
stand a word? [781 Whatever good comes to you, it is 
from Allah and whatever evil visits you it comes from 
your own selves. And We have sent you to be a 
Messenger for the people. And Allah is enough to be a 
witness. [791 

Commentary 

The Background of Revelation 
y ,dJ 

Verse 77 beginning with the words: *&I I$$'&,$I >!3,$(~ave 
you not seen those to whom it was said, "Hold your hands {from 
fighting) ...) was revealed in a particular background. Before their 
migration from Makkah, Muslims were regularly persecuted by disbe- 
lievers. Harassed Muslims used to visit the Holy Prophet +, cj, &I & 
complaining to him about the high-handed treatment meted out to 
them and asking for his permission to fight back in self-defence and 
put an end to the Kafir reign of terror. He advised patience holding 
them back from direct confrontation on the plea that he has not been 
commanded to fight, in fact, he told them, he has been commanded to 

/ 
stay patient, forgo and forgive. He also told them to continue observing 
the instructions of galgh and zakkh, already given to them, consis- 
tently and devotedly. He impressed upon them the virtues of the 
present pattern of their behaviour, even though the odds were against 
them, for the simple reason that , unless man is conditioned to fight 
against his own evil desires in obedience to the command of Allah and 
is also used to bearing physical pain and financial sacrifice, he finds 
joining Jihad and sacrificing his life very difficult a proposition. This 
was an advice Muslinis had accepted. But when they migrated from 
Makkah to Madinah, and JihZd was enjoined upon them, they should 
have been pleased with it, as it was something that had answered 
their own prayers. But, there were some infirm Muslims around who 
started fearing the prospects of a fight against the disbelievers as one 
would fear the punishment of Allah, rather more than this. Caught in 
that peevish state of mind, they started pining for a little more respite, 
a possible postponement of the command to fight to some later day 
which may have given thein more time to live and to enjoy. Thereupon, 
these verses were revealed. ( R G ~  al-Mahni) 

Why did the Muslims wish for the postponement of Jihad 
The wish for respite expressed by Muslims following the command 



to fight was not an  objection to the command of Jihad. It  was, rather, a 
benign and subtle complaint. The reason may lie in the usual pattern 
of human psyche in such situations. When hurt and harassed to the 
extreme, one is very likely to flare up and go for a revenge. But, once 
man is used to a life of physical comfort and peace, he does not feel 
like going out to fight. This is no more than a simple human reaction. 
So, these Muslims, while they were in Makkah, all fed up with pains 
inflicted on them by the  disbelievers a t  that time, were naturally 
looking forward most eagerly for the command of Jihad to come. But, 
when they reached Madinah, they found peace and comfort which they 
had missed for long. Now the command to fight, when it came in that 
state of theirs, found them no more moved by their old fire, therefore, 
they simply wished that it would have been better if the call for Jihad 
was just not there a t  that point of time. Now, to take this 'wish' as  an  
'objection' and to attribute an  act of sin to those Muslims is not correct. 
However, this explanation is liinited to the assumption that they had 
pronounced this complaint verbally. But, if they said nothing verbally, 
and i t  was simply a thought which crossed their mind, then, thoughts 
in the mind and doubts in the heart are happenings which the 
SharT'ah of Islam simply does not count as  sins. Here, both probabil- 
ities exist. Then, the word, "QZllu?' (They say) in the verse should not 
lead one to presume that they had said this verbally, for it may be 
taken to mean that they may have said it within their hearts. (abridged 

from BayZn al-Qur'Zn by Maul%% ThZnavi) According to some commentators, in 
which case, no explanation is called for. (Tafsir Kabir). 

Self-correction should precede collective reform 
In $$$I I;'/;:&\ \a,;(verse 77), Allah Almighty has first mentioned 

the command to establish the prescribed prayers and pay the fixed 
zakah which are the medium of self-correction. The command of Jihad 
comes after that, which is the medium of political and collective correc- 
tion, that is, through i t  the forces of coercion and injustice are elimi- 
nated as  a result of which peace prevails in the country. From here we 
learn that, well before worrying about correcting others, one should 
start correcting himself. So, seen from the angle of a relative degree of 
importance, the first command is an absolute individual obligation 
(fard al-'ayn) while the second is an obligation which, if performed by 
some, will absolve others (fard al-kifaah) .  This highlights the impor- 



- 

tance of self-correction and makes its precedence obvious enough 
(Mazhan'). 

The difference between the blessings of the present world and 
those of the Hereafter 

In this verse, the blessings of the Hereafter have been declared to 
be more bountiful and certainly better as  compared with the blessings 
of the present world of our experience. Some reasons why this is so are 
given below: 

1. The blessings of the present world are few, while the blessings of 
the Hereafter are many. 

2. The blessings of dunya(the present world) are perishable, while the 
blessings of a h i r a h  (Hereafter) are eternal. 

3. The blessings of dunyaare laced with all sorts of botherations, while 
the blessings of B h i r a h  are free of such impurities. 

4. The acquisition of the blessings of dunya  is not certain, while the 
blessings of a h i r a h  will most cerhainly reach everyone who is God- 
fearing (Muttaq2 the observer of Taqw$. (al-Tafsir al-Kabk) 

There is no gain in dunyifor the one who has no share in the 
eternal abode from Allah. Still, if dunyii does attract some 
people, then (beware) it is a short-lived enjoyment and its 
decline is near (that is, once eves close in death, the a h i r a h  
is there to see). 

There is no escape from death: 
In A$I'$$~$$L:~; (verse 78) (Wherever you will be death will over- 

take you), Allah Almighty removes any doubts the deserters from 
Jihad may entertain. They think that, perhaps by dodging Jihzd, they 
can also dodge death. Therefore, i t  was said that there will be a day of 
death, a day when it must  come, no matter where you are; it will come 
exactly where you are. When' this is settled, there is no sense in  
backing out from Jihad. 

Hafiz Ibn Kathir, the famous commentator, while discussing this 
verse, has reported a lesson-filled event on the authority of Mujahid as  
narrated by Ibn Jar i r  and Ibn Abi Hatim. He recounts the event 



concerning a woman from an earlier community. Soon after her preg- 
nancy matured, she gave birth to a child and sent her servant out to 
fetch some fire. As soon as the servant stepped out of the door of the 
house, he saw a man appear suddenly before him. He asked: 'What 
baby this woman has given birth to?' The servant told him that it was 
a baby girl. Thereupon, the man said: 'You must remember that this 
girl will sleep with a hundred men and will finally die through a 
spider.' Hearing this, the servant returned immediate with a knife and 
slit the abdomen of that girl open. Taking her to be dead, he ran away 
from the house. But, a little later, the mother of the girl stitched up 
the skin of the abdomen slit by the servant. Then came the day when 
this girl grew to be young and beautiful, so beautiful that she was 
considered to be the jewel of the city. 

As for the servant, he escaped overseas where he stayed for a long 
time and, in the meantime, assembled a fortune for himself. When he 
planned to get married, he returned to his old city. There he met an 
old woman. He told her that he was looking for a bride, but that he 
was eager to marry the most beautiful'woman in town. The old woman 
told him about a certain girl whose beauty was unmatched in the 
whole city and insisted that he should marry her. The servant, now a 
rich man, made efforts and finally got married to that girl. While 
getting to know each other, the girl asked him as to who he was and 
where did he live. He told her: 'Actually, I belong to this very city, but 
I had to run away because I had slit the abdomen of a girl open.' Then 
he narrated the whole event. Hearing this, she said: 'I am that girl.' 
She showed him her abdomen. The cut mark was still there. Seeing 
this, the man said: 'If you are the same woman, I disclose two things 
about you. The first one is that you will sleep ,with a hundred men.' 
Thereupon, the woman confessed that she has done that, but she could 
not remember the number. The man said: 'The number is hundred. 
And the second one is that you will die through a spider.' 

The man who was now rich.had a grand palace built for her which 
was absolutely free of any spider webs. On a certain day, while they 
were resting in their room in the palace, they noticed a spider on the 
wall. The woman said: 'Is this the spider you scare me of?' The man 
said: 'Yes.' Thereupon, she sprang up from the bed saying: 'Then, this 
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one I am going to kill right now.' Having said that, she downed the 
spider on the floor and trampled her dead under her feet. 

The spider died all right bdt the poison from her infected her feet 
and nails and the message of death became all too clear for her. (Itn 

Kathir) 

Here was a woman living in a palace, new and very clean, but she 
died through a spider all of a sudden. Compare her case with many 
others who spent a life-time in fighting battles yet death did not come 
to them there. Think of Sayyidna Khalid ibn Walid L;S d l  +J , the 
famous soldier and general of Islam known by his oft-repeated title, 
SaifullZh - the Sword of Allah. He had a burning desire to die as 
martyr in the way of Allah. So, he kept fighting all his life, engaging in 
one Jihad after another and longing to become a Shahid. He killed 
thousands of disbelievers on the battlefields, living dangerously and 
daringly against many a trial, always praying and pleading that he be 
saved from the fate of dying in bed like women and praying and 
pleding that Allah favour him with the death of a fearless soldier in 
the heat of some Jihad. But, as.decreed by Allah, he finally died 
nowhere else but on his own bed in the house. 

The lesson is that the arrangement of life and death stays in the 
hands of our creator whose decisions are final. There is nothing we can 
do about.it. It is He who can, if He wills, give us death on a luxury bed 
at the hands of a spider; or, if He elects to save us, he can keep us alive 
amid swinging swords or zooming fires. 

Building secure houses is not against Tawakkul 
// /) 

Let us now consider: iSCJ'3'2 'g 9; in verse 78. It says: 
'Wherever you will be Death will oGertake you, even though you are in 
fortified castles.' This tells us that building a good and strong house to 
live with ensured security of person and things is not contrary to the 
dictates of tawakkul or trust in Allah and that it is not against the 
rules of Shari'ah either. (Qurtubi) 

A Blessing comes only by the grace of Allah 
fl /.,, ,/,.+ Tn ,dl &+ + ;s! & L l  G (verse 79), translated as: 'whatever good 

comes to you is from Allah,' the word, 'hasanatin' means 'blessing' 
(Mazhari). The verse points out to the fact that any blessing which 



reaches man, any good that  comes to him, does not get to him a s  a 
matter  of his right. This is, on the contrary, nothing but the grace of 
Allah Almighty, His 'fadl', in common Islamic terminology. No matter 
how much, he devotes to the n lmy acts of worship he is obligated with, 
man  cannot claim to deserve that  blessing on the basis of his deeds 
alone. The reason is simple, because the very al~ility to engage in acts 
of worship comes from none but Allah Himself', which i~ known as  the 
Taufi;? of Allah. Then the blessings of Allah are  countless, how could 
they be 'procured' by limitcd acts of worship and other expressions of 
obedience to I-Iis commands? Specially so, when whatever we do in the 
name of the worship of Allah is' hardly worthy of the supreme mastery 
and power of our Lord, the Lord of the universe of our experience and 
the  Lord of universes beyond? This point h a s  been made more 
succinctly in a hadith, where the Holy Prophet :& has been reported to 
have said: 

~i Y, :JE 5 - i  Y, :&- '&I Y I  41 &-+I L 

'No one shall enter Paradise unless it be with the mcrcy of 
Allah.' The narrator asked: 'Not yo11 either?' He said, 'Yes. Not 
me either.' 

Calamities are the result of misdeeds 
In ~d:, e;+ < e $ ~ ~  , r /  G; (verse 79), translated as: 'and whatever evil 

visits you, i t  comes from your own selves,' the word, 'sayyi'atrin' t n e a n ~  
'nzusibah', evil, hardship, (misfortune, calamity, disaster) according to 
Mazhari. 

Although, calamities are  created by Allah, yet their cause lies 
nowhere else but in the very misdeeds of man himself. Now if this man 
is  a disbeliever, a hafir, the evil that  hits him in this mortal world is 
only an  ordinary sample of the ultimate punishment, the punishment 
of the  world-to-come, which is much much more than  the  worldly 
punishment. And if this man is a believer, a mu'nlin, all his misfor- 
tunes  become a n  expiation (kaffzrah) of his sins in tha t  case, a n d  
thereby become the very cause of his salvation in the Hereafter. Thus, 
the Ho!y Prophet +, + &I & said in a hadith: 

"No evil ever touches a Muslim, but it becomes a source of 



forgiveness for him - even the pinch of a thorn in his feet." 
(Mazhari from Tirmidhi) 

In another hadith, reported by Abu MusZ 1;5 l l r l  &J, he said: 

IJ+-UJU,+L~+LJJI&LUIJ~~ j~epLC'ip 

$ l ~ ~ b 3 + & Y I ~ 3 > b 3 L @ 4 L i & S L  

"No hardship befalls a servant of Allah, be it light or tough, 
but it is always due to his sin - and the sins Allah forgives 
(without afflicting with a calamity) are much more." (Mazhari, 

from Tirmidhi) 

The Prophet of Islam: His Prophethood is Universal 
d , I 7,,xx The words: $$;,$&.LJ!, (And We have sent you to be a Messenger 

for the people) appearing a t  the end of verse 79 prove that the Holy 
Prophet +, rijs &I & has been sent a s  a Messenger of Allah (Rasd)  for 
all peoples of the world. He was not simply a Messenger for Arabs 
alone. 

In fact, his prophethood is universal, open to all human beings of 
this entire universe, whether they'are present a t  this point of time, or 
may come to be there right through the QiyZmah, the fateful Last Day 
of this universe of ours. (Mazhari) 

Verse 80 

Whoever obeys the Messenger obeys Allah and whoever 
turns away, then, We did not send you to stand guard 
over them. [801 

Previous to this, there was the affirmation of prophethood. Now 
comes the statement which establishes the right of prophethood - it 
calls for compulsory obedience. In case hostile people refuse to obey, 
there are words of comfort for the noble Prophet of Islam who has been 
absolved of any responsibility for their lack of obedience. 

The opening statement in the verse presents a very important 
principle bearing on the authority of the blessed R a s d  of Allah. Here, 
the obedience to the Prophet has been equated with obedience to 
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Allah. From this it follows that whoever disobeys the Prophet, invari- 
ably disobeys the command of Allah. Since, obedience to Allah is oblig- 
atory, even rationally - so, obedience to the Prophet also turns out to 
be equally obligatory. As for the person who, inspite of the truth being 
all too manifest, elects to turn his back and reject the message given 
by the Prophet, then, the Prophet has been asked not to worry about 
the callous behaviour of such people because Allah has not sent His 
Prophet to stand guard over their behaviour for which he is not 
responsible. It  means that the Prophet of Allah is not duty-bound to 
see that they do not indulge in disbelief. He is simply not charged with 
the mission of stopping them from disbelieving. His mission is to 
deliver the Message. Once this is done, his duty as  a Prophet stands 
fulfilled. After that, if they still go about disbelieving, it is their busi- 
ness for which he is in no way accountable. (Maulana Ashraf 'Ali Thgnavi, 

Bayan al-Qur'an) 

Verses 81 - 82 

And they say, "Obedience (we observe)!' But when they 
go away from you, a group of them conspires at night 
contrary to what they say. And Allah records what they 
conspire. So ignore them and put your trust in Allah. 
And Allah is enough to trust in. [811 

Do they not, then, ponder in the ~ur'an? Had it been 
from someone other than Allah, they would have found 
in it a great deal of contradiction. [821 

That obedience to the Holy Prophet +, +k j-ll C+LO is obligatory was 
the subject of verse so. Here, the Prophet was comforted in case the 
disbelievers rejected his message. Now comes a mention of some hypo- 
crites who used to wriggle out of this obligation. 

Commentary 
,9,, / H 6. 

The first verse (81) which begins with the words: & I,, lip ; r ~ b  $3~ 
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9 ,!/ .$ ,,< ,,9#'94 - ./ 
J+ J+II + pesOii;,Lb (And they say, "Obedience (we observe) ..." 
condemns those who practice a policy of double-dealing. They will say 
something verbally and have something else hidden in their hearts. 
Once this is established, what should be the attitude of the Messenger 
of Allah towards such a set of people? The latter part of the verse 
carries a special instruction about it. 

An important ins t~ct ion  for a leader 
The verse: %;$!+ i / $?;$I xfi37$Z3$ refers to the hypocrites 

who, when they came face to face with the Holy Prophet +, A& &I A, 
said that they were quite obedient to him and had accepted what he 
had commanded them with. But, when they left his company, they got 
together and conspired a s  to how they could disobey him. This 
duplicity of theirs caused great pain to him. Thereupon, Allah 
Almighty instructed him to ignore them and continue with his 
mission placing his trust in Allah becau"se Allah is all-sufficient for 
him. 

From here we know that one who leads people has to go through 
all sorts of hardships. People tend to level absurd allegations against 
him. Then, there are enemies in the garb of friendship and t rust  
around him. Despite the presence of all such obstacles, this leader 
must display determination and steadfastness and devote to his 
mission with full trust in Allah. If his objective and orientation is 
right, he will, Inshallah, succeed. 

Deliberation in the Qur'Zin 
, I? 4,9:e, 4" Verse 82 begins with: jIJI 3,~+ %I (Do they not, then, ponder in  the 

Qur'an?) Through this verse, Allah Almighty invites people to delib- 
erate in the Qur'an. Noteworthy here are a few points. First of all, the 
words used are: z&&$~(Do they not, then, ponder ...) and not ""/ jj+- x j l  *" 

(Do they not, then, recite.) Obviously, there is a delicate hint being 
given through this verse which is suggesting that if they were to look 
a t  the Qur'an deeply, they would find no discrepancy in its words and 
meanings. This sense can come only through the use of the word, 
'tadabbur' which means to ponder or deliberate. A plain recitation 
which is devoid of deliberation and deep thinking may lead one to 
start seeing contradictions which really do not exist there. 

The second point which emerges from this verse is that the Qur'an 



itself demands that every human being should ponder over its mean- 
ings. Therefore, to suppose that pondering in the Qur'an is the exclu- 
sive domain of its highest and the ablest exponents (the Imams and 
Mujtahids) is not correct. However, it is also true that the levels of 
deliberation will be different in terms of the different levels of knowl- 
edge and understanding. The deliberation of the great exponents will 
deduce the solution of thousands of problems from every single verse, 
while the deliberation of a common scholar will reach only as far as 
the very comprehension of such problems and their solutions. When 
common people recite the Qur'En and deliberate in its meanings 
through the medium of its translation and explanation in their own 
language, this will impress upon their hearts the greatness of Allah 
Almighty, develop love for Him and implant there a concern for the 
life-to-come, the Ahhirah. This is the master key to success. However, 
in order that common people stay safe from falling into doubts and 
misunderstandings, it is better that they should study the Qur'an, 
lesson by lesson, under the guidance of an 'aim. If this cannot be done, 
take to the study of some authentic and reliable tafs; (commentary, 
exegesis). Should some doubt arise during the course of such study, 
the wiser course is not to go for a solution on the basis of personal 
opinion, instead of which, one should consult expert scholars. 

No group or individual holds monopoly on the exegesis and 
explication of Qur'an and Sunnah, but there are conditions for 
it 

The verse under reference tells us that everyone has the right to 
ponder in the Qur'an. But, as we have said earlier, the levels of 
' tadabbur' (deliberation) are different. Each one is governed by a 
separate rule. Let us take the serious deliberation of a great exponent, 
the 'tadabbur' of a master mujtahid. Through this methodology, solu- 
tions to problems are deduced from the Holy Qur'an at  the highest 
level. For this purpose, it is necessary that one who is pondering in the 
Qur'an, should first acquaint himself with the basic rules employed in 
such deduction in order that the results he achieves are correct and 
sound. In case, he fails to arm himself with the basic postulates to 
begin with, or in case, his education and training in this discipline 
remain faulty; and in case, he does not ultimately possess the qualifi- 
cations and conditions that must be found in a mujtahid exponent, 



then, it is obvious that he would come up with the wrong set of results. 
Now, this is a situation in which better-equipped scholars may chal- 
lenge and contradict them, something they would be doing rightfully. 

Think of a person who has never even walked the corridors of a 
medical college, yet he starts objecting as to why only trained doctors 
have been allowed to hold a monopoly of all medical treatment in the 
country, and why is it that he as a human being has not been allowed 
to exercise the right of treating patients? 

Or, there may be a person who gags his reason and starts chal- 
lenging as to why all contracts to build canals, bridges and dams are 
given to expert engineers only? Since, he is a citizen of the country, 
therefore, he too is fully deserving of discharging this service! 

Or, there may be that person, devoid of reason who stands up 
raising an objection as to why legal experts alone have been allowed to 
hold monopoly over the interpretation and application of the law of the 
land, while he too, being sane and adult, can do the same job? Obvi- 
ously, to that person, it would be said that, no doubt he has a right to 
do all such things as a citizen .of the country, but it is also true that 
one has to undergo the difficult stages of education, training and expe- 
rience for years and years together in order to imbibe the ability to 
accomplish such tasks. This is not what one can do all by himself. One 
has to assimilate an enormous body of arts and sciences under expert 
teachers on his way to established degrees and subsequent recognition 
in the field. If this person is ready to first go through this grind, and 
come out successful therefrom, then, he too could certainly become an 
arm of law in these fields. 

But, when this analogy is applied to the interpretation and appli- 
cation of Qur'En and Sunnah, a highly intricate and very delicate job 
indeed, we come across a barrage of taunts and accusations that the 
'ulama (religious scholars) hold a monopoly over the job! Is it that the 
interpretation and application of Qur'in and Sunnah requires no 
ability, no qualification? Are we saying that, in this wide world of ours, 
the knowledge of the Qur'in and Sunnah alone has come to be so 
orphaned, so heirless that everyone can start getting away with his 
own interpretation and application as a matter of right, even though 
the claimant has not spent even a few months devoted to learning the 



great discipline .of Qur'an and Sunnah? This is terrible. 

The proof of Qiyis 
It  is from this verse that we also come to know an important rule, 

that is, when we do not find an explicit statement in the Qur'an and 
Sunnah about a certain problem, we should make the best of efforts to 
find a solution by a serious deliberation within these. This method is 
technically known as Qiyas or analogical deduction (Qurtubi). 

"A great deal of contradiction" 
+ / 4, r' 

The last sentence of verse 82: I+ ~Y+I~, I ;~ '$I  3 & k685; trans- 
lated as  'Had it been from someone other than Allah, they would have 
found in it a great deal of contradiction' needs some explanation. Here, 
'a great deal of contradiction' means: Had there been a contradiction in 
one subject, the contradictionin many subjects would obviously have 
become a great deal of contradiction (Bayan al-Qur'an). But, the truth of 
the matter is that there is just no contradiction anywhere in the 
Qur'an. So, this is the word of Allah Almighty. This perfect uniformity 
cannot be found in the word of man. Then there is i ts unmatched 

$eloquence which never tapers. It  talks about the Oneness of Allah and 
the disbelief of men and lays down rules for the lawful and the 
unlawful, yet there is no inconsistency, no discrepancy in the process. 
It  offers information about the unseen but there is not one bit of infor- 
mation which does not match with reality. Then there is the very order 
of the Qur'an which retains the quality of its dicticln all along, never 
ever touching a pitch which is low. The speech or writing of man is 
affected by circumstances. I t  varies with peace and distraction and 
happiness and sorrow. But, Qur'an is free of all sorts of incongruities 
and contradictions - actually, it is beyond any such thing. And this is a 
clear proof of its being the word of God. 

Verse 83 
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And when there comes to them a matter about peace or 
fear, they spread it. Had they referred it to the 
Messenger and to those in authority among them, those 
of them who were to investigate it would have 
certainly known it (the'truth of the matter). But for 
Allah's grace upon you, and mercy, you would have 
followed the Satan, save a few. [831 

Commentary 

The Background of Revelation 
According to Sayyidni Ibn 'Abbis, Dahhik and Abi  Mu'idh J1i dJ 

+ , the verse: n$~SZ$~ $$%/j,*;ip% I$; (And when there comes to 
them a matter about peace or fear, they spread it) was revealed about 
the hypocrites; and, according to Sayyidni Hasan and many others, 
this verse was revealed about weak Muslims (Riih al-Ma'ani). 

After having reported events relating to this verse, the famous 
commentator, Ibn Kathir has stressed on the importance of referring 
to the hadith of Sayyidna 'Umar ibn al-Khattib L L ~  &I &J while consid- 
ering the background in which this verse was revealed. According to 
this, when Sayyidni 'Umar r;c dl dJ heard that the Holy Prophet $& 
has divorced his wives, he left his house heading for the Masjid. While 
still at  its door steps, he heard that people inside there were also 
talking about the matter. Seeing this, he said that this was something 
which must first be investigated. So, he went to the Holy Prophet & 
and asked him if he had divorced his wives. He said, "No." Sayyidna 
'Umar says, "After having found out the truth of the matter, I returned 
to the Masjid and, standing on the door, I made an announcement that 
the Holy Prophet ,.I-, A& &I & has not divorced his wives. Whatever 
you are saying is wrong." Thereupon, the verse: $$ri& 15; was 
revealed (TafsTr Ibn Kathir). 

To spread rumours, without verification 
This verse tells us that hearsay should not be repeated without 

prior investigation into its credibility. Thus, in a had:th, the Holy 
Prophet $& said: & a+ di 4 s  .J4 . It means that 'for a man to 
be a liar, it is enough that he repeats everything he hears without first 
verifying its truth'. In another hadith, he said: & L;I dJ! ,A, &* &b ;rr 

-jIMI &I . It means: 'Whoever relates something he thinks is a lie,. 
then, he too is one of the two liars (Tafsir Ibn Kathir). 



Who are "those in authority'? 
Let us now determint the meaning of two expressions qppearing in  

9 4  ' 

the sentence: &%'&$$I ~ ; S I  / f i  , Ls',I'$;$gjl J!c:$> which has 
been translated as: ' ind  had they referred it to the Messenger and to 
those in authority among them, those of them who were to investigate 
it would have certainly known it (the truth of the matter).' Literally, 
the later word, " is t inb&'  here refers to the act of drawing out water 
from the depth of a well. When a well is dug, the water that oozes out 
first is called mustambat water. But, the usage in this context means 
to get to the bottom of something and find out the truth of the matter. 
(Qurtubi) 

As for the correct signification of the expression: 9Y1,J,1 (those in 
authority), positions taken by scholars vary. Sayyidni Hasan, Qatadah 
and Ibn Abi Laili, may Allah have mercy on them, say that this refers 
to Muslim scholars and jurists (.pi, .I&). Al-Suddi says that it means 
rulers and officials (+, .191). After reporting both these statements, 
AbG Bakr al-Jassis takes a general view and maintains that  the 

9 
expression means both, which is the correct approach, because $/ui J,I . , 
applies to all of them. However, some scholars doubt the possibility 

7 
that $<+!,lcould refer to Muslim jurists ( 'pi)  because $X?~,I, in its 
literal sense, means people whose orders are carried out administra- 
tively. Obviously, this is not what the Muslim jurists (.p) do. Let us  
look a t  the reality of the thing. The implementation of authority takes 
two forms. Firstly, it can be done by using force, coercion and oppres- 
sion. This is something which can only be done by those in authority. 
The second from of obedience to authority comes from reliance and 
trust, and that stands reposed in revered Muslim jurists (.+) only, a 
demonstration of which has been all too visible in the lives of Muslims- 
in general in  all ages where the general body of Muslims have been, by 
their own free will and choice, taking the decision and authority of 
religious scholars (.US) as  the mandatory mode of action in all matters 
of religion. Then, according to the percepts of the Shari'ah, obedience 
to rules set by them is obligatory (wGib) on them as such. So, given 
this reason, the application of the term +~<U!,I'(those in authority) to 
them as well is correct. (al-&kGm al-Qur'Gn by al-JassGg) 

Details on this subject have already appeared, under the commen- 
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tary on verse: :& 23: j , l j J p > ~  l&$hl I&; (Say, "Obey Allah and obey 
the Messenger and those iq authority among you - 4:59). 
Qiyas and Ijtihzd in modern problems 

From this verse, we find out that rulings on problems not specifi- 
cally mentioned in the authoritative texts (technically, nass) of the 
Holy Qur'an or Sunnah will be deduced in the light of the Qur'an using 
the principle of IjtihZd and QiyZs because this verse carries the 
command to turn t6 the Holy Prophet +, Ljc &I for the resolution of 
any new problems - if he is present at  that time. And if he is not 
present, the command is to turn to religious scholars and jurists of the 
Muslim community (. Ci; , . LL), because they have the required ability 
to extract and formulate religious injunctions from the authoritative 
texts of the Qur'an and Hadith. 

Points of guidance! which emerge from the statement made above 
are: 

1. In the absence of nass, explicit textual authority from the Qur'gn 
and Hadith, the course of action is to turn to Fuqaha, and 'Ulama' 
(Muslim jurists and scholars) 

2. The injunctions given by Allah are of two kinds. Some of them 
are there in the form of explicit textual imperatives (mans& and 
sarih). Then, there are some others which are not explicit and carry 
meanings which are hidden in the depths of the verses as willed by 
Allah in his infinite wisdom 

3. It is the duty of the 'Ulama' (religious scholars) to extract and 
formulate such meanings through the established methodology of 
Ijtihad and QiyZs. 

4. For the great masses of Muslims, i t  is necessary that they 
should follow the guidance given by the 'Ulama' in such problems. 
(&kKm al-Qur'zn by alJaqgKs 1 

The Prophetic function of deducing injunctions 
,,> 6cjPf9 .,,*,. 5 9, // The statement: + : 'those of them who were to 

investigate it would have certainly known it (the truth of the matter),' 
shows that the Holy Prophet +, & dl& too was obligated to the 
percept of extracting, formulating and reasoning out with proofs all 
injunctions that needed to be so handled. This is so because earlier in 



the verse the command was to turn towards two sources. Firstly, i t  
was to the Holy Prophet & and~econdly, to those in authority (3% jfi.  - /, 0' 

0 ,  

After that it was said: %@i&ll A+ (those of them who were to inves- 
tigate it would have certainly known it.) And this injunction is general 
which covers both of the two parties cited above. So, it proves that the 
Holy Prophet +, & &I,& was also obligated with the function of 
deducing injunctions. (4kZm al-Qur'Zn by al-Ja~sas) 

An important note 
If this verse makes someone suspect or assume that it has no rela- 

tion with deducing injunctions of Shari'ah, i t  does not say anymore 
than give an instruction to people that  they should not indulge in 
rumour-mongering in situations of peace and fear when faced with an  
enemy, instead of which, one should turn to the knowledgeable and 
trustworthy and act in accordance with the advice they give after due 
deliberation and that i t  has no connection with juristic or new legal 
problems. 

In order to answer this doubt, it can be said that the sentence: \;I; 
¶<' ' " , ~ 4 y y ' ? 9 , ~ 0  +&I 4 $YI a 9I p 4 (And when there comes to them a matter about 

peace or fear) in this verse makes no mention of an  enemy. So, the 
state of peace and fear is universal. The way it relates to an  enemy, so 
i t  does with day to day problems as  well. This is so because the 
appearance of a problem before a commoner, a problem about which no 
textual authority relating to i ts being lawful or unlawful exists, 
throws him into a fix and he cannot decide which side to take as  both 
sides hold the probability of gain and loss. The smartest way out 
devised by the Shari'ah of Islam in this impasse is that  one should 
turn to those capable of extracting and formulating injunctions and act 
in accordance with the via media laid out by them. (Abridged from &kZm al- 

Qur'Zn by al-JassZs) 

The outcome of Ij tihid 
The legal ruling extracted by Muslim jurists ('p) from the texts 

through Istinbat (and Ijtihid) cannot categorically be declared a s  being 
the absolute truth in the sight of Allah. Instead of that, the probability 
always exists that this ruling might as  well turn out to be not true. 
But, of course, what one gains out of it is positive, overwhelming and 
weightier opinion about its being true and correct, something which is 



good enough to act Upon. (al-A&b al-Qur'iin by alJa$$a$ and Tafsb Kabb) 

Verse 84 

So, fight in the way of Allah. You are not responsible 
but for yourself. And persuade the believers. It is likely 
that Allah will prevent the mischief of those who disbe- 
lieve. And Allah is the strongest in war and the might- 
iest in punishing. [841 

Commentary 

The Background of Revelation 
When the battle of Uhud came to pass in the month of ShawwZl, 

the Holy Prophet +, + dl A, in keeping with the promised date set 
by the disbelievers, started preparations to confront them at  Badr in 
the month of Dhi-Qa'dah (histofians identify which as the minor 
Badr). At that time, some people betrayed a little hesitation in going 
along because of having been recently wounded, while some others did 
so because of rumours. Thereupon, Allah Almighty revealed this verse 
where guidance has been given to the Holy Prophet +, 4 &I & that 
he should ignore the infirm and the scared among Muslims and show 
no hesitation in marching on to Jihid even if it has to be all alone, for 
Allah is his helper. With this guidance on hand, he went ahead to 
Badr Minor with seventy 'Companions as promised to Ab6 Sufyin after 
the battle of m u d .  There it so happened that Allah Almighty put awe 
and fear in the hearts of Abu SufyZn and his disbelieving accomplices 
from the tribe of Quraysh. Not one of them showed up for the fight as 
a result of which they turned out to be false in their solemn promise. 
Thus, as the text says, Allah Almighty prevented the mischief of the 
disbelievers and the Holy Prophet +,A& dl & returned back with his 
companions safely (Qurtubi & Maghari). 

The Eloquent style of Qur'anic Injunctions 
The verse begins with the command to the Holy Prophet & : 'So, 

fight in the way of Allah'. This direction is addressed to the Holy 



Prophet +, & JJi which implies that he should fight alone - irre- 
spective of whether anyone is ready to go with him. But, in the second 
sentence following immediately, i t  was also said that he should not 
shelve or surrender the mission of inducing other Muslims to join in 
the Jihad. However, if they remain unresponsive even after the effort 
of persuasion, the mission of the prophet has been accomplished who, 
from that point onwards, will not be responsible for what they do. 

In addition to this, the possible danger in having to fight alone has 
been removed by saying: ' I t  is likely tha t  Allah will prevent the 
mischief of those who disbelieve': May be He puts awe in their hearts 
and they stand subdued and he succeeds all alone. How could such 
success become possible? The proof follows immediately when it is 
declared that  he is being helped and supported by Allah Almighty 
whose strength and might a t  war far exceeds those of such disbe- 
lievers, therefore, it is certain that success has got to be his. After that, 
coupled with this statement about the Divine strength in war, the text 
relates how Allah is the mightiest in punishing. This punishment may 
be on the Day of Judgement as  obvious, or may come right here in this 
mortal world as  stated by some commentators. Whichever the case, 
'Allah is the strongest in war and the mightiest in punishing.' 

Verses 85 - 87 

, 
And whoever makes a good recommendation, there 
shall be for him a share from it (in the Hereafter). And 
whoever makes a bad recommendation, there shall be 
for him a share from it. And Allah is powerful over 
everything. [851 

And when you are greeted with a salutation, greet with 



one better than it, or return the same. Surely, Allah is 
the reckoner over everything. [86] 

Allah: There is no god but He. He shall, certainly, 
gather you towards the Day of Doom. There is no doubt 
about it. And who is more true, than Allah, in his word? 
[871 

Commentary 

The Reality of Recommendation and its rules and kinds 
e. -. 

Verse 85 beginning witht& brl! @:$points out to the act of irk: 

'shafZah' (recommendation) under two heads, the good and the bad, a 
division which helps clarify its nature. The added message here is that 
no recommendation is universally good or bad. What has to be realized 
is that one who makes a good recommendation shall have a share in 
the reward it brings and whoever makes a bad recommendation shall 
have a share in the punishment it brings. It will be noted that the 
word : 'nasibun' (share) has been used with ?=%& ' shaf2atan 
hasanatan' (good recommendation) while the word9&: 'kiflun' (share) 

*/** */ ./:. has been used with it, LL. 'shaf$atan sayyiatan' (bad recommenda- 
tion). Lexically, both words carry the some meaning, that is, a share of 
something. But, in common usage, 'nasib' refers to a good share while 
the word ' k i f l '  is, more than often, used to identify a bad share, 
although there are occasions when 'kifl' is also used for a good share as 
well. like " &f,$ &" (two shares from His mercy) in the Holy Qur9%n. 

I' 

The literal meaning of 'shafa'izh' is to meet, to join; or, cause to 
meet or join. This is why the word ' s ha f t  means an even number, a 
pair or couple in Arabic, the antonym of which is referred to as 'witr' or 
odd. So, speaking literally, ' s ha f2ah '  means the coupling of one's 
strength with that of a weak seeker of justice and thus making it 
stronger in appeal. Or, in other words, joining in with some helpless 
solitary person and thus giving him the strength of a pair. 

From here we find out that for recommendation to be fair and 
permissible the condition is that the claim of the person being recom- 
mended be true and permissible. Then, in the second place, it may be 
that a person cannot carry his claim all by himself to those in 
authority because of his weakness or lack of resource, something 
which you may do for him. Thus, we can clearly see that making a 
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recommendation for what is not true and rightful, or forcibly influ- 
encing others to accept it, is included under bad recommendation. 
Consequently, we also know tha t  pressure or authority exerted 
through the channels of one's connections and influence is also not 
permissible because it is an  act of injustice. Therefore, this too will be 
counted as 'bad recommendation'. 

To sum up the meaning of the verse, it can be said that one who 
makes a recommendation following the permissible way for someone's 
permissible claim or job, will have a share in its reward. Similarly, one 
who makes a recommendation for something impermissible or uses an  
impermissible method to do so, will have a share in its punishment. 

Having a share means that, should the person to whom the recom- 
mendation has been made do the needful for the one oppressed or 
deprived, the person making the recommendation will be rewarded 
very much like the official who has listened to the recommendation 
and removed the injustice or deprivation cited therein. Similarly, one 
who makes a recommendation for something impermissible will obvi- 
ously become a sinner - we already know that the reward or punish- 
ment of the maker of a recommendation does not depend on his recom- 
mendation becoming effective and fruitful; he will get his share in any 
case. 

9 

The Holy Prophet +, & BI & has said: +& $1 ,$?I% that is, a 
person who brings someone around to do a good deed gets a reward 
similar to that received by the doer of the good deed. In another hadith 
from Sayyidna AbG Hurairah L;S Ltll +J appearing in Ibn Mzjah, the 
Holy Prophet +, + JJI has been reported to have said: 

&I" ~ ~ ~ s , J J I ~ i d $ J L & y ~ 3 ; i & ; ) i C l ~  

."dl LJ 3* 

Whoever helps in  the killing of a Muslim even by part of a 
word will face Allah with a sign written (on his forehead) in 
between his eyes: (This man is) "deprived from the mercy of 
Allah)". 

From here we find out that prompting someone to do a good deed is 
a good deed in its own right and carries an identical reward for having 
done it and, by the same token, prompting someone to do an evil deed 



or to induIge in an  act of sin is also a sin of equal gravity. 

Towards the end of verse 85, it was said: @t$ jiS9hl 3g; which 
has been translated as: 'And Allah is powerful over kverythingl. Lexi- 
cally, the word, L+: 'rnuqa' means powerful as  well as  the observer and 
the dispenser of sustenance. All these three meanings can be deduced 
from this statement. In  the first sense, the meaning would be that 
Allah is powerful over everything. For Him the rewarding and 
punishing of the one who makes a recommendation and the one who 
executes i t  is not difficult. Taken in the second sense, the meaning 
would be that Allah is ever-present observing everything. He knows 
best who is making a recommendation with what intention, such as, is 
it being done sincerely to help out some brother-in-faith just for the 
sake of Allah and His pleasure, or the purpose is to make him a target 
of self-interest and get some advantage out of him as  a bribe. Taken in 
the third sense, the meaning would be that Allah Almighty is Himself 
responsible for the dispensation of sustenance; whatever He has 
written for someone has got to reach him. A recommendation by 
someone is not going to leave Him. choiceless. In fact, He will bestow 
on whomsoever He wills a s  much of sustenance as  He wills. However, 
the maker of a good recommendation gets a reward for free because he 
has extended a helping hand to the helpless. 

The Holy Prophet +, cjs &I has said: 

Allah keeps helping His servant as long as he keeps helping 
his brother. 

I t  is on this basis that the Holy Prophet +, +k &I has said as  
reported in a hadith of S&$ al-Bukhari: 

Recommend and be rewarded and then be pleased with what- 
ever Allah decides through His prophet. 

While this hadith declares recommendation as a source of Divine 
reward, i t  also defines the limit of such recommendation. If a weak 
person cannot carry his problem onward to a higher authority, or is 
incapable of explaining correctly what he needs, then, you do i t  for 
him. Further from that what happens is none of your business. The 



recommendation may be accepted or it may be rejected. What a person 
needs to be done may be done, or it may remain undone. These are 
possibilities and you should not interfere in the process of decision- 
making in any manner whatsoever. Should the final outcome turn out 
to be against the recommendation made, you should never end up 
being displeased or disgusted. The last sentence of the hadith quoted 
above: . L;L A& b U  & LUI +- means just this. Also, due to this reason, 
the words of the Holy Qur'an carry a hint in this direction, that is, the 
reward or punishment on the making of a recommendation does not 
depend on a successful recommendation. Such reward or punishment 
relates to the initial act of making a recommendation in the absolute 
sense. If you make a good recommendation, you become deserving of a 
reward and if you make a bad recommendation, you become liable to 
punishment - the approval or rejection of your recommendation does 
not matter. 

The commentators of Tafsir al-Bahr al-Muhit and Bayin al-Qur'in 
and several others take the word l&: 'minha' in verse 85 as indicative of 
cause and see a hint in this direction. Al-Tafsir al-Maz;hari reports 
from the great exegete Mujahid that one who makes a recommenda- 
tion will get a reward for having made it, even though the recommen- 
dation may not have been accepted. Then, this approach is not 
specially related to the Holy Prophet +, Ljs dl& in person. Any 
recommendation made to any other human being should be bound by 
this principle - make the recommendation and be done with it. Moving 
any further to compel the addressee of the recommendation to accept 
it is not right and fair. This is illustrated by an incident in the blessed 
life of the Holy Prophet +, dl & . He made a recommendation to 
Sayyidah Barirah, a bondwoman freed by Sayyidah 'A'ishah &I d, 
that her husband Mughith from whom she had dissolved her marriage 
was really disturbed emotionally because he loved her, so she may 
think of remarrying him. Sayyidah Barirah IS;L &I dJ said: 'YF 
RasGlallah, if this is your command, I am all for it; but, if this is a 
recommendation, then, I just do not feel like accepting it at  all.' The 
Holy Prophet & said: 'Yes, this is a recommendation and not a 
command.' Sayyidah Barirah l+ dl d J ,  may Allah be pleased with her, 
knew that the Holy Prophet $& will not feel bad about what is against 
the set rule. Therefore, in all frankness, she said: 'Then I do not accept 



this recommendation.' He took it very gracefully and let her stay the 
way she was. 

This was the whole reality behind the act of recommendation, 
something which brought merit and reward under the legal code of 
Islam. But, in our day, people have so mutilated the whole thing that 
no 'shafzah' or recommendation remains what it was intended to be. 
What we witness now is a pushy exercise of cashing on the basis of 
connections, acquaintance and VIP influence for which relentless pres- 
sure is exerted. This is why people become angry when their recom- 
mendation is not accepted. Some would even stoop down to open 
hostility, although pressurizing a person to a limit where he is 
compelled to do something against his conscience and good discretion 
is included under compulsion and coercion and is a grave sin. This is 
just like someone forcibly usurping the claim, right or property 
belonging to the other person. Wasn't that person free and indepen- 
dent as established by the law of Islam? Here comes someone who 
deprives him of his freedom of action by pressing him to do something 
against his free will and conscience. This would be like stealing from 
someone and giving it to a destitute in order to fulfil his need. 

Receiving Payment against a Recommendation is Bribe and is 
Absolutely Forbidden 

A recommendation against which anything is taken in return 
becomes a bribe. The hadith declares it to be an ill-gotten property 
which is haram (forbidden). This include? all kinds of bribe whether 
money-oriented or job-related, for instance, harnessing someone to do 
a personal chore in return for having done something for him. 

According to Tafsir al-Kashshaf, a good recommendation is that 
which aims at  fulfilling the right of a Muslim, or to bring some permis- 
sible benefit to him, or to shield him from harm or loss. Furthermore, 
this act of recommendation should not be for any worldly expediency. 
It should be aimed at  helping a weak person exclusively for seeking 
the pleasure of Allah. Then no bribe, financial or physical, should be 
taken against this recommendation and that this recommendation 
should also not be about things not permissible. In addition to all that, 
the purpose of this recommendation should not be to seek pardon for a 
proven crime the punishment for which stands fixed in the Holy 
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~ u r ' a n .  

It  appears in TafsTr Al-Bahr Al-MuhTt and al-Mazhari that praying 
to Allah that the need of some Muslim be fulfilled is also included 
under 'good recommendation', the reward for which reaches the maker 
of the prayer as  well. According to a hadith, when someone prays for 
the good of his brother-in-faith, the angel says: & d, which means - 
'may Allah fulfill your need as well.' 

~ a l i m  and Islam : The Bliss of Muslim Greeting 
In verse 86 which begins with the words: & s G  I&;&;% I$', 

Allah Almighty tells us  the etiquette of offering and returning greet- 
ings known as  Salam among Muslims. 

Lexically, 9: 'Tahiyyah' means saying ' j l  2&':'&yvy&all&', that is, 
'may Allah keep you alive'. In jpre-~slam Arabia, when people met, they 
used to greet each other by saying 'Hayy&all&' or 'An'amall~hu bika 
'aynan' or 'An'im sabzhan' or other expression of this nature. When 
Islam came, it changed this style of greeting and replaced it with a 
standard form of greeting which is +~S~XJI: 'As-SalZmu 'Alaikum' 
Commonly, though incompletely, translated in English as  'peace be on 
you', the greeting means: 'May you remain safe from every pain, 
sorrow and distress.' 

In Ahkam al-Qur'an, Ibn 'Arabi says: The word Salam is one of tpe 
good names of Allah Almighty and 'As-SalZmu Alaikum' means $3:5i 

that is, Allah Almighty is your guardian and caretaker. 

The Islamic greeting is unique 
All civilized people around the world have the custom of saying 

something to express mutual familiarity or affection when they meet 
each other. If compared with these broadmindedly, the Islamic form of 
greeting will stand out significantly for its comprehensiveness because 
it does not simply restrict itself to an  expression of affection alone. It  
rather combines i t  with the fulfillment of the demands of love and 
affection. It  means that we pray to Allah that He keep you safe against 
all calamities and sorrows. Then, this is no bland prayer for long life 
alone as was the way with pre-Islam Arabs. Instead of that, here we 
have a prayer for good life, that is, a life which is secure against all 
calamities and sorrows. Along with it, the Islamic salzm is an  expres- 



- 
sion of the reality of our relation with Allah Almighty - that we, the 
greeter and the greeted, are all dependent on Allah Almighty needing 
Him all the time and no one can bring any benefit to someone else 
without His will and leave. Taken in this sense, this form of greeting is 
an act of worship in its own right and, quite functionally indeed, a 
medium of reminding a brother-in-faith of Allah Almighty, the object 
of his obedience and love. 

Staying with this line of presentation, let us imagine a person 
praying to Allah that his acquaintance remain safe against all calami- 
ties and sorrows. When doing so, is it not that he is sort of making a 
promise as well that the person being greeted is safe against his own 
hands and tongue. In other words, he is saying that he, in his place, is 
the guardian and protector of the person's life, property and honour. 

In &kZm al-Qur'an, Ibn al-'Arab: has reported the following saying 
of Imam Ibn 'Uyaynah: 

I*', , t / 9 , ~ ) ~  * /  @,,I'GI JA T~WI ~'a/Si  I 

Do you know what saliim 'is? The greeter by salam says: 'You 
are safe from me.' 

To sum up, it can be said that this Islamic form of greeting has a 
universal comprehensiveness as it is a medium of the remembrance of 
Allah while reminding the person greeted of Him. It is a vehicle of 
expressing love and affection for a brother-in-faith and, in fact. a 
wonderful prayer for him. Then, it also carries a commitment that the 
greeted will in no way face harm or discomfort from the greeter as it 
appears is a sound hadith where the Holy Prophet +, LjS &I & said: 

A Muslim is the one from whom all Muslims remain safe - 
(safe) from his tongue and (safe) from his hands. (Tirmidhi, 
Kitabul-'fmzn) 

At this point one may fondly wish that Muslims would not utter 
the words of this greeting as some sort of habitual custom which 
commonly prevails among other people of the world. How beneficial it 
would be if this greeting is offered out of a full understanding of its 
reality which, perhaps, may turn out to be enough for the reform of 



whole community. This is the reason why the Holy Prophet & laid 
great emphasis on popularizing the practice of Muslims in greeting 
each other with salim, and he identified it as the best of deeds and 
took time to explain its merits, graces, blessings and rewards. In a 
hadith of Sahih Muslim narrated by Sayyidni AbG Hurairah AA dl >J , 
the Holy Prophet +, +LC d l  & has been reported to have said: 

"You cannot enter Paradise until you are a believer and your belief 
cannot be complete until you love each other. I tell you something 
which, if you put it in practice, will establish bonds of love among you 
all, and that is: Make salim a common practice among you which 
should include every Muslim, whether an acquaintance or a stranger." 

Sayyidni 'Abdullih ibn 'Umar L;S A1 says that someone asked 
the Holy Prophet +, + JJl : 'Out of the practices of Islam which is 
the worthiest?' He said: 'Feed people and spread the practice of salim, 
whether you know or do not know a person.' (Bukhari and Muslim) 

The Musnad of &mad, Tirmidhi and Abu DiwGd report from Sayy- 
-& said: 'Nearest to idni  Abi  Umimah u d l  &J that the Holy Prophet & 

Allah is the person who is the first one to offer salim.' 

A hadith from Sayyidni 'Abdullah ibn Mas'ud dl dJ appearing in 
Musnad al-Bazzar and al-Mu'jim al-Kabir of al-Tabarani reports that 
the Holy Prophet +, Ljs &I & said: 'Salim is one of the names of Allah 
Almighty with which He has blessed the people of the earth. So, make 
salim a common practice among you because, when a Muslim goes to a 
gathering of people and offers his salim to them, he is blessed with a 
station of distinction in the sight of Allah Almighty as he reminded 
everyone of Salim, that is, reminded everyone of Allah Almighty. If 
people in the gathering do not return his greeting, others will respond 
who are better than the people of this gathering, that is, the angels of 
Allah Almighty.' 

In another hadith from Sayyidni AbG Hurairah r;c &I &J the Holy 
Prophet +, ~ j s  &I ,,L is reported to have said: 'A big miser is the man 
who acts miserly in offering salim. (Tabarani, al-Mu'jim al-Kabir) 

The effect that those teachings of the Holy Prophet & had on his 
noble Companions can be gauged from a narration about Sayyidna 
'Abdullah ibn 'Umar r;s dl +> who would frequently go to the bazar 
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just for the single purpose of having a chance to meet any Muslim 
there in the hope of offering salim to him and thus become deserving 
of the reward of an act of worship. Incidentally, he never intended to 
buy or sell anything while there. This narration from Sayyidni Tufayl 
ibn Ubayy ibn Ka'b e dl hJ appears in Mu'atti' of Imam Milik. 

Verse 4:86 of the Holy Qur'in which says: 'And when you are 
greeted with a salutation, greet with one better than it, or return the 
same', was explained by the Holy Prophet +, ~ j c  LLII & through his 
own action in the following manner. Once someone came to the Holy 
Prophet +, A& JJI & and said: 'As-Salamu 'Alaikum YK RasGiall&' 
(peace be on you, 0 Messenger of Allah). While returning the greeting, 
he added a word and said: 'Wa 'Alaikumus-Salgm wa RahmatuUKh 
(And peace be on you, and the mercy of Allah). Then someone else 
came and offered his salim using the following words: 'As-SalKmu 
'Alaika Y i  Rasidall Kh wa Rahmatull Kh .' In response, he added yet 
another word and said: 'Wa 'Alaikumus-SalKm wa RahmatullKhi wa 
Barak%uh (And peace be on you too, and the mercy of Allah, and His 
blessings). Then came a third person. He combined all three saluta- 
tions in his initial salim and greeted him by saying the whole thing, 
that is: 'As-Salgmu 'Alaik YZRas&zll& wa Rahmatullai  wa Barak- 
Ztuh.' In response, the Holy Prophet +, +.k dl said only one word 
'Wa 'Alaik' (and on you). Disappointed in his heart, he said: 'Yi RasG- 
lallih, ransomed be my parents for you, you said many words of prayer 
while returning the greeting of those who came before me. But, when I 
greeted you with all those words, you limited your response to 'wa 
'alaik' (and on you).' He said: 'You left nothing for me to add in the 
response! Since you used up all those words in your initial salim, I 
found it sufficient to return your greeting on the principle of like for 
like in accordance with the teaching of the Qur'Zn.' This narration has 
been reported by Ibn Jarir and Ibn Abi Hitim with different chains of 
authorities. 

There are three things we find out from this hadith: Words 
appearing in the verse under comment mean that a sal im offered 
should be returned by adding more words to it. If someone says As- 
salgmu 'Alaikum (peace be on you), you respond by saying W a  
'Alaikumus-Salim wa Rahmatull& (And peace be on you, and the 
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mercy of Allah). If he says As-Salzmu 'Alaikum wa Rahmatullalt 
(peace be on you, and the mercy of Allah), then, in response, you say 
Wa '~laikumus-Salam wa Rahmatullahiwa ~arakL tuh  (And peace be 
on you, and the mercy of Allah, and His blessings). 

2. This addition of words is restricted to three words only a s  a 
masnun act, ;hat is, conforming to the blessed practice of the Holy 
Prophet +, 4 dl & . Going beyond that is not masn Gn. The logic 
behind it is obvious. The occasion for sal im requires that the verbal 
exchange be brief. Any excess in this connection which interferes with 
ongoing business or which becomes heavy on the listener is not appro- 
priate. Therefore, when the person visiting the Holy Prophet & 
combined all three words in his very initial sa l im,  he elected to 
abstain from any further addition of words. This was further explained 
by Sayyidna 'Abdullih ibn 'Abbis L ~ S  JJI d,, by saying that the Holy 
Prophet +, Ljs &I & stopped the man who went beyond the limit of 
the three words with the following statement : $gi J!&?I J$JI~! 

(Nazhari from al-Baghawi). I t  means that salam ends a t  the word, barakah. 
Saying anything beyond that was not the practice of the blessed 
Prophet +, Ljc &I & . (Ibn Kathir) 

3. If someone makes his salam wit,h three words spoken a t  the 
same time, returning i t  with only one word will be correct. That too 

t comes under the principle of like for like and is sufficient in obedience 
to the Qur'inic command i;;?$ (or return the same) as  the Holy 
Prophet +, A& &I & has, in this hadith,  considered a one-word 
response as  sufficient. (Tafsir Mazhari) 

In summation, we can say that it is obligatory on a Muslim to 
return the salam offered to him. If he fails to do so without any valid 
excuse admitted by the Shari'ah of Islam, he will become a sinner. 
However, he has the option to choose the mode. He can either respond 
with words better than those used in offering the salam; or, the 
response could be in identical words. 

It  will be noticed that this verse very clearly states that returning 
a salam is obligatory but i t  is not explicit on the nature of offering a 
saliim initially. Howevcr, in the Qur'inic expression $.& . I:! (And when 
you are greeted .. ) there does lie a hint pointing towards this rule of 
conduct. That this statement is in the passive voice without identi- 



fying the subject precisely could be suggestive of salim being some- 
thing all Muslims already do habitually and commonly. 

The Musnad of &mad, al-Tirmidhi and Abu DGwGd report that the 
Holy Prophet &g said: 'Nearest to Allah is the person who is the first to 
offer salim.' So, from the emphasis on salim and its many merits you 
have learnt from the teachings of the Holy Prophet & cited earlier, we 
get to understand that offering the initial salim has also been empha- 
sized as part of the practice of the Holy Prophet &. According to Tafsir 
al-Bahr al-Muhit, the initial salim is actually a sunnah mu'akkadah 
(emphasized practice of the Prophet of Islam) as held by the majority 
of 'Ulama. And Hasan al-Basri 91 A+, said: i lyj ,,.!,3!, rX-ll', that is, 'the 
initial salim is voluntary while returning it is an obligation.' 

Some more detailed explaaations of this Qur'anic injunctions about 
salim and its answer have been given by the Holy Prophet & which 
the reader may wish to know briefly. According to a hadith in al- 
Bukhiri and Muslim, the person riding should himself offer salim to 
the person walking; and the person walking should offer salam to the 
person sitting; and a small group of persons walking near a larger 
group should be the first to offer salim. 

According to a hadith in Tirmidhi, when a person enters his house, 
he should offer salam to the members of his family as this act of grace 
will bring blessings for him as well as for his family. 

According to a hadith in AbG Dawud, when one meets a Muslim 
more than once, he should offer salim every time; and the way offering 
salam is masnun (a requirement of sunnah) at  the time of the initial 
meeting, so it is at  the time of seeking leave when offering salim is in 
line with the practice of the Holy Prophet +, Ljs 91 U ~ ,  and a source of 
reward as well. This rule of guidance appears in Tirmidhi and Ab3 
D i 6 d  as narrated by Sayyidni Qatidah and AbG Hurairah ~;c 91 dJ . 

Now a note of caution about the rule: It is obligatory to answer 
sal im - however, there are certain exceptions to it. For instance, if 
someone says salim to a person who is offering salih, an answer is not 
obligatory. Indeed, it is a spoiler of salih. Similarly, a person may be 
delivering a religious sermon, or is busy in reciting the Holy Qur'Zn, or 
is calling the adhan or iqikah,  or is teaching religious texts, or is busy 



with his human compulsions - in all such conditions, even offering the 
initial salam is not permissible, and he is not responsible for 
answering it as  a matter of obligation either. 

Towards the end of verse 86, it was said: ~g $ & X?dJl~I, 
(Surely, Allah is the Reckoner over everything). It  means that  with 
Allah rests the reckoning of everything which includes all human and 
Islamic rights such as salam and its acswer. These too will have to be 
accounted for before Allah Almighty. 

9S0/,,,,9C / '0 2 -  After that comes verse 87 ,+,~;u',$+'l ?(;IJ!-,A Y ~ ! Y  bl which 
means that there is no object worthy of &orship other than Allah. So, 
it exhorts: Believe in Him as the only object of your worship and what- 
ever you do let that be with the intention of a n  act of worship or 
'ibgdah before Him. He will gather everyone on the Day of QiyEmah, 
the fateful Day of Doom, in which there is no doubt. That will be the 
Day when He will give everyone the return for whatever deeds he will 
come up with the promise that QiyEmah will come and the news that 
there will be reward and punishment a t  that time is all true. This is 
true ,because this 'news' of what wlll happen is given by Allah, :G~G; 
4 " 
I+ 91 $ - and whose word can be more true than that of Allah? 

Verses 88 - 91 
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So, what is the matter with you that you have become 
two groups about the hypocrites, while Allah has 
upturned them because of what they did. Do you want 
to guide the one whom Allah has let go astray? And the 
one whom Allah lets go astray, for him you shall never 
find a way. [881 

They wish that you should disbelieve, as they have 
disbelieved, and thus you become all alike. So, do not 
take friends from among them unless they migrate in 
the way of Allah. Then, if they turn away, sieze them, 
and kill them wherever you find them, and do not take 
from among them a friend or a helper. [891 Except those 
who join a group between whom and you there is a 
treaty, or who come ta you their hearts declining to 
fight you or to fight their people -- And if Allah had so 
willed, He would have given them power over you, 
then they would have fought you -- so, if they stay away 
from you and do not fight you and offer you peace, then 
Allah has not given you a way against them. [go] 

You will find others who want to be secure from you, 
and secure from their own people. Whenever they are 
called back to the mischief, they are thrown into it. So, 
if they do not stay away from you and do not offer 
peace to you, and do not restrain their hands, then 
seize them, and kill them wherever you find them, and 
against these we have given you an open authority. r91: 

Commentary 
The verses quoted above describe three groups of people about 

whom two injunctions have been given. The following narrations 
clarify events surrounding these groups: 

1. 'Abdullah ibn Hamid has narrated from. Mujahid that  some 



disbelievers of Makkah came to Madinah. They pretended to have 
become Muslims and claimed to have come there as  emigrants. Later, 
they turned into apostates. They went to the Holy Prophet $$ , told 
him about their plan to go t ; ~ a k k a h  to buy merchandise from there. 
Having made their false excuse, they departed for Makkah and never 
returned. There arose a difference of opinion about their behaviour 
among the Muslims of Madinah. Some said that they were believers. I t  

/4./,-.'9' '9'00 was in verse 88: , , & I  j / p U ~ i  (So what is the matter with you that  . 
you have become two groups about the hypocrites) where Allah 
Almighty declared that they were disbelievers and should be killed. 

Maulan: Ashraf 'Ali ThKnavi has explained the Qur'Knic word, 
'munzfiq' (hypocrite) by saying that they were hypocrites when they 
claimed to have become Muslims - they had never believed in their 
hearts. The fact was that hypocrites were not killed because they 
concealed their inner disbelief. But, the case of these people was 
different as  their apostacy had come out in the open. As for those who 
took them to be Muslims, they may have, perhaps, taken a benign 
view of their action under some interpretation. However, this interpre- 
tation was based on sheer opinion not supported by any proof from the 
Shari'ah. That is why no reliance was placed on it. 

2. Ibn Abi Shaybah has narrated from Hasan that SurKqah ibn 
MKlik al-Mudlaji visited the Holy Prophet +, +k JJI after the events 
of Badr and Uhud and requested him to make peace with his tribe, 
Bani Mudlaj. Thereupon, he sent SayyidnG Khalid r ; ~  dl &J to them to 
conclude a peace treaty. The terms of the treaty were as  follows: 

"We will not support anyone against the Holy Prophet & . If 
the Quraysh become Muslims, We too shall become Muslims. 
All tribes who enter into alliance with us, they too shall 
become a party with us in this treaty." 

/,9 . ,/ 5 5 ,,)9'/ / Thereupon, this verse: $1 ,j,+ &$I Y) (~j JI) j,&- ;I I;?,'-- (They wish that 
you disbelieve like they have disbelieved) was revealed. 

3. It  has been narrated from Sayyidna Ibn 'Abbis u JJI &J that the 
people mentioned in the verse: 3$1l&+ (You will find others who 
want to be secure from you) are those belonging to the tribes of Asad 
and GhitfGn who, when they came to Madinah, professed Islam 
outwardly, but to their own people they would confide that they had 



really believed in monkeys and scorpions while before Muslims they 
would piously declare that they were followers of their faith. 

However, Dahhik ascribes this conduct to the tribe of 'Abd al-Dar 
according to a report from SayyidnE Ibn 'AbbEs. The first and the 
second narration appears in RGh al-Ma'ani, while the third narration 
can be seen in Ma'Elim. 

Maulgng Ashraf 'Ali ThEnavi likens the state of those mentioned in 
the third narration as that of the first one since it proves that they 
were no Muslims to begin with, therefore, they fall under the injunc- 
tion governing disbelievers in general, that is, 'do not fight them in the 
presence of a peace treaty - otherwise, do.' Thus, regarding those 
mentioned in the first narration, the second verse (89,: $:&1;1"$$$ 
$$I; (then if they turn away, sieze them and kill them) carries the 
injunction that they be arrested and killed, while the statement in the 
third verse (90): ~&~$%l(excep t  those who join a group with whom 
you have a treaty) gives them a clear exemption in the event of peace, 
a situation which finds mention in the second narration. This exemp- 
tion has been emphasised once again in $$$I 4$ (if they stay away 
from you) later in the same verse (90). 

Regarding those mentioned in the third narration, it has been said 
in the fourth verse (91): $'$lf5;&.k (you will find others ....I which means 
that should these people refuse to leave you alone and insist on 
fighting, then do fight against them. From this, it can be deduced that 
in the event they make peace, there should be no fighting against 
them. (Bayan al-Qur'Zn) 

In short, the three groups mentioned here are: 

1. Those who do not emigrate despite their ability to do so in a 
period of time when emigration was a pre-requisite of faith in Islam. 
Or, after having emigrated, they go out of the new abode of Islam (DEr 
al-Islam) and return to the abode of disbelief (Diir al-Kufr). 

2. Those who themselves enter a no-war pact with Muslims or 
those who join hands with those entering into such a pact. 

3. Those who make peace to buy time and once there comes an 
occasion to fight a war against Muslims, they would readily join the 
enemy camp throwing all treaty obligations to winds. 



The injunction governing the first group is similar to that which 
governs the disbelievers in general. The second groups i s  exempted 
from being arrested and killed. The third group deserves the same 
punishment as fixed for the first. These verses yield a total of two 
injunctions, that is, fighting in the absence of peace; and not fighting 
in the event of peace. 

Different forms of Emigration and their Rules 
Hijrah (Emigration) mentioned in verse 89 has been taken up in 

detail under the commentary on verse loo of SGrah al-Nisa' which 
appears a little later. At this point, it is sufficient to know that 
Emigration from the homeland of Disbelief (Darul-kufr) was enjoined 
on all Muslims during the early period of Islam. It is for this reason 
that Allah Almighty has prohibited treating those who fail to carry out 
this obligation as  Muslims. Consequently, when Makkah was 

" /9#<,, conquered, the Holy Prophet +, A& dl & declared: $1 + LuHO$ (There 
is no Hijrah after the Victory). It means: 'Now that'the Conquest of 
Makkah has made it the Abode of Islam, emigration from there was no 
more obligatory.' This rule related .to the period of time when Emigra- 
tion was considered to be a pre-condition of anyone's faith. During 
those days, anyone who did not emigrate despite having the ability to 
do so was not taken to be a Muslim. But, later on, this injunction was 
abrogated and now this mode of Emigration has ceased to exist. 

There remains, however, another form of Hijrah which has been 
identified in a hadith of Sahih a l -Bukhd  where it was said: :*'I @$ 
?.,< ../ :/ 
+JI'&- . It means that Hijrah (not in the sense of abandoning one's 
homeland, but in the sense of abandoning one's sins) will continue to 
exist until there remains the time to repent. 

' ~ l l a m a h  'AynT, the commentator of al-Bukhari has said about this 
Hijrah: ym~y2 ~L$~a'l+ 5$1 s [ ( ~ h i s  later Hijrah means the aban- 
donment oi sins). This subielt also finds elucidation in a hadith of the 
Holy Prophet ,&,+dl & where he is reported to have said: s$$ 
Z&I ,$ L : '  It means that a MuhEjir (Emigrant) is one who emigrates 
( 'hajara':  abandon, leave) from everything prohibited by Allah 

1. It  means that emigration no longer remained a pre-requisite for his being 
Muslim. However, if a Muslim lives in a non-Muslim country where he 
cannot fulfill his religious obligations, it is incumbent on him to emigrate 
if he has the means to do so. (M&ammad Taqi Usmani) 
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Almighty (al-MirqEt, v.1) 

The discussion appearing above tells us that, technically, the word, 
Hijrah is applied in a dual sense: 

1. To leave one's homeland in order to save one's faith as was done 
by the Companions, may Allah be pleased with them all - they left 
their homeland of Makkah and emigrated to Madinah and Ethiopia. 

2. To leave one's sins. 

The words of the verse 89: ls$54;& I&%$; (and do not take 
from them a friend or a helper) tell us that seeking help from disbe- 
lievers is forbidden (Haram). Pursuant to this, it appears in a narra- 
tion that the Ansirs of Madinah sought the permission of the Holy 
Prophet @ to seek help from the Jews to offset disbelievers whereupon 

/ <,<** 
he said: ,+, Irt &I+ Y +I (The bad ones! We do not need them). (Mwhali, v.2) 

Verses 92 - 93 

It is not for a believer to kill any believer, except by 
mistake. And whoever kills a believer by mistake, then, 
a believing slave has to be freed and the blood money 
paid to his family, unless they forgo it. 

And if he (the victim) belongs to a people hostile to you 
and is a believer, then, a believing slave has to be freed. 

And if he (the victim) belongs to a people between 
whom and you there is treaty, then, blood money is to 



be paid to his family, and a believing slave to be freed. 
And whoever does not find one has to fast for two 
consecutive months. This is a relenting from Allah. And 
Allah is All-Knowing, All-Wise. [92] 

And whoever kills a believer deliberately, his reward is 
Jahannam where he shall remain for ever and Allah 
shall be angry with him and shall cast curse upon him 
and he has prepared for him a mighty punishment. [931 

Commentary 

Sequence of Verses 
Linked with earlier verses dealing with fighting and killing, all 

forms of killing, in the first instance, are eight in number because the 
person killed is covered by one of the four conditions which follow. 
Either, he is a Muslim; or, he is a DhimmI (a free, protected, non- 
Muslim resident of a Muslim state); or, he is beneficiary of a peace 
pact and has been assured of the protection of his life, property, 
honour and religion; or, he is a belligerent disbeliever. Then, killing is 
of two types: intentional, or accidental. Thus, we see that there are 
only eight possible forms of killing: 

1. The intentional killing of a Muslim. 

2. The accidental killing of a Muslim. 

3. The intentional killing of a Dhimmi. 

4. The accidental killing of a Dhimmi. 

5. The intentional killing of a person with whom there was a pact 
of peace. 

6 .  The accidental killing of a peace pact beneficiary. 

7. The intentional killing of a belligerent disbeliever. 
7 

8. The accidental killing of a belligerent disbeliever. 

Injunctions covering some of these situations have appeared 
earlier; some find mention later, and some others are contained in 
Hadith. Thus, the injunction relating to the first situation enforceable 
in this life, that is, the obligatory duty of taking 'even retaliation' 
(qi~&) from him finds mention in S i r h  al-Baqarah and the injunction 
applicable to the Hereafter follows a little later in verse 93 beginning 
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with: mg; (And  whoever kills....). The second situation appears in 
Verse 92 from ,-,.$5L? I=; (It is not for a believer to kill any believer) to $; 
'<,j, >.-* i9 7 9  

4' ;-,,ee+ (and if he i.e., victim was a believer...). The injunction 
covering the third situation appears in a hadith from Dirqutni where 
the Holy Prophet +, Ljs j J I  & has been reported to have subjected a 
Muslim to 'even retaliation' (qisik) to compensate a Dhimmi (non- 
Muslim resident of a Muslim state) (&I41 PA- j &.$I *+I) The injunc- 
tion for the fourth situation appears also in verse 92: 4&7#3i3 $55 $!; 
5% (and if he is from the people with whom you have a pea& treaty). 
The fifth situation has already been taken up in verse 90 of the 
previous section under: & JZ 6 (then Allah has not made it 

/ I 

permissible for you). The injunction governing the sixth situation has 
been mentioned alongwith the one relating to the fourth situation 
because the peace covenant is general and covers the permanent and 
the temporary both. Thus, it includes Dhimmiand Musta'min both,' 
irrespective of their permanent or time-bound guarantee of peace and 
-protection. (Al-durr-al-Mukhtzr Kitib al-diyit) 

The injunction relating to situations 7 and 8 is already evident 
from the very legalization of J ihid itself which has appeared earlier 
(86) because belligerent disbelievers are killed intentionally. If killed 
accidentally, its justification will stand proved in a higher degree. 
(Bayin al-Qur'in) 

Three kinds of homicide and their respective injunctions 
1. Qatl al-'Amad (Intentional Killing) which is done with obvious 

intention by a weapon made from iron or is like a steel weapon in its 
ability to cut off parts, such as, a sharp-edged bamboo or a sharp- 
edged piece of rock and things like that. 

2. Qatl Shibh al-'Amad (Quasi-Intentional Killing) which is, no 
doubt, done intentionally - but, not with a weapon which could cut off 
parts. 

3. Qatl al-Khati? (Accidental Killing). It can happen under inten- 
tion and conjecture when someone aims a t  a man taking him to be 
-- - -- 

1. Dhimmi is a non-Muslim person permanently and legally living in an 
Islamic state while Musta'min is a non-Muslim who lawfully enters an 
Islamic state for temporary stay (Muhammad Taqi Usmani) 



- - - - -- - 

land game or belligerent disbeliever. Or, it can happen actually when 
one did aim a t  land game but ended up striking a man down. Here, 
K h a t z  or accident means intentional. So, this covers the second and 
the third kind both. Both entail the obligation to pay diyah (blood 
money), and sin as  well. But, the two kinds do differ in the later two 
consequences. The diyah in the second kind of killing is 100 camels of 
four types, that is, 25 of each type. The diyah of the third kind of 
killing is also 100 camels, but it has to be of five types, that is, 20 of 
each type. However, if diyah is paid in cash, the amount to be realized 
is ten thousand dirham or one thousand din&. This holds good for both 
kinds. However, the second kind is more sinful because of the inten- 
tion of killing while it is lesser in the third kind because it is the result 
of simple heedlessness (as in Hidayah). As such, the obligatory nature 
of i $ : ~ ?  (to free a slave) arid the word, taubah (repentance) in the 
verse 92 support this position. The fact is that the ground reality of 
these three kinds is conditioned by Islamic laws as  promulgated in the 
mortal world. As for their being intentional or non-intentional i n  
terms of their being sinful, it depends on the volition of the heart and 
the intention to commit the act. The punishment due against such sin 
is known to Allah alone. According to His knowledge these terms, the 
first kind may become non-intentional; and the second, intentional. 

Rulings 
I. The amount of diyah (blood money) mentioned above applies to a 

male homicide victim. In case of a woman, i t  is half of it. (as in 
Hidayah). 

2. The diyah of a Muslim and Dhimmi is equal. The Holy Prophet 

+, & & I  has said: ,&, d l  ,A+ j .+ di 35 & a  (MarasIl of Abii DZwGd, as 

quoted by Hidayah). 

3. Kaffzrah (expiation) in the form of freeing a slave or fasting has 
to come from the killer himself. As for diyah (blood money), it is the 
responsibility of those who are his caretakers. In the terminology of 
the Shari'ah, they are known as  &WI : al-'Aqilah, those responsible for 
paying blood money. 

Let there be no doubt a t  this point as  to why the burden of a crime 
committed by the killer should be transferred to his guardians and 
supporters while they are innocent. The reason is that the guardians 
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of the killer are not totally faultless in this case. Their shortcoming is 
that they did not take necessary steps to stop him from venturing into 
such gross heedlessness against human life. Moreover, the fear of 
having to pay blood money, it is likely, will make them take all neces- 
sary precautions in the future so that such recklessness does not 
repeat itself 

4. In the act of freeing a slave (KaffGah: Expiation), a bondman 
and a bondwoman are equal. The Qur'inic word Raqabah, denoting a 
slave, is general. However, their physique should be sound and they 
should not be deformed in any way. 

5. The diyah of the person killed shall be distributed as part of the 
inheritance determined by the Shari'ah. A legal heir who forgives his 
share will cause the diyah to be forgiven upto the limit of his share. If 
all legal heirs forgive it, the whole diyah will stand forgiven. 

6. The diyah of a person killed who has no legal heir as recognized 
by the Shari'ah will be retired to the Bayt al-Mil (State Treasury) 
because diyah is inheritance and inheritance is governed by this very 
ruling. (Bay i  al-Qur'zn) 

7. As for people bound by a mutual covenant, be they Dhimmis, 
free non-Muslim citizens of a Muslim country; or, the Musta'min, 
(those given guarantee of peace for a temporary period of time) the 
diyah obligatory in their case is valid only when people belonging to 
that Dhimmi or Musta'min are present. If they have no such people, or 
such people be Muslims, then, given the fact that a Muslim cannot 
inherit from a disbeliever, this diyah, therefore, shall be deemed as 
non-existant. Thus, should he be a Dhimmi, his diyah shall be reitred 
into the Bayt al-ME1 because the inheritance of a heirless Dhimmi - 
which includes diyah - goes to the Bayt al-Mil (as in a] -~urr  al-~ukhtzr);  

otherwise, it will not be obligatory (Bay% al-Qur'zn). 

8. If continuity is broken in fasting due to sickness or some other 
reason, then, one will have to fast afresh. But, for a woman, this conti- 
nuity will not be deemed as broken because of her menstruation. 

9. If, for some valid excuse, one does not have the strength to fast, 
then, he should keep repenting until his strength returns. 

10. In intentional killing, there is no provision for this KaffZrah 



(expiation); one should repent. (Bayan al-Qur'an) 

Verse 94 - 96 

0 those who believe, when you go out in the way of 
Allah, be careful, and do not say, to t,he one who offers 
you the sal&zl "You are not believer" seeking goods of 
the worldly life. So, with Allah there are spoils in abun- 
dance. In the same state you were before; then Allah 
favoured you. So, be careful. Surely, Allah is all-aware 
of what you do. [941 

Those among the believers who sit back, except the 
handicapped, are not equal to those who fight in the 
way of Allah with their riches and their lives. Allah has 
raised the rank of those, who fight with their riches 
and their lives over those who sit; and to each Allah 
has promised good. And Allah has given precedence to 
those who fight over those who sit in giving them a 
great reward [951 -- high ranks from Him and forgive- 
ness and mercy. And Allah is Most-Forgiving, Very- 
Merciful. [961 

1. Salam: the word prescribed by Islam for greeting, i.e. A'ssalarnu 
'alaiykum ... 



Commentary 

Sequence of Verses 
Stern warning has been given against the killing of a Muslim in 

previous verses. Now it is being said that the apparent profession of 
Islam is all that is needed for a Muslim to be regarded as  a Muslim 
obligated to observe the laws of the Shari'ah. So, i t  is necessary to 
abstain from the killing of a person who professes Islam. Furthermore, 
jt is also not permissible to dig deep into his inward state of belief just 
because of some suspicion and to keep waiting for a definite proof of 
his certitude in faith in order that Islamic laws can be applied in his 
case. This is what happened during some battles with disbelievers 
when some Companions were unable to observe the fine line of distinc- 
tion in this rule. On those accasions, there were some people who 
presented themselves as  Muslims but some Companions took their 
profession of Islam as  a lie and killed them, taking their belongings as  
war spoils. Allah Almighty condemned this indiscretionary practice. 
However, an  admonition was considered sufficient and no severe 
warning was revealed for them against this act because the Compan- 
ions did not know the rule clearly till that time. (Bayan al-~ur 'an)  

Signs of Islam are sufficient to identify a Muslim: 
In the first of the three verses cited above, the guidance given is 

that in the case of one who professes to be a Muslim, no Muslim is 
allowed to interpret his declaration of Islam a s  hypocrisy, without 
certain knowledge and proof. This verse (94) was revealed in the back- 
ground of certain episodes relating to some Companions where they 
had not taken the correct line of action. 

So, i t  has been reported from Sayyidna 'Abdullah ibn 'Abbas in  
Tirmidhi and the Musnad of &mad that a man from the tribe of Ban6 
Sulaym met a group of the noble Companions who were going on a 
J ihad  mission. This man was grazing his goats. He offered salam 
greetings to the group which was a practical demonstration of his 
being a Muslim. The Companions thought that  this man was just 
pretending in view of the situation before him. Thus, taking his profes- 
sion of Islam as  a ruse to save his life and property whereby he could 
get away from them by tricking them with greeting in the Muslim 
style, they killed him and appropriated the herd of his goats a s  war 



- --- - 

spoils which they took to the Holy Prophet +, ~r &I & . Thereupon, 
this verse was revealed. It  laid down the rule: Do not take anyone who 
greets you by offering salam in the Islamic manner as  a pretender and 
never assume, without valid proof, that his profession of Islam was a 
trick and never take possession of his property as  spoils. (Ibn Kathir) 

There is another narration from Sayyidna 'Abdullah ibn 'Abbis 
which has been reported by al-Bukhari briefly and by al-Bazzar, in  
details. According to this narration, the Holy Prophet & sent out a 
group of mujahidin which included Sayyidna Miqdad ibn al-Aswad. 
When they reached the designated spot, everyone present there ran 
away. The only man left there had a lot of valuable things with him. 

45 .9.7. 

Facing the Companions, the man recited the kalimah: 51 21 i c ; l  (I 
testify that there is no god but Allah). But, Sayyidna Miqdad &I p, , 
assuming that the man's heart was not behind his verbal declaration 
of faith and that he was doing it simply to save his life and property, 
killed him. One Companion from among the group present admon- 
ished him for what he had done: He had killed a person who had testi- 
fied that there is no god but Allah. He declared that he will make it a 
point to relate this incident before the Holy Prophet & when and if he 
would have the honour of returning to him. Finally, the group 
returned to Madinah and reported the incident to the Holy Prophet & 
who called for Sayyidna Miqdad and gave him a stern warning. He 
said: 'What would you say on the Day of Doom when the kalimah of 3!? 

/ t / ,#  ,92, + &I el will stand as a plaintiff against you?' The verseO@l@!$l 4 l,J+ Y 

&.a0 (do not say to the one who offers you sal im,  "You are not a 
believer") was revealed on this occasion. 

Other incidents, apart from the two mentioned here, have been 
reported with reference to this verse, but respected scholars of Tafsir 
do not admit of any contradiction in these narrations, for these events 
as  a whole could have been the cause of the revelation. 

,/ pP / ' d t .  

The words of the verse are: *+I @!Jill (offer you salim). If the 
word, salam in the text is taken to mean 'salim' in the technical sense 
(Muslim greeting or salutation), it applies to the first event more suit- 
ably. However, if 'salam' is taken to mean submission or surrender to 
the will of Allah in the literal sense, then, this meaning applies to both 
events equally. Therefore, salim in the present textual setting has also 



been translated in the sense of submission and obedience to Allah. 

It is impermissible to take a decision without investigating 
into related facts of an event 

The first sentence of the verse (94) carries a general rule which 
must be followed by all Muslims: Let no Muslim do anything 
summarily as based on guess alone. The words of the verse are: $S 1:) 

1m4l &;:q , ,  (when you go out in the way of Allah, be careful). Acting 
on conjecture is likely to land one in trouble. The restriction of travel 
in the verse is there because these events came to pass during the 
state of travel. Or, it may be because doubts crop up during travel to 
previously unvisited places as compared with the city of residence 
where things and people are generally familiar. Otherwise, the basic 
rule, in travel or while resident, is general, that is reacting to any situ- 
ation without proper investigation is not permissible. In a hadith, the 
Holy Prophet pL, A& JJI & has said: "To act sensibly is from Allah and 
to rush through is from ShaytEn" (al-~ahr al-Muhit) 

3 < &..,9.tf The second sentence: &.dl (seeking goods of the worldly 
life) in verse 94 is a prescription for weakness which caused this false 
step. The weakness was their desire to acquire worldly wealth through 
collecting spoils. But, immediately after, it was pointed out that 
Almighty Allah has set aside many more spoils destined for them. 
Why, then, should they bother about material gains? By way of further 
admonition, they were asked to recollect that there were so many 
among them who would not have dared to come out openly with their 
faith in Islam. It was only when Allah favoured them that they were 
delivered from the encirclement of disbelievers and were able to 
profess Islam openly. Keeping this situation in mind, would it not be 
possible that the person who is saying ~ 1 $ 2 1 $  at  the sight of the 
Muslim army, might really be an adherent of Islam from the early 
days but was unable to it freely' fearing reprisals from the 
disbelievers. When he saw the Muslim army, he lost no time in doing 
so. If they looked into their own situation, they would realize that 
there was the time when they had recited the Kalimah and had called 
them Muslims, the Shari'ah of Islam had never asked them to first 
prove their being Muslims. There was no such condition. They were 
never asked to let their hearts be examined. They were not ordered to 
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produce a proof of their Islam before they could be declared a s  
confirmed Muslims. Quite contrary to all this, the simple recital of the 
Kalirnah of Islam: ?jifi$5'&'L'S1 was considered good enough to 
recognize them as Muslims. Keeping this in mind, it was their duty 
that they should now take anyone who recites the Kalimah before 
them as a Muslim. 

The meaning of not taking a Muslim to be a Kafir 
From this verse comes the important ruling that  anyone who 

professes Islam and declares that he is a Muslim - by reciting the 
Kalimah or by associating himself with some marked feature of Islam 
such as the Adhiin and the SalZh - should be treated as a Muslim. All 
Muslims must deal with him as they would do with any other Muslim. 
They are not supposed to wait and worry about finding out whether 
such a person has embraced '1slam with all his heart or it has been 
done out of expediency. 

In addition to that, this is a case in which even his doings will not 
serve as  the criterion. Suppose, someone skips Salah, does not fast and 
is involved with all sorts of sins - still, no one has the right to say that 
he has gone outside the pale of Islam or to treat him as  one would 
treat a disbeliever. Therefore, the great Imam Abi  HanTfah said: ,&Y 

t;-i: L@I & I  (We do not call 'the people of the Qiblah' Kzfirs because of 
some sin). Similar statements appear in hadith narrations also, such 
as, 'Do not say that 'the people of Qiblah' are KGfirs, no matter how 
sinful and evil-doing they may be.' 

At this point, there is something everyone should understand and 
remember, clearly and particularly. This relates to the authority of 
the Qur'an and Sunnah from which it is proved that calling or taking 
someone who calls himself a Muslim to be a Kifir is not permissible. I t  
clearly means that until such time he says or does something which 
provides the positive proof of Kufr (disbelief), his profession of faith in 
Islam shall be deemed as sound and he will continue to be taken as  a 
Muslim and, for all practical purposes, he will be dealt with as  one 
would deal with Muslims. No one will have the right to debate what 
goes on in his heart or how sincere or hypocritical he may or may not 
be. 

But, there- may be a person who professes Islam, attests to faith, 



yet disgraces himself by uttering words of disbelief or prostrates before 
a n  idol or denies an  injunction of Islam which is absolute and obvious, 
or takes to a religious way or mark of disbelievers - such a person will 
certainly be declared a Kzfir because of his deeds which prove his infi- 
delity. I t  will be noticed that, the word lB (be careful or investigate) 
in the present verse provides a hint to this effect, otherwise, the Jews 
and the Christians all claimed to be believers. Then, there was MU&- 
limah, the Liar. He was declared to be a KGfir with the consensus of 
Companions, and killed. As for him, he was not only a professor of the 
Islamic creed but a practicing adhereyt of Adhin and Salah as  well. In 
his Adhan, he had the Muezzin say: 5isi(1 testify that there " E eHP= 
is no god but Allah) which was duly followed by +I JS; I- jl u i ( I  
testify that Muhammad is the Messenger of Allah). But, while he did 
this, he also claimed to be a prophet and a messenger who received 
revelations. This was an open denial of the binding injunctions of the 
Qur'an and Sunnah. It  was on this basis that he was declared to be an  
apostate and a Jihad force was sent against him with the consensus of 
the Companions. 

In short, the correct course of action when faced with this problem 
is: Take everyone who recites the Kalimah and adheres to Islam (ah1 
al-Qiblah: the people of Qiblah) to be a Muslim. Peeking into his heart 
is not our business. Let Allah be the judge. But, when you see one 
professing faith yet doing things to the contrary, take him to have 
become an  apostate subject to the condition that such deeds be, abso- 
lutely and certainly, contrary to the dictates of Faith and that  i t  
admits of no other probability or interpretation. 

Finally, we can now see that 'the reciter of the Kalimah' (Kalimah- 
go)  or Ah1 al-Qiblah (the people of Qiblah, meaning Muslims who 
universally turn to the direction of Holy Ka'bah when praying) are 
technical terms applied solely to one who, after his professing Islam, 
does nothing by his word and deed which can be classed as  infidelity. 

Some Injunctions about Jihid 
The second verse (95) takes up some injunction related to Jihad. I t  

says that people'who do not participate in J ih id  without some valid 
excuse cannot be equal to those who fight in the way of Allah staking 
everything they have, even their lives. In fact, Almighty Allah has 



raised the ranks of those who fight in the way of Allah over those who 
do not. However, along with this declaration of the precedence of Muja- 
hidin, it was also said that Almighty Allah has promised good returns 
for both groups. Both shall be blessed with Paradise and Allah's 
forgiveness - the only difference between them will be that of ranking. 

According to leading exegetes, this verse tell us that Jihzd is Fard 
'ala al-Kifcyah under normal conditions. Fard KifLyah, as opposed to 
Fard 'ala al'Ayn (an obligation for every individual), is an obligation of 
sufficiency. It means that should some people fulfill it, the rest of 
Muslims stand relieved subject to the condition that those engaged in 
Jihad must be sufficient for that Jihad. If the situation is otherwise, 
Jihad will become an obligation (Fard 'Ayn) on all Muslims living in 
the neighbouring areas who will have to come forward to help the 
Mujihidin. 

The Definition of Fard Kifgyah 
In the terminology of the Shari'ah, Fard 'ala al-Kifgyah refers to 

obligations the fulfillment of which is not mandatory on every indi- 
vidual Muslim. Instead, if some fulfill it, that will be good enough. 
Most activities of a collective nature fall under this category. Teaching 
of religious sciences and their wider dissemination is also an obliga- 
tion of this nature - if some people are devoted to the fulfillment of this 
obligation and their number is fairly sufficient, then, other Muslims 
are absolved of this duty. But, should it be that just about nobody is 
discharging this obligation wherever there be the need to do so, then, 
everyone becomes a sinner. 

The Salah for the deceased, the bathing and shrouding of the body 
is also a collective obligation, for a brother fulfills the rights of a 
Muslim brother and this is how it is supposed to be, a requirement of 
the Islamic law. The making of MasEjid and Madaris (mosques and 
religious schools) and running programmes of public welfare are 
included under this very injunction, that is, if some Muslims do that, 
the rest stand absolved of the obligation. 

Generally, injunctions related to collective needs have been, of 
necessity, classed as Fard Kifcyah by the Shari'ah of Islam so that all 
duties can be discharged under the principle of distribution of work. 
Thus, some people would be engaged in Jihad, others in education and 



da'wah activities and still others in attending to various other Islamic 
or human needs. 

(,,' ,A /'t9, 
The statement &I & I  L;w, (and to each, Allah has promised good) 

in this verse gives peace of mind to those who are engaged in religious 
duties other than Jihad. But, this injunction is operative in normal 
conditions when the Jihad waged by some people is sufficient for 
defence against the enemy attack. Should it be that their ~ i h z d  needs 
additional support, Jihad becomes an absolute obligation on neigh- 
bouring Muslims in the first instance. If this support too turns out to 
be still deficient, Jihad becomes an absolute obligation on Muslims 
living nearby in their proximity. Finally, just in case, they too are 
unable to meet the challenge from the enemy, the mantle of Jihad duty 
falls on the shoulders of other Muslims to the limit that there may 
come a time when every Muslim from the East and the West may have 
to participate in the Jihad as solemn religious obligation. 

The third verse (96) too recounts the same degrees of precedence 
that the Mujahidin have over others. 

Ruling 
Jihad is not obligatory on the lame, the crippled, the blind, the sick 

and on others who are excusable under the Islamic law. 

Verses 97 - 100 



- -- 

Those whom the angels take while they had wronged 
themselves, (to them) the angels said, 'What were you 
(involved) in?' They said, 'We were oppressed in the 
earth!' They said, 'Was not the earth of Allah wide 
enough that you might have sought refuge in it?" As for 
such, their shelter is Jahannam. And it is an evil place 
to return [97] - except the oppressed, men and women 
and children, who cannot manage a device nor can find 
a way. As for such, it is likely that Allah would pardon 
them. And Allah is Most-Pardoning, Most-Forgiving. [991 

And whoever migrates in the way of Allah shall find in 
the earth many a place to settle and a wide dimension 
(of resources). And whoever leaves his home migrating 
for the sake of Allah and His Messenger and death 
overtakes him, then, his reward is established with 
Allah. And Allah is Most-Forgiving, Very-Merciful. [lo01 

Commentary 

The Definition of Hijrah 
In the four verses cited above, the merits, blessings and injunctions 

of Hijrah have been described. Lexically, Hijrah, Hijran and Hajr 
mean 'being displeased with something and leaving it'. In common 
parlance, the leaving of one's home country is known as Hijrah. In the 
terminology of the Shar?ah, leaving Dir  al-Kufr (Homeland of disbe- 
lievers) and going to D& al-Islam (Abode of Islam) is called Hijrah (Riih 
al-Ma'ani). 

12 Sharh a!-Mishkah, Mull5 'A1i a l - ~ a r i  has said: Leaving a home 
country for religious reasons is also included under Hijrah (MirqZt, p. 39, 

v.1). 

From the verse ;J~$~%~LL& ,I g$$$(59:8): 'Those who have been 
driven away from their homes ...' revealed about emigrating Compan- 
ions, we know if disbelievers of a country forcibly expel Muslims 
because they are Muslims, this too will be included under Hijrah. 

From this definition, we learn that Muslims migrating from India 
to Pakistan who came here out of disgust for D i r  al-Kufr at  their own 
choice or were driven away by non-Muslims simply because they were 
Muslims, are all 'Muhijirs' in the Islamic legal sense. But, those who 
have moved to benefit from business or employment opportunities are 



not entitled to be called 'MuhGir' in that Islamic legal sense. 

Then, there is the hadith from al-BukhGri and Muslim in which the 
Holy Prophet +, '.jc JJI & has been reported to have said: 

",J#,910 ' / /  / / /&  J / 9  dYJ, u UI &L + ir. &ii 
M u  h$ir is one who leaves everything Allah and His 
Messenger have prohibited. 

The full sense of the saying becomes clear from the first sentence of 
this very hadith which is as follows: 

A Muslim is the one from whom all Muslims remain safe - 
(safe) from his tongue and (safe) from his hands. (Tirmidhi, 

Kitab al-'rman) 

As obvious, it means thata  true and staunch Muslim has to be the 
one who hurts none. Similarly, a true and successful MuhGir is the 
one who does not consider migration from his home country as the 
ultimate obligation. He should, rather, leave everything else the 
Shari'ah has declared to be unlawful or impermissible. Said poetically, 
it would be saying something like: 9 ; ~  J r ~ p ~  f-.b Js! 4 J, +,I (When 
you change into the IhrLm garment, better change your heart too!) 

The Merits of Hijrah 
Just as the verses about JihLd are spread out all over in the Holy 

Qur'an, Hijrah too has been mentioned many times in most of the 
Surahs, A cumulative view of these verses shows that there are three 
kinds of themes in verses relating to Hijrah. Firstly, there are the 
merits of Hijrah; secondly, its worldly and other-worldly blessings; 
and thirdly, warnings against not migrating from D& al-Kufr despite 
having the ability to do so. 

As for the merits of Hijrah, there is a verse in SGrah al-Baqarah: 
< , Y  ,.,,,. , y j  994 / #  9 7 0  4 /, + 

5 " , .,jSI$I 
- J d ~ ~ q , y & $ g  / / bk,  ~ , ~ ~ & $ ~ 5 ~ . + ~ + ,  , 

I,, <'9,9, . *JJ+'Jllittl 
As for those who believed and those who migrated andscarneed 
out ~ i h g d  in the way of Allah, they do hope for Allah's mercy 
and Allah is Forgiving, Very-Merciful - (2:218). 



The second verse appears in SGrah al-Taubah: 

And those who believed and emigrated and took up ~ i h a d  in 
the way of Allah with their wealth and lives are greater in 
rank in the sight of Allah - and they are the successful ones - 
(9:20). 

The third verse belongs to SGrah al-Nisi' and appears right here as 
part of the set of verses under study: 

And whoever migrates in the way of Allah shall find in the 
earth many a place to settle and a wide dimension (of 
resources). And whoever leaves his home migrating for the 
sake of Allah and His Messenger and death overtakes him, 
then, his reward is established with Allah. And Allah is Most- 
Forgiving, Very-Merciful - (4:lOO). 

According to some narrations, this last verse was revealed about 
Sayyidni Khilid ibn Hizam at the time of the migration to Ethiopia. 
He had left Makkah on his way to Ethiopia with the intention of 
Hijrah. Enroute, a snake bit him which caused his death. In short, the 
three verses cited above have clearly emphasized Hijrah from Dar al- 
Kufr (migration from the Abode of Disbelief) and the many merits it 
has. 

In a hadith, the Holy Prophet ,,&, &I & has said: p$~($<%'i 
meaning: Hijrah will undo all sins which may have been committed 
before it. 

The Blessings of Hijrah 
As for blessings, a verse from Siirah al-N&l says: 

And those who migrated for the sake of Allah after they were 
subjected to injustice, to them We shall give a good place to be 
in the world while the reward of the Hereafter is certainly 



great - only if they had realized! (16:41) 

The fourth verse of the set of four verses (97-100) appearing at  the 
head of this part of the Commentary deals with approximately the 
same subject. There it has been said: 

e/,; 9,: ~ c 9 ~ ; + ' i ~  # < , I  * $ 1 , ~ + & ~ 1 t ! l j . I  4 ,,, 
And whoever migrates in the way of Allah shall find in the 
earth many a place to settle and a wide dimension (of 
resources). 

The word 'muragham' in the verse is a verbal fioun which means 'to 
move from one land to the other' and the place to which one moves 
and settles is also called 'mur&haml. 

Both these verses quoted above tell us about the open and the 
hidden blessings of Hijrah where Almighty Allah has promised to 
everyone who migrates for the sake of Allah and His Messenger that 
He shall open new opportunities in the world for them and give them a 
good home to settle. As for the rewards and ranks of the Hereafter, 
they are beyond any reach of expectation or imagination. 

*,,, 4-P 
The words L 4 $$'which promise 'a good place to be' in the 

world have been interpret& variously. Mujahid explains it as 'lawful 
sustenance', Hasan al-Basri as 'good home' while some other commen- 
tators have interpreted it as 'superiority in excellence, honour and 
power over antagonists.' The truth of the matter is that all these 
elements are included within the sense sf the verse. World history 
bears witness that whoever has left his homeland for the sake of Allah, 
to him Almighty Allah has given a home far better than what he had 
earlier, far more honour and far more comfort. Sayyidni Ibrihim ~r 
?x-~I migrated to Syria from his homeland in Iraq - Allah gave him all 
those things. Sayyidni M i s i  and the Bani Isra'il migrated from Egypt, 
their homeland for the sake of Allah, then He gave them the land of 
Syria, a better homeland. Then, they got Egypt too. When our master 
and the last of the prophets, Sayyidna Muhammad +, 3-5 JJI & and 
his Companions left Makkah for the sake of ,Allah and His Messenger, 
these blessed emigrants found the best of shelter in Madinah, far 
better than Makkah. There they had honour and power and peace and 
prosperity. Of course, this does not include the transitory hardship 



faced during the early period of Hijrah. But, soon after that, the bless- 
ings, which were showered on these people and which continued 
through several generations, shall be the proper yardstick in this 
matter. 

Events related to the poverty and hunger of Noble Companions so 
well-known belong generally to the early period of Hijrah; or, go as  
what can be called volitional acceptance of poverty, a dignified attitude 
of readiness to live with less (Faqr). In other words, they just did not 
like worldly wealth and property as  a result of which they lost no time 
in spending what they received, in the way of Allah. This was very 
much the state in which the Holy Prophet +, 4 JJI & lived. His lack 
of means and patience in hunger were simply voluntary. He just did 
not choose to be rich. Nonetheless, during the sixth year of Hijrah, 
after the conquest of Khyber, things had changed and sufficient means 
of sustenance were available for the Holy Prophet ,&, Ljs dl & and his 
family. The same was the case with all righteous caliphs. When they 
reached Madinah, Allah had given them everything they needed. But, 
when Islam needed their support, Sayyidna A b i  Bakr came forward 
and donated everything he had in his house. The Mother of the 
Faithful, Sayyidah Zaynab would give away all her stipend money to 
the poor and the needy and remain satisfied living indigently. For this 
reason, she was called 'The Mother of the Needy'. On the other side, no 
less in number were the rich ones among the Companions who left 
wealth and property behind. There were many among the Companions 
who were poor in their home-city of Makkah but Allah Almighty made 
them rich and happy after Hijrah. Sayyidna A b i  Hurairah J& JJI * J  

G can be cited as  a good example. When he was appointed the 
governor of a province, he used to enjoy talking about his past with 
unusual relish. He would formally address himself and say: '0 A b i  
Hurairah, you are the same man, the servant of a tribe. Your salary 
was what you could eat. Your duty was to walk with those who rode on 
a journey and your duty was to collect firewood for them when they 
broke their journey a t  a certain stage. Today, because of Islam, you are 
here, so high from so low, and they call you the Commander of the 
Faithful! 

In summation, it can be said that the world has openly witnessed 
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the fulfillment of the promise Allah has made in the Qur'Gn. However, 
the verse has put a condition that they must be 'true emigrants for the 
sake of Allah', a substantiation of HGarufi-11&4. This kind of emigrant 
should have not migrated for the sake of wordly wealth, office, power, 
recognition, honour or influence. Otherwise, in a hadith of al-BukhGri, 
the Holy Prophet pt, A& Jll C+LD has also been reported to have said: 
'Those who migrate for the sake of Allah and His Messenger, their 
migration is precisely for Allah and His Messenger.' It means that this 
is the correct mode of Hijrah the merits and blessings of which appear 
in the Qur'an. As for those who migrate to make money or marry a 
woman, their compensation against Hijrah is exactly what they 
migrated for. 

In our time, some groups of muhGirh (emigrants) who are living in 
distress are either in that transitory stage of the early period of Hijrah 
which is usually marked with hardships, or they are not MuhGirs in 
the real sense. They should correct their intention and take charge of 
the circumstances under which they live. After their intention and 
their corresponding deeds have been corrected, they shall witness the 
truth of Allah's promise with their own eyes. 

Verses 101 104 
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And when you travel in the earth, there is no sin on 
you in shortening your & l a  if you fear that the disbe- 
lievers would put you in trouble. Surely, the disbe- 
lievers are an open enemy for you. [101] 

And when you (0 prophet) are in their midst, and 
arrange for them the Salgh, then, a party from them 
should stand with you and should take their arms 
along. Then, once they performed ~a jdah , '  they should 
move away from you and the other party, which has 
not yet performed SalZh, should come and perform 
SalZh with you, and should take their precautionary 
measures and their arms. Those who disbelieve would 
want you to become heedless to your arms and your 
belongings so they come down upon you in a single 
move. And there is no sin on you, if you have some 
inconvenience due to rain or you are sick, in putting 
your arms aside. And do take your precautionary meas- 
ures. Surely, Allah has prepared for the disbelievers a 
humiliating punishment. [lo21 

And once you have finished your & l a ,  then, remember 
Allah while standing, sitting and reclining. And as soon 
as you are secure, perform the $alZh as due. Surely, 
$al& is an obligation on the believers which is tied up 
with time. [lo31 

And do not show weakness in pursuing these people. If 
you suffer, then, they suffer as you suffer, while you 
hope from Allah what they do not hope. And Allah is 

I. Sajdah or Sujud, a way of prostration specified by the Shari'ah of Islam as 
a part of &lah. 
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Commentary 
The subject of Jihid and Hijrah were taken up in previous verses. 

Since travel is involved in Jihid and Hijrah under most conditions, the 
likelihood of confrontation with the enemy is strong and frequent 
while making such a trip. Therefore, special mention has been made in 
the verses cited above of some particular leaves and concessions in the 
performance of Salih in due consideration of travel and its dangers. 

The concessions given in travel 
(In Islamic legal terminology, Safar means journey or travel; Qasr 

refers to the making of one's Salih short while in that status. Thus, 
four obligatory Raka'ct of Zuhr, 'Asr and 'Isha are reduced in number 
and confined to two Raka ' s  only.) 

Rulings: 
1. Full Salah is made in a journey which is less than 48 miles. 

2. If, after reaching the destination a t  the end of the journey, one 
intends to stay there for less than fifteen days, rules relating to 
'journey' will continue to apply to him, that is, the obligatory four 
Raka'ii't of Sa l ih  will be reduced to half. This is Qasr.  Now, if one 
intends to stay at one place for fifteen days, or more, it will become his 
place or country of residence. Here too, Qasr will not be observed as it 
was not observed in his original home country, that is, full Salah will 
be performed. 

3. Q a p  is done in the Fard (obligatory) Salih of Zuhr, 'Asr and 'Isha' 
only. There is no Qasr in Maghrib and Fajr, nor in Sunnah and Witr 
prayers. 

5. If, there be no fear of possible danger during a journey, Q a p  will 
still be observed- in making Salih. 

6. Some people are troubled by apprehensions of sin when making 
their Sal ih  short (Qasr) in place of the regular full Salah. This is not 
correct because Qasr is also a rule of the Shari'ah following which 
brings no sin. On the contrary, it brings reward. 

7. Verse 102 mentions a special way of offering Sa l ih  in a state 
where, due to the fear of enemy, all the Muslims cannot pray in a 




