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on en.shafagna.com. The present volume includes Part 3 of the Qur'an (Juz’ 3).

It is based on the commentary of Tafsir-e-Namuneh (4 sei ,uwii) by Naser Makarem Shirazi, may Allah
(SWT) grant him a long and blessed life, and Tafsir al-Mizan ()3l ,1wii) by Allamah Tabatabai, may
Allah (SWT) be pleased with him.

| am grateful to Allah (SWT) for allowing me to study the Qur’an and express my understanding in this

work. May Allah (SWT) accept this humble effort and forgive any mistakes through His mercy.
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Commentary on the 2nd Chapter — Verses 253 -
286

Origins of Religious Conflict — Verse 253
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In the Name of Allah, the All-beneficent, the All-merciful.
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“Those messengers - some of them We caused to exceed others. Among them were those to
whom Allah spoke, and He raised some of them in degree. And We gave Jesus, the Son of Mary,
clear proofs, and We supported him with the Pure Spirit. If Allah had willed, those (generations)
succeeding them would not have fought each other after the clear proofs had come to them. But
they differed, and some of them believed and some of them disbelieved. And if Allah had willed,
they would not have fought each other, but Allah does what He intends.” (2:253).

Commentary

Divine messengers call people to God; consequently, they free them from the yoke of ignorance and

institute peace and justice. From this perspective, there is no difference in the mission of these divine



messengers. 1

The verse states that not all messengers had the same privileges or rank. Some were given unmatched
blessings, while others were elevated to a lofty status (o= ;le sy Glnd).

For instance, Prophet Musa (AS) had the privilege of speaking directly to Allah (SWT) (iill r_IS e S,.2...‘,)
In contrast, Allah (SWT) spoke to other messengers through angels or other forms of revelation. Prophet
‘Isa (AS) was given the power to heal the blind and lepers, and even to raise the dead2 (! u_uc Gls

s_JLI.I.I.” s'-'d*“) The Holy Spirit supported him, enabling him to speak as an infant3 and safeguarding him
when his enemies sought to crucify him (/uu..m." ij:l aL',s.JJ).

Continuing this distinction, the Ulul ‘Azm prophets are uniquely recognized for having received divine
scripture and religious law. (42:13) Among them, Prophet Muhammad (SAWA) holds the highest rank

and will serve as a witness over all prophets on the Day of Judgment.4

Historical records show followers of divine messengers have disagreed, sometimes escalating into
discord and violence. Occasionally, followers of different religions, such as Muslims and Christians, have
clashed. This raises the question: Did the teachings of the messengers themselves inspire conflict, or

are other forces driving their followers to such outcomes?

Surah Al-Bagarah (2:213) and Aal ‘Imran (3:19) identify envy and competition for worldly status or
dominance as the root causes of such conflicts5 - factors incompatible with the unified purpose of divine

revelation. God’s religion aims to unite humanity upon truth, not divide it.

Verse 2:253 asserts that if Allah (SWT) had willed, He could have prevented the followers of divine
messengers from disputing and fighting (ya+a; ¢y u.l.\.n st G Qi 20 5f), compelling them to become a
single, unified community after clear divine teachings had come to them (gl.L.I.H ;Q..ZIA G _uu o).
However, people interpreted the divine teachings through their own subjective perspectives.
Consequently, this led to disagreements (b&l.nl US.JJ some embraced a genuine understanding, others
promoted a distorted interpretation of the divine message (,ss e r@.i.w Gal S r@_gﬁ).

Had Allah (SWT) willed, He could have prevented all disputes (1slité! G 4ilf 7Gs 315). Yet, Allah acts

according to His will (.A.L)J G Jadg L,S_IJ) granting humanity the freedom to make its own choices while
holding people responsible for those choices.

The Importance of Charity — Verse 254
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“O you who have believed, spend from that which We have provided for you before there comes
a Day in which there is no exchange and no friendship and no intercession. And the disbelievers
- they are the wrongdoers.” (2:254).

Commentary

The Qur'an emphasizes the virtue of giving charity and considers it one of the characteristicsé of the
righteous, as well as a prerequisite for receiving divine forgiveness and salvation on the Day of

Judgment.

Verse 2:254 advises believers to give alms before the Day on which no trade (E_ZJ), friendship (ffll), or

intercession (?«.’cL/Al‘a) could save them from eternal punishment.

In this world, people may seek forgiveness for their mistakes by paying penalties or through the
intercession of friends. However, on the Day of Judgment, no one will be able to offer a ransom to

escape the consequences of their sins (4 a1 ¥ 234 (k).

Moreover, friends and family will be focused on their own burdens and unable to help others o ... N“
ﬂi) Furthermore, intercession will not benefit those who failed to show compassion to the poor and
needy despite the wealth and resources they possessed (ke ¥ .. ‘a:g-l)

The verse concludes by stating that those who refrain from giving charity are, in fact, wrongdoers

22 -~ 8

(salllall 1a & 5a&r5).

Ayat al-Kursi: The Verse of the Throne — Verse 255
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“Allah - there is no deity except Him, the Ever-Living, the Sustainer of (all) existence. Neither
drowsiness overtakes Him nor sleep. To Him belongs whatever is in the heavens and whatever is
on the earth.” (2:255).

Who is it that can intercede with Him except by His permission? He knows what is (presently) before
them and what will be after them, and they encompass not a thing of His knowledge except for what He

wills.

His Kursi extends over the heavens and the earth, and their preservation tires Him not. And He is the
Most High, the Most Great.



Commentary

Verse 2:255, known as Ayat al-Kursi (the Throne Verse), is widely regarded as the greatest verse in the
Qur’an. Its profound depiction of Allah’s sovereignty establishes the verse as a cornerstone of Islamic
monotheism (Tawhid). The recitation of Ayat al-Kursi is highly recommended in all circumstances -
particularly after ablution, after completion of daily prayers, when leaving home, and during times of

difficulty. The following narration illustrates its significance:
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The Prophet (SAWA) said: “If a believer recites Ayat al-Kursi (the Throne Verse) and dedicates the
reward of its recitation to the inhabitants of the graves, Allah Almighty will grant that reward to every
deceased person. He will raise the reciter to a rank equivalent to that of sixty prophets and will create,

from every letter, an angel who glorifies Him until the Day of Resurrection.”

This verse primarily presents the attributes of God (Glory be to Him), which will be discussed

sequentially as they appear in the verse:

1. The Ever-Living and Self-Sustaining God

1. The Ever-Living and Self-Sustaining God (;;jl): The verse states that, unlike created beings,
Allah (SWT) is the Ever-Living (‘;Ql).

All living creatures, except Allah (SWT), are conceived, develop, mature, and reproduce. They then
gradually decline and ultimately perish, their bodies returning to dust. For instance, in spring, plants and
vegetation flourish; trees emerge, blossom, and produce fruit. When autumn arrives, leaves and
vegetation fade; they desiccate and disintegrate. In winter, the earth lies barren and dormant. This cycle
resumes with the arrival of spring. The same principle applies to animals and human beings.

Unlike created beings, who are born and eventually die, Allah (SWT) is eternal - the Ever-Living (i;\il).
His life is intrinsic and independent of anything. He alone grants life to His creation and causes them to

die7. As the Qur’an states:
el 1 A sl 5a

“He it is who gives life and causes death;” (40:68).

2. The Self-Subsisting and the Sustainer

2. The Self-Subsisting and the Sustainer (; Jié]l): Allah (SWT) is also Al-Qayyum (,i Jull) The word



Qayyum (» y_q) derives from giyam (» ) (standing or sustaining) and conveys the meaning of one who
exists independently and sustains others. Thus, A/-Qayyum (;Ji.ﬂl) is understood as the Self-Subsisting
and the Sustainer of all existence. Allah is Self-Subsisting, as His existence is independent of anything

else. He is also the Sustainer, for the existence of all creations relies entirely on His will.

3. The Vigilant Sustainer

3. The Vigilant Sustainer: The verse further states that “Neither drowsiness overtakes Him nor sleep”
(p3 Y5 i (AL Y). This indicates that sustaining the universe never overwhelms or tires Him; otherwise,

He would need rest to regain strength and continue sustaining the existence of all creations.

The word (Eifu) refers to drowsiness or light sleep - a state in which a person is only partially aware -

while (;;33) means asleep or deep sleep.

4. Name of Allah

4. Name of Allah: Allah (ifUl) is God’s unigue name; all other divine names mentioned in the Qur’an

4%
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describe specific attributes of God. For instance, verse 2:173 states that Allah is Oft-Forgiving (i) and

Ever Merciful (pea5I):

“.. Truly, Allah is Oft-Forgiving, Ever Merciful.” (2: 173).

The name “Allah” was in use long before the advent of Islam, as indicated in Az-Zukhruf (43:87)8.
According to this verse, when the polytheists (Mushrikeen) were asked who created them, they would

answer, “Allah.”

The word “Allah” has originated from a/-ilah (d} J), in which the middle letter () was omitted due to
frequent usage. The word al/-ilah is commonly derived from the root a-la-ha (i.ﬁ), meaning “to worship.”

According to another interpretation, it may be linked to wa-/a-ha (d3), meaning “to be astonished.”

If “Allah” is derived from “a-la-ha” (df), it refers to the One who is worthy of worship. If derived from
wa-la-ha (d3), it refers to the One whose essence leaves the human mind in awe when reflecting upon
His attributes.9

5. The Concept of God’s Universal Ownership

5. The Concept of God’s Universal Ownership: The verse continues: “To Him belongs whatever is in
the heavens and whatever is on the earth” (L=, S G ol $ G ).

Allah’s ownership implies that the existence of every creature depends on His constant and unceasing



care and mercy. Furthermore, Allah (SWT) has complete sovereignty over the attributes, properties, and

characteristics of His creation. 10 This concept of divine ownership is echoed in Surah Ya-Sin.11

For example, a seed planted in fertile soil, given proper temperature and moisture, germinates and
produces fruits and vegetables. The ability to grow and bear produce is a characteristic of the seed.
However, without the will of Allah (SWT), the seed would not be able to manifest this characteristic or

fulfill its function of providing sustenance.

6. The Sovereign Lord of Intercession

6. The Sovereign Lord of Intercession: In continuation, the verse states:
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“.. Who is it that can intercede with Him except by His permission?” (2:255).

The word al-shafa’ah (i”:.LéirJl) means intercession. It is derived from a/-shaf’ (’gitdl), which means
“even,” as opposed to “odd.” In the context of intercession, the petitioner joins the intercessor in seeking
assistance to obtain benefit or avert harm. In essence, al-shafa’'ah (i&l.ﬁ:dl) refers to a means or cause

through which a desired outcome is attained.

Within this context, Al-Mizan classifies intercession into two categories: (1) generative intercession and
(2) legislative intercession. 12

Generative Intercession

Generative Intercession: This refers to the natural means through which life is sustained and through
which sustenance and other blessings reach all beings. While Allah (SWT) is the ultimate Sustainer, He
provides nourishment through channels such as fertile soil, flowing water, sunlight, and favorable
temperatures. In this way, elements of nature function as intermediary causes - serving as shafi’ (C‘-‘-‘“)

or intercessors - between humanity and Allah, through which sustenance is brought to us.

As mentioned earlier, Allah (SWT) possesses absolute sovereignty over His creation, and no
intermediary can act independently of His will. Thus, all generative intercessors function solely with His
permission, as stated in verse 2:255:

o &~ s-  sge . Ge o .
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“Who is it that can intercede (in the universe) with Him except by His permission?” (2:255).

This idea is beautifully expressed by the Iranian poet Saadi:
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Clouds, wind, moon, sun, and sky are all at work so that you may earn your sustenance and not live in

heedlessness.

Legislative Intercession

Legislative Intercession: It refers to the mediation established by divine law for the Day of Judgment.
On that day, divinely authorized figures - such as the Prophet, Imams, and righteous servants - may

intercede by seeking forgiveness and advocating for the spiritual elevation of believers.

Several Qur'anic verses affirm this form of intercession. For example, verse 20:109 (Ta-Ha) states:
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“On that Day, no intercession shall avail, except for the one whom the Most Merciful has given
permission to intercede and with whose words He is pleased.” (20: 109).

The phrase (:,lu,.ll d ual o) means that Ar-Rahman (The Most Merciful) has granted him specific
permission to stand and intercede. The second phrase (Y}q d ;;@;3) means that Allah is pleased with his
speech or testimony. Because this person is righteous (such as a prophet, an angel, or a martyr), their
word is acceptable to Allah.

Legislative intercession does not override God’s justice or compel any change in His will. Rather, it
operates as a structured form of mediation in which the intercessor seeks God’s mercy for those who

maintain a genuine spiritual connection to Him.

Intercession remains conditional. The intercessor must receive explicit permission from Allah to speak,
and the one receiving intercession must possess true faith. While intercession may benefit those who
have committed major sins, it does not extend to those who have severed their relationship with God

through polytheism or complete rebellion.

Intercession is thus understood as a transition from strict justice and accountability to divine grace and
mercy. By offering hope for redemption, it reinforces divine law and encourages sinners to pursue

repentance before the opportunity is lost through death.

Legislative intercession also manifests in this world through actions that draw a person closer to God’s

forgiveness, such as repentance, sincere faith, and recitation of the Qur’an.

7. The Framework of Divine Permission

7. The Framework of Divine Permission: The latter part of verse 2:255 begins with this phrase:
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“... He knows what is (presently) before them and what will be after them...” (2:255).

The phrase ya‘lamu ma bayna aydeehim (ﬁ...ul Hu b ;.Lu) literally means “He knows what is between
their hands,” and implies that Allah knows what is present with them - i.e., the knowledge currently
accessible to them. The phrase wama khalfahum (vi.d_\ L3) means “what (knowledge) is behind them”
or “what (knowledge) has not yet reached them.”

The pronouns him (;2) and hum (}fn) in the phrases aydeehim (;—;H;\j) and khalfahum (;.2_3];) mean “them”
and refer to the “intercessors”, which was the topic of discussion in the preceding section. 13 Within this

context, the translation of the verse is:
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“... Who is it that can intercede with Him except by His permission? He (Allah) knows what
(knowledge) is present with them (intercessors) and what (knowledge) has not yet reached them
(intercessors)...” (2:255).

This statement affirms that Allah (SWT), in His infinite knowledge, power, and authority, fully
encompasses His chosen intercessors. He knows in advance the pleas an intercessor will make,
whether for forgiveness or for the spiritual elevation of believers. Therefore, He grants permission for

intercession only in cases that accord with His will and whose outcomes He approves.

Consequently, in the Hereafter, no act of intercession will be unexpected to Allah (SWT), as all

intercessions occur in accordance with His prior knowledge and will.

The verse then states that “they” possess no knowledge except what Allah (SWT) grants them. The
pronoun “they” refers to the intercessors: 14

“... And they (intercessors) encompass not a thing of His knowledge except for what He wills.”
(2:255).

This knowledge entails Allah revealing to the intercessors which servants qualify for mercy. Once
designated, the intercessor advocates for these individuals, seeking their forgiveness or spiritual

elevation.

In other words, intercessors wait until Allah grants them knowledge of which servants He wishes them to



petition for. Only after receiving this divine permission do they intercede on behalf of the designated

believers, seeking forgiveness or spiritual elevation for them.

8. Allah’s Encompassing Power and Authority

8. Allah’s Encompassing Power and Authority: The verse states:
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“.. His Kursi (power and authority in protecting the existence of every being) extends over the
heavens and the earth.” (2:255).

The word kursiyy (i;/w;’S) literally means “chair” or “seat.” The throne of a king is also referred to as a
kursi ( E(u.sz In this verse, however, kursiyy (ism;%) is understood metaphorically as a symbol of divine
power and authority. It represents the all-encompassing divine power that upholds and sustains the

existence of all creation. 16

Earlier, we noted that Allah (SWT) is Al-Qayyum (,igi.ﬂl) - the Self-Subsisting One upon whom
everything depends. He sustains and upholds all creation, ensuring their continual existence. In this
context, the Kursi represents the manifestation of divine power, rooted in His knowledge, that sustains

and preserves the universe.

9. Supreme in Height and Might

9. Supreme in Height and Might: The verse continues and states that Allah (SWT) never gets

exhausted or overwhelmed by preserving the universe:

53 &

sl I 5 b #3509

“.. And their preservation tires Him not. And He is the Most High, the Most Great.” (2:255).

The verse ends with mentioning that Allah (SWT) is A/-‘Ali (fAﬂl) - the Most High. The complexity of
creation does not diminish His authority. He is A/-‘Azim (;.g.jaﬂl) - the Most Great; the vastness of what

He sustains neither overwhelms nor exhausts Him.17

Semantic Analysis of the Root m-I-k

(i) = angel, (¢lls) = king, (¢lLs) = property, (ells) = kingdom

Analysis of the Pronouns him/hum

Analysis of the Pronouns him/hum (;.9/;.2): Intercessors act as intermediaries between Allah (SWT)



and His creation - beings or means through which intercession occurs by His divine permission.

Generally, these intercessors are categorized into two types.

The first category consists of honored beings such as prophets and angels, whom Allah has permitted to
intercede in the Hereafter. Al-Mizan refers to this type as legislative intercession.

The second category consists of intermediary causes found in nature that maintain life and provide
sustenance. For example, although Allah is the Sustainer, He provides nourishment through means such
as fertile land, flowing water, sunlight, and suitable temperatures. Similarly, although He is the Healer,
He heals through means such as medicine. Thus, natural forces act as intermediaries between Allah and
His creation. This type is called generative intercession.

Allah (SWT) ultimately possesses complete authority, power, and knowledge over all forms of
intercession. No intercession can produce any result independent of His will, as He alone grants

permission for all types of intercession.

As mentioned earlier, the pronouns him/hum (;.9/;.1), meaning “them” in (;.e.;.s.ﬁ) and (V.Q.q.la) refer to
intercessors. In Arabic, these pronouns are typically used for rational beings. This raises the question of

how they might also apply to natural causes, which are not considered rational beings.

In response, Al-Mizan18 explains that acts such as intercession, glorification, and praise are typically
attributes of rational beings. However, the Qur'an sometimes employs such expressions to describe

non-rational entities’ participation in the divine order.

For example, verse 17:44 (Al-lIsra) states that everything in the heavens and the earth glorifies Allah,
“but you do not understand their exaltation” (s & sedéi ¥ <J5). Here, the pronoun Aum (¢2) in
tasbihahum (vééu.m) meaning “their glorification,” refers to all beings, including those that are not

rational.
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“The seven heavens and the earth and whatever is in them exalt Him. And there is not a thing
except that it exalts [Allah] by His praise, but you do not understand their [way of] exalting.
Indeed, He is ever Forbearing and Forgiving.” (17:44).

According to prominent Islamic philosophers, such as Mulla Sadra and Allamah Tabataba’i, everything in
existence possesses a level of proportional essential awareness in its submission to Allah (SWT). From
this perspective, natural causes are not merely ‘dead machines’; they are ‘servants’ carrying out a divine
command. Therefore, the use of a rational pronoun is not entirely metaphorical - it reflects their

ontological status as obedient agents of the Divine Will.



No Compulsion in Religion — Verse 256
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“There shall be no compulsion in (acceptance of) the religion. Surely, the right course has
become distinct from the wrong. So, whoever disbelieves in Taghut and believes in Allah has
grasped the most trustworthy handhold with no break in it.” (2:256).

Commentary

Verse 2:256 opens with the profound declaration: “There shall be no compulsion in religion” (b ;rjs; M
‘;,.g;\.ll). This foundational principle of Islam forbids forcing anyone to embrace the faith. From the outset,
the mission of the Prophet (SAWA) was defined by guidance through teaching and education, never

through coercion. This theme recurs throughout the Quran, as seen in verse 62:2 (Al-Jumu‘ah):
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‘It is He who has sent among the unlettered a Messenger from themselves, reciting to them His
verses, purifying them, and teaching them the Book and wisdom, although before that they were
in clear error.” (62:2).

Commentators have cited two possible circumstances surrounding the revelation of this verse:

1. One of the Ansar (,Li¥t) compelled his slave, named Sabih (pttee), to convert to Islam. The verse

Cry

“No compulsion in religion” was then revealed, forbidding such coercion.

2. Another Ansar, named Abu al-Hassein (¢uaallsl), had two sons. A Syrian merchant came to Medina
and, before returning to Syria, influenced them and converted them to Christianity. When their father
learned of this, he approached the Prophet (SAWA) for guidance. The verse was then revealed,

forbidding him from compelling his sons to accept Islam.

Islam is a religion rooted in logic and reason, offering clear proofs and encouraging critical inquiry. This

unique approach to faith was exemplified during the event of Mubahalah with the Christians of Najran.

Once the truth is made clear, a fair-minded person naturally accepts it, rendering coercion unnecessary.

This idea is reflected in the following portion of the verse:



“.. Surely, the right course has become distinct from the wrong.” (2:256).

The verse further explains that salvation is attained through rejecting at-Taghut (wszlalh) and believing
in Allah (SWT), stating:
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“Whoever disbelieves in Taghut and believes in Allah has grasped the firmest handle (of
salvation) which will never break.” (2:256).

The word at-Taghut (wf:'lll) is derived from tughyan (C,Lif«l), meaning rebellion and transgression. It
refers to anything that leads to disobedience to God, including false deities, idols, Satan, tyrants, and
arrogant leaders. 19

Notably, the verse mentions rejecting Taghut before believing in Allah (4.LN-' 0-959::9 UJ-:‘-U&H-I ,,iSa) This
order indicates that one must first abandon false beliefs and corrupt influences before holding firmly to
the truth. In other words, one must give up harmful habits and false ideas before adopting righteous

conduct and sound belief.

The verse concludes by affirming that Allah is All-Hearing and All-Knowing (e asai dir3). He knows

who possesses genuine faith and who merely pretends to believe.

Freedom in Accepting Islam

Freedom in Accepting Islam: The Qur’an invites people to Islam through reason and understanding
rather than coercion. Individuals are free to accept or reject the message. Under no circumstances does
Islam permit the persecution of non-Muslims on the basis of their faith. A notable example of this

principle can be seen in the Event of Mubahalah.

The Event of Mubahala took place on the 24th of Dhu al-Hijjah in 9 AH. The Prophet (SAWA) invited the
Christians of Najran to Islam through a letter. A delegation from Najran (in present-day Saudi Arabia)
came to Medina and engaged in theological discussions with him. The Christians argued that Prophet

‘lsa (AS) was the son of God because he was born without a father.

In response, the Prophet (SAWA) explained that Adam was created without father or mother, whereas
‘Isa was created without a father. Why, then, should ‘Isa be regarded as divine while Adam is not? (3:59)

When the Christians neither accepted this reasoning nor presented a convincing counterargument, the

Prophet (SAWA) proposed Mubahala - invoking the curse of God upon the liars. The term Mubahala



refers to calling upon Allah to withdraw His mercy from those who persist in falsehood.

On the appointed day, the Prophet (SAWA) arrived at the meeting place accompanied by his grandsons
Hasan and Husayn (AS), his daughter Fatimah (AS), and his son-in-law Ali (AS). Observing this, the
Christian delegation became convinced of the Prophet’s sincerity, reasoning that he would not expose

his closest family to divine punishment if he were not truthful.

As a result, the Christians chose not to proceed with Mubahala. Instead, they sought a peaceful
resolution. The Prophet (SAWA) agreed to allow them to practice their religion freely under Islamic
governance in exchange for paying a tribute. It is also reported that they were exempted from certain
obligations such as khums and zakat.

The Concept of Jihad in Islam

The Concept of Jihad in Islam: Verse 2:256 begins with the statement, “There shall be no compulsion
in religion” () & sI’31Y), which prohibits forcing anyone to accept Islam. The life and legacy of the
Prophet (SAWA) demonstrate that he never compelled anyone to become Muslim. For example, he
allowed the Christians of Najran, as well as the Jews and Christians of Medina, to practice their own

faiths freely.

Critics argue that the verses of jihad in the Qur'an and the ruling on apostasy appear to contradict the
principle of religious freedom. If Islam upholds freedom of belief, why are jihad and severe punishments
for apostasy prescribed? A brief response to these concerns is outlined below.

Jihad is one of the central principles of Islam and is not intended for material gain or the colonization of

other nations.20 Scholars generally classify jihad into two types: defensive and offensive.

Defensive Jihad

Defensive Jihad: Islam recognizes the right of Muslims to defend themselves against aggression. Most
of the battles during the Prophet’s time (SAWA), such as Uhud, Ahzab, Hunayn, Mu'tah, and Tabuk,
were defensive in nature. In these cases, hostile forces initiated the conflict, and Muslims responded in

self-defense.

Offensive Jihad

Offensive Jihad: The Prophet (SAWA) was tasked with teaching the Qur’an, imparting wisdom, and
purifying people from polytheism. (62:2) However, oppressive forces sought to obstruct this mission
through harassment, persecution, warfare, and violence. Offensive jihad was permitted to remove these

barriers so that people could freely hear the message of God and choose whether to accept it.

In this context, verses such as 9:12 - “Fight the leaders of disbelief’ (JA}SJI ‘wl 15Lil&S) - were revealed.21

Had such obstacles not existed, there would have been no need for offensive jihad.



The Qur’an also grants protection even to idolaters during times of conflict, allowing them to hear and
reflect upon the message of Allah. Regardless of whether they accept or reject it, Muslims are instructed
to escort them to a place of safety. (9:6) This demonstrates that the objective of such engagements is

not destruction, but the removal of barriers to guidance.

Revisiting the Ruling of Apostasy

Revisiting the Ruling of Apostasy: A murtad (apostate) is a person who renounces Islam and adopts
another belief. In some historical contexts, apostasy was treated as a capital offense. How can this be
reconciled with freedom of religion? To understand this, one must consider its historical and social

context.22

Historical Background

Historical Background: A group of Jewish individuals from Khaybar and elsewhere devised a plan to
weaken the Muslims’ faith. They intended to publicly accept Islam in the morning and renounce it in the
evening, then spread doubt by claiming that the Prophet’s characteristics did not match their scriptures.
This strategy is reflected in Quran 3:72 (Al-i-Imran):
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“And a faction of the People of the Scripture say (to each other), “Believe in that which was
revealed to the believers at the beginning of the day and reject it at its end that perhaps they will
abandon their religion,” (3:72).

Such actions were not merely personal belief changes but organized efforts to destabilize the Muslim

community. If widely adopted, this tactic could have seriously undermined public trust and social stability.

The Prophet (SAWA), recognizing this threat, addressed it decisively. The well-known statement,
“Whoever changes his religion, kill him” (23( 51 4 J35 5% should therefore be understood within its
historical and socio—political context - namely, the preservation of social cohesion and political stability —

rather than as a general ruling on an individual’s private spiritual journey.

The Qur’an, when speaking of individuals who abandon faith for personal reasons, emphasizes spiritual

consequences rather than worldly punishment:
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“And whoever of you reverts from his religion (to disbelief) and dies while he is a disbeliever -



for those, their deeds have become worthless in this world and the Hereafter, and those are the
companions of the Fire, they will abide therein eternally.” (2:217).

Contemporary Perspective

Contemporary Perspective: Many Shi‘a jurists hold a legal opinion that a person who leaves Islam but
keeps their beliefs private is not subject to punishment. However, if apostasy is publicly propagated in a
way that misleads others or destabilizes the social and political order and constitutes a coup against the
government, it would be treated as a serious offense. The punishment against apostasy is to deter an

apostate from harming society and overturning the state rather than restricting personal belief.

In an Islamic framework, individuals are free to choose their beliefs and even engage in open intellectual
discussion. However, insulting others’ beliefs, spreading deliberate misinformation, or conspiring to

destabilize society is not permitted.

Divine Guardianship: From Darkness into Light — Verse 257
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“Allah is the Guardian of those who believe. He brings them out from darknesses into the light.

And those who disbelieve - their Guardians are Taghut. They take them out of the light into

darknesses. Those are the companions of the Fire; they will abide eternally therein.” (2:257).

Commentary

The word wali ((3) denotes closeness and nearness. It also means a guardian, ally, or friend because it
implies having a close relationship with the one being protected, allied with, or befriended. In the above

verse, wali (s) means the Guardian.

-

Intrinsic Human Light and Darkness

Intrinsic Human Light and Darkness: Human beings are born with intrinsic natures that incline them to
worship Allah (30:30) (SWT), to seek moral uprightness, and to reject disbelief. (49:7) These qualities
constitute an innate light with which all humans are endowed. At the same time, they also possess the

capacity to lack knowledge of Allah’s religion, which gives rise to a tendency toward a form of darkness.

Those who believe in Allah (SWT) and accept His guardianship (wilayah, a.i}f:,) are guided by Him. Their
souls are nurtured, and they are delivered from darkness, ultimately attaining virtue and the light of

salvation.
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“Allah is the Guardian of those who believe. He brings them out from darknesses (associated
with not knowing the religion) into the light...” (2:257).

Taghut (wﬁﬂa) is the guardian of the disbelievers, leading them from their innate light into the darkness
associated with rebellion and transgression against Allah (SWT):
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“... And those who disbelieve - their Guardians are Taghut. They take them out of the light (the
nature that loves God and despises evil) into darknesses.” (2:257).

The end of the verse states that the disbelievers are companions of the Fire, wherein they will abide
eternally:
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“... Those are the companions of the Fire; they will abide eternally therein.” (2:257).

The Essence and Reality of Spiritual lllumination

The Essence and Reality of Spiritual lllumination: In the Qur'an, nur (f,j) signifies light, virtue, values,
and perfection. For instance, in Surah As-Saff (61:8), nur Allah (;LII f,j), meaning the light of Allah,

refers to the religion of Islam:
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“They want to extinguish the light of Allah with their mouths, but Allah will perfect His light,
although the disbelievers dislike it.” (61:8).

. . . . . . 2
In a supplication following Ziyarat Yaseen, various virtues are referred to as nur (,si):
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O Allah, | beseech You to send blessings upon Muhammad, the Prophet of Your mercy and the Word of



Your Light; to fill my heart with the light of certitude, my chest with the light of faith, my intellect with the
light of sincere intentions, my resolve with the light of knowledge, my strength with the light of action, my
tongue with the light of truthfulness, my religion with the light of clear insight from You, my sight with the
light of illumination, my hearing with the light of wisdom, and my love with the light of devotion to
Muhammad and his Household, peace be upon them - so that when | meet You, | will have fulfilled Your
covenant and pledge, and Your mercy will envelop me. O Protector, O Praiseworthy!

Our deeds cultivate virtues that influence our minds and judgments in this world. (57:28; 8:29) For
example, Surah Al-Anfal (8:29) states: “If you fear Allah, He will grant you a criterion,” where the

“criterion” is a kind of light that helps us distinguish right from wrong:
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“O you who have believed, if you fear Allah, He will grant you a criterion ...” (8:29).

On the Day of Judgment, the virtues of believers will be transformed into a form of light that leads them
to Paradise. The hypocrites will ask the believers to wait for them so that they may benefit from their

light, but they will be told to return and seek light through their own deeds. (57:12-13)

Allah (SWT) is absolute perfection.25 All positive values and virtues in the universe emanate from His
perfect attributes. In Du‘a Kumayl, it is said: “By the light of Your Face, through which all things are

illuminated.”26

The word nur (Jﬁ), meaning light, is used in the singular form, while al-zulumat (oLLfIaJI), meaning
“darknesses,” appears in the plural. This distinction indicates that perfection is singular - belonging only

to Allah - while falsehood is multifaceted and diverse.

Prophet Ibrahim’s Argument with Nimrod — Verse 258
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“Have you not considered the one (Namrud, the king of Babylon) who argued with Abraham
about his Lord (merely) because Allah had given him kingship? When Abraham said, “My Lord is
the one who gives life and causes death,” he said, ‘I give life and cause death.” Abraham said,
‘Indeed, Allah brings up the sun from the east, so bring it up from the west.” So the disbeliever
(Namrud) was overwhelmed (by astonishment), and Allah does not guide the wrongdoing
people.” (2:258).



Commentary

Verse 2:258 recounts the story of Namrud, who disputed with Prophet Ibrahim (AS) regarding the truth of
his Lord.

At a young age, Prophet Ibrahim (AS) broke the Babylonian idols while the people were away
celebrating an annual festival on the outskirts of the city. When the townspeople returned and saw the
destruction of their gods, they resolved to burn him in a fire.

The Babylonians tied Prophet Ibrahim (AS) to a catapult and cast him into a massive fire, for which they
had gathered firewood for over forty days. By Allah’s command, the fire became cool and safe for

Ibrahim (AS). Consequently, he emerged unharmed and later departed from Babylon to Palestine.

Before his departure, Namrud, the king of Babylon, summoned Ibrahim to question his beliefs. The verse

then describes the exchange between Ibrahim and Namrud:

“Have you not considered the one (Namrud, the king of Babylon) who argued with Abraham about his
Lord?” (45} b palli] gl it ) 53 1)

The phrase alam tara (5i }ﬁ), which literally means “Have you not seen?”, is used in Arabic to convey
“Have you not known?” or to draw attention to a vivid account. It is often employed to help the audience

visualize a narrative.27
The word hajja (&&) is a verb that primarily means to argue, to debate, or to dispute with someone.

Allah (SWT) had granted Namrud wealth, power, and dominion (it it 867 ), but these blessings led
him to arrogance and intellectual blindness. Instead of believing in Prophet Ibrahim (AS) - even after

witnessing his miraculous survival from the fire - he chose to dispute his message.

Like Firawn2s, Namrud considered himself as the lord of people. Hence, he asked Prophet Ibrahim
(AS), “Who is your Lord that you invite people to Him?” He replied, “My Lord is the one who gives life

and causes death.” (cuats aad ill)

Naturally, only Allah (SWT) has the power to give life and cause death. However, Namrud attempted to
win the argument through deception. He ordered that two prisoners sentenced to death be brought
before him. He released one and executed the other, then proclaimed, “/ give life and cause death.” (J&

bagely pund G).

Those around Namrud failed to recognize the flaw in his reasoning, as releasing or executing a prisoner
does not equate to creating life or causing death in the true sense. Even if Prophet Ibrahim (AS) had
exposed this fallacy, they likely would not have accepted it. Therefore, he presented a second argument

that could not be manipulated.



Prophet lbrahim (AS) said, “Allah brings up the sun from the east.” ((ss gu.uu.".n ‘_,.La Al 6 palln) JG
axdiadh). If Namrud truly claimed lordship over the universe, he should be able to “bring (the sun) up from
the west.” (u‘,.a.;.ll oo L&.n QE)

The second argument begins with fa-inna Allaha (@ uLn) indicating that it is not a replacement for the

first argument but rather an additional argument.29

Namrud was left speechless (,iS s.s.ll u.giﬂ) unable to respond to this argument. The verse concludes:
“And Allah does not guide the wrongdoing people (by force).” (i dats ey.ll (5.&9.- ¥ dity)

The phrase “Allah does not guide the wrongdoing people” (sedtalt A3al1 g ¥ diry) implies that
Prophet Ibrahim’s (AS) reasoning should have awakened Namrud from his self-deception. However,

arrogance impaired Namrud'’s intellect.

Prophet Uzair and the Experience of Resurrection — Verse 259
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“Or (consider such an example) as the one who passed by a township that had fallen into ruin.
He said, “How will Allah bring this to life after its death?” So Allah caused him to die for a
hundred years; then He brought him back to life. He said, “How long have you remained (in this
state)?” The man said, “l have remained a day or part of a day.” He said, “No! You have remained
one hundred years. Look at your food and your drink; it has not changed with time. And look at
your donkey, and We will make you a sign for the people. And look at the bones (of this donkey)
- how We raise them, and then We cover them with flesh.” And when it became clear to him, he
said, “I know that Allah is over all things competent.” (2:259).

Commentary

This verse refers to the journey of Prophet Uzair (AS), who passed by a ruined village. He saw the
scattered and decayed bones of its inhabitants lying on the ground. Witnessing this disturbing scene, a
question arose in his mind: “How will Allah bring them to life after their death?” Uzair was a prophet who
believed in resurrection on the Day of Judgment; therefore, his question was not one of doubt or denial,
but rather one of curiosity and astonishment.

He received his answer through the experience of death, as explained below:

Allah (SWT) caused Prophet Uzair to die. One hundred years later, He revived him and asked, “How



long have you remained here?” Uzair replied, “A day or less.”

Allah (SWT) said, “Rather, you have remained here for one hundred years. Look at your food and drink
- you will find that they have not spoiled over this long period. Now look at your donkey - you will see
only its decayed bones scattered on the ground.” Then Allah (SWT) restored the donkey to life before
his eyes. Upon witnessing this, Prophet Uzair declared, “/ know that Allah is capable of all things.”30

The commentary of the verse is as follows:

“Or (consider such an example) as the one (Uzair) who passed by a township which had fallen into ruin”
(Lo oo Es G (ag 2058 le 5o dl € 5).

The Arabic phrase Khawiyatun ‘ala ‘urushiha (G sse sle L&) literally translates to “collapsed upon its
roofs.” This expression appears multiple times in the Qur’an to describe the complete and utter

destruction of a place. Further explanation can be found in the Appendix.

When Prophet Uzair observed the scattered and decayed human bones, he asked: “How will Allah bring
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this (the inhabitants of this city) to life after their death?” (lgijs aai dn a.s.'a ,_,-Af u..l JG).

Allah (SWT) answered his question by causing him to die and then brought him back to life 100 years
later (da; o ole LLe 41 GLTG). Allah then asked, “How long have you remained (in this state) ?” (¢S JG
&dd). Prophet Uzair replied, “/ have remained a day or part of a day” (st sasi 51 Li add JG). Allah

(SWT) replied, “No! You have remained one hundred years” (,:LZ—. uu u.u.’ Ji JG).

To reassure him, Allah said, “Look at your food and your drink; despite the passage of time, they have
not changed in taste or color” (i r.I él:gl:,fmg AN Skil). “And look at your donkey,” which had
been reduced to nothing but decayed bones scattered on the ground (4 :,L;/a w :,jé.il:,).

The phrase («Luu.- ;3) indicates that they had not been affected by the passage of years.31

Then Allah (SWT) demonstrated resurrection: “And look at the bones (of your donkey) - how We raise
them, and then We cover them with flesh.” (aal b suwSi ,.f me,.mi ¥y ‘;L/Iagjl ! kit3). Through this, “We
will make you a sign (of Allah’s power to bring the dead to life) for the people” (9..&!.:? 4f dlasity).

After witnessing this miracle, “Everything became clear to (Uzair)” (d & GIi). Prophet Uzair then said,

“I know that Allah is over all things competent” (5 ¢ IS e dn G v.l.e.f J&), meaning that Prophet

Uzair’s knowledge had reached certainty and direct realization.

Khawiyah ‘ala ‘urushiha

{- ®-

Khawiyah ‘ala ‘urushiha (L5 1o x.-,),l;): The word Khawiyah (34;5[;) means empty, desolated and
ruined. The phrase khawiyatun ‘ala ‘urushiha (i sye (o 34;9&) means “collapsed upon its roofs.” In

abandoned structures, roofs often collapse first, followed by the walls falling over them.32



The word ‘urush (5,5332) is the plural of Arsh (uis;}.), which can refer to a throne, trellis33 or roof34:35. The
word Sagf (wiw) means a ceiling. The difference between Arsh (Li)<) and Sagf (<siw) is that the latter
refers only to the top covering of a house, whereas ‘arsh can imply the broader structure, including both
walls and roof. Sagf (<iiw) means only the top of a house while Arsh (4sye) implies the structure of a
home, which includes walls and the roof.36

Prophet Ibrahim and the Witnessing of Resurrection — Verse 260
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“And (mention) when Abraham said, “My Lord, show me how You give life to the dead.” (Allah)
said, “Have you not believed?” He said, “Yes, but (I ask) only that my heart may be satisfied.”
(Allah) said, “Take four birds and commit them to yourself. Then (after slaughtering them) put on
each hill a portion of them; then call them - they will come (flying) to you in haste. And know that
Allah is Exalted in Might and Wise.”” (2:260).

Commentary

Prophet Ibrahim (AS) once passed by the sea and saw a corpse lying partially in the water. The body
had become prey to fish, birds, and other animals, and at times the animals even quarreled over it.
Observing this scene, he wondered how Allah (SWT) would bring the dead back to life. Thus, he asked:
“My Lord, show me how You give life to the dead” (il ‘_,ua.: L o :,7 95)-

Prophet Ibrahim (AS) already believed in the resurrection. Therefore, when Allah (SWT) asked him,
“Have you not believed?” (C,.pif ;137 JG), Prophet Ibrahim (AS) replied, “Yes” (;Li J&). However, he
desired to witness the process of resurrection so that his heart might attain greater assurance (o;jg
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In general, truth may be attained either through reasoning and reflection or through direct observation.
Prophet Ibrahim (AS) had already affirmed belief in resurrection and the Hereafter, as he had earlier
declared, “My Lord is the One who gives life and causes death.”37 What Prophet Ibrahim (AS) yearned
for was to strengthen his faith by seeing how Allah (SWT) gives life to the dead.

Allah (SWT) then commanded: “O lbrahim, take four birds” ( ‘,J.LJI ‘,.o i.lij ..Q.n) “and incline them toward
yourself” (Ui} &a’yal). By familiarizing himself with the birds, Prophet lorahim (AS) would be able to

recognize them clearly afterward.

The verse then implies that Allah (SWT) instructed him to slaughter the birds, cut them into pieces, and

o & & Rouw
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mix their flesh. “Then place a portion of them on each hill” (l3a cs¢ie J.la J§ Sle Jaat f.f) “Then call
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them - they will come to you swiftly” (Gaiw il seed! vfs) “And know that Allah is Exalted in Might and
Wise” (uSa 3430 dn o e13).

The verse does not explicitly state that Allah (SWT) instructed Prophet Ibrahim (AS) to slaughter the
birds. How, then, do we know that he did so? The idea of slaughtering is inferred from the phrase
minhunna juz’an (123; Jg.u) meaning “a portion of them (the four birds).” After all, how could one place

a portion of a live bird on a hill without first slaughtering it?

The word surhunna (Z,i:,ia) has two primary meanings: (1) to incline or attract, and (2) to cut or divide.
Thus, the phrase (éliig oA uad) may be understood as either “incline them toward yourself” or “cut them
after they have been inclined toward you.”38*39

Charity: The Catalyst for Spiritual Growth — Verse 261
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“The parable of those who spend their wealth in the way of Allah is like a grain which grows
seven ears; in each ear is a hundred grains. And Allah multiplies (His reward) for whom He wills.
And Allah is all-Encompassing and All-Knowing.” (2:261).

Commentary

The verse states: “The parable of those who spend their wealth in the way of Allah is like a grain which
grows seven ears” (Jsis g | o JIS I Yol i ;.legﬁ oeidis sualt Ji5), “in each ear is a hundred

e

grains” (ua i..La il JS o) Their reward may be even greater, as “Allah multjplies (His reward) for
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whom He wills” (+ Ui cyal Cie Uy 4115). Indeed, “Aliah is vast in mercy and All-Knowing” (psle gty 4115).

Fi sabil Allah (:ﬁ.ll J.u.m ) literally means “the way of Allah” and implies an action performed sincerely

for the sake of God and for the benefit of others.

The verse likens generous individuals (41! Jad ;.331:,.2? Crofdly u.m.?l Jib) to a grain (ia Ji) that

Z
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germinates, spreads roots, and grows into a plant producing seven hundred grains (U§ o J.‘L..m (o i

iia Ll aiil). This illustrates that charity is a source of spiritual growth.

Some commentators likened the wealth given away in charity to a grain which multiplies to 700 seeds.

They interpreted the verse as the following:40
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The parable of those who spend their wealth in the way of Allah is like a farmer who sows a grain that

grows into seven ears.

This illustrates that giving charity brings immense rewards for the benefactor.

The Moral Etiquette of Charity — Verses 262 - 263
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“Those who spend their wealth in the way of Allah and then do not follow up what they spent with
reminders of their generosity or with insults, they shall have their reward near their Lord, and
they will have no fear, nor will they grieve.” (2:262).
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“Kind speech and forgiveness are better than charity followed by injury. And Allah is Free of
need and Forbearing.” (2:263).

Commentary

The verse asserts that Allah (SWT) will greatly reward those who give charity ( J .u.c. ,.A,a! H") in the

Hereafter, they will experience neither fear (L3a ¥3) nor grief (w.gag V.A 93):
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“Those who spend their wealth in the way of Allah... they shall have their reward near their Lord,
and they will have no fear, nor will they grieve.” (2:262).

The word khawf (Gsa) means fear, while a/l~huzn (2,3’;}!) refers to grief or sorrow over actions performed
in the past. Thus, the phrase wa-la khawfun ‘alayhim wa-la hum yahzanun (u‘,f‘,a.: ,.i 93 ,.@.d.n Sisa ¥3)
implies that those who give charity will neither experience fear during the reckoning nor feel regret over
the wealth they gave away, especially when they witness the rewards of their generosity.41 Some
commentators also suggest that they will have no fear that giving charity could lead them to poverty in
the future.42

However, there is an important condition: charity must not be followed by reproach or injury (G &sags ¥ o
@37 93 G Ijié.if). The benefactor should neither remind the recipient of their generosity nor insult or

humiliate them. Such behavior indicates that the charity was not given sincerely “in the way of Allah” (b



At Jus).

The terms mannan (&;) and al-adha (s3Y1) describe behaviors that nullify the rewards of charity.
Mannan (in.’o) means “Reminding of Generosity.” This refers to the act of reminding a recipient of the
favor done for them, often to make them feel indebted or small. Al-adha (2_;33?1) means “Causing Offense
or Injury.” This means causing emotional harm, annoyance, or insult to the recipient. It involves hurting

their dignity or making them feel humiliated for needing help.

Verse 2:263 builds on the preceding verse and states: “Kind speech and forgiveness are better than
chatrity followed by injury” (3l Loy 4 ”“A..c O A Boiaay Ly yan J3H).

The term Qawlun ma‘roofun (Ss.sas J3i) means a kind word and includes gentle speech, courteous

behavior, and expressions of sympathy. “Maghfirah” (2353;) denotes forgiveness.

In this context, the verse emphasizes forgiving the improper behavior of a needy person who may be
persistent, rude, or desperate in their request. A person in need may become upset due to a lack of help
or inadequate assistance, and may therefore speak harshly. In such cases, the benefactor should

remain patient, forgive the person’s remarks, and respond with empathy.

The verse further highlights that the worst course of action is to give charity reluctantly and then

emotionally wound the recipient with hurtful words.

The Prophet (SAWA) said43:
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When a needy person asks for help, do not interrupt them until they have finished speaking. Then
respond with dignity, gentleness, and respect - either by offering what you can or by declining politely.
Be aware that the one asking may be an angel testing how you respond to what Allah has entrusted to
you.
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The verse concludes: “And Allah is Free of need and Forbearing” (el e i 5). This phrase

emphasizes two key points:

(1) Allah (SWT) has no need for our charity in order to assist the poor; He is the source of all provision.
We give charity to fulfill our moral responsibility toward the needy, to express gratitude for the blessings
He has bestowed upon us, and ultimately because we ourselves benefit immensely from charity in both

this world and the Hereafter.

(2) The verse also highlights the divine attribute of forbearance, encouraging believers to show patience
and restraint toward others just as Allah (SWT) shows forbearance toward them.



The Nullification of Charity — Verse 264
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“O you who have believed, do not invalidate your charities with reminders of your generosity or
by hurtful words - like does one who spends his wealth (only) to be seen by the people and does
not believe in Allah and the Last Day. His example is like that of a (large) smooth stone upon
which is dust and is hit by a downpour that leaves it bare. They are unable (to keep) anything of
what they have earned. And Allah does not guide the disbelieving people.” (2:264).

Commentary

Verse 2:264 states that reproaching and harming the recipient of charity nullifies its divine value:

24T
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“O you who have believed, do not invalidate your charities with reminders of your generosity or
by hurtful words...” (2:264).

Those who remind recipients of their generosity (a/l-mann f;,.:li) or emotionally harm them (a/-adha XD
are likened to those who give charity publicly in order to gain fame and recognition. Such people do not
truly believe in the eternal reward of charity in the Hereafter. If they did, they would have kept their

benevolent acts between themselves and Allah (SWT). The verse states:
:)/Al;:_ﬁ fé.l:j‘f:s ilj.’i} z)'fi: y/:s guLfIJT ;ﬁ:) ij/a i}é.ii L;:Sjg “es

“.. Like does one who spends his wealth (only) to be seen by the people and does not believe in
Allah and the Last Day...” (2:264).

Those who invalidate their charity are compared to farmers who sow seeds in a thin layer of soil spread

ade £

over a rock (&5 ale QL,M JIx< did). Then heavy rain falls (il3 4La1), washing away the soil along
with the germinated seeds and leaving behind only bare rock (lakls &555). Consequently, they gain

O |

nothing from what they had cultivated (s G ¢id (e oyg)ais ¥).

»

The verse concludes: “Allah does not guide the disbelieving people ({;,a,},é@.’ll poall g ¥ di1y), referring

to those whose insincerity prevents them from receiving divine guidance.



Appendix

“As-safwan” (ol3iwall) and “as-safa” (iall) refer to smooth, hard rocks, while “as-sald” (slialt) also
denotes a barren, smooth rock upon which nothing can grow. “Al-wabil” (J:gl:g.") refers to heavy rain that

falls with force.

The Reward of Sincere Charity — Verse 265
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“And the example of those who spend their wealth seeking to please Allah and keep firm their
souls (lest they engage in any act that would nullify their eternal reward) is like a garden on high
ground which is hit by a downpour - so it yields its fruits in double. And (even) if it is not hit by a
downpour, then a drizzle (is sufficient to produce harvest). And Allah, of what you do, is Seeing.”
(2:265).

Commentary

Verse 2:264 warns that two groups nullify the eternal reward of their charity: (1) those who spend in
order to be admired by others (9»&" ;ﬁ:,), and (2) those who initially give charity for the sake of Allah
(SWT) but later reproach (sa1f) and insult (s3¥1) the recipient.

Verse 2:265 introduces a third group: those who spend their wealth solely seeking the pleasure of Allah
(SWT) (Lt el 7 Gt ;.311:,2? eddis sudll) and who “keep their souls firm,” lest they engage in any act
that would nullify their eternal reward (ﬁ.(;./q.}ngi? oo LI-I-I:LIJ

“Mardati Allahi” (glili gLi"c:,;) means “the pleasure of Allah” and implies seeking fulfillment and

contentment through actions that Allah (SWT) has commanded.

The analogy of those who spend for the pleasure of Allah (gﬁll 9&3;) is that of a garden situated on
fertile land at a high elevation (ay‘,.i 4.» JixZ), which never fails to produce crops. However, the quantity

and quality of the harvest vary according to the amount of rainfall.

Heavy rain (Jil5 ilal) produces abundant fruit and vegetation (oihacs Lg.l}S‘i &ilé), while even a light
drizzle yields some harvest (ki Qs lg-uaj r.l 0}2). Likewise, charity given sincerely for the sake of Allah
always brings reward, though the quality and magnitude of that reward depend upon the purity of one’s

intention.

Al-rabwah (s :,,Jl refers to fertile land situated at a high elevation, wabil (‘J-Il‘g ) means heavy rain, and a/-
tall (Ji) refers to a light drizzle.
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The verse concludes: “And Allah is Seeing of what you do” (yuas gsleai Lu dirg). Allah knows whether
charity is sincerely motivated by devotion to Him or driven by hypocrisy, and whether it is accompanied

by reproach and injury or by compassion and respect.

Charity Lost at the Hour of Need — Verse 266
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“Would any of you wish to have a garden with date-palms and vines, with rivers flowing
underneath, and all kinds of fruits for him therein, while he is stricken with old age, and his
children are weak (not able to look after themselves), then it is hit with a fiery tornado so that it is
burnt? Thus, Allah clarifies His Ayat (proofs, evidence, verses) to you that you may give
thought.” (2:266).

Commentary

The verse depicts a garden containing clusters of palm trees and grapevines. Streams of fresh water
irrigate the garden, while the branches of the trees form a dense canopy that shields it from the sun’s
rays. The garden provides a steady and reliable source of income for its owner - an elderly man with

many weak and dependent children.

Suddenly, a fierce wind carrying fire strikes the garden and burns it to the ground, leaving the man
destitute and without any means of supporting himself and his family in old age. This tragedy occurs
precisely when he is most vulnerable and in greatest need of the garden’s produce to sustain himself
and his family. Had he been young or free from the responsibility of caring for weak children, the

calamity would not have affected him so profoundly.

The parable of those who give charity and then destroy its reward through hypocrisy, reproach, or
mistreatment of the recipients is like that of the garden owner described above. When such people most
need their charitable deeds to weigh in their favor on the Day of Judgment, they will realize that their
hypocrisy, criticism, and mistreatment of the beneficiaries have reduced the rewards of their charity to

ashes.

In particular, the verse states: “Would any of you like to have a garden of palm trees and grapevines

(< Goiy Juad o dia 4 5 uSE o ;Sful 33i) underneath of its branches which rivers flow (G GEal e )
- in it (the garden) for him is of all kinds of the fruits (ol pallt U< o= Wi ). But he is afflicted with old age

and has weak children (G 355 3 <t GUaT3). Then it is hit by a tornado containing fire (4ils G

56w 5Lac)) and is burned (&dyia G). Thus does Allah make clear to you (His) verses that you might
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give thought (osSaii ;&L’J gLiifl ;ﬁ.l dn ot AliS).”



Giving from the Pure (Tayyibat) — Verse 267
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“O you who have believed, spend from the good things which you have (legally) earned and from
that which We have produced for you from the earth (from mines, minerals, agricultural produce,
trees, and plants). And do not aim to spend in charity the worthless things while you would not
take it (yourself) except with closed eyes. And know that Allah is Free of need and Praiseworthy.”
(2:267).

Commentary

The verse teaches that one should donate the best of what one has: the best harvest, household items,
clothing, and other possessions. Simply giving away things you no longer want does not help you grow
generous or refine your character. Also, giving worthless or outdated property may offend the needy.
Even if they are poor, they may have strong faith and dignity.

The verse states, “O you who have believed, spend from the good things which you have (legally)
earned” (,iu«s G ..;Lu.la oo L,}i;.i? fginf ‘_,.-.\.ll Lq.-l ). It further commands believers to spend “from that
which We have produced for you from the earth” (9.}:;{‘10‘ oo ,il ha,ai Li.gg), referring to agricultural

produce and livestock derived from the land.

The word al-tayyib (_.-.il.ll) means “pure” or “wholesome,” while a/-khabith (cwall) means “impure” or
“worthless.” Here, purity encompasses both outward and inward dimensions. Outward purity refers to
quality and suitability for use or consumption, whereas inward purity refers to the acquisition of an item

through halal and permissible means.

The verse further emphasizes: “And do not aim to spend in charity the worthless thing” (Guual! | saad ¥3
kit da) “while you would not take it yourselves unless with closed eyes” (4 1 sasdi of yl qial (),

meaning that one would only accept such items reluctantly or out of embarrassment.
Giving goods that we ourselves would hesitate to accept carries two harmful implications:

(1) It suggests that poor and needy people are inferior to us, which contradicts the spirit of brotherhood
and human dignity emphasized in Islam.

(2) It reveals that the intention behind the charity was not sincerely to seek the pleasure of Allah (SWT).
How could Allah be pleased when His servants are humiliated through the donation of defective or

inferior possessions?



The verse concludes: “And know that Allah is Free of need and Praiseworthy” (.u.u ‘,u-. an ul loalels).
That is, He is rich and self-sufficient in every respect. He has no need of our charity to provide for the
livelihood of His needy servants. Rather, every blessing we share originates from Him, and we are the
primary beneficiaries of our charity. Our charity nourishes our spiritual development and becomes a

means of salvation in the Hereafter. Therefore, He alone is worthy of all praise.

Divine Grace and Shaytan’s Threat — Verse 268
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“Shaytan threatens you with poverty (when you spend on charity) and orders you to immorality
(avarice and abandonment of charity), while Allah promises you forgiveness from Him and
bounty. And Allah is all-Encompassing and Knowing.” (2:268).

Commentary

Shaytan instills the misconception that giving charity will make people poor and needy, while greed and
miserliness will lead to wealth and worldly gain. In contrast, Allah (SWT) promises that charity brings
forgiveness, spiritual purification, and abundance. Believers are therefore encouraged to trust in Allah
(SWT), who is truthful and always fulfills His promises, rather than in the threats of the deceitful and
powerless Shaytan, who seeks to lead people into sin.

S

The verse states: “Shaytan threatens you with poverty (when you spend on charity) (Gail! rSh\.a.- AT

and persuades you to immorality” (;Luaa.dl.n V’Sf,i‘u;,
Al-Fahsha (:Uiadil) generally translates to immorality, indecency, or gross moral depravity. Here, it

implies avarice and the abandonment of charity, which, in many cases, is a sin.

In contrast, Allah (SWT) promises divine forgiveness (dis &5iis r’Sfuu) and increased bounty through
almsgiving (Ji.’.ﬁ;,). For instance, Allah (SWT) states in verse 57:18 (Al-Hadid):
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‘Indeed, the men who practice charity and the women who practice charity and (they who) have
loaned Allah a goodly loan - it will be multiplied for them, and they will have a noble reward.”
(57:18).

The verse concludes by affirming that Allah (SWT) fulfills His promises through His vast mercy, perfect
knowledge, and unlimited power. Therefore, believers should place their trust in Allah’s promise rather
than in the false threats of the deceitful and powerless Shaytan, who seeks to lead humanity astray.



The Gift of Wisdom (Al-Hikmah) — Verse 269
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“He gives wisdom to whom He wills, and whoever has been given wisdom has certainly been

given abundant good. And none will remember (wisdom) except those of understanding.” (2:269).

Commentary

Verse 2:268 explains that Shaytan instills the misconception that giving charity will make people poor
and needy, while greed and miserliness will lead to wealth and worldly gain. In contrast, Allah (SWT)
promises that charity will bring forgiveness and abundance. Those who possess wisdom and insight
(hikmah/z;.i/a) choose the promise of Allah (SWT) over the false threats of Shaytan.

The verse states: “He (Allah) gives wisdom to whom He wills” (¢ G oo uSa.ll Lrf,.’j). The word hikmah
(af&;.) is commonly translated as wisdom or insight. It refers to a faculty that enables hearts and sincere

minds, when pure, to recognize truth through knowledge, reflection, and intellect.

The phrase “to whom He wills” (iﬁh.i &) implies that Allah grants wisdom to those who have acquired

the merit and readiness to receive it.

The verse equates wisdom with immense goodness by stating: “And whoever has been given wisdom

z - Z or /2 o 2.0 ° P -
has certainly been given abundant good” (1S Iia gl 488 LaSall &l ¢ad).

The above verses describe the profound wisdom behind giving charity. The passage concludes by

stating that only people of understanding reflect upon this wisdom and act accordingly. The verse reads:

ago s 2.
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“... And none will remember (wisdom) except those of understanding.” (2:269).

Al-albab (wUl¥1) is the plural of lubb (7__:.'!), which literally means “kernel” or the soft inner core within a
hard shell. In Qur’anic usage, it refers to intellect or inner understanding. Just as the kernel is the
essential part concealed within its covering, intellect is the essential faculty within the human being.

Allah’s Knowledge of Charity and Vows — Verse 270
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“And whatever you spend of expenditures or make of vows - indeed, Allah knows of it. And for
the wrongdoers there are no helpers.” (2:270).

Commentary

It is our duty and obligation to spend our wealth in charity and to give from the best portions of our
possessions for benevolent causes while seeking the pleasure of Allah (SWT). Charity nurtures human
character (2:261), draws people closer to Allah (9:99), serves as an atonement for sins (2:268), and -

contrary to common perception - increases one’s wealth and blessings. (2:268)

Islamic traditions emphasize the profound importance and lofty spiritual status of giving charity and

performing benevolent deeds. Ali Ibn Husayn Zayn al-Abidin states:45
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Charity reaches the hand of Allah before it reaches the hand of the servant.

Verse 2:270 assures believers that Allah is fully aware of whatever they spend in charity and every vow
they make. He knows the quality, quantity, sincerity, and motives behind every act, and He rewards each
person accordingly:
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“And whatever you spend in charity or vows that you may vow, be sure Allah knows it all.”
(2:270).

The verse concludes with a warning: “there are no helpers for the wrongdoers (those who abandon
spending on charity)” (/,L’m? e Suallall ()

In this context, the “wrongdoers” are affluent individuals who refuse to spend their wealth in charity. By
neglecting the rights of the poor, the needy, and the destitute, they commit injustice against them.

Consequently, they will find no salvation in the Hereafter unless those whom they wronged forgive them.

This understanding is supported by verses 74:43-44 of the Qur'an (Al-Muddathir), where the people of
Hell are asked what led them into the Fire. They reply:
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“They will say, ‘We were not of those who prayed,’” (74:43).



“Nor did we use to feed the poor.” (74:44).

The Virtue of Secret Charity — Verse 271
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“If you disclose your charitable expenditures, they are good; but if you conceal them and give
them to the poor, it is better for you, and He will remove from you some of your misdeeds
(thereby). And Allah, with what you do, is (fully) Acquainted.” (2:271).

Commentary

The word as-sadagat (wGxall) is the plural of as-sadagah (ixall), which refers to spending in the way
of Allah. It is a general term that includes both obligatory and voluntary forms of charity. The English
word “alms” is perhaps the closest equivalent to “sadagah.”

The verse approves of giving charity either openly or secretly. Public charity may encourage others to
contribute to benevolent causes; however, it also carries the risk of drawing public recognition to the
donor, which may compromise the purity of one’s intention. Giving charity privately, on the other hand,
better preserves sincerity and is far removed from showiness. For this reason, the verse places greater

emphasis on giving in secret.

Some commentators have suggested that recommended charity should preferably be given secretly,

whereas obligatory forms of charity - such as zakat and khums - may be given openly.46

The verse states: “If you disclose your charitable expenditures (wGaiall 1545 1), they are good” (Laais
&), “but if you conceal them (sdid o)3) and give them to the poor, it is better for you” (4 #1381 G gisis
;?j wa) “and He will remove from you some of your sins (thereby)” (;S.il.u.w oo ,.}Su 53K45).

The phrase “some of your sins” suggests that charity serves as an atonement for certain sins.

P

The verse concludes: “And Allah, with what you do, is (fully) Acquainted” (sua uslexi Loy dl1y). He is fully
aware of the quality and quantity of the charity given, as well as the sincerity and intention of the

benefactor.



The Guarantee of Recompense — Verse 272
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“Not upon you, (O Muhammad), is (responsibility for) their guidance, but Allah guides whom He
wills. And whatever good you (believers) spend is for yourselves, and you do not spend except
seeking the countenance of Allah. And whatever you spend of good - it will be fully repaid to
you, and you will not be wronged.” (2:272).

Commentary

The Prophet (SAWA) observed that some believers sincerely gave in charity, while others were hesitant

or unwilling to give at all. This saddened the Prophet (SAWA).

Hence, Allah (SWT) consoled His Prophet by saying that he was not responsible for their guidance47

(alaa clde ‘,uﬁ) That is, the Prophet would not be responsible if someone chose to spend blemished
property in charity or if someone donated for fame rather than for the sake of Allah (SWT).

The verse continues: “But Allah guides whom He wills” (¢ Uig oy (5..&9.1 an f;,;f;). For those who strive to be
guided, Allah (SWT) takes them by the hand and guides them further. As for those who persistently
disobey Allah (SWT), He leaves them to their errors.

The verse states: “And whatever good you (believers) spend (its reward) is for yourselves” (¢s b.:\.uj G
,L.L;u s+4). Then the verse advises: “do not spend except seeking the face of Allah” (- G }!l oddii L3

dn ).

(Rest assured) “whatever you spend of good - it will be fully repaid to you” (;}SL?; S ‘,.m e 1sidii L)
and “you will not be wronged” (& salkki ¥ 4iify). That is, everything you spend will be returned to you in ful

on the Day when you will be most in need of it. Therefore, be exceedingly generous in your almsgiving.

The phrase wajhi-llah (4!t 42.3) literally means “the face of Allah.” Generally, people turn toward another
person’s face when seeking closeness, attention, or favor from them. Thus, ibtigha 'a wajhi-llah (;lfs.j-.il
gill 5;:9) means seeking the face of Allah - that is, seeking nearness and closeness to Allah (SWT).
Therefore, wa-ma tunfiquna illa ibtigha’a wajhi-llah (!t 4a3 =Gl {l osiaii L) means: “You do not
spend except in seeking closeness to Allah.”

Recognizing the Hidden Needy — Verse 273
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“(Spend) for the poor who have been restricted (from earning living) while in Allah’s cause,
unable to move about in the land (for earning). An ignorant (person) would think them well off
because of their self-esteem, but you will know them by their sign. They do not ask people
persistently (or at all). And Allah knows whatever you spend in charity.” (2:273).

Commentary

People sometimes do not have the opportunity to earn an adequate income because of special
responsibilities that Allah has placed upon them. For example, during the Prophet’s time, many Muslims
left their properties and assets in Mecca and migrated to Medina to protect themselves from persecution.

In the process, they lost the means to support their families. Some lived in poor conditions next to the
Prophet’s masjid and were known as Ashab al-Suffah. Later, many participated in jihad, and those who

were martyred left behind families without guardians or financial support.

Likewise, many Muslim families today are torn apart by war, regional conflict, drought, disease, and
similar hardships. This verse emphasizes that well-off Muslims should support such needy and

vulnerable people through charity and almsgiving.
Let us look at the verse closely:

“(Spend) for the poor” (913331!) - those who are restricted in Allah’s cause (;till J.'.m o I‘,i.,a;;i) and are
unable to travel throughout the land for trade or work (9’43351 o [PV udia.kuu ¥). Allah’s causes may
include participating in jihad, pursuing knowledge, caring for ill family members, or other responsibilities

that prevent a person from earning a livelihood.

2R3 o

Those unaware of their circumstances (Jalall) assume that they are well-off (it | Jalall rgiuay). This
misunderstanding arises because such people do not openly display or express their poverty in order to
gain sympathy (u.u.dl &e), nor do they beg people persistently for help (Glal} (ull! osilui ¥). However,
perceptive and thoughtful people can recognize signs of hardship and difficulty in their lives (,.33,.:..
Fhlasms).

The phrase “They do not ask people persistently” (Glall ulitt & sili ¥) implies that they do not ask
others for help at all because they are characterized by immense self-restraint and modesty (&l).
They never begin begging, let alone persist in it. Once a person starts asking others for assistance, they

may gradually lose their sense of restraint and begin persistently begging from everyone.48

Another interpretation is that they do not ask unless faced with a severe emergency. Expressing one’s
needs during extreme hardship is permissible and may even be necessary. However, exceeding that

limit is considered importunity and is condemned.49



In conclusion, the verse encourages believers to give generously in charity:
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“.. And Allah knows whatever you spend in charity.” (2:273).

Asking people for help unnecessarily is considered sinful and has been condemned in many narrations.
In a hadith, the Holy Prophet (SAWA) said:50

Ca ZSal JaTy

Almsgiving is forbidden for the wealthy.

In another narration, the Prophet (SAWA) said51:
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Whoever asks people for help while possessing enough to suffice them increases the fire of Hell for

himself.
Appendix

Al-Hasr (waaldl) and al-Ihsar (Laayf) both convey the meaning of being restricted or prevented. A/-
Ihsar generally refers to external or physical hindrances, while al-Hasr may refer to internal hindrances
such as illness. The phrase (gill J.u.w u.a IJ:,:.AL%) means that they are restricted in the cause of Allah
(SWT).52

The phrase darban fi al-ardi (9’4:5?! o Syam), literally “striking the earth,” refers to traveling and moving
about the land in search of livelihood. At-Ta‘affuf (gfiﬁ.ll) means maintaining chastity, dignity, and self-
restraint. As-Sima (Luwl!) means a sign or distinguishing mark, and “al-llhaf” (ql;}g) means persistent

and importunate begging.

Peace Through Generosity — Verse 274
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“Those who spend their wealth (in Allah’s way) by night and by day, secretly and publicly - they
will have their reward with their Lord. And no fear will there be concerning them, nor will they



grieve.” (2:274).

Commentary

One may give charity publicly to encourage others to contribute, or privately to avoid publicity and
preserve sincerity. In either case, such people shall receive their reward from their Lord:
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“Those who spend their wealth (in Allah’s way) by night and by day, secretly and publicly - they
will have their reward with their Lord.” (2:274).

People often worry that they may one day need the wealth they spend in charity. Such anxieties can
prevent a person from giving alms unless they firmly believe in the divine promise and reward.
Therefore, Allah (SWT) assures believers that those who give charity shall have no fear in the Hereafter

(rq.d.c. s YJ), nor shall they grieve over the wealth they spent in charity (uy‘,“ ,.A Y,, Some

commentators also suggest that they will have no fear that charity will lead to poverty in this world.53

The Usurer’'s Satanic Mindset — Verse 275
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“Those who consume usury are like those driven to madness by the touch of Shaytan. That is
because they say, “Trade is (just) like interest.” But Allah has permitted trade and has forbidden
interest. So whoever has received the warning about usury from his Lord and desists (from
consuming usury), he may retain what (profit) he has gained in the past (from the usury), and his
affair in the matter of forgiveness rests with Allah.” (2:275).54

But whoever returns to (dealing in interest or usury) - those are the companions of the Fire; they will

abide eternally therein.

Commentary

Those who consume usury (L ! qu}SL- E,.'ﬁl ) uphold values similar to those whose minds have been

corrupted by the touch of Shaytan (‘,M.II oo uuu.ur Ua.umu g.dl ‘,Ju 1K YI wy.n ¥). Evidence of this
distorted mindset appears in the usurers’ claim: “Trade is like usury” (L)l Jie gadd! Gt 1616G).

Trade, however, is not like usury. First, “Allah has permitted trade and forbidden usury” (éi;'ll it 3;73



LE;.II ‘;3;3); therefore, the divine ruling concerning each is fundamentally different. Second, in trade, both
the buyer and the seller are exposed to the possibility of profit and loss. At times, both parties may gain
or lose, or one party may gain while the other loses. In contrast, the usurer profits at the expense of the

borrower; usury is a form of deliberate exploitation.

The verse commands people to cease engaging in usury and informs them that they may retain the
interest they earned in the past, provided they refrain from usury thereafter. The matter of their

forgiveness rests with Allah (SWT):
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“So whoever has received the warning about usury from his Lord and desists (from consuming
usury), he may retain what (profit) he has gained in the past (from the usury), and his affair in the
matter of forgiveness rests with Allah.” (2:275).

Those who defy and continue to engage in usury shall be companions of the Fire:
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“... But whoever returns to (dealing in usury) - those are the companions of the Fire; they will
abide therein eternally.” (2:275).

In interpreting this verse, the word yagumuna (032334) can be understood as “they uphold values.”
Although its literal meaning is “they stand” (as opposed to sitting), the broader meaning of “upholding,”

“championing,” or “establishing” is utilized across many Qur’anic verses.

For example, the phrase (il owlill 2 584) in 57:25 means “so that mankind may uphold justice,” while
(L.m.lu “;nLl.l.u IJLJL c,f:,) in 4:127 commands believers “to stand up for orphans with justice.” In this

context, this broader, socio-ideological meaning is highly fitting. Hence, yaqumuna is best understood

here as upholding a distinct value system or way of life.55

The verse compares usurers to those whose minds have been corrupted by the touch of Shaytan (gﬁl

v %, . PN 85 - . ..
ouall oo o Uagiad! 4hia%). One may ask: in what way are these two groups similar to one another?

Some commentators state that the similarity lies in the manner in which they will stand before Allah on
the Day of Judgment. Accordingly, these commentators translate the verse as follows: “Those who
consume usury shall stand before God like those whom Shaytan has driven to madness by his touch.”

Others maintain that the similarity lies in their manner of thinking and behavior. This interpretation is
supported by the usurers’ claim: “Trade is like usury” (Li;,.ll Jis ’c.u.ll Lul 1s1G). The corruption of the mind



through the touch of Shaytan is discussed further below.

The word yatakhabbat (jn.tau) is derived from khabat (Lia) and refers to abnormal or irrational behavior,
such as walking in an uncoordinated and unstable manner. For example, a camel normally walks with

steady and measured steps.

However, a camel with impaired vision often strays from the path and wanders aimlessly to the left and
right; this behavior is described as khabat al-‘ir (,sal! Lix). Thus, the phrase Yatakhabbatuhu-sh-

Shaytanu mina-I-mass (;,u.l.?l ‘_,.a A iflaaau) means that Shaytan causes human beings to deviate
from proper conduct and their divinely created nature through his influence.56

Of course, this “touch” is not a physical encounter. Rather, the touch of Shaytan refers to accepting his
invitation to follow him and become part of his party (;Usiad! &3a). For example, when evil suggestions

from Shaytan approach righteous people, they seek refuge in Allah (SWT) through remembrance of Him.

Surah al-A'raf states:
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“Indeed, those who fear Allah - when touches them an evil thought from the Shaytan, they
remember (Him) and then they are those who see (aright).” (7:201).

Those who neglect the remembrance of Allah (SWT) become easily overpowered by Shaytan and

consequently join his party. As a result, they begin to think and behave like him:
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“Shaytan has overcome them and made them forget the remembrance of Allah. Those are the
party of Shaytan. Unquestionably, the party of Shaytan - they will be the losers.” (58: 19).

The concept of human beings deviating from their divinely created nature is also mentioned in Surah al-
Nisa’. After Shaytan was expelled from the nearness of Allah (SWT) for refusing to obey the divine

command to prostrate before Adam, he swore that he would continually seek to mislead humankind and
divert them from the divine path. As a result, misguided people begin to act irrationally, promote evil, and

condemn good. See Surah al-Nisa”:
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“... And surely, | (the Shaytan) will order them so they will surely change the creation of Allah”
(4:119).



E Y

In summary, the phrase yatakhabbatuhu al-shaytanu mina al-mass (Luadt P A &-IAI-I) refers to a
person’s deviation from their divinely created nature through accepting Shaytan’s invitation and joining
his party. Others, nevertheless, took the phrase literally and interpreted it as referring to a person driven

to madness by the touch of Shaytan.

Usury Against Charity — Verse 276
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“Allah effaces usury and causes charities to grow. And Allah does not like every sinning
disbeliever.” (2:276).

Commentary

Allah (SWT) has forbidden usury; therefore, wealth earned through it is devoid of blessing and becomes
a source of eternal torment in the Hereafter. Furthermore, using unlawful wealth for food, clothing, and
shelter may deprive a person of the spiritual reward of many acts of worship, such as daily prayers. In
contrast, Allah (SWT) multiplies the rewards of charity in this world and grants immense reward for it in

the Hereafter.

The verse contrasts usury with charity. A usurer lends money in order to enrich himself through the
collection of interest. By contrast, one who gives charity parts with wealth for a benevolent cause. Allah
(SWT) causes charity to grow and flourish (i;‘l-/a:\ié-" gn;}i‘,:,), while He effaces and destroys wealth gained
through usury (L!! dn sag).

The word yamhaqu (saxss) is derived from mahq (gas), which means gradual decrease and deterioration
leading to extinction. The term yur'bi (u.!:,i) comes from al-irba’ (;Lf,gl), meaning “to increase” or “to

cause something to grow.”

Usurers demonstrate ingratitude by abandoning charity and persist in sin by engaging in usury. “And
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Allah does not like every ungrateful sinner” (,.,-.ﬁ JLAS I Lal o ang).

.

The word kaffar (‘,LZ/S) refers to one who is profoundly ungrateful for Allah’s blessings and favors. The
term jithm (,.il) refers to a sin that prevents a person from performing righteous deeds57, while athim (,.,n.ﬁ)

refers to one who commits excessive sin.58

General Discussion: Islam recognizes individual ownership and encourages lawful trade, yet it strictly
prohibits usury. A usurer lends money without assuming meaningful risk and is guaranteed profit at the
borrower’s expense. This contradicts Islamic principles, which encourage the wealthy to support the
needy through partnership, cooperation, and shared risk. Such arrangements help reduce the burden
placed upon debtors.



Usury has become widespread among nations as well. Several wealthy countries have significant
influence over global financial institutions that lend money to developing nations. Many borrowing
countries eventually struggle to repay their debts, making them vulnerable to the political and economic

pressures of lending nations.

Lenders exploit borrowers by demanding interest while assuming no risk. In contrast, partnership-based

trade and investment foster healthier and more equitable economic development for all parties involved.

Blueprint for Success — Verse 277
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‘Indeed, those who believe and do righteous deeds and establish prayer and give zakah will have
their reward with their Lord, and there will be no fear concerning them, nor will they grieve.”
(2:277).

Commentary

The verse establishes a general principle: “those who believe and do righteous deeds, they shall have
no fear, nor shall they grieve.” The establishment of daily prayer and the giving of zakah are mentioned

as important examples of righteous deeds.

Several verses of the Qur'ans9 mention that Allah (SWT) has reserved the ability to benefit from divine
guidance and to enjoy eternal blessings, specifically for those who believe and perform righteous deeds
(f;:QLLJI lj.,.l-.:, lﬁ;f ‘_,.u.?l) Further information about the importance of daily prayer and zakat can be
found in the commentary on verse 2:43.

Surah At-Tin and Al-Asr likewise make it clear that salvation depends on faith and righteous deeds.

Ultimatum for the Usurers — Verses 278 - 281
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“O you who have believed, fear Allah and give up what remains (due to you) of interest if you
should be believers.” (2:278).
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“And if you do not, then be informed of a war (against you) from Allah and His Messenger. But if
you repent, you may have your principal — (thus) you do no wrong, nor are you wronged.”
(2:279).
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“And if someone is in hardship, then (let there be) postponement until (a time of) ease. But if you
give (from your right as) charity, then it is better for you, if you only knew.” (2:280).
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“And fear a Day when you will be returned to Allah. Then every soul will be compensated for what
it earned, and they will not be treated unjustly.” (2:281).

Commentary

P

The verse warns believers against disobeying Allah (SWT) (@t l it foia

-

] u.m.ll Lq.j L) and orders them to
immediately give up all outstanding gains from usury (lJ,;,.Il oo ‘,u G 15533) if they consider themselves

: o, ogd 22
true believers (guiass oS o).

The sentence, “give up what remains (due to you) of interest if you should be believers,” indicates that
usury is not compatible with the true spirit of faith. It also echoes the preceding verse (2:275), which
states that those who engage in usury will abide eternally in the Fire.60

If a usurer repents and stops dealing in usury (v-}'-‘j ol5s), they may keep the principal amount (wsr ,sl.e
;ijlglf). In this case, they neither wrong others nor suffer loss to their capital ( QJA-LLJ 93 w.q.la.' ¥).

But if the usurer continues to defy the divine command by taking usury, then Allah (SWT) and His

Messenger have declared war against him.61
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“And if you do not do so, then be informed of a war (against you) from Allah and His Messenger.”
(2:279).

If the debtor cannot repay the loan principal, verse 280 requires the lender to give the debtor time until
he becomes financially able to repay the loan. This is a general rule applicable to all debtors. In Islamic
jurisprudence, the lender cannot seize or take away the debtor’s house or basic necessities because of

debt. However, creditors may recover the loan principal from assets beyond the debtor’s essential



needs.
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“And if someone is in hardship, then (let there be) postponement until (a time of) ease. But if you

give (from your right as) charity, then it is better for you, if you only knew.” (2:280).

At the end of verse 280, Allah advises that if a debtor lacks the ability to repay the loan principal, it is
better for the lender to remit it as charity. This is better for the lender because Allah (SWT) will regard it

as a goodly loan and will repay him abundantly, as stated in verse 2:245:
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“Who is it that would loan Allah a goodly loan so He may multiply it for him many times over?
And it is Allah who withholds and grants abundance, and to Him you will be returned.” (2:245).

Verse 281 was the last verse revealed to the Prophet (SAWA). It sternly warns those who disobey
Allah’s commands, especially in matters concerning people’s rights, upon which the whole edifice of
social life is founded.

The verse begins by commanding people to fear the Day of Judgment, when all will return to Allah
(SWT) and face the consequences of their deeds and actions (;till u.ll dud wiaj Goiss lﬁlg). On that Day,
every soul will be fully repaid for what it has earned, and no one will be treated unjustly (G u«u J§ ,_',an ,j

s 870 8 <
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Financial Integrity: Legal Documentation — Verse 282

no

- - <

L& Sl & (Sa kil LK il mgai ) @L@r;&ﬁn@;r;@ﬁmﬁ

2 ° 2% o B

&EgJT;LS ol s Lmumyjld;mrdmw_\nm@fwj;@mlmus_us
HuuvghjwwwubwauhLMJMﬁd_u TCJL@YJT&MJIL@_M@;N
Sagiall GG ¥y o5l GGian ) JREE Liian] Jui o ;rwrwwmfu;wuﬁb JAJAUAAJ%SJ

N VITINE ity mrmmusu mu;i;;n rf.sjr Ve 550G of Bsamd ¥5 mlsed G 13
Jmidrwu;r;mb_wbuﬁﬁs;yrcuév&huﬂ;ﬁvs;.;@;umﬁu;,m;ds;u .13)3

2 8% 3w 2

Tale 225 IS, AT 40T (AT Q0T o T (4 s shad WSS e s s ¥ L

—n\

3!

“O you who have believed, when you contract a debt for a stated term, write it down. And let a
scribe write the debt contract between you justly. And the scribe should not refuse to write as
Allah has taught him, so he must write (in gratitude to the blessings of his literacy).



(Furthermore), let him (the debtor) who incurs the liability dictate. And let him fear Allah, his
Lord, and not diminish anything of what he owes. But if the one who owes the debt (debtor) is of
a poor understanding, or a minor, or is unable himself to dictate, then let his guardian dictate
Justly. And get two witnesses out of your own Muslim men. And if there are not two Muslim men
(available), then a Muslim man and two Muslim women, such as you agree for witnesses. (And
these two women must be witnesses together) so that if one of them (two women) errs, the other
can remind her. And the witnesses should not refuse when they are called on (for evidence).”
(2:282).

You should not become weary to write your debt contract with its term regardless of whether the debt is
small or big. A written record of the contract is more equitable in the sight of Allah, stronger as evidence,
and more likely to prevent doubts between you. Except when it is an instant trade in which exchange is
carried out immediately, then there is no sin on you if you do not write it down, and (it is better) to take

witnesses whenever you perform trade.

Let neither scribe nor witness suffer any harm (for writing and testifying the truth), but if you do (such
harm), it would be wickedness in you. So be afraid of Allah; and Allah teaches you. And Allah is the All-

Knower of each and everything.

Commentary

Verse 2:282 is the longest verse in the Qur'an. It establishes rules intended to reduce potential disputes

in financial transactions. A summary of these rules is as follows:

1. The debt contract should be written between the debtor and the creditor.
2. A third-party scribe must write the debt contract with complete honesty.
3. A scribe should not refuse to write the contract.

4. The debtor should dictate the terms of the contract.

5. The debtor should not diminish any part of what he owes to the creditor.

6. If the debtor is of limited understanding, a minor, or unable to dictate personally, then his guardian
should dictate the contract.

7. The guardian must also dictate with full honesty.

8. Two Muslim men, or one Muslim man and two Muslim women, should serve as witnesses to the debt
contract.

9. If the witnesses are two men, each may testify independently. However, if the withesses consist of



one man and two women, the two women must testify together.
10. Witnesses should not refuse to testify when called upon.

11. The debt contract should be written along with its specified term, regardless of whether the amount is
small or large, except in the case of an immediate transaction in which the exchange takes place on the

spot.

12. It is preferable to have witnesses even in immediate transactions.

13. Neither the scribe nor the witnesses should suffer harm for writing the contract or testifying truthfully.
Let us now turn to the translation of the verse:

The verse begins: “O you who have believed, when you contract a debt for a stated term, write it down.”

A scribe must write the debt contract with complete honesty in order to protect both parties from possible
future disputes. The repayment of a debt is an obligation owed by the debtor to the creditor. This

obligation may be financial, such as in trade, or non-financial, as in bartering transactions.

Some commentators and jurists suggest that writing a debt contract becomes necessary when there is
either a lack of trust or the possibility of future disputes between the two parties. This opinion is based
on the interpretation of verse 2:283, which states: “/f one of you trusts another, then the one who has
been trusted (the debtor) should fulfill his trust (repay his debt).”g This indicates that the creditor did not
consider a written debt contract or collateral necessary because of his trust in the debtor.

The verse continues: “... and the scribe should not refuse to write as Allah has taught him;, therefore, let
him write (in gratitude for the blessing of literacy).” Furthermore: “The one upon whom the debt rests

(the debtor) should dictate, and let him fear Allah, his Lord, and not diminish anything of what he owes.”

In circumstances where “the one upon whom the debt rests is of limited understanding, a minor, or

unable to dictate personally, then his guardian should dictate faithfully.”

The debt contract should be witnessed by two Muslim men: “And if two men are not available, then a
man and two women should serve as witnesses, chosen by mutual agreement, so that if one of the two
women errs, the other may remind her. And the witnesses should not refuse when they are called upon

to testify.”

The verse further advises: “You should not become weary of writing your debt contract along with its
term, regardless of whether the amount is small or large. A written record of the contract is more

equitable in the sight of Allah, stronger as evidence, and more likely to prevent doubts between you.”

However, “when it is an immediate trade in which exchange is carried out instantly, then there is no sin

upon you if you do not write it down, although it is still preferable to take witnesses whenever you



conduct a trade.”

The verse concludes: “Let neither the scribe nor the witness suffer harm for writing the debt contract or
testifying truthfully. But if you do so, it would be an act of wickedness on your part. Therefore, fear Allah,
for Allah teaches you, and Allah is the All-Knower of all things.”

Financial Integrity: Security Deposit — Verse 283
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“And if you are on a journey and cannot find a scribe to write the debt contract, then (the
creditor) should take a security deposit (from the debtor). If one of you trusts the others, you can
trade with him who you trust without writing the debt contract or taking a security deposit. Then
the person who has been trusted must deliver his trust (his debt on time). And let him be careful
(of his duty to) Allah, his Lord; and do not conceal testimony, and whoever conceals it, his heart
is surely sinful; and Allah knows what you do.” (2:283).

Commentary

In continuation of the preceding verse, verse 2:283 establishes additional rules:

1. If you are on a journey and cannot find a scribe, then the creditor should take a security deposit from
the debtor.

2. You may conduct transactions with someone you trust without writing a debt contract or taking a
security deposit. In such a case, the debtor must faithfully repay the debt, since he has been entrusted.

3. In general, one should not conceal the truth, and whoever conceals it has a sinful heart.
Let us now turn to the translation of the verse:

The verse begins: “And if you are on a journey and cannot find a scribe, then let there be a security
deposit taken.” Furthermore, if one party trusts the other, they may conduct business without writing a
debt contract or taking collateral. The person who has been trusted (debtor) must fulfill his trust by

repaying the debt on time.

The verse concludes: “And let him (the debtor) fear Allah, his Lord; and do not conceal testimony, for

whoever conceals it, his heart is surely sinful. And Allah knows all that you do.”



Divine Accountability and Sovereignty — Verse 284
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“To Allah belongs whatever is in the heavens and whatever is in the earth, and if you disclose
what is in yourselves or conceal it, Allah will call you to account for it. Then He will forgive whom
He wills and will punish whom He wills. And Allah has power over all things.” (2:284).

Commentary

Allah (SWT) is the Supreme Ruler, and everything in the universe rightfully belongs to Him. This is

stated at the beginning of the verse:

“To Allah belongs whatever is in the heavens and whatever is in the earth...” (2:284).

Allah (SWT) is fully aware of all events in the universe, and nothing is hidden from His knowledge. He

knows everyone’s actions, deeds, and intentions, whether they are openly manifested or concealed.

The verse then declares that Allah (SWT) will call us to account for our intentions and deeds on the Day

of Judgment, regardless of whether they have been openly expressed or concealed. The verse states:
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“.. And if you disclose what is in yourselves or conceal it, Allah will call you to account for it.”
(2:284).

The phrase “.. what is within yourselves” (Mf o L) refers to whatever is settled and ingrained in the
mind and heart, forming the basis of a person’s actions. It is worth mentioning that Allah will not call us
to account for involuntary passing thoughts or impulses that enter one’s mind unintentionally. For
example, a fleeting and unintended image of sin that passes through the mind, while one has neither the

intention nor the inclination to commit it.

The verse concludes by stating that Allah forgives those deserving of divine forgiveness (Ui ol f,s.m)
while others will face punishment (¢ Uiy o ;33.1’9). Ultimately, Allah has power over all things (Jg ,5.!.:. iill;,

R
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Unity of the Prophetic Message — Verse 285
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“The Messenger (Prophet Muhammad) has believed in what was revealed to him from his Lord,
and (so have) the believers. All of them (the Prophet and the believers) have believed in Allah
and His angels and His books and His messengers, (saying), “We make no distinction between
any of His messengers.” And they (Prophet Muhammad and the believers) say, “We hear and we
obey. (We seek) Your forgiveness, our Lord, and to You is the (final) destination.”” (2:285).

Commentary

Verse 285 recapitulates one of the central themes of the second chapter of the Quran: “The Messenger
(Prophet Muhammad) believes in what has been revealed to him from his Lord (s 4! J J.‘? Gy st Gyal
ﬁ.f,), and so do the believers (f_~, éiﬁlg).” The verse first mentions the Prophet (SAWA) in recognition of
his elevated status, and then refers to the believers.

Furthermore, “All of them (Prophet Muhammad and the believers) have believed in Allah (4l &af J’S)
His angels (ij/-S.iji;:,), His books (g%:,), and His (preceding) messengers (1.].233).” All divine messengers

came from God to invite human beings to monotheism; hence, they proclaimed: “We make no distinction

Z
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between any of His messengers” (L ¢y AAI oM ki Y).

This verse concludes with a beautiful supplication, which continues into verse 2:286. The Prophet
Muhammad and the believers say: “We hear and we obey” (L&LE liaeiw), meaning that they hear Allah’s
command, believe in it, and submit to it. They then say: “(We seek) Your forgiveness (for any
shortcomings in fully submitting to You)” (&ifi&). The prayer concludes with the words: “Our Lord, and
to You is the final destination (on the Day of Judgment)” (suansl! ity G3)).

The word (lasw) means “we hear,” but it also implies that we believe and acknowledge.

The Grammatical Significance of “Kullun”

The Grammatical Significance of “Kullun” (f]g): The word “Kullun” (JS) features Tanween al-‘lwad
(b=32]! i), @ nunation marker that compensates for an omitted word. The fully expanded grammatical
meaning implied by the text is: Kullu wahidin minhum (f.z.u 9!3 fS) which means, “Every single one of

them (the Prophet and the believers) believes ...”



The Prayer of the Believers — Verse 286
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“Allah does not impose on any soul a duty beyond its ability. It (a soul) shall have (the reward of)
what good it has gained, and it shall bear (the burden of) what evil it has earned. Our Lord! Do
not condemn us if we forget or make a mistake (in the performance of our duty). Our Lord! Do
not lay upon us a burden (disciplinary duties) like that which You laid upon those before us. Our
Lord! Do not lay upon us what (the severe punishment which) we do not have the strength to
bear. Pardon us, forgive us, and have mercy upon us. You are our Protector, so grant us victory

over the disbelieving people.” (2:286).

Commentary

In the preceding verse, the Prophet (SAWA) and believers declare: “We hear (acknowledge) Your call,
and we obey it” (Li.lﬁg liaslw). In return, Allah (SWT) assures them that He does not impose upon any
soul a duty (Ludi 41 ulsi Y) beyond his ability (w3 Yl) Furthermore, “Every soul will receive the reward
for the good it has gained” (e G Gy, “and it will bear the burden of the evil it has earned” (& Giles

E{))

Although believers pledge their obedience to Allah (SWT), they realize that they are not free from error
and mistakes. Hence, they call upon Allah (SWT): “Our Lord! (ii3), do not condemn us (Gial5i ¥) if we
forget (i ol) or make a mistake in the performance of our duty” (Gl T 5.

The context of the verse implies that the believers are asking for pardon (Ge Lzty) and forgiveness
(] :,guél@) for sins caused by forgetfulness and error, as indicated in verse 2:286:63
Taafs W 5akTy Ge Laofy ... GlAT of G o) Taalii ¥ G
“... Our Lord! Do not condemn us if we forget or make a mistake (in the performance of our duty).
.. And pardon us; and forgive us; and have mercy upon us.” (2:286).

Question: One might ask why the Prophet (SAWA) prayed to Allah with these words: “Our Lord! Do not
condemn us if we forget or make a mistake (in the performance of our duty).” After all, he is infallible and

free from forgetfulness and error.

Answer: Allah (SWT) protects the Prophet from error and forgetfulness. In this prayer, the Prophet



(SAWA) asks Allah (SWT) to continue bestowing His blessings upon him and to continue protecting him

from errors and lapses in memory.64

Back to the Commentary on the Verse

The People of the Book were subjected to disciplinary duties and severe punishments because of their
disobedience to Allah (SWT). For instance, the Children of Israel wandered in the wilderness for forty
years because they refused to fight the Amalekites. (5:26) Another example is the severe terms of
repentance imposed upon them for worshiping the golden calf. (2:54) Other examples include harsh
punishments for calf worship and the prohibition of certain lawful foods because of their repeated
disobedience.65

zo

Verse 7:157 refers to these disciplinary duties and punishments as isr (I.=!), which is translated as

“burden.” The verse reads:

“... And relieves them of their burden and the shackles which were upon them.” (7: 157).

Therefore, the believers invoke Allah (SWT), asking Him: “Our Lord (L), do not lay upon us a burden
(disciplinary duties) (1w} Gide Jaai ¥3) like that which You laid upon those before us” (‘_,.'.\.Il e dlaa GBS

The believers continue and ask Allah (SWT): “Our Lord (Lil}), and do not lay upon us (L‘.Lu: ¥3) what we
have no strength to bear” (4 Gf 6l &). This includes, for instance, divine trials and tribulations, severe

punishments, and similar hardships.

The believers then ask: “And pardon us (ﬁé e ls): forgive us (Gl :,;213); and have mercy upon us
(s 515).”

A believer’s goal should be to spread the divine religion and overcome disbelief. Within this context, they
ask: “You are our protector (liijg; &uf), so give us victory over the disbelieving people” (\a:gﬁl 0.'.:. Li:,.’.AJLE
)

The word “al-Mawla” (G¥%all) is translated to master, supporter and protector, etc.

A Subtle Observation:66 In this segment of the prayer, the Prophet (SAWA) included himself among his
Ummah (nation) and invoked Allah (SWT) together with them, saying: “Our Lord" Do not lay upon us (my

nation) a burden (disciplinary duties) like that which You laid upon those before us ...” Indeed, the

Prophet (SAWA) offered this supplication on behalf of his Ummah.



Reflection on al-‘Afw and al-Maghfirah

Reflection on al-‘Afw (,ixif) and al-Maghfirah (67: (543401 A/-‘Afw (s34ll) means “to erase the traces of
something,” al-maghfirah (§;.§.3;.°IT) means “to cover,” and ar-rahmah (isx5!1) means mercy.

The believers pray to Allah (SWT) to erase the punishment decreed for every sin (a/-‘afw). They ask
Him to restore their souls by covering the traces and adverse effects of sin upon them (a/l-maghfirah).
Lastly, they ask for His mercy (ar-rahmah), through which they become worthy of receiving divine

pardon and forgiveness.68

Nasiya and Khata

Nasiya ({«i) and Khata (69(tha: The word “nasiya” (i) means “to forget.” Sometimes a person fails
to take precautionary measures against forgetfulness; naturally, he will bear the consequences of his

forgetfulness.

For instance, Surah Ta Ha (20:126) states that disbelievers chose a lifestyle that led them to neglect the
religion of Allah (SWT). As a result, Allah (SWT) will withhold His mercy from them in the Hereafter. The

verse states:

P P WL /;/ /

! ‘;‘9]_!1 Le_._._ms Liyle eliit el J

“(Allah) will say: “Like this Our Ayat came unto you, but you disregarded them, and so this Day,
you will be neglected.”” (20: 126).

In contrast, at times a person may forget innocently. An example of this occurred when Prophet Musa
(AS) and his companion stopped to rest by a rock at the junction of the two seas. At that time, the dead
fish they were carrying as provisions came to life by Allah’s permission and miraculously made its way
into the sea. Musa’s companion witnessed this strange event but forgot to inform him about it, and they

then continued on their journey.

The next day, Musa (AS), exhausted from the long journey, said to his companion: “Bring us our meal,
indeed, we have suffered much fatigue from this journey.” At that moment, his companion remembered
what had happened to the fish and that he had forgotten to mention it to Musa (AS). Interested readers

are referred to the verses of Surah al-Kahf (18:60 onward) for the full account.

” «

The word khata (ki) means “mistake,” “error,” or “fault.” Mistakes may be either intentional or
unintentional. Intentional mistakes are considered sinful, and Allah (SWT) will hold individuals

accountable for them on the Day of Judgment.

A person may also bear responsibility for the consequences of an unintentional mistake. For instance, if
someone causes the death of another person in a driving accident, the driver is liable to pay blood



money to the victim’s family. It should be noted that blood money serves to compensate the rights of the
victim’s family, not the victim himself. Thus, the driver fulfills his legal obligation in this world through

such compensation.

Nevertheless, the driver may still be held accountable for any negligence that contributed to the loss of
human life. In the court of divine justice, Allah, out of His grace, may reward the victim for the suffering
endured and elevate his rank, thereby bringing satisfaction to the victim despite the wrongdoing

committed against him.

Completed commentary on the second chapter

All praise is due to Allah (SWT), the Lord of the universe
Sunday, September 12, 2021, 11 PM

Shahrivar 21, 1400

Safar 5, 1443
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The 3rd Chapter of the Holy Qur'an

Surat Aal-i-Imran (Arabic: o/ ee JF)

Introduction to the Third Chapter

The content of the third chapter of the Qur'an implies that it was revealed during the second and third
years after the Hijrah, around the time of the Battles of Badr and Uhud, which were among the most
turbulent periods in the early history of Islam.

Verse 3:13 briefly refers to the Battle of Badr, while more detailed discussions of the Battles of Badr and
Uhud appear mainly in verses 121-128 and 139-144, as well as elsewhere later in the surah. In general,

the main themes of this surah include the following:

1. A significant portion of the chapter discusses monotheism, the attributes of God, resurrection, and

Islamic theology.

2. It also addresses the importance of jihad, laws related to warfare, lessons learned from the two
decisive battles of Badr and Uhud, descriptions of the divine assistance granted to the believers, and the
eternal life of those martyred in the path of God.

3. It emphasizes the importance of Muslim unity and discusses the significance of the Kaaba, the
obligation of Hajj, enjoining good and forbidding evil, and tawalli and tabarri (friendship with the people of
truth and disassociation from the enemies of truth). Furthermore, the surah underscores the importance
of rejecting falsehood, resisting and enduring opposition from enemies, remaining patient during divine

trials and tribulations, and constantly remembering God.

4. The chapter recounts the story of Maryam and her distinguished status, the miraculous birth of
Prophet ‘Isa, and the accounts of several prophets, including Adam, Noah, Ibrahim, and Musa (AS). It
also discusses the conspiracies of the disbelievers against Islam. The coherence and interrelatedness of

its themes suggest that the chapter was revealed as a unified whole.

The Occasion of the Revelation of the Third Chapter

Some commentators state that the first 80 verses of the chapter were revealed in connection with a
meeting between the Prophet (SAWA) and a delegation of Christians from Najran who sought to learn

more about Islam.



The delegation consisted of sixty people, fourteen of whom were aristocrats and dignitaries of Najran.
Three of these fourteen held leadership positions, and the Christians of Najran consulted them on

matters of judgment and guidance. One of them was Agib (<éle), also known as Abd al-Masih (s

rerunadl).

Abd al-Masih was considered the leader of his people, and they never opposed his judgments or
opinions. Another leader was called Sayyid (sw), also known as Ayham (,.;.ii), who supervised
ceremonies and organizational matters and was highly trusted by the Christians of Najran. The third was
Abu Haritha (4¢,la «!), a man of great knowledge and influence. Many churches had been built in his

honor, and he had memorized the Christian religious scriptures.

This group of sixty people entered the Mosque of the Prophet (SAWA). They wore such elegant and
impressive garments that one of the companions of the Prophet (SAWA) remarked: “We have never
seen envoys of such beauty!” The Prophet (SAWA) had just finished the evening prayer with his

companions.

When the Christians of Najran entered the mosque, it was time for their own prayers. According to their
custom, they rang a bell, faced eastward, and began to pray. Some companions of the Prophet (SAWA)
wished to stop them, but the Prophet (SAWA) said: “Leave them alone.”

After the prayer, Agib and Sayyid approached the Prophet (SAWA) and began speaking with him. The
Prophet (SAWA) invited them to Islam, saying: “Enter the religion of Islam and submit to God.” Agib and

Sayyid replied: “We embraced Islam before you and have already submitted to God.”

The Prophet (SAWA) replied: “How can you claim to follow the religion of truth when your actions show
otherwise? You believe that God has taken a son for Himself and that ‘Isa (AS) is the son of God. You

worship the cross and eat pork, although all of this is contrary to the religion of truth.”
Aqgib and Sayyid then asked: “If Jesus is not the son of God, then who is his father?”

The Prophet (SAWA) replied: “Do you agree that every son resembles his father?” They answered:

“Yes.”

The Prophet asked: “Is it not true that our Lord encompasses all things, sustains creation, and governs

all affairs?” They replied: “Yes.”
He then asked: “Did ‘Isa (AS) possess these attributes?” They answered: “No.”

The Prophet asked: “Do you know that nothing in the heavens or the earth is hidden from God and that
He knows all things?” They replied: “Yes, we know.”

He asked: “Did ‘Isa (AS) know anything except what God taught him?” They answered: “No.”



He then asked: “Do you know that our God formed ‘Isa (AS) in his mother’'s womb as He willed?” They

replied: “Yes.”

The Prophet continued: “Was ‘Isa (AS) not carried in his mother’s womb like other children? Was he not
born in the same manner as other human beings? And did he not eat food like other children after his
birth?” They answered: “Yes, he did.”

The Prophet (SAWA) then asked: “How, then, can ‘Isa (AS) be considered the son of God when he

bears no resemblance to Him?”

At this point, the delegation fell silent. It was then that the opening eighty verses of this chapter were

revealed, clarifying the teachings and principles of Islam.1

The Virtue of Reciting Surah Aal-i-Imran

In2 a hadith from the Holy Prophet (SAWA), we read:

-
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Whoever recites Surah Aal-i-Imran will be granted safety on the bridge over Hell according to the

number of its verses.

In a tradition from Imam al-Sadiq (AS), we read:
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Whoever recites Surah al-Bagarah and Surah Al ‘Imran will, on the Day of Judgment, be shaded by

them like two clouds above him.

1. Tafseer-e-Namoona, vol. 2, p. 412
2. Tafseer-e-Namoona, vol. 2, p. 408

[1111]
SHARES



Commentary on the Third Chapter — Verses 1 -
34

Abbreviated Letters in the Quran — Verse 1
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In the Name of Allah, the All-beneficent, the All-merciful.

!
“Alif, Lam, Meem.” (3: 1).

Commentary

The third chapter of the Qur'an begins with Alif Lam Mim (¢d1), which belongs to a group of letters known
as the “abbreviated letters” (a/-huruf al-mugqatta‘at).

Twenty-nine of the 114 chapters of the Qur'an begin with abbreviated letters. Their precise meaning
remains undisclosed, except to the Prophet (SAWA) and those who inherited his divinely granted
knowledge. 1

This view is supported by the fact that the idolaters and hypocrites during the time of the Prophet
(SAWA) constantly sought opportunities to criticize and denounce him. Yet, despite their hostility, they
never objected to the Qur'an’s use of these abbreviated letters. This suggests that they recognized that

these letters carried a deeper, mystical significance.2

There is no scholarly consensus regarding the meaning of the abbreviated letters in the Qur’an. Among
the commentators, however, the following interpretations are the most widely accepted:

First, the abbreviated letters indicate that the Holy Qur’an is a divine revelation bestowed upon the
Prophet (SAWA). The Qur'an is composed of the same letters and language used by the Arabs.
Therefore, if the Qur'an were truly a human fabrication, as the polytheists of Mecca falsely claimed,
others should have been able to produce even a single chapter comparable to it in eloquence, rhetoric,
and meaning. (See the commentary on 2:1 for further discussion.)

Second, the abbreviated letters may serve as acronyms for some of the Names and Attributes of Allah



-

(SWT). For example, (uasll) in Surah al-A‘raf (7:1) has been interpreted as an acronym for: (ii.ll Gi

geliall 5uiksil), meaning, “l am Allah, the All-Powerful, the Truthful.”3

In a narration from Imam al-Sadiq (AS), the abbreviated letters “Ta Ha” (k) in Surah Ta Ha (20:1) are
described as one of the names of the Prophet (SAWA). They are interpreted as an acronym for the
phrase (4d] gsld!t (3all b L), meaning, “O seeker of the truth and guide toward it.”4

Similarly, the abbreviated letters Ya Sin (4w) in Surah Ya-Sin (36:1) are described as one of the names
of the Prophet (SAWA). They are interpreted as an acronym for the phrase (GIAJJ ‘caLudl Lg..l L),
meaning, “O hearer of My revelation.”5

In Dua al-Nudbah, believers address the Twelfth Imam (AJTF), from the progeny of the Prophet
(SAWA), with the phrases: “ya Ibn Ya Sin ... Ya lbn Ta Ha” (Gus onlb ... 4 (ub), meaning, “O son of Ta-

Ha! O son of Ya-Sin!”

This indicates that “Ta Ha” and “Ya Sin” are among the blessed names and titles of the Holy Prophet
(SAWA).

The Ever-Living God — Verse 2

e
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“Allah, there is no god except Him, the Ever-Living, the Self-subsisting by Whom all subsist.”
(3:2).

Commentary

An explanation and interpretation of verse 3:2 has already been given in the commentary on verse 2:255
(Al-Bagarah). In summary, Allah (SWT) is the Immortal, the Ever-Living (;;;]I). In other words, true and

absolute life belongs solely to Allah. He alone grants life to His creatures and causes them to die.6

Allah (SWT) is also al-Qayyum (‘i y.dl) The word Qayyum (» Jm) is an intensive form derived from giyam

(»ld), which means “to rise” or “to stand.”

Thus, Qayyum may refer either to one who stands independently without support from others or to one
who sustains and supports others. Within this context, a/-Qayyum (;; yf_ﬂl) is translated as “the Self-
Subsisting” or “the Guardian and Sustainer of all existence.”

Allah (SWT) is Self-Subsisting because His existence and life depend on nothing and no one. He is also
the Guardian and Sustainer of the universe, for He upholds creation and preserves it from perishing.

Without His sustaining care, nothing could continue to exist.



The verse therefore declares that, unlike all created beings, Allah (SWT) alone is the Ever-Living (;;]l),

the Self-Subsisting, and the Guardian and Sustainer of all existence (;Jiﬂl).

The phrase, “Allah - there is no deity except Him, the Ever-Living, the Self-Subsisting and Sustainer of
all existence,” implies the following:

Allah oversees the affairs of all creation in the most complete and perfect manner. Thus, the entire
universe is under the guardianship of the Ever-Living God, whose knowledge and power encompass all
things. Nothing in existence is hidden from Him, and nothing comes into being except by His will and

permission.

This idea is further emphasized in verses 3:5-6, where the Qur’an states:
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“It is He who forms you in the wombs however He wills. There is no deity except Him, the All-
Mighty, the All-Wise.” (3:6).

A Unified Chain of Guidance — Verses 3 - 4
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“He revealed to you the Book with the Truth, confirming what came before it; and He sent down
the Taurat and the Injeel.” (3:3).

£

emrylwnmbuwlgmﬂjmugu #5588 Cuall &) SEATT J5il5 Gl (slrih Jid o

“Aforetime, as guidance for mankind; and He revealed the Criterion. Those who have rejected
Allah’s signs will have a severe punishment. Allah is Mighty, the Lord of retribution.” (3:4).

Commentary

The Ever-Living God (ff;jl), the Self-Subsisting by Whom all subsist (}ﬁﬁl), has revealed the Qur’an in
truth (@A-'LI S elfe J39). He revealed the Taurat and the Injeel before that as guidance for humankind



(uufi.l.j aa Jii o). He has also revealed the Criterion (uG5ilh). The verses read:

“He revealed to you the Book with the Truth, ...; and He sent down the Taurat and the Injeel.”
(3:3).
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“Aforetime, as guidance for mankind; and He revealed the Criterion.” (3:4).

The Qur’an is with the truth (@AIL-) Thus, it is free from deceit, deception, and falsehood. The preposition
bi (= = with) in bil-haqqi (ﬂh) means “with” or “in accordance with” the truth.7

Verse 3:4 further states: “/Indeed, those who disbelieve in Allah’s signs (gill gu’L} ! Jséi um.ll ul) will face
severe chastisement for their wrongdoing (J.I.A_m Olie r’éJ) Allah is Mighty (J.Us iﬂl@) and the Lord of
Retribution (» ! 53).”

Ayat (/;:Lfl) literally means “signs” and, in this context, denotes the revealed divine scriptures, such as

the Qur’an, the Taurat, and the Injeel.

Aziz (y}) means “hard” or “difficult”. Therefore, land that is difficult to cross is called Azaz (5!3). It also

means:
1. Anything difficult to access because of scarcity

2. A dear and well-respected individual

3. A strong and mighty ruler who is difficult or impossible to overpower
Aziz (y\/;é) is one of the names of Allah (SWT) and means “the Almighty.”

Intigam (¢L§§Jl) in modern usage often denotes punishment carried out as vengeance for a wrongdoing or
criminal act. Originally, however, the term conveyed the meaning of “punishing the sinner.” The
punishment of arrogant and oppressive wrongdoers is therefore not only morally justified, but also

consistent with justice and wisdom; abandoning such punishment would contradict both.
Al-Furgan

Al-Furgan (5G5ill): Al-Furgan (oG5l literally translates as “The Criterion” or “The Differentiator.” It
refers to the ultimate standard used to distinguish between truth (haqq) and falsehood (batil), right and

wrong, and guidance and misguidance.



day on which truth was distinguished from falsehood. Likewise, in verse 8:29 of Surah al-Anfal, (L?L%j,’i)

refers to a criterion that enables believers to discern between good and evil:
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“O you who believe! If you are mindful of Allah, He will grant you a criterion.” (8:29).
The Criterion may refer to:

1. The divine books.

2. Wisdom, knowledge, and virtues.

3. The rules and standards within the divine religion by which people distinguish right from wrong, live a
moral and righteous life and establish justice in society.8 The latter is referred to as “the Balance”
(&"53s1) in verse 57:25 (Al-Hadid).

Nothing is Hidden from God — Verses 5 - 6
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‘Indeed, from Allah nothing is hidden in the earth nor in the heaven.” (3:5).
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“It is He who forms you in the wombs however He wills. There is no deity except Him, the Exalted
in Might, the Wise.” (3:6).

Commentary

The preceding verse mentions that Allah (SWT) will severely punish those who reject His signs of
guidance, such as the divine prophets and scriptures. Nevertheless, hypocrites disguise their disbelief
and imagine that they can deceive9 Allah (SWT) and evade His punishment. Verse 3:5 states that
nothing in the earth or the heavens is hidden from Allah (SWT), not even the disbelief hidden in the

hearts of hypocrites:
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“Those who have rejected Allah’s signs will have a severe punishment. Allah is Mighty, the Lord
of Retribution.” (3:4).
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‘Indeed, from Allah nothing is hidden in the earth nor in the heaven.” (3:5).

The following verse refers to the inception and development of the human fetus in the womb, which is
among the marvelous manifestations of Allah’s power and knowledge. The fetus eventually develops

into a child with distinct physical and biological characteristics, talents, and inclinations:
(i i a9 3 (<05 s 5

“It is He who forms you in the wombs however He wills.” (3:6).

The formation of the fetus and its gradual development into a human being are breathtaking signs that
there is no god except Allah (SWT), the Exalted in Might and the Wise:

“... There is no deity except Him, the Exalted in Might, the Wise.” (3:6).

Decisive and Ambiguous Verses — Verse 7
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“It is He who has sent down to you, (O Muhammad), the Book; in it are verses (that are) decisive
- they are the foundation of the Book - and others ambiguous. As for those in whose hearts is
deviation (from truth), they will follow that of it which is unspecific, seeking discord and seeking
an interpretation (suitable to them). And no one knows its (true) interpretation except Allah and
those who have a firm grounding in knowledge. And (those firm in knowledge) say, “We believe
in it. All (of it) is from our Lord.” And no one will be reminded except those of understanding.”

(3:7).



Commentary

Verse 3:7 divides the Qur’anic verses into two categories known as muhkamat (wl&a%) and
mutashabihat (wl&g&iﬁ):
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‘It is He who has sent down to you, (O Prophet), the Book; in it are verses (that are) decisive
...and others ambiguous and indecisive...” (3:7).

Ayatun muhkamatun (O-JLQSAA &) refers to verses with clear, unique, and decisive meanings; therefore,
the term is translated as “decisive verses.” For example, the verse “Allah is the Creator of all things” 10 is
so clear that it leaves no room for doubt or ambiguity. Other examples of decisive verses include the

following:

2

1. (.\Af a1 g A Ji) - “Say: He is Allah, the One and Unique” (112:1, Al-Ikhlas)
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5. (654 134a & ‘,..s JLMA Jaxy oad) - “Whoever does an atom’s weight of good will see it” (99:7, Az-

Zalzalah)

6. (651 15 853 JELs Jaai oa3) - “And whoever does an atom’s weight of evil will see it” (99:8, Az-
Zalzalah)

In contrast to decisive verses (‘—’LASAA o), the meanings of ayatun mutashabihat (& lq.tl.f&ln &i) are
initially ambiguous and open to multiple interpretations. Nevertheless, their true meanings can be

understood with the aid of the decisive verses. Several examples are discussed below.

Verse 48:10 (Al-Fath) states: “Allah’s hand is above their hands.” 11 Does this verse imply that Allah
(SWT) possesses a physical hand like a human being, or is “hand” a metaphor for divine power and
authority? The first interpretation contradicts many decisive verses of the Qur'an, which affirm that Allah

does not resemble anything in creation,12 including human beings.

Therefore, “hand” here is understood metaphorically as divine might and power. Likewise, Allah’s
attributes of Hearing and Seeing13 refer to His perfect knowledge, since human beings commonly
acquire knowledge through hearing and sight.



Similarly, verses 75:22—-23 (Al-Qiyamah) state: “Some faces on that Day will be radiant, looking toward
their Lord.” 14 Does “looking toward their Lord” imply that Allah (SWT) will be physically visible on the
Day of Judgment? The answer is no, because verse 6: 103 (Al-An‘am) clearly states: “Vision cannot
perceive Him.”15 Thus, “looking toward their Lord” is understood to mean hoping for and awaiting the
mercy and reward of their Lord.

Likewise, verse 21:47 (Al-Anbiya) states: “And We shall set up the balances of justice on the Day of
Resurrection.” 16 The balance of justice on the Day of Judgment does not necessarily resemble the
physical scales used in worldly life; rather, it refers to the divine means by which deeds are measured

and judged in the Hereafter.

In conclusion, the verses of the Qur’an are divided into two categories: muhkamat (w&ah) and
mutashabihat (= Uiis). Ayatun muhkamat (sL<as &Uf) possess decisive and clear meanings and are
therefore called “decisive verses.” In contrast, ayatun mutashabihat (..’Lq.-uui &) initially appear
ambiguous and capable of multiple interpretations; hence, they are referred to as “ambiguous verses.”
Through the guidance of the decisive verses, the intended meanings of the ambiguous verses can be

properly understood.

For this reason, the decisive verses (&L&Li oWl are described as ummu’l-kitab (/gL":,Sjl ‘ii), meaning
the foundation and basis for understanding the Qur'an. The word umm (,’J) signifies the source,
foundation, or origin of something. In Arabic, a mother is called umm (}i) because she is regarded as the

foundation and source of the family.

Interpretation of Ambiguous Verses

Interpretation (J.;_,iLi) of Ambiguous Verses: The Prophet (SAWA) and the Imams of Ahl al-Bayt (AS)
are the most knowledgeable interpreters of the ambiguous verses of the Qur'an, and true believers
follow their interpretations. However, individuals with perverted minds misinterpret the ambiguous verses

to advance their own agendas. For instance, the Khawarij misinterpreted the verse:
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‘Judgment belongs to none but Allah” (12:40).

They argued that by appointing two human arbiters, Abu Musa al-Ash’ari and ‘Amr lbn al-‘As, to resolve
a political dispute, Imam ‘Ali (AS) had substituted human judgment for divine judgment. They claimed
that this constituted an act of major polytheism (shirk) and disbelief (kufr), asserting that Imam ‘Ali (AS)
had effectively dethroned God as the sole legislator.

Let us examine the verse more closely.



Those with deviation in their hearts17 (445 ,.9.-,,.13 & il GG) pursue the ambiguous verses (L ysadis
i 4Lad) and interpret them according to their own inclinations (s 7Gaifs) in order to create discord
and mislead people (aiiill - Git).

The verse continues: “No one knows the true interpretation of ambiguous verses except Allah and those
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firmly grounded in knowledge” (pall i ousaul3ts &1 ¥) dyyt (1a] L)

Those firmly grounded in knowledge say: “We believe in it (interpretation of ambiguous verses in the

framework of decisive verses), all (of it) is from our Lord” (Li;’, ale oo < 4 GaF).

The verse concludes: “And none will grasp the message (by interpreting the ambiguous verses in light of

the decisive verses) except those endowed with understanding” (< WS o YI 35,\.- G3).

This means that only people of insight and understanding can properly comprehend the Qur'an by

interpreting its ambiguous verses within the framework established by its decisive verses.

Al-Rasikhun fi al-1lm

Al-Rasikhun fi al-1im (,],Jl o &J}A-/W'S-":g): There is a debate among commentators as to whether the
phrase “those firmly grounded in knowledge” (5.3.3:!! o o ;A.,wlj.llg) is part of the preceding clause or the
beginning of a new sentence:
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“... And no one knows its (true) interpretation except Allah and those who have a firm grounding

”

in knowledge. And (those firm in knowledge) say, ‘We believe in it. All (of it) is from our Lord."...

(3:7).

If the phrase is considered part of the preceding clause, the verse reads: “And none knows its true
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interpretation except Allah and those firmly grounded in knowledge” (4 Sawl Sty 4t Yl iyl oy L5
rl,}l).

According to this reading, those firmly grounded in knowledge - such as the Prophet (SAWA) and the
Imams (AS) - know the true meanings of the ambiguous verses of the Qur’an.

Otherwise, the verse is understood as: “And no one knows its true interpretation except Allah,” followed
by a new clause: “And those firmly grounded in knowledge say, ‘We believe in it. All of it is from our

Lord.”” According to this interpretation, even those firmly grounded in knowledge - including the Prophet

(SAWA) and the Imams (AS) - would not know the true meanings of the ambiguous verses.

However, this understanding does not appear to be consistent with other Quranic verses. How could
Allah (SWT) send the Prophet (SAWA) to teach and explain the Qur’an to humanity if the Prophet



himself did not know the true meanings of all its verses?

Meaning of Ta'wil in the Quran

Meaning of Ta'wil (Jssl) in the Quran: The word ta'wil appears seventeen times in the Quran. A close
examination of these verses suggests that ta wil refers to the underlying reality to which a verse
ultimately points. Depending on the context, ta’'wil may denote the outcome of an action or command,
the realization of an event or dream, or the hidden purpose underlying a particular matter. The following

examples illustrate these various usages in the Qur’an.

Ta'wil as the Outcome of an Action

Ta'wil as the Outcome of an Action: In verse 17:35 of Surah al-Isra’, the Qur’an instructs believers to
measure and weigh with accuracy and justice. The verse states that such conduct is good (Gia él.ﬁ) and

leads to the best outcome (31%;!5 Z,;u;fg).
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“... That is a good (action) and most excellent in outcome (ta'wilan).” (17:35).
Likewise, verse 4:59 of Surah al-Nisa’ commands believers to accept the Prophet’s judgment in matters
of dispute and concludes with the same expression:
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“... That is a good (action) and most excellent in outcome (ta'wilan).” (17:35).

In these verses, ta'wil denotes the result, consequence, or ultimate outcome of an action. The ta'wil of
measuring and weighing honestly is blessing and prosperity in one’s trade and earnings. Likewise, the
ta’'wil of obeying the Prophet is the attainment of truth, justice, and right guidance.

Ta'wil as the Hidden Wisdom Behind an Action

Ta'wil as the Hidden Wisdom Behind an Action: Another example appears in verses 18:78 and 18:82
of Surah al-Kahf. These verses recount three actions performed by Khidr (AS), the wisdom and purpose
of which were initially hidden from Prophet Musa (AS). These actions were: (1) damaging a boat, (2)

killing a young boy, and (3) restoring a wall.

When the two parted ways, Khidr explained the hidden wisdom (ta'wil) behind each of his actions. 18 For
example, the ta'wil of damaging the boat was to save it from being seized by a king who was forcibly

confiscating every sound vessel he encountered.



Ta'wil as the Realization of Events in the Hereafter

Ta'wil as the Realization of Events in the Hereafter: Some Qur’anic verses use the term ta'wil to refer
to the realization of events in the Hereafter, including eternal reward and punishment.

Disbelievers rejected many principles of faith out of ignorance, including resurrection, divine reward, and
eternal punishment. Verse 10:39 of Surah Yunus criticizes those who deny these truths before taking the
time to understand them. The verse states that the ta'wil of what they deny has not yet reached them
(?LL;L*I ré-‘L' Li];). Here, ta'wil refers to the realization of the promised reward and punishment in the

Hereafter.
Similarly, verse 7:52 states:

“And We had certainly brought them a Book (the Qur’an) which We have explained in detail with
knowledge - as guidance and mercy to a people who believe.” 19

Then the verse asks the disbelievers:

“Do they just wait for the ta'wil of the Qur'an? The Day its ta'wil comes, those who had ignored it (the
Qur’an) before will say, ‘The messengers of our Lord had come with the truth ...””20

In this verse, ta’wil refers to the realization of the events of the Hereafter foretold in the Qur’an.

Ta'wil as the True Meaning of Ambiguous Verses

Ta'wil as the True Meaning of Ambiguous Verses: The ta'wil/ of the ambiguous verses of the Qur'an is
mentioned in verse 3:7 of Surah Al ‘Imran. In this context, ta'wil refers to the true meaning and proper

understanding of the ambiguous verses in light of the decisive verses.

Ta'wil as the Realization of a Dream

Ta'wil as the Realization of a Dream: In verses 12:6, 21, 36, 37, 44, 45, 100, and 101 of Surah Yusuf,
ta’'wil refers to the realization or fulfillment of a dream. In other words, it denotes the objective reality that

is manifested at a later time.
For example, Prophet Yusuf (AS), while still a child, said to his father:
“O my father, indeed | saw eleven stars and the sun and the moon; | saw them prostrating to me.”21

At the end of the surah, verse 12:100 explains that the ta'wil of this dream was realized when Yusuf’s
parents and brothers bowed before him. Thus, the dream pointed to a future reality that was fulfilled
years later.



Conclusion

The ta’'wil of a verse is the underlying reality to which the verse ultimately refers. It encompasses the

outcome, fulfillment, and hidden purpose or meaning that the verse points toward.

Verse 3:7 asserts that Allah (SWT) and those who are bestowed with knowledge know the true meaning
of the ambiguous verses.

The Prayer of the Firmly Rooted in Knowledge — Verses 8 - 9
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“(Firmly rooted people in knowledge say), “Our Lord, let not our hearts deviate after You have
guided us and grant us from Yourself mercy. Indeed, You are the Bestower.” (3:8).

“Our Lord, surely You will gather the people for a Day about which there is no doubt. Indeed,
Allah does not fail in His promise.” (3:9).

Commentary

People firmly rooted in knowledge interpret the ambiguous verses of the Qur’an in the light of decisive
verses. They realize that staying on the straight path is a gift from God, not a product of their own
cleverness. Aware of their dependence upon divine guidance, they invoke Allah to safeguard their hearts
from deviation after having guided them. The verse reads:

T/w
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“(Firmly rooted people in knowledge say), “Our Lord, let not our hearts deviate after You have
guided us and grant us from Yourself mercy. Indeed, You are the Bestower.”” (3:8).

Human beings may fall into the trap of ego, lust, and desire, and consequently interpret the Qur'an
according to their own inclinations. Hence, the verse teaches us to invoke Allah (SWT) and continuously
strive for His guidance. According to some narrations, the Prophet (SAWA) sought refuge in Allah (SWT)
by reciting the following supplication:22
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O Changer of hearts, make my heart firm upon Your religion.

Belief in the Resurrection and awareness of the Day of Judgment safeguard people from falling into the
trap of ego, lust, and desire. Therefore, they remember that Day by saying:

Faprs
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“Our Lord, surely You will gather the people for a Day about which there is no doubt. Indeed,
Allah does not fail in His promise.” (3:9).

In conclusion, scholars whose beliefs and practices are firmly rooted in knowledge remain ever mindful
of the Hereafter; therefore, they continually ask Him to protect their hearts from deviation after He has

guided them and to bestow upon them His mercy, for He is the Bestower.

The Inevitable Destiny of Disbelievers — Verses 10 - 11
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“Indeed, those who disbelieve - never will their wealth or their children avail them against Allah
at all. And it is they who are fuel for the Fire.” (3: 10).
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“(Theirs is) like the custom of the people of Pharaoh and those before them. They denied Our
signs, so Allah seized them for their sins. And Allah is severe in penalty.” (3:11).

Commentary

The polytheists of Mecca, the hypocrites, and the People of the Book in Medina sought to undermine the
Prophet’s mission and message. In Mecca, the polytheists harassed the Prophet (SAWA), persecuted
and killed his followers, and eventually attempted to kill him in his bed, which ultimately led to his

migration (Hijrah) to Medina.

In Medina, the polytheists of Mecca fought several battles against the Prophet (SAWA), including Badr,
Uhud, and Ahzab. The hypocrites of Medina and some of the Jews of Medina allied themselves with the
polytheists against the Prophet during the Battle of Ahzab. One may ask: what emboldened the
polytheists to wage war against Allah (SWT) and His Messenger? The verses above answer this

question.



The polytheists relied on their wealth and on warriors from among their tribesmen to dominate others
and impose their will. The verses warn them that worldly assets and power can never shield them from

Allah’s wrath and punishment. The life story of Firawn is a striking example.

Firawn possessed immense power, wealth, and family - far greater than that of the polytheists of
Mecca. He fiercely persecuted the Children of Israel, slaughtered their newborn sons, and enslaved their
women. In the end, Allah (SWT) drowned him and his army in the Red Sea as punishment. Let us

examine the verse closely.

“Those who disbelieve (135S ‘_,.dl ul - their wealth and children (,.mﬁ,l 93 f.@.Il \,ﬁ will never avail them
(,.g.m g,.aa o) ) against Allah’s wrath and punishment in the least (Lq.m 5.!.! I o=). They are the fuel of the
Hellfire” (; it 3543 3 alsl).

Al-waqud (3‘,3;,.?7) means fuel, or that which feeds and intensifies a fire. Similarly, verses in Al-Bagarah
(2:24) and Al-Anbiya (21:98) mention that sinners and idols will fuel the Hellfire.

The subsequent verse gives an example of the people of Firawn. Their power and wealth could not

avert their destruction when divine punishment descended upon them:
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“(Theirs is) like the custom of the people of Pharaoh and those before them. They denied Our
signs, so Allah seized them for their sins. And Allah is severe in penalty.” (3:11).

Ad-da’b (9%3) means a habit, custom, manner, or persistent way of doing things. In the Qur’an, it refers

to the continuous movement of the sun and moon in their respective orbits:
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“And He subjected for you the sun and the moon, continuous (in orbit), and subjected for you the
night and the day.” (14:33).

The word is also used for habit, behavior, and mindset because these reflect a person’s enduring
manner and attitude. Bi-dhunubihim (;.4.5,9334) means “because of their sins,” where the preposition bi

conveys causation.
Thus, the complete meaning of the sentence is as follows:

Those who disbelieve (L,:ég u.u.ll L,,l) have rejected Our signs and continued this behavior unswervingly;
they thought that their wealth and their children would avail them against Allah’s punishment. It is like the

mindset of the nation of Firawn and those before them (f.qlm Y &,.;ﬁlj, w,a J7 JZ&), who also had
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rejected Our signs (LuLﬂ.- I514€). So Allah caught them for their sin (,.9.-,,:3.' i s2dalé), and Allah is severe

in punishment (o Gall wus &t13).

Sins manifest as fuel in Hell and ignite within the bodies of sinners. Since we cannot escape our sins,
there is likewise no escape from divine chastisement and the burning of Hell. Therefore, the verse

concludes with this warning: “Allah is severe in punishment” (wGall L dil3).

The Inevitable Humiliation of Arrogance — Verse 12
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“Say to those who disbelieve, “You will be overcome and gathered together to Hell, and wretched
is the resting place.”” (3: 12).

Commentary

The Taurat stated that the promised Prophet would be mighty and undefeatable. Consequently, the
Muslims’ victory at the Battle of Badr led some Jews to believe that the Prophet of Islam was indeed the
foretold Prophet. Nevertheless, skeptics suggested waiting to see whether the Muslims could sustain
their success in future battles.23

When the Battle of Uhud took place and ended in defeat for the Muslims, many Jews changed their
position. They adopted a hostile stance toward the Prophet (SAWA) and terminated the non-aggression

pact they had signed with him.

The consequences of this change soon became apparent. With sixty warriors, Ka‘b al-Ashraf («as
Sbl) set out for Mecca, where they met the polytheists and formed an alliance against the Prophet.
The polytheists of Mecca welcomed this new alliance and became even bolder in their war against the

Muslims.

This verse tells the Prophet that despite the alliance between the Jews of Medina and the polytheists of
Mecca, the disbelievers would soon be defeated and would face a miserable resting place in the
Hereafter:
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“(O Prophet) say to those who disbelieve, “You will be overcome and gathered together to Hell,
and wretched is the resting place.”” (3: 12).

It did not take long for this prediction to come true. The Jewish tribes of Medina, including Banu



Qurayzah and Banu Nadir, were defeated; Khaybar, the most important center of Jewish power, was

conquered; and the polytheists of Mecca were ultimately defeated as well.

Divine Help in the Battle of Badr — Verse 13
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“Already there has been for you a sign in the two armies which met - one fighting in the cause of
Allah and another of disbelievers. They saw them with their own eyes twice their number. And
Allah supports with His help whom He wills. Indeed, in that is a lesson for those who have
insight.” (3: 13).

Commentary

The verse refers to the Battle of Badr, which was fought between the Prophet (SAWA) and the tribe of
Quraysh in the second year after the Hijrah near the city of Medina. The Quraysh army was defeated
despite its superiority in strength, number of warriors, and quality and quantity of equipment. The Battle

of Badr exemplifies the preceding verse, which promises the defeat of the disbelievers: (3:10-12)
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“Say to those who reject Faith: “Soon will ye be vanquished and gathered together to Hell - an
evil bed indeed (to lie on)!”” (3: 12).

The army of Quraysh was led by ‘Amr Ibn Hisham, known as Abu Jahl. They were equipped with one
hundred horses and more than one thousand well-armed warriors. In contrast, the Muslim army
consisted of 313 fighters, seventy camels, two horses, six suits of armor, and eight swords. Despite the
disparity between the two armies, the Muslims killed seventy Quraysh warriors and took another seventy
captives. They returned to Medina with a complete victory, having lost only twenty-two of their

companions.24

-

The verse states: “Indeed, there was a sign for you in the two armies that met (at the Battle of Badr)” (ad
Gagh ‘_,.u.m o ] ,3! o&): “One group fighting in the cause of Allah and the other disbelieving” (g ’J.'Laj m
H (‘s:,;}i:, 4t J.u.w) “They (the Quraysh) saw them (the believers) as twice their number with their own
eyes” (uiall sl sl o435

The pronouns (,.'A) and (;..9) in (,.3}3;;) and (,..4.-15.4) respectively, refer to the believers. Hence, the phrase

(,.q.n.h.o ,.3.533.1) means that the disbelievers saw the believers as twice their actual number.25 In other



words, the disbelievers perceived 626 Muslim soldiers instead of 313. Verse 8:44 (Al-Anfal) provides

further detail:

Z
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“And (remember) when He (Allah) showed them (disbelievers) to you, when you met, as few in
your eyes, and He made you (appear) as few in their eyes so that Allah might accomplish a
matter already destined. And to Allah are (all) matters returned.” (8:44).

Before the battle began, Allah (SWT) caused the two armies to appear small in each other’s eyes. The
Quraysh army consisted of more than one thousand soldiers, while the Muslim army numbered only 313.
The Quraysh perceived the Muslim force as smaller than it actually was. As a result, they
underestimated the Muslims and considered them weak adversaries. At the same time, the Muslims
viewed the Quraysh army as comparable in size to their own force, which strengthened their morale and

confidence as they entered the battlefield.

During the battle, however, the situation changed. The number of Muslim fighters suddenly appeared
twice as large in the eyes of the Quraysh. The disbelievers panicked, lost control of their army, and
ultimately suffered defeat.
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The verse then states: “And Allah supports with His help whom He wills” (+Cig csa s ‘,..A.u ailss dAlNg).
“Indeed, in that is a lesson for those who have insight” (;Lad¥ ‘,Iﬂ 85ial WS i &)). Allah’s will is always

accompanied by wisdom, and He grants support to those who are worthy of His aid.

The word /-absari ( :,Liaﬁl) is the plural of al-basar (,«adf), meaning sight or eye. Thus, li-uli I-absari
(LLad ,;]fi) literally refers to “those who possess eyes,” but it implies those endowed with insight -

people who observe events carefully, examine them deeply, and perceive the underlying truth.

Worldly Attraction & The Eternal Return — Verse 14
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“Beautified for people is the love of that which they desire - of women and sons, hoarded
treasures of gold and silver, fine branded horses, and cattle and tilled land. That is the enjoyment
of worldly life, but Allah has the best return (paradise with flowing rivers, etc.) with Him.” (3: 14).

Commentary

Allah (SWT) has placed the love of women, children, and wealth in our hearts for many wise reasons.



The desire for spouses and children ensures the continuation of humanity, while the desire for wealth
motivates us to work and support our families through lawful earnings. A person who has no interest in

worldly matters may fall into despair and depression.

At the same time, we are tested through our love for women, children, and wealth, and we are judged
according to the choices we make. For example, the desire for wealth may persuade us to hoard it,
whereas Allah (SWT) commands us to be generous. In this dilemma, we are challenged to choose
between generosity and stinginess. Generosity is a virtue that draws us closer to Allah (SWT) and
makes us worthy of enjoying His divine blessings in the Hereafter. An example of someone who fell into

the trap of worldly desire was Qaroun.

Qaroun possessed immense treasures, so much so that carrying the keys to his wealth was a burden
reserved for the strongest of men. (28:76-82) The elders of his community advised him to enjoy his
wealth while also doing good to others by helping the poor and needy, just as Allah (SWT) had been
generous to him. However, he rejected their advice and refused to share his wealth with his relatives
and the needy. One day, when Qaroun appeared before his people displaying his riches arrogantly, the

earth swallowed him along with his treasure.

Qaroun could have sought nearness to Allah (SWT) through charity and generosity. Instead, he chose
the opposite path and lost his opportunity to attain eternal happiness in the Hereafter.

In conclusion, Allah (SWT) has placed within our hearts a love for the worldly things we desire for many
wise reasons. If we use them with discipline while adhering to divine guidance, we may enjoy the
blessings of this world while also benefiting from Allah’s rewards in the Hereafter. Otherwise, we may
ultimately suffer eternal loss in the Hereafter.

Below is a breakdown of the translation of the verse:

“It has been made attractive to people to love the things they desire” (ngﬁd I u’a) “such as women (e
+Cuill), children (cwidl3), heaped-up treasures (s kidell Lk Gilly) of gold and silver (Ladlly hlll 5w), fine
branded horses (i3uall Jialty), cattle (aai¥13), and cultivated land (::s_’,;fl 15).”

Be mindful that these are merely enjoyments of the worldly life by which you are tested, and they should
never become the ultimate goal of your existence (L;ifdl §L§;jl ELu &Ljﬁ). “But with Allah is the most

excellent return” (9’&31 S Z.u.c 4i!t3), meaning Paradise and the eternal blessings prepared by Him.

Rewards of the Righteous — Verses 15 - 17
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“Say, “Shall | tell you what is better than these (worldly materials)? For the pious will be gardens
in the presence of their Lord beneath which rivers flow, wherein they abide eternally with purified
spouses and more importantly that Allah is well-pleased with them. And Allah sees (aware of
His) servants.” (3: 15).
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“Those who say, “Our Lord, indeed we have believed, so forgive us our sins and protect us from
the punishment of the Fire.”” (3: 16).
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“The patient, the true, the obedient, those who spend (in the way of Allah), and those who seek
forgiveness before dawn.” (3: 17).

Commentary

Allah (SWT) has placed the love of spouses, children, and wealth in our hearts to sustain the human
race on the earth. If we had no interest in marriage, having children, or earning money to support our
families, humanity would have been eradicated long ago. The desire for wealth, power, and comfort

motivates humankind to explore the universe and excel in worldly life.

At the same time, Allah (SWT) tests us through our desires for worldly adornments. He tests whether the
love of wealth will lead us to embezzle the property of others for personal gain, or whether we will
restrain our desires and live within the bounds of religion. He tests whether we use our power and social
influence to establish justice or whether we misuse them as tools of oppression to deny others their
rights.

Those who subjugate their carnal desires, practice moral discipline, and follow divine guidance will attain
nearness to Allah (SWT) and benefit from His blessings in the Hereafter (/g[;fll Sua saic dlty). Others,

however, will suffer eternal loss in the Hereafter.

BN S 24,

Verse 3:15 says: “Shall | inform you of what is better than these worldly things?” (;qu oo Jm ,S.u.'f, .Ji)
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The verse then adds:

“... For those who are mindful of Allah (;.;4./7_3 .u.r. l:,ﬁl ,_,m.l.l) there will be gardens (“'al};) in the presence of
their Lord (w5 sie) beneath which rivers flow (341 iad oe @ 23), wherein they abide eternally (sl G
i) with purified spouses (54ka £15313), and Allah would be well-pleased with them (411 & 41z 3)-

P

And Allah sees (aware of His) servants” (ALuJLn ey dify).



The rewards of the Hereafter are eternal, unlike worldly rewards, which are fleeting and require constant
maintenance. The bliss of everlasting rewards, whose value never diminishes, cannot be compared to

the temporary joys of earthly possessions.

For example, the spouses in Paradise are pure, the gardens remain eternally green and fruitful, and
rivers flow continuously beneath them. In addition to material blessings, the inhabitants of Paradise
receive the pleasure of Allah, which is the greatest spiritual reward; that is, Allah (SWT) will be pleased

with them forever.

1

The phrase “inda rabbihim” (;..4.1:, .ue) literally translates as “with their Lord” or “in the presence of their
Lord.” The term conveys nearness and closeness. One of the greatest rewards for the righteous is not

merely the physical gardens of Paradise, but also spiritual nearness to their Creator.

w B

The phrase “wa ridwanum-minallah” (gill e ol 23) translates as “the pleasure of Allah” or
“acceptance from Allah.” In Islamic theology, Allah’s ridwan (pleasure) is regarded as the greatest
reward in Paradise, surpassing all physical delights such as gardens, wealth, and other material
blessings. It signifies that Allah is eternally pleased with the believer and that this divine relationship will

never be broken.

We stated earlier that Allah (SWT) placed the love of spouses, children, and wealth in our hearts to
preserve humanity on earth. Since such concerns no longer exist in the Hereafter, one may ask: what is
the wisdom behind the existence of material adornments such as beautiful gardens, homes, and

spouses in Paradise? One possible answer is as follows:

The Qur’an explicitly states that both the body and soul will be resurrected together on the Day of
Judgment. Therefore, as implied in the verse, there must be suitable rewards and punishments for both
body and soul. Perhaps the phrase “Allah is All-Seeing of His servants” at the end of the verse suggests

that Allah fully knows what the human body and soul uniquely require in the Hereafter.

Verses 3:16 and 3:17 describe six qualities of the pious. Before discussing these qualities, it is worth
noting that verse 3:16 begins with the pronoun “those” ([;.;}ffl), which refers to “those who are mindful of
Allah” (Iﬁl ‘,.ml!) mentioned in the preceding verse, 3:15. The six qualities of those who are mindful of
Allah (SWT) are as follows:

First: They turn wholeheartedly to their Lord while feeling accountable for their deeds, saying: “Our
Lord, indeed we have believed (Lf{J Lul Lﬁj), so forgive us our sins (Lﬁﬁﬁ Gt Juu) and protect us from
the punishment of the Fire (,&lt &ilie Gag).”

Second: A/-sabirina (:x ﬁ,ﬂLiAJl): They are patient during hardships encountered in times of calamity, and

while obeying Allah (SWT) and abstaining from sin.

Third: Wal-sadigina (Z)MS:)LGAAJI‘})I They are truthful and sincere in practicing what they believe. They



remain far removed from hypocrisy, lying, fraud, and betrayal.
Fourth: Wal-ganitina (3,@.%}5): They are obedient and devoted to their Lord.
Fifth: Wal-munfigina (be—f*—é—"-ﬁljg): They spend generously in charity and benevolence.

Sixth: Wal-mustaghfirina bil-ashari ( ‘,l_u.YL. o ,:,9?1&13!3): They seek forgiveness before dawn. The
preferred time for seeking forgiveness is during Salat al-Witr, the final rak‘ah of Salat al-Layl.26

Imam al-Sadiq (AS) said that whoever seeks Allah’s forgiveness seventy times continuously in Salat al-
Witr for one year will be counted among those who seek forgiveness before dawn and will be

encompassed by Allah’s mercy.

Before dawn, the mind is generally free from the distractions of daily life. Therefore, the verse suggests
that this is the best time to converse with Allah (SWT) through prayer and supplication. In verse 73:6—7
(Al-Muzzammil), the Qur’an instructs the Prophet to recite the Qur’an during the night:

Sls 23ifs Loy Sl o LT ELaG )
‘Indeed, the vigil of the night is more effective and better suited for recitation.” (73:6).
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‘Indeed, during the day you are occupied with prolonged activity.” (73:7).
Appendix
Al-qunut (oﬁji) refers to the special supplication recited before bowing in prayer (salat).

Al-ganitin ({;,.g&jl), derived from al/-qunut, means submission to Allah, as well as persistence in

obedience and servitude.

Sahar (yaw) refers to the last part of the night, a time when darkness still covers and conceals things.

Allah’s Testimony to His Oneness — Verse 18
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“Allah witnesses that there is no deity except Him, and (so do) the angels and those of
knowledge — (that He is) maintaining (creation) in justice. There is no deity except Him, the



Exalted in Might, the Wise.” (3: 18).

Commentary

29% 3g

Allah (SWT) affirms His absolute oneness (Tawhid) primarily through His acts of creation (4.!! ¥ &f 4 J.e_w
A Yl). The angels and the people of knowledge also bear witness that there is no deity except Him

(plalt sl &i3aits).

God’s Testimony

God’s Testimony: The perfect harmony observed in nature, marked by the absence of conflicting
systems or cosmic disorder, serves as constant and tangible evidence that all existence is created and
governed by a single Supreme Power. This concept is further explained in the following paragraph:

The universe functions as a single, interconnected system. For example, the sun’s rays strike the vast
seas and oceans on Earth. The water then evaporates, rises into the sky, and forms clouds. These

clouds produce rain; the fertile land absorbs it, and it produces fruits and vegetables.

At the same time, plants produce oxygen through photosynthesis, using sunlight. Bees help in

pollination, which is essential in the production of a variety of fruits and vegetables.

In summary, events in the universe and the actions of different creatures are interconnected; each event
feeds into other events, and all events together produce what we know as the universe. The absence of

one event will disrupt the harmony of the universe and may cause it to cease to exist.

If the universe were created and governed by multiple gods, their competing wills would inevitably
plunge it into chaos. For instance, if the god responsible for water were different from the god
responsible for the sun, and the latter were, for any reason, to remove the sun from the universe, the
world would be plunged into darkness and the entire system of life would collapse. Therefore, in verse
21:22 (Al-Anbiya’), the Qur’an states:
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“Had there been within the heavens and the earth gods besides Allah, both would have been
ruined. So exalted is Allah, Lord of the Throne, above what they describe.” (21:22).

Verse 23:91 (Al-Mu’minun) further clarifies that if multiple gods existed, each would govern its own
domain according to its independent will and wisdom. Consequently, we would witness systems
throughout the universe that are not in harmony with one another and do not work together. Verse 23:91
(Al-Mu’minun) echoed this fact:
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“Allah has not taken any son, nor has there ever been with Him any deity. If there had been, each
deity would have taken away what it created, and some (deity) would have sought to overcome
others. Exalted is Allah above what they describe concerning Him.” (23:91).

The phrase (ué.u ‘g.g réia.u Jal5) literally means, “and some of them (gods) would seek superiority over
others.” This highlights the inevitable power struggles that would arise if more than one deity existed.

The Angels’ Testimony

The Angels’ Testimony: The angels are the honored servants of Allah (SWT), who act according to the
divine commandments (21:26—27, Al-Anbiya). They glorify Him and, through their glorification, testify
that there is no deity except Him (42:5, Ash-Shura).

The Scholars’ Testimony

The Scholars’ Testimony: People of knowledge also testify to God’s oneness by reflecting upon the

consistent and rational laws governing the universe.

Verses 2:163—164 (Al-Baqgarah) state: “Indeed, in the creation of the heavens and the earth, the
alternation of night and day, the ships that sail the sea for the benefit of humanity, the rain that Allah
sends down from the sky, thereby reviving the earth after its death, the scattering of all kinds of
creatures throughout it, the changing of the winds, and the clouds suspended between the heaven and
the earth, there are surely signs for people of understanding that there is only one God - the Most
Compassionate, the Most Merciful.”

The late Tabarsi, in Majma‘al-Bayan, narrates from Jabir Ibn Abdullah al-Ansari that the Holy Prophet of
Islam (SAWA) said:27

lole Sunir wilall 83lue fon 5ia aale 3 Sk il Je (S e G Bl
One hour in which a scholar reclines upon his bed, reflecting on his accumulated knowledge, is better
than seventy years of worship by a devotee.

Maintaining Creation with Justice

Maintaining Creation with Justice: Allah (SWT) governs His creation with perfect justice and equity.
His commands, prohibitions, rewards, and punishments are all founded upon absolute justice. He does

not burden any soul beyond its capacity and ensures that the rewards of the righteous (verses 15-17)



are granted with complete fairness.

The phrase “maintaining creation with justice” (Je.m.lL- Luu) describes the state in which Allah (SWT)
bears witness to His oneness (JM.AJL. G ... &, Thus, the verse means: “Allah, while upholding
creation with justice, testifies to His oneness. The angels and the people of knowledge likewise proclaim

Allah’s unique oneness.”28

The verse concludes with the declaration: “There is no deity except Him, the Exalted in Might, the Wise”

(sl it 3331 53 1 i ).

The verse can be divided into two phrases. The first phrase indicates that Allah (SWT), the angels, and

the people of knowledge bear witness that there is no deity except Him:
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“Allah witnesses that there is no deity except Him, and (so do) the angels and those of
knowledge...” (3: 18).

The second phrase affirms that Allah (SWT) upholds creation with justice and that there is no deity

except Him, the Exalted in Might, the Wise:

“..(that He is) maintaining (creation) in justice. There is no deity except Him, the Exalted in Might,
the Wise.” (3:18).

The significance of the second phrase is that monotheism and justice are inseparable. True belief in the

oneness of Allah is manifested through the establishment and maintenance of justice.

The Essence of Religion — Verse 19
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‘Indeed, the religion in the sight of Allah is Islam. And those who were given the Scripture did not
differ except after knowledge had come to them - out of mutual envy among themselves. And
whoever disbelieves in the verses of Allah, then indeed, Allah is swift in (taking) account.” (3: 19).



Commentary

“Islam” literally means submission, and according to this definition, the religion of Islam consists of
worshipping Allah (SWT) and submitting to His commands. Based on this understanding, all prophets

invited people to Islam, as mentioned in verse 3:19:
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‘Indeed, the religion in the sight of Allah is Islam.” (3: 19).

Allah (SWT) sent many divine messengers throughout history. Their central and unifying message

remained the same: to worship God and submit to Him.

Five of these prophets were given divine law (Shari’ah). The differences among the various divine laws
were attributable to the differing needs and circumstances of their respective times, rather than to any

discrepancy or contradiction among the laws themselves. For example, Prophet Musa (AS) was sent to
the Children of Israel and called them to worship Allah (SWT) and follow the divine laws revealed in the

Taurat.

With the advent of Prophet ‘Isa (AS), the Injeel succeeded and confirmed the Taurat, while introducing
modifications appropriate to the circumstances of his community. Subsequently, with the mission of
Prophet Muhammad (SAWA), the Qur'an was revealed as the final divine scripture, superseding the

previous revelations.

Historical evidence shows that the followers of divine scriptures have often divided into sects and
denominations. Very often, these denominations have disputed and competed with one another. History
also points to the mutual hostility that has existed among the followers of different divine prophets, with
Jews and Christians opposing one another and both groups opposing Islam.

In these struggles, some religious scholars have sometimes weaponized religion and added fuel to the
fire of sectarian conflict. Yet religion calls upon people to worship God and submit to Him, not to fight

one another and shed each other’s blood. What, then, lies at the root of these conflicts?

Sectarian conflict and ideological clashes are echoed in several verses of the Quran, including 2:213

(Al-Bagarah), 3:19 (Al ‘Imran), 42:14 (Ash-Shura), and 45:17 (Al-Jathiyah). It is worth noting that these
verses explicitly state that ignorance, confusion, or a lack of clarity in God’s message were not the root
causes of these divisions. Rather, they stemmed from mutual jealousy and rivalry among the followers,

driven by competition for dominance, power, and authority. For instance, verse 3:19 states:
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“.. And those who were given the Scripture did not differ except after knowledge had come to
them - out of mutual envy among themselves.” (3: 19).

The verse continues and sternly warns that those who disbelieve in the signs of Allah (SWT) (/;:LfL} ,fq&
gi!l) will inevitably witness the consequences of their deeds in this world and in the Hereafter. Indeed,
Allah (SWT) is swift in bringing all to account:

“.. And whoever disbelieves in the signs of Allah, then indeed, Allah is swift in calling to
account.” (3:19).

The meaning of Baghyan

The meaning of Baghyan (L:): The root word baghya (&) means to exceed proper bounds, to
transgress, or to desire something unlawfully. In this specific Quranic context, it refers to envy, jealousy,
arrogance, and the lust for power or leadership. Baynahum (S,Q.u..) means “among them” or “between

themselves.”
The combined phrase means internal power struggles, mutual envy, jealousy, and rivalry.

Why the People of the Book Opposed the Prophet

Why the People of the Book Opposed the Prophet (SAWA): The Qur’anic verses indicate that the
People of the Book rejected the Prophet (SAWA) out of jealousy, as prophethood had been bestowed
upon someone outside the Children of Israel. Some supporting arguments for this view are presented in

the following paragraphs:

Before the advent of the Prophet, the Jews were awaiting the arrival of the prophesied messenger
mentioned in their Scriptures, who they believed would restore their social and political sovereignty. They
knew that the promised prophet would emerge in Medina. For this reason, they migrated and settled in
that region. Whenever disputes arose between them and the native Arabs, they would pray for victory
over the disbelievers through the coming prophet. However, after the Prophet (SAWA) was sent, they

denied him despite recognizing him:29
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“And when there came to them a Book from Allah confirming that which was with them -
although before they used to pray for victory against those who disbelieved - but when there



came to them that which they recognized, they disbelieved in it; so the curse of Allah will be
upon the disbelievers.” (2:89).

In the past, prophethood had always remained among the Children of Israel. However, the Prophet
Muhammad was not an Israelite; therefore, they opposed him. This point is echoed in verse 2:90:

<8
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“Miserable is the price they have sold their souls for - denying Allah’s revelation and resenting
Allah for granting His grace to whoever He wills of His servants!” (2:90).

The Israelites believed themselves to be chosen people. For instance, they considered themselves the
children of God and His beloved ones,30 and they believed that only they would enter Paradise.31
Furthermore, they claimed that they would not enter the Hellfire except for a few days.32 People holding
such beliefs and false pride would naturally be unwilling to follow a prophet who was not from among

their own nation.

Jealousy is one of the roots of apostasy. Ja'far al-Sadiq said33:
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“Beware lest some of you become jealous of one another, for indeed the root of disbelief is jealousy.”

Avoiding Fruitless Quarrels — Verse 20
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“So if they argue with you, say, ‘| have submitted myself to Allah (in Islam), and (so have) those
who follow me.” And say to those who were given the Scripture and (to) the unlearned, “Have you
submitted yourselves?” And if they submit (in Islam), they are rightly guided; but if they turn
away - then upon you is only the (duty of) notification. And Allah is Seeing of (His) servants.”
(3:20).

Commentary

During the Prophet’s era, numerous theological debates took place between the People of the Book and
the Prophet (SAWA). These debates concerned the legitimacy of his prophethood, the change of the

Qiblah from Jerusalem to the Kaaba, the doctrine of the Trinity upheld by the Christians of Najran, and



issues such as the number of individuals mentioned in the account of the Companions of the Cave.

The People of the Book - such as the Christians of Najran, who insisted upon the doctrine of the Trinity
despite lacking clear evidence - presented their arguments with conviction, believing themselves to be in
possession of the truth. In such circumstances, further debate with those whose minds were already
firmly made up would have been fruitless. Therefore, the Qur'an leaves the matter to their conscience,

allowing them to decide whether to accept or reject the divine truth.

Hence, verse 3:20 advises the Prophet: “... if they (the People of the Book) argue with you further (uLs
Jal), say (Jis): ¢/ have submitted myself to Allah (! ;;/6;.3 LIWh), and so have those who follow me

"

(il 55)-

Then the verse advised the Prophet to ask the People of the Book and the idolaters (2,.1:;;%9!3): “Have you
also submitted yourselves (to Allah)” (;i:\ﬁuﬁ)?

The word ummiyyin (u.u.a);fl) meaning “illiterate” or “unlettered people,” refers to the idolaters.

The verse implicitly brings the argument and further disputes to an end by addressing the disbelievers:

“... if they submit, they are rightly guided” (1 ssia! i PAM o).

The mission of the Prophet was to convey the divine message through logic and reason. Those who
sincerely sought the truth would embrace Islam, whereas others would turn away. In either case, the
Prophet fulfilled his duty.

The verse concludes by consoling the Prophet: “But if they turn away (lﬁj,i ols), then your duty is only to

convey the message” (}_ﬁl chide LuLn) It further states: “And Allah sees His servants” (ALUJL! Sy dity).

That is, Allah (SWT) is fully aware of who sincerely seeks the truth and who merely argues out of

stubbornness or prejudice.

In Summary

1. This verse urges Muslims to refrain from fruitless arguments with narrow-minded and biased

individuals.

2. The mission of the Prophet (SAWA) was never to impose beliefs upon people, but rather to convey

Islam through logic, wisdom, and reason. Ultimately, it is up to individuals to accept or reject the truth.

The Futility of Action — Verses 21 - 22
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“Those who disbelieve in the signs of Allah and kill the prophets without right and kill those who
order justice from among the people - give them tidings of a painful punishment.” (3:21).
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“They are the ones whose deeds have become worthless in this world and the Hereafter, and for
them there will be no helpers.” (3:22).

Commentary

The People of the Book argued with the Prophet (SAWA) regarding the truthfulness of their faith and
insisted that they had already surrendered to God’s message. In such situations, further discussion

between the Prophet (SAWA) and the People of the Book became unproductive and fruitless.

Therefore, verse 3:20 instructs the Prophet (SAWA) to conclude the debate by declaring that he and his
followers have submitted themselves to Allah’s command. If the People of the Book also truly submit in

the same manner, then they are rightly guided (saial «i A o).

Nevertheless, the Qur'an demonstrates that the People of the Book were not sincere in this claim. For
instance, verse 2:61 states that the Children of Israel repeatedly disbelieved in the signs of Allah and
killed the prophets without justification:
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“... That was because they (repeatedly) disbelieved in the signs of Allah and killed the prophets
without right. That was because they disobeyed and were (habitually) transgressing.” (2:61).

Verse 3:21 issues a stern warning to the People of the Book and the polytheists: those who deny the
signs of Allah, kill the prophets without just cause, and murder those who advocate justice among the

people will face severe punishment. The verse states:
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“Those who disbelieve in the signs of Allah and kill the prophets without right and kill those who
advocate justice from among the people - give them tidings of a painful punishment.” (3:21).

The verbs used in these verses are in the present tense,34 implying persistence and continuity. Thus,

those characterized by disbelief and hostility toward prophets and advocates of justice are warned of a



painful punishment. Furthermore, verse 3:22 declares that their deeds become fruitless in this world and

worthless in the Hereafter (a‘,m!l_g Lu.dl o ,.qJLu.I 0—IJ=-|A) and that they will have no helpers on the Day of
Judgment (w#u oo rgJ L3). The verse states:

i

et o el oy 851000 WIT g afael s Gl e

“They are the ones whose deeds have become worthless in this world and the Hereafter, and for
them, there will be no helpers.” (3:22).

This warning also applies to later generations who support the attitudes and actions of earlier people
marked by disbelief and opposition to prophets and advocates of justice. By supporting such views and
behaviors, later generations risk repeating the same mistakes. For more on this, see the commentary on
verse 2:91 under “Ideological Empathy.”

Story of Abu Ubaydah Ibn al-Jarrah (35:(¢/sa sasse sa! Abu Ubaydah al-Jarrah narrates: “| asked the

Prophet (SAWA), ‘Which people will receive the severest punishment on the Day of Judgment?”

The Prophet (SAWA) replied: “Those who kill a prophet, or a person who enjoins what is right and
forbids what is wrong.”

Then he recited the following verse:
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“Those who disbelieve in the signs of Allah and kill the prophets without right and kill those who
order justice from among the people - give them tidings of a painful punishment.” (3:21).

The Prophet then added: “O Abu Ubaydah! The Children of Israel killed forty-three prophets within a
single hour at the beginning of the day. Then, one hundred and twelve Israelites rose up and
condemned the killers. Those people were also killed on the same day because of their protest. This is
what Allah (SWT) refers to when He says:”

2
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“They are the ones whose deeds have become worthless in this world and the Hereafter, and for
them, there will be no helpers.” (3:22).



The Futility of Deeds

The Futility of Deeds (fJLLEf an.ta) The Qur'an mentions that certain actions and behaviors can nullify
a person’s good deeds. For example, reminding the beneficiary of one’s generosity can nullify the
reward of giving, as stated in verse 2:264:
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“O you who have believed, do not invalidate your charities by reminding the recipient of your
generosity or by harming him with hurtful words.” (2:264).

Other examples that can nullify the rewards of good deeds are as follows:
1. Associating partners with Allah (SWT) (shirk) (39:65)

2. Disbelief, preventing others from following the path of Allah, and stubbornly opposing the Prophet
despite recognizing his truthfulness (47:32)

3. Killing the prophets and those who advocate justice (3:22)
4. Apostasy after faith (2:217)

In general, disbelief and apostasy render good deeds worthless and ineffective, whereas faith and belief
give life and meaning to righteous deeds, transforming them into sources of bliss, prosperity, and eternal

happiness.

If a person attains true faith after a period of disbelief, his previously nullified good deeds may be revived
and become a source of reward and happiness, even though they were earlier ineffective. Likewise, if a
believer falls into apostasy, all of his good deeds become null and void and can no longer benefit him in

this world or in the Hereafter.

However, if such a person repents, abandons apostasy, and returns to Islam, there remains hope that
his deeds will once again be revived and become a source of eternal joy and happiness. On the other
hand, if a person dies in a state of apostasy, he will face eternal punishment and humiliation in the

Hereafter.36

An Answer to Defiance — Verses 23 - 25
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“Do you not consider, (O Muhammad), those who were given a portion of the Scripture? They are



invited to the Scripture of Allah that it should arbitrate between them; then a party of them turns
away, and they are refusing.” (3:23).
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“That is because they say, “Never will the Fire touch us except for (a few) numbered days,” and
(because) they were deluded in their religion by what they were inventing.” (3:24).

/J/}

“So how will it be when We assemble them for a Day about which there is no doubt? And each
soul will be compensated (in full for) what it earned, and they will not be wronged.” (3:25).

Commentary

A married Jewish man and woman from Khaybar committed adultery during the time of the Prophet
(SAWA). According to the Taurat, the prescribed punishment for adultery committed by married

individuals was stoning to death.

The Jewish judges hesitated to enforce the ruling, as the adulterers were prominent members of the
aristocracy. Someone suggested presenting the case to the Prophet (SAWA), hoping that he might issue
a lighter sentence.

The Prophet (SAWA) agreed to judge the matter according to the Taurat itself. The Jews accepted his

proposal and invited Ibn Suriya, a Jewish scholar residing in Fadak, to witness the judgment.

The Prophet (SAWA) presided over the trial and asked Ibn Suriya to recite the passages from the Taurat
concerning the punishment for adultery. Ibn Suriya understood the reason for the request. When he
reached the verse prescribing stoning, he deliberately skipped it and continued reading the next

passages instead.

Abdullah Ibn Salam, formerly a Jewish scholar who had converted to Islam, immediately recognized lbn

Suriya’s concealment. He interrupted him, took the Taurat, and recited the verse correctly:
“The Jews must stone a married man and woman when they are proven guilty of adultery.”

The Prophet (SAWA) then issued his judgment in accordance with the Scripture. A group among the
Jews became upset and refused to accept the ruling. Concerning this incident, verse 3:23 was
revealed:37:38
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“Do you not observe, (O Prophet), those who were given a portion of the Scripture?” (Ls-u' u.u.ll o.l
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The phrase “those who were given a portion of the Scripture” suggests that the scriptures available
during the Prophet’s era preserved only part of the original revelation, while much of the original text had

either been lost or altered.39

The verse further explains that they justified their defiance through the illusion that they were the chosen
people and beloved servants of God.40 Consequently, they assumed that Allah would treat them
favorably and forgive their sins in the Hereafter. Even if they were to be punished, verse 3:24 states that
they believed the punishment would endure only for a limited number of days:
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“That is because they say, “Never will the Fire touch us except for (a few) numbered days,
(3:24).

The verse then states that these fabricated claims and false attributions to God became the source of
their delusion:
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“Unfortunately, the lie they forged has deluded them in their religion.” (3:24).

Finally, verse 3:25 warns of the certainty of the Day of Judgment, on which every soul will be fully

recompensed for its deeds. The verse reads:
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“So how will it be when We assemble them for a Day about which there is no doubt? And each
soul will be compensated (in full for) what it earned, and they will not be wronged.” (3:25).

Falling into One’s Own Deception

Falling into One’s Own Deception: We act and behave according to our intellect. Nevertheless,
intelligence often takes a back seat when the temptation to commit wrongdoing and seek transient
pleasure becomes strong and overpowering. In such cases, people may attempt to justify their actions

by fabricating excuses for their mistakes. Unfortunately, as these justifications are repeated, a person



may gradually begin to believe them.

The People of the Book, according to this perspective, fell into the temptation of desire and, in the
process, justified their wrongdoing by fabricating false claims and attributing them to Allah (SWT). Over
time, these fabricated ideas became embedded in their religious understanding.

They believed that: “Never will the Fire touch us except for a few numbered days.”41 As a result, they
became emboldened in defiance of divine law. The Qur’an states: “The lies they fabricated deceived

them in their religion” (5syiss 155K G peiss 3 12525).

Sovereignty Belongs to Allah — Verse 26
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“Say, “O Allah, Owner of Sovereignty, You give sovereignty to whom You will and You take
sovereignty away from whom You will. You honor whom You will and You humble whom You

will. In Your hand is (all) good. Indeed, You are over all things competent.” (3:26).

Commentary

Tabarsi (Q.m‘,.!.k), in his tafsir Majma’ al-Bayan (gLd! g iuwdi), mentions two occasions for the

revelation of verse 3:26, both sharing a similar theme:42

First Occasion: After the conquest of Mecca, the Prophet (SAWA) foretold that the lands of Persia and
Rome would soon come under the control of Islam. The hypocrites mocked this statement, saying
sarcastically: “Muhammad is not satisfied with Mecca and Medina; now he desires the conquest of

Persia and Rome.”
It was in response to such mockery that verse 3:26 was revealed.

Second Occasion: During the Battle of the Trench (Ahzab), the Prophet (SAWA) instructed the Muslims
to dig a trench around Medina to prevent the Quraysh of Mecca from entering the city. While digging, the

Muslims encountered a large, hard white rock that they were unable to break.

Salman al-Farsi informed the Prophet (SAWA), who then entered the trench, took the pickaxe from
Salman, and struck the rock. A spark flashed. The Prophet (SAWA) proclaimed Allahu Akbar (God is
greater), and the Muslims echoed it.

He struck the rock a second time, producing another spark, and again proclaimed victory through

takbir.43 On the third strike, the rock broke apart, and once again the Prophet (SAWA) announced takbir.



The Prophet (SAWA) then said:

¢ In the first spark, he was shown the palaces of Hirah44 and Mada’in45, and Jibril informed

him that these would fall under Islam.

* In the second spark, he saw the palaces of Rome, which would also come under Muslim

rule.

¢ In the third spark, he saw San’a’46 and Yemen, which would likewise be conquered by

Islam.

Upon hearing this, the believers rejoiced and gave thanks to Allah (SWT). However, the hypocrites
mocked the promise, saying: “How can such impossible dreams come true while we are unable even to
defend Medina from the Arabs?”

It was in response to such skepticism and ridicule that verse 3:26 was revealed. Before delving into the

commentary on the verse, a few vocabulary terms in the verse need to be explained.

Malik (<) means “owner.” Ownership may be either real or contractual.47 In real ownership, there is
an intrinsic and inseparable relationship between the owner and the property, such that the property
cannot exist independently of the owner. For example, we truly own the limbs of our body, such as our
eyes. There is a genuine and inseparable relationship between us and our eyes, such that without us
they cannot perform their function of sight. Hence, we cannot transfer ownership of our eyes to another

person.

By contrast, we can transfer ownership of properties such as cars and houses; such ownership is
therefore contractual.

The verses of the Qur'an indicate that Allah (SWT) is the true Owner of everything. Everything is His
creation48 and is in His possession. The existence of everything depends entirely on His will and decree,
and everything exists as long as He wills it. Nothing can prevent Allah (SWT) from managing and

disposing of His creation as He pleases.

» «

Mulk (dLs) refers to “sovereignty,” “dominion,” or “kingdom,” and denotes power and authority.

Sovereignty, like ownership, may also be divided into real and contractual categories.

Verse 3:26 affirms that Allah (SWT) alone has ultimate sovereignty, power, and authority over the entire

universe. He bestows sovereignty and kingship upon whomever He wills, and likewise removes it from



whomever He wills:
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“Say, “O Allah, Owner of Sovereignty, You give sovereignty to whom You will and You take
sovereignty away from whom You will.”” (3:26).

Man Tashau (:Uii ) means “to whom You will” and indicates that Allah’s will and power are absolute.
According to His wisdom and will, He grants and withholds sovereignty from whomever He wills, and no

one can compel or prevent Him from doing so.

A question then arises: Allah (SWT) granted kingdom and authority to His prophets, such as the
descendants of Prophet Ibrahim,49 Prophet Sulaiman,50 and Prophet Yusuf (AS),51 but He also granted
power to tyrants such as Firawn52 and Nimrod.53 Why does Allah (SWT) grant authority even to evil

people?

Answer: According to A/-Mizan,54 Allah (SWT) tests some of His servants by granting them power,
authority, and wealth. Two contrasting examples are presented in the following paragraphs.

Prophet Yusuf (AS) became the ruler of Egypt after enduring many trials and tribulations. Eventually, he
was reunited with his parents and brothers after a long separation. In the end, Yusuf (AS) thanked Allah

(SWT) for the kingdom He had granted him, saying:
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“My Lord, You have given me a share in the kingdom and taught me the interpretation of dreams.
The Originator of the heavens and earth, You are my guardian in this world and the Hereafter.
Cause me to die a Muslim and join me with the righteous.” (12: 101).

In contrast, individuals such as Firawn displayed arrogance and rebellion through the power and wealth
granted to them by Allah. He oppressed the Children of Israel and declared himself their lord, as stated
in verse 79:24:
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“And said, ‘1 am your most exalted lord.”” (79:24).

While Al-Mizan sees the rise of evil rulers mainly as a divine test, Tafsir-e Nemuneh provides a different



perspective. According to Tafsir-e Nemuneh,55 Allah (SWT) gives nations the ability to shape their own
destinies, including choosing their government and leaders. A vigilant nation works to remove oppressive
rulers and promote just individuals to positions of authority. The story of the Children of Israel and the

victory of Talut over Jalut (2:246—252) illustrates how righteous leadership can be established.

In contrast, when people are passive and complacent, they allow tyrants to seize power by exploiting

their ignorance and weakness. For instance, the Qur'an describes how Firawn deceived the Egyptians,

and they obeyed him:
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“So he belittled his people, and they obeyed him.” (43:54).

Had the people acted with awareness and sound judgment, they would have rejected Firawn’s claim to

power.

This discussion may be aptly concluded with verse 13:11:
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“Indeed, Allah will not change the condition of a people until they change what is in themselves.
(13:11).

Glory and Honor Belong to Allah — Verse 26
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“... You honor whom You will and You humble whom You will. In Your hand is (all) good. Indeed,

You are over all things competent.” (3:26).

Commentary

s 2
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The word tu'izzu (34) means “to exalt” or “to honor,” while tudhiliu (J&i) means “to humiliate,” “to

humble,” or “to abase.”

The verse asserts that absolute glory and honor belong solely to Allah (SWT). He grants honor to
whomever He wills (s Gid oo 3;53) and humiliates whomever He wills (2(&5 o i]:ﬁ;). This message is
echoed in many verses of the Qur'an, including 4:139 (An-Nisa’), 10:65 (Yunus), and 35:10 (Fatir). For
instance, verse 35:10 (Fatir) states:
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“Whoever seeks honor and power, then let them know that all honor and power belong to Allah.”
(35:10).

The verse continues:
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“.. In Your hand is (all) good.” (3:26).

The word al-khayr (xalt) is translated as “good.” The prefix “al-" in al-khayr denotes totality or
comprehensiveness. Thus, al-khayr (;alf) means that all good and every form of good belong to Allah
(SWT), and He is the One who bestows goodness upon everyone else. The absence of good is referred
to as evil (al-sharr, ).

The verse then continues:
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‘Indeed, You have power over all things.” (3:26).

In summary, Allah (SWT) possesses absolute sovereignty over all creation, and all good is in His hands.
According to His divine will, wisdom, and justice, He grants kingship and honor to whomever He wills

and removes them from whomever He wills.

The Meaning of Al-Khayr

The Meaning of Al-Khayr (56:(,+ad! The word a/-khayr (sall) appears 178 times in the Qur'ans7. It has
been translated as either “good” or “better.” This difference arises from whether al-khayr is understood
in a descriptive sense or a comparative sense. When used descriptively, it is translated as “good,”
whereas in a comparative sense it is translated as “better.”

Al-Mizan explains that the word al-khayr often conveys the idea of comparison and choice in the human
mind. When we hear that something is “good,” we instinctively assume that it has been compared with
other similar things and judged preferable or more suitable. For this reason, some commentators

translate al-khayr as “better.”

However, Al-Mizan points out that translating al-khayr as “better” does not always convey the intended

meaning in certain Qur’anic verses. For example, verse 25:15 (Al-Furgan) compares Hell with Paradise



and states:
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“Say, “Is that (Hell) better or the Garden of Eternity promised to the righteous?”” (25: 15).

If translated literally as, “Is Hell better, or the Garden of Eternity...?” the wording may suggest that Hell
possesses some degree of goodness, while Paradise merely possesses a greater degree of it. Such an

implication does not accord with the spirit and intent of the verse.

Misconception About Honor

Misconception About Honor: People often assume that wealth and power are signs of honor from
Allah (SWT), while poverty is a sign of humiliation. In reality, neither wealth nor power constitutes a

measure of honor in the sight of Allah.

First, the Qur'an states in verse 49:13 (Al-Hujurat) that the most honorable people in the sight of Allah

are the most righteous, not the wealthiest.58

Second, as mentioned earlier, Allah tests people through both wealth and poverty, as well as through

power and the lack thereof.

For example, Firawn (Pharaoh), through his wealth and authority, subjugated the Children of Israel and
built a kingdom marked by magnificent palaces, luxurious garments, and worldly splendor. Can it then be
said that Allah exalted Firawn while humiliating Prophet Musa (AS) and the Israelites? Certainly not.

Allah neither humiliates His prophets nor honors His enemies.

Arrogant people often want others to believe that their wealth and power are proof of their dignity and
superiority. When Prophet Musa (AS) came to convey Allah’s message to Firawn, Firawn turned to his
people and asked who was more honorable: himself, who possessed the kingdom of Egypt with its
magnificent palaces and rivers flowing beneath them, or Musa, who was poor and unable to express

himself eloquently. Through such arguments, Firawn deceived his people. (43:51-54)

A similar attitude was displayed by Yazid after the tragedy of Karbala in the presence of the noble Lady
Zaynab (AS) in Shaam. In response, she declared:596061

“O Yazid! Do you think that we have become humiliated and disgraced because our people were
martyred and taken captive? Do you think that by killing the righteous servants of Allah you have
become honorable and esteemed, and that Allah now looks upon you with special favor? You have

forgotten the words of Allah:

And let not those who disbelieve think that Our granting them respite is good for them. We only



give them more time so that they may increase in sin, and for them is a humiliating punishment.
(3:178)

Associating wealth with dignity reflects a weakness in human judgment, and the Qur’an highlights this
flaw in many verses. For instance, the Israelites objected to the kingship of Talut because he lacked

wealth (see 2:246-250, Al-Baqarah). Likewise, the idolaters objected to the Prophet (SAWA) because
he was not wealthy and did not possess gardens beneath which rivers flowed. In both cases, material

wealth was mistakenly regarded as a measure of worthiness and honor:62
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“Or (why is not) a treasure presented to him (from heaven), or does he (not) have a garden from
which he eats?” (25:8).

Al-‘1zzah and Al-Dhillah

Al-‘Izzah (s3a1f) and Al-Dhillah (dilf): A/-‘Izzah (s3alt) originally means something rare or difficult to
obtain. A rare thing is described as ‘aziz al-wujud (ssasl! 3132). A person who possesses high prestige
within his tribe, country, or nation is called ‘aziz al-gawm (psil! 313¢) because he is difficult to subdue or
overpower. From this root meaning, the term came to be used for all kinds of difficulty. The expression

azza ‘alayya kadha (1i< [le 3132) means “it is difficult for me” or “it grieves me.”

In the Qur’an, the phrase (63(yiie L e 3432 means “Your suffering grieves him.” Likewise, the
expression (64(wlalt 4 4325 means “And he overpowered me in speech.”

However, the fundamental meaning underlying all these usages remains the same.

The antonym of a/-‘izz (Galt) is al-dhull (Jilt), which means “to be easy to overcome, subdue, or
humiliate.”

In the Qur’an, the phrase Wa-duribat ‘alayhimu-dh-dhillatu wal-maskanah (65(4.&»1 :d.s.l! H.d.e. &u Jma
means: “And they were covered with humiliation and poverty.” Similarly, the phrase wakhfid lahuma

e

Jjanaha-dh-dhulli mina-r-rahmah (66(ex K oo J.s.ll cis Lagd uml 5 means “And lower to them the wing
of humility out of mercy.”

And the phrase Adhillatin ‘ala-I-mu’minina a'‘izzatin ‘ala-I-kafirin (67(css ,,stsn Sle o‘,.ei Seiaiall o 5];?

means “Humble toward the believers and firm against the disbelievers.”

The Interweaving of Day and Night — Verse 27
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“You cause the night to enter the day, and You cause the day to enter the night; and You bring
the living out of the dead, and You bring the dead out of the living. And You give provision to
whom You will without keeping an account.” (3:27).

Commentary

The translation of the verse is as follows: “You cause the night to enter the day ( :,L{;ill ua J.JJI &!ﬁ), and
You cause the day to enter the night (Jdtt i 3G o 435).”

The word tuliju (@ﬁ) means “You cause to enter.” It is derived from al-ilaj (g34¥1), which means “to
cause something to enter” or “to insert.” Al-ilgj is the transitive form of the verb a/l-wuluj (g sls!!),

meaning “to enter.”68

The phrase “the entrance of the day into the night and the night into the day” can be understood in two
ways: (1) as a reference to seasonal variations in the length of days and nights, or (2) as the gradual
transition between night and day during each daily cycle.

Seasonal Changes

Seasonal Changes: In the Northern Hemisphere (above the equator), days gradually lengthen and
nights shorten from winter to early summer. From early summer to winter, the pattern reverses, with
days shortening and nights lengthening. Meanwhile, the Southern Hemisphere (below the equator)

experiences the reverse cycle.

These seasonal changes are often described metaphorically: the entering of the day into the night
signifies increasing daylight and receding darkness, while the entering of the night into the day indicates
lengthening darkness and diminishing daylight.

At the equator, day and night remain nearly equal year-round; at the poles, each can last for about six
months. Some argue this interpretation does not apply to these regions. However, commentators note
that no one lives permanently exactly at the equator, and only a few inhabit the polar areas - so the
interpretation remains broadly relevant.69 Al-Mizan further clarifies that changes still occur in these

locations, though they may not be perceptible to us.70

The Mechanics of Twilight

The Mechanics of Twilight: Another interpretation is the gradual interplay of darkness and light during
each daily cycle. At dawn, night’s darkness slowly recedes until sunrise fills the sky with light, as if day
enters the night. Conversely, in the evening, darkness gradually overtakes daylight, as if night enters the
day at dusk.



The verse further states that Allah (SWT) brings forth the living from the dead (u.-.n.li oo ‘_ell &),Af;,).

Conversely, through death, living beings are transformed back into the lifeless matter of the earth (’c._:,kﬁ;g
sall G Cagall):
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“... And You bring the living out of the dead, and You bring the dead out of the living.” (3:27).

For instance, human beings derive their nourishment from the earth and subsequently acquire the
energy and ability to conceive a child through these nutrients. The conceived child then develops within
the womb, gradually transforming into a fetus and eventually acquiring the distinct physical and biological
characteristics of a human being. The first stage of human life begins when Allah (SWT) breathes a soul
into the fetus.71

After an individual completes his earthly life - the duration of which is known only to Allah (SWT) - death
arrives, separating the soul from the body and transferring it to the realm of “Barzakh.”72 The body then
decomposes into lifeless matter. Barzakh, which literally means “barrier,” is the realm in which departed
souls await the Day of Judgment. On that Day, bodies and souls will be reunited, and humankind will
stand before their Creator.

Another example is the revival of nature with the arrival of spring. During spring, plants, vegetables, and
grains sprout from the earth; birds sing, bees buzz, and trees blossom and bear fruit. During summer,
crops and vegetation are harvested. In autumn, leaves change color and fall, and by winter the earth

appears lifeless and barren. Verse 30: 19 (Ar-Rum) alludes to this reality:
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“He brings the living out of the dead and brings the dead out of the living and brings to life the
earth after its lifelessness. And thus will you be brought out.” (30: 19).

The verse then states that Allah (SWT) provides sustenance LE oo 33;53) to whom He wills without
keeping account (o lua jiiy):
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“... And You give provision to whom You will without (keeping) an account.” (3:27).

Allah’s treasures are so vast and infinite that no matter how much He bestows in blessings and
provisions, His treasures are never diminished. Therefore, He has no need to keep account of what He



grants to His servants. Only those with limited resources need to measure and keep track of their

generosity.

Some commentators have suggested that the phrase bi-ghayri hisab (yLl«/a ‘,.uu) means that Allah
grants unlimited sustenance to whomever He wills. However, this interpretation does not fully align with
other Qur’anic verses that emphasize that Allah has created everything according to precise measure

and proportion, such as verses 54:49 (Al-Qamar) and 65:3 (At-Talaq):
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‘Indeed, all things We created in proportion and measure.” (54:49).
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“... Verily, for all things has Allah appointed a due proportion.” (65:3).

The Criterion for Ultimate Loyalty — Verse 28
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“Let not believers take disbelievers as allies instead of believers. And whoever (of you) does that
has nothing with Allah, except when taking precaution against them in prudence. And Allah
warns you of Himself, and to Allah is the (final) destination.” (3:28).

Commentary

The term awliya’ (;Li.ljﬁ) is the plural form of wali (;J 5), an Arabic word derived from the root w-/-y, which

signifies closeness, proximity, or nearness. In the context of the Qur'an, awliya’ (sl l) is commonly
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translated as “guardians,” “protectors,” “helpers,” “patrons,” or “close friends.” A central theme
underlying these meanings is that a wali ((Js) often possesses a measure of authority, influence,

responsibility, or protective capacity in relation to the other party.

For instance, a guardian holds legal decision-making authority over a dependent. A protector or helper
possesses the strength, resources, or ability to assist and defend another person. A close friend, in the
classical Arabic sense, may exert significant emotional and social influence through a relationship of

trust, loyalty, and mutual support.

Islam is highly sensitive to granting disbelievers authority, control, systemic leverage, or undue influence



over the private and public affairs of Muslims. For this reason, the verse instructs believers not to take

disbelievers as their awliya’73 The verse reads:

“Let not believers take disbelievers as allies instead of believers.” (3:28).
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The verse then warns that whoever does so severs their connection with Allah (4.UI oo uls Gl J_«._q_' YY)

ggm u;?)’ except when taking precautionary measures against them for self-protection (al:u r@.Lf Jm C,I Yl).

Finally, Allah (SWT) warns believers to be mindful of their conduct and reminds them that they will

ultimately return to Him and be held accountable for their deeds:
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“And Allah warns you of Himself, and to Allah is the (final) destination.” (3:28).

The Meaning of “Dun”

The Meaning of “Dun” (933): The word dun (933) has several meanings depending on the context in

which it is used.74

Instead of: One of its meanings is “instead of” or “in preference to.” Therefore, the phrase min dun al-

mu’minin (Gie’sall 53 e) in verse 3:28 may be understood as meaning “instead of the believers”:

“Let not believers take disbelievers as allies instead of believers.” (3:28).
Besides: The word dun (933) can also mean “besides.” For example, in verse 5:116 (A/-Ma’idah), the
phrase min dun Allah (41 55 ¢=) means “besides Allah”
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“And (beware the Day) when Allah will say, “O Jesus, Son of Mary, did you say to the people,
‘Take me and my mother as deities besides Allah?”"” (5: 116).

Other Than/Less Than: The word dun (953) may also mean “other than” or “less than.” For example, in

verse 4:48 (An-Nisa’), the phrase ma duna dhalika (EL[:Z 50 &) means “less than that” or “other than
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‘Indeed, Allah does not forgive association with Him, but He forgives what is less than (other
than) that for whom He wills.” (4:48).

Tagiyyah: The Law of Precaution — Verse 28

Verse 3:28 forbids believers from taking disbelievers as awliya’ (2@37) instead of fellow believers, except
when doing so is necessary to protect themselves from harm or persecution. The verse states:
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“Let not believers take disbelievers as allies instead of believers, except as a precaution to guard

themselves against their harm and injury.” (3:28).

The Qur’an introduces two individuals who concealed their faith in Prophet Musa (AS) in order to protect
themselves from Firawn’s oppression. One was Hazqil (Jsija), and the other was Asiyah (iwwl),
Firawn’s wife. We will examine the story of Hazqil as narrated in verses 28:15-21 (A/-Qasas) and
40:26-33 (Ghafir).

Hazqil
Hazqil (Jsi3a): The story of Hazqil is recounted in verses 28:15-21 (A/-Qasas) and 40:26—-33 (Ghafir).

According to verses 28:15-21 (A/-Qasas), Prophet Musa (AS) entered the city and found two men
fighting — one from the Children of Israel and the other from among his enemies, likely a Coptic
Egyptian. The Israelite sought Musa’s help against his opponent. Musa intervened and struck the Coptic

man, unintentionally causing his death.

This incident alarmed Firawn’s government. The Israelites were an oppressed group under Coptic rule,
and Firawn’s regime sought to make an example of the incident so that no Israelite would dare to raise
a hand against a Copt again. Firawn gathered his ministers for consultation, and they decided to seek
revenge against Musa (AS).

The next day, Musa (AS) wandered through the city in a state of fear and apprehension over the
previous incident. A man came running from a distant part of the city and warned him that the authorities

were planning to kill him, urging him to flee immediately. The verse states:
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“And a man came from the farthest end of the city, running. He said, “O Musa, indeed the eminent
ones are conferring over you (intending) to kill you, so leave (the city); indeed, | am to you of the
sincere advisors.” (28:20).

These verses suggest that the informer may have been one of Firawn’s ministers or close associates
who secretly believed in Musa (AS) while concealing his faith from Firawn. Had Firawn suspected that

this individual sympathized with Musa, he would never have entrusted him with sensitive information.

Several years later, after Prophet Musa (AS) received divine signs and returned to Firawn75 demanding
the release of the Israelites from slavery,76 Firawn viewed him as a threat to his authority and resolved
to kill him. At that moment, according to verse 40:28 (Ghafir), a believing man from Firawn’s family

stood up in defense of Musa while still concealing his faith:
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“And a believing man from the family of Pharaoh who concealed his faith said.” (40:28).

He argued:
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“Do you kill a man (merely) because he says, ‘My Lord is Allah’ while he has brought you clear
proofs from your Lord? And if he should be lying, then upon him is (the consequence of) his lie;
but if he should be truthful, there will strike you some of what he promises you.” (40:28).

This believing member of Firawn’s household exemplifies the principle mentioned in verse 3:28. He
outwardly remained within Firawn’s administration while inwardly rejecting Firawn’s disbelief, and he
defended Prophet Musa (AS) when the appropriate moment arrived. Had he openly declared his faith

earlier, he likely would have been executed, as happened to Asiyah, the wife of Firawn.77

‘Ammar lbn Yasir

Ammar: Another example is the story of ‘Ammar Ibn Yasir and his parents, Yasir and Sumayyah. They
had originally been slaves of Abu Hudhayfah, and after his death they came under the authority of Abu
Jahl.

During a period when the Quraysh harshly persecuted poor and vulnerable Muslims, ‘Ammar and his



parents embraced Islam. When Abu Jahl learned of their conversion, he subjected them to severe
torture and demanded that they renounce the Prophet (SAWA). Yasir and Sumayyah refused and were
martyred under torture. ‘Ammar, however, uttered words of disbelief under compulsion in order to save

his life.

Filled with remorse, ‘Ammar came to the Prophet (SAWA) and informed him of what had happened. In
this context, verse 16:106 (An-Nahl) was revealed, clarifying that those who are compelled to outwardly

deny their faith while their hearts remain firm in belief are exempt from blame.

The Prophet (SAWA) later comforted ‘Ammar by telling him that if he were subjected to the same ordeal
again, he could repeat what his persecutors compelled him to say.78 In this way, the Prophet relieved
his fear and anxiety.79

This principle is known as tagiyyah - the concealment of one’s faith or beliefs in situations of danger or
persecution in order to protect one’s life or safety. The conditions, scope, and legal rulings pertaining to

taqiyyah are discussed in detail in works of Islamic jurisprudence.

Conclusion

Based on the aforementioned Qur’anic examples, it may be deduced that tagiyyah is permissible
whenever there is a legitimate fear of serious harm, such as loss of life, physical injury, or the destruction

of property, at the hands of a dominant hostile force.

There is a fundamental distinction between tagiyyah and hypocrisy (nifaqg). In taqgiyyah, the heart remains
firm in faith while the believer outwardly conceals it in order to protect himself from a hostile force. In
contrast, a hypocrite conceals disbelief behind a facade of faith by choice, without being under threat,
often in pursuit of worldly gain.

The Divine Awareness — Verse 29
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“Say, “Whether you conceal what is in your breasts or reveal it, Allah knows it. And He knows

that which is in the heavens and that which is on the earth. And Allah has power over all things.
(3:29).

Commentary

Verse 3:29 states that Allah (SWT) knows our innermost thoughts and intentions, whether we conceal

them or disclose them openly. Allah’s (SWT) knowledge extends far beyond this; He possesses



complete knowledge of everything in the heavens and the earth, and He has power over all things.

Verse 2:284 conveys a similar message, stating:
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“To Allah belongs whatever is in the heavens and whatever is in the earth. Whether you show
what is within yourselves or conceal it, Allah will bring you to account for it. Then He will forgive
whom He wills and punish whom He wills, and Allah is over all things competent.” (2:284).

Personification of Deeds in the Hereafter — Verse 30
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“On the day that every soul shall find present what it has done of good and what it has done of
evil, it will wish that between itself and that (evil) was a great distance. And Allah warns you of
Himself, and Allah is Kind to (His) servants.” (3:30).

Commentary

This verse is closely connected to the preceding one and emphasizes that all of our deeds will be

brought before us on the Day of Judgment. The verse may be translated as follows:

(Remember) the day (‘ay) that every soul (‘,«m JS ) shall find (aa ( i) present (80(} ‘,..m what it has done of
good (:,.ga e cidaz ) and what it has done of evil (ssw s u.l./a.n G3).

Those who performed righteous deeds will rejoice upon seeing their actions, while those who committed

sins will be filled with regret and will wish that a great distance separated them from their evil deeds:
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“.. It will wish that between itself and that (evil) was a great distance.” (3:30).

The verse warns people against disobeying Allah, yet it also conveys the comforting message that Allah

is compassionate toward His servants:
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“And Allah warns you of Himself, and Allah is Kind to (His) servants.” (3:30).

Some commentators have interpreted “the presentation of deeds” as referring either to the rewards and
punishments resulting from one’s deeds or to the Book of Deeds itself. However, these interpretations do
not fully align with the apparent wording of the verse, which explicitly states that people will encounter

their deeds themselves on the Day of Resurrection:
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“On the day that every soul shall find present what it has done.” (3:30).

The word muhdaran (l}.’.a;i) literally means “brought forth and made present.” The verse therefore
indicates that a person’s deeds - whether good or bad - will be brought before them and made present

to them, as a form of personification of those deeds.

Moreover, the verse indicates that the sinner wishes to distance themselves from the evil deeds

themselves, rather than merely from their consequences:
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“It will wish that between itself and that (evil) was a great distance.” (3:30).

Additional Qur’anic verses support the concept that deeds will be manifested or personified in the
Hereafter. For example, verse 18:49 (A/-Kahf) states:
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“And they will find what they did present (before them). And your Lord does injustice to no one.”
(18:49).

Likewise, verses 99:7-8 (Az-Zalzalah) clearly state that every deed, no matter how small, will be seen:
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“So whoever does an atom’s weight of good will see it,” (99:7).
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“And whoever does an atom’s weight of evil will see it.” (99:8).

Verse 57:13 (A/-Hadid) further indicates that righteous deeds will be manifested as light in the Hereafter,
while the hypocrites will seek light from the believers:
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“On the (same) Day the hypocrite men and hypocrite women will say to those who believed, “Wait
for us that we may acquire some of your light.” It will be said, “Go back behind you and seek
light.” And a wall will be placed between them with a door, its interior containing mercy, but on
the outside of it is torment.” (57: 13).

The concept of deeds taking form in the Hereafter is also found in numerous traditions. The Prophet

(SAWA) once advised Qays regarding this reality, saying:81

“O Qays! You will inevitably have a companion who will be buried with you while he is alive, and you will
be buried with him while you are dead. If he is noble, he will honor you; and if he is vile, he will abandon
you to your fate. Furthermore, he will not be resurrected except with you, and you will not be resurrected
except with him, and you will not be questioned except about him. Therefore, do not make him anything
but righteous; for if he is righteous, you will find comfort in him, but if he is corrupt, you will feel terror

from none other than him - and that companion is your deeds.”
Conclusion

This narration beautifully illustrates the idea that a person’s deeds accompany them into the Hereafter

and become a source of either comfort or suffering.

Every human action possesses an inner reality that will become manifest in the Hereafter. These hidden

realities may appear either as blessings and comfort or as punishment and suffering.

For example, verse 4:10 (An-Nisa’) states that those who wrongfully consume the property of orphans

are, in reality, consuming fire into themselves:



“Indeed, those who devour the property of orphans unjustly are only consuming into their bellies
fire. And they will be burned in a Blaze.” (4: 10).

This fire may be unseen in this world, but in the Hereafter it will undoubtedly manifest within those who
unjustly consumed the property of orphans.

The Criterion of Divine Love — Verses 31 - 32
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“Say, (O Muhammad), “If you should love Allah, then follow me, (so) Allah will love you and
forgive you your sins. And Allah is Forgiving and Merciful.”” (3:31).
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“Say, “Obey Allah and the Messenger.” But if they turn away - then indeed, Allah does not like the
disbelievers.” (3:32).

Commentary

Divine mercy encompasses all beings, including human beings, unconditionally. Allah has bestowed
countless blessings and favors upon humanity, including appointing them as His vicegerents on Earth
and promising them eternal Paradise in the Hereafter. Those who recognize this mercy naturally develop
the love and affection for Allah that He has placed within their hearts. It is rare to find a person who
possesses no love for Allah whatsoever. The question, then, is: How should we express our love for
Allah?

The verse teaches that the truest way to express love for Allah is through obedience to the Prophet
(SAWA):
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“Say, (O Muhammad), “If you should love Allah, then follow me, ...” (3:317).

The verse further states that if a person follows the Prophet (SAWA), Allah will love them in return and

forgive their sins and shortcomings:
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“...(If you follow the Prophet), Allah will love you and forgive you your sins. And Allah is
Forgiving and Merciful.” (3:31).

The concept of love manifests in its own natural way. For instance, the love of a mother for her baby is
reflected by showing care and affection to her child. Similarly, Allah’s love is reflected in His forgiveness

of our sins and in the elevation of our spiritual state.

Verse 3:32 further emphasizes that obedience to the Prophet is inseparable from obedience to Allah
(SWT). The verse clearly states that those who turn away from the Prophet’s commands are guilty of
disbelief:
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“Say, “Obey Allah and the Messenger.” But if they turn away - then indeed, Allah does not like the
disbelievers.” (3:32).

True Love

True Love: It is commonly understood that genuine love for someone naturally leads a person to avoid
intentionally hurting or disobeying them. The same principle applies to one’s relationship with Allah

(SWT). If a person truly loves Allah, they will strive to obey Him sincerely.

In Ma'ani al-Akhbar (,ua¥! glw), Imam Ja'far al-Sadiq (AS) is reported to have said: “Whoever
disobeys Allah does not truly love Him.”

The Imam then recited the following well-known poem:82
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Translation:

You disobey God, yet you profess your love for Him, By your life, this is a truly bizarre thing to do! If your

love were sincere, you would have obeyed Him, For the lover is ever obedient to the one he loves.

The Chosen Lineages — Verses 33 - 34
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“Indeed, Allah chose Adam and Noah and the family of Abraham and the family of Imran above
all people -” (3:33).
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“Descendants (that in purity, piety, and virtue), some of them (are taken) from others. And Allah
is Hearing and Knowing.” (3:34).

Commentary

The word istafa (‘;,Z?L'.cl) means selecting the most excellent and purest part of something,83 and it is

translated as “select” or “choose.”

According to verse 33, Allah (SWT) selected and exalted (&Ellal an ul) Adam, Noah, and the
descendants of Ibrahim and Imran (AS) above all people of their time (‘)J-A-'L!-n o.l.».) Each of them
possessed noble character, exceptional abilities, knowledge, and wisdom suited to their role in teaching
and guiding people. Nevertheless, each also possessed unique qualities, some of which are discussed

in the following paragraphs.

Prophet Adam (AS) was the first human being created by Allah (SWT) and appointed as His vicegerent

on earth. He was also the only human before whom the angels were commanded to prostrate. (2:30-37)

Prophet Nuh (Noah) (AS) was the first of the Ulu’l-‘Azm prophets,84 and he came with his own divinely

revealed law (sharia). (2:213)

Aal Ibrahim (ys134) Jh refers to the family of Ibrahim, including Prophet Ishaq (Isaac) (AS) and the
prophets from his lineage who were sent to the Children of Israel, as well as Prophet Isma’il (Ishmael)
(AS) and his righteous descendants, among whom are Prophet Muhammad (SAWA) and his Ahl al-
Bayt.

Aal ‘Imran (Z;,I;.Z.g Jh refers to the family of ‘Imran. ‘Imran could refer either to the father of Prophet Musa
(AS) or to the father of Lady Maryam (AS). Seemingly, it refers to the father of Maryam (AS), as
mentioned in verse 66: 12 (At-Tahrim).85 This view is supported by the fact that the subsequent verses
of the chapter speak extensively about Maryam (AS) and ‘Isa (AS).86

Prophets Ibrahim, Musa, ‘Isa, and Prophet Muhammad (SAWA) each brought a sacred book and a
divine law.87 In addition, Prophet Ibrahim (AS) rebuilt the Kaaba with his son Isma'il (AS), Prophet Musa
(AS) spoke directly to Allah (SWT), Prophet ‘Isa (AS) was raised to heaven, and Prophet Muhammad
(SAWA) was the final and greatest of all divine messengers. In conclusion, each of them possessed

unique traits.

It is worth mentioning two points:



Point 1

Verse 3:33 states that Allah (SWT) only chose and exalted Adam, Noah, the family of Ibrahim, and the
family of Imran. This does not imply that Allah (SWT) did not grant excellence and precedence to other
prophets whose names are not mentioned in verse 3:33.88

Point 2

Allah (SWT) exalted His prophets and messengers above all people.89 However, He elevated some
prophets above others, as stated in verse 17:55 (Al-Isra):
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“And We have made some of the prophets exceed others (in various ways).” (17:55).

Verse 3:34 states: “(They were) descendants (i.i;ﬁ), some of them (are taken) from others” (o= Gpaas

u=45). When one thing is derived from another, it indicates a profound resemblance between the two.

Thus, the phrase highlights a remarkable spiritual similarity in excellence and purity among the divine
messengers - at least those mentioned in the verse. This suggests that later generations are

indistinguishable from their predecessors in their absolute devotion to God.

In the end, the verse says, “And Allah is Hearing and Knowing” (r.d.r. [ on d1y). It highlights that Allah is
aware of their thoughts, sees their actions, and hears their words.
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The Beginning of Maryam’s Story — Verses 35 - 36
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“(Mention, O Muhammad), when the wife of Imran said, “My Lord, indeed | dedicate what is in my
womb entirely to Your service, so accept this from me. Indeed, You are the Hearing, the
Knowing.”” (3:35).
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“But when she delivered her, she said, “My Lord, | have delivered a female.” And Allah was most

knowing of what she delivered, “And the male is not like the female. And | have named her Mary,

and | seek refuge for her in You and (for) her descendants from Satan, the expelled (from the
mercy of Allah).”” (3:36).

Commentary

Islamic chronicles and commentators state that Hannah (dia) and Ashya (¢ Lisf) (also known as Ashba,
Al-Yashbi, or Elizabeth) were two sisters. 1 Hannah was the wife of Imran (yf <), while Ashya was the
wife of Zakaria (4LS3).

Hannah had gone many years without bearing any children. One day, while sitting under the shade of a
tree, she saw a bird feeding its chicks. The scene renewed her sorrow over her inability to conceive. She
implored Allah (SWT) to bless her with a child. Before long, her sincere prayer was answered, and she
became pregnant.

According to other traditions, Allah (SWT) informed Imran that he would father a blessed child who
would become a prophet to the Children of Israel, possessing the miracles of healing incurable diseases

and resurrecting the dead. Imran relayed this remarkable news to his wife, Hannah.2
The paragraphs below offer a brief explanation of the verses:

Verse 3:35 states, “When the wife of Imran said (4} yee ’cﬁf,.’ol _dLa 3!), ‘My Lord, indeed | dedicate what is
in my womb entirely to Your service (135aa gihi g b &l &35 ) O3). So, accept this from me (e Jiid).

£ . @

Indeed, You are the Hearing, the Knowing r.l.l.«.l f twdl il eif).”

When Hannah delivered her baby and saw it was a girl (Gisxss GIi), she said, “My Lord, (contrary to my

o Z,7

expectation) / have delivered a girl” ( uul (PN ,_,:l .‘.,3 ). Allah (SWT) confirms her statement and

f20 % 25

says, “And Allah was most knowing of what she delivered (s} Lu ,J.e.l dt1y), and the male is not like
the femnale” (Y& 5Kt Luils).

Nevertheless, Hannah said, “/ have named her Maryam (g (it wil:,) and | seek refuge for her in

oo o

You and (for) her descendants from Shaytan, the expelled (from the mercy of Allah)” (@L, "y Lq.u.n.m @L,
ot 9uq..m e LH:,..\‘, & u.g,./gl).



The following points may be deduced from Hannah’s vow:

Point 1

Hannah was confident that her unborn child would be a boy. Therefore, she vowed to dedicate him as a
servant to the Bayt al-Magqdis temple. Had she entertained any doubt, she would have instead said, “O

Lord, if my unborn child turns out to be a boy, | will dedicate him to the temple.”3

Point 2

Hannah appears to have made her vow without consulting Imran, implying that Imran was no longer
alive at that time. Had Imran been alive, Hannah would likely have shared her thoughts with him and
sought his approval. This notion is supported by verses 3:37 and 3:44 of Aal-i-Imran, which state that

Zakaria became Maryam’s guardian in the temple.4

Point 3

The name Maryam meant “the worshipper” or “one who serves the Lord.”5 By naming her Maryam,
Hannah renewed her vow to dedicate her newborn child to the temple despite the child not being a boy.
Allah (SWT) accepted her graciously (6.(cua JJiu (A AT

The word tagabbala (Jii) means “to accept willingly and gladly”, while gabul (gﬁ) means

“acceptance.”7
Appendix

The word an-nadhr (,iill) means “to vow,” while muharraran (lf,f,;i) is derived from the word At-Tahrir
(ssailh), meaning “to release from a bond.” In the terminology of that time, muharraran referred to boys
whose parents entrusted them to the temple so that they could worship Allah (SWT) and serve the

temple. The word muharrarah (355an) is the feminine form of “muharraran” (I35a%).
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“(Mention, O Muhammad), when the wife of Imran said, “My Lord, indeed | dedicate what is in my

womb entirely to Your service.”” (3:35).

The Perfect Upbringing of Maryam — Verse 37
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“So her Lord accepted her with good acceptance and caused her to grow in a good manner and
put her in the care of Zakaria. Every time Zakaria entered upon her in the prayer chamber, he
found with her provision. He said, “O Mary, from where is this (coming) to you?” She said, ‘It is
from Allah. Indeed, Allah provides for whom He wills without account.”” (3:37).

Commentary

When Hannah (ai;) discovered that she had given birth to a girl, whose custody could not easily be
entrusted to the temple,8 she named her Maryam (i.e., one who worships and serves). Hannah prayed

to Allah (SWT) to protect her and her descendants from Shaytan:
s Sl Al e G35 L el s (5 G i1 . a6 (g G

“But when she delivered her, she said, “And | have named her Mary, and | seek refuge for her in
You and (for) her descendants from Satan, the expelled (from the mercy of Allah).”” (3:36).

By naming her Maryam, Hannah renewed her vow to dedicate her newborn daughter to the temple

despite her not being a boy. Allah (SWT) accepted Maryam with satisfaction:9

L oG

.- sz o3 0%

“So her Lord accepted her with good acceptance...” (3:37).

)

The word tagabbala (Ji&i) means “to accept willingly and gladly,” while gabul (51333) means “acceptance.’
The phrase bigabulin hasanin (u.ua J,iu) carries the same connotation as taq;abba/a (Ju.-) The phrase
(L@.f,f, Lg.l.n.m) indicates that Allah /(SW'I,') chose Maryam gladly, willingly, and with satisfaction. The phrase
bigabulin hasanin (‘_,.ua JJ-:-N) further emphasizes that Allah accepted her with complete pleasure. 1011

Hannah also prayed to Allah (SWT) to protect Maryam and her descendants from Shaytan. Allah (SWT)
answered her prayer by saying, “And made her grow in a good manner’ (Gua G Gigls). Allah (SWT)
bestowed guidance upon her and her offspring and granted them a pure life, free from the whispers of
Shaytan and untouched by his misleading suggestions. Allah (SWT) accepted Maryam with full pleasure

(crua Jsiiy) and granted her a purified upbringing (12.(Gua G

As mentioned earlier, Maryam’s father, Imran, passed away before her birth. After her birth, her mother
brought her to Bayt al-Maqdis and presented her to the Jewish scholars, saying, “This child has been

dedicated to the temple; one of you should take care of her.”13

Maryam was born into a distinguished family, and signs of excellence were visible upon her face. The

scholars in the temple disputed among themselves over the privilege of her guardianship. They agreed



to settle the matter by drawing lots, and Zakaria’s name was chosen. Allah refers to this episode in verse
3:44 of Chapter Aal-i-Imran.

The remaining part of the verse refers to the upbringing of Maryam in the temple under the guardianship
of Prophet Zakaria (u;gj). The verse states: “So her Lord ... put her in the care of Zakaria” (Li/,{; Lli<y).

As Maryam grew up, her excellence and nobility became increasingly apparent. She reached such a
lofty position that the verse says: “Every time Zakaria entered upon her in the prayer chamber, he found
with her provision” (G, bais 325 Sioasdl S5 Gle J25 G

Zakaria asked her, “O Maryam, from where has this come to you?” (Ifﬁ ¢l.l @I ;.l,n k). She replied, “It is
from Allah” (41t sie & 34). “Indeed, Allah provides for whom He wills without account” (s 1 4t ul

Maryam’s answer implied that the provision was heavenly. Had the food been ordinary and familiar to
Zakaria, he would merely have wanted to know who had brought it. In that case, Maryam’s response
would have seemed vague - an evasion unbefitting her dignity. However, because Zakariya recognized

that the provision was miraculous, her answer was perfectly clear and left him fully satisfied.

Furthermore, Zakaria saw the heavenly provision granted to Maryam as evidence of her honor and noble
status in Allah’s sight. This realization motivated him to ask Allah (SWT) for a child who would likewise
be honored with dignity, virtue, and a lofty rank before Allah. Further discussion of this matter will be
presented in the commentary on verse 3:38 of Surat Al ‘Imran.

The interpretation and commentary on the phrase “without account” (:?!L/m/a ‘,a.a.-) can be found in the

commentary on verse 3:27 of Chapter Aal-i-Imran.

The Prayer of Zakaria — Verses 38 - 40
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“At that time Zakaria called upon his Lord, saying, “My Lord, grant me from Yourself a good
offspring. Indeed, You are the Hearer of supplication.”” (3:38).
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“So the angels called him while he was standing in prayer in the chamber, “Indeed, Allah gives
you good tidings of Yahya, confirming a word from Allah and (who will be) honorable, chaste,
and a prophet from among the righteous.”” (3:39).
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“He said, “My Lord, how will | have a boy when | have reached old age and my wife is barren?”
The angel said, “Such is Allah; He does what He wills.”” (3:40).

Commentary

Zakaria admired Maryam’s high moral character, sincere worship, and esteemed status in the eyes of
Allah (SWT). For instance, whenever he entered her chamber, he found rare food beside her. He asked,
“O Maryam, from where has this come to you?” (tia &lf i ¢i>e ). She replied, “It is from Allah” (s 3a
dlf sie).

Zakaria was deeply impressed by Maryam’s noble and dignified status in the eyes of Allah. He prayed to
Allah to bless him with a child who would possess the same honor and dignity as Maryam. Allah (SWT)
answered his prayer and bestowed upon him Yahya (AS), who shared many similarities with the Prophet

‘Isa (AS). Their similarity is underscored in Chapter 19 (Maryam). For instance:
1. Angels gave the glad tidings of the birth of ‘Isa to Maryam (19:17) and of Yahya to Zakaria (19:7).

2. After giving birth to ‘Isa, Maryam remained occupied in the remembrance of Allah and did not speak to
anyone for several days (19:26). Similarly, Zakariyya did not speak for three days after receiving the glad

tidings of having Yahya (19:10).
3. ‘Isa and Yahya declared their prophetic missions during childhood (19:12 and 19:30).
Let us now delve into the understanding of verses 3:38—40.

Verse 3:38 states that Zakaria prayed, “My Lord, grant me from Yourself a good offspring” (cse  <sa &35
S 4.-,,3 dil), and “Indeed, You are the Hearer of supplication” (&4l gsa &Li)). The phrase “a good

offspring” (4.u.l= 4.:,,3) implies a child possessing honor, prestige, and noble character like Maryam. 14

At that moment, “the angels called him” (33531.:!! 4Gald) while “he was standing in prayer in the chamber”
(! sl o ‘_,'Laf ;.-Ln 383): “Indeed, Allah gives you glad tidings of Yahya” (wmu . J.m.u it ul) He would

be “confirming a word from Allah” (;u.ll oo u.lS.. Ln:.\..m), “honorable” (IA:i.mJ), ‘Chaste” (Iysand), and “a
prophet from among the righteous” (allall & Li:ﬁ;,).

Rt

The phrase “Indeed, Allah gives you glad tidings of Yahya” (UIAI-I o iy I uf) implies that Allah (SWT)

Himself named Zakaria’s son Yahya. 15 This is consistent with verse 19:7 (Surah Maryam):
Urliad Ji8 oo 0l a3 o g il oy &5l ) S5,

“(He was told), “O Zakaria, indeed We give you good tidings of a boy whose name will be Yahya.



We have not assigned to any before (this) name.”” (19:7).

The phrase “confirming a word from Allah” (!} & A-A-ISJ Lu.mi) means that Yahya (AS) would believe in
and support the mission of the Prophet ‘Isa (AS). The word kalimatin (5.2..]3) refers to Prophet ‘Isa (AS),

according to verses 3:45 (Aal-i-Imran) and 4:171 (An-Nisa). In general, the word kalimah (&;;i) means
“word,” but in the Qur’an it may also refer to Allah’s creation, since His creation manifests His command

and will. For instance, in verse 31:27, “the words of Allah” (gill &:LZ.{S) refers to Allah’s creations:

»
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“And if whatever trees upon the earth were pens and the sea (was ink), replenished thereafter by
seven (more) seas, the words of Allah would not be exhausted. Indeed, Allah is Exalted in Might
and Wise.” (31:27).

The word Sayyidan (l;;,:m) means “chief” or “leader of the community” and refers to a person who
manages the affairs of the people. This is the original meaning of the word. The honorable and noble

among people are called Sayyid (.\:i.iu) because leadership requires dignity and respect.

The word hasuran (Iyswaa) translates as “chaste” and refers to one who abstains from lust and worldly
desires. It is sometimes used for a person who refrains from women. In the present context, it signifies a

man who abstains from carnal desires because of his asceticism and devotion.
Our attention now shifts to verse 3:40:

Earlier, it was mentioned that Hannah (ﬁ;) and Ashya (tLg.f&i) - also known as Ashba, Al-Yashbi, or
Elizabeth - were two sisters. Hannah was the wife of Imran (a':,.:x-f-), while Ashya was the wife of Zakaria

(L,S3). Both women were barren and unable to conceive children.

The angels informed Zakaria that Allah (SWT) would bless him with a child as noble as Maryam. He
became overwhelmed with joy and could not conceal his happiness upon hearing the news that his wife

would conceive a child after many years of marriage. He asked, “My Lord, how will | have a boy when
s uski 5 06

old age has overtaken me and my wife is barren?” (sl ‘,.l als it ‘_,....L' H
Prophet Zakariyya was fully aware of his advanced age and his wife’s infertility, yet he had unwavering
faith in Allah (SWT) and firmly believed that Allah could bless him with a child. For this reason, he had
implored Allah (SWT) to grant him offspring through his wife, who had long been unable to conceive.
After hearing the glad tidings, why then did he ask his Lord how he could have a child? Did he doubt the
promise of his Lord? Certainly not.

Zakariyya understood that this would not be an ordinary pregnancy in which a couple conceives



naturally. Rather, he wondered how Allah (SWT) would bring this miracle about. Would his wife
miraculously conceive despite her barrenness? Would she regain the ability to menstruate and become

pregnant? The angels replied that his wife would conceive by the will of Allah (SWT).

A similar question was asked by both Prophet Uzair16 and Prophet Ibrahim, although both firmly
believed in the resurrection. Nevertheless, they asked Allah (SWT) to show them how He would
resurrect the dead on the Day of Judgment. 17 Further discussion can be found in the commentary on
verses 2:259 and 2:260 of Surah Al-Baqgarah.

Allah (SWT) also gave Prophet Ibrahim (AS) the glad tidings of a child in old age, even though his wife
was elderly and barren (r"“" j9ae); see verses 15:54 (Surah Al-Hijr) and 51:25-30 (Surah Adh-
Dhariyat). Prophet Ibrahim initially felt fear when the angels appeared before him. The angels reassured
him that they had come to deliver the good news that he would be blessed with a knowledgeable son.

Ibrahim, like Zakaria, was astonished and asked:

WA 8 - < 3235 %
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“He said, “Have you given me good tidings although old age has come upon me? Then about
what you give glad tiding?”” (15:54).

The angels replied, “We give you glad tidings in truth, so do not be among those who despair.” lbrahim

(AS) responded that only those who are astray despair of the mercy of Allah (SWT):

“He said, “And who despairs of the mercy of his Lord except for those astray?”” (15:56).

Ibrahim (AS) neither lost hope in Allah’s mercy nor doubted Allah’s ability to bless him with a child.
Rather, he was amazed by the divine power through which he could father a son in old age despite his

wife’s barrenness. 18

In summary, when people hear extraordinary news, they naturally express amazement or ask how such
a thing could occur. The Prophets of Allah (SWT) never doubted Allah’s power. Rather, they were filled
with wonder and curiosity regarding how Allah (SWT) would manifest His signs and miracles within His

creation.

The Miraculous Birth of Yahya (AS) — Verse 41
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“He said, “My Lord, make for me a sign.” He said, “Your sign is that you will not (be able to) speak
to the people for three days except by gesture. And remember your Lord much and exalt (Him
with praise) in the evening and the morning.”” (3:41).

Commentary

After the angels announced the birth of Yahya to Zakaria, he asked Allah (SWT) for a sign to reassure
him (7 _J Jast /L.Q). Although Zakaria believed in Allah’s words and promises, he was still amazed and
perplexed as to how he could have a child through his barren wife at such an advanced age. 19 This
request was similar to Prophet Ibrahim’s (AS) request to witness the resurrection in order to attain

complete reassurance concerning it.20

In response, Allah (SWT) told him, “Your sign is that you will not (be able to) speak to the people for

three days except by gesture” (I3s) ’ig eLﬁ F gl r&} ¥ S J6), and “Remember your Lord much”
(1548 &35 <313, “and glorify Him in the evening and the morning” ( ,LS.'Y 15 [pbially puy).

According to the verse, Zakariyya’s ability to speak to others was temporarily impaired for three days.
However, he could still express his gratitude to Allah and praise Him for the great blessing of being
granted a child. Allah (SWT) intended to demonstrate to Zakariyya that He can enable a speech-

impaired tongue to speak only words of praise and remembrance of Him.

The same Almighty can also bless a barren womb with a child who embodies His remembrance. In this
miraculous sign, Zakariyya not only found an answer to his prayer but also witnessed the profound

power of divine intervention.21

Some commentators argue that Zakaria voluntarily chose silence during this period, but this
interpretation contradicts the apparent meaning and spirit of the verse. Voluntary silence cannot properly
serve as a divine sign from Allah (SWT).

Different Levels of Faith

Different Levels of Faith: There are situations in which people believe in something based upon
evidence or logical reasoning. For example, a person may infer the existence of fire through the smell of
burning or by observing smoke from a distance. Similarly, one may believe in the Day of Judgment
through reasoning and rational reflection. This foundational level of faith, built upon knowledge and
reasoning, is referred to in the Qur'an as ‘/im al-Yagin (_,J.u.ll ;J;) meaning “certainty through

knowledge.”22

Witnessing something directly leads to a stronger level of belief. For instance, a person becomes more
certain of fire upon seeing it. This level of faith is called ‘Ayn al-yaqin (umll Sie) in the Quran, meaning
“certainty through sight.” Prophet Ibrahim reached this level of certainty by observing resurrection.



Experiencing something firsthand is the highest and most convincing level of certainty. For example,
standing near a fire and feeling its heat leaves no room for doubt regarding its existence. This ultimate
degree of certainty is known as haqq al-yaqin (um.ll da) meaning “absolute certainty” or “the truth of
certainty.” Verse 56:95 (Surat al-Wagi’ah) states that on the Day of Judgment humanity will experience
the undeniable reality of Allah’s promises as haqq al-yagin (@.(;,.gﬂl d;

Maryam, a Chosen Lady (SA) — Verses 42 - 43
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“And (mention) when the angels said, “O Mary, indeed Allah has chosen you and purified you and
chosen you above the women of the worlds.”” (3:42).
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“O Mary, be devoutly obedient to your Lord and prostrate and bow with those who bow (in

prayer).” (3:43).

Commentary

g

The verses indicate that the angels spoke to Maryam (SA) (w(> U G enlE il3) and conveyed to her
two glad tidings that demonstrate her dignity and honor in the sight of Allah (SWT). These two glad
tidings are as follows:

1. “Indeed, Allah has chosen you and purified you” (gJ;zL:, Jakial an uI)
2. “And He has chosen you above the women of the worlds” ((uelGll £ L o Je dJlElialy).

At first glance, these two statements seem similar, but the distinction lies in their selection criteria. The
first states, “Allah has chosen you and purified you” (gJ}ZLj, Jl.daml an L,l) while the second declares,

“He has chosen you above the women of the worlds” (Gl Gl ¢Cus (e gJLé.Llalg). What criteria distinguish

these two forms of selection?

In the first instance, Allah (SWT) chose Maryam for her unwavering devotion and complete submission.
This criterion mirrors the selection of Prophet Ibrahim for his wholehearted submission to Allah, as stated
in verses 2:130-131:24
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“We certainly chose him (Ibrahim) in this life, and in the Hereafter he will surely be among the
righteous.” (2: 130).
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“When his Lord said to him, “Submit’, he said “| have submitted (in Islam) to the Lord of the
worlds.”” (2: 131).

The concept of Maryam’s purification (Q}Z.ng) suggests that Allah (SWT) protected her from the influence
and manipulation of Shaytan. Some commentators also maintain that her purification refers to her
remaining free from menstruation, which allowed her to remain continuously in the sanctuary without
interruption. Although this second interpretation is not incorrect, the first appears more consistent with
the verse’s broader message.25

In the second instance, Allah (SWT) granted Maryam (SA) a unique distinction over all other women, in

that she conceived and gave birth to ‘Isa (AS) without any contact with a man:
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“And (mention) when the angels said, “O Mary, indeed Allah has chosen you above the women of
the worlds (to give birth without meeting a man).”” (3:42).

The criterion in the second instance (et ¢l o Je gl_fiLZAlg) is a mirror of the criterion used for the
selection of Adam (AS). The difference is that Maryam (SA) is the only woman who gave birth to a child
without being touched by a man, whereas Adam (AS) is the first human being created without a father or
mother, and to whom the angels prostrated:
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‘Indeed, Allah chose Adam ... over the worlds -” (3:33).
Verse 3:43 states that the angels again addressed Maryam and instructed her to:

1. Remain devoutly obedient to her Lord in gratitude for being among the chosen women of her time,

and

2. Prostrate and bow in prayer along with those who bow, in appreciation of her purification and elevated
status.

Verse 3:43 reads:
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“O Mary, be constantly and humbly devoted to your Lord and prostrate and bow with those who
bow (in prayer).” (3:43).

The word ugnuti (gﬁfﬁl) comes from the root ganata (w sis). The term a/-Qunut (= sidll) refers to
obedience accompanied by humility, devotion, and submission. Hence, ugnuti (gﬁél) may be translated
as “be constantly and humbly devoted.”

In summary, in verse 3:42, the word istasfaki (;IL%LLAI), meaning “He has chosen you,” is repeated
twice. That is, Maryam (AS) possesses two distinct qualities that led to her being chosen in two different

ways.

The first instance of istasfaki (;J@Licl) refers to Maryam (AS) being chosen for her exceptional purity,
devotion, and submission to Allah (SWT), qualities that resemble those of Prophet Ibrahim (AS) and

other selected servants of God.

The second instance, emphasized by the phrase “above the women of the worlds,” highlights her unique
role as the only woman in history chosen to miraculously conceive and give birth without any human

intervention.

The Position of Fatimah al-Zahra

The Position of Fatimah al-Zahra (SA): It is important to note that not all chosen servants occupy the
same rank. Some surpass others in virtue, devotion, and nearness to Allah, as indicated in verse 17:55
(Surah Al-Isra):
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“And We have made some of the prophets exceed others (in various ways), and to David We gave
the book (of Psalms).” (17:55).

Maryam (SA) held the highest rank among the women of her era. According to a narration from Imam
al-Sadiq (AS), the daughter of the Prophet (SAWA), Lady Fatimah al-Zahra (AS), surpasses even the
rank of Maryam (SA):26
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Maryam was the noble lady of her era, while Allah (SWT) has made you, Fatimah, the noblest of all



women throughout history.

Maryam’s Mentor — Verse 44
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“This is news of the unseen that We reveal to you (O Prophet). You were not with them when they
cast lots to decide who would be Mary's guardian, nor were you there when they argued (about
it).” (3:44).

Commentary

Hannah (i), the wife of Imran (&) 5=2), brought Maryam to the temple and informed the scholars and
elders of Bani Israel that she had vowed to dedicate her daughter to the worship of Allah and the service
of the temple. Since Maryam belonged to the noble family of Imran, a family renowned for purity and
righteousness, the devout men of Bani Israel competed for the honor of becoming her guardian. After
much discussion and disagreement, they finally decided to draw lots to determine who would be granted

custody of her.

They then went to a river (or pond), and each person wrote his name on an arrow and cast it into the
water. All the arrows sank except the arrow belonging to Zakaria. In this manner, Zakaria was officially
chosen as Maryam’s guardian, and indeed, he was the most deserving among them. In addition to being

a prophet, he was also the husband of Maryam’s maternal aunt.

The verse states: “This is from the news of the unseen which We reveal to you (O Prophet)” (el o JJ:
el | ETEN Jf ﬁl) “You were not with them When they cast their pens (or arrows) to decide which of them

would take charge of Maryam” («» N by V-@-AWI ) N 3 r(;.._s.l Ll G 3), “nor were you with them when
they dlSpUted (u\g.mfn.é.laj‘ Jl V'f"!"d ;uS Lo\g).

The word al-galam (-&l!) means “pen” or “reed pen,” but it may also refer to the arrow-like sticks used

for drawing lots. The term al-aglam (is)u?l) is the plural form of al-qalam (VJAJI).

The News of ‘Isa (AS)’s Birth — Verses 45 - 46
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“(And mention) when the angels said, “O Maryam, indeed Allah gives you good tidings of a word
(creation) from Him, whose name will be the Messiah, Jesus, the son of Maryam - distinguished



in this world and the Hereafter and among those brought near (to Allah).” (3:45).
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“He will speak to the people in the cradle and in maturity and will be of the righteous.” (3:46).

Commentary

Verse 3:45 refers to the angels speaking to Maryam (SA) and bearing the good news that she would

soon give birth to a child named the Messiah, ‘Isa, the son of Maryam (s:>= ol e ’C_._MJI ol s MJSJ)

The word Kalimah (MJS) in the phrase bikalimatin minhu ismuhu al-Maseehu (c.l.u.n.c.‘ P oo 4_..4 d.o.ls.l) refers
to the creation of Prophet ‘Isa (AS). Hence, the meaning of the verse becomes:
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“(And mention) when the angels said, “O Maryam, indeed Allah gives you good tidings of a word
(creation) from Him, whose name will be the Messiah, ‘Isa, the son of Maryam.”” (3:45).

The word kalimah (Z.L.}/S) literally means “word.” In the Qur'an, however, it also refers to Allah’s creation,
since His creation manifests His words. For instance, in verse 31:27, kalimatu Allah (!l &GK) refers to

Allah’s creations:
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“And if whatever trees upon the earth were pens and the sea (was ink), replenished thereafter by
seven (more) seas, the words (creation) of Allah would not be exhausted. Indeed, Allah is Exalted
in Might and Wise.” (31:27).

The word wajihan (LQ.{A.3) means honored, highly distinguished, eminent, or a person of high status,
prestige, and noble standing. The verse states that Prophet ‘Isa (AS) holds an honorable position in this
world and the Hereafter, and that he is among those granted nearness to Allah:
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“... Distinguished in this world and the Hereafter and among those who are granted nearness to
Allah.” (3:45).



Verse 3:46 states that the angels gave the good news that ‘Isa (AS) would speak to the people in the
cradle and in maturity (ﬁijg %AJI o ;,plill ;jifg), and that he would be among the righteous (3
Seallall).

The word Kahlan (4S) means “maturity” or “middle age.”

‘Isa (AS) speaking in the cradle during the first days of his birth was presented as a great miracle, as
mentioned in verses 19:27-34 (Maryam). Speaking at a mature age, however, is entirely normal. Why,

then, does the verse mention these two traits together?

The pairing of these two states suggests that ‘Isa (AS) spoke in the cradle with the wisdom and
composure of a mature adult and that, upon reaching adulthood, he would continue to deliver his

message with the same profound wisdom and authority he displayed as an infant.

It may also refer to a prophecy. According to historical reports, Prophet ‘Isa (AS) lived among the people
for 33 years, and before reaching mature age, Allah (SWT) raised him to heaven. According to many
traditions, he will return after the appearance of Imam Al-Mahdi (AS) and will speak to the people during
his mature age.27

The word “al-Maseeh”

The word “al-Maseeh” (Ml): The title al-Maseeh (}c_.\‘./m./njl) appears eleven times in the Quran and is
reserved exclusively for Prophet ‘Isa (AS). It is derived from the Arabic root m-s-h (t-uv—p) — Meaning

» &

“to wipe,” “to rub,” or “to anoint” - signifying that ‘Isa (AS) was anointed with divine purity and blessings.

Theologically, A/l-Masih is the Arabicized form of the Hebrew/Syriac term Meshiha (lagiw), which
appears in both the Old and New Testaments. In the tradition of the Children of Israel, priests anointed
newly crowned kings with holy oil to signify divine grace and the legitimacy of their rule; hence, the king
was referred to as Meshiha.

In this context, the title A/-Masih can be understood as “the king” or “the blessed one.” The latter
interpretation is explicitly reinforced in Surah Maryam (19:31), where ‘Isa (AS) declares: “He (Allah) has

o8

made me blessed wherever | may be” (28. (&;ﬁ G UJI < g G.JMJ

The word “Isa”

The word “Isa” (use): This name is the Arabicized form of the Hebrew Yeshua (£.44), @ name
meaning “God saves”29 or “God is salvation,”30 indicating that salvation and deliverance come from
God. Allah (SWT) Himself chose the name ‘Isa, signifying the child’s divinely ordained purpose was to
bring salvation and spiritual deliverance for the Children of Israel through the divine message.31

{13

The expression “Isa, the son of Maryam” (v-'d“ :,JI u-*“-“) emphasizes that ‘Isa (AS) would be born

miraculously without a father and would therefore become known by this title. Verse 21:91 (Al-Anbiya)



states that Allah (SWT) made Maryam and ‘Isa signs for mankind:
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“And (mention) the one who guarded her chastity, so We breathed into her of Our (gifted created)
spirit, and We made her and her son a sign for the worlds.” (21:91).

The expression “Our Spirit” (i s) implies “Our (gifted, created) spirit.” This interpretation also applies to

similar verses, such as:

1. Fa-itha sawwaytuhu wa nafakhtu feehi min roohee (15:29) (38:72) (. Sy e b AR i 138),
meaning: “And when | have proportioned him and breathed into him of My (gifted, created) soul.”

]

2. Thumma sawwahu wa nafakha feehi min roohihi (32:9) (4= Ji oo sl ol vj) meaning: “Then He

proportioned him and breathed into him from His (gifted, created) soul.”

3. Fa-nafakhna feeha min roohina (21:91) (66:12) (lia o oo s [3335), meaning: “We breathed into her
of Our (gifted, created) spirit.”

The angel “Ruh”

The angel “Ruh”: According to various commentators, the term “Ruh” refers either to the angel Jibrael

(AS) or to an angel even greater in rank than Jibrael and Michael, as explained below:

Ruh as a Superior Angel

Ruh as a Superior Angel: Some commentators32 believe that “Ruh” is one of the noble angels,
superior even to the angel Jibrael. A hadith from Imam al-Sadiq (AS) mentions “an angel greater than
Jibrael and Michael.”33

Ruh as Another Name for the Angel Jibrael

Ruh as Another Name for the Angel Jibrael: Various verses mention that the Qur'an was revealed to
the heart of the Prophet (SAWA) by the angel Jibrael34 (Ji,is), the Holy Ruh3s (9,..3_%]! z35), and the
Trustworthy Ruh36 (G,QJI & JZJI). Based on these three expressions, Al-Mizan concludes that “Ruh” is

another name for the angel Jibrael (AS).37

Who Spoke to Maryam

Who Spoke to Maryam (SA): Verse 3:45 states that the angels spoke to Maryam (SA), while verses
19:17—20 mention that the angel Ruh spoke to her. This raises the question: with whom did Maryam
(SA) speak - was it the angels or Ruh? One possible explanation is that Ruh, accompanied by a

delegation of angels, conveyed the glad tidings to Maryam. Allah knows best.



A Birth Without a Father — Verse 47
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“She said, “My Lord, how will | have a child when no man has touched me?” (The angel) said,
“Such is Allah; He creates what He wills. When He decrees a matter, He only says to it, ‘Be,’ and it

iS. 9999 (3.47)

Commentary

The birth of a child normally begins with the fertilization of an egg inside the mother’'s womb by a male
sperm. The fertilized egg then develops into a fetus, which grows into a child over approximately nine
months. Therefore, when the angels informed Maryam (AS) about the birth of ‘Isa (AS), she was puzzled

as to how she could become pregnant without any human contact:
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“She said, “My Lord, how will | have a child when no man has touched me?”” (3:47).

The angels informed her that Allah (SWT) has the power to create a child - or anything else -

whatever manner He wills.

For example, the Qur’an states that Allah (SWT) created Adam (AS) and Hawwa’ (Eve) (SA) without a

father or mother, and that Prophet Yahya (John) (AS) was born to a barren mother:
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“..(The angel) said, “Such is Allah; He creates what He wills.”” (3:47).

The verse concludes with the following statement:

“... When He decrees a matter, He only says to it, ‘Be,’ and it is.” (3:47).

It is important to note that Allah does not literally need to speak the word “Be” for something to come

into existence. Rather, when Allah wills something into being, it occurs according to His divine decree



and plan. However, the fulfillment of that decree may unfold over time, such as the nine months required

for a fetus to develop fully in the mother’s womb.

Miracles of Prophet ‘Isa (AS) — Verses 48 - 49

Y oo 85w 2

Dy 2530015 L&Ay Lasii Al

“And He will teach him the Scripture and wisdom and the Torah (Taurat) and the Gospel (Injeel)”
(3:48).
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“And (make him) a messenger to the Children of Israel, (who will say), Indeed | have come to you
with a sign from your Lord in that | fashion for you from clay (that which is) like the form of a
bird, then | breathe into it and it becomes a bird by permission of Allah. And I cure the blind and
the leper, and | give life to the dead - by permission of Allah. And | inform you of what you eat
and what you store in your houses. Indeed in that is a sign for you, if you are believers.” (3:49).

Commentary

Verses 3:45-46 state that the angels gave Maryam (SA) the good news that Allah (SWT) had chosen
her to give birth to a child who would be honored in this world and the Hereafter. He would proclaim his
prophetic mission in infancy and preach during adulthood. The remainder of the angels’ conversation

with Maryam in verses 3:48—49 is as follows:

Allah (SWT) would teach him (‘Isa) the Book and Wisdom, specifically the Taurat and the Injeel (iifjfui}
Jenils 8155115 8.1 L, and would send him as a messenger to the Children of Israel (it ol ¥ g
Q5.

“And He will teach him the Scripture and wisdom and the Torah (Taurat) and the Gospel (Injeel)”
(3:48).
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“And (make him) a messenger to the Children of Israel...” (3:49).

Al-Kitab (LGS translates as “the Book” and refers to divine revelation or scripture. Examples include
the Torah (Taurat), revealed to Prophet Musa (AS), and the Gospel (Injeel), revealed to Prophet ‘Isa
(AS). Al-Hikmah (i;i;ll) is translated as “wisdom,” meaning the knowledge and understanding that

enable a person to make sound judgments.

w

Then ‘Isa (AS) would say to the Children of Israel, “Indeed, | have come to you with a sign (V}Sim NS L,..l
JLn) from your Lord” (12 ‘.}S{, o). The signs mentioned in the verse are as follows:
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“.. I fashion for you from clay (that which is) like the form of a bird, then | breathe into it, and it

becomes a bird by permission of Allah...” (3:49).
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“... And I cure the blind and the leper..."” (3:49).
i o3 ol Al

“.. 1 give life to the dead by permission of Allah...” (3:49).
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“... And I inform you of what you eat and what you store in your houses...” (3:49).

At the end of the verse, it is stated that these four signs were sufficient to convince the Children of Israel

that ‘Isa (AS) was a messenger of Allah, if they were willing to believe in him:
ORI DA ROTC R R I

“.. Indeed, in that is a sign for you, if you are believers.” (3:49).

It is important to note that Allah (SWT) granted ‘Isa (AS) the ability to perform miracles. The verse
emphasizes this fact through the repeated statement, “by the permission of Allah” («i!! 932).

The phrase bi-idh’ni I-lahi (1! 93;4;) means “by the permission of Allah” or “by Allah’s leave.”



Linguistically, idhn (QSD denotes permission granted through the removal of an obstacle or restriction,

thereby allowing an action to take place.38

When ‘Isa (AS) declares that he creates a bird from clay or heals the blind “by Allah’s permission,” this
serves as a safeguard against shirk (associating partners with Allah). This wording emphasizes that ‘Isa
(AS) acts solely as an instrument of Allah’s will and power, not as the independent source of these

miracles.

Tafsir Al-Manar,3940 in its commentary on verse 3:48, claims that ‘Isa (AS) only declared his ability to
perform miracles by Allah’s command but did not actually perform them. This interpretation, however, is
contradicted by verse 5:110 (A/-Ma’idah), which explicitly affirms that Allah granted ‘Isa (AS) the ability
to create a bird from clay and bring it to life by His permission:
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“‘when Allah will say, “O Jesus, Son of Mary, remember ... when you fashioned from clay (what
was) like the form of a bird with My permission, then you breathed into it, and it became a bird
with My permission; and you healed the blind and the leper with My permission; and when you
brought forth the dead with My permission; ..... ”” (5:110).

Wilayat al-Takwin

Wilayat al-Takwini:41 The Qur’an repeatedly affirms that Allah (SWT) alone is the Giver of Life (?JJI u.laj
dj};fll) and the ultimate Source of all creation. However, in specific instances, Allah bestows a measure
of this power and ability upon His Prophets, the Infallible Imams, and other perfected individuals,

allowing them to act as His agents by His specific permission (bi-idhnillah).

This empowerment - whereby a holy figure serves as a means for Divine action in the physical and

metaphysical realms - is known as Wilayat al-Takwini (Ontological or Creative Guardianship).

The Mission of Prophet ‘Isa

The Mission of Prophet ‘Isa (AS): Prophet ‘Isa (AS) was one of the Ulu al-"Azm (a2l ! 4i) prophets
and was sent to the Children of Israel ([ng;iul u"‘ JII §Jiu33). There is a difference of opinion among

commentators as to whether the mission of every Ulu al-‘Azm prophet is necessarily universal.

Tafsir-e Nemuneh states that an Ulu I-’Azm prophet possesses a new divine book and sharia (divine
law). His mission may be limited to a particular nation, such as Prophet ‘Isa (AS), or it may be universal,
such as the mission of Prophet Muhammad (SAWA). The exclusivity of Prophet ‘Isa’s (AS) mission to

the Children of Israel is also reflected in the commentary of Noor al-Saqlain.42



Some commentators, however, maintain that Prophet ‘Isa’s (AS) mission was universal, although its
primary focus was the Children of Israel. The late Allamah Majlisi, in Bihar al-Anwar, narrates hadiths

supporting the universality of Prophet ‘Isa’s (AS) mission.43

Imam al-Ridha (AS) was once asked about the distinguishing characteristics of the Ulu /I-’/Azm prophets.

His response was enlightening:

“Allah (SWT) sent Noah with a book and a sharia, and all subsequent prophets followed his book, his
sharia, and his practice until Ibrahim introduced a new book. Thereafter, all subsequent prophets
followed the book and sharia of Prophet Ibrahim (AS). This pattern continued, with each prophet bringing

a new book and a new sharia.

After Prophet Ibrahim (AS), Prophet Musa (AS) brought the Taurat (Tawrat) as a new book and a new
sharia. After Prophet Musa (AS), Prophet ‘Isa (AS) brought the Injil as a revealed book and a new

sharia.

Until the era of the Prophet of Islam, people adhered to the sharia of Prophet ‘Isa (AS). The Prophet of
Islam brought the Qur'an and a new sharia, whose halal and haram will remain in force until the Day of

Resurrection.

Some divine prophets possessed revealed books, but their books did not establish new independent
rulings or a new sharia, such as Adam, Seth, Idris, and David. Therefore, they were not among the Ulu
|-‘Azm prophets.”44

Prophet ‘Isa (AS)’s Mission — Verses 50 - 51
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“And (I have come) confirming what was before me of the Taurat and to make lawful for you
some of what was forbidden to you. And | have come to you with a sign from your Lord, so be
mindful of Allah and obey me.” (3:50).
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‘Indeed, Allah is my Lord and your Lord, so worship Him. That is the straight path.” (3:51).

Commentary

Prophet ‘Isa (AS) delivered a powerful message to the Children of Israel in verse 3:50, stating: “/ confirm
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the Taurat revealed before me” (sl y_n Oro (S Ol LAJ ls.s.m 3), “and make lawful for you some of what was
forbidden to you” vi‘h {*J; 64.!1 ey s.SJ JAY '3). He further declared: “And | have come to you W/'th a
sign (miracles) from your Lord” ( VS‘ PR 4.lLl s'&‘-‘é 5). “So be mindful of Allah and obey me” (@n l 3G

Osah )
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The phrase “/ confirm the Taurat revealed before me” (5!, J.dl oo s om Ll Lq.uu %) means that Prophet

‘Isa (AS) acknowledged the prophethood of Musa (AS) and affirmed the divine origin of the Taurat.

The phrase “make lawful for you some of what was forbidden to you” (‘.}&.Ln {w; @J P ) 5.31 3;'2{3)
refers to laws that prohibited the Jews from consuming certain foods because of their past
wrongdoing.45 Allah graciously removed some of these restrictions as a reward for their faith in Prophet
‘Isa (AS).46

Verse 3:51 indicates that Prophet ‘Isa (AS) was concerned that people might misunderstand the
significance of his miraculous birth and regard it as evidence of his divinity. To prevent such speculation,
he emphasized that Allah (SWT) is his Lord and the Lord of all (;.}Si}g u.[) an Z,l) and urged the people to
worship Him alone (b\jd—l-ﬂlﬂ) Worshipping Him alone is the only straight path (r.m.m .Icl:)_:.c 13.1).

The Pledge of ‘Isa (AS)’s Disciples — Verses 52 - 54
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“But when Jesus felt (persistence in) disbelief from them, he said, “Who are my supporters for
(the cause of) Allah?” The disciples said, “We are helpers of Allah. We have believed in Allah, and
you bear witness that we are Muslims (submitting to Him).” (3:52).
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“Our Lord, we have believed in what You revealed and have followed the messenger Jesus, so
register us among the witnesses (to truth).” (3:53).
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“And the disbelievers planned, but Allah planned. And Allah is the best of planners.” (3:54).

Commentary

‘Isa (AS) declared himself to be the messenger of Allah to the Israelites, instructing them to worship



Allah (SWT), fear Him, and follow His divine message. However, his teachings did not align with the
worldly interests of many Israelites. As a result, only a small group believed in his message, while the

majority rejected it.

‘Isa (AS) asked for volunteers from among the Israelites to help spread Allah’s message. Only a few
responded positively, and the Qur'an refers to them as A/l-Hawariyun (;, JJ;I;;?I), or the disciples. More
details regarding the disciples of Prophet ‘Isa (AS) will be discussed later. For now, let us focus on the

key points of these verses.

Verse 3:52 states that “when ‘lsa sensed disbelief from them (the Israelites)” (Gl e puse Luaf G5,
he said: “Who will be my helpers in the cause of Allah?” (47.(dll I s ngéjf & JG The disciples replied:
“We are the helpers of Allah” (Il lail 555 7, 3;13;]! JG).

It is worth noting that instead of declaring themselves to be helpers of Prophet ‘Isa (AS), they proclaimed
themselves to be helpers of Allah as a sign of their sincerity. Moreover, helping Allah (SWT) is

equivalent to helping His messenger.

The disciples completed their declaration by saying: “We have believed in Allah, and bear witness that

we are Muslims (submitting to Him)”:
Gosabih Gl agiaty il Gals i af 555 &y 15201 J6 ..

“The disciples said, “We are the helpers of Allah. We have believed in Allah, and you (‘Isa) bear
witness that we are Muslims (submitting to Him).”” (3:52).

The disciples responded with two declarations: “We are the helpers of Allah” (1l! SL‘AJI Sai) and “We
have believed in Allah, and you bear witness that we are Muslims (submitting to Him)” (bb 3@3!3 <u.IL. ]
5 Jii.mi) The second statement, “We are Muslims (submitting to Him),” clarifies the first statement, “We
believe in Allah,” since true servitude to Allah (SWT) is rooted in faith and wholehearted submission to

His commands.

After offering their wholehearted support to Prophet ‘Isa (AS), the disciples turned toward Allah and
reaffirmed the pledge they had made to Prophet ‘Isa (AS):
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“Our Lord, we have believed in what You revealed and have followed the messenger (Isa), so
register us among the witnesses (to truth).” (3:53).

They implored Allah (SWT) to grant them the status of “the witnesses” (Q,g;s{nCLJl). The witnesses are



those who observe people’s deeds during their lives and who will be granted the ability to intercede by

Allah’s permission in the Hereafter.48

Another interpretation is that the disciples wished to bear witness that ‘Isa (AS) had conveyed the divine
message and taught them how to practice it, in accordance with the meaning of verse 7:6 (Al-A'raf):

“Then We will surely question those to whom the message was sent, and We will surely question
the messengers.” (7:6).

After describing the unwavering faith of the disciples, verse 3:54 points to the evil schemes of the
disbelievers and states: “The disbelievers planned (to kill ‘lsa and suppress his message), but Allah
planned (to save him and preserve His religion). And Allah is the best of planners.” Verse 3:54 reads as

follows:
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“And they planned, but Allah planned. And Allah is the best of planners.” (3:54).

The verse implies that those who opposed ‘Isa (AS) intended to hinder the spread of Allah’s religion
through evil schemes. However, Allah thwarted their plans, saved His Prophet, and allowed His religion

to continue flourishing.

The word makr (js;) means planning or devising a strategy, which may be either beneficial or harmful
depending on the context. In the Qur'an, the word makr (,iL) is used in both positive and negative
senses. For example: “Allah is the best of planners” (3:54) ,((x §LJI ia dlliy) and: “But the evil plot does
not encompass except its own people” (35:43) (<{lnhL| ] Ll JXA01 (5ai ¥5)

Disciples of Prophet ‘Isa

Disciples of Prophet ‘Isa (AS): In three different passages, the Qur’an refers to the companions of
Prophet ‘Isa (AS) as al-hawariyyun (Q,yi)ljg;jl), a term generally understood to mean “disciples” or
“apostles.” The word hawari literally means “white” or “pure.” According to Imam al-Ridha (AS), they
were called Hawariyun because they were pure and purified others from the filth of sin through

preaching and remembrance.49

The number of the disciples of Prophet ‘Isa (AS) is reported to have been twelve. These were men who

supported him with deep conviction. The following hadith affirms this:

It is reported that Ibn Abbas said: “I asked, ‘O Messenger of Allah, how many Imams will there be after



you?’ He replied, ‘The number of the disciples of ‘Isa, the number of the tribes of Musa, and the number
of the chiefs of the Children of Israel.” | asked, ‘O Messenger of Allah, how many were they?’ He replied,
‘They were twelve, and the Imams after me will also be twelve.””’50 (Bihar al-Anwar, vol. 36, p. 285,
hadith no. 107).

The Divine Promise to ‘Isa (AS) — Verse 55
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“(Mention) when Allah said, “O Jesus, indeed | will take you and raise you to Myself and purify
you from those who disbelieve and make those who follow you (in submission to Allah alone)
superior to those who disbelieve until the Day of Resurrection. Then to Me is your return, and |
will judge between you concerning that in which you used to differ.”” (3:55).

Commentary

Verses 3:52-53 (Aal-i-Imran) state that Prophet ‘Isa (AS) sensed that the disbelievers had devised an
evil plot against him. At this crucial moment, Allah (SWT) comforted him and assured him that He would

save and protect him from their malicious scheme, as expressed in verse 3:55.

The Bible narrates that ‘Isa (AS) was crucified, buried, resurrected, and then ascended to heaven.5152
However, verses 4:157—158 (An-Nisa) unequivocally state that Prophet ‘Isa (AS) did not die on the
cross; rather, he was rescued and raised to Allah (SWT), presenting a stark contrast to the Biblical

account (4l «dif 4535 J3).

Ascension of ‘Isa

Ascension of ‘Isa (AS): It is essential to understand that Allah (SWT) does not occupy a physical
location to which Prophet ‘Isa (AS) could literally be brought. Therefore, “ascension to Allah (SWT)” may

refer to attaining a noble status rather than undertaking a physical journey.53

This is similar to what is mentioned in verse 3:169 (Aal-i-Imran) regarding the martyrs, who receive
sustenance in the presence of their Lord, or verse 19:57 (Maryam) concerning Prophet Idris (AS), who
was elevated to a distinguished rank among the prophets and held a special position in the sight of
Allah.54

However, the Qur'an, along with the teachings of the Prophet and the Ahl al-Bayt, affirms that Prophet
‘Isa’s (AS) ascension was not merely a symbolic elevation in status. Rather, it was a profound journey to
heaven, as explained in the following paragraph.



Verse 43:61 (Az-Zukhruf) states that the return of ‘Isa (AS) is among the signs of the approaching Day
of Judgment (ie ull 41s1):
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‘“Jesus was not but a servant upon whom We bestowed favor, and We made him an example for
the Children of Israel.” (43:59).
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“And indeed, Jesus will be (a sign for) knowledge of the Hour, so be not in doubt of it, and follow
Me. This is a straight path.” (43:61).

Additionally, the Prophet (SAWA) stated that Prophet ‘Isa (AS) would descend at the time of the
reappearance of Imam Mahdi (ATF).55 Please refer to the Appendix for the text of the hadith.

If the ascension of ‘Isa (AS) merely referred to an elevation in status, then his descension could be
interpreted as a reduction in status, which contradicts the meaning and spirit of the hadith. Therefore,
Prophet ‘Isa’s (AS) ascension was a physical ascension to heaven.

Mutawaffik

Mutawaffik (56:(ssis The verse begins with the phrase, “When Allah said, ‘O Jesus, indeed | will take
your (st il use G401 96 3D,

The term Mutawaffi ( &3is) originates from the word tawaffi (335, which means “to take or receive
something in its entirety” or “to exact fully.” It derives from the root w-f-y (s -<s-3), which conveys the
meaning of fulfilling or completing something in full. When a debt is collected in its entirety, the Arabs

say tawaffaytu ad-dayn (cuu!! < si), meaning, “I received the debt in full.”

Accordingly, Mutawaffi (@Jf;) linguistically means “the one who takes fully,” while Mutawaffa (u_q\;f;)

refers to “the one who is taken in full.”

In the Qur’an, the term tawaffi (gégi) is used to describe the taking of the soul from the body. Its usage
emphasizes that the soul is the true essence of the human being. This essence does not perish with
death; rather, it departs from the body and is later reunited with it at the time of resurrection.

For example, in 6:60 (Al-An‘am), Allah states that He takes people’s souls during sleep (yatawaffakum
bil-layl - J.d.lh rgbgu) while in 6:61 He states that His messengers take souls at the time of death

(tawaffat-hu rusuluna - Gl €553,



By contrast, the term mawt (%) refers to death itself — the cessation of earthly life and the end of the

body’s vital functions. For instance, 29:57 (Al-‘Ankabut) states: “Every soul shall taste death” (u,.._q_' J§

Therefore, the phrase “idh qala Allahu ya ‘Isa inni mutawaffika” ((Ld3is Sl e b it JG 31) does not
necessarily imply that Jesus underwent ordinary death at that moment. Rather, the expression primarily
conveys the idea that Allah would take him completely into His custody and protection. In this sense, it
serves as a divine reassurance that Jesus would be removed from the reach of his enemies, thereby

escaping the execution and crucifixion they intended for him.
Rafi'uka

Rafi'uka (dail3): The verse continues, “And raise you to Myself” (il lail}s). The word Rafiuka ((asls)
means “raising you” or “causing you to ascend,” while ilayya (;.Tg) means “unto Me.” This phrase refers

to the ascension of Prophet ‘Isa (AS).

As discussed earlier, there are two possible interpretations of Prophet ‘Isa’s (AS) ascension: an
elevation in status or a physical ascension to heaven. Although the Qur'anic verses do not explicitly state
whether Prophet ‘Isa’s (AS) ascension was spiritual or physical, the hadith of the Prophet (SAWA) and
the Ahl al-Bayt (AS) indicate that Prophet ‘Isa (AS) physically ascended to heaven.

Mutahhiruka

Mutahhiruka (33;;11): The verse further states, “and purify you from those who disbelieve” (G fﬂj;Li;
ljzl‘é L,J.le) Here, purification denotes delivering Prophet ‘Isa (AS) from the persecution, hostility, and

plots of the disbelievers, as reflected in verse 3:54:57

“And the disbelievers planned, but Allah planned. And Allah is the best of planners.” (3:54).

It may also refer to Allah removing Prophet ‘Isa (AS) from among a people who had rejected faith,

thereby distancing him from their spiritual corruption, blasphemy, and disbelief.58

This purification may also refer to Allah (SWT) clearing Prophet ‘Isa (AS) of the false accusations leveled
against him by the disbelievers, just as He cleared the Prophet Muhammad (SAWA) of similar slanders,

as explained in the following paragraph.

The disbelievers leveled numerous false accusations against the Prophet (SAWA), including those
mentioned in verses 25:4-8 (A/-Furqan). They claimed that he had fabricated the Qur'an and that others
had assisted him in composing it. However, the conquest of Mecca exposed the falsity of these
allegations. Thus, Allah (SWT) vindicated His Messenger and cleared him of the accusations and



slanders that had been directed against him. Verses 48:1-2 (A/-Fath) state:

“We have granted to you, (Muhammad), a manifest victory,” (48: 1).
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“so that God will redeem the sins (which the pagans think you have committed) in the past or in
the future. He will complete His favors to you, guide you to the right path.” (48:2).

Accusations Against ‘Isa

Accusations Against ‘Isa (AS): The disbelievers among the Children of Israel rejected his claim to
prophethood and dismissed his miracles as mere sorcery. This accusation is made explicit in Surah As-
Saff:
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“And (mention) when Jesus, the son of Mary, said, “O children of Israel, indeed | am the
messenger of Allah to you confirming what came before me of the Taurat and bringing good
tidings of a messenger to come after me, whose name is Ahmad.” But when he came to them
with clear evidences, they said, “This is obvious magic.”” (61:6).

Furthermore, they slandered his birth and accused his mother of unchastity. Surah An-Nisa (4:156)

condemns the disbelievers for this:
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“And (We cursed them) for their disbelief and their saying against Mary a great slander,” (4: 156).

Divine Tidings to Prophet ‘Isa

Divine Tidings to Prophet ‘Isa (AS): Allah (SWT) gave glad tidings to Prophet ‘Isa (AS) that his
followers would be superior to those who disbelieved in him:
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“... And make those who follow you (in submission to Allah alone) superior to those who
disbelieve up to the Day of Resurrection...” (3:55).

The phrase “those who follow you” (& Ji.ul u.u.ll) is commonly understood to refer to Christians, while
“those who disbelieve” (15,i) refers to the Jews who rejected him. According to this interpretation, the
verse indicates that Christians would remain dominant over those Jews who denied Prophet ‘Isa (AS)

until the Day of Judgment.59

This interpretation may suggest that Judaism and Christianity will continue to have followers even after
the appearance of Imam Mahdi (ATF). At first glance, this may appear to conflict with the widespread
Islamic belief that Islam will become the only official religion during the rule of Imam Mahdi (ATF), and

that Islamic law will govern the world.

However, these two understandings are not necessarily contradictory. Although Islam will prevail as the
governing system, this does not preclude some Jews and Christians from continuing to live under the

protection of Imam Mahdi’s (ATF) government.

According to Islamic teachings, Imam Mahdi (ATF) will not compel people to embrace Islam by force.
Rather, he will rely on wisdom, reason, and clear proof. His use of authority and military force will be

directed toward establishing justice, overthrowing oppression, and creating a just world order.60

Some commentators maintain that the phrase “until the Day of Resurrection” should not necessarily be
understood literally, but rather as an expression indicating the continuity and persistence of this
superiority over time.61

Alternative Interpretation of “Those Who Follow You”

Alternative Interpretation of “Those Who Follow You™: Prophet ‘Isa (AS) foretold the coming of
Prophet Muhammad (SAWA), as mentioned in verse 61:6 (As-Saff).

Therefore, it is also possible that the phrase “those who follow you” (f:ldi.ﬁl uJ_s_ll) refers not only to
Christians, but also to Muslims who embraced the glad tidings given by Prophet ‘Isa (AS) regarding the
coming of Prophet Muhammad (SAWA). According to this interpretation, the verse foretells that those

who rejected Prophet ‘Isa (AS) would remain disgraced until the Day of Judgment.62

In the concluding part of the verse, Allah (SWT) addresses Prophet ‘Isa (AS), his followers, and those
who disbelieved in him, declaring that all will return to Him on the Day of Judgment, when He will judge

between them regarding their disputes:
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“... Then to Me is your return, and | will judge between you concerning that in which you used to



differ.” (3:55).

This verse concludes the account of Prophet ‘Isa (AS) in this section of Surah Aal-i-Imran. The narrative
began with the wife of Imran dedicating her unborn child to the service of the temple (3:35) and
concludes with the ascension of Prophet ‘Isa (AS) to heaven (3:55).

Appendix

The text of the hadith is:63
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‘Isa (AS) would descend, and the leader of the Muslims (this refers to Imam Al-Mahdi (ATF)) would say
to him: lead the prayer; ‘Isa would reply: No, some of you are the Imams of others, and this is the
respect that God has given to this nation (then ‘Isa (AS) follows Imam Al-Mahdi (ATF) in prayer).

In another hadith (cuss) from the Prophet (SAWA) we read:
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How will you act when ‘Isa (AS) descends among you while your Imam is with you?
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Commentary on the Third Chapter — Verses 56 -
92

The Divine Verdict — Verses 56 - 57
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“And as for those who disbelieved, I will punish them with a severe punishment in this world and
the Hereafter, and they will have no helpers.” (3:56).
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“But as for those who believed and did righteous deeds, He will give them in full their rewards,
and Allah does not like the wrongdoers.” (3:57).
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“The verses just recited to you (O Prophet) are testament to your prophethood and a wise
reminder for believers.” (3:58).

Commentary

After informing Prophet ‘Isa (AS) that He would take him and raise him unto Himself, Allah informed him
of the fate of both those who rejected him and those who followed him. This warning and glad tiding are

stated in verses 3:56-57.

Verse 3:56 states that those who disbelieved in and rejected Prophet ‘Isa (AS) would face severe
punishment both in this world and in the Hereafter, and that they would find no one to protect them from

this fate. The verse reads:
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“And as for those who disbelieved, | will punish them with a severe punishment in this world and
the Hereafter, and they will have no helpers.” (3:56).

In contrast, verse 3:57 states that those who believed in Prophet ‘Isa (AS) and followed his teachings
would receive their reward in full. The verse concludes with the statement, “Allah does not like the
wrongdoers,” indicating that those who rejected and opposed Prophet ‘Isa (AS) were among the

wrongdoers. The verse reads:
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“But as for those who believed and did righteous deeds, He will give them in full their rewards,
and Allah does not like the wrongdoers.” (3:57).

The Authenticity of the Messenger — Verse 58
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“The verses just recited to you (O Prophet) are testament to your prophethood and a wise
reminder for believers.” (3:58).

Commentary

The account of Prophet ‘Isa (AS), which began in verse 3:35, reaches its conclusion in verse 3:57. The
time span between Prophet ‘Isa (AS) and Prophet Muhammad (SAWA) was approximately six hundred
years. Verse 3:58 states that the accurate narration of these events, despite such a long interval, is
presented as evidence that this account has been revealed by Allah (SWT) to the Prophet (SAWA). It is
therefore regarded as one of the proofs of the authenticity of his prophethood. Verse 3:58 reads:
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“The verses just recited to you (O Prophet) are testament to your prophethood and a wise
reminder for believers.” (3:58).

The Similitude of ‘Isa and Adam — Verses 59 - 60
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‘Indeed, the example of Jesus to Allah is like that of Adam. He created him from dust; then He
said to him, “Be,” and he was.” (3:59).
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“The truth is from your Lord, so do not be among the doubters.” (3:60).

Commentary

The verse refers to the historical event of al-Mubahalah, which took place between the Prophet (SAWA)
and the Christians of Najran in 10 A.H. Najran was a fertile region located in the mountainous area of
northern Yemen, approximately 20 km from Sana’a. The region was inhabited by nearly 40,000

Christians living in seventy-three towns and villages.

After the conquest of Mecca, Islam spread rapidly, and many tribes embraced the religion. The Prophet
(SAWA) also sent emissaries and letters to tribes and communities that had not yet accepted Islam,
inviting them to the faith. Among these was a letter addressed to Abu al-Harith Ibn ‘Algamah, the

Archbishop of Najran, inviting the people of Najran to embrace Islam.

After careful deliberation, the Christian community sent a delegation to Medina to engage in dialogue
with the Muslims. The delegation was led by:

1. al-‘Aqib, also known as ‘Abd al-Masih
2. as-Sayyid, also known as al-Ayham
3. Abu al-Harithah Ibn ‘Algamah.

Abu al-Harithah was regarded as one of the greatest bishops and scholars of the Christian world at that
time. Al-‘Aqgib served as the head of the community, while as-Sayyid managed its social and political
affairs. 1

When the delegation arrived at Masjid al-Nabawi, Prophet Muhammad (SAWA) noticed that they were
dressed in luxurious garments adorned with jewelry, gold, and silk. He turned his face away from them

and ignored their presence.

According to Tafsir of Ali Ibn Ibrahim al-Qummi, Imam al-Sadiq (AS) narrated that the Christian
delegation from Najran entered the Masjid, rang their bells, and began praying. Some of the Prophet’s

companions objected, but the Prophet (SAWA) allowed them to continue their worship.2

After completing their prayers, the delegation waited for some time, but the Prophet (SAWA) still showed
no interest in meeting them. Feeling ignored, they wondered about the reason for his indifference.



Eventually, they left the Masjid and encountered ‘Uthman lbn ‘Affan and ‘Abd al-Rahman lbn ‘Awf

outside.

‘Uthman advised the delegation to consult Imam Ali (AS). When they met him, Imam Ali (AS) instructed
them to remove their silk garments and gold ornaments and to dress modesily instead. He explained
that the Prophet (SAWA) would only receive them if they followed this advice. The delegation complied,
dressed modestly, and afterward Prophet Muhammad (SAWA) met them following the ‘Asr prayer.3

During the meeting, the Prophet (SAWA) explained that Islam calls people to worship Allah alone and
that ‘Isa (AS) was a human being and a servant of Allah. The Christians of Najran objected to this
statement, arguing that ‘Isa’s miraculous birth without a father indicated his divinity.

Their argument led to the revelation of the following verses. Verse 3:59 explains that if the birth of
Prophet ‘Isa (AS) without a father were proof of divinity, then Prophet Adam (AS) would have an even
greater claim to such a status. Adam (AS), the first human being, was created from dust without either a

father or a mother. Yet Christians do not regard Adam as divine.

Verse 3:59 states: “Indeed, the example of ‘Isa in the sight of Allah (SWT) is like that of Adam (Jis ul
adl JIuS 4t die wse). He created him from dust (:,:l;f o 4la), then said to him, ‘Be’ (oS 4 JG r5) and

. . s A
he came into existence (ysSs).”

Allah (SWT) created ‘Isa (AS) in the womb of Maryam (SA) without the intervention of a man. He merely
commanded him to “Be,” and ‘Isa (AS) came into existence.

Verse 3:60 confirms that the truth comes from your Lord (ahd oo ig;]l). Therefore, the preceding verses

describing the birth of Prophet ‘Isa (AS) should not be doubted (L,UA’AJI oo U’SJ;AA)

The statement, “The truth is from your Lord” (J.L, oo ig;.?l), is among the profound expressions found in
the Qur'an. The verse uses the preposition “from,” indicating the origin and source of truth. This signifies
that truth emanates from the Divine Lord Himself. If another preposition, such as “with,” were used

instead, the phrase could imply that God and truth are separate entities.4

The Event of Mubahala — Verse 61
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“Then whoever argues with you about it after (this) knowledge has come to you - say, “Come, let
us call our sons and your sons, our women and your women, ourselves and yourselves, then

supplicate earnestly (together) and invoke the curse of Allah upon the liars (among us).”” (3:61).



Commentary

The Christians of Najran remained steadfast in their beliefs, yet they were unable to refute the
arguments presented by the Prophet (SAWA). As a result, both sides reached a deadlock. At this point,

a divine revelation in verse 3:61 resolved the impasse.

The revelation instructed the Prophet (SAWA) to invite the Christians to gather together and supplicate
to Allah (SWT), asking Him to withdraw His mercy and inflict disgrace upon those who were lying or
promoting falsehood. Through this process, Allah (SWT) would manifest the truth and expose the liars.

This religious practice is known as Mubahalah.5

The Christians of Najran requested time to consult with their elders regarding the matter. After
deliberation, their leaders concluded that if the Prophet (SAWA) came to the gathering accompanied
only by the family members dearest and closest to him, it would demonstrate the sincerity and certainty
of his claim. They reasoned that no one would expose their loved ones to the risk of divine curse unless

they were fully convinced of the truth of their message.

Conversely, if the Prophet (SAWA) arrived with a large crowd and a display of supporters, it would
suggest a lack of confidence in his prophethood. In that case, they believed they could proceed with the

Mubahalah without fear.

On the appointed day, the Prophet (SAWA) came to the gathering accompanied only by his two
grandsons, Hasan (AS) and Husayn (AS), his cousin and son-in-law Imam Ali (AS), and his daughter

Fatimah (SA). He instructed them to respond with Amin whenever he supplicated.

When the Christians of Najran saw that the Prophet (SAWA) had brought only his closest family
members, they realized the depth of his certainty and faith in his mission. Had he not been utterly certain
of his truthfulness, he would never have risked exposing himself or his most beloved family members to

the possibility of divine curse.

The Bishop of Najran reportedly said: “I see faces such that, if they were to pray to God and ask Him to
move mountains from their places, He would do so.” He further warned that entering into Mubahalah
with such virtuous individuals would be disastrous, as it could lead to the destruction of all present and
perhaps even affect Christians elsewhere.

Consequently, the Christians accepted the counsel of their leaders and declined to engage in the
Mubahalah. Instead, they sought reconciliation and requested peace from the Prophet (SAWA). The

Prophet (SAWA) accepted their request and entered into a dhimmah agreement with them.6

The term dhimmah refers to the covenant of protection granted to the People of the Book under Islamic
governance. This protection included the safeguarding of their lives, property, and freedom of religion. In

return, the People of the Book were expected to remain loyal to the state and pay the jizyah tax, which



served as an alternative to the zakat paid by Muslim citizens. The dhimmah pact thus played an

important role in Islamic history by facilitating the coexistence of different religious communities.

In the following paragraphs, we will first present the translation of the verse and then discuss its major

themes and implications.

“Then whoever disputes with you concerning him (Prophet ‘Isa) (4 alala yad) after this knowledge has
come to you (vlal I e i G _u.' o), say to them (Ufaé): ‘Come, let us call our sons and your sons (Gz Lul
;ﬁ; quffé), our women and your women (;ﬁ; Cuily Geluiy), ourselves and yourselves (;}Sluﬁﬁg Li_ﬁéjf;), then let

Lo oo

us earnestly pray together (J.g.u.l s'j) and invoke the curse of Allah upon the liars among us (!! il
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There are three key expressions in this verse: Anfusana and Anfusakum (;’Sﬁuﬁ L._Léjf), Nisa’ana and
Nisa'akum (;.}SZLL;:, GeCui), and Abna’ana and Abna’akum (;’Sél}.ﬁg ljél}ﬁ). The suffixes na (G) and kum (;ﬁ)

are possessive pronouns meaning “our” and “your,” respectively.

o

The word /bn (cx!) means “son,” while nisa’ (-lui) means “women.” The word nafs (Lusi), literally

meaning “self” or “soul,” is used in this context in the sense of “ourselves” and “yourselves.”7

The Prophet (SAWA) proposed to the Christians of Najran: “Let us call our sons and your sons, our
women and your women, ourselves and yourselves” for the event of Mubahalah. It is widely accepted
that Imam Hasan (AS) and Imam Husayn (AS) represented the Prophet’s “sons,” while Lady Fatimah
(SA) represented the “women” of the Prophet (SAWA). The question then arises as to whether the

expression “ourselves” refers to the Prophet (SAWA) himself or to Imam Ali (AS).

It would be incorrect to interpret the expression “ourselves” as referring solely to the Prophet (SAWA),
because that would imply that he was inviting himself to the event, which would be linguistically and
logically redundant. Therefore, the more reasonable interpretation is that the phrase refers to Imam Ali
(AS).8

In conclusion, the Prophet (SAWA) invited Imam Ali (AS) to the Event of Mubahala as the individual who
most perfectly resembled his own self. This choice signifies an unparalleled spiritual closeness between
the Prophet (SAWA) and Imam Ali (AS), demonstrating that the Prophet’s character, knowledge, and

wisdom were profoundly mirrored in Ali (AS).

A Clear Proof of the Prophet’s Truthfulness

A Clear Proof of the Prophet’'s Truthfulness: The event of Mubahalah took place in the tenth year
after Hijrah. At that time, the Prophet (SAWA) had reached the peak of his influence and authority. He
had conquered Mecca, the center of polytheism in Arabia, and Islam had spread throughout much of the

Arabian Peninsula.

Had the Christians of Najran participated in the Mubahalah and no divine punishment followed, it could



have damaged the credibility of the Prophet (SAWA) and weakened people’s faith in him. The hypocrites

and opponents of Islam could have used such an outcome to turn people away from the faith.

The Prophet’s willingness to proceed with the Mubahalah demonstrates his complete certainty and
unwavering faith that the falsehood of the Christians’ claims would be exposed. This confidence itself

serves as a powerful testimony to the truthfulness of his prophethood.

A Testimony to the Virtue of Ahl al-Bayt

A Testimony to the Virtue of Ahl al-Bayt: Being present alongside the Prophet (SAWA) during such a
significant event was an immense honor, especially when responding to his supplication with the word
Amin (o!). Although many of the Prophet’s companions may have wished to participate, Allah (SWT)
reserved this distinction exclusively for Imam Hasan (AS), Imam Husayn (AS), Lady Fatimah (SA), and
Imam Ali (AS).

These individuals are the Ahl al-Bayt of the Prophet (SAWA). Consequently, many Sunni and Shia
commentators have regarded the verse of Mubahalah as one of the clearest indications of the virtue and
elevated status of Anl al-Bayt.9

For example, al-Zamakhshari, 1011112 in his famous commentary A/-Kashshaf, narrates from Aisha that

on the day of Mubahalah, the Prophet (SAWA) gathered these four individuals under a black cloak and
recited the Verse of Purification. 13

Similarly, Sahih Muslim14 15 records that Mu‘awiyah once asked Sa‘d Ibn Abi Waqgas why he refused to
insult Imam Ali (AS). Sa‘d replied that he could never insult Ali (AS) because of three virtues he had
heard directly from the Prophet (SAWA). He stated that possessing even one of these virtues would be
more beloved to him than owning a vast herd of red camels, which symbolized great wealth among the

Arabs. Sa‘d then mentioned the following virtues:

a) During the expedition of Tabuk, the Prophet (SAWA) left Imam Ali (AS) in charge of Medina. When Ali
(AS) expressed concern, the Prophet said to him: “Are you not pleased that your position to me is like

the position of Aaron to Moses, except that there will be no prophet after me?”16

b) During the Battle of Khaybar, after several unsuccessful attempts to take the fortress, the Prophet
(SAWA) declared that he would give the banner to a man who loved Allah and His Messenger and who
was loved by Allah and His Messenger. The following day, he entrusted the banner to Imam ‘Ali (AS),
and Allah granted victory to the Muslims through him. 17

¢) When the verse of Mubahalah was revealed, 18 the Prophet (SAWA) called Ali (AS), Fatimah (SA),
Hasan (AS), and Husayn (AS), and said: “O Allah, these are my family.”19



The True Narrative — Verses 62 - 63

‘Indeed, this is the true narration. And there is no deity except Allah. And indeed, Allah is the
Exalted in Might, the Wise.” (3:62).
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“But if they turn away, then indeed, Allah is Knowing of the corrupters.” (3:63).

Commentary

Verse 3:62 emphasizes that the account of Prophet ‘Isa (AS) presented in the preceding verses is the
only true narrative (ig;jl il 54 Iia ul) in contrast to the Christian claim that he was divine or the son
of God. This point is further reinforced by the declaration: “There is no deity except Allah” (:?l fll oo b
adln), followed by the statement: “Indeed, Allah is the Exalted in Might, the Wise” (mSall 5, Al s i &)
The prefixed particle lam (J) in the expression “lahuwa’ (5¢J) is commonly translated as “surely” or
“indeed” and serves as a form of emphasis.20 Therefore, the phrase (3;]1 Z,Amsll \,ZJ ia L,l) may be

understood as: “Indeed, this surely is the true account.”

Verse 3:63 reassures the Prophet (SAWA) that those who reject the Qur’anic account of Prophet ‘Isa
(AS), despite the clear evidence presented to them, are not genuinely seeking the truth. Rather, they are

acting corruptly, and Allah (SWT) is fully aware of those who spread corruption (UJ_LMQJL. ‘,..J.:-. an uls)

The Qur’an presents rational and logical arguments against the divinity of Prophet ‘Isa (AS). Therefore,
those who persist in claiming his divinity despite these arguments are portrayed as people who seek to
create confusion and undermine the truth and faith of others.

The Invitation to Common Ground — Verse 64

ok
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“Say, “O People of the Scripture, come to a word that is equitable between us and you - that we
will not worship except Allah and not associate anything with Him and not take one another as
lords instead of Allah.” But if they turn away, then say, “Bear witness that we are Muslims



(submitting to Him).”” (3:64).

Commentary

The Prophet Muhammad (SAWA) engaged with the Christians of Najran in three stages. First, he
explained that Prophet ‘Isa (AS) was a human being who was miraculously born to Lady Maryam (SA).
However, the Christians rejected this reasoning without presenting any counterarguments. In the second
stage, the Prophet (SAWA) invited the Christians to participate in the event of Mubahala, a mutual

prayer for divine judgment to determine who was right.

During this event, the Christians realized that the Prophet (SAWA) was speaking the truth, yet they still
refused to accept Islam. Ultimately, the Christians of Najran agreed that the Prophet (SAWA) would
protect their lives and property and grant them the freedom to practice their faith. In return, they would
remain loyal to the Prophet (SAWA) and pay the jizya tax instead of zakat.

Before the Christian delegation departed for Najran, verse 3:64 was revealed, inviting them to unite with
Muslims in sincerely worshipping God alone. This shared goal of worship serves as a bridge to foster a

deep sense of mutual understanding between Muslims and the People of the Book.

The verse reads: “O People of the Scripture (:,:Li;]l Jal (), come (151G) to a word that is equitable
between us and you (;}33.133 (i ¢l5w K 1) — that we will not worship except Allah (! 'jl 33 YD, not
associate anything with Him (Ui 44 fuf ¥5), and not take one another as lords instead of Allah (ia ¥

0 0155 05 LT Lo iy ”

The word arbaban (Liljj) is the plural of rab (&), which means “lord.” Some Christian and Jewish
scholars have declared certain forbidden acts permissible and certain permissible acts forbidden.
However, it is ultimately God who determines what is permissible (halal) and what is forbidden (haram).

Anyone who follows and obeys someone other than Allah (SWT) in matters of halal and haram has
taken that person as their lord instead of God. This is why the verse states: “and do not take one
another as lords instead of Allah (1) ¢, ¢ GUST Loy B 3aXi ).

“Uday Ibn Hatim”21 was originally a Christian before converting to Islam. After the revelation of the
above verse, he recognized that the Qur’an indicated that the People of the Book had, in a sense,
worshipped some of their scholars. Uday brought this concern to the Prophet (SAWA), stating that they

had never literally worshipped their scholars.

The Prophet (SAWA) explained that these scholars often altered God’s commandments at will, and the
People of the Book followed them in doing so. Uday acknowledged this point, and the Prophet clarified
that such behavior constituted a form of worship and servitude.

The verse concludes by saying: “If they turn away (ljﬁ:,i Og), then say (! Jj Jis) ‘Bear witness that we are



Muslims (submitting to Him)’ (u}ll.ui L.b IJL;_EI).” In other words, the rejection of the truth by the People
of the Book does not diminish the resolve of the believers, who remain steadfast in their adherence to

Islam. They worship Allah alone and submit solely to His commands and laws.

Prophet’s Letters

After Islam spread throughout the Arabian Peninsula, the Prophet (SAWA) sent letters to world leaders,
including Al-Mugawaqis (2223(_«é s&=ll and Heraclius, inviting them to embrace Islam. He included the

above verse in his letters.

Letter to Al-Mugawgqis
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In the Name of Allah, the All-beneficent, the All-merciful.
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In2425 the name of Allah, the Entirely Merciful, the Especially Merciful.

From Muhammad, the son of Abdullah, to Al-Muqawqjis, chief of the Copts:26

Peace be upon those who follow the guidance. | invite you to embrace Islam. By accepting this
invitation, you will be protected from harm. If you accept, Allah will grant you a double reward: one for
your own devotion and another for the faith of those who follow your lead. However, if you refuse, the

sins of the Copts will be upon you.
The Prophet (SAWA) concluded his letter with verse 3:64:

“O People of the Scripture, come to a word that is equitable between us and you - that we will not
worship anything except Allah, nor associate anything with Him, nor take one another as lords instead of

Allah.” But if they turn away, then say, “Bear witness that we are Muslims (submitting to Him).”



Comment on the Letter

Prophet Muhammad (SAWA) assigned Hatib Ibn Abi Balta’ah27 (1aily ;;!f o «bls) to deliver the letter to
Al-Mugawgqis. Hatib traveled to Egypt and learned that Al-Mugawqis was in Alexandria. He made his
way there, arrived at the palace of AlI-Muqgawqis, and presented the letter to him.

Al-Mugawgis opened the letter, read it, and contemplated its contents for a while. He then asked, “If
Muhammad is truly the Messenger of God, why were his opponents able to expel him from his

hometown, forcing him to settle in Medina? Why did he not curse them so they would perish?”

Hatib replied, “Prophet ‘Isa (AS) was also a Messenger of God, and you testify to his truthfulness. When
the Children of Israel plotted to kill him, why did he not curse them so that God would destroy them?”

Al-Mugawgis was impressed by Hatib’s reasoning and complimented him, saying, “Well done! You are
an insightful man who comes from an insightful person.” Hatib continued, “Before you, there was
Pharaoh, who ruled this land and claimed divinity over the people for a long time. However, God
ultimately destroyed him, and his fate serves as a lesson for you. Therefore, strive not to become a

lesson for others.”

Hatib further said, “The Prophet of Islam (SAWA) has invited us to embrace the pure religion. However,
the Quraysh stubbornly fought against him, while the Jewish community opposed him with intense
hostility. Among all people, the Christians are the closest to Islam. By my life, just as Musa (AS)
proclaimed the prophethood of ‘Isa (AS), ‘Isa (AS) also foretold the coming of Prophet Muhammad
(SAWA). We invite you to Islam just as you invite your followers to the Taurat and the Injil. Every nation
that hears the call of the true Prophet should follow him. | have conveyed Muhammad’s message
(SAWA) to your land, and you, along with the people of Egypt, should respond to his call.”

A few days later, Al-Mugawqis summoned Hatib to his palace and asked him to explain more about
Islam. In response, Hatib stated that Prophet Muhammad (SAWA) calls people to worship God alone,
strengthen their relationship with their Lord, pray five times daily, fast for one month each year, and
undertake the pilgrimage to the House of God, the center of monotheism.

He also emphasized the importance of remaining faithful to one’s covenant and refraining from
consuming blood and carrion. Hatib further described some characteristics of the life of Prophet
Muhammad (SAWA).

Expressing his respect for the Prophet, Al-Mugawqis remarked, “These are good signs. | had imagined
that the Seal of the Prophets would arise from the land of Sham, known as the land of the prophets.
Now it has become clear that he was raised in the land of Hijaz.” He then instructed his scribe to
compose a letter in Arabic conveying this message to the Prophet (SAWA). The text of his letter was as

follows:



“To Muhammad, the son of Abdullah, from Al-Mugawgis, one of the great leaders of the Copts: Peace
be upon you. | have read your letter and learned about your call. | acknowledge the truthfulness of your
message. | knew that a prophet would appear, but | had thought he would come from Syria. Therefore, |

have honored your messenger.”

In the letter, he also mentioned the gifts he had sent to the Prophet and concluded with the words,

“Peace be upon you.”

Islamic historical records indicate that Al-Muqgawqis sent eleven gifts to the Prophet and also dispatched
a physician to treat Muslim patients.

The Prophet accepted the gifts but declined the physician, stating, “We are a people who do not eat until
we are hungry, and we stop eating before we are full. This principle is sufficient for our health and well-

being.”

This firm refusal reflects the Prophet’s confidence in his way of life and his commitment to his principles.
It is also possible that the Prophet was hesitant to entrust his life and the lives of the Muslims to the

physician.

Al-Mugawgis honored the Prophet’s envoy by sending gifts and by mentioning the name of Prophet
Muhammad (SAWA) before his own in the letter. These actions suggest that he may have accepted the
Prophet’s invitation in his heart or, at the very least, developed an interest in Islam. However, he did not
openly declare his acceptance of Islam, likely in order to protect his position.

Letter to Heraclius, the Byzantine Emperor
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In the Name of Allah, the All-beneficent, the All-merciful.
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In the name of Allah, the Entirely Merciful, the Especially Merciful.

From Muhammad, the son of Abdullah, to Heraclius, the Great King of Rome:



Peace be upon those who follow the guidance. | invite you to embrace Islam. By accepting this
invitation, you will be protected from harm. If you accept, Allah will grant you a double reward: one for
your own devotion and another for the faith of those who follow your lead. However, if you refuse, the

sins of the Arisiyyin (your subjects) will be upon you.
The Prophet (SAWA) concluded his letter with verse 3:64:

“O People of the Scripture, come to a word that is equitable between us and you - that we will not
worship except Allah, nor associate anything with Him, nor take one another as lords instead of Allah.”
But if they turn away, then say, “Bear witness that we are Muslims (submitting to Him).”

Commentary on the Letter

The Prophet (SAWA) chose Dahyah al-Kalbi (gg.ISIl &12.9) to deliver the letter to Caesar. Dahyah set out
for Rome, but before reaching Constantinople, he learned that Caesar had traveled to Jerusalem.
Therefore, Dahyah approached the governor of Bosra (45)14), Harith Ibn Abi Shamar (e L;!f o s,

to explain his mission.

It appears that the Prophet (SAWA) had instructed Dahyah to deliver the letter to the ruler of Bosra, who
would then forward it to Caesar. Harith Ibn Abi Shamar summoned Aday Ibn Hatim (S.Jla Y (5.\.:) to

accompany Dahyah in delivering the letter to Caesar in Jerusalem.

The highly anticipated meeting between Dahyah and the emperor was scheduled to take place in
Homs28. However, there was tension in the atmosphere as the emperor’s staff warned Dahyah, “You
must prostrate before the emperor; otherwise, he will not pay attention to you.” Dahyah, known for his
intelligence, replied, “I have come on behalf of the Prophet to proclaim that the worship of human beings
must cease and that only Allah is worthy of worship and obedience. Yet you are asking me to prostrate

before the emperor.”

The courtiers were impressed by Dahyah’s strong reasoning. One of them said, “You may place the
letter on the table for the emperor and then return. No one except Caesar is permitted to touch the

letters placed there.” Dahyah thanked him, placed the letter on the table, and withdrew.

Intrigued, Caesar opened the letter and was immediately struck by its opening words: “In the name of
Allah.” He was astonished, for he had never seen a letter begin in such a manner except for the letter of
Prophet Suleiman (AS). He then instructed his translator to read and translate the letter.

Caesar suspected that the author of the letter might be the prophesied messenger mentioned in the

Bible and the Taurat. Therefore, he sought to gather information about the Prophet Muhammad (SAWA).

Caesar sent agents throughout Sham in search of relatives of Muhammad (SAWA) or people familiar
with his life. At that time, Abu Sufyan and a group from Quraysh were in Sham on a trade journey when

they were approached by the emperor’s agents in Jerusalem. The agents asked whether anyone among



them was related to Muhammad (SAWA). Abu Sufyan replied that he and Muhammad (SAWA) belonged

to the same tribe and were related through a common ancestor several generations back.

Caesar’s agents then escorted Abu Sufyan and his companions to Jerusalem to meet the emperor.
During their meeting, Caesar questioned Abu Sufyan, who answered to the best of his ability. The

following were some of the questions and answers exchanged:
Q1: What is Muhammad’s lineage?

A1: He comes from a noble and honorable family.

Q2: Has anyone among his ancestors ruled over the people?

A2: No.

Q3: Was he known to lie before claiming prophethood?

A3: No. Muhammad was known to be truthful.

Q4: Who opposes him, and who supports him?

A4: The elites oppose him, while the common people support him.
Q5: Has any of his followers ever abandoned his religion after embracing it?
A5: No.

Q6: Are his followers increasing in number?

AG6: Yes.

After hearing these answers, Caesar said to Abu Sufyan and his companions, “If these reports are true,
then he is indeed the prophet whose coming was foretold. | knew that such a prophet would arise, but |
did not know he would come from Quraysh. | would willingly submit myself to him and even wash his

feet as a sign of respect.” He further predicted that the Prophet’s religion and authority would eventually

spread throughout the land of Rome.

Caesar then invited Dahyah to his court, honored him, wrote a reply to the Prophet (SAWA), and sent
gifts along with the letter, expressing his admiration and interest in Islam.

The Religion of Ibrahim: Pure Monotheism — Verses 65 - 68
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“O People of the Scripture, why do you argue about Abraham while the Taurat and the Gospel
were not revealed until after him? Then will you not reason?” (3:65).
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“Here you are - those who have argued about that of which you have (some) knowledge, but why

do you argue about that of which you have no knowledge? And Allah knows, while you know
not.” (3:66).
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“Abraham was neither a Jew nor a Christian, but he was an upright man, a Muslim (submitting to
Allah). And he was not of the polytheists.” (3:67).
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‘Indeed, the nearest of people to Abraham are those who followed him (in submission to Allah)
and this Prophet, and those who believe (in his message). And Allah is the guardian of
believers.” (3:68).

Commentary

According to Islamic tradition, Jewish and Christian scholars from Najran approached Prophet
Muhammad (SAWA) to express their views regarding Prophet Ibrahim (AS). The Jews claimed that

Prophet Ibrahim (AS) was a Jew, while the Christians argued that he was a Christian.

Each group sought to associate Prophet Ibrahim (AS) with its own tradition in order to establish religious
superiority. This was no minor claim, as Prophet Ibrahim (AS) is regarded as one of the greatest
prophets of God by all religious communities. In response to these unfounded assertions, verses
3:65—-69 were revealed to refute them.29

Verse 3:65 explains that Prophet Ibrahim (AS) lived long before the time of Prophet Musa (AS) and
Prophet ‘Isa (AS), and that the Taurat and the Gospel were revealed only after him. This chronological
fact raises the question of how the People of the Scripture could claim that Prophet Ibrahim (AS)

belonged to either of their religions. The translation of verse 3:65 is as follows:

“O People of the Scripture (<! Jal 4y, why do you argue about Abraham (zal%i! e 5253 1) while the
Taurat and the Gospel (ij.m‘! 5 5155il1) were not revealed (] /yf ) until after him (saxi o ‘jl)? Then will

s R o %
you not reason (g, sliai Yal)?”



Verse 3:66 addresses the debates between the Jews and Christians of Najran over two matters: one in
which they had some knowledge, and another about which they knew nothing. The verse does not
explicitly identify these issues. According to A/-Mizan,30 their debates centered on Prophet ‘Isa (AS) and

the religion of Prophet Ibrahim (AS).

Regarding Prophet ‘Isa (AS), both groups possessed some knowledge, although their views differed
greatly. The Christians regarded him as divine, while the Jews viewed him as merely human.
Concerning their debate about Prophet ‘Isa (AS), verse 3:66 states: “You are those who have argued (&

s,.}g;l_x gﬁi ;iif) about matters of which you have knowledge (v-'-° 4 V’SJ Lagd).”

Regarding the religion of Prophet Ibrahim (AS), the Jews and Christians confused religion itself with
Sharia (religious law). Prophet Ibrahim (AS), Prophet Musa (AS), and Prophet ‘Isa (AS) all submitted to
the will of Allah (SWT), which is why they may all be described as Muslims in the literal sense of

submission to God. However, each prophet followed the specific Sharia revealed to him.

The Sharia of Prophet Ibrahim (AS) differed from that of Prophet Musa (AS) and Prophet ‘Isa (AS).
Therefore, to claim that Prophet Ibrahim (AS) was a Christian would imply that he followed the Sharia of
Prophet ‘Isa (AS), which is historically and theologically incorrect. The same principle applies to Prophet
Muhammad (SAWA); he was a Muslim who followed the Sharia revealed specifically to him.

In conclusion, Islam, in the sense of submission to Allah, was the religion of the five Ulu al-Azm31

prophets, although each prophet followed the particular Sharia revealed during his time.

The term “Islam” has two meanings: its literal meaning is “submission,” while its second meaning refers
specifically to the Sharia revealed to Prophet Muhammad (SAWA). It is important to distinguish between

these two definitions.32

Regarding their debate about the religion of Prophet Ibrahim (AS), verse 3:66 further states: “Why do
you argue about that of which you have no knowledge? (e S.}SJ Ol o Ssm «L5). And Allah knows,
while you do not know (i salsi ¥ ;3.;73 oLy dirg).”

Verse 3:67 states: “Abraham was neither a Jew (Li/; et w2053 S ) nor a Christian (Glai ¥3), but he
was upright (Lq.u_~. ;-,li Q;fg), a Muslim (L;.!:mi) - one who submitted to Allah. And he was not among the

polytheists (S yiiall e 5K G3).

The term hanifan (Lq.ua) comes from the Arabic root h-n-f (i), which means “to incline toward.” In the
Qur’an, hanif refers to a person who turns away from false religions and embraces the true faith. God
describes Prophet Ibrahim (AS) as hanif because he rejected the widespread idolatry of his society and

never prostrated before idols, despite living in an environment saturated with idol worship.33

The idolaters of Arabia claimed that they followed “the Hanif religion of Ibrahim.” This expression
became so widespread that both Jews and Christians referred to the Arabs as hunafa. However, Allah



clarifies that Prophet Ibrahim (AS) was both hanif and Muslim, emphasizing: “And he was never among
the polytheists (UJSJAELJI oo 5K &3).” This statement clearly distinguishes Prophet Ibrahim (AS) from the
pagan Arabs.

When examining the relationship between Prophet Ibrahim (AS) and later generations, it becomes
evident that he cannot be considered a follower of those who came after him. Rather, later generations
are the followers of earlier prophets. Therefore, the proper question is: “Who is closest to Prophet
Ibrahim (AS)?”

Naturally, those closest to him are the people who followed him in sincere submission to God. Among
them are Prophet Muhammad (SAWA) and those who believed in him. This understanding is derived
from the interpretation presented in A/-Mizan.34

The translation of verse 3:68 is: “/ndeed (Z,l), the nearest of people to Abraham (s..mlfu 9,,1311 u_’lj,?) are
those who followed him (s Ji.ul u.u.LI) and this Prophet (‘;n.d / 1333), and those who believe (in his message)
(1 gial u.u.l 15).” “And Allah is the guardian of believers ((yissall s aig).”

-

The phrase “and this Prophet and those who believe in his message” (lﬁ;f u{ﬁlg @_dl 1333) places the
Prophet before the believers. This order of mention underscores the Prophet’s elevated status and

unique position with Allah (SWT).

The lllusion of the Deceiver — Verse 69
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“A faction of the people of the Scripture wish they could mislead you. But they do not mislead
except themselves, and they perceive (it) not.” (3:69).

Commentary

The People of the Scripture attempted to persuade faithful companions of the Prophet (SAWA), such as
Mu’adh Ibn Jabal (Jsa o1 3bss) and Ammar Ibn Yasir (sl o1 5lec), to renounce Islam and embrace their
religion. They believed that if they could convince one or more of the Prophet’s close companions to
abandon Islam, it would create doubt in the hearts and minds of other Muslims and potentially lead many
of them away from the faith. The above verse was revealed in response to this situation, warning

Muslims about this danger.

°

The verse states: “A faction of the People of the Scripture (/;,»Ligfll J}j oo 4.s.|Uc) wish (s33) that they could
mislead you (5.34 sLeal 50).7

The People of the Scripture failed to realize that devoted companions of the Prophet (SAWA), such as



Bilal, would not renounce their faith even under severe torture. For example, when Bilal’'s master,
Umayya Ibn Khalaf, discovered his faith in Islam, he ordered Bilal to be tied to the ground and flogged
under the scorching heat of the Arabian desert. Yet instead of abandoning the Prophet (SAWA) and
renouncing his faith, Bilal repeatedly proclaimed, “Ahad, Ahad,” meaning, “One, One,” affirming his
belief in the One God.

When Bilal refused to yield, Umayya ordered that a heavy heated stone be placed upon his chest. Even

then, Bilal remained steadfast and continued to say, “Ahad, Ahad.”

The verse continues: “But they do not mislead (;, JJ.A L3) except themselves (;.3_1“317 ﬁ), and they do not

perceive it (o yaiy G3).”

The phrase “They do not perceive it” (5,24 Ls) may imply that a person who persists in misleading

others through lies and deceit does not perceive the consequences of leading others astray.

The Distortion of Reality — Verses 70 - 71
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“O People of the Scripture, why do you disbelieve in the verses of Allah while you witness (to
their truth)?” (3:70).
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“O People of the Scripture, why do you mix the truth with falsehood and conceal the truth while
you know (it)?” (3:71).

Commentary

Verse 3:70 admonishes the People of the Scripture for disbelieving in the signs of Allah (SWT) (uJ:’;S-I
gil! 9@). It is important to understand that disbelief in God’s signs is distinct from disbelief in God and
His lordship.

For instance, atheists deny the existence of God. Idolaters affirm His existence but worship idols while
rejecting the prophethood of Muhammad (SAWA) and the Qur’an. In contrast, the People of the
Scripture believe in God yet reject Prophet Muhammad (SAWA) and the revelation conveyed through

him, despite the clear signs that testify to his prophethood.

Verse 3:70 reads: “O People of the Scripture ( QLIS.” Ut B, why do you disbelieve in the signs of Allah (J

Al =Gl & 53K5) while you witness (to their truth) (& sagsi piil5)?”



The phrase wa-antum tashhaduna (_, g ;’.ﬁfg) translates as “while you witness” and implies that they

were knowingly rejecting divine teachings.

Verse 3:71 admonishes the People of the Scripture for concealing the truth and misleading others by
mixing it with falsehood. What, then, were they trying to hide?

The signs of the foretold Prophet were mentioned in the Taurat and the Injeel, and the scholars of the
Scripture were aware of them. For instance, it was known that the prophesied Prophet would pray facing
two giblahs. The Prophet (SAWA) initially prayed toward Masjid al-Agsa before migrating to Madinah
and then toward Masjid al-Haram after his migration.

The People of the Scripture did not reveal the signs of the foretold Prophet to those outside their religion
because these signs corresponded to the characteristics of the Prophet (SAWA). When examining the

reasons behind this concealment, it becomes clear that it was done for three reasons:

1. It would confirm and strengthen the position of the Prophet (SAWA) as the prophesied messenger
mentioned in the Scripture.

2. It would count against them because Muslims would ask why they did not believe in the prophesied

prophet mentioned in their own Scripture.

3. The third reason is deduced from verse 2:76. They believed that if they admitted the characteristics of
the Prophet (SAWA) corresponded to what was mentioned in the Scripture, they would be compelled to
believe in him. Otherwise, God would condemn them in the Hereafter. However, if they refused to
acknowledge this correspondence, they could claim uncertainty regarding whether the Prophet’s traits
truly matched what was mentioned in the Scripture. They imagined the divine court to be like human

courts, where the truth could be concealed without consequence.

Verse 2:76 reads:
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“... When they are alone with one another, they say, “Do you talk to them (believers) about what
Allah has revealed to you (the traits of the foretold prophet) so they (believers) can argue with
you about it before your Lord?” Then will you not reason?” (2:76).

i

Verse 3:71 once again addresses the People of the Scripture, saying: “O People of the Scripture (Jal §
Ui, why do you mix the truth with falsehood so as to lead people astray (JLiL 3211 &, swfi (2 Why
do you conceal the truth (3ad1 &, s=1Ki3) while you know it (& selai ;iﬁj,)?”

The phrase talbisuna al-haqqa bil-batili (Ja Wl 311 & suali) translates as “mixing truth with falsehood”
and implies creating confusion and doubt about the truth in people’s minds.



Manufactured Doubt — Verses 72 - 74
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“And a faction of the People of the Scripture say (to each other), “Believe in that which was
revealed to the believers at the beginning of the day and reject it at its end that perhaps they will
abandon their religion,” (3:72).
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“And do not trust except those who follow your religion.” Say, “Indeed, the (true) guidance is the
guidance of Allah.” (Do not believe) that anyone will be given (privileges) the like of what you
have been given or that they (believers) will argue with you in the presence of your Lord?” Say,
‘Indeed, (all) bounty is in the hand of Allah - He grants it to whom He wills. And Allah is all-
Encompassing and Wise.” (3:73).

.
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“He selects for His mercy whom He wills. And Allah is the possessor of great bounty.” (3:74).

Commentary

Twelve Jewish scholars from Khaybar and elsewhere devised a plan to undermine the Muslims’ belief in
Islam and the Prophet’s ruling authority. They conspired to accept Islam in the presence of the Prophet
(SAWA) at the beginning of the day and then revert to Judaism shortly afterward. They would then
publicly proclaim that they had examined Prophet Muhammad’s (SAWA) characteristics and concluded
that they did not correspond to the descriptions found in the Scripture. Consequently, they claimed to

have reverted to Judaism.

Had they succeeded, this conspiracy would have sown confusion in the minds of weak-hearted
Muslims. Imagine the upheaval if hundreds of people who had previously prayed behind the Prophet
(SAWA) suddenly refused to pray with him, claiming that his signs did not match the characteristics of
the foretold prophet mentioned in the Scripture. Such a conspiracy would undoubtedly have weakened

the faith of some people in Islam. This plot is echoed in verses 3:72—73 of Surat Al-i-Imran.

The verse reads: “And a faction of the People of the Scripture (<! Jaf 5% il w(5) say (to one
another), ‘Believe in that which was revealed to the believers at the beginning of the day (J ;ﬁ 54.] Ll JifT



/)Lg.&i.ll G el uJ.s.ll &) and reject it at its end (©5aTl Jifail:,), so that perhaps they (the believers) will
abandon their religion (& sxa ¢elal).”

The phrase “perhaps they will abandon their religion” (5522 ++12]) alludes to the Jewish scholars’
expectation that their plot would succeed.

The phrase “believe at the beginning of the day (JLQ.-.II &5 15is0) and reject it at its end (5T 155K15)”

implies that they intended to profess belief in Islam only temporarily.

Verse 3:73 refers to the instruction of the Jewish scholars, who urged the Jews to conceal the plot from
outsiders. The verse reads: “And do not trust (! JLJf ¥5) except those who follow your religion (c-“ ol §l

;jﬁ.{a).” The phrase “those who follow your religion” refers to the Jews.

The phrase /a tu'minu (lﬁ.giﬁ i) is commonly translated as “do not believe,” but in this context it carries
the meaning of “do not trust,” since belief is rooted in trust. In other words, “do not believe” subtly

implies “do not trust.”

The Jewish scholars were afflicted with self-conceit and arrogance. They perceived themselves as
especially beloved by God, much like children are beloved by their parents. Hence, they referred to
themselves as “the children of God and His beloved.”35 Furthermore, they believed that they alone were
the inheritors of Paradise36 and that prophethood would remain exclusively within the lineage of the
Jews.37 This belief in exclusivity was a cornerstone of their religious worldview and reinforced their

sense of superiority.

According to verse 3:73, they misled their followers by saying: “(Do not believe) that anyone will be given

(the privileges - mentioned in the above paragraph) the like of what you have been given.”
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“(Do not believe) that anyone will be given (the privileges) the like of what you have been given.”
(3:73).

Furthermore, they assured their followers that if they concealed the signs of the foretold prophet
mentioned in the Scriptures from the Muslims, the Muslims would be left with no grounds to challenge

them before their Lord in the Hereafter. This point is echoed at the end of verse 3:73:

“(Do not believe) ... that they (believers) will argue with you in the presence of your Lord?” (3:73).

80

Allah (SWT) instructs the Prophet to say: “/Indeed, the true guidance is the guidance of Allah ((sag! L,l qu



gill «1a),” and these conspiracies will not sway those who have received divine guidance.

The remainder of verse 3:73 and verse 3:74 indicate that Allah (SWT) grants the mission of prophethood
to whomever He wills. The verses read: “Indeed, all bounty is in the hand of Allah (gill .u.. (Leailt ul &)
He grants it to whom He wills (lad oo d.uj) And Allah is All-Encompassing and All-Knowing (“eu Iy 4ty
o). He selects for His mercy whom He wills [ mf aisd). And Allah is the Possessor of great

A 2g

bounty V.._L,Jl Jmsjly dly).”

Traitors and Trustees of the People of the Book — Verses 75 - 76
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“And among the People of the Scripture is he who, if you entrust him with a great amount (of
wealth), he will return it to you. And among them is he who, if you entrust him with a (single)
silver coin, he will not return it to you unless you are constantly standing over him (demanding
it). That is because they say, “The illiterates have no way against us.” And they tell a lie against
Allah while they know.” (3:75).
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“But yes, whoever fulfills his commitment and fears Allah - then indeed, Allah loves those who
fear Him.” (3:76).

Commentary

These verses highlight the mindset of some among the People of the Book regarding trustworthiness.
Some believed they were not obligated to return entrusted property if its owner belonged to a different
faith. This belief was rooted in the misconception that the People of the Book had no obligations toward
followers of other religions. However, many among the People of the Scripture understood the gravity of
their moral duty to honor trusts and return them to their rightful owners, regardless of the owner’s

religious affiliation.

For instance, Abd Allah Ibn Salam (a)uw ¢y it ae) and Finhas Ibn Azura (1, 53le o (<laid) were both
Jewish residents of Medina. Abd Allah Ibn Salam was known for his great trustworthiness. On one
occasion, he was entrusted with a significant amount of gold, and he faithfully returned it to its owner on

time.

God praised this act of integrity, thereby encouraging others to follow such an example. In contrast,



Finhas Ibn Azura, when entrusted with a single dinar, failed to return it to its rightful owner, serving as a
stark reminder of the consequences of betraying trust. God admonished his breach of trust as a warning

to others.

Verse 3:75 reads: “And among the People of the Scripture (:,:Li;]l Jaf =) is he who (5%), if you entrust
him with a great amount (of wealth) (_,Um.' AT o)), he will return it to you (L) g;fgi). And among them
(4123 iS he who (3%), if you entrust him with a (single) dinar (, (i A o), he will not return it to you R

&Li) 83%) unless you constantly stand over him demanding it (G <le &) G ).
Qintar (ki) refers to a large amount of wealth.

The verse then explains that the latter group believed they would not be blamed for betraying trusts or
usurping the property of the unlettered Arabs. The verse reads: “That is because they say (! jls S,.’Q.ILI éqi),
‘There is no blame upon us concerning the illiterates’ (J-Ll.u.o uJ.u&l o Gide Jud).”

In other words, they believed that the illiterates would have no claim against God’s chosen servants on
the Day of Judgment. A/l-ummiyyin (:).1:1.}%?!) means “the illiterate,” and it refers to the polytheists of

Arabia, many of whom were illiterate.

The People of the Scripture were afflicted with self-conceit and arrogance. They believed they were the
chosen children of God and His beloved,38 the sole inheritors of Paradise,39 and that God would deal
leniently with them on the Day of Judgment.40 This sense of exclusivity and superiority led them to
perceive themselves as inherently righteous in the sight of God, a dangerous form of self-righteousness.

Verse 3:75 indicates that they were fully aware that the Scripture forbade betraying people’s trust. Yet
they chose to fabricate lies against God in order to justify their shameful behavior. The verse reads:
“And they tell lies about Allah (LSt 4l e (, 515555) while they know (the truth) (G salx ¢23).”

Verse 3:76 states that the true criterion for excellence and nobility lies in fulfilling promises, honoring
trust, and acting with integrity. Indeed, God loves those who embody these virtues, not treacherous
individuals who consider it permissible to usurp people’s property and falsely attribute such actions to
God.

Verse 3:76 reads: “But yes (.11, whoever fulfills his commitment (g:x.a.a.l/: gﬁ o) and fears Allah (_ﬁl@),
then indeed Allah loves those who fear Him (ssiad) &uag 411 G, ).

The word bala (;1i) means “yes,” and it is used to give an affirmative response to a negative question.

For example, God says: “Am I not your Lord?” They replied: “Bala” (;1i) - “Yes.”

o0~

Similarly, na'am (i) also means “yes,” but it is used in response to a positive question. For example,
God will ask: “Did you find what your Lord promised to be true?” They will reply: Na’am (;.QE) - “Yes.”



The Price of a Broken Pledge — Verse 77
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‘Indeed, those who exchange the covenant of Allah and their oaths (in His Holy Names) for a
small price will have no share in the Hereafter, and Allah will not speak to them or look at them
on the Day of Resurrection, nor will He purify them; and they will have a painful punishment.”

(3:77).

Commentary

A group of Jewish scholars, such as “Abu Rafi” (1, 1), “Huyayy Ibn Akhtab” (ckal o s+=), and “Ka’b
lbn al-Ashraf” (< ,i¥! o wa<), found their social status in Medina deteriorating with the arrival of the
Prophet (SAWA). Fearing a complete loss of their influence and prestige, they were driven to desperate
measures in an attempt to weaken people’s faith in the Prophet (SAWA).

They resorted to altering the verses of the Taurat that prophesied the coming of a prophet whose traits
and characteristics matched those of the Prophet of Islam. They even went so far as to swear that these
distorted verses were from God. The revelation of the above verse served as a severe warning to them,

underscoring the gravity of their actions and the consequences they would face.
The rationale behind their dishonesty was as follows:

The Scripture contained verses describing the personality and characteristics of the foretold prophet.
Before the advent of Islam, the Jews of Medina had been awaiting the arrival of the promised prophet,
believing that he would grant them victory over the Bedouins of the Arabian Peninsula.41 This fact was

widely known among the people of the region.

The Jewish scholars distorted the relevant verses so that they no longer corresponded to the traits of the
Prophet (SAWA). In this way, they sought to convince the people of Medina that Muhammad’s

characteristics did not match those of the foretold prophet described in the Scriptures and that, therefore,
he could not be the prophet they had awaited. They hoped this claim would create doubt in the minds of

new Muslims and eventually persuade some of them to turn away from Islam.

A group of commentators also stated that the above verse was revealed concerning al-Ash’ath Ibn Qays
(Lugd o1 eabd), a figure in Islamic history who sought to usurp a piece of land through a false claim.
When he prepared to swear an oath in support of his claim, the above verse was revealed. At that

moment, Ash’ath lbn Qays became fearful, confessed the truth, and withdrew his claim.

@

The verse reads: “Indeed, those who exchange the covenant of Allah (1 agas & 5 sidig u.u.ll o)) and their



oaths taken in His Holy Name (;/@4@73) for a small price (MJ.Lq ls5)” will be subjected to five forms of

punishment:
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1. They will have no share in the eternal blessings of the Hereafter (53! ERVIREIEN ¥ él;fﬁ).
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2. Allah will not speak to them (alll (¢=I<; ¥5).

3. Nor will He look upon them on the Day of Resurrection (i Lal! Y $.\q.-.ll Slais ¥y).
4. Allah will not purify them in this world or the Hereafter (;4<3: ¥5).

5. They will suffer painful punishment (;.!.ﬁ Olie ;Q_Tg).

From these expressions, it is understood that God will communicate with His believing servants either
directly or through angels on the Day of Judgment. This exclusive communication will bring them joy and
happiness, serving as a manifestation of His care and attention toward them. This divine attention is not

a physical gaze but a spiritual connection that brings comfort and reassurance to the faithful.

It is also evident that God does not communicate through spoken words in a physical sense, because
He is exalted above physical embodiment. Rather, He conveys messages through inspiration cast into
the heart or by creating sound waves in space, similar to the words heard by Prophet Musa (AS) from
the burning bush on Mount Tur.

Thamanan qalilan ()i (i) means “a small price.” The phrase “Those who exchange the covenant of
Allah and their oaths (taken in His Holy Name) for a small price” means that any worldly gains obtained
by breaking Allah’s command and swearing falsely in His name are insignificant compared to the
severity of the consequences.

Stages of Nearness to God

Stages of Nearness to God: The five consequences mentioned in this verse regarding “breaking the
covenant” and “making false oaths” appear to correspond to the stages of drawing nearer to or
distancing oneself from God. When a person draws close to God and follows the path leading to His

nearness, they are guided and supported by a series of spiritual blessings.

As they move closer, God communicates with them, granting them further guidance. The more they
approach Him, the more He looks upon them with mercy and care, providing them with reassurance and
support. When they attain even greater nearness, He purifies them from the effects of their sins and
shortcomings, guiding them away from suffering and toward His blessings.

In contrast, those who choose to break the covenant and misuse the name of God become increasingly
distant from Him, gradually losing the blessings they once possessed. As they move farther away, they

experience the burden of their actions and the deprivation of His mercy and guidance.



Verse 174 of Surah Al-Baqgarah, which bears similarities to this verse, further clarifies its meaning:
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‘Indeed, they who conceal what Allah has sent down of the Book and exchange it for a small
price - those consume not into their bellies except the Fire. And Allah will not speak to them on
the Day of Resurrection, nor will He purify them. And they will have a painful punishment.”
(2:174).

The Scandal of Distortion — Verse 78
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“And indeed, there is among them a party who distorts the Scripture with their tongues so you
may think it is from the Scripture, but it is not from the Scripture. And they say, “This is from
Allah,” but it is not from Allah. And they tell a lie against Allah while they know.” (3:78).

Commentary

The Scripture contained verses that authentically described the Prophet of Islam.42 However, after the
Prophet’s (SAWA) arrival, some Jewish scholars, in a calculated act of scholarly deceit, distorted these
verses and falsely attributed them to God.43

Their deceptive strategy was to argue that the Prophet’s characteristics, as described in the Scripture,
did not correspond to the characteristics of Prophet Muhammad (SAWA). Therefore, they claimed that
he was not the foretold prophet mentioned in the Scripture. This was one of the many tactics they
employed to undermine the Prophet’s mission and prophethood.

Al-Tabarsi (gw‘){-ta), in Majma’ al-Bayan (! =), Narrates that verse 3:78 was revealed at a time
when Jewish scholars such as Ka’b Ibn al-Ashraf (<531 o wxa<) and Huyayy Ibn Akhtab (qukal o =)
had begun the reprehensible practice of distorting the verses of the Taurat and falsely attributing them to

God. This historical context sheds light on the challenges faced by the Prophet during his mission.44

The Jewish scholars viewed the Prophet’s presence in Medina as a threat to their social status and
material interests. Consequently, they committed numerous injustices against the Prophet (SAWA). Yet,
had they broadened their perspective and acted with sincerity, God Almighty would have provided for

both their spiritual and material needs.



The verse reads: “And indeed, among them is a group ( (G \,.d rQ.m) who distort the Scripture with their

tongues (ul.SJL' ‘..@_....MJ i 09 JL) S0 that you may think it is from the Scripture pL.SJI Y Jum_l), while it is
not from the Scripture (/__;L-/SJI G 52 G3).7

The word yalwuna (5s3L) means “they distort” or “they twist.” The phrase yalwuna alsinatahum bil-kitab
(thSJL' S,Z_LJI 43l implies that the scholars twisted their tongues while reciting verses from the Taurat
that mentioned the Prophet’s attributes. Through deliberate manipulation, they altered the meaning of

the text, causing listeners to believe that they were faithfully reciting the Scripture itself.

Verse 3:78 further states that the scholars falsely claimed that what they recited had been revealed by
God, even though it had not. The verse reads: “And they say, ‘This is from Allah () sie e 38 & 1 4%),
while it is not from Allah (! e e 3a L3). And they tell lies about Allah while they know (It Ie ¢, 1375
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Total Devotion to the Creator — Verses 79 - 80
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“It is not conceivable for a human that Allah should give him the Scripture and authority and
prophethood and then he would say to the people, “Be my worshippers rather than Allah’s.” But
(would say) “Be Rabbaniyun (pious learned men), because you are teaching the Scripture and
because you are studying it.”” (3:79).
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“And (similarly) he never orders you to take the angels and prophets as lords. Would he order
you to disbelief after you had been submitted to God’s command?” (3:80).

Commentary

Two events led to the revelation of the above verses.45 In the first event, a man approached the Prophet
of Islam (SAWA) and said, “We greet you as others do, but we believe this does not sufficiently honor

you. Would you permit us to show our respect by prostrating before you?”

The Prophet (SAWA) responded, “Prostration to anyone other than God is not permissible in Islam. It is
the highest form of reverence and must be reserved exclusively for Allah. However, it is important to

respect your Prophet as a human being by recognizing his rights and obeying his commands.”

In the second event, a Jew named Abu Rafi’ (xil, &) and the leader of the Christian delegation from



Najran visited the Prophet (SAWA) in Medina. Abu Rafi’ asked the Prophet, “Should we regard you as a
divine being and worship you?” The Prophet (SAWA), demonstrating profound humility and deep
devotion to monotheism, replied, “I seek refuge in Allah from permitting anyone to be worshipped

besides Him. Allah has never sent me for such a purpose!”

Abu Rafi’ and the Christian leaders of Najran may have intended to mislead the Prophet with their
proposal. They likely believed that by recognizing the Prophet’s divinity, he would, in turn, affirm Christ’s
divinity. It may also have been an attempt to discredit the Prophet (SAWA) and influence public opinion

against him.

Verse 3:79 reads: “It is not conceivable for a human being (s 5\ ) to whom Allah has given the

23 29

Scripture, authority, and prophethood (igﬁm S.SLJ i) ;:Li;]l lt <u..§ j), and then for him to say to the
people (9.,&]_[ i1 S..':) ‘Be worshippers of me rather than Allah (4! o 93 oy u_t e 153 <)." Rather, he would
say: ‘Be pious and learned people (w.ul{, ! ﬁ ;S Qﬁ3), because you teach the Scripture (wii*j Vjﬁ LA-'
L6<Ih and because you study it (& sy Vi& Gss).”

The term Rabb (&) means Lord, Cherisher, and Sustainer, referring specifically to Allah as the Lord.
The word rabbaniyyin (Q,.@LZ) is the plural of rabbani ((5l}) and refers to religious scholars deeply

connected to their Lord, who practice what they know and teach it to others.

Some Arab polytheists falsely believed that the angels were the daughters of Allah and worshipped
them. (21:16) Likewise, the Jews claimed that Ezra was the son of God, while Christians regarded Jesus
as the son of God and worshipped him as their Lord. (9:30) Verse 3:80 refutes all of these claims by
affirming that a prophet endowed with divine knowledge and wisdom would never call people to worship
anyone besides God. Verse 3:80 reads:

9
£

“And he would never command you to take the angels and prophets as lords (Sl 15545 of 2<5A0 ¥
LUST Sailz).”

Verse 3:80 concludes by questioning how a prophet could first invite people to God, and after they had
accepted his call and submitted to God’s command - thus becoming Muslims - then encourage them to
disbelieve, commit polytheism, and worship others besides God. The verse reads:

2% = 254

“Would he command you to disbelief after you had submitted to God’s command (,! 3} a3 sl vSj,qL.
E) £ /l° ¢ )?»

The phrase ba’da idh antum muslimuna (& Jilm vj-" 31 %)) translates as “after you have become

Muslims.” Here, “Muslim” refers to one who has submitted to God’s command and embraced faith.

The Ultimate Pledge — Verses 81 - 82
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“And (recall, O People of the Scripture), when Allah took the covenant of the prophets, (saying),
“Whatever | give you of the Scripture and wisdom and then there comes to you a messenger
confirming what is with you, you (must) believe in him and support him.” (Allah) said, “Have you
acknowledged and accepted the heavy responsibility and binding obligation that come with this
covenant?” They said, “We have acknowledged it.” He said, “Then bear witness, and | am with

you among the witnesses.”” (3:81).
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“And whoever turned away after that - they were the defiantly disobedient.” (3:82).

Commentary

These verses indicate that God established a covenant with His prophets, requiring them to declare the
name or attributes of the prophet who would come after them. This announcement ensured that the
foretold prophet could be easily recognized upon arrival. Furthermore, the divine prophets took a pledge
from their followers to believe in and support the Promised Prophet.

Many verses in the Qur’an indicate that the characteristics of the Prophet of Islam were foretold in earlier
Scriptures. For example, Prophet ‘Isa (AS) mentioned that the name of the Prophet of Islam would be
Ahmed.46 Verse 2:146 (Al-Bagara) suggests that the qualities of the Prophet (SAWA) were described in
such vivid and unmistakable detail that the People of the Book recognized him as they recognized their

own children.47

Despite this clarity, some rejected the Prophet’s credentials and refused to believe in him. Regarding

them, Verse 2: 146 states: “But indeed, a party of them conceal the truth while they know (it) (G »,s ub

Gsalag phg Gall & siKi 13i%).”
Verse 3:81 reminds Jews and Christians of their enduring obligation to believe in and support the
Prophet (SAWA), as their Scriptures had instructed them to do.

The verse reads: “Recall, O People of the Scripture, when Allah took a covenant from the prophets (and
their followers) (_,4.......1! dLm dn i 3[;5), saying, ‘Whatever | have given you48 (‘.}Sﬂ:ﬁ Gl of the Scripture
and wisdom (xS WS %), and then there comes to you a messenger (J | g’y sﬁela s.j) confirming what

”

is with you (sﬁ.u W siad), you must believe in him (4 issi) and support him (& raiils).

Mithaga (s L'LI.A) means a solemn covenant, a binding treaty, or an absolute, sacred pledge. It is one of



the strongest words for an agreement in the Arabic language, far surpassing a standard promise or basic
contract. The word comes from the three-letter Arabic root w-th-q (5-<-3), which carries the core

concept of tying, binding, securing, or trusting.

From this same root, we get words like Wathiq (sils) (confident/trustworthy) and Wathag (3Us) (a strong

rope used to securely bind something).

Therefore, a Mithaq is not just a verbal agreement; it is linguistically imagined as a “firmly tied knot” that

cannot be easily undone without breaking trust.

Jaakum rasoolun musaddiqun lima ma‘akum (,iu GJ @.\_‘m sy ;ﬁ;l’%) means “there comes to you a
messenger confirming what is with you.” This implies that the characteristics of the coming prophet are

consistent with what is stated in the Scriptures.

Then, for emphasis, God asked the prophets: “Have you acknowledged (S.J 8 ﬁ and accepted the

JG) a
heavy responsibility and binding obligation that come with this covenant (s _).4.4! WSJS fc ,s;l 5?7 -

namely, that they must believe in and support the promised messenger.

They replied: “We have acknowledged it (G55 151G).” He said (JG): “Then bear witness (1si¢s16), and |

am with you among the witnesses (UJJ.ALMJ] oo s,s.u L.l 5)-

In the next verse, the Qur'an condemns those who break the covenant, stating: “And whoever turns
away after that (A3 1a] J51 ;a3) - they are the defiantly disobedient (& siw Gl 13 3 415).”

Although Verses 3:81-82 discuss the obligation to believe in and support the coming prophets, they may
also apply to their successors, as these successors strive toward the same goals. The Holy Prophet
(SAWA) appointed Imam Ali (AS) as his successor and urged the people to support him. Therefore,
some commentators view Verses 3:81-82 as Qur’anic support for the Imamate of Imam Ali (AS) and as
a warning against rejecting his rightful successorship.

Linguistic Breakdown of (i Jml rﬁlﬁ sle ;f:’(ﬁ;,): The word akhadhtum (;33;?) means “you have taken,”
while is’ri (QS,J:“D means “a heavy burden, a weight, or a restrictive obligation.” Therefore, akhadhtum ...

IS (5 ye) .. rj.sél) means “accepted heavy responsibility.”

The word ‘ala (,le) means “on” or “upon,” but in a legal or contractual sense, it means “on the basis of”
or “subject to.” Dhalikum (;15) means “that.” Hence, akhadhtum ‘ala dhalikum is'ri (s ya) ;<05 Je fiisl)
means “Do you accept the heavy responsibility and the binding obligation based on that (the

covenant)?”

The Oneness of Divine Guidance — Verses 83 - 85
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“So is it other than the religion of Allah they desire, while to Him have submitted (all) those within
the heavens and earth, willingly or by compulsion, and to Him they will be returned?” (3:83).
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“Say, “We have believed in Allah and in what was revealed to us and what was revealed to
Abraham, Ishmael, Isaac, Jacob, and the Descendants, and in what was given to Moses and
Jesus and to the prophets from their Lord. We make no distinction between any of them, and we
are Muslims (submitting) to Him.”” (3:84).
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“And whoever desires other than Islam as religion - never will it be accepted from him, and he, in
the Hereafter, will be among the losers.” (3:85).

Commentary

Verses 3:83-84 begin with the question, “Is there any religion other than the religion of Allah that the
People of the Book desire?” This question encourages us to deeply reflect on the religion of Allah
(SWT).

Islam, referred to as “the religion of God,”49 is a faith that transcends the boundaries of time and space.
Islam is defined as submission to God’s will and command, and a Muslim is a person who submits to the
will of God. In this context, the verses state that everything in nature is Muslim, meaning that it submits

to the will of Allah (SWT). This is explained in the following examples:

All creation must follow its governing laws without exception. For example, the sun rises in the east and
sets in the west; it cannot reverse its course by rising in the west and setting in the east.

In Surah Yasin, the Qur'an indicates that the moon completes a cycle every month through its waxing
and waning phases. At the same time, the sun takes an entire year to complete its cycle, resulting in the
different seasons: spring, summer, fall, and winter. The sun cannot complete its cycle in one month, just

as the moon cannot complete its cycle in one year. Verse 36:40 of Surah Yasin states:

S L s08 - £ - -
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“It is not for the sun to catch up with the moon, nor does the night outrun the day. Each is
travelling in an orbit of their own.” (36:40).



Based on the definition of a Muslim, the sun and the moon may also be described as “Muslim,” meaning
that they submit to the will of Allah (SWT).

Allah (SWT) revealed His commands to human beings through His messengers. Those who followed the
Shariah (religious law) of the prophet of their time were Muslims, while those who defied it acted against
the will of Allah (SWT).

For example, Allah (SWT) sent Prophet Musa (AS) to the Children of Israel. Those among them who
followed Prophet Musa (AS) were considered Muslims. When Prophet ‘Isa (AS) arrived, it was God’s will
that the Children of Israel follow him. Consequently, the followers of Prophet ‘Isa (AS) were regarded as
Muslims, while those Israelites who refused to follow him opposed God’s will.

The teachings of Prophet ‘Isa (AS) centered on two main points:

1. confirming the Taurat, reviving the Law of Musa (AS), and reforming the Children of Israel based on
the principles of the Taurat; (3:50-52)

2. announcing the imminent arrival of Prophet Muhammad (SAWA).50

God conveyed His final command to humanity through the coming of the Prophet of Islam. Therefore,
Muslims are those who follow him. The People of the Book who rejected the Prophet not only disobeyed
God’s command, but also ignored the glad tidings that Prophet ‘Isa (AS) conveyed regarding the coming
of the Prophet of Islam.

Verse 3:83 states: “/Is it other than the religion of Allah that they (the People of the Book) desire (ogg Jml
sl 4il1)?” Yet they know that they will be returned to Him on the Day of Judgment (& saa aly). “To
Him have submitted all those within the heavens and the earth (9'43?13 f;:l;qL;l..II o o rJ.mi d3), either

willingly (G3k) or unwillingly (4<3).”

In verse 3:84, God instructs the Prophet (SAWA) to inform the People of the Book that he and his
followers believe in Allah (4.LIL- (s J5), as well as in what has been revealed to them (e J:}ii L), and
in the teachings of all the preceding prophets and messengers, such as Prophets Ibrahim, Ismail, Ishaq,

Yaqub, Musa, and ‘Isa (AS). The verse states:
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“Say, “We have believed in Allah and in what was revealed to us and what was revealed to
Abraham, Ishmael, Isaac, Jacob, and the Descendants, and in what was given to Moses and
Jesus and to the prophets from their Lord. We make no distinction between any of them, and we
are Muslims (submitting) to Him.”” (3:84).



The verse concludes that the Divine Messengers came to guide their nations toward truth and
prosperity. Therefore, we make no distinction between any of them - they are all messengers of Allah o
f.g.u aatf Gu f,:,u) and we are Muslims who submit to Him (G salis 4 5a33).

Verse 3:85, as a general conclusion, states: “Whoever desires a religion other than Islam (& c-""' )
13.34 e)kmy 1, it will never be accepted from him (iu J.uf ol8), and in the Hereafter he will be among the

losers (aymwall o 85831 i 545).7

Distinguishing Religion and Sharia in Islam

Distinguishing Religion and Sharia in Islam: In the commentary on verse 3:67, | stated that all
prophets submitted to the will of Allah (SWT); hence, they are referred to as Muslims. However, each
prophet followed the Sharia that was revealed to him. The Sharia of Prophet Ibrahim (AS) differed from
that of Prophet Musa (AS) and Prophet ‘Isa (AS).

Therefore, if one were to claim that Prophet Ibrahim (AS) was a Christian, it would imply that he followed
the Sharia of Prophet ‘Isa (AS), which is incorrect. The same argument applies to Prophet Muhammad
(SAWA), who was a Muslim and followed the Sharia revealed to him.

Divine Commands

Divine Commands: God has established two types of commands in the universe. The first consists of a
system of natural and supernatural laws that govern all beings in this world. All creations of Allah (SWT)
are compelled to obey these laws and cannot disobey them, even for a moment. If they were to do so,
they would face destruction and annihilation. These natural laws represent one form of submission to

God’s command.

For example, the sun’s rays shine upon the seas, causing water vapor to rise from the oceans. This
vapor forms clouds, which eventually produce raindrops that fall to the earth and nourish growing trees.
All these elements may be described as “Muslim” in the sense that each submits to the laws governing
its creation. Another example is the sun, which rises in the east and sets in the west. The sun cannot

alter its course; it will always rise in the east and set in the west.

The second type of God’s command is known as the legislative command. This category includes divine
laws and the teachings conveyed through the prophets. Believers willingly submit to and obey these
laws, understanding that disobedience may lead to serious consequences in this world and in the
Hereafter.

The Eternal Recompense — Verses 86 - 89
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“How shall Allah guide a people who disbelieved after their belief and had witnessed that the
Messenger is true and clear signs had come to them? And Allah does not guide the wrongdoing
people.” (3:86).
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“Those - their recompense will be that upon them is the curse of Allah and the angels and the
people, all together,” (3:87).
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“Abiding eternally therein. The punishment will not be lightened for them, nor will they be
reprieved.” (3:88).
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“Except for those who repent after that and correct themselves. For indeed, Allah is Forgiving
and Merciful.” (3:89).

Commentary

Al-Harith Ibn Suwayd al-Ansari had blood on his hands due to the murder of an innocent man named
Muharr lbn Ziyad. Fearing punishment for his actions, he renounced Islam and fled to Mecca, taking with
him eleven followers who, like Al-Harith, also apostatized.

Once in Mecca, Al-Harith deeply regretted his decision and began contemplating how he could rectify
his situation. Eventually, he sent someone to Medina to ask the Prophet (SAWA) whether there was a

way for him to repent.

In response, the above verses were revealed, indicating that his repentance would be accepted,
provided that he corrected his wrongs. Al-Harith then returned to Medina, went to the Prophet (SAWA),
and embraced Islam once again. He remained faithful until his last breath. However, the eleven followers

who had also apostatized chose to persist in their rejection of Islam.

Verse 3:86 addresses apostates — those who initially embraced Islam but later rejected it. The verse
poses a rhetorical question: how can Allah (SWT) guide apostates when they are fully aware of the
truthfulness of the Prophet (SAWA) and have witnessed his miracles, including the Qur’an itself? The

answer is that apostates are wrongdoers, and “Allah does not guide wrongdoing people” (g,_x;.j ¥ iy

Cal et 2580,



The verse reads: “How shall Allah guide a people (L an 6._\.@4 LaX) who disbelieved after their belief
(H" Lul a8y ! Jzéi), even after witnessing that the Messenger is true (d_~. J JLJJI L,l I Jiﬁ_lzg) and after clear

signs had come to them (blﬁé.ﬂl SFawl;.g;)?” Such people have indeed wronged themselves, “and Allah

does not guide the wrongdoing people” (&l w3l sugs ¥ i),

The word al-bayyinat (&:E;ﬁl) means “clear proofs” and refers to the undeniable miracles of the Prophet

(SAWA), which were presented as evidence of his truthfulness.

Verse 3:87 states that eternal punishment will be the recompense of apostates. See the commentary on

verse 2:256 for further discussion regarding the ruling on apostasy.

The verse reads: “Those (apostates) - their recompense (;ifglj;) will be that upon them is the curse of
Allah, the angels, and all people together (s ol iy it 3 (e 51).” This curse signifies

their removal from Allah’s mercy and indicates the severity of their punishment in Hell.

The term /a’n (.,2]) translates as “curse” and signifies deprivation from mercy. When Allah curses a
disobedient servant such as Shaytan, He withdraws His mercy from him. Likewise, the curse invoked by
the angels and human beings is a supplication to Allah that He withhold His mercy from a rebellious

servant.

Apostates renounce the religion of God without valid reason, which leads them into deep corruption and
sin. As a result, they become cut off from God’s mercy. Their wrongful actions and the consequences of
their disobedience are deeply detested by both believers and angels, leading them to supplicate to God
to withhold His mercy from the apostates.

Verse 3:88 states that apostates will remain in the Hellfire eternally (L@.ns uJ.s.ll;) Their punishment will not

be lightened (L1ia! w4ie L4333 Y), nor will they be granted respite (5 >kl o2 ¥3).

The Qur’an seeks to reform, educate, and purify humanity, guiding people from the darkness of error to
the light of guidance. Therefore, verse 3:89 offers apostates an opportunity to repent, regardless of the
severity of their sin. The verse reads: “Except for those who repent after that (él.[ﬁ .w oo | M UJ_\JI §l) and
reform themselves (l\;&i—i&i@)- Indeed, Allah is Forgiving and Merciful (‘..-AJ Y sde il Z,;é).”

Many verses of the Quran concerning repentance emphasize that individuals must rectify their wrongful
actions after repenting. This indicates that true repentance involves more than merely feeling regret for
past mistakes and resolving not to repeat them in the future. A primary condition for the acceptance of

repentance is making amends for one’s past sins.

For example, one must make up missed obligatory acts of worship, such as daily prayers and fasting,
and, in some cases, pay expiation. If a person has harmed another physically or emotionally, they
should seek that individual’s forgiveness. Likewise, if someone has wrongfully accused another person,

they must take steps to restore the reputation of the one who was falsely accused.



Therefore, in some verses of the Qur'an, repentance is mentioned alongside faith and righteous deeds,

such as in the above verse and in verse 19:60 (Maryam), which states:
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“Except those who repent, believe and do righteousness; for those will enter Paradise and will
not be wronged at all.” (19:60).

-

The phrase illa man taba wa amana (;als oG o '51) means “except those who repent and believe.” This
verse indicates that sin stems from weakness in faith. Therefore, one must strengthen the faith that

protects against falling into sin after repentance.

The Rejected Repentance — Verses 90 - 91
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‘Indeed, those who reject the message after their belief and then increase in disbelief - never will
their (claimed) repentance be accepted, and they are the ones astray.” (3:90).
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‘Indeed, those who disbelieve and die while they are disbelievers - never would the (whole)
capacity of the earth in gold be accepted from one of them if he would (seek to) ransom himself
with it. For those there will be a painful punishment, and they will have no helpers.” (3:91).

Commentary

Al-Harith Ibn Suwayd, one of the Ansar - a group of early Muslims who supported and sheltered the
Prophet Muhammad (SAWA) and his followers during their migration to Medina - found himself in a
regrettable situation after killing an innocent Muslim in Medina. Fearing retribution and punishment, he

and eleven of his companions apostatized and fled to Mecca.

Once in Mecca, Al-Harith deeply regretted his actions and contemplated how he could make amends.
Eventually, he decided to send an envoy to Medina to ask the Prophet (SAWA) whether there was a way
for him to return. In response, verses 3:86—-89 were revealed, declaring that Allah (SWT) forgives those

who repent and rectify their wrongdoings.

Al-Harith Ibn Suwayd returned to Medina, met with the Prophet (SAWA), and embraced Islam once



again. From that moment onward, his loyalty to the Prophet remained unwavering, and he stayed
steadfast in his faith until his last breath. In contrast, Al-Harith’s eleven companions remained in Mecca,
expecting that the Prophet would soon be defeated. Their contingency plan was to seek forgiveness if
the Prophet emerged victorious over them. Verses 3:90-91 state that Allah (SWT) would not accept

such insincere repentance.

Verse 4:18 reiterates the conditions of repentance, emphasizing that Allah (SWT) accepts the
repentance of those who wrong themselves out of ignorance or heedlessness and then sincerely repent
before death approaches. However, those who persist in wrongdoing until the moment of death and only

then choose to repent will not have their repentance accepted.

Verse 3:90 reads: “Indeed, those who reject the message after their belief (,.gaLul aag 15 5aS ‘,.m}l Z;,;) and
then increase in disbelief (15 1541331 ;3) - never will their repentance be accepted (,.QLJ.‘ Ji&& o), and
they are the ones who have gone astray (issiCaall o2 il olz).”

Verse 3:91 serves as a stark reminder that those who die in a state of disbelief will not escape divine
punishment on the Day of Judgment, regardless of what they may offer as ransom. Even if they
possessed enough gold to fill the entire earth, it would not save them from the consequences of their
disbelief. This warning is a sobering truth that all people should heed.

Verse 3:91 reads: “Indeed, those who disbelieve and die while they are disbelievers (153 1 5 i ua.dl ul
jﬁg ;.13) - never would the whole capacity of the earth in gold be accepted from one of them (i J.m.f ol
Gad /@{f}?l id.a ,49;?), if he would (seek to) ransom himself with it (& (saisl :,33). For those there will be a

painful punishment (;.g.ﬁ Slie oy ilyh), and they will have no helpers (ua,_,..ah on ol G3).”

The term nasirin (o th) means “helpers” and refers to intercessors on the Day of Judgment. Therefore,
the phrase wa ma lahum min nasirin (‘,.',J.mu oo ,.Q.I L3) means “they will have no helpers,” and indicates
that there will be no intercessors available to plead on behalf of those who die in a state of disbelief.
Since intercession can occur only with the permission of Allah (SWT), He will not permit intercession for

those who die as disbelievers.

The Essence of Righteousness (Al-Birr) — Verse 92
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“Never will you attain the righteousness until you spend (in the way of Allah) from that which you
love. And whatever you spend - indeed, Allah is Knowing of it.” (3:92).

Commentary

The verse guides individuals toward attaining the pinnacle of righteousness and cultivating noble and



exemplary character. The verse reads: “You will never attain the pinnacle of righteousness Galt L;".u o)
).”

until you spend (in the way of Allah) from that which you love (uyaj Coe L,inﬁ &-A
The term al-birr (f,:ﬁl), which translates as “righteousness” or “goodness,” does not refer to a single act.
Rather, it is a comprehensive concept that encompasses strong faith and its practical application, good

deeds toward others, and the highest standards of moral and ethical conduct. For example, verse 2:177
states that those who have attained the highest level of goodness (a/-birr) are those who believe in

Allah, the Day of Judgment, the angels, the Book, and the prophets:
iy a&alaliy Saledl asdlly @l ke 5o 5 0 o

“... Rather, piety is [personified by] those who have faith in Allah and the Last Day, the angels,
the Book...” (2:177).

Furthermore, they give wealth, despite their love for it, to relatives, orphans, the needy, stranded

travelers, those who ask for help, and for the freeing of slaves:
Cw @ . - ;-& . ISl S L - 3% /):/“'/ /o{“' 4 wh PO T [P

“.. And who give their wealth, for the love of Him, to relatives, orphans, the needy, the traveller
and the beggar, and for [the freeing of] the slaves...” (2:177).

They also establish prayer, give zakat (obligatory charity), fulfill their promises when they make them,

and remain patient during poverty, hardship, and times of conflict.

Attaining the pinnacle of goodness requires developing the characteristics mentioned in verse 2:177.
One of the most significant of these qualities is the willingness to spend one’s wealth - especially what is

most beloved to oneself - for the sake of Allah (SWT).

When people truly love God and uphold the principles of humanity and morality, they often find
themselves at a crossroads. On one side are their wealth, social status, and possessions; on the other
are their moral obligations, faith, and duty to help others through charity.

If a person is willing to sacrifice cherished possessions for the sake of their beliefs and compassion
toward others, this demonstrates sincerity in their love and devotion to God. Conversely, if a person is
only willing to give up minor comforts, it may indicate that their love and spiritual commitment are not yet
deeply rooted. Thus, the willingness to sacrifice what one loves most serves as a measure of a person’s

faith and character.

Ultimately, this verse reassures those who give in charity that Allah (SWT) is fully aware of all their



charitable acts. The verse concludes: “And whatever you spend - indeed, Allah is Knowing of it (&
ple 44 Al L6 50 opa Vi),

The Influence of the Qur'an on Muslims

The Influence of the Qur'an on Muslims:51 The verses of the Qur'an profoundly influenced the hearts
and minds of Muslims, and this impact was immediately reflected in their actions and character. A
notable example is Abu Talha al-Ansari, who owned a magnificent palm garden in Medina that was
admired by everyone. A spring of pure water flowed through the garden, and whenever the Prophet
(SAWA,) visited, he would drink from its water and perform ablution there. The garden was also a major
source of income for Abu Talha.

After the revelation of verse 3:92, Abu Talha approached the Prophet (SAWA) and said, “You know that
the most beloved of my possessions is this garden, and | wish to dedicate it in the way of Allah so that it
may be stored for me as a reward on the Day of Judgment.” The Prophet (SAWA) replied, “Well done,
well done; this is the wealth that will truly benefit you.” He then advised Abu Talha to distribute it among
his needy relatives. Abu Talha followed the Prophet’s (SAWA) guidance and distributed the garden

among his relatives.

Another example is Abu Dharr, who lived a simple and humble life. One day, a guest visited him. Abu
Dharr apologized for not being able to host him properly because of his difficult circumstances. He then
showed the guest where his camels were kept and asked him to bring one of the best camels for
sacrifice. The guest returned with a thin camel. Abu Dharr looked at it and said, “You have betrayed me.
Why did you bring such a weak animal?” The guest replied, “I kept the best camels for you in case you
might need them in the future.”

Demonstrating his deep understanding of the Qur’anic teachings, Abu Dharr responded, “The day of my
true need is the day | leave this world, and | prefer to reserve my best camels for that day.” He then
recited verse 3:92: “You will never attain righteousness until you spend (in the way of Allah) from that

which you love.”

The End of the Third Chapter of the Qur'an
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