢8)

Next I give two examples that would bring to light the semantic
equivalence between hufr and ghaflah,

... God guides not the Kifirs. They are those upon whose hearts
and ears and eyes God has set a scal. Those are the heedless
(ghdfilan). (XVI, 10g9-110/107-108)

Give thou [Muhammad] warning to them of the day of grief, when
the matter shall be decided [ultimately], while they are in heedless-
ness (ghaflak) and unbelieving (I y'minin). (XI1X, 40/39)

Hawd as the Immediate Cause of Dalal

The Qur'an mentions hawd (pl. ahwd’) as the principal and immediate
cause of dalil. He who follows his hased in matters that concern
religious faith is sure to stray from the right path., And those who
follow the person who pursues his hawd will inevitably be misled far
from God’s way.

Say, ‘I am forbidden to worship those [idols] you call upon beside
God." Say, ‘T will not follow your akend” (pl. of hawd), for then I
would go astray (dalaltu) and would not be of the guided (muk-
tadin).’ (V1, 56)

Who is further astray (adall, comparative) than he who follows his
own hawd without guidance from God? Verily God guides not
zdlim people, (XXVILI, 50)
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Follow not the ahed of people who went astray (dalli) of old and
led astray (adalli) many, and [now] have gone astray (dallid) from
the level road. (V, 81/77)

It is highly significant that later in theology the heretics come to be
called the ‘people of ahewd' (ah! al-akwd’).7 It is one of the key
terms of Islamic thought. Already in Jahiliyah it used to play an
important role. Only, at that time the word carried good as well as

bad connotations. As an example of the former we may quote
Ta’abbatah Sharran's famous verse:

Qalil al-tashakki lil-mulimm yustbuhu *
kathir al-hawd shatid al-nawd wa-al-masdleh

[He is a man who] seldom complains of whatever calamity befalls
him, but has plenty of desires (hawd), many different directions
to move in and ways to go 8

Likewise the following verse by an anonymous poet, in which he
urges his tribesmen to reflect and to awake before it is too late, i.e,
before the tribe is completely disintegrated:

Aftgii Bani Hazn wa-ahwdund ma‘an *
sog-ariidmund mawosilat lam tagaddab

Awake [from vour ghaflah before the war breaks out]! Awake, while

our hearts’ desires (@hwa”) are still united, and our blood relation-

ship still kept intact without being cut asunder.?

As an example of the use of the word in a bad sense, 1 shall give
the following hemistich by “Antarah:

* 13 wthi'n al-nafs al-lajij hawdhd

I do not allow my obstinate soul to follow her own hamd. [ie. I
never lose self-control ; whenever my soul desires to do something
which I know will endanger my position, I restrain myself.]10

The word hawd may be said to mean, roughly, the natural inclina-
tion of the human soul, born of lusts and animal appetites. In the
Quranic context it means invariably an evil inclination which is
liable to mislead man from the right way. Thus in the Qur'an hawd

7 In theology hawd (ahad) is a technical term used always in a disparaging
genae. For instance, al-Ashari says, * The Mu tazilites and the Qadarites who have
gone sstray {zayeh) from the Truth have been led by their own ohmd” to imitate
blindly their leaders and forefathers and to interpret the Korn in quite an arbitrary
way.’ Kitdh al-Tbdnah, 2nd pr. (Hyderabad-Dn., 1948), p. 3.

5 Abl Tammim, Hamdsah, 1, 47.

9 Ibed., 164.

10 cAnearab, Ditedn, ed. “Abd al-Ra*af (Cairo, n.d.), p. 186, v. 1.
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forms the opposite of “im, ‘knowledge’, i.e, the revealed knowledge
of the Truth,

If thou [Muhammad] shouldst follow their ahed” after the know-
ledge (“ifm) that has come to thee, then surely thou wilt be of the
wrong-doers (zalimin). (1T, 140/145)

May, but those who do wrong (gelemd) follow their own alwd” in
place of knowledge (“ilm). Who shall guide (yahdi) him whom
God has led astray (adallz)? They have no helpers. (XXX, 28/29)

The Jews will not be satisfied with thee [Muhammad), nor yet the
Christians, until thou followest their creed. Say, ‘God’s guidance
{hirdd) 15 the guidance.” If thou followest their aheed” after the
knowledge that has come to thee, thou shalt have then against God
no protector nor helper. (11, 114/120)

It will be evident from the foregoing that the act of following one's
own hatwd as opposed to ‘knowledge’ is, in ultimate analysis, nothing
other than forming wild conjectures concerning God and His Revela-
tion. So we see sometimes hawd being replaced by some such expres-
sions as ganw, to take the most conspicuous case,11

If thou obeyest most people on earth they would lead thee astray
(yudillii) from God's way, for they follow naught but mere conjec-
ture (zann); they speak only by opinion (yakhrusing). (VI, 116)

It goes without saying that ‘knowledge’, “ifm, in its turn, may be
replaced by *truth’, hagg, for, as we have seen earlier, they are but
two different aspects of one and the same thing: Revelstion,

Judge thou between them in accordance with what God has sent
down, and follow not their ahmd to turn away from the Truth
(hagg) that has come to thee. {V, 52/48)

It is interesting to note that the attitude of those who follow their
own hawd in place of Guidance is sometimes designated in the Qurian
by a very significant expression; ‘taking one’s own kawd for one’s
god’,

Hast thou seen him who has taken his kaewd for his god, and God

has led him astray (adella) knowingly, and has set a scal upon his

hearing and his heart, and has placed a covering upon his eyesight?

Who shall, then, guide him after God? (XLV, 22/23; see also

XXV, 45/43)

11 We have already examined the basic opposition of sann and “ifm above in
connection with the problem of sherk, ‘polytheism® (see pp. 130-133).
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Of less importance is a synonym of hawd, shahwah, a word meaning
‘desire’, “appetite’, or ‘lust’. It may, in certain contexts, replace
hawd without causing any noticeable change in meaning.

God wishes to turn towards you, but those who follow their
shahawat (pl. of shahwah) wish that you should swerve away
[from the Truth] with great swerving. (IV, 32/27)

There succeeded them [i.e. the great Prophets such as Abraham,
Moses, Ishmael, etc.] a generation who abandoned the prayer and
followed the shahawdt. (XIX, 6o/59)

The Attitude of Haughtiness

Another important element in the semantic structure of the concept
of Aufr is “haughtiness” or “arrogance’. We should remark that in the
Quranic conception the inborn arrogance of the mind is not simply
one of the various features of kufr. The Quran never tires of laying
special emphasis on this element in the structure of Aufr, so much
8o that in many cases it is made to represent the most typical charae-
teristic of a Kafir. A Kifir is an arrogant, haughty man in a religious
sense. Even a cursory examination of the Scripture will convince
anyone that it looks at the phenomenon of kufr mainly from this
angle. In the Qur'dn the insolent boaster walks around as the central
figure in the provinee of negative properties.
Then said the chiefs of his [i.e. the Apostle S3lih's] people [i.e. the
people of Thamiid), who grew arrogant (fstakbard), unto those
that were despised [i.c. the menials of the people], ‘Do you know
for certain that Silih 1s one sent from his Lord? They said, “In
that which [i.e. the divine message] he has been sent with, verily,
we do believe,' Those, however, who grew arrogant (istakbari)
said, “We, on our part, in that which you believe do disbelieve
(kafirin).’ (VII, 73-74/75-76)
Yea, My signs did come to thee [this is said to an infidel in the
Hell Fire], but thou didst cry them lies, and wert arrogant (éstak-
barta). Thou hast become of those who disbelieved (kdfirin).
(XXXIX, 6o/59)
This of course implies that ‘haughtiness’, on its positive side, is
definitely opposed to ‘belief’ (imdn). Those who are “haughty’
cannot accept ‘belief’, and, conversely, those who do not believe in
the divine ‘signs’ are simply ‘behaving haughtily ",
Moses said, ‘1 seek refuge in my Lord and your Lord from every
man puffed up with pride (mutakabbir) who believes not in the
Day of Reckoning.” (XL, 28/27)

I.q.z
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As for those who believe and do good deeds, He will not only
pay them in full their wages, but give them more than they merir,
out of His bounty. But as for those who show only disdain and
scorn (istanhafid, from NKF meaning ‘to refuse scornfully’) and
behave haughtily (istakbard), He will punish them with a painful
chastisement. (IV, 172/173)

They [Pharach and his ministers] said [to Moses], " Whatever sign
thou dost bring unto us to bewitch us therewith, we shall never
believe in thee.,” So We sent upon them the flood, the locusts, the
lice, the frogs, and the blood, all manifest signs, but [every time]
they only behaved arrogantly (istakbar), for they were naturally
a sinful people. (VI1, 12¢-130/132-113)

It may be worth recalling in this connection what we said above about
the nomadic virtue of murigwah. The concept, as we saw, is based on
an exceedingly high opinion of human power. It was considered
most natural in Jahiliyah that he who was conscious of the inherence
of power in his soul should manifest it in all his behavior, that he
should act with pride and haughtiness. Even idolatry, the only
authentic religion in Jihiliyah, was kept within narrow bounds so
that it could not hurt the pride of such persons. From the standpoint
of lslim, however, such an attitude of man was nothing less than a
titanic rebellion against the supreme authority of God. I have already
pointed out that even in the daily relations of life, Tslam stresses the
importance of keeping to the virtue of Jilm. And in effect, there is in
the Qur'in constant denunciation of those who *walk about haughtily
in the earth’, puffed up with unreasonable pride, bellowing in the
most disagreeable voice, and oppressing the poor and weak in their
blind contumely.

Distort not thy cheek, turning proudly away from men, nor swagger
about in the earth, For God loves not any man haughty and boast-
ful. But be modest in thy gait, and lower thy voice. Verily, the
maost detestable of all voices is the voice of the ass. (NI, 17-18/
18-1g)

Such an attitude, which, even in the domain of man-to-man relation-
ship, is sure to incur God's displeasure, attains the highest degree of
sinfulness when taken towards God and His Apostle and Revelation.
In order to understand this point we have only to recall that the name
itself of Izlim means nothing but *humble submission®. Here are
some of the passages which deseribe in vividly concrete terms the
reaction of this type produced by God's “signs”® in the Kifirs,

May he be accursed—how he estimated [Our signs]! Again, may
he be accursed—how he estimated! He cast a look, then he
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frowned and grimaced, then he stepped back and grew big with
pride (istakbara), and said, *Ha, this is naught but magic trans-
mitted. This is naught but man-made speech!" (LXXXIV, 19-25)

It will be noticed that the most usual term for this kind of arrogance
iz irtakbara which, as we saw in an earlier chapter, is aderivation
from the root KBR with the basic meaning of “big’, and means
literally “to become big, puffed up with pride’.

WVerily, when it is said to them, ‘There is no god but Ged’, they
become big with pride (yastakbiring) and say, *What, shall we
abandon our gods to follow a poet possessed?’ (XNXVII, 3435/
35-36)

Then We sent Moses and his brother Aaron with Our signs and a
manifest authority unto Pharaoh and his ministers. But they grew
big with pride (&stakbari)—for they were a haughty (*3/i) people—
and said, *What, shall we believe two mortals like ourselves,
when their people are but our servantsi* (XXIII, 47-49/45-47)

Here, be it remarked, the Quranic text uses two different words,
istakbara and “dlf, so as to express the two different aspects of the
same state of affairs. The first, which 15 a verb, denotes the arrogance,
as it were, as a dynamic phenomenon of the moment, that is, as a
sudden cutbreak of the violent emotion of scornful anger, while the
second term, which is an adjective meaning ‘high’, refers obviously
to the inborn quality of haughtiness which is always there, at the
bottom of the mind, ready to break out at any moment at the
slightest instigation. The next example will make this point still

clearer.

When thy Lord said to the angels, ‘Lo, I am about to create a
mortal out of clay, When I have shaped him, and breathed into
him of My spirit, fall you down before him in adoration.” So the
angels fell in adoration all together, except Iblis [Le. Satan] who
became big with pride and proved to be a Kafir. He [God] said,
‘Hast thou become proud (istakbarta) [that is, on the spur of the
moment] or art thou [naturally] a haughty one ("@ff)?" (XXXVIII,
71-76/71-75)

Sometimes the word °4lf appears in the nominal form “wlimw, the
meaning expressed being exactly the same:

When Our signs came to them, plain to see, they said, “This is

mere sorcery,” Thus they denied them, though acknowledging

them at bottom, wrongfully and through arrogance (“uliwan).

(XXVIIL, 13-14)
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There is another closely related word fakabbara—another verbal
form derived from the root KER—which is also very often used in
the samne sort of contexts. As far as we can judge from its actual
use in the Qur'in, this word, particularly in its participial form
mutakabbir, seems to be used to denote arrogance as a permanent
attribute of the Kifir rather than to describe the momentary out-
burst of the emotion. It will be worthy of notice that al-Baydawi,
commenting on the passage in question explains “alf by mutakabbir.

T will turn away from My signs those who are puffed up with pride

{ vatakabbariina, from takabbara) in the earth with no right, If

they see any sign they believe not therein; and if they see the path

of rectitude they take it not for [their] path; but if they see the
path of error they take it for [their] path. All this is because they

cry lies to Our signs and are ever heedless of them. (VII, 143-

144(146)

The next one is particularly important for our purpose because it
brings to light the fundamental relationship that joins shirk, kufr, and
takabbur into a semantic nexus,

Chains shall be put on their necks, and fetters, and they shall be
drapged into the boiling water, then in the Fire they shall roast.
Then it iz said to them, “Where are all those [gods] that you used
to associate (fushrikina), besides God?’ They shall say, “They have
disappeared. Nay, but [it is clear now that] it was "*nothing’" that
we uscd to pray to,! Thus does God lead astray the Kafirs, *All
this is because you exulted (tafrahiina) in the earth without right,
and were self-complacent (tamralifing). Enter the pates of Gehenna,
therein to dwell forever.! Evil indeed is the last abode of the
arrogant (mutakabbir) ones. (XL, 73-76/71-76)

In a similar way, the next quotation discloses the relation of
semantic equivalence that exists between the forging of lies (iftérd®
al-kadhib) against God and the attitude of takabbur (the forgery of
impious lies=arrogance.] And to thiz, further, is opposed very
significantly the ‘fear {fagwd) of God'.

On the Day of Resurrection thou shalt see those who lied (kadhaba)
against God, with their faces all blackened. Is there not in Gehenna
final abode for the arrogant (mutakabbir) ones? But God shall rescue
those who were god-fearing (fttagaw) into a safe refuge, where evil
shall not befall them, nor shall they be grieved, (XXXIX, 61-6z2/
fo-61)

The same thought may be expressed by an analytic periphrasis
containing the semanteme of KBR in a purely non-temporal form:
kibr. Here is an instance of it, which, by the way, interprets the
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‘wrangling® { ¥DL) about God—to be discussed presently—in terms
of *arrogance” in the heart:

Those who wrangle (yujddiling) concerning the signs of God
without any authority given them, verily, there is in their breasts
naught but arrogance (kibr). (XL, 58/56)

It goes without saying that istakbara is not the only word for the
impious haughtiness which has formed the subject matter of the
preceding discussion. We have, in effect, already seen instances of
such terms in the adjective "4lf and the verb fstankafa. In old Arabic
there are a number of other words that are more or less approximately
synonymous with fitakbara (or takabbara). Some of them do appear
in the Quran with considerable frequency and serve to spotlight,
each in its way, this or that aspect of the phenomenon of human
arrogance towards God,

1. Baghd. Presumptuousncss must of necessity induce one to pass
beyond the proper bounds of one's sphere in social life. The verb
baghd appears to mean basically “to act unlawfully and unjustly
against others’ out of an excess of self-conceit. Ibn Ishag, referring
to the most vehement persecution of the early Muslims by the
Mecean idolaters, uses this word in the deseription of the situation.
‘Quraysh grew arrogant (“atd)l? towards God, rejected His grace,
cried lies to His Prophet, persecuted and exiled those who wor-
shipped Him proclaiming His Oneness, who believed in His Prophet
and kept to His religion. So He gave permission to Hiz Apostle
fight and to defend himself against those who did wrong (zalama)
to them and baghd against them.'1? The following are some of the
examples of its use in the Quridn,

If God were to spread [i.e. give without measure] His provision

to His servants, they would surely become insolent (baghaw) in

the earth. But He sends down within measure whatever He pleases.

(XLII, 26/27)

*They would baghd,’ that is, to quote the words of al-Baydawi,
‘they would become big with pride (fakabbari) and work great
corruption (afradi) out of insolence (batar).’ This last word will be
explained presently. Here we are merely concerned to point out the
fact the the famous commentator explains baghd by takabbara. This
interpretation finds a strong confirmation in the following passage:

Qiriin [i.e. Korah] was of Moses’ folk. But he baghd against them.
because We had given him so much of the treasures that even the

12 For the meaning of this word, sce below, pp. 148-145.
13 Thn Ishdq, 1, 313.
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keys thereof were a burden too heavy for a troop of strong men.
When His folk said unto him, ‘Do not exult (tafrah), for, verily,
God loves not those who exult. . .. Do good {(ahsin), just as God
did good to thee. And crave not to work corruption (fasdd) in the
earth, for, verily, God loves not those who work corruption.’ He

replied, “What I have been given T owe wholly to my own know-
ledge.” (XXVIII, 76—78)

Here we see the word baghd given, as it were, a contextual interpreta-
tion, It is, in the first place, equated with another verb farihe (‘Do
not exult’, /d tafrah), meaning ‘to be overjoved at something’. From
this it becomes clear that baghd refers in particular to the fact of
Korah's being exultant in his wealth, being intoxicated with his
worldly power. Then, fasid ‘corruption’ is mentioned as a concrete
manifestation in behavior of the inner state denoted by baghd; the
meaning of fasdd itself is contextually defined in part by being
contrasted with fhsdn ‘doing good’, that is, doing works of kindness
and charity. In the following verse, the word is applied in its nominal
form baghi to the conduct of Pharaoh, pursuing Moses and the
Israclites,

Thus We brought the children of Israel across the sea [the Red
Sea], and Pharaoh and his hosts came pursuing them in baghi
and “ade, till, when he was about to be drowned, he said, ‘I do
believe that there is no god but He in whom believe the children of
Israel. 1 am a pious believer [lit. one of those who have sur-
rendered].’ *Now at last? Before this thou hast ever rebelled against
[Me], and hast done much corruption.” (X, go-gr; see also VI,
146{145)

The word “adw in the text, which appears often in combination
with baght roughly means ‘to pass beyond one's limit" and thence ‘to
act wrongfully’. It may be remarked that again the element of fasid
is introduced into the context, The phrase, *thou hast ever rebelled’
(“agayta) brings out another shade of meaning contained in baght.

The element of ‘violence' or ‘outrage’ may be best perceived in
the following quotation:

Whoso helps himself after having suffered any wrong (zulm)14
[i.e. he who finds himself constrained to have recourse to violence

14 The fact that gulm * wrong-doing* and baghi were from the beginning roughly
synonymous will best be seen in the following verse of the famous pre-Islamic
poet “Antarah: Udbakiirn gawmd sulmahum § wa-baghyahum * waig-llar insdft
“ald al-gurb ea-l-bu d (Dfwds, p. 62, v. 53 Here the poet refers to the behavior of
his tribesmen who, having been helped so mueh in the past by “Antarah's sword,
insult him by calling him a “black fellow . He says: ‘T will remind my tribesmen of
their yulm and baghf against me, and of the face that they have treated me so
unjustly on all occcasions.'
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as the means of self-defense]—against such, there is no way [of
blame]. The way [of blame] is only against those who do wrong [i.e.
who take the initiative in wronging others] and behave insolently
({ vabphiina, from baghd) in the earth. For such there is a painful
torment. {XLII, 39-40/41-42)

2. Batira. In the quotation from al-Baydawi, we have just met with
this word in its nominal form, batar. The verb means, roughly, “to
exult (in one's own wealth, for instance) excessively’; it suggests
that one exults so excessively that one comes to behave insolently,
with boastfulness, The Qur'an itself does not afford much information
about the semantic structure of this word. But the following example
will serve to elucidate an important aspect of its meaning:

How many a city have We destroyed that exulted excessively
(bagirat) in its opulence! Look, those are their dwellings, that have
been left uninhabited after them, save indeed a little; We Ourselves
have inherited them. (XXVIII, 58)

This passage may profitably be compared with that which will be
given below as the second of the examples of “atd (LXV, 8). It should
also be remembered that the expression: "how many a city have We
destroyed that. ..’ is almost a cliché for describing the miserable
end of the Kifirs, This shows that we are still in the domain of kufr.

3. “Atd, Thiz word is one of the synonyms of the irtakbara, and
means approximately ‘to be immoderately proud’, ‘to behave very
haughtily’, and with the preposition “an denoting the movement of
turning away ‘from’ something, means “to turn away disdainfully
from something commanded’, ‘to revolt against an ordinance’.
Judging from many instances of its actual usage, we might perhaps
say that “atd tends to refer to the concrete, outward manifestations,
whether in conduct or expression, of haughtiness, while éstakbara
seems to refer rather to the inner state of haughtiness itself. The first
of the following quotations from the Qur'3n would appear to confirm
this interpretation.

Those who expect not the meeting with Us [on the Day of Judg-
ment] say, ‘ Why is it that the angels are not sent down upon us, or
why do we not see our Lord [i.e. if Muhammad were really God's
Apostle]?” How haughty they have grown (istekbard) within
themselves, and with what an immoderate arrogance (“utdewan, a
nominal form derived from the same root as “atd) they behave!
(XXV, 23/21)
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How many a city turned away disdainfully ("atat, from “atd)
from (“an) the commandment of its Lord and His Apostles and
We scttled accounts severely with it and pumshed it with an
unwonted chastisement. (LXV, 8)

But when they turned away disdainfully (“etew) from (“an) what
they had been forbidden, We said to them, ‘Be you apes, repelled
far away!" (VII, 166)

4. Taghd. This verb is another synonym of istakbara, which plays
an important role in the Qur'an, Starting from the image of water
rising so high as to exceed the bounds and overflow the banks, it
came to mean, as a metaphor, the attitude of contumely or rebellious
pride. Thus, according to Professor Montgomery Watt, he who
taghd is a ‘man who presses on regardless of obstacles, and especially
regardless of moral and religious considerations, who allows nothing
to stop him and has unbounded confidence in his own powers’, and
in the specific contexts of the Qurian it denotes ‘the absence of a
sense of creatureliness, ... linked with disregard or denial of the
Creator.'15 The Arab philologist, al-Baydiwi, in his commentary on
Stirah XXIII, 77 says that fughydn (nominal form) implies ‘an excess
in kufr, man's being too puffed up with pride (istékbdr) to accept the
Truth, and an open hostility against the Apostle and the believers.’

Tughdn is often used in combination with kufr, showing that the
two words are almost synonymous:

That which has been sent down unto thee [Muhammad] is sure to
increase many of them [le. the Jews] in fughydn and kufr. (V,
664 ; see also 72/68)

As for the boy [killed], his parents were believers and we feared
lest he [the boy, who was not ‘pure’, i.e. irreligious, and was
always ‘rude’ to his parents—cf, verse B8c] should impose on
them pughyan and kufr. (XVIIL, 79/80)

Sometimes fughydn is given as the immediate cause of takdhib.
Note that in the following quotation the word appears in a slightly
different form: faghwd. The meaning is exactly the same.

[The people of] Thamiid cried lies [to their Apostle] in their
taghwd, when the most wretched of them rose up [as God's
Apostle]. (XCI, 11-12)

Tughydn is sometimes used in place of nifdg, the attitude of those
who, when they meet the helievers, say, *We are with you; we believe
in God and the Last Day’, but, when they are alone “with their

13 Watt, p. 67.
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Satans’, say, ‘How shall we believe, as fools do? We have only been
mocking.” (IT, 13/14) The Qui'an uses the word fughyan very aptly
to describe this type of malicious conduct.

God mocks them [i.e. the truth is that it is not they, but God that
is mocking], and leaves them to wander blindly in their fughydn.
(11, 14{15)

It is to be noted that ‘to wander blindly’ (“amaha) is a verb that
appears very frequently in combination with fughydn, forming thus
one of the most usual set phrases in use in the Qurian, The precise
implication of this set phrase, ‘to wander blindly in fughydn, is
brought out more clearly when it is employed to describe the state
of those who, well-pleased with the life of the present world, remain
utterly heedless of God's signs.

Verily, those who expect not the meeting with Us and are well-
pleased with the life of the present world and are comfortably
at home therein, and those who are heedless of Our signs—
their dwelling shall be the Fire. ... But [for the time being] We
shall leave those who expect not the meeting with Us wandering
blindly in their fughyan, (X, 7-8, 12/7-8, 11)

In the following passage, ‘he who faghd and remains attached to
the enjoyments of the present life’ is directly contrasted with *him
who fears God and restrains his soul from worldly desires’,

As for him who faghd and preferred the life of this world, verily,
Hell shall be hiz dwelling-place. But as for him who lived in fear
and awe of the majesty of his Lord and restrained his soul from
lust, verily, Paradise shall be his dwelling-place. (LXXIX, 37-41)

In the last-quoted passage reference was made incidentally to the
‘fear of God” as an opposite of fughydn. The word actually used was
khéifa which literally means “to be afraid of" and is often used in the
Qur'an synonymously with teguwd (or more exactly, with the corres-
ponding verb from the same root, i#ftagd.) This last word is also some-
times employed actually in the text in such a way as to make a formal
contrast to faghd, Here is an instance of it:

For the godfearing (muttagin, participial form of ittagd) there is
prepared a good dwelling-place, Gardens of Eden, the doors where-
of are open to them. ... But, verily, for the faghin (part. pl. of
taghd) there is prepared an evil dwelling-place, Gehenna, wherein
they shall roast. (XXXVIII, 49-50, 55-506)

5. Istaghnd. Closely related to faghd in meaning is the verb istaghmnd
which is also used to denote an excess of self-confidence in man.
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But of course there is also a considerable difference in semantic
structure between the two. In the case of faghd the underlying image
18, as I noted above, that of water overflowing the banks. Istaphnd
suggests the basic meaning of being rich or wealthy, the root being
GH-N-Y.

Every reader of the Qur'ain must know that it constantly emphasizes
the idea of God being ‘rich’, ghani, in the sense that He is rich enough
to stand all alone, i.e. that He is absolutely independent and self-
sufficient. Now in the case of man, the assumption of such self-
sufficiency betrays the lack of a sense of creatureliness; it is nothing
but presumptuousness and arrogance, involving as it does the denial
of God as the Creator. Istaghnd is the word for this kind of pre-
sumptuousness, It literally means ‘to consider one's self rich’; and
consequently ‘to put unbounded confidence in one’s own power’.
It is interesting to note that in the following passage which purports
to describe the constitution of human nature in general, these two
words appear side by side as almost synonymous:

Nay, wverily, man proves himself to be insolent (yafghd, from
taghd), [by the fact] that he regards himself as self-sufficing
(istaghnd). (XCVI, 6-7)

In the next passage from XCII, the parallelism of construction
puts this verb istaghnd in opposition to ittagd, ‘to fear God’.

As for him who gives alms and is godfearing (Man a'td wa-(1)ttagd)
and believes as true the best reward to be given him on the Last
Day, We shall surely make his way easy to the comfort. But as for
him who grudges and regards himself as self-sufficing (Aan
bakiitla wa-(f)staghnd), and cries lies to the best reward, We shall
make his way easy to the Distress, (XCII, 5-11)

The antithetic relationship which is clearly observable here between
*fear of God' with the accompanying attribute of ‘open-handedness
(in God's way)’ and dsfaghnd with the accompanying attribute of
*stinginess’, would give, particularly in the light of what was said in
Chapter V, a very instructive glimpse into the semantic structure
of the word istaghnd,

6. Fabbdr. He who magnifies himself to such a degree that he
considers himself *rich® enough to stand alone tends naturally to be
domineering over his fellows in all affairs, and desires to wield an
unlimited tyrannical power over them. Jabbdr is the word for such a
man. In the first example that follows the word qualifies ‘heart’,
not man, but the reference is evidently to the Kafirs in general. Tt is
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noteworthy that the word appears alongside mutakabbir, showing
that the two are almost identical in meaning,

Thus does God put a seal on every insolent {mutakabbir) and jabbdr
heart. (XL, 37/35)

In the next example, an important sidelight is thrown on the
meaning of jabbdr by the fact that, besides being reinforced by an
adjective meaning ‘rebellious’, it is contrasted sharply with words
implying loving-kindness and piety.

And We gave him [John, son of Zachariah] discretion when yet a
little boy, and grace from Us, and purity; and he was godfearing
(tagf) and pious (barr) towards his parents, and was not insolent
{ jabbar), rebellious (ast). (XIX, 13-14/12-14)

The following passage furnishes another good example of jabbar
used in a precisely similar sort of situation. These words are put in
the mouth of Jesus.,

He [God] has enjoined upon me prayer and almsgiving so long
as I live, and picty towards my mother. He has not made me
insolent (jabbdr), miserable. (XIX, 32-33/31-32)

Mocking at Revelation

The attitude of “arrogance’ and ‘haughtiness’, which has been de-
seribed in the preceding section as typical of those who refuse to
believe, may appear in a number of different forms, In fact, all the
distinguishable aspects of the phenomenon of kufr are nothing but
so many manifestations of this basic attitude. Of all of them, how-
ever, two concepts stand out in the Qur'an as most directly connected
with the “arrogance’ of the Kafirs, One is mocking at whatever the
Prophet has brought, and the other is contentiousness,

The Qurin describes repeatedly the Kifirs sneering at God and
all that He sends down. This mocking attitude is pointed out as
most characteristic of them. We have already seen that the people of
Jahilivah as they are mirrored in the Qur'an, were characterized by
jovial levity and foolish carclessness. We know also already that this
carelessness originated in their worldly-mindedness. For those who
saw nothing beyond the present earthly life, a religion preaching the
eternal future life could in any way be no more than a laughing-stock,
The most usual expressions for the mocking attitude of this sort in the
Quriin are dttakhadha huzan ('to take for mockery’) and dstahao’a
{"to mock at’) both deriving from the root HZ, The quotations
that follow are, semantically, of special importance in that they bring
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out, each in its own way, the close relationship that exists between
shirk-kufr and istahza’a.

Proclaim loudly whatever thou art commanded, and pay no
attention to those who ‘associate’ (mushrik). Verily, We defend
thee from the mockers (mustahzin, participial form of istahsa’a),
from those who set up with God other gods. (XV, 94-—96)

Whenever the Kifirs behold thee, they make a mockery of thee,
[saying] ‘Is this the fellow who talks [disparagingly] of your godsi”’
Thus they deny utterly the Reminder of the Merciful God.
(XX, 37/36)

Such is their recompense: Gehenna, because they acted [in the
world] as Kifirs, making a mockery of My signs and My Apostles,
(XVIII, 106)

Sakhira, or istaskhara (root 5-KH-R) is another word meaning
the same thing as ftehza’s, and is used in the Qur'dn in exactly the
same kind of contexts. Just as the connotation of istahsd may be
‘transposed’ analytically by a periphrasis consisting of a verb and
a noun;: iftakhadha huzwan, so sakhira or istaskhara may be analytic-
ally replaced by ittakhahda sikhrivan, the latter half of this phrase
being a noun derived from the same root S-KH-R. The synonymic
relationship between {sfahza’a and sakhira is best recognizable in the
first of the following quotations.

Apostles have been mocked at (ustwher’a, passive construction)
before thee [Muhammad], those that mocked (sakhdra) at them
[i.e. the Apostles] ended by being surrounded on all sides by that
which they used to mock at (yastahsi®inag). (VI, 10; sce also XXI,

42/41)

Thou [Muhammad)] art filled with wonder [at God's omnipotence],
but they [do nothing but] mock (yaskharina, from S-KH-R).
When they are reminded, they remember not, and when they
see a sign, they mock at it (yestaskhirinag), and say, *This is
obviously naught but sorcery.” (XXXVII, 12-15)

[God will say, on the Day of Judgment, to the Kifirs in Gehenna),
"Verily, there was a party of My servants who used to say, “Our
Lord, we believe, =o forgive us, and have merey upon us, for Thou
art the best of the merciful ones.” You, however, took them for
mockery (ittakhadhtumihum sikhriyan), and in laughing at them
you were led to forget My remembrance. (XXIII, rri-rrzf
10g-110)

153



The Analysis of Major Concepis

Contentiousness

The ‘haughtiness’ of the Kifirs may take a different, more serious,
course in manifesting itself concretely: contentiousness. As we saw
above, the Kifirs are born sceptics and rationalists, They do not
surrender easily to the commandments of God transmitted by the
Prophet, if they perceive in the revealed words anything discordant
with what their Reason acknowledges as true. The theory of the
unicity of God, for example, or that of resurrection afrer death is, to
their sceptical minds, simply absurd and unacceptable. Hence their
tendency to ‘plunge into disputes’ concerning God and the prophetic
mission of Muhammad.

The Quran mentions as one of the most characteristic traits of the
sceptically minded to be always putting embarrassing questions to
the Prophet concerning his mission and wrangling among themselves
about the divine Truth.

Would you go on questioning your Apostle just as Moses was
questioned aforetime? But whoso chooses disbelief (Rufr) instead
of belief (fmdn) has surely gone astray from the right way. (II,
102/108)

Vain arguing or wrangling about God and Revelation is a typical
manifestation of Rufr. The root FDL, whose primary meaning is
that of “twisting (things like ropes) tight and firm’, presents the fit
image for this kind of vehement altercation,

None wrangle (yujadilu, from FDL) concerning the signs of God
save those who disbelieve (kafard). So let not their bustling in the
land deceive thee, The people of Noah before them also used to
cry lies, and all the parties thereafter. Every nation wished to
seize their Apostle, and wrangled (jddald) with vain discourse,
that they might refute thereby the Truth. (XL, 4-5)

We send not the Apostles save as bearers of good tidings and as
warners, But those who disbelieve wrangle with vain discourse,
that they might refute thereby the Truth. They take My signs and
the warnings given them in mockery. (XVTII, 54/56)

Amongst men there are those who wrangle (yujddilu) coneerning
God without knowledge, without guidance, and without an
illuminating Scripture, turning away to seduce [others] out of the
way of God. For such men is ignominy in the present world, and
on the Day of Resurrection, We shall make them taste the chastise-
ment of burning. (XXII, 8-9; see also XXXI, 19/20)

Although there is no explicit reference to kufr in this quotation, the
contextual situation makes it beyond any doubt clear thar ‘those
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who wrangle' are no other than typical Kifirs, The same is true of
the following examples, the first of which is of particular interest
semantically in that it sces this sort of altercation in its relation to the
haughtiness and arrogance of the mind.

Those who wrangle (yujadiling) concerning the signs of God,
without any warrant given them—this is greatly hateful in the
sight of God and those who believe, Thus does God put a seal on
every insolent and arrogant heart. (XL, 17/15)

When the son of Mary [Jesus] is mentioned as an example, lo! thy
folk turn away from it and say, ‘Are our gods better, or 13 he?
They mention him not to thee, save for wrangling (jadal). Nay,
but they are an extremely contentious people [the word here
rendered as ‘extremely contentious' is khagim from KH-5-M
meaning one who is particularly fond of wrangling, and tends to
be very vehement in dispute]. (XLIII, 57-58)

From innumerable cases of this sort God Himself draws the conelu-
sion that man is the most contentious of all creatures.

We have verily displayed for men in this Qurn all manner of
similitudes, and yet [most of them stubbornly refuse to believe];
man is indeed the most contentious of all things (akthar shay’
jadalan). (XV111, 52{54)
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VIII. The Semantic
Field of Kufr

Iv THE PRECEDING CHAPFTER | ENDEAVOURED TO ANALYZE THE INNER
structure of the concept of kufr itself. The picture will not be com-
plete, however, unless we consider analytically the other key terms
that surround this major concept. The conceptual network formed by
these closely related words is what we call the semantic field of kufr.

As a matter of fact, kufr is not only the most comprehensive term
for all negative cthico-religious values recognized as such in the
Qur'an, but it functions as the very center of the whole sytem of
‘negative’ properties, This would seem to imply that we grasp the
real nature of kufr only when we know the nature of the elements
that go to form the whole system itself. The purpose of the present
chapter is to analyze semantically these elements. The key words
that will be dealt with are five: (1) fisg or fuség (adj.-nom. fasig),
(2) fajr ot fujir (adj.-nom. fajir), (3) sulm (adj-nom. zalim), (4)
1°tidd” (adj.-nom. muy'tadi), and (5) ferdf (adj.-nom. musrif).

Fiasig

This word is of particular importance from the standpoint of
Islamic thought, for, unlike the remaining four, it is destined to play
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an exceedingly significant role later in theology, as a key technical
term having a definite meaning of murfakid kabirah ‘one who has
committed a grave sin’. At the Qurianic stage, however, the word
has as yet no such technical meaning. This point must be kept in
mind when we try to analyze its semantic structure within the
Qurianic context.

Fdsig as a synonym of kdfir. Fasig—and, for that matter, the other
four terms as well—has much in common in semantic structure with
kdfir, so much so that in many cases it proves extremely difficult to
make a distinction between them. I shall begin by giving a typical
example of fang used synonymously with kdfir. Thus it is related
concerning Abl “Amir, who was 2 well-known ascetic in Jahiliyah
and had won the by-name of rd&lidd ‘monk’, and who was socially a
very influential man in Medina about the time of Hijrah, that he
stubbornly refused to the last to believe in Mubhammad’s God
although most of his tribe accepted the faith of Islim, and even
positively abandoned them and went over to Mecca with a few of
those who remained faithful to him, Upon this, Muhammad is said
to have remarked, "Don't call him henceforward the “monk™, but
eall him the fasig't Mubhammad might well have used the word hifir
instead of fdsg. Indeed, this little piece of tradition gives us an im-
portant clue as to what type of conduct deserves the use of this word
from the standpoint of Islaim, but as to the distinction to be drawn
between kufr and fisg it furnishes practically no information, except
perhaps that it suggests that the distinction, if there be any, must
be one of degree rather than of quality. It would appear, in other
words, that kufr, when it exceeds a certain degree, turns into jfisg:
that is, fisg is a higher degree of kufr, and fdsig—one who is char-
acterized by the quality of fisg—is a very stubborn kind of hdifir,
as al-Bayddwi remarks in his commentary.

The most commonly accepted view is that fisg means khurif
“an al-tdah, lit. ‘going out of obedience’, i.e. "disobeying God's
commands’, and that, therefore, fdsiy is a term of wider application
than kdfir; anybody who disobeys Ged in any sense may be called
Jfastg, while kafir has a much more restricted sense. This may be
true, but it tells almost nothing concrete about the semantic structure
of fisg as 1t is actually used in the Qurian.

In any case, all we can say at this stage of analysis is that fasy is
synonymous with kdfir. Before turning to more concrete conditions
of its use, I should like to quote here a verse in which kufr and fisq are
almost completely equated with each other.

1 Thn Tshiig, T, 411.
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Verily, We have sent down upon thee (Muhammad] signs, tokens
manifest, and none will disbelieve (yakfury) therein save the
Jasigiin (pl. of fdsig). (11, 93/99)

Discordance between words and deeds. Apparently, the next example
throws no further light on this problem, for it is obvious that it
does nothing but confirm the equivalence between fisg and kufr.

Verily, they disbelieved (kafard) in God and His Apostle, and died

as fangin. (IX, 85(84)
What is implied here is that fisg is a state resulting from one’s having
acted in a kdfir way towards God and the Prophet. When, however,
we give somewhat closer attention to this quotation by placing it
back in the concrete context from which it has been taken, it becomes
clear at once that it refers to those who, though usually making a
great show of religious zeal a3 “good Muslims’, betray their real
selves by declining on some pretext or other to take part in the com-
maon cause of jihdd, the Hul:,r War, being averse to stake their life and
possessions on such a precarious matter, This principle of “all talk
and no action’, the lip devotion followed by downright betrayal by
behavior, would seem to be the elerment which plays a decisive role
in the Qurianic verses in determining the characteristic trait of a
fasig. The following words that are put in the mouth of Moses present
a further example of the use of this term in an exactly similar sort of
situation:

He said, ‘My Lord, I have verily no command except over myself

and my brother [Aaron]. Therefore do divide between us and these

fasig people.’ (V, 28/25)
This he says 1o God when his people, who have hitherto followed him,
suddenly declare that they refuse to fight against enormous odds in
spite of his encouraging words, ‘Enter the gate against them! If
you enter it, you are sure to win the battle, Put your trust in God, if
you are really believers!” In the last analysis, this, too, is doubtless
a manifestation of kufr, but there is added to it a special nuance, so
to speak, which makes it semantically rather closer to mifdy ‘religious
hypocrisy’ than pure hkufr. And, in effect, we have an instance
affirming formally and openly that the ‘hypocrites’ are people of
Jisq.

Verily, the hypocrites are fasig people. (IX, 68{67)

The passage that follows also concerns the rich who pay lip-service
to Mubammad to please him, but, when it comes to endangering their
lives and possessions, turn their back on him and do not participate
in the Holy War.
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‘They will swear to you so that you may be pleased with them.
But even if you arc pleased with them, God will never be pleased
with the fidsig people. (1X, g7/g6)

The same is true of the following example which 15 taken from the
same Siirah, I give it here because it enumerates in detail those
elements that are liable to drive the wavering believers from the way
of faith into the vice of fisg.

If your fathers, your sons, your brothers, your wives, your tribe,
and the wealth you have accurnulated, and the trade for which you
fear depression, and the dwellings you are so contented with—if
[these things] are dearer to you than God and His Apostle and
fighting in His way, then wait till God brings His command to
pass. God will never guide the fidsig people. (IX, 24)

Again in the same Siirah. (4g-60), we have a still more detailed
description of the main traits of the fdsiy. Instead of quoting the
lengthy passage here, I shall content myself with summarizing the
Sfiasig-making characteristics that can be gathered from the text.

1. The fasig swear by God that they are on the side of the believers,
This they only do because they are afraid of the military power of
the Muslims,

2. At bottom they are dishelievers {(kdfir), and they will continue
being such until their souls depart in the state of kufr.

3. Their kufr-nature is betrayed by their conduct: they come to
worship only idly, and they do not expend of their wealth in the
way of God save reluctantly. Concerning this point, Muhammad s
commanded to declare to them, "Whether you expend willingly or
unwillingly, it shall not be accepted from you, for you are surely a
fasiq peoplel’

4. When pressed to behave more piously, they say, ‘Leave me alone
and do not tempt me.’

5. If some good fortune befalls Mubhammad, they get annoyed, but
if some evil befalls him, they rejoice and leave him exultantly.

6. They are always grumbling about the way al:  are divided,; if
they are given a share they are satisfied, if not, they get angry. They
forget or ignore that the alms are collected to be used in aid of the
poor and needy and that they, being of the wealthier class, have no
claim to any share.

As far as we can gather from this description, a fdsig is not a down-
right kdfir, for, nominally at least, he is in the camp of the Muslims.
Only, he is a wavering, very unreliable kind of a2 Muslim who tends
to reveal his mifdg-nature on every occasion.
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Disloyalty or treachery, The nifdg-nature of these people comes out
prominently in matters involving faithfulness to any bond or treaty
they happen to have made. The first of the following examples dis-
closes particularly well this relationship between their readiness to
say whatever may please Muhammad and his followers and their
absolute disregard for all duty of loyalty.

If they chance to have the upper hand of you, they will not observe
towards you any pact or bond. They try to satisfy you with their
mouths, while their hearts refuse, for most of them are but

fasigin. (IX, 8)

We found no [loyalty to a] covenant in most of them. Nay, we
found most of them fasigin, (VII, 1oo/102)

Then whosoever after this [Le. after having made a solemn cove-
nant with God to bear His load whatever might happen] turns
away—these are the fasigin. (111, 76/8z)

The fasigin who break the covenant of God after having entered
into it, and sever what God has commanded to be joined, and work
corruption in the earth—these shall be the losers. (II, 25/27)

In Sarah XLIIT, 45-55/46~55, we find fisg predicated of the Pharaoh
and his people. The reason for this is as follows. God sent Moses
with His clear signs to them and let him declare, ‘T am the Apostle
of the Lord of the worlds.” They only laughed at the divine signs,
When, however, God seized them with the painful torment, they
addressed Moses saying, “O thou wizard, entreat for us thy Lord
by the covenant He has made with thee. We promise, we will surely
turn to the right way." But when God removed from them the
torment, they broke their word without the slightest compunction,
Pharach, moreover, proclaimed among his people, *0 my people,
am I not the lord of Egypt, with these rivers flowing under me?
Can you not see! I am better than this contemptible fellow who can
hardly make himself understood.” And thus he made his people
waver, and finally they obeyed him. The conclusion drawn from this
is:

Verily they were a fdsig people (v. 54)

Acting against God's Will. To act against God’s Will, whether in the
sense of violating a ban or in that of not carrying out a command
given, is often denounced in the Quriin as fisg worthy of the most
severe punishment. Sometimes this goes a step further and then fisg
appears to denote the object of divine abhorrence itself,

ibo

The Semantic Field of Kufr

When We ordered the angels, ‘Bow in reverence to Adam’, they
all bowed, save Iblis, who was one of the jinn. He fesege against
{i.e. committed fisg against, or, disobeyed) the command of his
Lord. (XVIII, 48/50)

This example makes it undeniably clear that fisg in certain contexts
denotes nonperformance of what has been commanded by God. The
following one concerns precisely the contrary case: doing what has
been prohibited.

When you traffic with each other, you should have witnesses, Let
not either scribe or witness be compelled [to do anything wrong].
If you do this, it is fusig {=fisg) in you. You should fear God.
(I1, 282)

‘What God has prohibited’ means naturally what He has found
abominable, detestable, Hence fisg appears sometimes to come very
near the meaning of ‘an abomination (in the eyes of God)'. In the
(Qurian the game of maysir (a kind of gambling by divining arrows),
eating what has been hallowed to other than God, sodomy, slandering
and the like, are all called fisg.

Eat not of that whereon God's name has not been pronounced at
the time of slaughtering. Verily, it is an abominable act (fisg).

(VIL, 121)

Verily, We are about to send down upon the people of this city
[Sodom] wrath from heaven because of that they have committed
fisg [meaning sodomy]. (XXIX, 33/34)

Those who accuse [of fornication] virtuous women but bring not
four witnesses . . . those are fdsigin. (XXIV, 4)

Fisq as opposed to iman. Speaking more generally, all acts that point
to the underlying kufr as opposed to fmdn (belief or faith) may be
called fisg. Thus in the two following examples we see fisig directly
opposed to the believer,

If they [people of the Seripture] had really believed in God and
the Prophet and that which has been revealed to him, they would
not have taken these [idolaters] for their friends, But [the truth is
that] many of them are fdsigin. (V, 84/81)

Here, it is clear, the ‘people of the Scripture”, in this case the Jews,
are called farigin because ‘they do not really believe in God and
Revelation®, the undeniable evidence of that being the fact that “they
are on friendly terms with the idolaters,”
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Had the people of the Scripture believed, it would have been better

for them. True, there are a few believers among them, but most
of them are fdsigin. (I11, 106/110)

The same state of affairs is described in somewhat different terms
in the next passage. Note that the expression ‘their hearts have
hardened’ is, as we saw earlier, a standing phrase for the stubborn-
ness peculiar to the Kafirs, while "humbleness of heart’ is one of the
distinguishing marks of a true believer.

Is it not high time that the hearts of those who believe should
become humble to the remembrance of God and what Truth He
has sent down, and that they should no longer be like those who
were given the Scripture formerly? They became impatient of
delay, and their hearts have grown hard, so that many of them are

fasigin. (LVIL, 15/16)

As fmdan means to follow the guidance of God and thus to go the right
way, he who does not do so is a fasig.

We sent Noah and Abraham [as Our Apostles] and put the
Prophethood and Revelation among their seed. And of them there
are some who are well-guided (muhtadi), but many of them are
fasigin. (LVI, 26)
For a similar reason, “to forget God' is to commit fisg. It will be
noteworthy that the following verse accounts for this matter in this
way : him who forgets God, Ged in His turn induces to forget his own
soul so that he may become a fasig.
Be you not like those who forgot God, and whom He caused to
forget their own souls. These are the fdsgin. (LIX, 19)

We might add that in Strah X, 34/33, the phrase alladhing
Sasagd, i.c. those who commit fisg, is applied to the idolaters (mush-
rikiin) who ‘associate other gods' with God. Thus it is clear that
shirk alzo is a case of fisq.

Fajir

Unlike fdsig, which we have been considering, the word fajir (fajr,
fujiir) does not become later a technical term in Islamic theology.
In this particular sense, it has no post-Qurianic history. But, of
course, as an ordinary, non-technical moral term, it continues to
play in post-Qurianic literature the same important role as it used
to do in Jahiliyah. And sometimes in theology, we find the word
used to designate the ‘negative’ category within the concept of
mu'min, ‘believer’, as opposed to the *positive’ category which is
designated by the word barr. Here, fd@jir refers to a believer who
(i
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conducts himself badly, who, for instance, commits the sin of drink-
ing wine,

In al-Figh al-Akbar attributed to Abii Hanifah, for example, we
read: al-galat khalfa kull barr wa-fajir min al-sacminin j@{zak, which
means ‘Prayer behind a "“believer” muw’min is permissible, whether
he be “of good conduct” barr or “of bad conduct” fayir."2 Here, as
is evident, fdjir is a ‘man of bad conduct’, and yet he is still counted
as a member of the Muslim community. In the Quran there is as
yet no such definite semantic delimitation,

In fact, the Quran does not furnish much information concerning
this word except perhaps that it is roughly synonymous with kdfir.
The underlying meaning is said to be that of ‘deviating’; thence it
comes to mean metaphorically ‘to depart from the (right) way’ and
then, ‘to do an immoral deed’. It is interesting to note in this
connection that in one passage the verb fajara scems even to do pre-
cisely the job which is usually assigned to kafara: that of denoting
refusal to believe in the eschatological teaching of Islim about
Resurrection.

Eh, does man think that We shall not be able to assemble his
bones? Yea, We are able to reshape even his finger tips. Nay, but
man desires to dishelieve (yaffura) in what lies so far ahead, asking
*When will be that Day of Resurrection?” {(LXXV, 3-0)

‘There is, indeed, some uncertainty as to whether the above inter-
pretation of the phrase, yafjura amdmahu be right. If it & right—
and it is possible that it is—then amdmahu (lit. ‘what is before him’)
would refer to the occurrence of Resurrection, and this would be
quite of a piece with the context. Another passage may well be cited
as affording a striking confirmation of the view here taken, In it we
see takdhib of the Day of Judgment mentioned as the characteristic
mark of all fdjirs.

Nay, indeed, the record of the fujjar (pl. of fafir) is in Sijin. ...
Woe upon that day [i.e. on the Day of Judgment] unto those who
cry lies to the Day of Judgment! None cries lies to it save every
sinful mutadi.? (LXXXIII, 7-12)

In the following verse fujir (nominal form of fajara) is formally
contrasted with tagmd ‘the fear of God® with which we are by now
quite familiar:

By the soul, and Him who fashioned it, and inspired into it fujir

or tagud, (XCI, 7-8)

* As given in Shuruh al-Figh al = Akbar, comm. no. t wrongly attributed to al
Maturidi, and pr., Hyderabad-Din, 1365, p. 53; also A, J. Wensinck, The Muslim
Creed (Cambridge, 1932), p. 192, Art. 13.

3 For this word see below, pp. 172=174.
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This verse asserts that God, in creating each human soul, inspires
into it either the spirit of pious fear or its contrary, fufiir. This alone
tells us a great deal about the semantic structure of the Tatter word:
at least it strongly sugpests that the meaning of fujir has much to do
with that aspect of kufr which is directly opposed to the fear of God.
In fact, the word fdir appears sometimes alongside of kdfir in the
Oran,
Noah said, ‘My Lord, leave not upon the earth the kifir, not even
one of them! If thou shouldst leave them, they will mislead Thy
servants, and will beget only fajir-kaffar (emmphatic form of kafir).”
(LXXI, 27-28/26—27)

Some faces on that day [ie. the Day of Resurrection] shall be
illumined, laughing, beaming with joy. And some faces on that
day, covered with dust, overspread with darkness—these are the
kafarak (pl. of kifir)-fajarak (pl. of fair). (LXXX, 38-42)

Finally, I shall quote a passage in which fdjir is opposed to barr.
The same conceptual opposition of fd@jir and bdrr {or barr) we already
met with above in the quotation from al- Fighal- Akbar. There we trans-
lated fajir ‘of bad conduct’ and barr ‘of good conduct’. Within the
Qur*anic context, however, bdrr has a more complex semantic struc-
ture. We shall deal with it in Chapter XI. For the time being we may
be content with saying that the word describes the characteristic
quality of a man who is particularly obedient to God, who, moreover,
manifests his pious nature by behaving with extraordinary kindness
and affection towards all his neighbors, whether kindred or strangers.
The men of this type naturally go to Paradise. The fujjdr, who re-
present the opposite type, go to Hell,

Verily, the abrar (pl. of bdrr) shall be in [Heavenly] bliss, while the
Jufidr (another pl. form of fafir) shall be in the Fire, to roast
therein on the Day of Judgment, nor shall they ever be removed
therefrom, (LXXXII, 13-16)

Zalim
The word galim, as we have often seen, iz generally translated in
English as ‘wrong-doer’ or ‘evil-doer’, and the corresponding
nominal form ufm variously as ‘wrong', 'evil', ‘injustice’, and
‘tyranny’. The root plays an exceedingly important role in the
(uran, It is not too much to say that it is one of the most important
negative value words in the Qurian. Indeed, we encounter the root
on almost every page of the Scripture under a variety of forms.
The primary meaning of ZLM is, in the opinion of many of the
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authoritative lexicographers, that of ‘putting in a wrong place’.
In the sphere of ethics it seems to mean primarily ‘to act in such a
way as to transgress the proper limit and encroach upon the right of
some other person.’ Briefly and generally speaking, zuwlm is to do
injustice in the sense of going beyond one's own bounds and doing
what one has no right to. It is very interesting to note in this connec-
tion that the Qur'an repeats everywhere that God does not wrong
(yaglim, a verb form of zulm) anyone ‘even by the weight of an ant’
or ‘by a single date-thread"# In one passage God Himself declares
that He will never wrong the believers,

I do absolutely no wrong [lit: 1 am not a gallim, an emphatic
form of galim] to My servants! (L, 28/2q)

The “wrong’, in the case of God, refers mostly to the Last Judgment ;
in other words, and in more concrete terms, it consists in God's
paying every soul in full according to its deeds on earth. A good deed
He will double, a bad deed He will punizh; in any case man will
never be wronged.

Today [this is said on the very Day of Judgment] each soul shall
be rewarded according to that which it has earned, There shall
be no wrong (zulm) on this day, (XL, 17)

Fear a day in which you will be brought back to God. Then, cach
soul shall be paid in full that which it has earned, and they shall
not be wronged ( yuglamfina, pass. construction). (I1, 281)

If only thou couldst see when the angels bring to death the Kafirs,

beating them on their faces and their backs, * Taste you the chas-

tisement of burning, All this is on account of what your hands
have sent on before. You see, God is no galldm towards His ser-
vants,” (VIII, 52-53/50-51)

God's punishment may visit 2 community of men even before
the Day of Judgment, in this very world. The numerous ruins of
cities that flourished in ancient times are regarded as visible “signs’
of the dreadful wrath of God. But in such cases, too, God is said to
have destroyed the cities only when their inhabitants fully deserved
it, and that only after He had repeatedly piven them warnings through
His Apostles. For if He had punished men while they were doing
right, or—in the case of the wrong-doers—without warning, He
would have acted unjustly (bi-gulm, lit. “with gulm’)

Thy Lord would never destroy towns with gulm, while their people
were doing good deeds (muglifdn).? (X1, 119/117)

4 See for instance IV, 44/40; 52/49.
3 From the root SLE; see below, Chapter X1, pp. 204-207.
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Thy Lord would never destroy towns with gulm, while their
people were heedless [i.e. without giving warnings heforehand].
(VI 131)

Thus men are made to bear the consequences of their own deeds.
Even the torment of the Fire which all evil-doers are to suffer will
after all be of their own making. Hence the concept of zulm al-nafs
(lit. *wronging of the soul’, i.e. ‘doing wrong to one’s own soul, or
one's self’) which we find expressed very frequently in the Qur’an
in connection with that of the divine chastisement of evil-doers.
‘God wrongs nobody; man wrongs himself.'

Whoso does that [i.e. transgresses the limits set by God] has
wronged his soul [or himself] (zalama nafsahu). (I1, 231)

As for the Kifirs, their wealth shall be of no avail at all, nor their
children, against God. They are the fellows of the Fire, dwelling
therein forever. ‘The likeness of what they spend in this life of the
world is as the likeness of wind, ice-cold, that smites the tilth of a
people who have wronged themselves, and damages it. God
wrongs them not, but they wrong themselves. (III, 112-113f
1rf—117)

Coming down now from the sphere of God's activity to that of
human conduct, we may remark, to begin with, that the occurrence
of zulm is possible in two different directions: (1) from man to God,
and (z) from man to man. In the first direction, sulm consists in
man's transgressing the limits of human conduct imposed by God
Himgelf, while in the second, it is to go beyond the bounds of proper
conduct in social life, recognized as such by the society, though, as a
matter of actual fact, it proves extremely difficult or even impossible
to distinguish between the two directions, for God in the Qurianic
conception interferes in the minutest details of human affairs. Thus
in Sarah XII, the Chapter of Joseph, 75, the committing of a theft

is assessed in purely human terms, as a case of sulm,

*This shall be the penalty. He in whose bag the goblet is found
shall be the penalty [i.e. he shall pay the penalty by allowing
himself to be detained]. We [Egyptians] are accustomed to requite
the gdlim in this way.’ (XII, 75)
But in Siirah V, 43/38, we find the same sort of act talked of as a
case of gulm committed against God.,

But whoso repents after his wrong-doing (zulm) [which means here
contextually the act of stealing], and makes amends, verily, God
will turn towards him [ie. forgive his sin]. Lo, God is forgiving,
merciful.
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In the Qur’an, the rules of human conduct in society as established
by God and imposed upon men, are called ‘the bounds of God'
hudidd Allah. He who remains all his life within the God-made
bounds will be allowed to enter, on the Day of Judgment, Gardens
beneath which rivers flow, while he who transgresses His bounds
{vata“adda hudidahy) will be thrown into the Fire, to dwell therein
forever. (IV, 17/13)

These [i.e. all the minute rules regulating divoree] are the bounds of
God, Transgress them not. All those who transgress the bounds
of God—they are the zdlimin. (11, 22q)

The same thing may also be expressed in terms of zulm al-nafs to
which reference has been made.

These are the bounds of God, and whoso transgresses the bounds of
God has wronged himself. (LXV, 1)

God's Will is unfathomably deep, and it is not for the human
mind to probe it to its depths and to understand how and why it
works as it does. So it comes about very frequently that the reason
for a particular ‘bound’ remains an unsolvable mystery to men. A
‘bound”’ is there simply because God has so decreed. Such is, for
instance, the case with the Biblical image of the Tree in the Garden:
We said, 'O Adam, dwell thou, and thy wife, in the Garden, and eat
freely thereof wherever you like. But draw not nigh this Tree; if
you do, vou will be of the zafim.” (11, 33/335)

There are, however, many cases in which the setting of a "bound”’
is understandable in terms of the social welfare: this occurs when the
particular ‘bound’ is clearly calculated to produce some direct
benefit to the life of people in a community, Thus God decrees in
the Quridn that there should be no usury, and He designates usury
by the name of gulm: ‘without wronging (Ia taglimina), and without
being wronged (I3 tuglamina)’. (11, 27g). In Storah IV, after a des-
eription in full detail of the rules concerning inheritance (vv. 1216/
11-12), it is declared: ‘These are the bounds of God. Whoso obeys
God and His Apostle, He will admit him into gardens beneath which
rivers flow ... but whoso disobeys God and His Apostle and
transgresses His bounds, He will admit him into a Fire, to dwell
therein forever.’ (vv. 17-18{13-14) The rules concerning divorce,
which I have just referred to, may be taken as another example.

O Prophet, when you divorce women, divorce them after they
have reached the determined term. Calculate the term, and fear
God your Lord. Do not drive them out of their houses, nor let
them go unless they commit a manifest indecency. These are the
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bounds of God, and whoso transgresses the bounds of God has
wronged himself. (LXV, 1)

It will be easy to sec that the ‘bounds’ of this kind are destined to
develop later into the Law of Islam,

But *bounds’ may be understood in a much wider sense. Then the
word gulm, as ‘transgression of a bound®, would denote, as suggested
at the outset, any kind of human act that goes beyond the proper
limit and encroaches on the right of others, It is extremely interesting
to remark here that gulm in this sense may very well represent the
point of view of the idolaters; in one passage, namely, the violence
done by the believers to idols is described, from the standpoint of
idol-worshippers, as a flagrant case of sulm.

Then he [Abraham] broke them [the idols] into pieces. ... They
said, ‘“Who dared to do this with our gods? Surely he is a palim,'

(XXI, 509-6o/58-59)

Thus to practice an act of sulm is to hurt someone seriously
without any conceivable reason. So in the last analysis gubm is es-
sentially relative to the standpoint one takes from which to look at the
matter, In the passage just quoted the destruction of the idols con-
stitutes a piece of zulm because, viewed from the angle of the
polytheists, there is no reason at all why this should be done, while
from that of the believers the same act would be amply justifiable.
In similar fashion, the expulsion of Muslims from their homes by
the Kifirs only because they, ie. the Muslims, say, 'Our Lord is
God’, 15, for them, an undeniable act of zulm, being justified by no
conceivable reason. From the standpoint of the Kafirs, however,
the Islamic belief in One God provides abundant reason for their
behaving towards the believers in that way.

Sanction is given to those who take up arms because they have been
wronged (zulimi) . . . who have been expelled from their homes
without any legitimate reason (bi-ghayr hagg) only because they
say, 'Our Lord is God." (XXII, 40-41/39-40)

In the same way, Muslims would be wrong-doers (zdifm) if they
should repulse the poor brethren for the sole reason that they are
poor, because that does not in any way constitute a reason.

Drive not away those [poor believers] who call upon their Lord
at morn and evening, desiring His countenance. No responsibility
for them is upon thee, and no responsibility for thee is upon them,
that thou shouldst drive them away and become one of the zdlim.
(VL, 52)
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In another passage, the Muslims are admonished against doing
wrong (zulm) by ‘devouring” without a justifiable reason the property
of orphans entrusted to their care,

Verily, those who devour the property of orphans wrongfully
(zulman), they do but devour fire in their bellies; they shall be
exposed to burning flames. (IV, 11/10)

Chiefly, however, the word is emploved in the Qur'in from the
standpoint of the Muslims, and naturally, it has most to do there with
the characteristic conduct of the Kifirs towards God and the
believers.

Let us begin with the case in which gulm is used almost synony-
mously with kufr. We may point out in passing that al-Baydawi,
commenting on the word gdlim that occurs in Shrah VI, 136/135
in the place of kafir, remarks that the former is ‘more general and
more comprehensive in meaning” than the latter,

How shall God guide a people who disbelieved (Rafard) after
having once believed and testified to the truth of the Apostle, to
whom clear signs came? God guides not gdlim people. (111, 80/86)

We often find zome of the most characteristic traits of kufr classified
in the category of gulm. Thus, he who only listens to Revelation

mockingly and calls the Apostle a magician or poet 18 sometimes
labeled gélim instead of Rafir.

There never comes unto them a new reminder [ie. Revelation]
from their Lord but they listen to it while playing, with their
hearts distracted. They confer secretly, those wrong-doers
(alladhing zalami), saying, “Is [not] this aught but a mortal like
vourselves? What, will you go to magic when you can see?’ ...

They say, ‘A jumble of nightmares! Nay, he has forged it. Nay,
he is a poet.’ (XXI, 2—3, 5)

Who is more zdlim than he who, being reminded of the signs of

his Lord, turns away therefrom and forgets what his own hands

have sent forward [to the Day of Judgment]? (XVI1I, 55/z7)

Takdhib, or *crying lies to God's signs’, which we discussed above
as one of the most characteristic aspects of kufr, belongs naturally
to the sphere of sulm. One example may suffice.

Evil is the likeness of the people who have cried lies to the signs of
God, for God guides not the gdlim people. {LXII, 5)

The same is true also of the vice of iftird *forging a lie (against God)'
which has already been discussed in detail. Takdhib is to call the
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Truth brought by somebody else a lie, while iftéird” is to invent a lie.

In some cases, the two appear side by side in one and the same verse
and are labeled altogether as gulim.

Who is more gdlim than he who forges a lie against God or cries
lies to His signs? Verily, the zalim shall not prosper, (VI, 21)

Who is more zalim than he who forges a lie against God and cries
lies to the Truth, when it reaches him? (XXXIX, 33/12)

The following quotation furnishes an ideal example deseribing
with a touch of realism the characteristic conduct of such ‘forgers'.

Who is more zdlim than he who forges a lie against God, or says,
‘T have received a divine revelation’, when naught has been re-
wealed to him, and he who says, ‘1 will reveal the like of that which
God has revealed? If only thou couldst see when these gdlimin
(pl.) are in the throes of death. (VL, 93)

Zalim also are those who ‘plunge deeply into God's signs’, a
cliché for religious scepticism which brings into the domain of pure
faith vain arguing or wrangling about God and His Revelation.
That this type of scepticism is usually called Rufr T have already
explained in detail.® In the following passage those people are called
gilim.

When thou [Muhammad] seest those who plunge into [cavilling

at] Our signs, turn away from them until they begin to plunge

into some other subject. Or if Satan should make thee forget, sit

not, after thou hast remembered, with the zdlim people, (VI,

67/68)

Similarly, ‘he whose heart ig hardened’ is, we have seen, a standing
phrase for a Kafir. In Stirah XXII 52/53, such men, too, are called
zdlim.

We know also that the malignant policy of obstructing the path of
God is highly characteristic of the Kafirs. All acts of intriguing against
the Prophet and his followers belong in the category of gulm as it
does in the category of kufr.

Who iz more zalim than he who obstructs the places of worship of
God, that His name be not mentioned therein, and endeavors to
destroy them? (I1, 108/114)

Sometimes we find the two concepts occurring side by side in one
and the same passage:
& See above, Chapter VII, “Contentiousness’, pp. 154-155,

170

The Semantic Field of Kufr

The curse of God is surely on the gdlimin who debar [men] from
the way of God and desire to make it crooked, while in the Here-
after they do disbelieve (kafirin). (X1, 21—22/18-19; see also VII,
42-43/4445)

Verily, those who disbelieve (kaferd) and obstruct the way of
God; they have strayed far astray. Verily, those who disbelieve
and do wrong (zalamit), God will not forgive them. (IV, 165-166/
167-168)

Concerning the Golden Calf of Moses' people, to which reference
has been made more than once, it 15 written:

‘Moses came unto you [children of Isracl] with manifest signs,
but you worshipped the Calf in his absence, and you were gdlim.’
. .. They were made to drink deep the [spirit of the] Calf into their
hearts because of their kufr. (II, 86-87/02—03)

It is not only those who are Kifirs themselves that are accused of
gulm, but even those who take Kifirs for friends—and that even if
they be their own fathers or brothers—are denounced as zafim.
MNote that this attitude implies the most radical break with the social
pattern of Jhilivah based on the natural bond of kinship by blood.

O believers, take not your fathers nor your brothers for friends if
they prefer disbelief (fufr) to belief (fmdn). Whoso of you take
such ones for friends, those are the gdalimin (pl.). (IX, 21)

If, as we have just scen, kufr in all its aspects may be classified under
gubm, it is quite natural that we find shirk *polytheism’ in the Qurian
often mentioned as a case of gulw. Thus in one passage, Logman the
Wise says to his son, admonishing him:

* () my son, associate none with God. Verily, association (shirk) is a
great gulm,' (XXX, 12/13)

Here we find yulm directly predicated of idolatry. The next example
is semantically no less important in that it brings out the triple
relationship between kufr, shirk, and zulm,

They surely are Kafirs who say, ' God is the Messiah, son of Mary.’
For the Messiah [himself] said, ‘O children of Israel, worship
God [alone], my Lord and your Lord.” Verily, whoso ascribes
unto God associates, God has surely forbidden Paradise unto him,
and his final abode shall be the Fire, For the galimin there shall
be no helpers. (V, 76/72)

OFf men there are such as take unto themselves rivals to God, and
love them with a love [which is suitable only for Ged. . . . Ah if
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only those who do wrong (galami) saw, in the face of the chastise-
ment, that the supreme power belongs entirely to God, (11, 16a/

165)

We have seen above that the folk of Moses who made out of their
ornaments the Golden Calf as an object of worship—which is
nothing but shirk—are accused of having committed a zulm,

They tock it [i.e. the Calf] and they became galim. (VII, 147/148)

Similarly, fisg, which constituted the topic of the first section of the
present chapter, appears in a parallel expression to that of gulm.
Mention s made of Moses' folk who dared to distort a revealed say-
ing in order to ridicule it and changed it into something which,
though similar in outward form, is essentially different from the
original. Those who did this are said to have yaglimdn ‘done wrong’
(VII, 162). In the next verse people who broke the Sabbath are
labeled fisg-doers (VII, 163).

Muttads

M tadi is a participial form of the verb i*tadd which means approxi-
mately ‘to pass beyond one's proper limit’, and thence ‘to act
aggressively and unjustly against someone.” It will be easy to see
that this word and the preceding one, gulm, have large common areas
of meaning. Indeed, in many important cases, the word mutad:
behaves as a perfect synonym of gdlim. Take, for instanee, the follow-
ing verse:

Fight in the way of God with those who fight with you, but

transgress (ta"tadi, from i“tadd) not. Verily, God loves not the
transgressors (muttadin, pl). (11, 186/190)

The words ‘transgress not’, put in a more concrete way, would mean,
* Do not challenge your enemy to a fight from vour side.’ Substantially
the same thought might very well have been expressed in terms of
gulm (as in Stirah XXII, 40/309-40, cited above).

This close semantic relationship between gulm and ftadd is more
directly brought to light by another example. In the formula of
testimony which we find given in Strah V, 106107, to be used by
those who attend in the capacity of legal witneszes to the bequeathing
of property, it is stated most clearly that one's being a zdlim is an
immediate result of one's having ‘transgressed’. The passage runs as
follows:

Let them swear by God, *Our testimony is more reliable than their

testimony. We never transgress (f'tedaynd), for then we should
surely be of the zdlim.’
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It may profitably be recalled here that an important aspect of zulm
consists in transgressing ‘the bounds of God'. The word ftadd,
too, iz used in this zense in exactly similar situations. The following
are some of the examples.

You know of those among you who transgressed (i“tadaw) the
Sabbath so that We said unto them ‘Be ye apes, driven away!
(1L, 61/65)

Commenting on a similar phrase—'they transgress, or break,
{va'diing) the Sabbath’—that occurs in Sarah VII, 163 al-Baydawi
remarks that it means : they go beyond the bounds of God by catching
fish on the day of Sabbath. Of the same kind are the following two
instances.

God has forgiven what is past [i.e. what was done in the pre-
Islamic days when God’s *bounds ' were not known yet], but whoso
transgresses (i"tadd) after this [i.e. after the promulgation of God's
‘bounds’ regulating the minute details of right conduct during
the period of pilgrimage], for him there shall be a painful chastise-

ment. (V, 96/95)

O believers, do not make unlawful the good things which God has
made lawful for you; transgress (fa'fadi) not; verily God loves
not the transgressors (mu"tadin, pl.). (V, 8¢/87)

‘Lawful' (kelal) and ‘unlawful' (hardm) are two important terms,
belonging to the older layer of taboo-language, that play an important
part in the Quriin as serni-legal terms and are later integrated into
the system of Islamic junsprudence. But with these two we shall
have to deal at length in Chapter XI. Suffice it to note for the
moment that, at the Qurianic stage, they represent part of the
‘bounds’ of God, and that any attempt at introducing a change into
the revealed system of haldl-—hardm is regarded as a genuine case
of ‘transgression’,

It may be noted in this connection that the practice of sodomy is
sometimes regarded as an act of ‘transgression’. In such a case, the
notion of the “transgression of the bounds of God’ approaches re-
markably close to that of an ‘abomination’, that is, more concretely,
any ohject to which God's abhorrence is directed. This view is
confirmed by the fact that sodomy is most usually described as
fahishah which is the very word for an “abominable thing”.7

What, do you approach the males out of all beings, and leave your
wives that your Lord has created for you? Nay, but you are people
who transgress (‘ddima from the same root as ftedd). (XXVI,
165-166)

7 For this word see below Chapter X1, pp. 233-234-
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It will be clear from what precedes that the meaning of ‘tadd
comes very near that of “asd “to be rebellious’, ‘to disobey (the com-
mands of) someone’, In fact, these two verbs often appear side by
side in the Quran. I give here an example that is semantically of
particular interest. The passage concerns the ‘children of Israel’ who
followed Moses out of Egypt and indulged in all sorts of ungodliness.
It will be noticed that ‘rebellion’ and ‘transgression’ are interpreted
in terms of kuffr.

So there befell them humiliation and poverty, and they drew upon
themselves wrath from God, All this was because they used to
act in a characteristically kdfir way (yakfuriing) towards the signs
of God and slew the Prophets without right; all this was because
they disobeyed (‘agaew, from ‘agd) and always transgressed
(va“tadiina). (11, 5861)

In the following passage, the fakdhib, which I have repeatedly
referred to as one of the most characteristic features of kufr, is pur
in a close semantic relation with the act of transgression:

Woe that day [i.e. the Day of Judgment] unto those who always
cry lies (mukadhdhibing pl. of mukadhdhib), those who cry lies to
the Day of Judgment! None cries it lies save every sinful (athim)
transgressor (mu'tadi). (LXXXIIL, 10-12)

Musrif

We have seen above that both galim and mu'tadi contain the notion of
‘transgressing the bound’ as the core of their meaning structure. In
musrif we have another word with a very similar semantic constitu-
tion. It comes from the verb asrafa (irdf), the so-called ‘fourth’
derivative verbal form of SRF, and means basically ‘to exceed, or,
transgress the right measure’. But, unlike gulm and ftidd"—and this
is particularly obvious in the former—which carry an unmistakable
implication of enmity, aggressiveness, or encreachment upon another’s
rights, Zrdf seems to mean primarily ‘to go beyond the due limits’
without any such implication; ‘to behave too extravagantly” and
thence, ‘to be immeoderate’, “to commit excesses’. Thus in the
following two examples, the quality of érdf is attributed to the act
of eating and drinking immoderately: the act in itself is by no means
wrong, but it becomes morally wrong when it is carried to an
absurd extreme. This it is that iz called {vdf and is declared to
be the object of God's hatred:

O children of Adam, take your adornment at every mosque, and
eat and drink, but do not commit isrdf (fusrifit), for He [i.e. God]
loves not the musrif. (VII, 2g/11)
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He it is Who produces gardens trellised as well as untrellised, the
date-palm, and crops of various taste, and olives and pome-
granates, alike and unlike, Eat you of the fruit thereof when they
fructify, and bring the due thereof upon the harvest day, but
commit not &rdf, Verily He loves not the musrif, (VI, 142/141)

In the next passage the word is applied to the custom of sodomy
among ‘the people of Lot".

And Lot when he said to his people, “What, do you commit such
an abominable act as no one in all the world has ever committed
before you? Lo, you approach men with lust instead of women.

Indeed, you are a musrif people.” (VII, 78-79/80-81)

The following is a passage from the speech of the Prophet Silih,
which he addresses to his people in order to admonish them for their
godless way of life, Here the muerif is one who spreads nothing but
corruption in the land and never does right.

S0 fear God and obey me, and obey not the command of the
musrif who do corruption( yufsidiing) in the earth and never do
right (yuglihiina). (XXVI, 150-152)

As regards the meaning of “do corruption’ and ‘do right’, which
determine the inner structure of the concept of musrif in this passage,
much will be said when we come to discuss the problem of ‘good’
and ‘bad’ in the Qur'an.

Probably—though there is room for a little uncertainty about this
point—the word musrif which occurs in the next passage, must be
understood mn a similar way, The contextual situation is as follows.
When Pharach was about to kill Moses on the pretext that Moses,
if left free and alive, *would surely spread corruption (fasad, from
the same root as yufsidina which we have just encountered) until in
the end he would corrupt even the traditional religion of the people’,
a believing man of Pharach's people who kept concealed his faith,
tried to admonish him against taking a rash step. He said:

“What, will you kill 2 man only because he says, “My Lord is
God", when he has brought you the manifest signs from your
Lord? If he be a liar, his lying will be against himself, but if what
he says be true, there will smite you some of that which he promises
you. Verily, God guides not him who is musrif, kadhdhab." (XL,
29/28)

The word kadhdhab, as we saw earlier, is the emphatic form of
kiadhih, meaning something like ‘a big—or habitual—liar’. The
musrif refers most probably to the point made by Pharaoh that Moses
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will surely go on spreading corruption in the land. If this interpreta-
tion be right, what this ‘believing man’ means by these words would
amount to this: If, as Pharaoh asserts, Moses is really a great liar
(kadhdhab) and if he does nothing but spread corruption in the
land (musrif), he will go to perdition of his own accord, for God will
never puide 2 man qualified by such abominable properties.

It will be easy to see that the meaning of musrif in contexts of this
kind comes remarkably near that of kdfir or zalim. In effect, a few
verses down in the same passage we find the same word musrif
employed in reference to those who entertain grave doubts as to the
sincerity of the Apostle and indulge in vain disputes concerning the
signs of God.

Joseph brought you before the manifest signs, yet you never
ceased being in doubt (shakk) concerning what he brought you . . .
thus does God lead astray him who is musrif, murtab (* doubter’).
[This refers to] those who like to wrangle about God's signs with-
out any authority given them. This 15 extremely hateful in the
sight of God and in the sight of those who believe. Thus does
God put a seal on every proud (mutakabbir) and insolent (jabbdr)

heart. (XL, 36-37/34-35)

Nothing will show more clearly that #srdf in certain contexts
behaves almost synonymously with kufr. Grave doubts concerning
God's revelations, vain disputes about God, hearts too proud and
insolent to believe in Him, these are all well-known marks of the
Kifirs, This impression is confirmed further when we see the term
musrif applied to ‘those who ascribe partners’ to God, that is, those
who indulge in idolatry.

You urge me to disbelieve (akfura) in God, and to associate
(ushrika) with Him I know not what [i.e. idols of suspicious origin],
while I urge you to come unto the Mighty Forgiver. There can be
no doubt but that [the idols] unto which you ecall me have no
claim in this world or in the world to come, that our [final] return
will be unto God and that the musrif will be the inhabitants of the

Fire. (XL, 45-46/42-43)

In the following verse, the word appears in a verbal form: asrafa
lit. *he transgressed the due bound’. It is contextually plain that the
reference here is to a man who passed all his life in follies and merry-
making, utterly heedless of the signs of God that He sent down—
*Our signs came unto thee, but thou wert heedless of them.” This, of
course, is neither more nor less than genuine Aufr as T have explained
above in detail.
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Thus We recompense him who asrafa in the world and believed
not in the signs of his Lord. (XX, 127)

I shall bring this section to a close by quoting a passage in which
the word musrdf implies most clearly the act of committing excesses
in revolt against an explicit prohibition of God.

Therefore we prescribed for the children of Israel that whoso kills
a human being unless it be in retaliation for a man killed or some
corruption done in the land, it shall be as if he had killed mankind
altogether. . . . Already Our Apostles have come unto them with
signs manifest, but many of them even thereafter continue to

commit drdf (musrifin). (V, 35-36/32)

7 177



IX. Religious
Hypocrisy

THIS SHORT CHAPTER WILL BE CONCERNED WITH THE SEMANTICAIL
analysis of the concept of nifdg. The word is customarily translated
*hypocrisy’ in English. We shall use this English word for the con-
venience of exposition, keeping in mind that what is most important
is not the problem of semantic equivalence between the English
‘hypocrisy” and the Arabic nifdg, but the structure of the latter itself.
Roughly speaking, ndfdg consists in professing faith with the tongue
while secretly disbelieving in the heart. Thus it is obvious that the
discordance between words and deeds in matters that concern
religious faith, which is one of the characteristic features of fisg,!
is the most basic element in the meaning of nifdg. I have cited an
important verse in which it is even openly declared that *the hypo-
crites are fdsig people’. (Sirah 1X, 68/67) In similar fashion, we find
in Sirah LXIII, 6 the following remarkable words concerning those
who show hypocrisy in religious matters: ‘It will be all the same to
them whether thou [Muhammad] askest forgiveness for them or
thou dost not ask forgiveness for them, for God will not forgive them
in any case. God guides not a fisig people.” This, however, does not
exhaust the whole story of this kind of religious hypocrisy. Far
1 Bee above, Chapter VIII, p. 158,
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from coinciding completely with fisg, the word mifdg has a very
peculiar sort of semantic structure; indeed, so peculiar that some
people have thought it necessary to treat nifdg as a distinet basic
category which takes rank with kufr and fmdn in dividing the entire
domain of Islamic morals into three main regions,

According to this view, men are to be classified into three main
categories: (1) mu'min ‘believer', (2) kdfir “disbeliever’, and (3)
mundfig ‘hypocrite’, The most remarkable representative of this
view in early Islim is Hasan al-Basri? Much later, Fakhr al-Din
al-Riri writes in his ‘Great Commentary’ that the mu’min, one who
is qualified by fmdn, is he whose heart and conscience are religiously
clear and good ; the kdfir is he whose distinguishing mark is stubborn
perseverance in refusal to believe; while the mundfig (grammatically,
a participial form corresponding to mifdg) s he who pretends to
believe but whose conscience is against it}

There is no denying that nifdg has much in common with kufr,
for, in the last resort, it is nothing but a particular type of disbelief.
So it is hardly surprising that the Qur'an itself should appear to make
no essential distinction between the two. Thus in the first of the
following cxamples, we see “disbelievers” and “hypocrites” lumped
together as enemies of God:

O Prophet! strive against the kuffar (pl. of kafir) and the mundfigin
(pL), and be harsh with them. Gehenna shall be their final abode,
an evil journey's end. (LXVI, g)

This last point, that is, the decree of God that the final abode of the
wundfig should be the Hell Fire, is very significant in that it discloses
the essential connection of nif@g with kufr, for the common punish-
ment suggests that the two are equal in the degree and nature of
sinfulness, In Siirah IV, 144 /145, we read: “Verily, the mundfigin
shall be in the very depths of the Fire, and thou shalt not find any
helper for them.'

In the next quotation, which—although the word mundfig is not
actually mentioned—elearly refers to the *hypocrites’, nifdq happens
to be more directly identified with Aujr.

O Apostle, let them not grieve thee who vie one with another in
the kufr, those who pretend with their mouths, ‘We believe’,
while their hearts believe not. (V, 45/41)

This being the case, it is most natural that some of the Arab
philologists have come to count nifdg as one of the varieties of kufr,

2 Ritter, op. cif.
3 Fakhr al-D¥n al-Rizi, Tafsfr al-Kabir, comm. on Sarah 1T, 7/8.
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and called it kufr al-nifdg, that is, literally “the nifdg kind of kufr’,
And yet, in spite of this, there is a certain respect in which nifag
would appear to be more aptly treated as an independent semantic
category standing between ‘belief’ and ‘disbelief’.

Let me, first, give an example showing clearly this mid-way
nature of nifdg wavering between the two extreme poles.

The mundfig seek to deceive God, when in fact it is God who
deceives them. When they stand up to pray, they stand up
languidly to be seen of men, and do not remember God save a
little, wavering between this [and that], neither to these nor to
those, (IV, 141-142/142-143)

The same is true of the example that follows. The passage refers
to the famous battle of Uhud in which things turned unfavorably for
Muhammad and his followers, a golden opportunity to distinguish
true believers from those who had only paid lip service to the new
religion,

What befell you the day the two hosts met, it occurred by God's
leave, that He might distinguish between those who [truly]
believed and those who only pretended to be [believers] hypo-
critically {mdfagf, a verbal form). When it was said to these latter,
‘Come now, fight in God's way’, or ‘repel [the disbelievers]’,
they said, ‘if we knew how to fight we would surely follow you.'
They were that day nearer to kufr than to fmdn, saying as they did
with their mouths that which was not in their hearts. But God
knows best what they hide. (II1, 160-161/166-167)

This passage seems to show plainly that the semantic category of
nifdy is in no way a water-tight compartment situated between Aufr
and fman, but rather an extensive range of meaning with uncertain
boundaries. It is, so to speak, a category of a conspicucusly dynamic
nature, that may extend with elasticity towards either direction to
shade off almost imperceptibly into kufr or imdan.

In some cases, nifdg conveys the impression that it is born in the
very midst of belief. When a believer does not act in accordance with
his belief, a first step has already been taken towards mifdg; he is still
a believer but his conduet is most hateful in the sight of God. This
point is brought out by the following example.

0 you who believe, why say you that which you do not? Most
hateful it is in the sight of God that you say that which you do not.
(LXI, 2-3)

Note here the expression ‘you who believe’; it shows clearly that
God regards these people and addresses them as ‘believers'. Such
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an atttude originates, according to the Qur'dn, in ‘doubt’, that
presumptuous doubt as to the truth of God's Revelation, which
gnaws at one's heart, even after one has accepted the faith of
Islam.

On the Day of Judgment, we are told, all hypocrites, men as well
as women (mundfigin and mundfigat) standing on the brink of the
Fire, will cry out to the believers going to Paradise, “Wait! Wait
for us. Were we not with you in the earthly worldi’ To this the
believers will reply: “Yea indeed, but you fell into temptation; you
hesitated and entertained doubts (irtabtum); vain hopes deluded you,
until at last there came the final judgment of God. The Deceiver
[i.e. Satan] deceived you concerning God." (LVIL, 13-14)

A step further towards kufr, and he who ‘says what he does not’
becomes a genuine mundfig. The type just described was one who
began to entertain doubts about God in the midst of Islim. The
type which I am about to describe is represented by those who
temain from beginning to end outside the faith of Islim, but, instead
of declaring outright that they are disbelievers, accept Islam out-
wardly and use the faith as a cloak under which they work all sorts
of evil. We find in the Qur'in a number of very interesting descrip-
tions of such typical “hypocrites’. Here I give two of the instances
that are particularly well-suited for elucidating the real nature of
nifig.

When the hypocrites (mundfigin) come to thee [Muhammad]

they say, ‘We bear witness that thou art surely the Apostle of

God." But God knows that thou art His Apostle, and God bears

witness that the hypocrites are all liars (Rddhibin). Having made the

faith (fedn) a covering, they try to bar from the way of God. Verily,
evil is that which they have been doing. All this is because they
accepted belief and then disbelieved (kafard), wherefore their
hearts are sealed so that they understand naught. When thou
seest them, their bodily appearance may very well please thee, and
when they speak thou listenest to what they say. But [in reality]
they are like timbers propped up. They think every noise is
directed against them. They are the [real] enemy, so beware of
them. May God annihilate them., How perverted they are! And
when it is said unto them, 'Come now, the Apostle of God will
ask forgiveness for you!" they avert their heads, and thou seest
them turning away, being too big with pride (mustakbirin).
(LXIII, 1-5)

The following passage contains no explicit mention of the word
nifdg itself, but no onc denies that it describes in concrete terms the
most characteristic marks of the “hypocrites’.
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They say, *“We believe in God and the Last Day’, but in reality
they are not believers {mu’minin). They only try to deceive God.
(1L, 7-8/8-9)

When they meet the believers, they say, *We believe’, but when
they are alone with their Satans [ie. their leaders], they say *We
are with you. We are only mocking them.” (v. 13/14)

When it is said to them, *Believe as other people do’, they reply,
‘Shall we believe as fools believe? The truth is that they are the
fools, but they do not know. (v. 12/13)

They are the workers of corruption (mufsid), but they are not
aware of it. When it is said to them, ‘Do not work corruption
in the land’, they say, “We are doing nothing but good.” (vv. 1o-11/
11-12)

They are born with an incurable sickness in their hearts, which
God has increased because of their bad conduct, (v. g/10)

This metaphor of *sickness’ or *disease’ (marad) in the heart is one
of the most important elements in the semantic constitution of mifdg.
In fact, we see the peculiar expression, ‘those in whose hearts is a
gickness’ recurring incessantly in the Qur'in to denote the ‘hypo-
crites’.
They are ltke a man who kindles a fire, and when it lights up
around him God snatches it away to leave him in darkness, Deaf,
dumb, and blind, he cannot return, (v. 16/17)
God mocks them and leaves them to wander blindly in their
insolence (fughydn). They have bought error (dalalah) at the price
of divine guidance.d (vv. r4-15/15-16)

This passage, I believe, discloses better than any lengthy discussion
both those features which nifdg shares in common with kufr and those
that are quite peculiar to nifdg.

Originally the word mifég (or mundfig) scems to have been used to
refer to some of the citizens of Medina, who joined the Prophet’s
camp after he migrated from Mecca to their city. Standing in sharp
contrast to those Meccan believers who followed him with an un-
shakably firm faith in God and His Apostle, many of the Medinese
believers were conspicuously lukewarm in belief and always ‘waver-
ing between this side and that’. Having accepted Islim without any
deep-rooted belief in God, some of them remained opportunists.
The slightest misfortune that happened to Muhammad was enough

4 We must recall that both fughydn and dalilak have been analyzed above in
Chapter VII as characteristic features of kufr,
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to raise doubts in their minds and to sway their belief in God. It
was, it appears, to the Medinese of this type that the word mundfig
was applied at first. In the nature of the case, however, nifdg could
not be restricted to these wavering Muslims of Medina. And in fact,
in Strah IX, we find the conduct of some Bedouin described as
being of a nifdq nature. It is declared there: * The Bedouin are gener-
ally more stubborn in kwfr and méfdg and less inclined towards ac-
cepting the bounds of God.” (v. ¢8/g7). And again: ‘Some of the
Bedouin around you are mundfigiin’ (v. 102/101). All those, in a word,
who harbor a gloomy doubt—'sickness'—in their hearts, and yet
pretend to be faithful believers, fully deserved the name of mundfig.

183
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JUST AS KUFR CONSTITUTES, A8 WE HAVE SEEN, THE PIVOTAL POINT
round which turn all the gualities belonging to the sphere of repre-
hensible properties, so fmdn “belief’ or “faith®, is the very center of
the sphere of positive moral properties. * Belief' is the real fountain-
head of all Islamic virtues; it creates them all, and no virtue is
thinkable in Islim, which is not based on the sincere faith in God
and His revelations.

As for the semantic structure of ‘belief” itself, it may be admitted
that we know already all the essential points, for, by trying to analyze
semantically the principal terms of negative valuation, we have also
been describing the characteristic features of the true ‘believer’ in
the Islamic sense from the reverse side, as it were. So our main task
in this chapter will consist simply in re-examining briefly all that has
been said about fufr and its various aspects from the opposite angle.

The Ideal Believer

What sort of a man, in the Qurianic view, is ‘one who believes'?
What are—or, should be—the characteristic features of ‘helief'?
How, in a word, is an ideal believer expected to behave socially as
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well as religiously? These are most important questions we must ask
about #mdn, and that not only generally but also from our specific
point of view, for the answers to them will at once determine the
semantic contents of the words meaning ‘belief’ and ‘believer’ in
the Qurianic context. Let us begin by taking up a passage in which
‘belief" is considered exclusively in its religious aspects. This passage
is of particular relevance to our research in that it furnishes an almost
perfect verbal definition of the ‘true believer’.

Only those are [true] believers who, whenever God is mentioned,
their hearts quiver, and when His signs are recited to them, they
[i.e. the signs] increase them in belief, and upon their Lord they
place reliance, those who attend divine service steadfastly, and
expend [in alms] of what We have bestowed upon them. These
are the helievers in the true sense (haggan). (VILL, 2-4)

This verbal definition pictures ‘the believer in the truc sense of the
word’ as a genuinely pious man, in whose heart the very mention of
God's name is enough to arouse an intense sense of awe, and whose
whole life is determined by the basic mood of deep earnestness,
The next quotation is more concerned with the outward manifesta-
tions of plety:

[True believers are] those who go back repentant [to God], those
who worship [Him], those who praise [Him], those who fast,
those who bow down, those who fall prostrate [before Him],
those who enjoin the good and forbid the evil, those who keep
within God's bounds. Give thou good tidings to the believers
{mminin, pl.). (1X, 113/112)

The genuine faith must work as the most powerful motive that
actuates men to good works; if not, the faith is not genuine, The
fundamental attitude of contrition and awe before God, the unques-
tioning obedience to God's will, the heartfelt gratitude for divine
benefits—all these elements that go to characterize the Islamic faith
at its highest, must of necessity materialize in the officially re-
cognized ‘good works' (salihdat) which we shall examine in the follow-
ing chapter; they must, further, find expression almeost in every action
in the ordinary man-to-man relations of life. This basic connection
of faith with good works assumes later in theology a remarkable
importance when the Murji*ah raise the guestion in & more acute
form by asserting that ‘faith' is quite independent of deeds; whatever
sins one commits do not affect in any way one's being a true *believer’
if only faith is present. We shall come back to this problem in the
following chapter in which we shall deal with the concept of salihah
“pood work® together with other related concepts,
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Here I give two quotations from the Qur'an, which will shed light
on this phase of the phenomenon of fmdn, They enumerate those acts
that are deemed particularly fitting to the true *‘believers’.

The servants of the Mereiful [i.e. the true believers] are those who
walk upon the earth with modesty and, when the jdhil address
them, answer, ‘Peace [be upon you]!'

Those who pass the night before their Lord, prostrate and stand-
mg;

Those who say, ‘Our Lord, turn away from us the torment of
Gehenna. Verily, the torment thereof is atrocious torture; how
evil it is as an abode and a dwelling!';

Those who, when they expend, neither act immoderately [the vice
of #rdf as deseribed above] nor yet grudge, but [take] a proper
stand between the two [extremes];

Those who call not upon any other god with God, nor kill any
living being which God has forbidden save when it is justifiable,
not commit fornication ;

And those who testify not falsely, and, when they pass by idle
talk, pass by honorably;

Those who, whenever they are reminded of the signs of their Lord,
fall not thereat deaf and blind;

Those who say, “Our Lord, give us enjoyment of our wives and
offspring, and make us a model to all those who fear [God].
(XXV, 64-68/63-68; 72-74)

In summary we would say that, according to this passage, the
characteristics that may reasonably be expected to be in an ideal
believer are as follows: the basic attitude of hils; constant devotional
exercises; the fear of the Last Judgment; almegiving as the most
important of the works of genuine piety, without going, however, to
the extreme of the impulsive and boastful generosity of Jahiliyah;
keeping away from the Jahili acts which God has sternly forbidden,
such as polytheism, the slaying of a living being without right,
fornication; avoidance of perjury and idle talk; a delicate sensitive-
ness to the deep import of the revealed words; and serene and restful
happiness in the life of this present world, based on the expectation
of the Hereafter.

The portrait which the next passage gives of the ideal believer is
essentially similar. It runs as follows:

Prosperous indeed will be the believers who are humble in their
prayers, who turn away from idle talk, who are active in giving
alms, who hold back their genitals save from their own wives and
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what their right hands possess [i.e. the slave-girls] . .. who keep
faithfully their trusts and their covenant, who are assiduous in
observing their prayers. These are the inheritors who will inherit
Paradise, to dwell therein forever. (XX1II, 1-6, 8-11)

To this portrait we might add one more touch to complete it. What
T have in mind here is a short passage in Sirah XXXIII, in which
absolute obedience to whatever God decrees is required of all be-
lievers as the sine gua non of the really genuine faith.

It becomes not a believer, whether man or woman, when God and
His Apostle have decided any affair, to have his or her own choice
in the affair. Whoso disobeys God and His Apostle, he has indeed
gone astray into error manifest. (XXXIII, 36)

Now that I have given a general picture of the ideal ‘believer’ in
the Qurianic view, I shall proceed to a more detailed analysis of
some of the personal properties on which the Qur'an places special
emphasis as being characteristic of the true believers,

Imdn, Belief, as Opposed to Kufr

That Eufr is the exact antithesis of “belief’ is a point which requires
no laboring. I think I have made it sufficiently clear that it is this
basic antithesis between fmdn and kufr that furnishes the ultimate
yardstick by which all human qualities are divided, in Islamic out-
look, into two radically opposed moral categories. This basic dicho-
tomy is the very keynote of the whole ethical system of Islim.

Everywhere in the Qur*an this fundamental opposition is perceptible.
I shall give here a few of the most typical examples.

Verily, God will admit those who believe (@manid) and do good
works (sdlikét) into Gardens underneath which rivers flow, while
Kafirs take their enjoyment in the present world, eating as the
cattle eat, but the Fire shall be their final dwelling-place. (XLVII,
13/12)
Here, it may be remarked, the radical contrast between mumin and
kafir is brought out in reference to two essential points: (1) what they
do in this world—the believer is only concerned to do pious works,
while the Kifir passes his days in the pursuit of worldly pleasures;
(2) what they obtain on the Day of Judgment—the believer will get
the reward of Paradise, while the Kafir goes to Hell. Substantially
the same is true of the following quotation.

As for those who believe and do good works, they shall rejoice in a
meadow green but as for those who disbelieve and cry lies to Qur
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signs and the meeting of the Hereafter, in the torment of Hell they
shall be placed. (XXX, 14-15/15-16)

In the example that follows, the same contrast is made to stand
on the difference in the Way in which one fights.

Those who believe (@mami) fight in the way of God, while those
who disbelieve (kafard) fight in the way of the idols. (IV, 78/76)

The following two examples describe Aufr and fmdn in terms of
temporal succession, or to be more concrete, they suggest that kufy
and #mdn are two contradictory personal properties which a man may
assume interchangeably, though in the nature of the case they cannot
possibly reside in one person both at the same time. There is, in
other words, constant danger of apostasy.

O you who believe (@mani), if you obey a sect of those to whom has
been given the Scripture, they will turn you back, after you have
become believers (ba"da fmanikum lit, ‘after your belief”), into
dishelievers (kdafirina). How can you disbelieve (takfurina) when
you hear the signs of God recited to you, and among you is His
Apastle? (ILI, g5—06/100-101)

Whoso disbelieves (kafara) in God after he has become a believer—
save him who [does so] under compulsion and whose heart
remains unwavering in his belief (fman)—but whoso finds satis-
faction in disbelief (kufr), upon them shall be wrath from God,
and theirs shall be a severe chastisement. (XVI, 1o8/106)

“T'o buy kufr at the price of imdn” is a very characteristic Qurianic
phrase for apostatizing from Islam to idolatry.
Verily, those who purchase Fufr at the price of imdn, they do not
hurt God at all, and theirs shall be a painful chastisement. (III,
171/177)
If “belief’, in this way, is diametrically opposed to Eufr, there is no
reason at all for surprise if we find it opposed to other ethico-
religious terms that are more or less synonymous with kufr,

Is he who is a believer (mu’min) like unto him who is a fdsig? They
cannot be equal. (XXXII, 18)

Here fasg, which we considered in detail in Chapter IX, is made
the antithesis of “one who believes’ in place of kafir. In the next
example, three vices, kufr, fusig, and “fgyan (‘rebellion’ or ‘dis-
obedience™), are tied up all in a bundle and opposed to fman.

God has endeared fman and has beautified it in your hearts, and

He has made hateful to you kufr and fusdig and “fydn. (XLIX, 7)
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Islam and Muslim

As we saw in an carlier chapter, fslim (from the verb aslama) means
literally “submission’ or the act of surrendering one’s self entirely
to someone else’s will, and muskm, which i1s grammatically the
participial-adjectival form of aslama, is ‘one who has surrendered ',
The supreme importance of these terms in Islamic religion is shown
by the well-known fact that Isldm is the very name of this religion,
while Muslim is a member of the religious community established by
Muhammad, the Prophet,

The origin of these peculiar appelations can be traced back to a
passage in the Qur'an itself. The passage is important also for our
specific purpose because its peneral context gives a very instructive
glimpse into the meaning of the word #ilam.

Say, “We believe in God and that which has been sent down upon
us, and that which was sent down upon Abraham and Ishmael,
Izaac and Jacob, and the Tribes, and that which was given unto
Moses, Jesus, and the Prophets from their Lord; we make no
distinction whatsoever between them, surrendering as we do unto
Him (lahu muskmin).’ And whoso desires to have other than the
Surrender (fslém) as religion, it will not be accepted of him, and
he shall be among the losers in the Hereafter. (ITI, 78-79/84-85)

There is mentioned in the Quran a very peculiar case in which,
in reference to the nature of the desert Arabs, the act of fsfdm is
definitely distinguished from fman. Islim, we are told, is but the very
first step in the faith, a shallow belief which has not yet penetrated
deep into the heart. S0 all “believers® are naturally ‘muslims®, but
the reverse is not always true,

The Bedouin say, ‘We believe (@mannd).’ Say [Muhammad,]
unto them, *You do not believe yet. Say rather, * We have sur-
rendered (aslamnd)”, for the belief (fmdn) has not permeated your
hearts”. . . . The [truc] believers (mw'minin) are those who believe
in God and His Apostle, and afterwards never doubt, but struggle
with their wealth and their lives in the way of God, these [only]
are the faithful believers (sddig). (XLIX, 14-15)

It must be borne in mind, however, that the fsldm here spoken of
refers mainly to the formula, ‘1 have surrendered’ aslamtu, used
for the formal declaration of the faith, What is implied seems to be
simply that the fact of someone having joined the community of
Muslims does not guarantee that he has *helief’ in the true sense of

1 For a more detailed analysis of the concept of {sfldm iself, see my God and Man
in the Koran, Chapter VIIL.
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the word. In the terminology of modern linguistic philosophy we
might say that the expression aslamtu (*1 have surrendered’) is a
‘performative’ which is a self-involving use of language. In other
words, by declaring aslomtu, the man commits himself to a par-
ticular type of future conduct or implies that he has a certain attitude
or intention, But, as all ‘performatives’, the expression aslamfu may
be insincere.2

This of course does not in any way detract from the supreme
religious value of ésl@m as an inner act of the complete surrendering
of one’s self to God's will. Taking this passage as the scriptural basis,
al-Bukhiri distinguishes, quite rightly to my mind, between two
kinds of dsldm: (1) the formal and superficial type of isldm which 1s
motivated by something not purely religious, the fear of being killed
(by the Muslims) for example, and (2) the ‘real #slam’ (al-islim
‘ald al-hagigak). According to him, Siirah III, 17/19 refers to this
latter kind of islém: Inna al-din “inda Alldh al-islam *Verily, the
religion in the sight of God is Islim."

In this sense, isldm is no less an important element of this religion
than fmdn. Only, the semantic structure of the former is totally
different from that of the latter, for ésldm, as its name itself suggests,
is based on such ideas as humbleness, patience, reliance, lack of self-
sufficiency, etc., which we discussed in detail in Chapter V.

Here is an illuminating example of the usage of this word showing
the full significance of ‘humble submission” in the Quranie concep-
tion of religion,

When Abraham, topether with [shmael, raised the foundations of
the House, [he said], "Our Lord, accept [this] from us. Verily,
Thou art the Hearer, the Omnizcient. Qur Lord, makes us two
submissive (muslim) unto Thee, and of our progeny a community
submissive (ummah musiimah) unto Thee, and show us our sacred
rites, and turn towards us [i.e, forgive our sins]. Verily, Thou art
the Forgiving, the Merciful." . . .

When his Lord said unto him, ‘Surrender {aslim, imperative form
of islim),’ he said, ‘I have surrendered (aslamiu) 1o the Lord of all
beings." And Abrahar admonished his sons to do the same, and
Jacob likewise, saying, ‘My sons, God has chozen for you the
[true] religion. So you should never die save as men who have
surrendered (wreslimin).” (11, 121-122, 125-120/127-128, 131-132)
In this important passage, the deep religious meaning of ‘surrender-
ing’ comes out with utmost elarity. And, it should be remarked, the

2 See an interesting study of this kind of language by Dr. Denald Evans, The
Lagie of Self-invalvement (London, 1963), pp. 11-78.
¥ gl-Bukhéird, Sakth with Comm. of al-Kirmdni {Cairo, 1939), I, 128,
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act of surrendering is immediately identified with “the [true] re-
ligion”. We sec that the Surrender, far from being, as is suggested by
XLIX just quoted, a lukewarm and superficial sort of belief, or the
first fumbling step in the faith, is the very foundation on which the
whole religion of Islim is to be based.

In the following passage, muslim is contrasted with gdsit which
means ‘one who deviates from the right course (and, consequently,
acts unjustly)’, with the implication that izl@m is the sole right course
to take,

Verily, of us some are smuslimin (pl.), and some are gasitin (pl.).
Whoso has surrendered {aslama) they have taken the right course,
but as for the gdsitin, they have become fuel for Gehenna, (LXXII,

14-15)
Since the Surrender here means the surrendering of one’s whole
being to God, and to God alone, a musfim would flatly contradict
himszelf if he should assume a conciliatory attitude towards idolatry,
In this sense muslim is the direct opposite of mushrik.

T am commanded to be the first of those who surrender (aslama).
[For God has said to me], “Be not thou [Muhammad] of those who
associate [i.e, the idol-worshippers] (mushrikin, pl.)." (VI, 14)

Most probably, the problematic word hanif which begins to appear
in the Qur'in from the later Meccan period, has much to do with this
conception of the exclusive—ie. purely monotheistic—Surrender
to God as the true, or right, religion. As far as we can judge from its
actual usage in the Qur'an, hanif,* whatever its etymology, is a re-
ligious term whose semantic structure seems to comprise among
other things the ideas of (1) the true religion deep-rooted in the
natural disposition in every human soul to believe in the One God,
(2) absolute submission to this One God, and (3) being the antithesis
of idol-worshipping. It is highly significant in this conception that
Abraham, who, as we have just seen, was the first ‘surrenderer’, is
made the representative, or the ideal type of hanif. The Quriin
emphasizes repeatedly that Abraham was neither a Jew nor a Chris-
tian, much less an idol-worshipper, but a fanif who discovered the
vanity of polytheism by meditation and logical reasoning.® I shall
give here a few examples that are most relevant to our subject.

Verily, Abraham was a paragon of virtue (ummah)® submissive

4 1 have dealt with the prohlem of the pre-Islamic Hanifitic movement in Gad
and Man, Chepter IV, Scction 5.

5 Cf Strah XXI, s1/so0ff.; VI, 74 .

& There is & good deal of disagreement among the commentators concerning the
right interpretation of this word in this context. Some take it in the most ordinary
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to God, a hanif and not of the idol-worshippers (mushrikin), ever
thankful (shakir) for His favors—that He chose him and guided
him to a straight path. . . . Then We revealed unto thee [Muham-
mad], ‘Follow the religion of Abraham, who was a kanif and no
idol-worshipper.’ (XVI, 121-122, 124/120-121, 123)

In the following quotation, the conceptual opposition of hanif and
mushrik is particularly emphasized:

Set thy face steadfast towards the religion, as a hanif, and be thou
not of the idol-worshippers (mushrikin, and call not, besides God,
on what can neither profit nor harm thee [Le. idols]. (X, 105-106)

The next two emphasize rather that the religion of the hanif is the
true ‘upright’ religion, The first of them, moreover, points out that
the pure monotheism as represented by Abraham is the natural
religion of mankind, to which all men would be led if onlythey
followed the puidance of the God-given instinct in their souls.

Set thy face steadfast towards the religion as a hanif, in accordance
with the natural disposition upon which He created mankind.
There can be no altering the creation of God. That is the upright
[or ‘right’ gayyim] religion, though most men know it not, (XXX,
29/30)

They were commanded only to worship God, making the religion
pure for Him, as hunafd (pl. of hanif), and to perform the prayer,
and to pive alms. That is the upright [community: the word
gayyimah being interpreted as an epithet qualifying ammak which
is here understood]. (XCVIII, 4/s)

The original words for ‘making the religion pure for Him' in the
passage just quoted are: mukhlisin laku al-din.™ 'The word mubkhlis is
the participial-adjectival form of the verb akhlaga meaning approxi-
mately “to make (or keep) pure, free from all admixture’, It is some-
times translated, more or less rightly, ‘sincere” in English. The root
KH-L-5, under its various forms, is very frequently used in the
Quridn to denote the type of the pure monotheistic faith that is
suggested by the term Jianif, in contradistinetion to all forms of
shirk. The underlying idea is that, by ‘associating’ anything with
God, man adulterates, as it were, his religion with foreign elements
and makes it ‘impure’.
sense of “natien " or ‘community, but this gives a very odd meaning. Here 1 follow
another, more reasonable Interpretation.

7 The phrase *making the religion pure for Him" has in some important places
in the Qurin quite a different connotation—' temporary monotheism”® as T would

call it. For a detajled explanation of this phenomenon, see (od and Man, Chapter
1V, Section z.
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We have sent down to thee the Scripture with Truth. So worship
God, making thy religion pure for Him. Is not the pure (khalss)
religion for God alone? (XXXIX, 2-3)

In the following passage, the same act of ‘keeping the religion
unmixed’ is mentioned in conjunction with the “surrender’ isldm,
showing the most intimate relationship between the two.

Say, ‘T am commanded to worship God, maintaining my religion

pure for Him. And I am commanded to be the first of those who

surrender (muslimin).”

Say, * God do I worship, making my religion pure for Him. Worship

you, then, what you will apart from Him!" (XXXIX, 14, 16-17/

11-12, 14-15)

It may be remarked that the following quotation makes mention of
Abraham as one of those who were made mukhliy by the hand of
God Himself.

Remember Our servants Abraham, Isaac, and Jacob, endowed with
might and vision. Verily, We made them pure (akhlagmd) with
something unmixed (khilisah), that is, the remembrance of the
Abode of the Hereafter, (XXXVIII, 45-46)

Divine Guidance

As 1 remarked earlier in connection with the concept of dalal ‘ going
astray’, it is onc of the most characteristic features of Quranic
thought that it conceives of ‘religion’ in terms of the ‘guidance’ of
God. In this conception, the religion in the sense of fslim-imdn is
nothing other than ihtidd (verb. ifitadd) which literally means “to be
rightly guided’ or ‘acceptance of guidance’. This is but a corollary
of the basic fact that, in the Quran, Revelation is regarded as es-
sentially a merciful guidance (hudd) for those who are apt to believe.
Indeed, even the casual reader of the Qur'in would not fail to notice
that through the whole of it there runs the fundamental thought
that *God guides whom He will’, or—which would, logically, collide
with the preceding—that God is absolutely fair in giving guidance
graciously to all men, but some people accept it while athers reject
it of their own free will. In either case, the revealed “signs’ are
divine Guidance.

If there comes unto you guidance (hudd) from Me, then whoso
follows My guidance shall never go astray nor fall into misery.
But whoso turns away from My remembrance (dhikr), His shall
be a strait life, and We shall raise him blind on the Day of Resurrec-
tion, (XX, 121-124/123-124)
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It will be interesting to note that in the latter half of this passage
the word hudd ‘guidance’ is replaced by dhikr ‘remembrance’,
which is just one of the usual words in the Quiin denoting Revela-
tion in the sense of what serves to recall God to one’s mind. In the
following passage a revealed Book as a whole is considered * guidance’,

Verily, We have brought to them a Scripture which we have ex-
pounded, based on [true] knowledge, a guidance (hudd) and a mercy
for a people that believe, (VII, 5o/52)

So, viewed from the human standpoint, ‘belief* is neither more nor
less than "accepting the guidance’ and to choose the right path, while
Fufr means “turning away from the guidance’ so as to go astray from
the right path. Here is an example in which the human act of *belief”
appears explicitly connected with the idea of divine guidance:

They were young men who believed (dmani) in their Lord, and
We increased them in guidance (fudd). (XVIII, 12-13)

Most evidently, the word *puidance’ here might very well be
replaced by ‘belief’ without any essential change in the general
meaning of the sentence, In the next quotation, also, ‘belief’ with
all its characteristic features is semantically equated with the state
of “those who are guided’.

It iz not for the idol-worshippers (mushrikin *those who associate’)
to frequent the sanctuaries of God, witnessing as they do kufr
against themselves. . .. Only he is allowed to frequent the sanc-
tuaries of God who believes (dmana) in God and the Last Day,
and performs the prayer, and gives the alms, and fears (yakhsha)
none but God—such men may possibly be of the guided (mmuh-
tadin part. pl.). (IX, 17-18)

He who is ‘guided” takes, of course, the right way, This phase of
the matter is usually denoted by another root R-SH-D. The root
appears in the Qur'in under several forms—verbal: rashada, nominal:
rashad, rushd, rashad, rashid, The first of the quotations that follow
brings out most explicitly the intimate semantic relationship be-
tween ‘guidance’ and the concept of “right direction’.

We have heard a marvellous Qur'an that guides (yahdi) to the
right way (rushd). (LXXII, 1-2)

When, it is related in Sfirah XL, 29, a certain believer among
Pharaoh’s folk admonished his brethren against doing wrong to the
people of Moses, and said, among other things, that *God guides
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{ yahdi) not him who is a musrif,® and a big liar (kadhdhdab), Pharaoh,
offended at this, uttered the following words:

I only let you see what T see! And I only guide (ahdt) you in the
way of right direction (rashad)! (XL, j0/29)

In the following two passages, rushd is contextually identified with
Bman and isldm respectively.

There should be no compulsion in religion. The right way (rushd)
has come distinct from error (ghayy): whoso dishelieves ( yakfur)
in idols and believes (yu'min) in God, has got hold of the firm handle
which will never break. (11, z257/256)

Verily, of us some have surrendered (muslimdn) and some are
unjust {gdsitiin), Whoso has surrendered (aslama), they have taken
the right course (rashad). (LXXII, 14-15)

The Fear of God

Turning now to the inner structure of the concept of imdn itself, we
shall note in the first place the fact that in the Qur’in it stands on two
key concepts: taqud ‘fear of God’ and shukr ‘thankfulness’. In this
section we shall deal with the first of them.

The Qur'anic Revelation, particularly in the earlier period of the
prophetic career of Muhammad, abounds in most impressive eschato-
logical visions., And the concept of tagewd is closely connected with
this peneral atmosphere. In other words, taged, in this particular
context, is an eschatological fear of the catastrophic Hour,

O mankind, fear (ittagii) your Lord! Verily the earthquake of the
Hour will be a tremendous thing! (XXII, 1)

The fear of the Last Judgment and the Lord of the Day—that is
the most fundamental motif of this new religion, that underlies all
its aspects and determines its basic mood. To believe in God means,
briefly, to fear Him as the Lord of the Day, the austere Judge who
will punish the Kifirs for their obstinate kufr with the eternal Hell
Fire. The most concise possible formula of definition for *believer”
in the earlier Strahs is ‘one who trembles in fear before God".

It will be easy to understand now why in the Qur'an ‘belief’ and
‘fear” are wvery often used almost synonymously with each other.
One example may suffice,

The Kaifirs are lured by the beauty of the present world, and they
laugh at those who believe, but those who fear God (fftagar, a
8 See above, Chapter VIII, pp. 174=177.
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verbal form of tagqud) [i.e. the believers] shall be placed above
them on the Day of Resurrection. (11, 208/212)

The cloze relationship that exists between ‘belief’ and *fear” may
also express itself in the form of an implication: if A then B, Note
that, as a matter of actual fact, B (that is, ‘fear’ in this case) mostly
takes the form of an imperative sentence, ‘Fear (ittagi) God, if you
are true believers.” (V, 62/57; see also 112, and passim).

If *fear’ forms in this way the central element of the conception of
‘belief’, it is only natural that kufr should represent its opposite.
The muttagi (‘one who is characterized by faguwd’) is in the Quriin,
constantly contrasted with the kdfir. Here is a typical example:

The likeness of Paradise which is promised unto those who are
god-fearing (muttagan pl.): rivers flowing underneath it, its food
eternal, and also its shade. This is the reward of those who fear
God (ittagam), while the reward of the disbelievers (kdfirin) is the
Fire. (XIII, 35)

Sometimes we find gdalim behaving as the antonym of muftagr.

Verily, the wrong-doers (zdlimin pl.) are friends of each other,
while God 15 the friend of those who are god-fearing (muttagin).
(XLV, 18/19)

As is obvious, tagwd is not in any way an ordinary kind of ‘fear”.”
And yet it 45, originally at least, the emotion of fear. This is proved
by the fact that the Qur'an uses as synonyms of tagied in several
places some other words that are commonly used for the ordinary
sort of ‘fear'. The most important of them khashyah—the corres-
ponding verb is khashiya—and khawf. 1 shall begin with a brief
analysis of the meaning of the former.

The synonymity—at least within the bounds of the Quranic
language—of Ehashvah with tagwd is best shown by the following
example in which the verb khashiya is used in an analytic phrase
which is precisely designed to explain the word muttagf.

The godfearing (muttagin) who fear (yakhshawna from khashiya)
their Lord in the Unseen, being affected with the fear (mushfiginag,
another synonym) of the [Last] Hour, (XXI, 49-50/48-49)

The synonymity is also attested—though in a somewhat looser way—
—by the fact that khashyah and tagowd often appear together in one
and the same sentence, with almost exactly the same meaning.

# For a more detailed philological discussion of the word faguwd as it is used in
both Fadhilivak poetry and the Quriin see God and Man, Chapter TX, Section 2,
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Whoso obeys God and His Apostle, and fears (yakhsha, from
khashiya) God and fears (yattagi, from tagwd) Him, such will be
the ultimate gainers. (XXIV, 51/52)

We saw above that Paradise is promised to those who are char-
acterized by the property of taged. Exactly the same is true of him
‘who khashiya his Lord’, another piece of evidence that there is, in
such eontexts, no notable difference between the words in question.

Verily those who believe, and do good works, . . . their reward is
with their Lord: Gardens of Eden underneath which rivers flow,
therein to dwell forever. . . . Such [a reward] is for him who fears
(khashiya) his Lord, (XCVIII, 7-8)

It may be remarked, further, that in the passage just quoted the
phrase ‘he who khashiya his Lord’ is used evidently as a substitute
for 'believer.

The word khashyah, it appears, belongs to the class of words marked
by semantic expressiveness. Judging by the actual usage inthe Qut'an,
it describes an overwhelming emotion of violent terror that affects
the senses. This facet of its meaning is best brought to light by the
following example:

(God has sent down the best discourse in the form of a Seripture . .,
whereat a chill creeps over the skins of those who fear ( vakhshaumna)
their Lord, but after a while, their skins and their hearts soften at
the remembrance of God. This is the guidance of God, whereby
He guides whomsoever He likes. (XXXIX, 24/23)

The expressiveness of the word is brought out equally well by the
following example. It is obvious that the khashyah of God is here
being considered as charged with something like explosive energy,

If We sent down this Qur'in upon a mountain, thou [Muhammad]
wouldst see it humbled, rent asunder by the fear (Bhashyah) of
God. (LIX, 21)

In so far as the Quranic Arabic is concerned, the verb khashiya
almost invariably takes God as its object. Sometimes, however, the
‘fear’ happens to go in the wrong direction. And then it is Man,
not God, that is the object of the verb. The following passage is of
particular interest in that it emphasizes explicitly that the proper
object of khashyak should be God and not Man. The reference is
to the occasion when the Prophet married Zaynab. Zaynab was the
beloved wife of Zayd, the Prophet's freedman and adopted son, one
of the most loyal of all the early Muslims, One day, in Zayd's ab-
sence, Muhammad saw Zaynab and was visibly attracted by her
superb beauty. She told her husband the impression she had made
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on the Prophet, Upon this, Zayd decided to divorce her so that
Muhammad might marry her. Muhammad hesitated to accept this
offer, because he was apprehensive of the scandal it would raise
among the believers if it became known,

Thou [Mubammad] wast [when thou didst decline the offer]
hiding in thy heart that which God was to bring to light [ie. the
desire to marry Zaynab]; thou didst fear (takhshd) men when it
was rather God that thou shouldst fear. (XXXIII, 37)

Finally 1 shall give an example of the use of the word khashiya in
a non-religious context. The ‘object’ of fear in this case js Pharaoh
and his hosts, or rather the fact of being overtaken by them.

We revealed unto Moses, ‘Depart with My servants [i.e. the be-
lievers—here, the Israelites in Egypt] by night, and strike for them
a dry path in the midst of the sea. Thou shouldst not fear (takhaf,
from khawf) overtaking, neither shouldst thou be afraid (takhshd).
(XX, 79-80/77)

Incidentally, the passage here quoted has brought to light the fact
that khashyah may be replaced by another word, Erawf, without
occasioning any notable change in meaning. T'o this latter word we
now turn.

Properly, the word khawf seems to denote the natural emotion of
fear in general. It may naturally denote fear caused by some unusual,
mysterious phenomenon. Thus in the Qurdn the word is used
repeatedly in reference to what Moses felt when he saw sticks and
ropes miraculously changed into writhing snakes. Here I pive two
typical examples:

‘Throw down thy staff’ [this is said by God to Moses]. And when
he saw it quivering as if it were a serpent, he turned back and took
to his heels. ‘Moses, fear (fakhaf) not. The Messengers [of God)
should not fear (yakhdfu) in My presence.’ (XXVII, 10}

They [i.e. the magicians of Egypt] said, ‘Moses, cither thou wilt
throw, or we shall be the first to throw." He said, *Nay, you throw
[first]." And lo, their ropes and staffs were made to appear, by
their sorcery, to move about [as if they were snakes]. Thereupon
Moses felt within himself a fear (kkifah, same as khawf). So We
said unto him, ‘Fear (takhaf) not. Thou shalt surely overcome
[their sorcery].' (XX, 68-71/65-68)

It is quite natural that this emotion of khaewf should be aroused by
God's ‘signs’, particularly those that concern the punishment in
Hell. God sends down these “signs” precisely to cause fear (khawevafa
or fakhwif) in the minds of the careless men.
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And We do not send [any Apostle] with signs save as a means of
causing fear (takheif). . . . We will cause them to fear (nukhasewifu),
but it only serves to increase them in great fughydn. (XVII, 61-62/
59-60)

Verily, I fear (akitdfu) for you the chastisement of an awful day.
(XXVI, 135)

All this is for him who fears (khdfa) My majesty and fears (khafa)
My threat. (XIV, 17/14)

A step further, and the object of kheryf becomes God Himself—
and, naturally, Satan in the case of the disbelievers.

"T'hat is only Satan who would make his partisans fear (yukhawewifu),
So fear (takhdfi) them not, but fear (Bhdfid) you Me, if you are
believers. (111, 16g/1735)

That khasf in the last sentence, *fear you Me, if you are believers’,
is a perfect synonym of tagrod will be self-evident if we compare it
with another verse from another Siirah, in which substantially the
same meaning is conveyed precisely by the latter word.

This [in reference to a description that precedes of the Fire] is
wherewith God causes His servants to fear ( yukhamweifu). ‘O my
servants, so fear (ftfagi) Me!" (XXXIX, 18/16)

This is corroborated further by the following sentence put in the
mouth of the pious Abel when he refuses to stretch out his hand to
kill his brother Cain even if the latter tries to kill him.

I shall never stretch out my hand to kill thee. Verily, I fear (akhdfu)
God, the Lord of the whole world. (V, 31/28)

Likewise, in the next verse we see the word khawf used in the sense
of the fear of God's chastisement, that is, faged in the original
Qur'anie sense.

Call upon Him in fear (khawfan) and craving (tama’an) [i.e.
craving for His favor, or pardon]. (VII, 54/56)
And, we must note, in Sirah V, 26/23, the pious believers are called
‘those who fear” (alladhing yakhafin).

In addition to khashyah and khowf, we may mention the verb
rahiba which behaves usually as a synonym of khawf, and is in the
particular context of the Quran synonymous with tagwd. The
synonymity is best illustrated in the following passage, in which the
same meaning is expressed twice in succession by means of rakiba
and iftagd.
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God says, “Take not to vourselves two gods. God iz surely only

One God. So Me do you fear (frhabi, from rahibz).’ His is indeed

what is in the heavens and in the earth. His is the religion for ever.

Other than God then will you fear (tattagina from dttagd)? (XVI,

53-54/51-52)

In the next quotation, the ‘hypocrites’ are severely accused of
being more fearful of powerful men than of God, the implication

being that God is the only proper object of ralkbah (nominal form of
rahiba).

You [the Muslims in the ascendant] arouse stronger fear (rahbak)
in their bosoms than God. This is because they are a people who
understand naught, (LIX, 13)

We might add that the participial form of this verb, rdkb, lit, *one
who fears (God)' 13 the word in Old Arabic for the Christian monk
devoted to religious exercises in his cell.

Thankfulness

Shukr ‘thankfulness® and fagmd represent the two proper types of
human reaction to God's signs, Of the very remarkable place “thank-
fulness’ occupies in the whole system of Islamic ethics 1 have so
often spoken that there should be no further need to labor the point
here, Indeed, in an important sense ‘thankfulness’ is, in Islam,
another name for ‘belief’. To understand this, we have only to recall
that in Chapter IX we interpreted the word kufr precisely in terms of
“lack” of thankfulness.

Firat of all, I shall give a few examples showing how shukr is
essentially and fundamentally opposed to kufr in the Qur’anic out-
look.

Said [Solomon when he saw a miracle], “This is of my Lord's
grace, that He may try me, whether I am thankful (ashhury) or
thankless {akfury). Whoso is thankful (shakara) is only thankful
for the good of his own soul, while whoso is thankless (kafara)
[is so only to the hurt of his own soul].” (XXVTI, 40)

If you are thankless (takfurd), God is quite independent of you:
only He is not pleased to find ingratitude (kufr) in His servants.
But if you are thankful (tashhurd), He will be pleased with it in
you. (XXXIX, g/7)

Your Lord proclaimed, ‘If you are thankful (shakartum) 1 will
surely give you more, but if you are thankless (kafartum), verily,
My chastisement shall be terrible.” (XIV, 6-7)
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In the following passage, shirk, or the ‘ascribing of partners to
God’, takes the place of kufr and is opposed to shukr, as the most
characteristic manifestation of ‘thanklessness®,

You call upon Him humbly and in secret, *If only Thou deliverest
us from this [danger], we shall surely be of the thankful (shakirin).'
Say, ‘God delivers you from this and from every affliction, yet
you associate partners (tushriking) with Him." (VI, 63-64)

In the preceding section, I pointed out that God sends down His
signs, especially those that concern Hell and the Fire, as a means of
‘causing fear® (takhewif) or ‘threat’ (ma'id). The ‘signs’ of God are
there also to arouse the feeling of deep gratitude in the minds of men;
and this is particularly true of those that reveal Him as an infinitely
gracious and merciful God. The Qurian never tires of emphasizing
the benevolence which God bestows upon men. And in return for all
the precious gifts He bestows upon him, man is expected to show
Him decp gratitude.

Sometimes the “sign’ is nothing other than the marvellous crea-
tion of man,

He began the creation of man from clay, then He made his pro-
geny out of a jet of despised water, then He shaped him, and
breathed into him of His spirit. And He created for you hearing,
and sight, and hearts. Little thanks you give (tashfurina) | (XXXII,

6-8/7-9)

Sometimes the ‘zsign’ is the alternation of night and day (XXVIIT,
73, and passim), or the sending of rain-clouds whereby God quickens
the earth after death (XLV, 4/5; LVI, 68-6g/6g—70, etc.), or the
cattle with which He has enriched man (XXXVI, 71-73), or again
the ships like huge mountains that sail in the sea {*If God will, He
may still the wind, and then they would have to remain motionless
on the back thereof.” (XLII, 31/32-33); in short, everything that
contributes in some way or other towards the maintenance and
furtherance of human existence in this world, The Qur'an constantly
returns to these ‘signs’ of divine benevolence, and in the wvast
majority of cases the description ends with the complaint that man
is ever ungrateful,

Verily, God is gracious towards men, but most of them do not
give thanks ( yashkurina). (X, 6160, see also XXVIII, 73)

It would be highly interesting to observe that the “thankfulness®
in its perfect form is, in the Qur'anic conception, not one-sided;
it is reciprocal. If the duty of being thankful to God's favors devolves

201



The Analysis of Major Concepis

on man, God, on His part, is expected to respond to this act of thank-
fulness with thankfulness, Such mutual give and take of shukr is the
ideal form of relationship between God and men. Besides, it could
not be otherwise, since ‘God is best aware of those who are really
thankful for His benevolence.” (VI, 53).

Whoso does good (khayr)!® of his own accord, verily, God is
thankful (shakir), He is aware of everything. (II, 153/158)
Whoso desires the Hereafter and, being a believer (muw’min),

strives after it persistently—those, their striving shall be received
with thanks (mashkir). (XVII, 20/19)

In Siirah LXXVI, after a very detailed description of the ever-
lasting enjoyments of Paradise, it is declared that afl this is the well-
merited reward for the “striving’ of the believers, which has been
gratefully received by God.

Verily, all this is a reward for you. Your striving has been received
with thanks (mashkir). (LXXVI, z2)

1 See below, Chapter XI, pp. 217-221.
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THERE 15 IN THE QUR'AN NO FULLY DEVELOPED SYSTEM OF ABSTRACT
concepts of good and evil, The formation of such a secondary-level
moral language is the work of jurists in post-Qurianic ages. The
Qur'anic vocabulary contains a number of words that may be, and
usually are, translated by ‘good’ and “bad’; but many of them are
primarily descriptive or indicative words, If we are justified in treat-
ing them as ‘value' terms, it is because they invariably carry, in
actual usage, a marked valuational import, They are descriptive as
well as evaluative by implication. At the same time, there are, in the
Qurin, a number of words for ‘good’ and ‘bad’ whose primary
function is obviously evaluative rather than descriptive. There are
also borderline cases in which it iz difficult to tell whether a given
term iz mainly deseriptive or mainly evaluative.

As I tried to explain in detail in Chapter VI, morality in Islim had
its origin in religion and developed exclusively within its eschato-
logical framework. Now this eschatological framework makes the
ultimate destiny of man depend on what he does in the present
waorld, with particular reference to whether his conduct furthers or
hinders the cause of Islam. Thence comes the very specific nature
of ‘good’ and ‘bad’ in the Qurianic outlook, Nothing shows this
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emphatically religious character of the conception of moral goodness
in Islim better than the word sdlkth which 15 one of the commonest
words for ethico-religious excellence used in the Qurian,

Salih

The word salh is most commonly translated in English ‘righteous’;
one may as well translate it by “good’. Whether the translation is
right or not is a matter of only secondary importance, What is really
important is to isolate the concrete descriptive content of this word
in the Qurianic context,

Let us remark, in the first place, that the strongest tie of semantic
relationship binds séléh and fmdn together into an almost inseparable
unit, Just as the shadow follows the form, wherever there is fman
there are gdlihdt or, *good works®, so much so that we may almost feel
justified defining the former in terms of the latter, and the latter in
terms of the former. In brief, the salihat are *belief’ fully expressed
in outward conduct. And so it comes about that the expression:
alladhina dmani wa-"amili al-gdlihdt, ‘those who believe and do
gdlifi deeds’, is one of the most frequently used phrases in the
(Quran, ‘Those who believe” are not belicvers unless they manifest
their inner faith in certain deeds that deserve the appellation of
silth.

Those who believe and do good works (sdithdt); such shall be the

inhabitants of Paradise, to dwell therein forever, (II, 76/82)

As I have indicated carlier, this close relationship between *faith’
and ‘good works' in the Qurianic conception raises later in theology
a very serious problem. Thiz is mainly due to the fact that the
expression ‘those who believe and perform good works’ is capable
of being interpreted in two diametrically opposed ways. It suggests,
on the one hand, that these two elements are so inseparably tied
together that ‘faith” is inconceivable without *good works’; *faith’,
in other words, cannot be perfect if it is not accompanied by ‘good
works'. This is, in short, the doctrine of the Khawirij.

On the other hand, however, the very fact that the Qurin uses
two different concepts, fmdn and sdlihdt, may be taken as an irrefut-
able evidence that these are in fact two different things. According
to this latter view—which is that of the Murji’ah—"faith’ is an in-
dependent unit which, essentially, does not need any other element
to be perfect. Why did God separate them from each other conceptu-
ally if they were an unanalyzable whole? However, this is not a
Qur’anic problem, and it does not concern us in the context of the
present worl.
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We have to go back to the Quran itself and ask: What are, then,
these ‘good works’? It is clear contextually that the ‘good works’
are those works of piety that have been enjoined by God upon all
believers. As a matter of fact, the verse /83 which immediately
follows the passage just quoted and which is given as the Covenant
of God with the Israelites, may be taken as a summary description
of the salikdr. It enumerates the following five elements: to worship
none save God ; to be good (i.e. kind and benevolent, éhsdn) to parents,
near kinsmen, orphans, and the needy; to speak kindly to everyone;
to perform the prayer; and to pay the alms.

Of the two following examples, the first emphasizes the element of
pure monotheism as “a gdlih deed’, and the second discusses prayer
and alms.

Say, ‘I [Muhammad] am only an [ordinary] man like you. It is
revealed to me that your God 153 One God. Whoso hopes for the
meeting with his Lord, let him do good (sdlih) work, and let him
associate none else with the worship of his Lord.” (XVIIL, 110)

Verily, thoze who believe and do salihat, performing the prayer
and paying the alms, their reward is with their Lord, There shall
be no fear on them, nor shall they grieve. (11, 277)

In the next quotation, the attitude of arrogance and insclence which
Noah's son takes up towards God's command is regarded as non-
salil conduct,

He [God] said, *O Noah, he is no longer of thy family, for this is a
deed that is not s@lih. So ask not of Me that whereof thou hast no
knowledge [i.e. do not ask Me to deliver bim from the Deluge].'
(XL, 48/46)

The word salih does not always qualify human conduct ; sometimes
we find it also applied to men of a certain type. A brief examination
of some of the examples falling under this head will prove of some
help to us in analyzing the meaning content of this term. Here is, to
begin with, a passage which we may consider almost a verbal defini-
tion of “salth man'.

Some of the people of the Scripture are a nation upright (& imah},
who keep reciting God's signs throughout the night, falling pros-
trate [before God]. They believe in God and the Last Day, enjoin
what is good (ma‘rif) and forbid what is bad (munkar), and vie
one with the other in good works (ERhayrat).! These are of the
salibin (pl.) (111, rog-110/113-114).

¥ For an enalysis of marif, munkar, and kkayrdt, sec pp. 213-221.
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The following passage bears witness to the fact that the act of
giving the alms is regarded as at least one of the characteristic marks
of a salif man,

Spend of what We have provided you before death comes unto
anyone of you and makes him say, My Lord, if only thou wouldst
allow me the grace of 4 little while, so that [ might give alms and
become one of the salikin. (LXIII, 10)

It is noteworthy that Jesus Christ is counted among the yilihin
‘He shall speak to people in the cradle, and grown up, he shall be
of the salikin® (111, 41/46). A few verses before this in the same Strah
we find John the Baptist also called a *I'rophet among the sdlihin.
(v. 34/39) _

We may also note that the ‘believers’ are sometimes called very
characteristically the *ydlik servants’ of God.

Verily, We have written in the Psalms, after the remembrance,
“The earth shall my salih servants inherit.’ (XXI, 105)

[Solomon] said, ‘My Lord, urge me to be thankful (ashkura) for
Thy favor wherewith Thou hast favored me and my parents, and
to do good work (5alih) that shall be pleasing unto Thee; do Thou
admit me by Thy mercy in the number of Thy sdkh servants.’
(XXVII, 19)

The opposite of gdlihat is in the Quran the word sayypdt derived
from the root ST, This root itself will be analyzed later on. Here it
must suffice to give some quotations in which sdith is clearly opposed
to some of the derivatives of this root. In the first example, we see
the characteristic cliché of which I spoke above, ‘those who believe
and do salihdt’ opposed to “those who commit seyywi®at’,

Do those who commit sayyi*at think that we shall treat them in the
same way as these who believe and do salifdt, equal in life and
death? How ill they judge. (XLV, 20/21)

In the next passage, silih is opposed to sayyPah (in the singular).

Whoso does an evil deed (sayyi®ah) shall be repaid exactly the like
thereof, but whoso does a good [deed] (gdlih), whether man or
woman, being a believer—such shall enter Paradise and shall be
supplied with food without reckoning. (XL, 43/40)

Sayyi'ak is a noun formed from the adjective sayyi®. Here iz an
example of the usage of this adjective itself, qualifying the noun “amal
‘action’ or ‘deed’, which is understood. It is, be it noted, used in
contradistinction to “amal sdlih.
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Some of the Bedouin around you are “hypocrites® . . . and others
have confessed their sins (dhundb) [i.e. they confessed that they
had stayed behind from the Apostle in one of his raids on the
Kifirs]: they have mixed a good work ("amal sdlih) with another
evil (sayyi’) work, It may be that God will forgive them. (IX,
102=-103/101-102)

S# is another noun derived from the same root; this, too, may be
used in opposition to galik, with exactly the same meaning as sayyiah.
The following example must be compared with the verse from Sirah
XL, which we have just quoted. One will note that the general context
is the same in both cases,

Whoso does evil (s#") shall be recompensed for it, and will not
find for him beside God, a friend or a helper. Whoso does any of
the salihdt, whether man or woman, being a believer—such shall
enter Paradise, and they shall not be wronged even a small spot
on a date-stone, (IV, 122-123(123-124)

For all this, the proper antithesis of s’ or sayy’ is not galth but
another word, hasan, So the meaning structure of the root SH7, will
come up again for consideration at a later stage, when we shall deal
with the root HSN.

Birr

Very similar to salih in meaning—though not in form——is the word
birr, which is perhaps among the most elusive of the Qurlanic moral
terms. In any case, an important clue to the basic semantic structure
of this word may be gained if we compare it with ;a@lik which we have
Just examined. As we have seen, in the semantic constitution of SLH
a very prominent place is given to factors relating to justice and love
in human relations, so much so that—to take two representative
elements—the act of rendering religious service to God and that of
feeding the poor are made to stand there almost on the same footing.
Nor, if we reflect, should this surprise us, for the Qur'in as a whole
gives an outstanding emphasis to justice and love in social life, Piety,
in other words, cannot be piety unless it manifests itself in various
works motivated by the will to practice justice and love towards
others,

Now the word birr seems to lend further confirmation to this view.
An extremely important passage from Stirah II, which I quoted in
Chapter II, furnishes a contextual definition of this word, at least
within the general framework of the Quranic thought.

The birr does not consist in your turning your faces towards the
East or the West, but [true] birr is this, that one believes in God,
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and the Last Day, and the angels, and the Secripture, and the
prophets; that one gives one's own wealth howsoever cherished
it may be, to kinsfolk, orphans, the needy, the wayfarer, and
begpars, and also for the sake of slaves; that one performs the
ritual prayer, pays the alms. And those who keep their covenant
when they have once covenanted and are patient in distress and
hardship: these are they who are sincere; these are they who are
godfearing. (II, 172(177)

A glance at the elements here enumerated as constituting true birr
would make us understand at once that there is practically nothing to
distinguish it from salfhat, or true fman. We see at the same time why
this term has been so variously translated in English. It may very
well be rendered as “piety’; it may no less justifiably be rendered
as ‘righteousness’ or ‘kindness’. But any of these translations
taken alone, cannot possibly do justice to the original word which
includes all these and perhaps still others in its complex meaning.
Other examples culled from the Quran serve only to bring out this
or that aspect of this complex meaning of birr,

Birr and taged. In the last sentence of the passage just cited, we see
birr brought into the most explicit connection with ‘fear of God’
(tageed). It is emphatically stated there that those who fulfil all the
duties, social as well as religious, included under the name of birr,
are alone worthy to be called ‘sincere, or true, believers® (alladhina
sadagi) and truly ‘godfearing” (muttegin). In a similar way the
passage declares that true birr does not consist in the keeping of the
meaningless taboos but in ‘fearing* God.

It is not birr that you should enter your houses from the backs of

them.2 But Mirr is to fear [God]. So enter your houses by the doors
and fear God. (II, 185/189)

Birr and almsgiving:

You attain not to birr until you expend of what you love, And
whatever you expend, God is aware of it. (ITI, 86/g2)

Probably birr in the next quotation also refers to almsgiving:

Will you enjoin birr upon others while you yourselves forget? And
yet you alwnys read the Scripture! Have you no sense? (II,
41/44)

2 Obvicusly this refers to a taboo-custom that was prevalent in Jihillyah.
Several explanations have been offered. According to one of them, for instance,
an Arab, when he went out in search of something and camwe back without it, used
1o enter his howse or tent from the back entranee in order to avert from himself the
effect of the evil emen (Sharif al-Murtada, Amdll, I, 357).
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Birr and piety to parents:

He [John, son of Zachariah] was godfearing (tagf, adj.) and pious
(barr, adj. from the same root as birr) towards his parents, (XIX,
14/13-14)
He [God] has enjoined upon me prayer and almsgiving so long as I
live, and birr towards my mother. He has not made me a miserable,
insolent fellow. (XIX, 32-33/31-32)

Birr and gist (cquity and justice in conduct):
As to those who have not fought you on account of religion nor
driven you out from your homes, God forbids you not that you
should show birr (tabarri, verb) to them and act equitably (fugsii,
verb) towards them. Verily, God loves those who act equitably
(mugsitin, part, pl.). (LX, 8)

In the passage which I have just quoted, we see gist behaving almost
synonymously with birr. But while birr, as we saw, is a comprehensive
name for all actions motivated by love and righteousness, and stimu-
lated by the religious experience of ‘fear’, ¢isf, has a much more
limited application, being used chiefly as a forensic term for justice,
or impartiality in dealing with others. As such, the word is most often
applied to the verdict in a trial.

If they [i.e. the Jews hostile to Islim] come to thee [Muhammad],
judge thou between them, or simply turn away from them. ...
But in case thou judgest, then judge between them with justice
(gisg). Verly, God loves those who practice justice (mugsitin,
part, pl.). (V, 46/42)

Every nation has its own Apostle. So when their Apostle comes
[on the Day of Judgment] it will be judged between them with
Jjustice (gist), and they will not be wronged (yuglamiing). (X, 48/47)

It should be noticed that 'being judged with gést” is here made
equivalent to ‘not suffering any wrong (sulm)’. In other words, gisf
in such contexts is clearly opposed to ulm, a fact which may greatly
aid us in understanding the meaning of both gist and zulm,

As we might expect, the final yardstick of justice in such cases is,
according to the Quranic view, furnished by God's will. Revelation,
in short, is the ultimate basis of gisf. The point comes out with utmost
clarity in verses like the following:

Whoso judges not by what God has sent down: such are Rdfirn.
.« . Whoso judges not by what God sent down: such are wrong-

doers (galimin). (V, 48-49/44-45)
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More concretely, gist may refer to various cases involving equity or
justice. Thus, to take a typical instance, he who takes the witness
stand should act with perfect impartiality and not allow himself to
be swayed by his own personal likes and dislikes,

O believers, be upright before God as witnesses with gést. Let not
your ill-will towards a people tempt you into the sin of not acting
equitably (ta"dilii). Act equitably (i"difd); that is nearer to fagud.
Fear God, for God is aware of what you do. (V, 11/8)

'The concrete meaning of the phrase ‘with gist” is made clear by what
follows it in the verse, Essentially the same is true of the next example.

O believers, be upright before God as witnesses with gisf, even
though it be against yourselves, or your parents, or your kinsmen,
whether [the accused] be rich or poor. (IV, 134/135)

The next passage concerns the legal way of dealing on credit.

O believers, when vou deal on credit one with another for a
definite term, write it down, and let a writer write it between you
with “adl (=gist). . . . Be not averse to writing it down, be [the
amount] small or great, with its date of payment. That is more
equitable (agsat, comp.) in God's sight. {II, 28z2)

The word is also used in reference to the standards and obligations
in commerce. In the Qurin there are frequent exhortations to ‘give
full measure and full weight, in justice’. An example may suffice:

O my people, give full measure and full weight with gist, and do
not defraud men of their things. (XI, 86/85)

There exists in Arabic another word which is almost a technical
term for the occurrence of non-gist in the specific field of measure
and weight: faffafa (root TF), which conveys precisely the meaning
of ‘giving short measure of weight’. This, too, appears in the
Qur’in in a very important passage. The context itself furnishes, as
it were, a verbal definition of the word:

Woe unto the defrauders (mutaffifin, part. pl.) who, when they
measure against others, take full measure, but, when they measure
or weigh for others, give short measure. (LXXXIIT, 1-3)

3 Tt is interesting to observe thar this concept of justice in measure is extended
to the heavenly Balance—the “just” Balance, as it is called—which is to be emploved
on the Day of Judgment,

We shall set up the Balance of gisf for the Day of Resurrection, so that no soul

shall be wronged in aught, Even if it be of the weight of a grain of mustard seed,

We shall bring it out, for We are an absolute rechkoner. (XK1, 48/47).
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In Stirah II, 282 that has been quoted above, we met with a syno-
nym of gist, namely the word “adl. Here I shall give two further
examples which will confirm the close relationship between the two
words. The first passage contains gisf in its first hall while in the
second half approximately the same idea is expressed by “adl.

In case you fear that you cannot act justly (tugsiti, verb) towards
the orphans [in your charge], marry of the women, who seem good
to you two, three, or four. But if you fear you cannot act equitably
(ta"dilif) [towards so many wives], then only one, or what your
right hands possess [i.e. slave-girls]. Thus it is more likely that
you will not be partial, (IV, 3)

If two parties of the believers combat one with another, try to
make peace between them. Then, if one of the parties acts wrong-
fully out of insolence (baghat, from baghd which we considered
earlier, in Chapter X), fight the party that acts wrongfully until it
returns to God's commandment. If it returns, make peace between
them with “adl, and act equitably (agsifis, from gist). Verily, God
loves those who act equitably (mugsitin, part. pl.). (XLIX, g)

The next example is of particular significance in that it brings to
light the focal point of the meaning of “adl by contrasting it with
mayl ‘partiality’, or favoritism.

You will not be able to act equitably (ta"dild, verb) to all your

wives, however eagerly you may wish to do so. But yet do not be

altogether partial (& tamili kull al-mayl) so as to leave one as in

suspense, (IV, 128/129)

Fasad

That the word fasdd (or the corresponding verb afsada) is a very
comprehensive word which is capable of denoting all kinds of evil-
doing 1 clear from an examination of its behavior in non-religious
contexts, Even within the limits of the Quran, we find a few examples
of such non-religious use of the word, Thus, for instance, in the
Chapter of Joseph the act of stealing is called by this name,

‘By God', they said, ‘well you know that we came not here to do
evil {nufsida, from afsada) in the land, We are not thieves." (XII,
73)
This is said by Joseph's brothers who have fallen under suspicion of
having stolen the king"s goblet. In the following passage the reference
is to the acts of atrocious viclence committed by Gog and Magog
everywhere on the earth:
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They said, *O Two-Herned [i.e. Alexander the Great], look, Gog
and Magog are doing evil (mufridin, part. of afsada) in the earth.
Wilt thou set up a rampart between us and them, if we pay thee
tribute’ (XVIII, g3/04)

In another passage, which, by the way, should be regarded as a
‘religious” context from the point of view of the Qurin, the same
word isused to mean the odious habit for which Sodom was notorious,

Lot said to his people, ‘Verily, you commit an abomination
{ fahishahy* such as none in all the world has ever committed before
you. What, do you approach men, and cut the way [robbing way-
farers], and commit in your assembly things disapproved
(munkar)? '3

But the only answer of his people was, ‘Bring us God's chastise-
ment, if what thou speakest is true? He said, *My Lord, help me
apainst this people who do evil (mufsiding.’ (XXIX, 27-29/28-30)

The word is also applied to the conduct of Pharach, violently
oppressing the Israelites without any justifiable reason:

Verily, Pharaoh exalted himself in the land and divided the people
thereof into sects; he oppressed one party of them [i.e. the
Israelites], slaughtering their sons and sparing their women.
Verily, he did evil [lit. he was one of the mufaidin]. (XXVIII, 1/4)

In another place, the word is applied to the Egyptian sorcerers in
the service of the Court, The reference is to the well-known scene
of the magic tournament in the presence of Pharach.

Moses said, “That which you have shown is sorcery. God will
surely bring it to naught, for God will never set right (yughfn,
from aglaha) the work of those who do evil (mufsidm)." (X, B1)

In properly religious contexts, however, the word very often, if not
invariably, has the restricted meaning of kufr. Here [ give a few typical
examples, of which the first applies the word mmfsid to the ‘dis-
believers® in particular reference to their tokdhib, This is clear from
the general context from which the passage has been taken.

Of them some believe therein [i.e. in the Qur’in], and some believe

not therein. But thy Lord knows well who are the evil-doers

(mufsidin). (X, 41/40)

Those who disbelieve (kafard) and bar from the way of God—We

shall inflict upon them punishment after punishment, for that

they were doing evil (yufsidima), (XVI, go/88)

4 For an explanation of thiz concept see pp. 233-234.

3 Bee the following section, pp. 213-217.
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There is no god but Ged. . .. But if they turn away, verily God
knows those who do evil (imufridin). (111, 55-56/62—63)

It is interesting to note that in a passage the same word is applied
to the monotheists from the standpoint of the Kifirs, Here the
spread of the monotheistic movement causing irreparable damage to
the traditional idolatrous customs is regarded as ‘ working corruption
in the land’,

The chiefs of Pharaoh's people said, ‘Wilt thou [Pharaoh] leave
Moses and his people to do evil (yufsidi) in the land and to
abandon thee and thy gods? (VII, 124(127)

Mafrif and Munkar

Ma‘riif. Among the various terms that may be regarded as con-
stituting partial or near Arabic equivalents for the English ‘pood”’,
ma‘rif cccupies a special place, because it seems to represent an idea
that goes back to a remote past. In the Muslim exegeses of later ages
we see the word ma'rif defined very often as “what is acknowledged
and approved by Divine Law’.5 But this is of course but a reflection
of the state of affairs peculiar to the classical age of Islam, and conceals
rather than reveals the real nature of the word., The concept is far
older than shar®. It belongs to, and is based on the tribal type of
morality that was peculiar to Jahiliyah. As Professor Reuben Levy
has remarked very pertinently, the use of this word—withits opposite,
munkar—in the Qurin for good (and evil), shows that the Qur'in
adopted the tribal moral terminology and made it an integral part of
the new system of ethics, Ma®sif means literally *known®, i.e. what
is regarded as known and familiar, and, therefore, also socially
approved. Its antithesis sunhar means what iz disapproved precisely
because it is unknown and foreign. * Tribal societies in a state of
civilization parallel to that of the Arab tribes of the Jdhdliya, would,
in the same way as they did, regard the known and familiar as the
good and the strange as the evil."”? Here I give, a8 an example, a
verse by a Jahili poet, Musafi® al-"Absi, in which he laments the
death of the Banf “Amr tribe and extols them as ideal people.

Ulaka banii khayr wa-sharr kilayhima *
Jami‘an wa-ma rif alamma wa-munkar

Those were people of both good (khayr) [for their friends] and evil
(sharr) [for their enemies] at the same time, they used to be [the

6 See, for example, al-Baydiwi, comm. on Samh 11, 232.

7 Reuben Levy: The Social Structure of Tolam (Cambridge, 1o57), p. 194.
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cause] of ma'rif [for their friends] that befell the latter and of
miunkar [for their enemies].®

But the word ma'rif, whatever its origin, is actually used in the
Quridn in a rather more restricted sense than this. We might perhaps
do best to examine, first of all, an example which will give us an
important clue as to what the Qurin itself meant when it used this
word, The passage in question is contained in the admonition which
God gives especially to the wives of Muhammad.

O wives of the Prophet, vou are not as ordinary women. If you

[truly] fear [God], be not too tender in your speech [in talking to

men other than your husband], lest he in whose heart is sickness

should become lustful. But always speak ma®rif words, (XIXIII,

32)

It is clear contextually that the phrase “words that are ma‘rif’
here denotes the manner of speech which is really suitable to the
Prophet’s wife; a manner of talking, that is, which is honorable
enough, dignified enough to give ‘those in whose hearts is sickness’
{1.e. men full of sensual desires) no chance of getting excited lustfully.

The next example throws further illuminating light on the meaning
content of ma‘rif by contrasting it with the way of doing which i= not
marif.

When you have divorced women, and they have reached their
prescribed term, then retain them with ma'rif, or else release them
with ma‘rif; but do not retain them by force (diraran) so that you
transgress. Whoso does that has wronged his soul [or himself].
(II, 231)

‘“T'o retain the divorced women with ma‘ridf” is here contrasted
with “to retain them by force’, which suggests that “with ma"rif’
must mean something Like ‘in the right way'. The ‘right’ here would,
in Jahiliyah, mean nothing but *traditionally known (and approved)’;
in the Qur’anic conception, however, the source of rightness lies not
in tradition, but in the will of God. This is clear from the fact that,
in this passage, ‘behaving not in the ma®rif way® i3 declared to be
a case of ‘transgression’, and ‘doing wrong to one's own soul'—
expressions that are, as we saw earlier, commonly used to describe
precisely the conduct of the Kiafirs,

Incidentally, the passage I have just quoted is a legal provision for
the divorced wife. Now it iz another characteristic feature of the word
ma'riif that it tends to be used most appropriately in the legislative
portions of the Book, particularly where regulations concerning

% Abn Tammim Hamdeah, 111, 24.
214

Good and Bad

moral duties in family relations, between husband and wife, parents
and children, or among near kinsfolk, are in question. The following
are some of the examples from Sirah IT and others.

When you have divorced women and they have reached the pre-
scribed term, prevent them not from marrying their [new]
husbands, when they have agreed with each other with ma‘rif.
(I, 232)

The phrase ‘with ma“rdf* in this passage would seem to be
equivalent almost to “through due formalities’. Baydawi paraphrases
it thus: ‘in compliance with the legal provision and according to
what is acknowledged by the law of humanity’,

Mothers shall suckle their children for the period of two whole
years, provided they desire to complete the suckling, [During that
period] the father of the child must fulfil the duty of feeding and
clothing them [i.e. the mothers] with ma‘rif. (*honestly® ‘respect-
ably’ or ‘in due form’, one might say). (11, 233)

But if you prefer to place your children under the care of a wet
nurse, it is no sin (jundh) for you, provided you pay with maridf
what you have to give. (LI, 233)

O you who believe, it is not lawful (lZ yakillu) for you to inherit
women against their will, nor to hinder them from remarrying so
as to take back part of what you have given them, unless they
commit a flagrant abomination [i.e. fornication]. Treat them with
ma’rif. (IV, 23/19)

Be grateful to Me and to thy parents. . . . But in case they attempt
at inducing thee to associate with Me that which thou hast no
knowledge of [i.c. idols], then obey them not. But keep company
with them in this world in a ma'rif way (marifan). (XXX,
13-14/14-15)

Munkar. Mariaf stands formally opposed to munkar, which, as we
have seen, literally means ‘unknown', ‘*foreign’, and—precisely
because of that—'disapproved’ or ‘bad’. The Qur'in exhorts the
Prophet and the believing community again and again, with strong
emphasis, to “enjoin the ma'rif and forbid the mumkar’. And in the
form of thiz combination, both terms seem to stand for very general
and comprehensive ideas of ‘[religiously] good’ and ‘[religiously]
bad’, ma"rdf meaning any acts arising from, and in consonance with,
the true belief, and murkar any acts that would conflict with God's
commandments,
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The believers, both men and women, are friends one of another,
They enjoin the ma"nif and forbid the munkar, and they perform
the prayer and pay the alms, and they obey God and His Apostle,
(IX, 72/71)
It is noteworthy that al-Baydawi writes that the ma“rif here means
fman “belief’ and ga'ak ‘obedience’, while munkar is equivalent to
kufr and ma"ag * disobedience’,
Let there be one community of you, all inviting men to good
(khayr), enjoining the ma‘rif and forbidding the munkar. Those
shall be the [ultimate] winners. {111, 100/104)

You are the best community that has ever been brought forth unto
men. You enjoin the ma“nif and forbid the munker, believing in
God. (111, 106{110)

Tt is to be noted that in the same passage it is affirmed that the
pdlih people are those who believe in God and the Last Day, and
devote themselves to pious works, “enjoining the ma'nif and for-
bidding the mumnkar’. (v. 110/114)

It is perhaps of more interest to observe that the "hypocrites’ are
accused of doing the exact reverse of this: they enjoin the munkar
and forbid the ma‘rif.

The mundfig, both men and women, are all one; they enjoin the
munkar and forbid the ma™rd/f. . . . They have forgotten God, and
He has forgotten them, Verily, the mundfig are fdsig people. (IX,

68/67)

Next I shall give a few examples showing the use of the term munkar
digjoined from its usual companion, mundfig. The first is of particular
significance because the context in which the word is found is, if not
definitely non-religious, rather of a secular nature in that it has
nothing to do directly with belief and kufr. Note that the word here
appears in the form of mufr (from the same root as munkar); the
meaning remains exactly the same.?

So the two [i.e. Moses (as a legendary figure) and the Mysterious
Man commonly known as Khadir] journeyed on until, when they
met a bay, he [L.e. Khadir] slew him. Moses said, *What, hast thou
slain a pure [i.e. innocent] soul guilty of no murder? Verily thou
hast done a hideous (nukr) thing.” (XVIIIL, 73/74)

% In just the same way, ma'rilf can be replaced by “wrf. And “wrf and sukr form a
pair just ag ma'rdf and seunkar go together. T give here an example from old poetry:
Akl al-kulim idhd al-hulgmhafat * wa-al-“wrf fi al-agedm wa-al-rukr (by Harrén
b. “Amr b, “Abd Mandt, in Abd Tammim, Hamdsal, 111, 34) ° People of sound judg-
ment are they, even when other people lose their judgment (lit. when resson gets on
a slippery road); they are also men of urf [toward their friends] mmong all tribes,
[while against their enemies, they are] men of nukr".
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The next example relates to the conduct of the disbelievers among
the Israelites:

Cursed were those of the children of Israel who became Kafirs , . ,
because they disobeyed (“agaw) and were always transgressing
( ya'tadina). They never forbade one another any munkar that they
used to do. Verily evil was that which they used to do. (V, 82-83/

78-79)

In the passage which I quote next, the word munkar i3 applied to
the formula of divorce—'Thou art as my mother's back'—with
which men in Jahiliyah used to divorce their wives,

Thaose of you who diverce their wives by the formula of “mother’s
back’, though they [i.e. wives] are not their mothers—their mothers
being only those who gave them birth—verily, they utter an
abominable thing (munkar) and a falsehood. (LVIII, 2)

That in this and other places munkar has semantically much in
common with ‘abomination’ or ‘indecency” is explicitly shown by
the fact that the word sometimes appears in combination with fahsha®
which, as we shall presently see, is the very word for such a concept,

Khayr and Sharr

Probably khayr represents the nearest Arabic equivalent of the
English ‘good®. It 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
Qurianic context, its semantic SCOPE COVETS both the field of wnrldly
affairs and that of religious belief, Let me begin with a brief examina-
tion of some examples falling under the former class., The first
relates to the legend of Solomon: one day, it is related, he was so lost
in admiration of his beautiful horses that he forgot the duty of the
evening prayer; when he came to himself a bitter remorse seized him,
and he uttered the following words:

Verily, I have loved the love of good things (khayr) better than the
remembrance of my Lord, until the sun sank behind the veil.

(XXXVIII, 31/32)

But the most representative use of khayr in the field of worldly
affairs is, without doubt, seen in those very numerous cases where
the word behaves as a genuine synonym of mal *wealth’,

It is prescribed for you; when death visits any of you, if he leaves
some wealth (Rhawr), he should bequeath in the ma*rif way unto
his parents and near relatives, (II, 176/180)
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Particularly important is the following passage in which we see the
word khayr actually replaced by mal in the end, showing with
utmost clarity that the two terms are interchangeable in contexts
of this sort.

Whatever good (khayr) you expend, it shall be for yourselves, for
in that case you expend only because you seek God's countenance,
and whatever good (Rlayr) you expend, it shall be repaid you in
full, and you will never be wronged. . . . And whatever good (khayr)
you expend, verily, God is aware of it. Those who expend their
wealth (amedl, pl. of mal) night and day, secretly and openly,
verily, their reward is with their Lord. (II, 274-275/272-274)

No less important is the next verse in which the same word khayr
clearly fulfils a double function: it means ‘wealth’ in the first sen-
tence, and, in the second, ‘pious work®. It should be observed that
khayr in this sense is, as we shall presently see, almost synonymous
with sl which we discussed earlier.

They will ask thee [Muhammad] concerning what they should
expend [in alms]; say, *Whatever good (khayvr) you expend must
go to parents and kinsmen, orphans, the needy, and the wayfarer.
Whatever good (Rhayr) you do, verily, God is aware of it. (I,
211215)

Woealth represents the earthly good. Since, in actual fact, there
can be an infinite variety of earthly goods or worldly values, khayr
proves to be a word of extremely wide application in this field. We
shall confine ourselves, however, to the analysis of the semantic
content of khayr in contexts that are immediately related to religion
and faith.

In this field too, the meaning of khayr is exceedingly wide in scope,
for, as one might expect, anything relipiously valuable or beneficial
to man can be the denotatum of this word. And this shows that the
word is fully entitled to be considered a ‘secondary level’ ethical
term.

God's bounty:
0 God, owner of the Kingdom, ... Thou makest whom Thou wilt
rich and powerful, and Thou humblest whom Thou wilt. In Thy
hand is the good (khayr). (111, 25/26)

The context itself suggests clearly that the ‘good’ here denotes the

limitless bounty of God. Further confirmation of this view is

afforded by vv, 66-67/73-74 of the same Siirah, where we read:
“Werily, in God's hand is bounty { fadl). . . . He speaally favors with
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His mercy (rahmah) whom He will, for God is Lord of great bounty
(fadi).

God's special favor (Revelation):

Those who disbelieve among the people of the Scripture and the
idol-worshippers love not that there should be sent down upon you
anything good (khayr) from your Lord. But God specially favors
with His mercy whom He will, for God is Lord of mighty bounty.
(I1, g9/105)

It shall be said [on the Day of Resurrection] to those who fear [i.e.
the pious believers], “What has your Lord sent down?' They will
answer, ‘[He has sent down upon us] good (khayr).’ (XVI, 32/30)
He [God] gives the Wisdom unto whom He will, and whoso is
given the Wisdom, has been given much good (Rhayr). (II,
272[269)

Belief and penuine faith:
O Prophet, say unto the captives who are in your hands, ‘If God
knows any good (khayr) in your hearts, He will give you better
than that which has been taken from you, and will forgive you'.
(VIIL, 71/70)

Positive effect of the faith:
On the day when one of the signs of thy Lord [Le. a portent of the

approach of the Last Hour] does appear, its belief shall be of no
avail to a soul which did not believe before, nor earned some good

(Khayr) by its faith. (VT, 159/158)

Prous work (salihat):
Perform you the prayer steadfastly, and pay the alms. Whatever

good (khayr) you send forward for the sake of your own souls, you
shall find it with God. Verily, God sees everything you do. (IT,

104/110)
Be you emulous in good works (Bhayrat pl.). (V, 53/48)
Verily, they vied one with another in good works (Rhayrdt), and

called upon Us yearningly, yet with fear, and were humble before
Us. (XXI, go)

Excellent believer:

[Abraham, Isaac, and Jacob], verily, We made them pure with
genuine sincerity, [that is,] the thought of the [Last] Abode. Thus
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in Our sight they were, verily, of the chosen, the good (akhydr,
pl). (XXXVIII, 46-47)

A plance at the examples given will make it clear that the denotara
of the word &hayr in the field of religious matters fall roughly into
two classes: one is the "good’, the source of which lies in God, and
the other is the ‘good” produced by man. In either caze, the basic
connotatum remains the same: it means something which may
rightly be judged valuable from the specific point of view of the
revealed religion.

Next we shall turn to those cases where the word khayr is used in
opposition to something else. The most usual antithesis of khayr is
furnished by sharr which functions as its direct opposite in any of
its various meanings examined above, whether religious or non-
religious, Thus, to take a typical example, when khayr is used for
‘happiness’ or prosperity in worldly life, sharr is used for ‘mis-
fortune’.

Man tires not of praying for good (khayr), and if evil (sharr)
touches him, then he becomes disheartened and desperate. But
if we let him taste mercy {rafimah) after distress (darrd) that has
touched him he 15 sure to say, ‘This is my own, I think not that
the [Last] Hour is imminent,” (XLI, 45-50)

The precise meaning of the pair, khayr—sharr, in verse 49 is
disclosed by another pair that immediately follows it in v. 5o, ie.
rahmal (happiness or good fortune conceived as God's mercy) and
darrd” (ill fortune or distress). It will not be out of place to add here
that the Qurin generally considers happiness and misery in this
present world a kind of trial by means of which God distinguishes
between true believers and Kafirs,

We test you [first] with evil (sharr) and good (khayr) as a trial, then
unto Us you shall be brought back. (XXI, 36/15)

The next two examples are of particular significance for our
purpose in a somewhat different respect; apparently, they simply
state that the poodness or badness of a thing has, essentially, nothing
to do with man’s loving it or disliking it; that one should always
judge by the ultimate issue to which it leads. Viewed from the
reverse side, however, this would imply that the problem of whether
a thing is khayr or sharr tends to be made dependent on man's
natural subjective reaction to it, that is, whether he likes it or hates it.
In a word, khayr and sharr stand for ‘likes’ and ‘dislikes’.
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Prescribed for you is fighting [in God's way], though it may be
hateful to you. It may be, however, that you hate a thing which is
[really] good (Rhayr) for you, and that you love a thing which is
bad (sharr) for you. God knows, but you know not. (II, 2r2-213/
216)

Treat them [your wives] well [lit. with ma'rdf]. Even if you hate

them, it may be that you hate a thing wherein God has placed much

good (khayr) for you. (IV, 23/1g)

It would be almost superfluous to point out that the basic opposi-
tion of Rhayr and sharr occurs also in the properly religious field,
denoting, then, picus deed and kufr, respectively.

Upon that day [i.e. the Day of Judgment] men shall issue forth in
separate groups so as to witness their own deeds [in this world].
Whoso has done the weight of an atom of good (Rhayr) shall see
it, and whoso has done the weight of an atom of evil (sharr)
shall see it. (XCIX, 6-8)

Sometimes sharr in this sense is replaced by another word s’
which we shall examine in the next section,

HSN and SW”

These two reots appear in various forms., We shall in what follows
examine the most important of them.

1. Hasan. Like khayr, this word has a very wide range of applica-
tion. It is an adjective which may be applied to almost anything
that is felt to be “pleasing’, ‘satisfying’, *beautiful’, or *admirable’,
And, as in the case of khayr, its scope covers both worldly and
religious spheres of human life. A few examples will suffice to show
this.
And of the fruits of the date-palm and grapes, you take therefrom
intoxicating liquor and good (hasen) nourishment. Verily, therein
is a sign for people who have sense., (XV1, Og/67)
Here, it is clear, the word Jrasan is roughly equivalent to *delicious’
or “agreeable to the taste’, In the next example, the same word refers
to something entirely different.

Her Lord received her [Mary, mother of Jesus] with a good
(hasan) reception and made her grow up with a goodly (hasan)
growth. (II1, 32/37)
It should be noted that in this verse, hasan appears twice in succession.
In the first case it means the ‘gracious’ treatment Mary received at
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the hands of God; while in the second, it suggests that she grew up in
good health to be a graceful woman.

The next passage applies the word to the ideal type of relation
between men in social intercourse. More concretely, it enjoins upon
men the duty of speaking always peaceably so as to maintain and
promote peaceful relations among themselves,

Tell My servants to speak words that are more peaceable (ahsan,
comparative). For verily, Satan is trying to cause discord among
them. Verily, Satan is ever for man a manifest enemy. (XVII,

55/53)

Hasan can also be used in the sense of *profitable’ or ‘lucrative’
in the domain of business and commerce. The Quriin uses it figur-
atively in reference to pious acts, By doing a pious deed, man lends a
very advantageous loan to God,

Who is there that will lend a good (hasan) loan to God, so that He
may increase it for him manifold? (11, 246/245)

Verily, those who give in charity, whether men or women, and
thus have lent a good loan to Gaod, it shall be multiplied for them,
and they shall receive a generous hire. (LVII, 17/18)

God's promise is called a “Jasan promise’ because it promises
much good to men provided they fulfil its conditions faithfully.

O my people, has not your Lord promised you a pood (hasan)
promisef (XX, 8g86)

Is he whom We have promised a good (hasan) promise [meaning
the Garden of Heaven] . . . like him to whom We have given the
momentary enjoyment of the life of the world, then on the day of
Resurrection he shall be of those arraigned? (XXVIII, 61)

Various other things are called figsan in the Qur'an, but this much
seemns to suffice for our present purpose. The job of denoting a ‘good
work” in the sense of a *pious’ deed within the semantic boundary
of the root HSN is chiefly assigned to the feminine form of hasan,
to which we shall now turn.

2. Hasanah. This word is the feminine form of the adjective hasan
which we have just dealt with. The feminine form is used as a
substantive, and means anything having the quality designated by
the adjective. Let us remark at the outset that the word in this sense
is, at least in certain contexts, almost perfectly synonymous with
khayr which we discussed above, in both of its ficlds of application,
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worldly and religious. This point is admirably brought out in the
following example:

Some there are who say, *Our Lord, give us in this world hasanah
and in the Hereafter, too, hasanah, and puard us from the chastise-
ment of the Fire." (I1, 1g7/201)

Hasanah in this quotation clearly means happiness, prosperity,
good luck. The word in this sense occurs constantly in the Qurin in
close combination with its antithesis sayyiah. Here I give only two
examples.

If good (frasanah) befall them, they say, ‘This is from God’, but
if evil befall them, they say, “This is from thee [Mubammad].’
Say, ‘Everything comes from God,' (IV, 80/78)

If good (hasanah) touch you [Muslims], it is disagreeable to them
[i.e. the Kifirs], but if evil (sayyi®ah) befall you, they rejoice
therein. (111, 116/120)

Both fhasanah and sayyiah sometimes appear in the plural form,
thus:

We have tried them with good things (kasandt, pl.) and evil things
(sayyi’at, pl.) that haply they might return. (V1I, 167/168)

We might do well to recall in this connection what was said above
concerning the divine “trial’ of men by Rhayr and sharr,

Just as khayr which, as we saw, is in itself an exceedingly compre-
hensive word, can be used in the narrow, strictly religious sense of
‘picus work', haranal may be so used with almost exactly the same
meaning.

Verily, God will not treat anyone unjustly even the weight of an

ant, and if it is a good work (hasanah), He will double it, and will

give an immense reward. (IV, 44/40)

This is particularly the case when the word is used in explicit
contrast to sayyi’ah. The meaning of the latter word then changes
from evil in general to ungodliness. Examples abound.

Whoso brings a good work (hasanak) [on the Day of Judgment]

shall be safe from terror that day. But whoso brings an evil deed

(sgyyiah), such shall have their faces thrust into the Fire. (XXVII,

91-92{89-90)

In place of the phrase ‘to bring a good work’, the causative verb
ahsana (from the same root) may be used. This verb itself will be
analyzed in detail in the following section. Here I am only concerned
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to show that the phrase “he who afsana’ is equivalent to 'he who does
a hasanah’, and that this implicit hasenah may further be contrasted
explicitly with sayyiah,
For those who do good (aksami, pl.) shall be the best reward. . . .
Theose shall be the inhabitants of Paradise, to dwell therein for
ever. But for those who commit evil deeds (sayy"at), the recom-
pense of each evil deed (sayyi“ah) shall be the Like thereof. (X,
27-28/206-27)

3. Ahsana. The verb ahsana (inf, thedn) iz one of the key ethical
terms in the Qur'an, Most generally it means “to do good®, but in the
actual Qurianic usage this word is applied mainly to two particular
classes of “goodness': profound piety towards God and all human
deeds that originate in it, and acts motivated by the spirit of hiim,

Let us examine first those cases where ifisan is roughly equivalent
to piety and devotion, or to use a more characteristic expression, ‘the
fear of God’.

Verily, whoso fears God (yattagi, from taguwd) and is patient
(yashir)—surely God wastes not the wage of those who do good
(muhsinin, part. pl.). (XII, go)

It should be noted that here the semantic content of thsdn is defined
in terms of ‘fear of God' and *patience’, both of which, as we saw
in Chapter X, are among the most characteristic features of the
‘believer’. In the next example, the same word mulsin (part. of
ahsana) is cquated with mwttagi “godfearing’, while its concrete
denotatum is explicitly described as various acts of pious devotion,

Verily, the godfearing (muttagin, pl.) are now [i.e. after Resurrec-
tion] in gardens and springs, taking whatever their Lord has given
them. Verily, they were before [i.e. in the present world] muhsinin:
but little of the night they slept, at the dawn they would ask forgive-
ness, and in their wealth even the beggar and the outcast had a
share. (LI, 15-19)

That ehsana in contexts of this sort is practically synonymous with
*doing the salikdt’ will be made clearer from examples that follow.

The mulisinin who perform the prayer steadfastly, and give alms,
and have unswerving faith in the Hereafter, Those are upon the
guidance from their Lord; those are sure to prosper. (XXXI,
2-3/3-5)

Verily, those who believe and do good works (sdlihat)—verily, We
waste not the wage of him who does good works (ahsana “amalan,
lit. “is good as to deed’). (XVIII, 2g/30)
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We might add that Abraham who, in complete obedience to God's
command, attempted to sacrifice his beloved son Isaac, is called, in
reference to this very act, a muhsin,

O Abraham, thou hast already carried out the dream. Verily,
thus do We recompense the mmuhsinin. This is indeed a manifest
trial, (XXXVII, 104-106)

Such being the case, it is hardly surprising that mufsin should some-
times be opposed to kdfir or some of its semantic equivalents,

So God rewards them for these [pious] words with gardens beneath
which rivers flow, to dwell therein forever. That is the reward of
the muhisinin, But those who disbelieve (kafarid) and cry lies to
Our signs, they shall be the inhabitants of Hell. (V, 88/85-86)

This is a Scripture confirming, in the Arabic language, to warn
those who do wrong (galami) and bring good tidings to the
muhsinin, (XLVI, 11/12)

As I have suppested abave, ihsdn has another important application:
it may denote loving deeds towards others, that is, to be more
precise, deeds motivated by the fundamental attitude of hifm. That
ihsan is the most immediate manifestation of the spirit of hifm will be
clearly perceived in the following example:

A Parpdize as wide as the heavens and the earth is prepared for
those who fear [God], the godfearing who expend [in alms] in
prosperity and adversity, and repress their rage, and pardon
men, for God loves the mufisinin. (111, 129-128/133-134)

He who is always willing to help the poor, is slow to anger, forbears
from retaliating, and forgives offences—this is the very embodiment
of the virtue of hilm as we saw in Chapter [V, The next verse is
another example showing the close connection between #fisdn and
hilm. 1n other words, the thought expressed by the verse is just the
contrary of the spirit of Jihiliyah,

Thou [Muhammad] wilt not cease to discover treachery [i.e. the

act of breaking the compact] from them [the children of Israel],

save a few of them. But pardon them, for God loves the mubsinfn.

(V, 16/13)

The Qur'in never wearies of emphasizing the duty of showing
kindness to parents, if only for the reason that *his mother bore him
with pain and with pain did she give birth to him.' (XLVI, 14/13).
The attitude of filial picty is called by the name of dhsdn,

Thy Lord has decreed that you should serve none save Him, and
that you should be kind (ghsdn) to parents. If one or both of them
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attain old age with thee, say not ‘Fie!” unto them nor chide them,
but speak unto them respectful (karfm) words, and lower unto
them the wing of humbleness out of mercy (rahmah), and say,
‘My Lord, have mercy upon them, just as they raised me up when
I was a small child," {(XVTI, 24-25/23-24)

The latter half of this passage shows in concrete terms the real nature
of the *kindness” in question.

As is only to be expected in the spiritual climate of the Qurian
which gives an outstanding emphasis on charity, the meaning of
thsdn in this sense shows a strong tendency to become contracted
from comprehensive ‘loving-kindness' to that of generosity in alms-
giving. Here is a good example which brings out most clearly the
element of ‘generosity” in #hsdn by contrasting it with bukhl ‘stingi-
ness’,

Be good (fhsdn) to your parents, and near kindred, and orphans,
and the needy, and the neighbor, whether of kin or not of kin,
the companion at your side, the wayfarer, and what your right
hands possess [i.e. your slaves], Verily, God loves not those who are
proud and arrogant, who are not only niggardly, but also bid others
be niggardly, and hide that which God has bestowed upon them of

His bounty, (IV, 40-41/36-37)

4. Sayyi'ah. Like the corresponding hasanah, sayyfah is properly
the feminine form of an adjective, used in the Quriin mostly as a
substantive. The adjective in question is sayy’®, which occurs in
Strah XXXV and discloses remarkably well the Qurianic meaning
of the root SW*, It runs as follows:

They swore by God a solemn oath that if a warner [i.e. Prophet]
came to them, they would surely be more rightly guided than any
of the nations. Yet, when a warner did come to them, they only
became the more averse, behaving the more proudly (&stikbdr) in
the land, and plotting more evil. But the evil (sayy®) plotting
encloses only those who make it. (XXXV, go-41/42-43)

Here it iz clear that the “evil plotting” (al-makr al-saypi’) refers to
all the desperate efforts by which the Kifirs sought to undermine the
monotheistic movement of Muhammad.

Turning now to the feminine form, sayyi®ak, used as a substantive,
we may recall that it was already partly examined in anearlier section
dealing with hasamah. There we saw that sayyah may denote two
entirely different things: it may, on the one hand, mean an un-
favorable and disagreeable turn of affairs in human life, all adverse
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circumstances and ill luck that befall 2 man; it may, on the other
hand, be used for an “evil’ work a man does against God's will,
that is, ma‘sivah ‘disobedience’ as it is often called. This is very
important from the viewpoint of Islamic thought because this
double meaning of sayyi°ah was destined to raise a difficult theological
question in connection with the central tenet of the (Qadariyah and
Mu‘tazilah.

The Maturidi theologian, al-Bayyadi, has an interesting thing to
report on this subject. *The Mu‘tazili al-JubbaT’, he says, ‘asserts:
it is an established fact that the word sayyi®ah is sometimes used
in the sense of ' calamity " (balvah) and “trial™ (mifrak), and some-
times in the sense of *sin” (dhanb) and ** disobedience” (ma'sivah). It
15 also certain that God attributes sayyiah to Himself in the verse
" Bay: everything comes from God", and that in the following verse He
attributes it to man: “And every sayyiah that befalls thee comes
from thyself.” Obviously something must be done here to establish
harmony between the two statements so that they may not con-
tradict each other. In reality, there is no contradiction because when
sayyi‘ah is attributed to God it is to be understood as “adversity”
and “misfortune”, while the same word means “disobedience®
when it is attributed to man,"1?

As we see, al-Tubb@T uses cleverly the double meaning of sayyi*ah
in order to establish that ‘discbedience”, i.e, kufr cannot conceivably
come from God, for He is essentially God of justice. It goes without
saying that al-Bayyadi himself, being a man of the Hanafite school,
denies categorically such distinction. Everything, he asserts, comes
from God, fmdn as well as kufr. If hasanah in the Qurdn is to be
taken in a general sense sayyi’ah, too, must always be taken in a
general sense,

In any case what is certain is that the Qur'in itself uses the word
sayyi“ah in the sense of ‘misfortune’ and sometimes in the sense of
‘evil deed’. T.et us examine carefully the latter case.

Most generally, sayyi’ah appears to mean the consequences of
kufr. The examples that follow will make this point abundantly clear.

If the evil-doers (alladhing zalami, from zubm = kufr)!! possessed
all the wealth on earth, and the like thereof with it, they would
ransom themselves therewith from the evil (s, from the same
root as sayyi’ah, used approximately in the first of the two mean-
ings of sayyi’ah as distinguished above) of the chastisement on the
Day of Resurrection. But God will disclose to their eyes what they

1t Karndl al-Din Abmad al-Bayvidi: fehdrgt ol-Maordwm min “Ihdrdt al-Tmdm
{Cairo, 1949), p. 310,
11 See above, p. 16g.
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never expected to see; there shall appear to them the evils (saypiat,
pl.) of that they have earned, and they shall find themselves
surrounded on all sides by that which they used to mock at, . . .
The evil (sayy’dt) of that they have earned will smite them. And
such of these people [i.e. the Meccan Kifirs] as do wrong (gelami),
the evils (sayyi’dt) of that they have earned will smite them, nor
will they be able to escape this. (XXXIX, 4849, 52/4748, 51)

The next one refers to the Golden Calf which the people of Moses
made and worshipped in his absence. So it is evident that the ‘evil
deeds here spoken of mean, as al-Baydawl notes, nothing other than
the works of kufr and ma"dsi ‘disobedience’ to which they gave way.

Verily, those who took [to themselves] the Calf, wrath shall come

upon them from their Lord and abasement [even] in the life of this

present world, for such is the reward We confer upon those who
forge (muftarin, from iftir@’). Those, however, who have done evil
deeds (sayyidt), but repent thereafter and have faith (dmand),

verily thy Lord thereafter is Forgiving and Merciful. (VII,

151-152/152-153)

It is significant that seyyi®ah is sometimes opposed to salihah
which I examined at the outset of this chapter. An example showing
this relation between seyyi'ah and sdlthal was also given there. Here
is one more telling example:

As for those who believe (dmand) and do good works (salihat, pl.),
‘We shall remit them their sayyi°dt and shall recompense them the
best of what they used to do. (XXIX, 6/7)

The expression here translated ‘remit (kaffara) the sayyi’at’ occurs
in another very important passage, which happens to be part of the
prayer of the believers in Sairah IIL,
Our Lord, We heard a caller calling unto faith, ‘Believe in your
Lord!" And we believed., Our Lord, forgive us our sins (dhundh,
pl. of dhanb) and remit (kaffir) from us our evil deeds (sayypiar).
(111, 191{193)

The commentators usually make a distinction between dhumib and
sayyi’dt by saying that the former denotes kaba’ir (lit. “big ones’,
that is, great or grave sins), while the latter is equivalent to saghd’tr
(lit. *small ones’). And this view seems to be fully confirmed by
another passage:

If you avoid great sins (kabd'ir) that are formally forbidden you
We will remit from you your evil deeds (sayv°dr) and make you
enter Paradise with a noble entrance, (IV, 35/31)
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No one will deny that this passage recognizes a very serious difference
in degree, and even in kind, between ‘big’ sins and ‘small’ ones. In
reality, however, this distinction stands on a very precarious foothold,
for, after all, there is a real uncertainty as to what is actually meant
by ‘big’ sins. One thing would seem certain. Since, a little later on
in the same Siirah, we find an explicit statement that, ‘ God forgives
not that aught should be associated with Him, but He forgives
anything short of that to whomscever He will. He who associates
aught with God has surely forged (iftard) a great sin (#thm)’ (IV,
51/48), it would appear that we could justly regard shivk “associating’
as constituting the greatest of all unpardonable sins. But, although
this is undoubtedly true in this particular case, it does not in any
way preclude the other word sayypf'ah from denoting ‘associating’.
As a matter of actual fact, we have seen above that the worshipping
of the Golden Calf—this is nothing but a flagrant case of *associating’
—is counted among the saypat.

In another passage (Stirah XVII), after giving a list of deeds that
God has expressly forbidden, the Quran pronounces the verdict:
*All this—the evilness of it (sayyi"uhu) is in the sight of your Lord
abhorred’ (v. 40/38). The items enumerated there are: (1) the slaying
of one's own children for fear of poverty, (2) fornication, (3)
murder without reason, (4) embezzlement of the legal property of the
orphan, (5) dishonesty in commerce, (6) insolence and arrogance
(vv. 33-39/31-77). Some at least of these are usually counted among
the kabd’ir. We might add that in Strah X1, 80/48, sodomy is called
sayyi’al—the sodomy which, as we saw earlier, is often described in
the very Qur’dn as ‘an act which is more abominable in the sight of
God than anything that has ever been committed by any being in the
world.’

5. Asfa. This word is a verbal form derived from the root SHW™.
Briefly, it describes sayy®ah in its dynamic, active aspect; that is, it
conveys the idea of *producing some sayyi’ak’. And, of course, in the
Qur'dn, the sayyiah meant is here an act of kufr, which is, so to
speak, the sayyi’ah par excellence. This connection is brought out
with explicit clarity in the following example which contrasts “one
who asd’a’ with ‘one who does sglih’.

Whoso does right (*amila ;§lih), it is for his own soul, and whoso
does evil (as@’e), it is against it. (XLV, 14/15)

Mo less significant is the next example in which musi® (part. of
asd’a) 15 contrasted with ‘those who believe and do sdlthde’. More-
over, musi” is likened to a *blind’ man, while the latter is compared
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to a ‘secing’ man, the commonest metaphors in the Que*dn for the
Kifir and the believer, respectively.

The blind and the seeing man are not equal, nor those who believe
and do the pious deeds (salihat) and the evildoer (musi®). (XL,
60/58)

The next one tells us in more concrete terms what the act of
asi'a consists in. Tt sees “evil’ in the act of fakdhib, which is another
piece of evidence that asd’a means “to act in a kdfir way ',

The ultimate end of those who did evil (asd'd, pl.) was evil (s7%)
in that they cried lies to the signs of God and mocked at them.
(XXX, g/10)

6. Saw’ and SiF. After all [ have said in the foregoing about various
words derived from the root SH", detailed discussion of these two
remaining forms, important though they are, would only be repeti-
tion. All I want to do in the present context is to sketch some of the
arguable points relating to their meaning and form.

Saw’ is one of the infinitives of the verb s¥a that we have seen
above, and is characteristically used as an epithet of the analytic
type (e.g. ‘a man of courage”), while 57’ is the abstract noun from the
same root. As is obvious, they are twin sisters, extremely similar
not only in form but also in meaning, and in some econtexts the
distinction itself becomes highly problemaric.

Let us first consider saw’”, and cxamine a few of its typical uses,
The construction always takes the analytic form to be represented
by the pattern: rajul al-sae” (or rajul saw”, without definite article),
meaning literally 'a man of the being-evil’, ‘a man of evil nature or
conduct’.

‘0 Mary [thus say people to Mary who has just given birth to
Jesus before getting married to any man], thou hast indeed
committed a monstrous (farf) thing!. .. And yet, thy father was
not a bad man (imra’ saw’), nor was thy mother a harlot!” (XI1X,
28-2g/27-28)

Here it is contextually certain that saw” implies unchastity or sexual
licence. In asimilar way, the people of Sodom are called in Stirah XXI,
74, gaunm sazg” ' people of evil deing’, "an evil people’) on account
of their abominable custom. On a level which is more properly
religious, the same expression gazem sass’ is used in reference to
Noah's folk, the evidence of their evilness being, this time, the
takdhib.
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We delivered him [Noah] from the people who cried lies to Our
signs. Verily, they were an evil people, so We drowned them all.
(XXIT, 77}

The next passage alludes to some of the Bedouin tribes who, on
some excuse or other, tried—and succeeded in the attempt—to
shirk the duty of serving in the Holy War on the occasion of the
Hudaybiyah expedition.

Nay, but you thought that the Apostle and the believers would

never return again to their families, and that appeared very fine to

your minds. You did think an evil thought (zann al-seer lit. * thought
of evilness”) and you were a people of no value (bir, a word mean-

ing ‘decayed’ or ‘corrupt’). (XLVIII, 12)

The reading gann al-saw’ is not the only possible one in this and
other similar instances ; according to some authorities, the alternative
reading gamn al-si is just as permissible. In the opinion of others,
there is a definite difference in meaning according to whether one
reads saw’ or oiF, when both are possible: the former implies fasid,
‘corruption’, while the latter means darar, ‘harm' or ‘damage’, or
hazimah, ‘defeat’, and sharr, ‘evilness of condition”.12 All this,
however, is in my opinion quite groundless. The distinction between
the two phrases, gann al-sar” and gann al-sf is merely a matter of
syntax.

The hypocrites, men and women, and the idol-worshippers, men

and women, who think (gdnafn, part. pl.) of God evil thoughts

{gann al-saw’)—for them shall be an evil turn of fortune (df =

frat al-saw’), for God is wroth with them and has cursed them.

(XLVIII, 6)

Besides the same gann al-saw’ (or si#°), this passage contains another
phrase with al-saw’: d@frat al-saw” lit. “turn of evilness'. This, too,
allows two alternative readings, saw’ and &', The same applies also
to Blrah XXV, 42/40, where we find: “the city that was rained on
{umfirat, verb, pass.) by an evil rain (magar al-sare”)’. The city referred
to is generally said to be Sodom that was utterly destroyed according
to tradition by the rain of stones. In this instance, too, s is read in
two different ways, and some authorities try to establish a distinction
in meaning between them, saying that if it is read s it means
‘damage’ or ‘injury’, and if read sae” it means ‘destruction’.

Be that as it may, it is certain that the infinitive saz’ as an epithet is
semantically of very wide application, being capable of denoting
almost anything that can be called sayyi®. This is no less true of the

noun i,
12 See al-Busting, Muhit al-Mubi, 1, 1ez1.
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Most generally s means anything felt as being dizpleasing, dis-
agreeable, or abominable, anything that arouses aversion.

When any one of them is given the news of a girl [i.e. the news
that a girl has been born—referring to the notorious dislike of the
pre-Islamic Arabs for female children, that went often to the length
of burying alive female babies], his face grows dark and he burns
with wrath, and he hides himself from his folk because of the evil
(s2°) of the news that has come to him, (XVI, 60-61f58—59)

This example describes the subjective aspect of the experience
connected with the name of s&. And this enables us to understand
quite naturally why Hell is so often called in the Quriin an “ewil’
abode (or resort).

The Kafirs—upon them is the curse, and for them is the evil
abode (s2° al-ddr lit. *evilness of the house"). (XIII, 25)

Examples are found in plenty in the Qur'an, showing that st
in this basic sense may be applied to any kind of harm, injury,
affliction, and misfortune. But there is no need here to examine
them in detail. So we shall turn our attention immediately to the
way s’ is used in the ethico-religious field. The first example T give
is taken from the Chapter of Joseph. The speaker is Joseph himself.

[My innocence has at last been proved]. And yet I do not claim to
be perfectly innocent, for the human soul ever incites to evil (s}
save what my Lord has mercy on. (XII, 53)

Here evidently ‘evil’ means unbridled indulgence in wordly plea-
SUres,

The next quotation iz given as pood evidence to show that @' in
the religious field is perfectly synonymous with the above-discussed
sayyiat,

God is only bound to turn towards [i.c. forgive] those who do evil
(##) in ignorance, then quickly turn again [i.e. repent] ... But
God is not to turn towards those who do evil deeds (sayyiat),
until, when one of them is about to die, he says, ‘Now I turn [i.e.
repent].’ (IV, 21-22/17-18)

Exactly the same kind of s that is, ‘evil done in ignorance’, is

significantly contrasted in the next example with aglaha (derived
from the same root as s@lih).

Whoso of you does evil () in ignorance, and turns apain there-
after and does right (aslaha), verily, [for him] God is Forgiving
and Merciful. (VI, 54)
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SiF is also used synonymously with gulm al-nafe ‘the wronging
of one’s own soul” which is, as we saw, a very characteristic Qur’anic
expression for kufr.

The Kifirs whom the angels scize [i.e. cause to die] while they
are busy wronging themselves. Then [only] will they submit [and
say], *We were not doing any evil (s@’).) Nay, but verily God
knows well of what you were doing. (XVI, 20-30/27-28)

In the next passage, the referent of 57" is deseribed in the most
concrete terms. Here we have an instance showing what kind of act
was an ‘evil act’ in the Qurianic view.

Pharach said, *O Haman, build for me a tower, so that haply [
may reach the place of ascent, the place of ascent of the heavens,
and look upon the God of Moses, for I think him a Lar." In this
way Pharaoh looked upon his evil act (s “amalihi lit. ‘evil of his
act”) as something good, and thus was debarred from the right way.

(XL, 38-40/36-37)

Fahsha® or Fahisha

Fahshd or fiakishah signifies anything foul and abominable beyond
measure, [t is very often used in the Qur'in in conjunction with SH>
which we have just examined.

Follow not the footsteps of Satan; he is a manifest foe to you, He
enjoins upon you naught but s& and fahshd. (I1, 163-164/
168-16g)

The commentators have tricd to distinguish between s and fahshd
in this verse; much ink has flowed, and a variety of opinions have
been offered, but none of them is sufficiently reliable. All we can
gather from them is that the two words are roughly synonymous,

She [the wife of the Egyptian Governor] desired him passionately,
and he [Joseph] would have desired her too, had it not been that
he saw [just then] a proof of his Lord. Thus did We turn away
from him 54" and fahshd. (XIT, 24)

Here it is contextually clear that the expression, s and fahsha,
means fornication. The same reference is made explicit in the next
example,

Draw not near to fornication; verily, it is a fahishah; it is evil
(sa a verbal form from SW*) as a way. (XVII, 34/32)

Sodomy is also very frequently called fahishah, Here I give only
one example.
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And Lot, when he said to his people [i.e. the inhabitants of Sodom],
‘What, do you commit such falushak as no one in all the world has
ever committed before your' (V1I, 78/80)

In Stirah XI, 80/78, the “abomination’ referring to the same evil
habit of Sodom is expressed by sayyi’df, further evidence that
F-IT-5H and SW* were felt to be roughly synonymous in cases of
this sort.

In another passage concerning the pagan custom of marrying the
wife of one’s own father after his death (or divorce), a word meaning
the utmost degree of hatred, mage, iz used in conjunction with

fahishah.

Marry not women your fathers married, except bygone cases, for
it is surely abomination ( fahishak), a hateful thing (magt), and an
evil way (s@°a sabilan lit, *is evil as a way”). (IV, 26/z2)

The word munkar which we have considered above also occurs
together with falishak.

O believers, follow not the footsteps of Satan, for upon those who
follow the footsteps of Satan, verily, he enjoins fahshd and munkar,
(XXIV, z21)

Here we see the occurrence of falshd® explicitly attributed to
Satan's instigation. Sarah II, 164169, quoted at the outset of this
section is another example. Indeed, it is characteristic of fahishak
and falishd® that they appear in the Qur'in, very often associated with
Satan’s name,

Satan promises you poverty and enjoins upon you fahsha’, while
God promises you forgiveness from Himself and bounty. (II,
271 (268)

We have made the Satans patrons of those who believe not, And
whenever they commit a fahishah, they say, ‘We found our
fathers practicing it, and God bade us do it." Say, *God does not
enjoin wpon you fahshd. Do you say against God that which
you know not?” (VII, 26-27/27-28)

On the contrary, God forbids strictly all fakhsha’ and enjoins justice
and kindness:

Verily, God enjoins justice (“ed!) and kindness (#hsdn) and giving
to kinsfolk, and forbids fahshd® and munkar and insolence (baghy).
(XVI, 92/g0}
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Tayyib and Khabith

Tayyib is an adjective, the most basic semantic function of which is
to denote any quality that strikes the sense—the senses of taste and
odor, in particular—as very delightful, pleasant, and sweet, As would
be expected, it is most frequently used to qualify food, water,
perfume, and the like. Beyond this proper field of application, it
may also be applied to various other things; thus in the Qur'an we
find such combinations as: riff fayvibeh ‘a favorable wind® that
carries a ship smoothly on the sea, as opposed to rik “dsifak ‘a
stormy wind' (X, 23/22), balad fayyib ‘a land of good and fertile
soil" (VII, 56/58), masdkin tayyibah ‘delightful dwellings’, speaking
of the final resort of the believing men and women in Gardens of
Eden (IX, 73/72), etc.

It is noteworthy that in the case of food, which, as everybody
knows, constitutes an important item among those things that tend
to be surrounded by all sorts of taboos, the Quran brings in the
specific idea of ‘sanctification’, by associating feyvid with haldl
which means ‘lawful® in the sense of ‘free from all taboo’. So in this
particular case, fayyib becomes almost a synonym of haldl which we
shall examine in the next section,

They will ask thee [Muhammad] what is made lawful (uwhilla
verb, pass, meaning “to be made haldl”) for them. Answer, *Lawful
to you are all good things (fayyibat, noun, pl.}.’ (V, 6/4)

Eat of what God has provided you as lawful (haldl) and good
(tayyit). (V, 9of38)

The word fayyib may also—though not so frequently—be used
in the properly cthico-religious sense, Here is a good example:

Gardens of Eden they ghall enter, beneath which rivers flow. . . .
Thus God recompenses those who fear (muttagin), whom the
angels seize [ie. cause to die] while they are good (fayyibin pl.).
They [i.c. the angels] say, ‘Peace be upon you! Enter Paradise
because of what you used to do.” (XVI, 33-34/31-32)

It is evident that in this context tayyib replaces muttagi ‘godfear-
ing’. Besides, it is opposed to “those who wrong themselves’, (in
verse 30(28) an expression which, as we know, means Kifirs.

Tayyib in the phrase al-kalim al-fayyib, ‘the good speech’, that
occurs in Sarah XXXV, 1110, must be of a similar nature, It is
generally explained as denoting the formula of tawhid: ‘There is
no god but God.” At any rate, it is certain that fayyib in this expression
means “religiously good” or “pious’, for the phrase itself appears in
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this verse closely combined with al-"amal al-sdlik ‘pious deed’. The
verse runs as follows:

Unto Him ascend good (fayyib) words, and the good (salih) deed
He exalts, (XXXV, 11/10)

The exact contrary of fayyib is khabith. Here it will be unnecessary
to examine cases in which this word is applied to ordinary things and
events. All we have to do is to consider briefly some of the typical
examples showing its use in the ethico-religious domain. Let us
begin with one that concerns the problem of the “sanctification’ of
food referred to abowe.

He [the Prophet] makes lawful (yuhili) [in the name of God] for
them all good things (fayyibdt) and makes unlawful (ywharrimu)
for them the evil things (khaba@ith, noun, pl.). (VII, 156/157)

Tt is to be noted that the pair fayyib—~khabith is very significantly
made to correspond with another pair haldl—haram. As we shall see
the latter pair is based on the idea of ritual ‘cleanness’ properly
belonging to the domain of taboo-thinking,

In the next passage, favyib—khabith corresponds to the opposition
of the believers and the Kifirs.

Those who disbelieve will be gathered into Gehenna, that God
may distinguish the wicked (khabith) from the good (fayyib), and
put the wicked one upon another, and, heaping them up all
together, put them into Gehenna, (VII, 37-38/36—37)

Bad women (khabithdt) [are fit to be mated] with bad men
(Rhabithin), and bad men with bad women. Good women (tayyibat)
[are fit to be mated] with good men (fayyibin), and good men with
good women. (XXIV, 26)

In the next example, khabith is applied to the abominable custom
of the people of Sodom, who are themselves described as a people of
saw” and fiasig. All these elements combined, serve to bring out with
utmost clarity the concrete meaning content of the word khabith.13

Unto Lot We gave judgment and knowledge, and We delivered
him from the city that used to do abominations (Rhaba'ith, pl.).
Verily, they were an evil people (gawm saw’); [they were] all
Jasigin. (XXI, 74)

13 Ag an example of its usage in Jihilivah as an cthical term, we may give the
following verse of “Antarah (Dfwdn, p. 62, v. 7): Yo'ihdna lawnf bi-al-sawdd wa-
iremamd * fidinhum bi-gl-bubth aswad min fildi *They [i.c. my tobesmen] revile my
color saying that it is black. To say the truth, the wicked things they are doing is
much more black than my skin.'
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Haram and Halal

With this pair of words we step into the world of taboo-thinking,
Haram and haldl belong to a very old layer of language. In fact, they
go back to the old Semitic idea of ritual cleanness. Speaking more
strictly, hardm is the taboo, while heldl denotes simply anything that
iz not held under the taboo, anything that ‘has been set free’ from it.
Hardm is applied to things, places, persons, and actions; and every-
thing that is so designated is definitely separated from the world of
the profane and is raised to a peculiar level of being, that of the
‘sacred’ in the twofold sense of holiness and pollution; it is, at any
event, something unapproachable, untouchable,

Thus to give a typical example, drinking wine and the washing of
his head were hardm to a pre-Islamic Arab who had made a vow to
take a bloody vengeance on the murderer of one of his near relatives.
And the taboo continued as long as he was under the vow. The
situation iz made clear admirably well by the following verse of
Ta’abbatah Sharran,'¥ which he said after he executed his vengeance
upon the murderer of his maternal uncle:

Hallati al-khamr wa-kdnat havdm *
wa-bi-la*y md alammat tafilly

Long was wine fardm to me, but now it is halal. Hard was, indeed,
the toil that made it at last halal to me.

It is highly instructive to see that in the law-books by later jurists,
hardm is generally defined in a formal way as ‘an action punishable
by law” or—which amounts to the same thing—'anything absolutely
forbidden®. The Qurianic use of the word seems to represent an
intermediate stage in the process of development from the original
taboo idea to this legal concept. This incorporation of a pagan idea
into Islim was made possible by the introduction of God's free
decision. With absolute freedom God forbids anything and removes
the ban from anything; and anything He has forbidden will be
henceforward hardm, and the contrary haldl, Thus age-old ideas of
haram and halal have become most intimately connected with God
as immediate expressions of His Will. This direct consequential
connection between God’s act of forbidding a thing and the thing's
being a haram is well brought out in the following passage.

We [God] covenanted with you [children of Isracl], * You shall not
shed your blood [i.e. you shall not kill one another], and you shall
not drive yourselves [L.e. one another] out of home.” . . . But now

14 Abu Tammém, DNodr al-flomdsak, with comm. of al-Khatity al-Tibriz,
M. A “Azzlim, ed. (Cairo, 1gss), I, 21.
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you are killing one another, and driving a party of you out of home
...when their expulsion was made hardm to you. (II, 78-7g/
84-85)

It is natural that, with the advent of a new Prophet, as a new
mouthpiece of the divine Will, there should occur considerable
changes in the existent system of ‘lawful’ and ‘unlawful’. Thus
Jesus in the Quein declares among other things:

I will surely make haldl (whilla, verb,) to you some of the things
that were before hardm (hurrima, verb. pass.) to you. (111, 44/50)

In like manner, now that Islim has come, all the taboo-laws of
Israel, the Qur'an declares, are completely superseded by the new—
and of course, better—enactments. Thus, according to the Qur’in,
the Jewish food-taboos, to take the most conspicuous instance, were
originally instituted as a punishment for their insolence (Sarah VI,
147/146). As to the numerous taboos of paganism, they are mere
“forgery” iftird” against God (v, 145/144). But instead of abolishing
food-restrictions altogether the Qur'an draws up a modified list of
taboos, and proclaims them in the name of God,

'These only He has forbidden (harrama) you: what is dead [re.
the meat of an animal that has died of itself, not slaughtered], and
blood [shed], and the flesh of swine, and whatsoever has been
consecrated to other than God, (11, 168/173)

Made lawful (uhilla) to you is the game of the sea and to eat
thereof, a provision for you and for the seafarers. But forbidden
(hurrima) to you is the game of the land so long you are in the
state of hardm [i.e, on the pilgrimage]. (V, g7/96)

It should be observed that those who perform the pilgrimage them-
selves, after they have laid aside their ‘secular’ clothes and put on a
‘sacred” garment, are definitely in the state of taboo; they should
not cut their hair or pare their nails, and sexual intercourse is a
strict prohibition.

It iz interesting to note that the Qur'in sometimes uses this taboo
vocabulary on a much higher level, in matters that concern more
directly the central tenets of Islim, It creates, as it were, a new moral
and spiritual conception of taboo, and gives an ethical content to the
primitive idea of hardm, by placing ‘under taboo” various manifesta-
tions of kufr,

Say, ‘My Lord has only tabooed (harrama) abominable deeds
(fawwdhish), whether outwardly visible or concealed within, and
sin (fthm), and wrongful insolence (baght), and that you associate
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(tushrifd) with God that for which He sent down no warrant [iLe.
1dols], and that you say concerning God that which you know not
[i.e. the sin of iftird’]. (VII, 31/33)

There is in Arabic another word for “a tabooed thing’ (hardm}), of
which the Qur’in furnishes a few examples: sulit (or suput). Speaking
of the Jews who say: ‘We believe”, though in fact they have adopted
kufr, God addresses Muhammad and says:

Thus seest many of them vying with one another in sin (ithm) and
disobedience (“wdesdn), and how they devour the tabooed thing
{suht): Verily, evil is the thing they have been doing. (V, 67/62)

And in the same Slirah, v, 46/42, the same Jews are called akkdlina
lil-suht “voracious eaters of the tabooed thing’. As to what is exactly
meant by the ‘tabooed thing' here, nothing certain can be said,
though it is highly probable that it refers to usury. We know that the
prohibition of lending money at interest was directed primarily
against the Jews.' The following quetation from the Qur'an will
confirm this view.

For the wrong-doing {zuim) of the Jews, We have put under taboo
(harramnd) certain good things (tayyihar) that were before per-
mitted to them, This has occurred also for their debarring many
men from the way of God, and for their taking usury in disregard
of the strict prohibition [by God]. {IV, 158-150/160-161)

Concerning haldl there is semantically very little to say. It denotes
anything that is not “taboo’, or rather, anything from which the ban
has been removed. A fow examples may suffice.

O men, eat of what is in the earth, things lawful (haelgl), good
(fayyib) [note again the combination, haldl—jayyib], and follow
not the footsteps of Satan, (IT, 163 168)

In the same passage the thought is expressed again in a somewhat
different way: this time, it is the word fayyibdt that appears in place
of the combination haldl—tayyib:

O believers, eat of the good things (fayyibat) wherewith We have
provided you, and thank God, if it is Him that you worship. (11,
167/172)

All food was lawlul (hill = halal) to the children of Israel save what
Israel made unlawful (harrama ‘tabooed’) to himself, before the
Law was revealed. (IIT, 87/g3)

17 See W. Montgomery Watt, Muhammad ar Meding (Oxford, 1056), pp. 206~2g7.
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The next example concerns the relation between husband and his
divorced wife. It is contextually implied that violation of a taboo
constitutes a “sin” which is called jundh. This latter word will come
up for consideration in the next section.

If he [i.e. the husband] divorces her [the third time, that ig, finally],
she shall not be kalal (takilly, verb) to him thereafter, until she
marries another husband. Then, if he [the new husband] divorces
her, then it is no sin (jundk) for them to come together again, (11,
230)

Az I have suggested before, whenever a taboo is placed upon a
thing, that thing becomes raised above the level of ordinary existence:
it becomes ‘sacred’ in the original double meaning of purity and
pollution; it is ‘untouchable’. This latter aspect of tabooed things
seems to be expressed in the Qurian by the word rijs, which is an
exceedingly powerful word with the basic meaning of ‘filthiness® or
‘uncleanness’. It suggests a feeling of intense physical repulsion.

The fundamental semantic connection between jardm and rijs
will be best perceived in the following verse, which gives a list of
tabooed food for the Muslims. Here the “filthiness' is given explicitly
as the reason for the prolubition of the flesh of swine,

Say, 'T find in what has been revealed to me naught tabooed except
what is dead [of itself, i.e. not slaughtered], and blood outpoured,
and the flesh of swine—for that is a rifs—and all fisg-things thar
have been consecrated to other than God.” (VI, 146/145)

In another passage, we find wine, maysr (a form of gambling
practiced by means of arrows), idols, and divining-arrows strictly
prohibited as being “unelean’.

0O believers, wine and maysir-gambling, idols and divining-arrows
are all rijs coming from Satan’s work, So avoid them that haply
you may prosper. (V, g2/go)

We should further compare this passage with Siirah II, 216/z21q,
where wine and mayvsir are condemned as involving great ‘sin’
(ithm).

They will ask thee [Muhammad] about wine and maysir, Say,
‘In both of them there is great sin and also some uses for men, but
their sin is greater than their usefulness.”

In another place idols are called rifs.
Shun the abomination (rijz) of idols, (XXTI, 31/30)
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And this is extended to the ‘disease” which is in the hearts of the
Kifirs,

As for those in whose hearts is disease, it [Le. Revelation] only

serves to add rijs to their rijs, and they all die Kafirs. (IX, 126f125)

And finally, the Kifirs themselves are called rijs.

Turn aside from them, for they are unclean (rijs), and their ulti-
mate abode is Gehenna as the reward for what they have earned.
(IX, 96/95)

I should like to end this section by drawing attention to another
word, najas, which iz almost an exact synonym of rijs. The only
semantic difference between the two is, according to some Arab
philologists, that rijs is used mostly in reference to things that are
“filthy by nature’, while najas means mostly things that are “filthy
according to Reason or Law.'16

The word nafas is used in the Qurdn in reference to the idol-
worshippers, who should not be allowed to come near the Holy
{haram) Mosque, because ‘they are unclean’.

O believers, the polytheists (muskrikan, lit. ‘those who associate’)

are naught but najas. So let them not come near the Holy Mosque

after this very year. (IX, 28)

It is related that “Umar, who was to become the second Khalifah,
once wished to read the manuscript of a certain Sirah which his
sister Fatimah was reading with her husband. (This occurred a little
before "Umar became a Muslim). Fatimah, who was already a devout
believer at that time, refused to hand the sheet to her brother and said,
‘Brother, you are unclean (najis, adj.), because of your polytheism
(shirk). Only the clean (tdkir, meaning ‘ritually clean”) may touch it.’
Thereupon, we are told, “Umar rose and washed himself clean, and
then only she gave him the sheet.l” This anecdote reveals better
than anything else the nature of the taboo-conseiousness in which
these notions of ‘cleanness’ and ‘uncleanness’ originate and to
which they properly belong,

Sins

In this last section we shall deal with the key terms of the secondary
level of discourse, whose function consists in classifying the reli-
giously evil acts that we have been considering as a violation of the

moral and divine law, and consequently, as something punishable
by a heavy penalty in both this world and the world to come.

18 al-Rustind, Mublf ol-Mubiy, 1, 755, quoting from al-Fullfdt,
17 It Ishdq, 1, 226,
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1. Dhanb. The Quran applies this word most frequently to heinous
sins committed against God. Examples will best explain this point.

Takdhib is a dhanb:

They shall be fuel for the Fire, like Pharach’s people, and those
before them; they cried lies to Our signs, and God seized them for
their sins (dhundib, pl.). (IT1, g/11)

As we know very well, takdhib ‘ crying lies to God’s signs” is the most
typical manifestation of kufr; as a matter of fact this latter word re-
places the former in Stirah VIII, 54/52, all other elements remaining
almost exactly the same.

Like Pharaoh's people, and those before them; they disbelieved
(Rafard) in God's signs, and God seized them for their sins
(dhunib).

Kufr iz a dhanb:
God seized them for their sins (dhundb). . . . That was because

their Apostles brought them clear signs, but they disbelieved
{(kafarit), so God seized them. (XL, z2-23/21-22)

They [i.e. the Kifirs in Gehenna] shall say, ‘ If only we had listened
to [our Apostle] or had sense, we would not have become the fellows
of the Blaze!" Thus they confess their sin, (LXVII, 10-11)

In this passage the word Aufr itself does not appear, but the reference
is clear. In the following, &stikbdr, *becoming big with pride’, which
we considered earlier in detail, takes the place of kufr, and is accused
of being a dhanb:

And Korah, Pharach, and Haman! Moses came unto them with

clear signs, but they grew proud (istakbari) in the land. Yet they

could not win the race, So We seized each one for his sin (dfhanb).

(XXIX, 38-39/39-40)

The intimate connection between kufr and dhanb is shown also
by the fact that the latter is regarded as entailing the punishment of
the Fire in Gehenna.

God looks on His servants [i.e. believers] who say, *Our Lord, we
believe, Forgive Thou our sins (dhumib) and keep us from the
chastisement of the Fire." (111, 13-14/15-16)

Dhanb comprises fahushah and gulm:
God loves the good-doers (muhsinin from ahsana) who, when they

commit a fakishak or wrong (galami) themselves (zulm al-nafs),
remember God and ask forgiveness for their sins (dhunib)—and
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who forgives sins save Godi—and persevere not knowingly in
what they did. (ITI, 128-129/134~-135)

Dhand of fasig people:
If they turn away [from God’s signs], then know that God wishes
to smite them for a sin of theirs, Verily, many men are fdsig.

(V. 54/49)

Dhank and sayyi’ah:
Our Lord, we heard a caller calling unto faith, *Believe in your
Lord!" And we believed. Our Lord, forgive us our sins (dhusib)
and remit from us our evil deeds (sayyé'at). (111, 191/193)

According to al-Baydawi, the distinction between dhumib and
sayyidt is that the former denotes kabdir *great sins” while the latter
denotes saghd'ér ‘small sins’, This interpretation fits in admirably
with what is suggested by another important passage (IV, 35/31)
which I have already quoted. There we saw God Himself declaring
emphatically. ‘If you avoid kabdir which are forbidden you, We
will remit from you and your evil deeds.” But it is probable that this
interpretation was first suggested to the minds of the commentators
by this latter passage itself.

Dhanb and Khati*ah:

Thou, woman, ask forgiveness of thy sin (dhanb); verily, thou art
of the sinners (khdti'm, part. pl.). (XII, 29}

This is said by the Egyptian Governor to his wife who attempted,
and failed, to seduce Joseph from the right path. It is to be noted
that here those who commit this kind of dhanb are called Ehaif i
{lit. those who commit khafi’ah). This seems to suggest that dhanb
and khaj"ak are roughly synonymous. The word khafi’ah will be
discussed later.

2. Ithm. Concerning the basic meaning of this word different opinions
have been offered by different scholars, Muhip al-Muhit, for instance,
defines it as a violation of hardm, that is, doing what iz not lawful,
The commentator al-Baydawi says: ithm is a dhanb that merits
punishment (comm. on XLIX, 12). According to others ithm is an
unlawful deed committed intentionally, while dhenb can signify
both what is intentional and what is unintentional. The diversity of
opinion gives evidence that a precise definition of this word is almost
impossible, its meaning being extremely vague and elusive beyond a
certain limit. 5o we cannot hope to do better than examine this word
at work in contextual situations,
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The first point to note regarding the actual use of the word in the
(ur'dn is that it occurs remarkably often in the legislative portions
of the Book. Thus, for instance, concerning the right way to take in
commercial dealings on credit, it is said:

Conceal not the testimony, for whoso conceals it, verily his heart 1s
sinful {athim, part.). (11, 283)

The next example concerns the legal regulation on the making of
a testament.

Preseribed for you, when any of you is about to die, leaving behind
wealth, he 15 to make testament. . ..

Whoso alters it after he has heard it, the sin (ithm) thereof is only
upon those who alter it. . . . But in case he fears from the testator
some declining ( jenaf, meaning *declining or deviating” from the
right course) or sin (fthm, meaning here the wrong intention to
deviate from the right course), and 20 makes up the matter between
the parties, then it shall be no sin (ithm) for him [to alter the will
he has heard]. (11, 197-178/180-182)

In a similar way, in a passage dealing with the qualifications of
persons permitted to attend bequeathing as legal witnesses, ithm
15 declared to consist in their not bearing testimony equitably. The
following iz the formula of oath by which the witnesses should
swear never to act unjustly.

We will not sell it for a price, even though it be on behalf of a near

kinsman, nor will we hide the testimony of God, for then we would

surely be of the sinful (athimin, part. pl.). (V, 105/106)

In the next example the act of bringing a false accusation against
one's own wife for the purpose of taking back the sum of money
that one has given her before, is said to constitute an ‘open ithm',

If you wish to exchange a wife for another, and you have given unto

one of them [Le. the one you are going to divorce] a large sum of

money, take naught of it. What, will you take it by way of calumny

and open sin (ithm)? (IV, 24/20)

That ‘calumny’ itself is also an ithm iz shown by another verse
relating to an entirely different sort of situation,

Those who hurt the believers, men and women, without their
deserving it, such have laid upon themselves the guilt of calumny
and open sin (fthm). (XXXIII, 58)

In the next example, dthm means the act of unjustly appropriating
the property of others.
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Consume not your property among vourselves in vanity, nor seek

to bribe by it the judges that you may devour knowingly a portion

of the property of others with ithm [i.e. sinfully]. (II, 184/188)

The second point to note about the word éthm is that it is also used
in connection with haragm. In other words, vielation of a taboo
constitutes an ithm. The following verse comes after the enumeration
of forbidden foods—carrion, swine-flesh, blood, and what has been
consecrated to other than God.

But whoso is forced [by hunger into eating hardm food], and not

from insolence and not transgressing, it is no sin (ithm) for ham,

Verily, God is Forgiving, Merciful. (LI, 168/173)

They will ask thee about wine and maysir. Say, ‘In both of them

there is great sin (ithm kabir) and also some uses for men, but their

sin is greater than their usefulness.” (11, 216/219)

Thirdly, we may observe that the word #thm is applied also to
various aspects of kufr,

Let not those who dishelieve (Rafari) suppose that Our being

indulgent towards them for a long time [i.e. the fact that we do not

punish them at once for their kufr] is something good for them.

We only grant them indulgence that they may increase in sin (ithm).

(III, 172/158)

It is associated with shirk, *polytheism’, and with ftird® al-kadhib,
‘forgery of a lie':

He who associates aught with God has surely forged (iftard) a

great sin (ithm). (IV, 51/48)

Behold how they forge against God a lie, and that is enough for

an obvious sin (fthm). (IV, 53/50)

It is noteworthy in this connection that the infernal tree of Zaqqiim
which, as we know, is the special food of the Kifirs in Gehenna, is
called “the tree of the sinful (athim)’, showing indirectly that athim
means nothing other than kdfir.

Verily the tree of Zagglim shall be the food of the athim, like

malten copper, boiling in their bellies like the beiling of hot water,

(XLIV, 43-45)

3. KhatPah. That khati’ah has roughly the same meaning as ithm
is clearly shown by the following example:

Whoso, having committed a khati*ah or an ithm, throws it upon the
innocent, has burdened himself with calumny and an obvious sin
(dthm). (IV, 112)

245



The Analysiv of Major Concepis

As usual, the commentators have tried to draw a dividing line be-
tween the two words, According to al-Baydawi, for instance, khafah
here means “small’ sin or an unintentional offence, and dthm means
‘great” sin or an intentional crime, The Qurianic language itself
flatly contradicts such a distinction. For the Qur'in applies the
word Rhafi®ah mainly to the most heinous religious sins. The examples
that follow will bring out this point.

Moah said, "My Lord, they have rebelled against me, and followed
one whose wesalth and children have inereased him only in ruin,
and they have plotted a mighty plot, and said, * Do not forsake your
gods. Do not forsake Wadd, nor Suwd, nor Yaghtith, nor Ya'tg,
nor Nasr®, And thus they have led many astray. Increase Thou not
these wrong-doers (gzdlimin) save in straying’ Because of their
sins (khati’at, pl.) they were drowned and made to enter into a
Fire. (LXXI, 20-25/21-25)

Better than anything else this passage discloses the meaning of the
word in question. In the next one, 2hdti” (part. meaning ‘one who
commits a khatah’) evidently replaces the more usual kafir.

Take hold of him, fetter him, then roast him in the Hell Fire, and
put him in a chain of seventy cubits! Verily, he believed not in the
Almighty God, nor did he ever urge the feeding of the destitute.
So this day he has here no true friend, nor any food exeept putrid
pus which none but the sinners (khdti'fin, pl.) eat. (LXIX, 30-37)

Here is one more example in which KH-7-" evidently refers to the
deeds of kufr.

And Pharach, and those before him, and the cities overturned,
committed khdtfah{=khafi"ah), and they rebelled against the
Apostle of their Lord. So He seized them with a vehement grip.
(LXIX, g-10)

In the following passage, the Jihill custom of slaying one's own
children for fear of poverty is condemned as a great khat” (khatialt).

Slay not your children for fear of poverty, We will provide for them
and for you. Verily, the slaying of them is a great sin (khaf").
(XVII, 33/31)

Here instead of Rhaf® words like dhanb and ithm might as well be used
without causing any change in meaning. It is interesting to note in
this connection that there is a verse in which dhanb and KH-T-" are
actually used side by side in reference to one and the same wrong-
doing. It is found in the Chapter of Joseph, and the ‘sin’ referred to
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is the evil plot which Joseph’s brothers framed against him when he
was a little child and for which they are now repentant.

They [Joseph’s brothers] said, “O father, ask forgiveness of our
sins (dhunib) for us, for certainly we were sinful (khdtfin, part.
pl.). (XIT, g8/g7)

I shall give one more example showing the close connection that
exists between KH-T-° and sayyiah.

They [ie. the 'hypocrites’] say, ‘The Fire will not touch us save
for a number of days.’... Say, ‘Nay, but whoso has done evil
(sayyi"ah) and is surrounded on all sides by his sin (khafiah),
such are the Fellows of the Fire; therein they shall dwell for ever.’
(1L, 74-75/80-81)

4. Jurm. This word is admittedly a synonym of dhanb. In the
Qurin, the word appears mostly under the participial form, mujrim,
meaning ‘one who commits, or has committed, a jurm’ and the ulti-
mate referent is almost invariably kufr. A mere inspection of examples
will make this point abundantly clear.

Takdhib 13 a jurm:
If they cry thee lies (kadhdhabii), say, * Your Lord is of all-embracing
mercy, but His violence will not be turned back from the sinful
(mujrimin) people.” (VI, 148/147)

Istikbar is a furm:
As for those who disbelieved (kafard), [it will be said unto them on
the Day of Judgment], ‘Were not My signs recited unto you?
But you were too haughty (istakbartum), and were a sinful {mujrimi)
people.” (XLV, 30/31)

Those who ery lies to Our signs and are too haughty (istakbard)
to accept them, for them the gates of Heaven shall not be opened.
. . . It is thus that We requite the sinners (mufrimin); Gehenna shall
be their couch, with coverings [of fire] above them. Thus do We
requite the wrong-doers (gdlimin). (V1I, 38-39/q40—41)

The following passage describes in vividly conerete terms the
characteristic arrogance of the mujrim people towards the believers,

Behold, those who commit jurm (alladhina ajrami) used to laugh
at those who believed, winking one at another when they passed
them by, and when they went back to their own folk, they returned
jesting, and when they saw them they used to say, ‘Lo, these have
indeed gone astray!' (LXXXIII, 29-32)
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Nifdg is a jurm:
Make no excuse. You [mundfigin ‘hypocrites’] have disbelieved

after your faith. If We forgive one sect of you, We will chastise
another sect for that they were sinners (mujrimin). (IX, 67/66)

Iftird al-kadhib is a jurm:
Who does greater wrong (aglam) than he who forges against God
a lie or cries lies to His signs? Verily, the sinners (mujrimin) shall
not prosper. (X, 18(17; see also X1, 37/45)

Instances could be multiplied indefinitely. But this much suffices
for our present purpose.

5. Jundh and Haraf. These terms are roughly synonymous with
ithm, and are most often used in the legislative portions of the Book.
They seem to mean a sin or crime for which one deserves punish-
ment.

It is no sin (jumdh) chargeable upon you that you seek bounty from
your Lord [i.e. that you seek to gain profits by trading during the
period of Pilgrimage]. (1L, 194/198)

That jundh here is synonymous with {thm may be seen from the fact

that a few verses further on we find this very word, ithm, used in
place of junah in a similar contextual situation.

Remember God during a certain number of days [in the Pilgri-

mage], but whoso hastens off in two days, there is no sin (ithm)

chargeable upon him, and who so delays, there is no sin (fthm)

chargeable upon him, if he fears [God]. (11, 199/203)

The word jundh occurs very frequently in regulations touching
marriage and divorce. One or two examples may suffice.

It is no sin (junak) for you that you offer a proposal of marriage to

women or keep it secret, (II, 235)

Thou [Muhammad] mayest put off whomsoever thou wilt of them
[thy wives], and thou mayest take to thyself whomsoever thou
wilt, and if thou seekest any of those whom thou hast divorced, it
shall be no sin (junah) for thee, (XXXIII, 51)

The next example concerns the curtailing of prayer in case of
CINETZency.

When you go on your travel in the land, it is no sin (jundh) for you
that you curtail your prayer in case you fear that the Kifirs may
attack you, {IV, 102/101)
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It is no sin (haraj) for the weak and the sick and those who find
naught to spend [that they do not go forth to war in God's way],
if they are true to God and His Apostle. (IX, g2/g1)

So We gave her [Zaynab the wife of the Prophet's freedman and
adopted son] in marrizge unto thee [Muhammad], so that [hence-
forward] there should be no sin (haraj) for the believers [in general]
in respect of [marrying] the wives of their own adopted sons. . ..
There is no sin (haray) for the Prophet about what God has ordained
for him. (XXXIII, 37-38)

In this chapter we have dealt with the most important of those
Qurianic terms that correspond more or less in meaning to the
English words ‘good’ and 'bad’. Our consideration of the examples
has clearly shown that it 1s quite wrong to assert that the Quriin
does not possess any fully developed ‘abstract’ concepts of ‘good’
and ‘bad’. True, some of the words are, as we saw, descriptive rather
than classificatory. Words like hardm, haldl, and rijs, for example, are
most concretely descriptive, If they evaluate, they do so only in-
directly, that is, through description. Faheshah and fasad, too, are
essentially descriptive. But it is also undeniable that some of the
words that we have considered in this chapter are to be regarded as
classificatory rather than descriptive. Salih is still descriptive to a
great extent; but it is equally classificatory. Words like sayyi*ah,
hasarnah are more evaluative than deseriptive. And the words that
have been dealt with in the last section belong definitely to the
secondary-level moral discourse. Earlier, in Chapter I, I have made
this point clear by comparing kufr with dhanb, The former, as we saw,
has a concrete descriptive content, while the job of the latter consists
in classifying this very semantic content of kufr—together with
others—in the category of reprehensible and punishable acts,

As I said at the outset, the system of the Quranic ethico-religious
concepts is linguistically based on the working of the primary-level
language. And the development of a well-organized secondary-level
language generally known as the “five legal categories’ 18 largely the
work of the later jurists, And yet, we have to admit also that the
Qur'dn itself has a super-structure—although still a very simple one
—of a network of secondary-level moral concepts,



CONCLUSION

WE MAY DO WELL TO BEMEMBER THAT THIS BOOK, IN THE ORIGINAL
edition, was entitled The Structure of the Ethical Terms in the Koran,
By the word ‘structure’ I meant ‘zemantic constitution®, Not only
does each key concept have its own peculiar connotative structure,
but also the entire body of key concepts has itself a more or less
clozed and independent structure—a system which is, in turn, divisible
into a number of subsystems,

The whole matter is based on the fundamental idea that each lin-
guistic system—~Arabic is one, and Qurianic Arabic is another—
represents a group of co-ordinated concepts which, together, reflect a
particular Weltanschauung, commonly shared by, and peculiar to, the
speakers of the language in question, Thus Qurianic Arabic corres-
ponds, in its connotative aspect, to what we may rightly call the
Qur’anic world-view, which in itself is simply a segment of that wider
world-view mirrored by the classical Arabic language. In exactly the
same way, the cthical language of the Qur'in represents only a seg-
ment of the whole Quranic world-view. And the ethico-religious
terms constitute a small, relatively independent, system within that
ethical segment.

It is solely in relation to this ethico-religious system that each of the
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terms we have examined acquires its peculiar meaning. Once we have
begun to understand the *meaning’ of words in this sense, it becomes
obvious that we cannot hope to get at it simply by consulting diction-
aries. A special method must be devised whereby we may observe the
behavior of each key term in all its concrete verbal contexts. There
must, in other words, be a method which will let the Quranic terms
explain themaelves.

In the first section, I have discussed in some detail a method by
which we can successfully isolate the connotative structure of each
key term. The second and third parts purport to give the main results
obtained by the practical application of that method.

The second section is the only historical part of this book. It deals
with the transition period which, on the one hand, definitely separates
the pre-Islamic age from the Islamic, but which, on the other, con-
nects the two in an extremely subtle way. Semantically, it is one of the
most interesting periods in the whole history of Islamic thought; not
only because it marks the very beginning of Islim itself, but also be-
cause, on a more theoretical level, it throws a full light on the dramatic
process by which a traditionally fixed system of values comes to be
replaced by a new one, The period, in other words, illustrates the
semantic phenomenon in which the key terms forming a system are
disintegrated, transformed in their connotative structure, modified in
their combinations, and, with the addition of a number of new key
terms, ﬁnnll}r integrated into an entirely different system.

The matter can be formulated in more concrete terms, It is com-
monly imagined that the birth of Islim had almost nothing to do with
pre-lslamic paganism, that Islim meant a complete and definite break
with the preceding period of idelatry. This is certainly true to a large
extent. In fact the Qur’anie revelation marked the birth of something
entirely new, religiously as well as culturally. It was undoubtedly
something unprecedented in the history of the Arabs. It was, in short,
a spiritual revolution causing remarkable repercussions in many walks
of life, both social and personal, so that even the material side of Arab
life was gravely affected by it.

And yet in one respect there is a clear and undeniable connection
between the Arabian polytheistic paganism and Islamic monotheism,
In my recent work, God and Man in the Koran (Tokyo, 1964), T have
shown that many of the key concepts of the Qurian relating to the
basic relations between God and man were just a subtly transformed
continuation of the pre-Islamic, genuinely Arab conception, Even
the connotation of the name Allah is shown to be no new invention of
the Quianic revelation. And the same istrue of the ethical terms inthe
Quran,

We would be seriously mistaken and do gross injustice to the pre-
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Islamic Arabs if we imagined, because of the low standard of their
religious conception and the dominant note of hedonism and sensual-
ism in their poetry, that they were devoid of high moral values, On the
contrary, their life was in reality regulated by the rigorous moral code
of muriwah, consisting of a number of important concepts such as
‘courage’, *patience’, * generosity’, and ‘imperturbable mind’, These
maoral concepts are of such a nature that their eternal and universal
values would be recognized in any age and by any people. But, be-
cause it was entirely based on narrow tribalism, the moral code of
muriitcah had a peculiar coloring which kept it from being universally
valid,

Some of the pre-Tslamic values were totally rejected by the Qurn,
But most of them were accepted, modified, and developed, in accord-
anee with the demands of the new religion. The old values, thus radi-
cally transformed and entirely cut off from the traditional tribal mode
of life, were reborn as new ethico-religious values and came to form an
integral part of the Islamic system. It is this process of inner trans-
formation of the Arab moral concepts, together with various problems
that were raised by it, that [ have studied from the semantic point of
view in the second part of the present study.

In the third section I have tried to analyze the Qurianic system of
ethico-religious concepts against the historical background described
in the sccond part. I have shown how this system, one aspect of the
Quranic world-view, is based on a very simple, but very strong and
vigorous dichotomy of  good ' and “bad’. The Qur’in, instead of using
the concepts of good and bad in a more or less abstract fashion,
Judges human conduct and character in a very concrete form: Imdn
and kufr, each surrounded by a host of related concepts, constitute
the two pillars of Quranic ethics, Human conduct and behavior are
described and evaluated mostly in the ethical language of the primary
level. The elaboration of an ethical metalanguage is left as a task for
the jurists of the coming ages.

It goes without saying that, in the Qurin, religion is the source and
ultimate ground of all things. In this sense, the ethico-religious con-
cepts are the most important and most basic of all that have to do with
morality. Moreover, Islamic thought at its Qurianic stage, makes no
real distinction between the religious and the ethical. The ethical
language of the Qur'an, however, has another important field, com-
posed of key concepts relating to social ethies, This field too is
essentially of a religious nature, since all rules of conduct are ulti-
mately dependent upon divine commands and prohibitions. But its
concepts concern horizontal relations between human beings living
in the same religious community, while the ethico-religious concepts
concern vertical relations between human beings and God.
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Conclusion

In view of the fact that the Qurianic teaching was destined to
develop not only as a religion but also as a culture and a civilization,
we have to admit the supreme importance of the field of social ethies,
which consists of concepts relating to the daily life of the people in
society. And the Qur'an, particularly in the Medina period, has much
to say about community life. This side of Quranic ethics has not been
systematically explored in the present work. To do so, another book
will have to be written.
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XXXV

4-5/5-6. 139
22-23/33-24. 136
71-73- 201

KXXVIIL:
1Z-15. 153
M-35/35-36. 144
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1o4-10b. 225

KEEVIIL:

34/4-5. 120

i3z, 217

4546, 103
46—-47. =20
4050, 150
55-56. 150
TI—70/71-75.

HHEIX:
2-3. 193
of7. 200

144

gfrr=12. 193

16-17/14=15.
181h, 190
23l2z. 130
24/23. 197
3als2. 170
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48—40/47-48.
g3i51. 238
bolsg. 142
fi—bz/bo—b1,
fig—fs. 34

XL:
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12, 139

17, 1bg
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282y, 142

03

228

145

242
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30/29. 195
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37035 133,
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43/90. =zo6
45-46/42—43.
sBish, 146
Golg8, 230
G2/bo. 113
F3-70/71—76.

2bz

176
155
233

176

145

XLI:
z-4/3-5. 128
44950, 220

XLII:

518, 137
2627, 146
31j/32-33. 201
I-40/41-43.
47148, 121

KLIIL:
21—23[23=24.
45-55/46-55.
57-58. 135
XLIV:

15/16.  6p
4345 243

XLV:

45, zo1
14/15. =239
18f1g. 196
zo/z1. 206
2zf23. 141
23/24. 47
3031, 247

XLVI:

111z, 225

148

14/15. 68, 223

14-15f15=16,

o

ize. 53, 112

20—-22/21-23.
25/z6. 129

XLVIIL:
1-3. b
13/12. 18y
2h/z4. 128
3836, 49

XLVIII:
6. zm
1. By
12, 231
26, 31

is

XLIX:

7. 188

9. 211

12, 243

13, 54, 03
14-15. 108, 18p
L:

2=3. 47
23-25. 115
28f2g. 165
30-33/31=34. 111
36(37. 128
3830, 104
LI1:

10-14. 114, 133
15-19. 234
LII:

g-16. 113
LIIIL:

19—23. 133
28-2gi27-28. 133
31/30. 107
LIV:

24-25. 13h
LVI:

40-43/41-44. 112
sr=gh. 112, 136
Gi-6glhg—70. 201

L¥II:

T
13-14. 181
1516, 16z
1718, a2z0
1819 94
19=2020. 49
26, 16z

LVIIT:
2. 217
2z, Go
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13. 200
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19, 16z

20, 197

1. 197
LX:

B. 200
LXI:

-3 1do
LXII:

5. 16y
LXIII:

1-5. 18I

6. 178

10, 206
LXIV:

z. 106

16, B3
LX¥:

1. 167, 163

B. 148, 140
LXVI:

8. 111

. 114, 1979
LXVIIL:

B, 112

Q. 135

To=TT. 242

113 37

2g. 136
LXVIII:

B—1f. 11§

35. 107
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LXIX:
g-10. 246
3037, 114, 240
48=-51. 106
LXX:
23-35, 1o
LxXI:

20-25/21-25. 24b
27282027, 164

LAEXII:

-2 194

T4-15. 114, 141, 195

24f23. 114
LXK

o=11. 103
LEXIV:

44-48/4347. 115
LV

30, 163
LXXVI:

22, 202
LXVIIIL:

z2r-26h, 113
LYXIX:

3741, 15@
LXXX:

1-1a. &b

3337 59

=4z, 164
LXXXII:

13-1h. 113, 1hy
LXXXIII:

-3. 210

g=12. 163

12, 174
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14. 128
2032, 247
LXNXIV:
13-14. 53
10=25. Id4d
LEXXXVII:
1f-17. 50
LEXXIX:
18-21/19-20,
XC:

13-17. 6y
XCL:

8. 163
1112, 149
X

§=II, I§I
XCIII:
G-r1. &y
XOCVI:

f—7. 151
HOVIIL:
45wz
78 17
XCIX:

6-8. 221
C:

6-8. 124
CIV:

i-3. 48
CVII:

1-7. G
CIX:

1-6, 103
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tbd
iha®, fq
*~th-m
athlra, g, 174, 244, 243
ithm, 21, 2209, 238, 239, 240, 243, 244
245, 246, 248
ithm kablr, 243
f=m~r
muriiwah, 25, 27, 68, 75, 78, 81, B2
B4, 143, 252
feprt—gm
amiimahu, 163
umimah, 191, 192
umimeah muslimakh, 190
“—m-n
Emania, 104
erdneh, 91
amani, 103, 111
Amannd, 185

imanil, 1of, 187, 188, 104, 228

imin, 18, 71, 104, 120, 124, 126, 130,
133, 142, 154, 161, 162, 171, 179,
181, 184, rB6, 187, 188, 18y, rgo,
195, 204, 208, 216, 227, 252

18 yumindn, 139

mu'min, 26, 30, 86, 1ob, 108, 1009,
2o, 16z, 163, 17y, w87, 188,

202
mutminin, 82, 183
muminin, 18

yutmin, 195
eyr=hy

awwib, 111
e

iyah, 122

fiyiit, 122, 124
b=

ba’s®, 37, 38

F This index lists all Arabic words that are italicized in the text, The Arabic
words are listed under their respective roots which are arranged in the order of the
Arabic alphabet. The sub-classification of derivative forms from each root is,
however, listed in the order of the English alphabet.
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b-kh-1
bakhil, 83
bakhili, 81
bukhl, 8o, &1, B3, 226
yabkhaliina, E1
b—r-r
abwiir, 113, 14
bdirr, 113, 152, 162, 163, 164, 200
lI:":i:'-'-'-'l 37 207, 208, 200
tabarril, 200
br—r=*
bari, 56
tabarra®a, 56
tabarra®a minhu, 6o
tabarry®, g6, Ho
b=p-r
batar, 146, 148
batira, 148
batirat, 148
b=t-1
bitil, o7, o9, 1ob
h—gh—d
baghd, 146, 147, 148, 211
bagrhat, 211
baghaw, 146
baghl, 147, 238
bughy, 234
vabghona, 148
b-l-gh
mubdlaghah, gz, o6
b=l-y
baliyah, 227
bwr-hy
mubdh, 21
bwr—r
bilr, 231
t=w-b
tibd, 1o
tawbah, 110
tawhatan masthan, 111
tawwib, 111
tubtu, 110
tabd, 111
yatiibu, 110
jbr
jabblr, 151, 152, 156
J=d-t
jndal, 155
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akthar shay® jadalan, 155
jadeld, 54
yujadilu, 154
yvujidilana, 146, 155
Jr=m
alladhina ajprami, 247
jurm, 247, 248
mujrim, 107, 247
mujrimi, 247
mujrimin, 197, 247
mujrimin, 137, 248
-
jazi'mi, 102
Juzat, 1oz
n-h
jundh, 215, 240, 248
—n-f
janaf, z44
n
jinn, o8
majnin, gl
jh=d
jihad, 158
=h=]
jahil, 32, 33, 34, 35, 41, 186
jahila, 35
jahill, 35, 47, 48, 51,67, 72, 75, 76, 77,
81, By, 35
jihilin, 32, 33, 34, 35
Jahiliva, 213
jahiliyah, 16, 22, 28, 29, 30, 31, 46, 48,
£9, 59, 51, 56, 58, 62, 64, 63, 67, 66,
TS T T 75 70 78, 79, Bo, #1,

By
hamfyat, al-fihiliyah, 31, 35, 70
jahilan, 14, Gg
jahl, 27, 28, 33, 34, 35
tajhaliina, 32, 34
yajhaliing, 33

Jw=z
Jitiz, 21

hi-b
hijéb, 128

h-d-d
hudnd Allih, 165
vata*adda hudidahu, 16

h-r-j
harsj, 248, 249

b-r-m
harim, 21, 101, 173, 236, 237, 235,
230, 240, 247, 2473, T45, 24
harrama, 238, 239
harramnid, 239
hurrima, 238
yubarrimu, 236
h—sb
hasab, 63
h=8=n
ahsen, 222
ahsana, 223, 224, 243
ahsana “arnalan, 224
ahsanil, 224
ahsin, 67, 147
hasen, zo7, 221, 222
hasanah, 38, 223, 223, 234, 226,
249
hasandt, 223
ihsén, 147, 205, 224, 225, 226, 234
mubsin, 224, 225
muhsinin, 8o, 224, 225, 242
h—p—r
mahgar, 21

hifiz al-furdj, 109
h-q-q
higq, 8o, us, 97, o, 99, 100, 106,
141
bi-ghayr hagq, 168
haqqan, 185
h=k-m
ahkim, zo
b=t
bullaf, 115
h-1-1
heldl, 1o1, 173, 235, 236, 237, 238,
230, 240, 249
hill, 239
tahilly, 240
uhilla, 235, 238
yubilla, 236
15 yahillu, 215
h-l-m
hilm, 28, 31, 32, 34, 69, 84, 143, 186,
234, 225
h-m-=

hamésah, 27
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h—n—f
hanif, 191, 192
hurafd, 19z
kh=b-t
ikhbat, 71
mukhbit, 71
kh=b~=th
khabith, 235, 236
khaba'ith, 236
khabithat, 236
khabithin, 236
kh-t-r

khatr, g6
kha.ttélr, G

k=t-m
khatama, 128
k-t-n
yakhtantina, 43
kh-r-j
khariji, 63
khuriij “an al-tash, 157
kh-r—3
kharris, 114, 133
kharriigtin, 114, 133
yakhrusina, 132, 141
kh—sh~*
khiishi®, 71, 109
kh-sh-¥
khashiya, 196, 197, 198
khashyah, 196, 197, 198, 199
takhshi, 18
yakhsha, 104, 197
yikhshowne, 146, 107
kh—5-m
khagim, 155
kh——*
khat®, 246
khap®, 246
khatr'ah, 38, 243, 245, 246, 247
khatrin, 38, 243, 247
khatitin, 246
kh-1-d
khalada, 47
khulad, 47, 48, 50, 62
mukhlid, 48, 50
kh-1-=s
akhlasa, 192
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alchlasnd, 103
khalis, 193
khiligah, 193
mukhlis, 192, 193
myukhligin lahu al-din, 192
kh-1-4
khali, 56
kh—w—f
akhifu, 199
khifa, 150, 100
khifd, gg
khawf, 196, 198, 199
khawian, 199
khavwwafa, 198
khifah, 1g%
nukhawwifu, 199
takhaf, 198
takhafh, 1oy
wakhwif, 148, 109, 201
yakhifu, 1g8
alladhina, vakhifin, 199
wukhavwwifu, 199
kh—w-n
khi'in, g4, g5, gb
khainin, g4, 95
khiina, g5
Ekhawwin, gz, gb
khiyinah, g1, 92, 94, 95, 97
kh—r—r
akhyir, 220
khayr, =21, 38, 39 203, 213, 216,
217, 218, 219, 220, 221, 223,
233
khayrit, 205, 219
d-n—4
al-dunyg, 108
d-h-r
dahr, 47
d—w=n
diwin, 44
dhk-—r
dhdkir Allih, 110
dhikr, 193, 154
dhikrd, 1258
dh-n-h

dhanb, 21, 22, 24, 38, 227, 228, 242,

2473, 24b, 247, 249
dhunib, 207, 228, 242, 243, 247
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T—j-5
Tijs, 240, 241, 249
r-h-m
irham, 19
rahim, 19, 110
rabimah, 19, 219, 230, 226
r=sh~d
rashid, 104, 195
rashad, 104, 195
rashada, 104
rashid, 1ge
rushd, 194, 105
r-k-b
rurtakib kabirah, 157
r=k-n
arkin, 109
r=h-b
irhabil, 200
rahbah, 200
rilub, 157, zo0
rahiba, 109, 200
r-y-h
irtabtum, 181
murtib, 176
r=y-n
ring, 138
ey
zakdit, 78, 118
-~
zanim, §7, 115
z=y-gh
tuzigh, 138
zigha, 137
zaygh, 137, 138, 140
F—j-n
Sijjin, 163
s—h-t
akkilina lil-guht, 290
sulut, 239
s—kh-1
istagkhara, 153
ittakhadha sikhrivan, 153
ittakhadhtumiahum sikhrivan, 153
sakhira, 153
vaskharina, 153
vastaskhirling, 153
Br-T

sarri, 38

g-r—f
asrafe, 174, 176, 177
iself, 83, 150, 174, 175, 176, 177, 186
musrif, 156, 174, 175, 176, 177, 193
musriflin, 177
tusrifh, 174
yusrifn, 83
s~f-h
safah, B1
a—-l-m
aslama, 113, 189, 191, 195
aslamnd, 189
aslammu, 18g, 190
aslim, 190
Islam, 18, 7o, 103, 189, 160, 191, 103,
195
al-isldm “ali al-hagigah, 190
isldm: Inpa al-din “inda Allih al-
isldm, 190
islEm-fmdin, 193
muslim, 26, 7o, 107, 108, 109, 113,
120, 18g, 199, 191
mulsimin, 103, 107, 110, 193
muslimiin, 113, 180, 190, 191, 198
o 1]
masnin, 20
sunnah, 63
g=h-r
sihr, g8
g1
asi’g, 2240, 230
asd'd, 230
=8%a, 230, 233
sd"a sabilan, 234
saW, 230, 231, 236
diirat al-saw®, 231
irnra® saw’, 230
matar al-saw®, 231
qawm saw, 239, 236
rajul al-saw’, 230
rajul saw?, 236
zann al-saw®, 231
sayyl’, 206, 207, 226, 231
al-rakr al-sayyi’, 226
sayyi'ah, 38, 39, 206, 207, 223, 224,
226, 227, 228, 220, 243, 247, 240
sayyiit, 223, 224, 228, 229, 232, 214,
243
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sayyitubu, 220
§07, 207, 22T, 227, 2I9, 231, 233,
233

s0° al-dar, 232

a@* “amalihi, 233

pann al-ad’, 231

mus®, 2249, 230
sh-j—=

shajd=ah, 102
sh-h-h

shabl, 83

ghibh, 83

shuhh, 83

sh—r-r

shart, 21, 39, 213, 217, 220, 221, 223,
231

sh-r-~

shar, 213
sh-r-k

mushrik, 130, 131, 133, 153, 19r,
gz

mushrikin, 191, 102, 194

rushrikiing 162, 241

shirk, 39, 130, 131, 132, 136, 1319,
141, 145, 153, 162, 171, 72, 193,
201, 220, 241, 245

shitk-kufr, 153

shurakd’, 130, 132

tushrikd, 219

tushrkiina, 145, 201

ushrika, 176

vushrk, 13z

sh—-D

shu-ihiyvah, 63, 64
sh-f-q
mushfigin, 137

mushfiging, 196

sh-k-r

ashkura, 110, 206

ashkuru, 200

mashkir, 202

shakara, aoo

shakarturm, 200

shitkir, 26, 34, 121, 102, 202

shikirin, 201

shukr, 110, 121, 124, 195, 200, 20I,
240

tashkurd, 200
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tashkuring, 201
wa-ushkuri i, 122
yazhiuring, 201
sh-k-k
shakk, 1706
sh-h-d
shabweah, 142
shahawat, 142
s—h—r
ighir, 103, 104
igbar mafsaka, 104
isbird, roy
sabars, 194
gabamni, 102
sabarll, 103
sibir, 1o
gabirin, 102, 104
gabe, 101, 102, 103, 104, 109
vashir, 2z4
s
imutagacdiq, 1og
sadaga, Bg, g1
gadaqn, o1
alladhina gadaqi, 37, 208
siddi, B0, 9z, v3, 04
giddigah, 93
siddighn, o4
sidiq, Bo, g0, 01, 92, 04, 05, 100,
16
sy, Bg
sidg, 17, 89, 9o, 91, 92, 04, 97, 109,
13
gk
sacilik, 56
sulik, 56, 57
s=gh-r
gaghi'ir, 228, 243
g=I-h
aslaha, 212, 232
muglihoin, 165
silih, 5, 204, 205, 20b, 207, 216, 218,
229, 232, 236, 240
“armnal sa3lih, 206, 207
al-*amal al-silih, 236
‘arnila z3lik, 229
gilihah, 185, 228
silibdt, 185, 187, 204, 205, 206, 207,
208, 219, 224, 229, 230
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alladhina dmant wa-“amild al-gili-
hat, 204
gilihin, 203, 206
yuslibu, 212
yuglihilna, 175
§=T—1TL
s8im, 104
d-r-r
darar, 231
darrd, 17, 18, 220
dirfiran, z14
d-r-*
tadarru’, 71, 72, 120
yatagdarraina, 72
d=1-1
agall, 130
acalla, 137, 141
adallu, 135, 138, 140
dalil, 133, 134, 135, 136, 137, 135,
139, 193
dalilah, 133, 134, 136, 182
dalalty, 139
dall, 1oy, 137
dalls, 133, 134, 137
dalld, 135, 140
dillan, 136
dillana, 135
yadillu, 134
wudlil, 138
yudilld, 141
b=
taba®a, 128
t-gh-d
tagha, 149, 150, 151
tighi, 113
tighin, 113, 150
taghwi, 140
tughin, 149
tughydin, 149, 150, 18z, 199
yutghd, 151
t-f-f
taffafa, 210
mutzffifin, 210
'I‘_m_':
tamatan, 190
t-h—r
tihir, 241

tw=*

tiah, 216
—y=b

tayyib, 235, 236, 239

al-kalim al-tayyib, 235

balad tayyib, 235

masiikin tayyibah, 235

til tayyibah, 235

tayyibit, 235, 235, 239

tayvihin, 215, 236

g=l=-m

aglam, 40, 248

15 tuglamana, 167

vaglim, 1fg

yaglimiin, 172

yuglamidng, 165, 200

zaluna, 146, 160

galaraidl, 141, 171, 172, 225, 238, 242

alladhina galamfl, 16g, 227

glim, 18, 24, 25, 40, 41, 113, 137,
130, 156, 164, 163, 166, 167, 168,
169, 179, 171, 152, 174, 176, 106

gilimin, 28, 33, 139, 141, 171, 196,
246, 247

;ﬂli.l!‘l'lfl.ﬂ,, 4T 137, Iﬁ?s 170, 171, 200

zallim, 18, 163

galaim, 122

pulimma, 168

gulm, 18, 136, 139, 147, 156, 164, 165,
166, 167, 168, 6o, 170, 171, 172,
173, 174, 209, 227, 230, 242

gulm al-nafs, 166, 167, 233, 242

pulman, 6o

F=A-n

Fanm, 132, 133, 141
zinnin, z31

b

“abd, 65

-1

“utul, 115

“—t-f

“atd, 146, 148, 149
ataw, 149

“atat, 149
‘utiwan, 148

gl

“adl, 91, 219, 211, 234
isdill, 210
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tardild, 210, 211
—d-j
“adiing, 173
‘adw, 147
i“teda, 172, 173, 174
i“tadaw, 173
i‘tadayni, 172
i“tdd®, 156, 174
mu‘tadl, 115, 156, 163, 172, 174
muttading 172, 173
tattadd, 173, 173
fudwiin, 239
yadiine, 173
yataddna, 174, 217
“~dh-h
“adhdb, 134, 135
—r-f
matrif, 208, 213, 214, 215, 216. 2175
4
ma‘rifan, 215
turf, 216
feg
“izzah, 70
b
‘agabiyah, 56, 50
e
ril “ayifah, 235

g

“agd, 137, 174
“RgAW, 174, 217
“agayte, 147
“Hgl, 114, 152
‘igyin, 188
magiyah, zay
maagi, 216, 228
tg-h
“agabeh, 6y
Elem
i, 28, 132, 133, 141
riasikhan £1 al-“ilm, 138
]
4ili, 144, 145, 146
uliw, 44
‘uliiwan, 144
S—m—1
tamal, 206
‘=rn—h
‘amaha, 138, 150
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‘amiha, 1358
ya'mahina, 138
f_.}lub
litayh fi nosabihi, 55
gh—d-r
ghaddir, g6
gh—r-m
mghram, 79
gh—sh-3
ghishiwah, 128
ghi-—r
ghafiir, 19, 110
maghfirah, 134
gh—f-1
ghifilin, 1318, 139
ghaflzh, 138, 130, 140
ghen-y
ghani, 151
istaghnd, 120, 150, 151
istighnd®, 73
gh—w-4
ghawi, 137
ghawi, 137
ghawin, 137
ghawiya, 137
ghayy, 195
-t
fajara, 163
fajarah, 164
fajir, 113, 156, 162, 163, 164
al-palit khalfa kull barr wa-f35ir min
al-mu'nuinin jkzah, 163
fajr, 156, 162
fujjér, ru3, by, 164
fujir, 156, 162, 163, 164
yaljura, 163
vafjura amdmahu, 163
f—h—sh
fihishah, 32, 173, 212, 233, 234, 242,
240
fabisha, 233
fahshd®, 217, 233, 234
fawihish, 238
f—r-h
fariha, 147
18 tafraky, 147
tafrah, 147
tafrahlna, 145

272

fr-r

farrér, Bg
f-r—q

vafraqiina: faraq, 56
f-r—d

fari, 230

iftard, 4o, 229, 245

iftird®, go, 100, 101, 160, 190, 226,

238, 239
muftarin, 110, 228
iftird® al-kadhib, 145, 245, 248
iftird ald Allih al-kadhib, 131
muftati, 100, 101
muftarin, 100
muftariin, 101
s
afsade, z11, 212
afsadi, 146
fasdd, 147, 175, 210, 237, 249
mufaid, 182, 212
mufsidin, 212, 213
rufsiclin, 212
nufsida, 2t
yufsidil, 213
yufsidiina, 175, 212
f-s—q
fasaga, 161
alladhina fasagh, 162
fasia, 30, 41, 156, 157, 158, 150, 162,
178, 188, 216, 236, 243
fasigin, 230
famigin, 41, 158, 165, 161, 162
fisq, 156, 157, 158, 150, 16e, 16y,
16z, 172, 178, 179, 240
fusag, 112, 156, 161, 188
tafsugiine, 112
g
fadl, 218, 219
f-g-h
figh, 20
al-figh al-akbar, 63, 164
get=r
qatr, 83
gatiir, 83
yaqturi, 83
q-=-t
agsat, 210
agsifi, 211

q=B-t—certd.

ingsiling 200, 211

qsit, 113, 191

giisitln, 113, 114, 101, 103
qiay, 204, 2010, 211

tugsitd, 200, 211

48

qasat quliibubum, 127, 136
qasivah, 127
g1
agfil, 128
q—w—m
qf'imah, zo5
qayyim, 12
gavvimah, 1oz
k-b—r
kabitir, 228, 229, 243
kibe, 145, 146
istakbara, 30, 40, 72, 120, 144, 146,
148, 149
istakbarta, 142, 144
istakbarmum, 347
istakbard, 142, 143, T44, 148, 243,
247
istikbiir, 113, 149, 226, 242, 247
mustakbir, 113
mustakbirling 181
mutakabbir, 113, 142, 145, 152,
176
takabbare, 145, 140
takabbaril, 146
takabbur, 145
yvastakbirling, 113, 144
yatakabbarline, 145
k=db-b
kadhabfi, 145
kadhdab, 126, 133, 175, 176, 195
kadhdhabdi, 100, 247
kadhib, 4o, 89, 91, 94, 99, 109, 101,
115
kidhib, 175
kidhibin, 181
mukadhdhib, 115, 174
mukadhdhibin, oz, 11z, 136, 174
mukadhdhibiing 112
takdhib, gg, 100, 101, 103, 112, 115,
120, 136, 149, 163, 169, 174, 212,
230y 2424 247

Index of Arabic Words

tukadhdhibina, 112
k=r=m
akram, 53, 65
karam, 48, 78
karim, 51, 53, 54, 70, 226
k-r-h
makriith, z1
k—f-r
akfura, 196
akfuru, zoo
kafara, 36, 124, 163, 188, 200
kafarah, 164
kafartum, 130, 200
kafarii, 1o, 112, 125, 120, 130, 135,
137, 154, 158, 16g, 171, 181, 188,
212, 225, T4, 245, 47
alladhina kafard, 130
kaffar, 113, 123, 164
katfara, 228
kaffir, 228
kjﬁrl T4y =Sl- Zﬁ‘r .341 35! 365 30 49 41,
47, 49, 66, 72, 77, 78, 82, 85, 86,
o8, 04, 1eb, 115, 120, 123, 126, 127,
128, 131, 132, 187, 158, 150, g,
164, 169, 174, 176, 179, 187, 186,
196, 225, 230, 245, 240
kfifir-mushrik, 132
kifirin, 41, 106, 142, 196
kifirina, 188
kifirlin, 471, 126, 142, 171, 209
kafar, 40, 133, 123
kull khaetde kafiir, of
leull khawwin kafar, of
kuffdir, 114, 126, 179
kufar, 125
kufr, g, 21, 22, 36, 66, 72, 95, 101,
107, 112, 114, T1§, 11Q, 120, 121,
122, 124, 125, 126, 128, 130, 131,
132, 133, 135, 136, 139, 142, 145,
148, 149, 152, 153, 134, 156, 157,
158, 150, 161, 164, 169, 179, 171,
174, 176, 179, 180, 181, 18z, 18y,
187, 188, 194, 195, 196, 201, 2132,
210, 221, 227, 228, 229, 233, 238,
230, 242, 245, 240, 247, 249, 252
kufr al-niffiq, 180
mutamarrid {1 al-kufr, 30
kufrin, 124
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takfuril, 200
talkfurfina, 124, 125, 188
yukfur, 163
yakfurna, 124
yakfurna al-"ashir, 124
yukfurna al-ihsdr, 124
yakfurna bi-Alldh, 124
yakfurll, 122, 155
yikfuriina, 174
k-n—d
kaniid, 123, 124
k—n-n
akinnah, 128
m—j-d
majd, 6z
m—h-n
mihnah, za7
m=r=f
tamrahiing, 145
to—r—]
rnarad, 182
m—§-r
ratar al-saw’, 231
umiirat, 231
m——t
mant, 234
m-n-~
mannd®, 115
m=y—r
yumditing, 137
-]
amwil, 218
mil, 217, 218
m—y-1
mayl, 211
1 tarnild kull al-mayl, 211
n—j—%
najas, 241
n—d-b
mandab, 20
n=z=h
:I'lﬁ.lllb: 5?
n="-m
ni‘mah, 124
n-f-q
munifig, yo, 01, 95, 114, 170, Tho,
181, 183, 183, 216
mundfigit, 181
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munifigin, 114, 170
munifigin, 181, 183, 248
nifaqh, 180
nifaq, 95, 149, 158, 150, 160, 173,
174, 180, 181, 182, 183, 248
f—g~m
dhia intigim, fg
k-
munkar, 253, 212, 213, 214, 215, 216,
207, 234
nukr, z16
n—k-f
istankafa, 146
istankafi, 143
n—w—h
anfiba, 111
munib, 11t
he~d-4
ahdi, 193
hadd, 137
hadayta, 133
hudi, 134, 141, 193, 194
ihtad4, 134, 193
ihtid®; 133, 137, 103
muhtadi, 105, 138, 162
muhtadin, 134, 139, 104
vahdi, 138
vahdi, 141, 194, 103
=z
huzi®, 114
ittakhadha husu’an, 152, 153
istahza’a, 152, 153
istihzd”, 100
mustahzi®, 114
rmustahzi®in, 153
ustuhzi’a, 153
yvastahzi*lina, 100, 153
hy—z-m
hazimah, z31
h=m-z
hammis, 115
h—w—i
ahwi’, 130, 140, 141
ahl al-ahwi’, 140
hawd, 119, 149, 141, 142
h-y-1
haytld, 1o

w-j-b
wiljib, 20
w—ij-l
wajile, 71
w-h-d
tawhid, 235
w=-—
wa'id, zo1
w—f-d
wafd®, 87, 88, g1
witfi, g1
w4
utqd, 53, 63
itteqd, 150, 151, 190, 200
ittagaw, 145, 195, 196
ittaqi, Ho

Index of Arabic Words

ittagd, 105, 196, 199
muttagi, 86, 106, 137, 196, 224,
235
muttagin, 103, 1ob, 137, 150, 196,
234, 235
muttaqin, 37, 196, 208
tegi, 54, 152, 200
taqwd, 18, 37, 53, 54, 79, 71, 103, 106,
120, 145, 159, 163, 195, 196, 197,
145G, 200, 208, 210, 224
tattaqina, 200
yattagi, 197, 224
w-k-1
tawakkul, 7o, 71
Y=g
mayzir, 161, 249, 245
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Aaren, 144, 158

“Abbdsi period, 63

Abel, 194

=Abid, 51

cAbid b. al-Abras, 47, 49, 57, 72

abomination, 161, 173, 234

Abraham, 6o, go, 92, 93, 94, 136, 142,
1hz, 168, 189, 190, 192, 193, 225

absolute: obedience, 184%; trust, 18

Aba Bakr, o1, 92, 94

Abd, Hanifah, 163

Aba Jahl, 5B

Al Qays, 60

Aba Satd, 61

Aba Tilib, 63

Abfy Tarmmdm, 57, 140, 214, 216,
237

Abyssinia, fo

Ad, 33, 101

Adam, 64, 137, 161, 167

age of ignorence, 16, 28 See alw
Jahilivah

AL, 30, 61

AN b, Abf Talib, 55
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Allih, 30, 31, 33, 24, 54, 63, 67, 6o, 86,
&3, 07, 90, 251 ; his will, 7o

Allat, 133

almightiness of God, 124

almsgiving, 37, 79, 79, 109, 151, 159,
192, 208, 2ob, 208, 200, 216, 219, 226

Amali (3harif al-Murtada), 60, 208

“Amr b, “Ubayd, 6o

ancestors, 40, 45, 63

Andrae, Tor, 54

angels, 127, 133, 144, 161

Anghir, 2g, 61

‘Antarah, 140, 147, 216

anthropology, cultural, 4

Areodr al-Tansil  wa-dsedr al-Ta il
(al-Baydiwd), 38

apostasy, 188

apostle, 13, 66, 93, 103, 114, 120, 121,
126, 120, 139, 135, 136, 143, 146,
148, 149, 153, 154, 158, 159, 160,
16z, 1hs, 167, 169, 176, 179, 181,
18z, 187, 188, 197, 207, 200, 216,
231, 249

Apostle of God, 53, 89, 92, 126

Apostle, S4lih, 142

Apostolic Tradition, 87

Arabia, ancient, 55, 130

Avrabic, 146

An Arabic-English Lexicon (Lane), of

Arabs, o7, 108; city-dwellers, 197;
nednadie, 107; pagan, 31, 33, 35, 45,
46, 61, Bz, 76, 77. See alw pre-
Talamic

Arberry, A. I, 35

arﬂd', 5

Aristotle, 5

Armnold, Aug. (ed.), 50, 52

arrogance, 142, 145, 146, 148, 151, 152;
of heathendom, 35; of kifirs, 152

al-Ashi, 48, 52

al-Ash®ard, 140

‘Asmi b. Marwin, 58

associates of God, 130

association, 130, 133, 136, 171

ataraxta, 31, 5y

Austin, G. A, 12

“Awf, 58

Aws and Khazraj, 20, o

Agzar, 136

bad, 19, 20, 38, 163, 175, 215, 249, 252;
conduct, 163, 164

HBadr, g1 battle of, 53

Banid “Amr Tribe, 213

Bani Hashim, 59

Bantt Judhimah, 30

Band Salamah, 8o

al-Baydiwd, 33, 18, 39, 7o, Bo, gf, 12z,
133, 145, 146, 148, 149, 157, 169,
173, 213, 215, 216, 227, 228, 243, 240

al-Bayyadi, Kamil al-Din Ahmad, 224

Bedouin, 1oy, o8, 183, 189, =231;
pagan, 47

belief, 33, 71, 104, 105, 107, 119, 120,
124, 126, 133, 137, 143, 154, 163,
171, 8o, 184, 1Bs, 1By, 1BB, 18,
191, 194, 190, 204, 216, 243

believer, g4, 105, 10b, 108, 110, 114,
120, 121, 161, 1bz, 163, 17y, 184,
185, 186, 1By, 188, 1By, 193, 197,
190, 206, 208, 210, 215, 2195 de-
fimition of true, 1#5; Qurfanic de-
findtion of, 195

Index of Subjects

believers, 111, 120, 135, 149, 158, 159,
16z, ths, 168, 169, 183, 228, 231, 234,
3%

benevolence, 20z; of God, 201; social
side of pious, 7o; spiritusl aspect of
pious, 70

Benjamin, 134

Bergson, [lenr, 1o

betrayal, g5

Bible, 127

hload: 'E:uﬂs, 243 Il::inul'lip, 55 53, E:l,_
£6; vengeance, 68

Book, 107; of God, 61

‘Book of Songs®, 45, 81

bounds of God, 167, 168, 173

bounty, 219; of God, 218

bravery, 27, 75, %3

brotherhood, 59; principle of, 61

Brown, Roger, 12, 14

Brunner, J. 5., 1z

al-Bukhiiri, 124, 190

al-Bustind, 30, B3, 231, 241

calf, 100, 171, 172

calumny, 244

carelessness, 138

categories: of acts, zo-21; legal, 249;
lingudstic, 20

Chapter of Joseph, 138, 166

charity, 77, 226

chastisement, 134, 135, 143, 188, 199,
200, 212

children: of Adam, 174; of lsrael, 147,
7T, 174

Chinese Confucianism, 3

chivalry, 76

Chrstianity, 131

cleanness, ritual, 236, 237

Cohen, Morrea R, 4

companions: of God, 130; of Hell, 107,
1ir, 112; of Paradise, 107, 108, 110;
of the Left, 6o; of the Right, 6g

concept, 9, 10, 12

conjecture, 132, 133

connotative systcm, 12

contentiousness, 154

contextual definition, 37

continence, sexual, 109

corruption, 146, 147, 160, 175
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courage, 27, 75 83, 10z, 252; in
Tahiliyah, 86

covenant, 88, Bg, ge, 91, 93, 46, 97, 199,
127, 1ho; of God, zox; Semitic con-
ception of, B8

covetousness, 83

cowardice, 54

creator, 195, 120, 149, 158

curse of God, 171

Datta, I, M., 59

daughters: of God, 130; of Allih, 133

David, 102

Day of Judgment, 53, 54, 64, g0, 103,
IOy, TEL, 113, TI4, [15, 121, 125, 1313,
136, 148, 153, 163, 164, 165, 167, 164,
174, 181, 187, 221, 247; fear of, 54;
Lord of, 110

Daw of Reckoning, 142

Day of Resurrection, 82, 145, 154, 1673,
164, 106, 223, 227

day of Uhud, &1

Defimition (Robinson), 24

deluge, 205

demuns, 112

destruction, 231

deviation, 163

devil, &

Pirir b, al-Khatgab, 84

disbelief, 23, 36, 08, 138, 124, 125, 126,
139, 137, 154, 171, 1680, 245

disbeliever, 41, 114, 126, 127, 142, 159,
179, 196

dishonesty, 229

disloyalty, ife

dizobedience, 227

divoree, 230, 240, 248

Dieedn (Lyall ed.), 47, 49, 57, 72

Digedn (Seligsohn ed.), go

Digedn (*Abd al-Ra®af, ed), 140, 147,
236

doubt, 137, 176

Dozy, R, 56, 107

dualism, 105

Durayd b. al-Simmah, 55

Drutt, M. (ed.), o8

Egypt, Egyptisns, 101, 160, 1066, 174

Egyptizn Governor, 04, 0§, 134

endurance, Ter
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equity, 219; in conduct, zog

erming, 137

eschatological: fear, 195 ; reward, 79

eschatology, 108

eternity, 48, o

ethical terms, sconantic content of, 19,
265

ethico-religious: concepts, 17; terms,
13

ethics: comparative, 4; divine, 17, 18,
19; human, 17, 18, 1g; Islamic, 16,
z3, b7, zo0; Navsho, 12; Qurianic,
1149, 251, 252; svstern of social, 18,
tribal, o

Ethics (Nowell-Sraith), 6

cthnolinguistics, 7, 2o

Evang, Donald, 19o

evil, 38, b4, 207, 213, 233, 226, 227,
z28, 230, 232, 239, 247; act, 233;
deed, 224, 227, 228, 243; doer, 24,
25, 113, thy, 1066, 213, 227; people,
231; things, 236

cxcommunication, 56

farth, 114, 119, 161, 184, 185, 191, 204,
219q, 228, 243; way of, 159

faithfulness, 87, g7, 106

Fakhr al-Din al-Risd, 150

false accusation, 244

falzchood, g7, on, 106

fasting, 100

Fitimah, 241

fault, 38

favors, 134

fear, 18, g4, 71, 106, 109, 137, 106, 197,
198, 199, 200; eschatological, 193

Fear of God, 18, 37, 53, 54, bo, 65, 70,
76, 193, 129, 127, 145, 159, 151, 163,
164, 195, 208, 224

Fellows: of the Fire, 125, 166; of the
Right, 107; of the Left, 107, 111

filthiness, 240

al-Figh af-Akbar, 163, 164

fire, 112, 103, 114, 124, 031, 137, 145,
158, 164, 100, 167, 171, 176, 242, 246,
247

five categories of acts, 20, 21

five legal categories, 245

forbidden, 101, 237; foods, 240, 245

foreordination, doctrine of, 128

forgery, 100, 101, 131, 170; of & Le,
wfig

forgiveness, 19, 110, 178, 243, 247

fornication, sz, 161, 186, 228, 233

gambling, 161

Gardens of Eden, 1og, 121, 135, 159,
235

Gehenna, 103, 112, 113, 114, 115, 121,
138, 139, 145, 159, 153, 186, 236, 241,
242, 245, 247

Cleist, 7

generosity, 20, 75. 75, 77, 78, 8o, 226,
252

Ghassdn, 59

God and Mean in the Kovan ([zitsu), 11,
17, 28, 6o, 132, 18g, 191, 102, 106

godfearing, 61, 106, 111, 137, 145, 153,
151, 132, 196, 224, 235

Goethe, g

Gog and Magog, z11, 212

Golden Calf, 110, 172, 228, 2120; of
Moses' people, 171

Goldziker, Ignas, 28

Goliath, 102

good, 19, 105, 120, 147, 175, 213, 217,
218, 21g, 230, 244, 252 ; conduct, 163,
164; -doers, z42; works, 185, 204,
205, 219, 233, 228

good and bad, 26, 252

Goodnow, J. ., 12

grace, 110, 111, 120, 121, 123

gratitude, 124

Grunebaum, G, E. Von, 58

guidance, 33, 133, 134, 137, 138, 141,
154, 162, 104, 195, 197, 224; divine,
178, 182, 192, 193

guilty, 1oy

hadith, 124

Haman, 242

Hamdrah (Abd Tammim), 57, 140, 214,
216, 237

Hamnafite school, 227

happiness, 358

al-Harith b. Hisham, 58

Hasan al-Bagri, 54, 170

Hassin b, Thabit, 77

Hitim T4%, 27, 76

Index of Subjects

haughtiness, =z, 39, 40, 78, 193, 120,
142, 146, 148, 152

Havdi al-* Arvabfyak min al-Shivv al-
Yahilr (al-Hafi), Jo

hedoniam, 52, 53, 252

heedlessness, 138, 139

Hell, 53, 6o, 86, g4, 102, 108, 111, 113,
113, 115, 116, 124, 137, 139, 159, 164,
187, 188, zo1, 225, 232; fire, 114,
115, 142, 179

Henle, Paul (ed.), &

Hereafter, 108, 133, 135, 138, 171, 186,
188, 2032, 224

hijrsh, 25, 157

Husteire  dey Musdmans  d Espagme
(Dozy), 56, 107

Holy Mosgue, 241

Huoly War, 158, 291

honor, 63, 64, 68, 81; tribal, 29

honesty, gz

Had, 101

Hudaybivah expedition, 231

al-Hafl, Ahmad Mubammad, 8o

human conduct, rules of, 167

humanism: individual, 62; tribal, 62

humble, 20, 72; mindedness, virue of,
72 submission, 190

humbleness, 20, 22, 70, 71, 120

hypocrite, 20, 114, 158, 178, 179, 1K1,
18z, 200, 207, 216, 231, 247, 2458

Iblis, 144, 161

Ibn "Abd Rabbih, &4

Ihn Firis b, fakariyi®, Sg

1bn Hishim, z2g, 61, 75

Tbn Ishia, 28, 29, 30, 31, 52, 57, 558, 5%
6o, 61, G2, 63, 635, 75, 3o, Kz, Bg, g1,
46, 157, 241

Thn Urmim Maktdm, 66

idolaters, 126, 130, 146, 161, 162, 168,
104, 210,231

idolatry, 100, 110, 131, 143, 171, 276,
138

idals, g7, go, 1oo, 122, 130, 136, 137,
134, 168, 176, 192, 195, 239, 240

ignorance, 16, 28, 20, 33, 232

immortality, 48, 5o, 62, 111

impostor, 126

Imna® al-Clays, 87
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infidel, 34, 95, 108

ingratitude, 26, 41, 120, 121, 122, 124,
200

inheritance, 167

injustice, 164, 105

insolence, 120, 146

lgd al-Farid (Tbn “Abd Rabbih}, 64

Isanc, 225

Ishdrdt al-Mardm min “Ibdrdt al-Imdm
{al-Bayyadi), 227

Ishmacl, 142

Tslimn, 16, 17, 22, 23, 28, 20, 30, 31, 34,
35, 45. 47, 48, 5o, 52, 54, 56, 58, 59,
6o, 61, 63, 64, 65, 68, 69, 73, 74, TV
78, 8o, 85, §7, 88, 04, 95, 07, 09, 101,
162, 104, 105, 10D, 167, 108, 11g, 125,
131, 143, 157, 163, 181, 182, 187, 18,
140, 200, 207, 204, 213, 237, 238, 251;
definition of, ye, 18g; dutics of, 100

Der Islam (Ritter), 54, 170

Tilam, Essave in the Natere and Groswth
of @ Cultwral Tradition {Grunehaum),
58

Islamic: empire, history of, B6; ethical
culture, 17; ethics, 16, 23, 67, 200;
jurisprudence, 1, 18, 173; mono-
theism, z51; moral code, 17; morals,
17g; theology, 162; virtues, 72, 78, B3,
0z, 104

Israel, a4, 88, 127, 131, 177, 239

Laraelites, 14, 147, 2085, 212, 217

Izutsu, Toshihiko, 11, 17, 28, 6o, 133,
18y, 191, 10z, 196

Jacob, 134, 138

Jahili, 67, 75, 77, 185: custom, zgb:
Life, 51; literature, 48; warriors, 84,
B ; women, Bz

Jahilivah, 16, 18, 22, 29, 10, 46, 48, 50,
51, 53, 54, 56, 58, 64, 65, b7, 68, 72,
74, 75, 78, 8o, 81, 87, 94, 97, 101,
10z, 106, 115, 140, 143, 152, 157,
whz, 171, 186, 208, 213, 214, 217;
z2z5; and Islim, So; coarsge in, 86,
idolatrous worship in, 1oo; life in,
101; poetry in, 106; sacred customs
in, 1o1; social structure of, g8 tribal
apieit in, 62

Japanese Shintoism, 5
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Jesus, ge, g3, 131, 152, 155, 171, 18n,
206, 230, 238

Jews, 141, 145, 161, 209, 239

Jinn, 138, 161

John the Baptist, 206

John, son of Zachanah, 152

Joseph, 32, 3B, 02, 03, 04, 95, 134, 138,
176, 232, 233, 243, 247

Joy, 38

al-Jubhd&, sz

jurisprudemce, 18, 23

jurists, 203

Justice, 91, 210, 211; in conduect, 20g;
of God, 234

HKa'h b Milik, 4

kifirs, 35, 47, 56, 66, 77, Bz, 85, 86, 132,
137, 138, 139, 142, 154, 168, 169, 187,
195, 207, 213, 214, 217, 223, 226,
232, 231, 235, 241, 243, 245, 248;
definition of, 120; heart of, 127, 128;
atate of mind of, 127

Khadir, 216

Khilid ibn al-Walid, 30, 85

al-Khatim al-Tamimi, 57

Khawinj, 56, 204

Khazraj, 58

killing, 238

kindness, 68, 124, 152, 208, 226, 234

kinship, 6o, 6z; by blood, 58

al-Kirméni, 124

Kitdh al-Aghdni, 45

Kitdh al-Tbdrah (al-Ash®ari), 140

Kitdh al-Tmdn (al-Bukhfd), 124

knowledge, 28, 132, 133, 138, 141, 147,
134

Koruh, 146, 147, 242

kufr-nature, 122, 150

Labid b. Rabiah, 51, 52, 03

Ladd, John, 12

Lane, E. W, 56

! Language and Categories " (Brown), 12,
T4

Lamguage, Thought, and Culture (Henle,
ed.], B

Language, Thoeght and Reality (WhorF)
A §

Last Day, 37, 59, bo, by, 86, 102, 144,
149, 151, 1Bz, 208, 216

Last Hour, 156

Last Judgment, 112, 165, 136, 105

Law: divine, 213; of Islam, 3, 18, 23,
168, 172, 173; legal regulations, 244;
unwritten code, 63

lawful, 101, 173, 236, 238, 230

Lewy, Heuben, 213

lie, g7, 9o, 101, 175, 245, 248

A Literary History of the Arabs (Nichol-
som), 27, 28, 55, 68, By

literature: contemporary ethical, 1g;
Jahili, 43; pre-Islamic, 26; post-
Cur'anic, 162

ocks, 128

The Logie of Self-involvement (Evanas),
190

Logman the Wise, 171

Lot, 32, 175, 234, 236

loyalty, 86, 87, 16o

magric, 56, 98, 112, 144, 169

Majesty of God, 124

Manit, 133

Marouzeau, J., 36

marriage, 248

martyrdom, 102, 103

Mary, 230

maleria prima, 10

al-Maturidi, 163

mesning of words, 7

Mecea, 58, 5o, 6o, 62, 133, 1B2; mer-
chants of, 74, 8o, 81

Medina, 29, 58, 6o, 61, 157, 182, 183;
period of, 253

miembra digecta, 1ob

mercy, 17, 19; of God, 219

Messenger, 31

Messinh, 92, 171

metalanguage, 21, 22, 23, 252; ethical,
o

miracles, 127

misbeliever, 24, 23

misfortune, 227

mockery, 10%, 103, 114, 153, T54

Mohammed, setn Leben und sein Gloube
(Andrac}, 54

monk, 157

monotheism, 35, 37, 47, 54, 59, 74, 87,
04, 191, 102, 205; Islamic, 251

Index of Subjects

moral : code, 6, 12, 16, 17, 20; discourse,
17; ideals, pre-lslamic, 74; idens,
pre-Islamic, 104; phenomens, 2o;
philosophy, 13, 21; properties, 105,
106, 156; reform, 45

morals: fundamental issues of, 19
Islamie, 159

Moses, 41, go, 100, 101, 102, 103, 110,
142, 143 T44s 146, 147, 154, 138, 160,
171, 174, 175, 180, 104, 108, 202, 213,
216, 228, 242

Moses' folk, 172

Mufagdal, 48, 63

Micallagah, 5o, 52, 63, 76, 77, 80, 84, 87

Mufaddalivar (Mufagddal), 48, 63

Mukbfir b, Abf “Amr, 62

Muhijitin, 61

Muhammad, 28, 29, 33, 35, 48, 30, 52,
56, 58, 61, 62, 63, 66, 67, 77, Bo, 81,
82, Bs, 91, 02, of, oo, 103, 104, 106,
108, 115, 123, 120, 136, 130, 141, 148,
140, 153, 154, 157, 158, 150, 160, 170,
180, 182, 18y, 195, 197, 198, 214, 226,
239

Muhammad at Mecca (Watt), 50, bz, 8o,
149

Muhantmad at Medina (Watt), 219

Muhammedanische Studien {Goldziher),
z8

Mubit al-Mukit (al-Bustini), 30, 83,
231, 241

Mujam Magdvis al-Lughak (1bn Firis),

g

al-Mukhabbad, 48

murder, 22g

Mugitah, 183, 204

Musafi© al-“Absi, 213

The Muslim Creed (Wensinck), 163

Muslims, 123, 124, 146, 158, 150, 168,
g community of, 163 ; definition of,
7o, 185 ethical life of, 21; ideal type
of, 109

Mutak, battle of, 85

Muftazilah, bo, 229

MMuttazilites, 140

Wlwrtazilistm, 160

Mames of God, 17

Masr, z46
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negative evaluation, 19

Micholson, B. AL, 27, 28, 55, 68, 85

nifdg-nature, 159, 1o

niggardliness, 78, 8o, £1, 8z, 83

Mosh, 34, go, 136, 162, 164, 231; people
of, 154

nothingness, gf

Mowell-Smith, P. H., &

oath-monger, 115

obedience, 187, 216

object-words, zo

Ode of Tarsfuh, 50, 51

Old Testament, 88, g

omnipatence of God, g8

Omneness of God, 130, 131

open-handedneas, 151

Original Word Game, 14

orphans, 169

outrage, 147

outsider, 115

pagan: coneeption of exmstence, 47
idolatrous practices, 33, 34; moral
ideas, 46; moral virtues, 6z; religion,
gh; tribal life, 56. See alo Jihilivah,
pre-Islamic age

Paradise, 6g, 111, 106, 138, 137, 150,
16y, 171, 189, 1gbh, 2oz, 204, 206,
207, 225, 228, 235; reward of, 108,
104, 111

pardon, 134

patience, 73, 101, 193, 194, 109, 137,
224, 252; in the way of God, 102

penitence, 116

people: of ahwd®, 140 of Lot, 175, of
the Scripture, 161, 162

perfidy, g5, ob

pessimism, in pre-lslamic poetry, 49

Pharach, 41, 101, 102, 143, 144, 147,
1o, 175, 194, 1935, 198, 212, 213,
233, 242, 240

picty, 20, 37, 96, 152, 207, 2cf, 235;
definition of, zo7; filial, 225; of
parents, 2o

pilgrimage, 64, 109, 173, 238, 248

faith, 109

pious: deed, 236; fear, 18; fear of God,
37, 53; work, 218

pluralistic theory, 19
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poetry, 252; in Jdhilivah, 1g6; in pre-
Islamic age, 28, 48, 40, 51, 84

polydeemonism, primitive, 56

polytheism, 39, 6o, g4, 115, 122, 130,
131, 136, 141, 168, 171, 186, 191, 241,
245, 251

prayer, 104, 1og, 163, zog, 200, 21g}
of truth, 131

A FPreface to Logic (Cohen), 4

pre-Islaric age: Arabis, 55, 130 Arbs,
22, 31, 45, 53, 232, 237; literature, 26;
mioral ideals, 74; moral idens, 104;
paganism, 251; poetry, 28, 48, 40, 51,
84 socicty, 64 valucs, 252

pre|sumpluousness, 120, 146, 151

pride, 113

primary level, 21, 2z; language, 244;
terms, 20; value-words, 21

private property, 75

Prophet, 28, 29, 33, 47, 52, 38, 59, 6o,
B1, B4, 76, 93, 93, 08, 102, 114, 124,
142, 146, 152, 154, 158, 161, 167,
170, 174, 182, 189, 197, 198, 206,
214, 215, 210, 244

the prophet Had, 35

Prophethood, 162

Providence, 124

Psalms, 206

punishment, 1oo, 248

(Jadarites, 140

Qudariyah, 227

Qaran, 146

Queaysh, 58, 63, 66, 146

al-Rizl, Fakhr al-Din, 175

reality, a7, of, 101; non-linguistic,
zo

reason, 125, 126, 154

rebellion, 188

reckoning, 132

Bed Sea, 147

refinnce, 72

religio-political society, 6z

religion:  [slemic coneept of, 1230,
primitive nomadic, 858: concept of
pure, 193

remembrance, 194

rerminder, 128

repentance, 112, 111, 126

resurrection, 47, 98, 123, 734, 163;
doctrine of, 125, 126

revelation, 20, §7, 95, 100, 107, 115, 125,
126, 128, 131, 1385, 136, 138, 130, 141,
143, 154, 160, vz, 16, 178, 193, 104,
200,219

Revelation, Book of, 125

reward, 115; eschatological, 7o

right, 105, 214

Bighteous Man, defininition of, 208

righteousness, 37, 204, 208

Rirter, Helmut, 54, 179

ritual, Tog

Robinson, Richard, 24

mdeness, 115

rust, 128

Sabbath, 172, 1731

Socred Book, 43

Sakih (al-Bukhird), 124, 190

Salamah b, Hishim, 85

Silil, Prophet, 142, 175

salvation, 125

Samawal b, “Adiyi, 7

sanctification, =36

Sepir, Edward, 7, 13

Satan, 29, 72, 74, 03, 144, 150, 170, 181,
190, 322, 233, 234, 239, 240

scepticism, religious, 170

SCOIT, 143

Seripture, 119, 127, 135, 138, 142, 154,
1bz, 1h4; people of, 124, 126

secondary  level, 2z; lunguage, 240
terms, 20

Selscted Writings (Sapir), 13

self-reliance, 53

self-surrender, 23

semantic: analysis, 18; content of
ethical terms, 19; field, go; trans-
formations, 16

sentence, 12, 13

Septem  Moallahar (Arnold, ed), 5o,
52, 76, 77, 8o

The Seven Odes {Arherry), 263

Sharh Sahih al-Bulhdri (al-Kirmani),
124

Sharif al-Murtadd, 6o, 208

Shis ibn Qays, 28

Shurah a Fig al-Akbar, 163, 64

Index of Subjects

Shutabiyah, 63, 64

sickness, 182

sigms, 122, 1231, 124, 125, 120, 128, 115,
142, 143, L4, 145, 150, 153, 154, 155,
158, 1be, 163, 16g, 170, 176; of
divine benevolence, o1 ; of God, 124,
120, 130, 198, 201, 242

sin, 21, 24, 12, 38, of, 107, 207, 221, 227,
240, 242, 243, 240-249; great, 229;
small, 241

sincerity, 37

Sirah, 73

Sirat al-Nebi (Ibn Ishig-Ibn Hisham),
28, 2q, 30, 31, 52, 57, 5%, bo, 61, Gz,
63, 65,75, 8o, 85, g1, 146, 157

slander, 161

The Social Structure of Islam (Levy),
213

socig-political unity, 58

Sodom, 32, 161, 212, 230, 231, 234, 230

sodomy, 16, 173, 175, 220, 233

Solomon, 20, 217

BOTCETY, 101

staternent, 13

steadfastness, 1o1

stinginess, o, 151, 236

straying, 133, 134, 135, 137, 193

The Structure of @ Moral Cade (Ladd},
1z

A Study of Thinking (Brunner, Good-
now, and Austin}, 12

submission, 15y

surrender, tBg, 191, 195

Suwi®, 246

swerving inclination, 138

sword of Allih, 1o, 83

Taabhatah Sharran, 140, 237

table, 8,

taboo, 101, 237, 238, 239, 240, 245;
language, 173; thinking, 236, 237

Tafsir (al-Baviawl), 70, 8o

Tafsir al-Kabir (Fakhr al-Din al-
Razi), 179

Tdj al-* Ariis (al-Zabidi), o

Tarafah, 50, 51, 52, 77, 90

Thamied, 14z, 149

thankfulness, 110, 123, 124, 125, 126,
130, 195, 200, 202
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thankleas, 200

theocentnic, 13

theology, 1405 [slamic, 128, 162

theory: of interrelations, 19; of meaning
7, 20; pluralistic, 19

tradition, o8 ; tribal, 45

La Traduction du latin (Marouzeau), 36

traitor, of

transgression, 38, 115, 173, 173, 174,
238, 243, 24%; the bound, 168, 174;
of the bound of God, rh7, 168, 173

treachery, o4, 93, o6, 160

Tree: in the Garden, Biblical image of,
167; of Etermity, 137; of Zaggim,
136, 245

tribal: ethics, 6o; feuds, 6o, 61; glory,
63; homor, 2g9; humanism, 6z2;
morality, 213; solidarity, 55, 59, 76,
87; spint, 55, 62; tradition, 45;
virtues, 33

tribalism, 46, 53, 56, 57, 58, 62, 63;
conscrvative, 61

Trinity, Christian doctrine of, 131

trustworthiness, 75, 92

truth, 8o, 9o, 93, o7, 98, 99, 100, 106,
109, 115, 125, 1260, 127, 131, 133, 137,
149, 141, 142, 140, 154, 1Oz, 190

turning, 110

tyranny, 164

Uhud, battle of, g1, 180

“Umar, 241

un-belief, 26, 72, 107

unbeliever, 100, 105

unchastity, 230

uncleanness, 240

unfair, 122

unfaithfulness, ob

ungodliness, 174

ungratefulness, 21, 2z,
134

unicity of God, theary of, 154

unreality, o7

usury, 167

“‘Urerah b. Ward al-<Ahsi, 56

utilitarianism, pragmatic, g, 20

wl="Uzzit, 133

value-words, 21, 22, 23

26, %8, 121,
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VAnity, 97, 245

vengeance, 6o

YVETACIOUSTIESS, U2, 91, O7

violence, 147; God's, 247

Virgin Mary, gz, 93

virtue, §, 14; Islamic, 92, g9z, 109;
normadic, 75 ; tribal, 33

vocabulary, 1o, 11, 12, 15

Vom Welthild der dentschen  Sprache
{Weisgerber), 7

Wadd, 246

warner, 126, 135, 154

Wasil b, A%, 6o

Watt, Montgomery, 5g, 62, 30, 149, 239

Way of God, 171, 172

wealth, 151, 217, 218; as ideal of life,
81

weed, 7

Weisgerber, Leo, 7

Weltanschauung, 250

Wensinck, A. 1., 163

Whorf, Benjamin, 8, 11

will: of Alldh, 6g; of God, 435, 160, 167,
190, 214, 237, 238

wine, 53, 240, 245 ; -drinking, 51, 237

wisdom, 135

wizard, 126, 160

word-thing definition, 25

word-word definition, 24, 25

worship, 109, 115, 239; in Jahiliyah,
100

wrangling, 146

wrath, 111; of God, 165

wrong, 105, 147, 164, 165, 16g; -docr,
25, 32 33, 4%, TEF, 13T, 139, I41,
164, 168, 160, 106, 246; -domng, 136,
147, 166, 239

wrongful, 122

Yaghiith, 246

Yahweh, 88

Yatg, 246

al-Zabidi, 30

Zaggim, trec of, 112, 113

Zavd, 1o7, 198

Zaynab, 197

Zuhayr, 8o, B4, 87

Zuhayr b. AbI Sulma, 76, 80, 84, 87



