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Abstract

The thesis at hand presents a critical analysis of the writings of the
contemporary, 20™ century Muslim scholar, theologian and exegete Said
Nursi (1876-1960) of Turkey. Special reference is given in this thesis to his
views and writings on theodicy and the problem of evil from the perspective

of Islam.

This thesis is an attempt to discover the Qur’anic narrative of evil (sharr) as
deviating from the human perception of evil in this world; to analyze Nursi’s
magnum opus on the definition of shAarrand its correspondence to the
Qur‘anic definition thereof; and to challenge Nursi’s works with the thoughts
and views of his predecessors and contemporaries in order to try to filter
new insights and offer possible solutions to theodicy and the problem of evil

through Nursi's Risale-i Nur Collection.

The methodology that has been used in this study follows Izutsu’s example
as seen in Ethico-Religious Concepts of the Quran and God and Man in the
Koran: namely to conduct an inductive investigation of the term sharrin the

Qur‘an and Nursi's Risale-i Nur Collection.

There are several issues that can be considered to be the main findings of
this study: 1) human perception of evil in this world to a great extent at
odds with the Qur‘anic definition of sharr, 2) new theological concept called
‘negative worship’, establishing a relation between sharrand worship, 3)
relationship between theodicy and the Divine Names of God, 4) link between
the human ‘T’ (ana) and, if misused, its encouragement for all kinds of
ashrar (pl. sharr), 5) original interpretation to the Qur‘anic verse [2:30], 6)
sharr, ana and free choice (juz7 ikhtiyar) consist of the same nature and

finally 7) suffering of on-human beings part of the field of theodicy.
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Transliteration

Said Nursi’s writings were originally written in Ottoman (Arabic letters) and
later in his lifetime translated into Turkish (Latin alphabet). However, the
current Turkish version of the Risale-i Nur is in fact a combination of
Ottoman and Farsi words. After the 1980’s, the works started to be
translated into English and thereafter, gradually into many other major

languages.

4

Any Arabic or Farsi words have been written in italics. Words such as ‘Qur‘an
or ‘Islam” which have been integrated into common English usage have been

used in that agreed form without special marking.

The Arabic-to-English list of transliteration employed in this thesis follows
Neil Robinson’s Discovering the Quran: A Contemporary Approach to a
Veiled Text!

< ! u S J |

o b U sh £ m

O t ) S V) n

o th - d ) h

c ] b t 9 W

¢ h b z S y

¢ kh € ' d ah; at (construct state)
5 d ¢ gh Ji (article) al- and 'l
5 dh 9 f

b) r 39 q

i z 3 k

Long vowels:

a, u,n

! Neal Robinson. Discovering the Quran: A Contemporary Approach to a Veiled Text
(London: SCM Press Ltd., 1996).
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1 Introduction

1.1 Background and Context to this Study

The problem of evil is not a contemporary one. It has been a dilemma
throughout history. During the time of the Greeks, it was first discussed by
Epicurus (341-270 B.C.), and later quoted by Lactantius (A.D. 260-340) as

follows:

God either wishes to take away evils but is unable; or He is able, and is
unwilling; or He is neither willing nor able, or He is both willing and able. If
He is willing and is unable, He is feeble, which is not in accordance with the
character of God; if He is able and unwilling, He is envious, which is equally
at variance with God; if He is neither willing nor able, He is both envious and
feeble, and therefore not God; if He is both willing and able, which is alone
suitablze to God, from what source then are evils? Or why does He not remove
them?

This question and dilemma of God being omnipotent and at the same time
infinitely good, is not old, forgotten and solved. 1t is still fresh in the minds
of people, and arises anew ever since a natural evil occurs or a moral evil is

committed.

Two poles of thought have been developed regarding theodicy: monism and
dualism. Monism?® suggests that the universe forms an ultimate, harmonious
unity; evil is only apparent and would be recognized as good if it can be
seen in its full cosmic context.” In other words, there might be partial evil;

however from a universal context it is good. The main ideas introduced are

2 On the Anger of God, chap. 13, trans. By William Fletcher in The Writings of the Ante-
Nicene Fathers (Grand Rapids, Michigan: Wm. B. Eerdman), Vol. vii, 1951.

3 The founder of Monism in western thought is the Dutch philosopher Spinoza (1632-1677)
who espoused the pantheistic system. For further information see Spinoza’s Ethics, trans. by
R. H. M. Elves (London: George Bell & Sons, 1891).

* Evil and the God of Love, 15.



first of all that everything that comes from God is perfect. Hence, since God
is the infinite perfect One, every creation makes its own contribution to that
infinite perfection. Furthermore, good and evil are not objective realities.
Both are formed by comparing one to the other. And evil is therefore just an
illusion of our finite perspective and can be seen as a “lesser good.” Every
creation necessarily is determined by divine perfect nature and they act in a
certain manner. They are therefore not free, since the only free is the

perfect Determiner.

When talking about moral evil, namely the sin of a person, this is, according
to the thought of Monism, due to lack of complete truth, a privation of virtue.
The answer to the following question, how lacks can occur within an
infinitely perfect reality, is given through the ‘principle of plenitude.” Hence,
in order to show the huge range of diversity in God’s creation and the
infinite creativity of God, a sinner must exist just like a saint. The weakness
of Monism, as stated by Hick, is that even if one accepts the idea that evil is
just illusory, it is still very real for it can be felt, it hurts and it is experienced
painfully by human beings. Therefore, evil should not be thought of as
similar to a dream, a hallucination or a mirage. Hick states further that the
pain suffered by human beings does not all of a sudden become bearable, if
one knows that evil is an absolute universal necessity. For a reconciliation to
take place, one must be able to show that either evil is to be justly deserved

or that it is a means to a good end.’

> Ibid., 20.

® Arthur Lovejoy, The Great Chain of Being. (Harvard University Press, 1936). The ‘principle
of plenitude’ means that a universe which contains as many different beings as possible,
lower and higher, is more perfect than a universe which would contain only the highest and
most perfect beings.

’ Evil and the God of Love, 23.



Dualism®, on the other hand, rejects this harmony in the world and suggests
that good and evil are completely opposed to one another. Their duality can
be overcome only by one destroying the other. The basic idea of this pole is
the acceptance of two entities, namely good and evil, or mind and matter.
This excludes the belief in a perfectly good and infinitely powerful Creator.
The argumentation is that every design in this world is a means to an end. If
the Designer has tied everything to certain means, this would mean that His
power is limited and He therefore is dependent on means, for he could also
come to the end by a single word.® Internal dualism suggests that God is
good and evil, and that those two constantly oppose each other. In other
words, God is infinitely good but at the same time He is the source of surd
evil. E. S. Brightman calls the solution for evil ‘theistic finitism." It
understands God as ‘an eternal, conscious spirit, whose will is unfailingly
good.’ But at the same time ‘there is something in the universe not created
by God and not a result of voluntary divine self-limitation, which God finds
as either obstacle or instrument to his will.” This ‘obstacle’ lies within God’s
own nature.'® Moral evil occurs through the malfunctioning of system which

is designed for the preservation and enhancement of life.

This very gerenalized background forms just a partial basis for what is to

come in this study: besides taking into consiederation most of the theories

® The thought of dualism was developed before Christianity and traces back to the ancient
Zoroastrian religion (618-541 B.C.) The notion of dualism has been applied to theodicy by a
more ‘contemporary’ western scholar, namely Plato (428/427-348/347 B.C.) and was later
carried on by J. S. Mill (1806-73) and E. S. Brightman (1884-1953). For further information
see Cf. Francis M. Cornford, Plato’s Cosmology: The Timaeus of Plato translated with a
running commentary, 1937 (New York: The Liberal Arts Library, 1957); 1. S. Mill, Three
Essays on Religion (London: Longmans, Green, Reader & Dyer, 1875); E. S. Brightman, A
Philosophy of Religion (New York: Prentice-Hall, Inc., 1940).

° Evil and the God of Love, 28, see also . S. Mill, Three Essays on Religion (London:
Longmans, Green, Reader & Dyer, 1875), 176-7.

1% £vil and the God of Love, 31, see also E. S. Brightman, A Philosophy of Religion (New
York: Prentice-Hall, Inc., 1940), 314.



that have been developed in the field of theodicy, this study broadens the
field by offering a semantic analysis of the term sharrin the Qur'an and by
looking into Said Nursi’s views on theodicy by means of his contemporary

work the Risale-i Nur Collection.
1.2 Aims of this Study

This study aims to examine new and unique ideas to the debates
surrounding theodicy and the problem of evil, the evil nature of man,
predestination and its compatibility with free will, ‘Divine Trust’, the human ‘T’
(ana) and its nature and function, the perfect paradisal state of Adam and

his wife, the reasons for the creation of Satan, and the concept of ‘natural’
and ‘moral evil’. This will be made comparable to those studies already
undertaken on theodicy and the problem of evil, and so will greatly enhance

the possibility for a lively and fruitful discourse.

Previous work has been concentrated mainly on the general human
perception of evil in this world, dividing it into two main categories, namely
‘natural’ and ‘moral’ evil. Following this division, possible answers, solutions
and theories have been developed. It seems however unlikely that much
further work can be undertaken with this type of divisions. This study aims
to highlight the potential to develop research into the definition of sharr
from the perspective of Divine Scripture and to look further into the ethico-
moral aspect of evil and its connection with ana as one major aspect of the
‘Divine Trust’ given to humankind, as well as its link with divine determining
and free will. It is strongly believed that Said Nursi's works can contribute in

this respect in a major way.



1.3 Motivation

The starting point of this endeavor was to write a comparative work on
Divine Justice. However, after reading texts such as Ruth Scoralick’s Das
Drama der Barmherzigkeit Gottes: Studien zur biblischen Gottesrede und
threr Wirkungsgeschichte in Judentum und Christentum (Stuttgart: Verlag
Katholisches Bibelwerk GmbH, 1999), Rolf Baumann’s "Gottes Gerechtigkeit”
— VerhejBung und Herausforderung fir die Welt (Freiburg: Herder
Taschenbuch Verlag, 1989) and Lempp and Thaidigsmann’s Gottes
Gerechtigkeit in der Dialektik der Aufkidrung (Minchen: Kaiser Verlag, 1990),
a much bigger, unsolved problem seemed to be the discussion about putting
God on trial — in other words, the question around why God did not interfere
to prevent injustices. This directly led to the problem of evil, arguably the
biggest challenge of traditional theism which comprises arguments against
God’s existence. Starting a comparative work would have been far beyond
the scope of this thesis, hence the study has been confined to Muslim
thought. Comparative work may thus be conducted in form of articles after

the completion of this work.
1.4 Contribution of the Study to the Field

This study contributes to the field of theodicy and the problem of evil in
many different ways: it explores the concept in view of Said Nursi's Risale-i
Nur Collection, thus adding another contemporary viewpoint to the discourse.
It identifies the Qur'anic understanding of sharr as being at odds with the
human perception of evil and provides a definition for the nature of sharrin
the view of Nursi. It shows that the notion of ‘natural evil’ is not conform to
the Qur‘anic definitions. Furthermore, Nursi establishes a relation between
sharr and worhip, creating a new theological concept that he calls ‘negative

worship’, comprising illnesses and calamities. These, according to Nursi,



make man realize his impotence and weakness, leading him to take refuge
in God. Nursi also provides a link between theodicy and the Divine Names of
God, claiming that God’s Beauteous (jamali) and Glorious (ja/a/)) Names
together in unity form a ‘Divine Mosaic’, pointing to their Creator. Another
novelty is Nursi’s link between ana and, if misused, its encouragement for all
kinds of ashArar. Nursi is thus arguably the first scholar to suggest ana to be
one meaning of the Qur'anic Divine Trust. Another contribution to the field is
Nursi’s original interpretation of the Qur‘anic verse [2:30] stating that the
angels’ questioning and doubts were not related to human beings’ creation
(khaligun) but rather in regards to them being placed on earth (ja7/un). For
anything God creates is pure good (khayr al-mahdh). Yet another
contribution is Nursi’s claim that sharr, ana and free choice (juz7 ikhtiyar) all
consist of the same nature. All of them have no external existence serving as
a unit of measurement; and in order for them to exist, there is no need for
all causes to gather. Thus, all of the above, namely sharr, ana and free will
can easily be attributed to man, making him responsible for his actions. And
finally, Nursi adds the suffering of hon-human beings into the field of
theodicy asking how their short life, annihilation and their being killed

without exception can be reconciled with God’s compassion and kindness.
1.5 Methodology

In order to build a profound basis for the concept of sharr, it is important to
have an idea of the semantic structure of the term sharrin the Qur'an and
to make a semantic analysis of key concepts and terms. To define the
methodology that will be used for this study, Izutsu's Ethico-Religious

Concepts in the Quram' and God and Man in the Koran™ will be consulted

UToshihiko Izutsu. Ethico Religious Concepts in the Qurén (Montreal&Kingston: McGill-
Queen’s University Press, 2007).



as main reference. The author of this study is aware of the fact that the
methodology of Izutsu concentrates merely on the semantic analysis of key
concepts and terms in the Qur'an — nevertheless, this very same
methodology will also be used to define the term sharrin the Risale-i Nur
Collection (henceforward referred to as Risale) which is our main reference
point in the second part of this study, especially covering chapters six and
seven. How this methodology has been ultimately applied to the Risale will

be explained at the end of this section.

The aim will be to do an inductive investigation of ethical terms in the Qur'an
that will be “as little prejudiced as possible by any theoretical position or
moral philosophy.” 1> The best way of doing this, according to Izutsu, is to
place oneself in the position of a child who is trying to learn its mother
tongue; in other words, to try to find all defining attributes for a single term
and reach the basic meaning of that term before it goes through the filter of
that language community.* For according to Izutsu, the analytical study of
key terms in a language which he calls ‘semantics’ is a whole
Weltanschauung — not only of the people who use that language as a tool to
speak and think, but more importantly for those who use it to conceptualize

and interpret the world that surrounds them.®

12 Toshihiko Izutsu. God and Man in the Koran (New Hampshire: Ayer Company Publishers,
Inc., 1987).

3 Ethico Religious Concepts in the Quran, 13.

“ Ibid., 14.

> God and Man in the Koran, 11. Izutsu thereby makes use of the writings of Johann Leo
Weisgerber, who was influenced by Wilhelm von Humboldt’s view of language as a mirror of
its speakers’ vision of the world (Weltansicht) and pointed out the importance of language
as an intellectual process of world-shaping (Weltanschauung). For further reading, see
Johann Leo Weisgerber, Vom Weltbild der deutschen Sprache (Disseldorf: Schwann Verlag,
1950) and also his Grundformen sprachlicher Weltgestaltung (Kéln und Opladen:
Westdeutscher Verlag, 1963); furthermore Wilhelm von Humboldt, Uber die Verschiedenheit
des menschlichen Sprachbaues und ihren Einfluss auf die geistige Entwicklung des
Menschengeschlechts (Berlin: F. Dummler, 1836).



Izutsu suggests three main ethical concepts to be found in the Quran. The

first he calls ‘Divine Ethics,®

which can be established by studying the
names and divine attributes of God and which aims to describe God’s ethical
nature. The second is called ‘Human Ethics™” and deals with absolute trust
in God (/s/am and iméan) on the one hand, and with pious fear of God
(tagwa) on the other. Those two form an ethico-religious concept, which is a
response to God’s ethical actions and describes the different facets of the
fundamental attitude of man towards God, his Creator. In other words,
according to Izutsy, it is a reflection of ‘Divine Ethics.” Izutsu calls the third
concept also ‘Human Ethics,” with the difference that this concept refers to
the principles and rules of conduct regulating ethical relations among
individuals of the same religious community. This is covered mainly by
Islamic jurisprudence.’® For the establishment of his semantic analysis of the
ethico-religious concepts in the Quran, Izutsu concentrates mainly on the

second concept, the human response to the ethical actions of God.

One aspect, according to Izutsu, is to distinguish between ‘descriptive’ words
on the one hand which he explains as the primary level of ethical discourse,
and ‘evaluative’ words on the other, which are defined by Izutsu as words of
the secondary level moral discourse.'® To give an example for this, Izutsu

writes:

Thus, in the essentially nonreligious context of Jahiliyah, *humility’ and ‘self-
surrender’ were considered something disgraceful, a manifestation of weak
and ignoble character, whilst *haughtiness’ and ‘refusal to obey’ were, in the
eyes of pre-Islamic Arabs, marks of noble nature. With the advent of Islam,
the balance was completely overturned. Now, in the purely monotheistic
context of Islam, *humility’ in the presence of God and total ‘self-surrender’ to

18 Ethico Religious Concepts in the Quréan, p. 17.
7 1bid., 17.

8 Ibid., 18.

' Ibid., 19-22.



Him became the highest virtues, and ‘haughtiness’ and ‘refusal to obey’ the
marks of irreligiousness. In other words, the term denoting these personal
properties completely changed their value. Whilst the descriptive layer of their
meaning remained the same, their evaluative force changed from negative to
positive or from positive to negative.?

This is a clear example of how to distinguish the purely descriptive meaning
of a term from its evaluative meaning, keeping in mind that the evaluative
layer might change completely whereas the descriptive layer remains the
same. According to Izutsu, words such as ‘good’ and ‘bad’ belong to the
secondary level moral discourse for they do not describe precisely what is
meant by them. Whereas in actual life, man’s moral evaluations are mainly
made on the primary level of discourse by using words such as ‘pious’,
*hypocrite’, ‘stingy’, ‘humble’, ‘generous’, etc. instead of using a rather
general classification like ‘good’ or ‘bad.”! In relation to this study, the term
sharr, if merely translated as ‘bad’ or ‘evil’ is rather a secondary level,
evaluative term. Therefore it will be important to study other related words
in the Qur'an, which will serve as primary level terms that define and

describe what is meant by sharr.

In order to establish such a healthy body of definitions, Izutsu draws the
reader’s attention to different methods of analysis of a single ethical term in
the Qur'an and its application. According to Izutsu, one of the simplest,
however not very reliable methods, is to give the equivalent meaning of that
term in one’s own language. This method, he states, has proven itself to be
frequently misleading rather than enlightening.?? He gives the example of
the word zalim, which is mostly translated as ‘evil-doer’ or the word kafir
that is usually equated with ‘disbeliever’ or ‘unbeliever’. These translations,

although they might be helpful as a first step in language learning, are

2 1bid., 22.
2! Tbid., 19-20.
22 1bid., 24.



according to Izutsu by no means satisfying. In order to grasp the semantic
category of these words, one needs to “inquire what sort of man, what type
of character, what kind of acts are actually designated by this name in Old

Arabic — in this specific case, in the Quran.”?

Izutsu believes that the Qur’an itself defines many words of its own in
different places within the Qur‘an; this is known as ‘exegesis of the Qur’an
by the Qur'an’ (¢afsir Quran bi1 Quran). Hence, gathering those verses
where the same word is used in one place and comparing them with one
another might help to find out the original definition of that Arabic word.**
Izutsu further points out a danger in defining the semantic category of a
word in the Qur'an: namely the tendency of a word being strongly
influenced by the neighboring words belonging to the same meaning field —
in many cases by its antonym.? To give the example of the word k&fir again,
it can have the meaning of ‘ingrate’ when used as the antonym of shdakir
‘one who is thankful’ or the meaning of ‘unbeliever’ when used as the
contrary of mu’min. However, the former important semantic element, which
is the original meaning of the word k&fir, can be completely lost, if the word

is being interpreted solely in terms of ‘belief.”®

According to Izutsu, there is a strong interconnection between a particular
word and the culture it is used in. The stronger that connection, the more
difficult it is to transpose that word into a different language. This kind of
words can be found within the henotheistic nomadic Arabia; words, that are

typical of the life and manners of that particular culture and hence which are

2 1bid., 25.
24 Tbid.
% 1bid., 26
% Tbid.
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untranslatable.?” The reason is that the semantic category of this kind of

words has a long cultural history behind it.?®

Another important method Izutsu introduces is called ‘contextual
interpretation®® and the practical rules for such an interpretation he quotes
from Professor J. Marouzeau as to “bring together, compare and put in
relation all the terms that resemble, oppose and correspond with each

other.”

For the method of semantic analysis, Izutsu introduces seven cases in which
any passage assumes a strategic importance: 1) contextual definition, 2)
value of synonyms, 3) elucidation by contrast, 4) clarification by its negative

form, 5) semantic field, 6) parallelism and 7) secular aspects of the term.>!

Firstly, a passage is semantically relevant and the strategy is called
‘contextual definition” when the exact meaning of a term is defined by

means of verbal description.>?

Secondly, synonyms can be of value especially if one word is substituted for
another word within the same passage or in precisely the same kind of

verbal context.>>

As for the third method of analysis, the semantic structure of a term is

elucidated by contrast. If there are two words that are very close to each

other in meaning, for instance khayrand hasanah, one may look at their

27 .
Ibid., 27.
%8 For further information and examples of the words hamésah, muridwah and jahl, see
Ethico Religious Concepts in the Quran, 27 ff.
29 .
Ibid., 36.
% Thid.
3! 1bid., 37-41.
32 Ibid., 37, see the word birrin the Qur'an, 2:172,177 as example.
33 Ibid., see the Qur'an, 7:92-93;94-95 as example.

11



oppositions used in the Qur'an. If one becomes sure about the meaning of
one of the terms, says Izutsu, the other three terms will be easier to

define.*

The fourth method of analysis is to define the semantic structure of a vague
word (X) in terms of its negative (not-X). Although this might be very
difficult to do in other areas, since not-X could be anything else but X, Izutsu
states that in the area of moral evaluation, defining a word X through its

negative can be very useful.®®

The challenge of the fifth method of analysis is to disentangle the different
semantic groupings of different words. It will be better to quote Izutsu at

this point as follows:

[...] in the Qur'an the verb /ftara (‘to invent’, ‘to forge’) most frequently takes
as its grammatical ‘object’ the noun kadhib (a 'lie"), thus forming a well-nigh
inseparable group. To join this group comes the word za/im. In fact the
expression ‘Who does more wrong, or who is more unjust (az/am) than he
who forges (/ftara) against God a lie (kadhib)?’ is one of the set phrases of
our Scripture. This makes it clear that the three words iftara-kadhib-zalim
form in the Qur'an a peculiar group or combination, a semantic field in the
sense just explained.*

The sixth method Izutsu calls the “rhetorical device of parallelism”. Although
this method is more common in the Biblical Hebrew and in Classical Chinese,
he states, parallelism in poetic style can be found to some extend also in the
Qur'an. Izutsu gives a few small examples of which one is in Strah 29:47
and 49:

And none denies Our signs save the kafir.

3 Ibid., 38-39.

35 Ibid., 39, see the word istakbara in the Quran [32:15] as example.

% 1hid., 40.

% 1bid., 40-41, see the Qur'an, verses 5:48/44,49/45,51/47 as example.
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And none denies Our signs save the zalim.

In this example one is able to see, states Izutsu that these two words are

semantic equals in terms of refusing to believe in divine signs.>®

The last and seventh method is the non-religious aspect of a term
mentioned in the Qur'an. As an example Izutsu gives Pharaoh’s dialogue
with Moses, where Pharaoh says: “And thou didst a deed of thine which
thou didst, and thou art an ungrateful (k&firin)!"” [26:19] The term is used in
a non-religious context in this verse, for it is Pharaoh who speaks to Moses
and who uses the term &&fir to accuse Moses of being ungrateful. According
to Izutsu, this method is of particular importance since it provides the
semanticist with very valuable information regarding the structure of the

word concerned.*®

Izutsu rightly states that morality in Islam developed exclusively within its
eschatological framework.*® Hence, the Qur’anic outlook on good and bad is
accordingly deeply connected with khiraf;, man’s ultimate destiny. One can
see in his chapter ‘Good and Bad’, that there are a lot of terms which fall
under this semantic field.* Words like sdlih, birr, fasad, ma'rufand munkar,
h-s-nand s-w’are just a few. Relevant to this study is Izutsu’s brief section
on khayrand sharr.*> These two are mainly used as antonyms in the Qur'an.
Khayr, according to Izutsu, has a very comprehensive meaning, which

comprises everything that could be considered as valuable, beneficial, useful

38 Ibid., 41.
% Ibid.

“0 Ibid., 203.
4 Thid.

“2 1bid., 217.
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and desirable. And semantically it covers the worldly and religious spheres

alike.*®

Izutsu makes the distinction between ‘worldly’” and ‘religious’ in the sense
that he divides the verses in the Qur‘an about kAayr according to their
context. In this respect, the ‘worldly’ meaning of the word khayris to be
found in verses like [38:32] and [2:180; 215; 272; 274]. In these verses,
khayrbehaves as synonym of ma/ (wealth).** On the other hand, the
‘religious’ sphere of the term khayr, according to Izutsu, is to be found in
verses where God'’s bounty is explained [3:26; 73-74] or where God’s special
favor is addressed [2:105; 269 and 16:30], where it is explained that God
knows every khayrin people’s hearts [8:70], where God talks about the
positive effects of faith [6:158], about pious work [2:110, 5:48, 21:90] and

makes the description of an excellent believer [38:47], etc.*

Although it might be helpful to make this kind of a distinction for certain
terms so it helps the reader to understand what God considers to be good
from a worldly perspective (in this case, it would be ma/ being something
good); nonetheless every action of a Muslim should ultimately be related on
one or another aspect with the divine or religious sphere. An example for

this can be seen in one of the verses quoted by Izutsu as ‘worldly” aspect:

Whatever of good (khayr) ye give benefits your own souls, and ye shall only
do so seeking the ‘face’ of Allah. Whatever good (khayr) ye give, shall be
rendered back to you. And ye shall not be dealt with unjustly. [2:272] Those
who spend of their goods (amwal, pl. of mal) by night and by day, in secret
and in public, have their reward with their Lord: [2:274]

43 Ibid.
*“ Ibid., 217-8.
* Ibid., 219-20.
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This verse, rather than talking about kAayr merely as a ‘worldly” affair,
suggests khayr (be it an action or mal) to be done or treated merely for the
sake of God and to please only Him. From this perspective, the term ceases
to be only a ‘worldly’ affair and becomes maybe both in one: ‘worldly’ and

‘religious’, inseparable from each other.

This raises the question whether such a distinction between ‘worldly” and
‘religious’ terms or actions, as made by Izutsu, is appropriate. One might ask,
whether the term ‘worldly’ really exists. When Solomon says that he has
loved the love of good things (khayr) better than the remembrance of his
Lord,*® does this imply that ‘good things’ is a ‘worldly’ term? If Solomon was
admiring his horses by remembering and praising his Lord’s bounties
(tafakkur), this term would hardly be classified as ‘worldly’. It is also worth
mentioning that the Qur‘an translation used by Izutsu does not seem to be
correct. According to other translations,*” Solomon says: “Verily, I have
come to love the love of all that is good (hubb al-khayri) in order to bear my
Sustainer in mind ( @n dhikri Rabbi).”*® This is profoundly different from
saying that Solomon loved things more than the remembrance of his Lord
and is closer to the idea of tafakkur mentioned before. Likewise, wealth

being used interchangeably with khayr™

does not exclude it from being a
‘religious’ affair, for being thankful for that wealth and spending it for the

sake of God would be sufficient to count as ‘religious’.

To give another simple example: many people would agree to think that a
rope is a ‘worldly’ thing. However, a rope is neither a ‘worldly’, nor a

‘religious’ thing. It simply is a thing that serves humans. However, the action

 Ibid., 217, ref to Quran, 38:32

* Qur'an translations by Asad, M., Davudoglu, A.; Eliagik, I.

* Ahmed Davudoglu. Kuran-1 Kerim ve Izahli Meali (Istanbul: Celik Yayin-Dagitim, 1981),
[38:32]

* Quran, 2:180; 215; 272; 274.
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that is performed with that rope, for instance saving a person’s life or
strangling someone, might be sacred or profane, respectively. Furthermore,
while for many people, going to the mosque is a ‘religious’ act, going there
so that others think of that person as pious would turn that action into a
‘worldly” matter. In this regard making such distinctions as ‘worldly’ or
‘religious’ can be very misleading in two ways: the term itself does not
change, khayris good in any case, no matter in which context it is used. To
differ between worldly and religious implies that the worldly is something
bad, something that should not be desired, something that should not be
loved compared to the religious. However, this is deceptive for the world
should be loved as God’s creation, as the reflections of God’s most beautiful

attributes and names, as God'’s beauty and bounty.

The impact such a distinction might have on Izutsu’s methodology is
manifold. By making a distinction between worldly goods and religious
goods; and by dividing the word good (khayr) in the field of religious
matters into two, namely the good the source of which lies in God, and the

good produced by man, Izutsu opens the doors to several critiques.

First of all this kind of distinction implies that only religious khayris a bounty
from God, whereas the worldly khayris not. However the whole chapter 55,
sdrah al-Rahman in the Qur’an talks about God’s favors on earth and by

counting each of them asks over and over, which of these favors man would

deny.

Secondly, to state that there is one sort of khayrthe source of which lies in
God and another produced by man®° entails that man is the creator of his

own actions and that man is able to create his own kAayr. However, this

>0 Fthico Religious Concepts in the Quréan, 220.

16



goes against the verse “whatever good (/hasana) happens to thee is from

God and whatever evil (sayyiah) befalls thee is from thyself.”!

Sharr, on the other hand, functions as the opposite of kAayrin all
respects.®? Quite interesting is Izutsu’s comment on the following verses in

the Quran:

Fighting is prescribed upon you, and ye dislike it. But it is possible that ye
dislike a thing which is good (khayr) for you, and that ye love a thing which is
bad (sharr) for you. But Allah knoweth, and ye know not.>® and

[...] On the contrary live with them on a footing of kindness and equity. If ye
take a dislike to them, it may be that ye dislike a thing, and Allah brings
about through it a great deal of good (khayr).”*

Although these verses are mainly explained simply in the sense that the
goodness or badness of a thing depends on the ultimate end to which it
leads and has nothing to do with man liking or disliking it, Izutsu adds
another aspect to it which comes close to what will be discussed later in this
study: Izutsu writes that taken from the reverse side, this verse would imply
that “the problem of whether a thing is kAayr or sharrtends to be made
dependent [by the Qur'an] on man’s natural subjective reaction to it, that is,
whether he likes it or hates it.”*> This might lead to the assumption that
what man calls sharris in fact his own subjective view and has nothing to do
with God’s view on the same matter. This will be discussed in more detail

after chapter three.

>! The Qur'an, 4:79.

>2 Fthico Religious Concepts in the Quran, 220.
> Quran, 2:216.

>* Quran, 4:19.

> Ibid.
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There is one more aspect that needs attention in Izutsu’s work, and that is
his analysis of the term sayyiah. This term might have, according to Izutsu,
two different meanings: it may mean an unfavorable and disagreeable turn
of affairs in human life, all unpleasant circumstances and misfortune that
befall a man; or it may mean the ‘evil’ work a man does against God'’s will,
often called disobedience (ma'sivah).>® This is of particular importance since
it is related to the difficult theological discussions between the Ash’ariyya
and the Mu'tazila and Qadariyya®’. At this point, Izutsu quotes the Maturidi

theologian al-Bayyadi as follows:

The Mu'tazili al-Jubba’ asserts: it is an established fact that the word sayyiah
is sometimes used in the sense of ‘calamity’ (baliyah) and ‘trial’ (mihnah), and
sometimes in the sense of ‘sin’ (dhanb) and ‘disobedience’ (ma'siyah). It is
also certain that God attributes sayyiah to Himself in the verse “Say:
everything comes from God”, and that in the following verse He attributes it
to man: “And every sayyiah that befalls thee comes from thyself.” Obviously
something must be done here to establish harmony between the two
statements so that they may not contradict each other. In reality, there is no
contradiction because when sayyiah is attributed to God it is to be
understood as ‘adversity’ and ‘misfortune’, while the same word means
‘disobedience’ when it is attributed to man.*®

There is no need to say, states Izutsu, that al-Bayyadi, as a Maturidi
theologian, will deny any kind of distinction and therefore states that
everything comes from God, be it iman or kufr.>® This study will nevertheless
concentrate on the term sharr, since sayyiah after all is closer in meaning to

disobedience and is used as such.

As has been previously noted, the same methodology introduced by Izutsu

above will also be applied to the Risale-i Nur Collection, comprising mainly

> 1bid., 226-227.
>’ For more information regarding the ahl al-sunnah, Mu'tazila and Qadariyya, and their
theological discussions see chapter two.

*8 Kamal al-Din Ahmad al-Bayyadi. Isharat al-Maram min 'Ibarat al Imém (Cairo, 1949), 310.
> Fthico-Religious Concepts in the Quran, 227.
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the second part of this thesis, namely chapters five, six and seven. In this
respect, an inductive investigation in form of a semantic analysis of the term
sharr in the Risale will be conducted. Having located all the passages and
pages that deal with the notion of sharr, their relation to each other will be
analysed. This will hopefully help to define Nursi’s understanding of sharr

and how far his views on sharr are in line with the Qur‘anic definition thereof.

One of the challenges in reading Nursi’s works is the fact that he does not
employ only one sort of methodology therein. Nursi’s methodology is
manigfold: it is reason-based; that is, a logical argumentation of the
existence and unity of God, of eschatology, prophethood, etc. At this point it
might be important to note that Nursi frequently employs the term ‘proof’
when he uses this type of methodology. This might be quite puzzling, given
the fact that his proofs are not really ‘proofs’ at all in the philosophically and
scientifically accepted sense of the term. Nursi in fact uses faith (/man) as a
tool which leads one to read and interpret creation accordingly. Thus, the
Nursian ‘proofs’ should not be seen as irrefutable proofs that will turn
everyone who reads it immerdiately into a believer — it should rather be
accepted as a rhetorical emphasis to his rational argumentation for what he

believes to be the truth.

Furthermore, Nursi's methodology is revelation-based, in other words,
directly related to the Qur‘an. Thirdly, it is authority-based, that is, in
accordance with transmission (hadith); fourthly, experimental-sensory
(hissi); fifthly, experiential-self-developed (tajrubi/haqq al-yagin); and sixthly
heart-centred (hadsi wa kashfi). Since the last three types of evaluation are

rather personal, it becomes not an easy task to understand him.

Since, as stated previously, Nursi makes use of faith as a tool for his

argumentations, chapter 5 of this study has mainly concentrated on certain,
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rather faith-related aspects to form a prologue and, so to say, a basis for
Nursi’s analysis of sharr. For it is clear that Nursi presupposes belief in a
higher being in order to be able to understand and maybe accept his treatise
on sharr. The outlines for each chapter will be elaborated in more detail in

the next section.

After heaving read all passages and pages related to sharrin the Risale, the
next step will be to analyse all topics that are in direct or indirect relation
with the term. The two most important ones are being (wujdad) and non-
being (‘'adam), followed by the reason for the creation of Satan, the notion
of Divine Trust, the ang, free will and divine determining as well as the
faculties of humanking and Adam’s creation and the Fall. The methodology
that will be employed in analyzing Nursi’s works in regards to sharr will be,
besides the guidance of Izutsu’s methodology mentioned above, mainly
based on twelve principles that have been derived from the Risale itself, and
which have been explained in detail in chapter 6. These principles are shortly
to be mentioned here: 1) Any existence (wujid) requires an existing cause;
2) There is no absolute non-existence ('adam al-mutilaqg) in the universe; 3)
existence is pure good (wujdd khayr al-mahdh) whereas non-existence is
pure sharr (‘'adam sharr al-mahdh); 4) sharris non-existential in nature and
arises from non-existence ('adam); 5) there is no absolute sharr (sharr al-
mutfaq) in the universe; 6) abondaning a minor sharr can lead to greater
sharr, 7) sharrhas some sort of external reality or minor existence; 8)
ashrar are the manifestation of Divine Glory; 9) all good things are the
manifestation of Divine Beauty; 10) the creation of sharris not sharr, rather
the desire for sharris sharr; 11) free will (Juz7 irada) has no actual

existence; and 12) destruction is easy.

With the methodology based on these principles, chapters 6 and 7 have

been developed.
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1.6 Outline of Study

There is a very extensive range of material on theodicy and the problem of
evil in the context of Islam. The problem, however, seems to be that in
many cases, the human conception of evil in this world is taken for granted.
It is thus the aim of this study to first of all try to find out whether human
being’s perception of evil is equal to the definition and understanding of
sharr (evil) in the Qur'an. Furthermore, as a second step, to explore the
concept of sharrin the writings of Said Nursi; for as of yet, there is no
intensified academic writing on this topic in regards to Nursi’s views. In the
course of this study, Colin Turner’'s The Quran Revealed: A Critical Analysis
of Said Nursi’s Epistles of Light (Berlin: Gerlach Press, 2013) has been
published; a solid work, which covers and critically analyses approximately
eighteen main topics of the Risale. Although this work touches on some
issues that have been covered in this study, it does not offer an extensive

analysis of the problem of sharr from Nursi’s perspective.

The link between the first and second section of this work is thus to firstly
introduce Nursi’s novel ideas and thoughts into the discourse of theodicy and
the problem of evil through illustrating that Nursi’s understanding of sharris
in line with the definition of sharrin the Quran; secondly to bring Nursi into
the discourse of theodicy and to challenge his works with the ideas of his
predecessors and contemporaries. In this regard, the first section of this
study covers chapters two and three; chapter four is a bridging chapter and

the second section of this study covers chapters five, six and seven.

The second chapter will consist of a semantic analysis of the term sharrin

Qur‘an and Hadith, including the study of different exegetes from different
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centuries. The main objective in this chapter will be to find out whether evil
as perceived by human beings is the same as the definition of sharrin the
Qur’an. In other words, does man’s definition of evil correspond with the

Qur'an’s definition of sharr?

The third chapter covers the theological and philosophical approach to the
problem of evil, by looking into the mainstream thoughts in Islamic history
such as the Ash’ari, Maturidi, Jabriyya, Qadariyya and Mu'tazila as well as by
studying philosophers and theologians like Ibn Sina (Avicenna), Ibn Rushd
(Averroes) and al- Ghazall. The aim here is to provide an overview of the
main types of solutions offered to the problem of evil in the past and to
show in which ways they have been objected, criticized and limited. This
chapter will furthermore serve as a guideline to see in what ways Nursi’s

views on evil has been an asset to the hitherto widely discussed topic.

The next is a bridging chapter that will consist of a brief biography of Said
Nursi as well as excerpts from his life which will illustrate his own way of
dealing with apparent ashrar (pl. sharr), calamities, inflicts and injustices
committed against him. This might shed light on Nursi’s ‘Existential Theodicy’,
in other words, his way of comforting and overcoming difficulties in practice

rather than theory.

The fifth chapter will be a prologue to the problem of sharrin the Risale-i
Mur. Due to the sensitivity and complexity of the topic at hand and its close
relation to so many other areas of theology; and for the sake of easing the
reader’s way as he embarks towards the journey of understanding sharr
according to the Risale-i Nur, some aspects of theology such as the Oneness
of God, faith, being and non-being, and life and its purpose — again from the

Risale’s perspective — will be discussed.
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The sixth chapter, then, will concentrate on the nature of evil according to
the Risale. The objective in this chapter will be to deal with problems such
as the existence or non-existence of sharr, the reconciliation of sharr with
God’s Omnipotence, the reasons for the creation of Satan, the reasons for
the existence of dualities in this world, and the relationship between sharr
and worship. Furthermore, in this chapter, Nursi’s works will be challenged
with views such as ‘bitheism’, ‘theistic finitism’, ‘anthropodicy’ as well as the
well known solutions offered to the problem of evil such as privatio boni, the

best of all possible worlds, world of dualities, and the principle of plenitude.

Finally, the seventh chapter, which will form the heart of this study, will
discuss the moral aspect of sharr from Nursi’s perspective. Thus, the
objective will be to analyze the cause and creator of an ‘evil will’; how sin
entered into the perfect paradisal state of Adam and his wife; divine
determining and its compatibility with free will; God’s intention to punish
some and save others; and God’s wish to create a human being who would
freely sin. In this regard, the chapter will cover mainly Adam'’s fall, the
notion of ‘divine Trust’, free will and divine determining as well as existential

theodicy.
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2 Sharr in Qur'an, Tafsir and Hadith

2.1 Introduction

This chapter will explore the meaning of sharrin the Qur'an, Tafsir and
Hadith. The methodology that will be used in approaching the Qur‘anic text
will be that of Toshihiko Iztusu, which has already been explained in the
introduction. The application of this sort of semantic analysis hopefully will
help the reader to distinguish between sharr, as purposed and willed by God
and evil, as understood by man. Once the difference becomes clear, it will

be easier to apply this distinction to the rest of this study.

Three different Qur'an translations are used in order to see and be aware of
possible differences in translation: 7he Meaning of the Holy Quran

by ‘Abdullah Yusuf ‘Ali; An Interpretation of the Quran by Majid Fakhry
(both English translations); Kuran-1 Hakim'in Agiklamali Meali by Prof. Dr.
Suat Yildinm (Turkish translation) and Der Koran by Adel Theodor Khoury,

with the assistance of Muhammad Salim Abdullah (German translation).

As for the interpretation of the Qur‘an — although to be found only in very
few instances in the Hadith collections — the first and foremost is that of the
Messenger of God, Muhammed. The Qur'an itself makes this clear: “... we
have sent down unto thee the Message; that you may explain clearly to men
what is sent for them, and that they may give thought”®, “It is He who has
sent amongst the unlettered a messenger from among themselves, to
rehearse to them His signs, to sanctify (purify) them, and to instruct them in
scripture and wisdom...”®! Hence one can say that the Messenger is the

foremost interpreter of the Qur’an. However it is not always easy to know

% Quran, 16:44.
%1 Ibid., 62:2.

24



which hadith is sahih (sound)®? and which is not. For this study, those hadith
have been considered, that are in accordance with the teaching of the
Qur'an.® One source is the Hadith Encyclopedia Kiitiib-i Sitte (Turkish
Translation and Commentary) by Prof. Dr. Ibrahim Canan. This source has

been chosen because of several reasons:

1) It includes the six major hadith collections Sahih Bukhari (by Imam
Bukhari, d. 870); Sahih Muslim (by Muslim bin al Hajjaj, d. 875); Sunan al
Sughra (by al Nasa', d. 915); Sunan abu Dawud (by Abu Dawud, d. 888);
Jami al Tirmidhi (by al Tirmidhi, d. 892) and Muwatta’(by Malik bin Anas, d.
795).

2) In addition to the above, it also includes as a seventh book the Sunan ibn
Majah (by ibn Majah, d. 887). Although some scholars have accepted the
Sunan ibn Majah instead of the Muwatta’as the sixth book of the a/-Kutub
al-Sittah, Canan has chosen to include the Sunan ibn Majah as seventh book

into his collection.
3) The commentary of Ibrahim Canan excludes any hadith repetitions.

A second source for hadith is the Hadlith Institute for Knowledge and
Education and Methodology, <http://www.hikem.net/index.html> which has
proven itself to be a very useful site for hadith search, providing its Arabic

original as well as the necessary sources for each of the narrations.

82 John Burton. An Introduction to the Hadith (Edinburgh: Edinburgh University Press Ltd.,
1994), 110-111.

%3 Murtada Mutahhari. Understanding the Uniqueness of the Qurén in Al-Tawhid, trans.
Mahliga Qara’i, vol. 1, no. 1-3 (1987). According to the Shi‘a, any Hadith narrated from the
Prophet Muhammed or the twelve infallible Imams should be checked against the Qur'an’s
teachings. If they do not comply with the Qur‘an, they should be regarded as false or not
trustworthy. For further information, see also Tabataba’, ‘Allamah Sayyid M. H. Shiite
Islam, trans. Seyyed Hossein Nasr (Albany: State University of New York Press, 1975),
102ff. It should be noted that this method is also to be found in the Sunni tradition and is
not unique to the Shi'ite.
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Although the aim of this chapter is to understand the Qur‘an with the help of
the Qur'an itself, the term sharr has also been investigated by considering
the interpretations of different mufassirdn. The number of exegetes from
whom one can choose is enormous. Because of the scope of this study, it is
necessary to find some principle of selection. In order to provide a
diachronic overview, two classical and two medieval exegetes have been
chosen. Furthermore four contemporary exegetes have been selected due to
their different approaches. The principle of the selection has been to choose
those mufassirdn whose works are most widely read, who are from different
school of thoughts and who are highly esteemed by Muslims throughout the
ages. Additionally, one contemporary exegete, who considers himself to be a
hani®® (Ihsan Eliacik) has been added as well due to his sometimes
interesting approach to certain topics of the Qur’an. The authors and works

to be considered are as follows:

Abu Ja'far Muhammad ibn Jarir al-Tabari (d. 310/923), Jami’ al-bayan an
ta'wil al Quran, Fakhr al-Din al-Razi (d. 606/1209), Mafatih al-ghayb; Abu
‘Abdullah al Qurtubi (d. 670/1273), 7afsir al-Qurtubi, Isma'il ibn ‘Umar abd’l-
Fida' Ibn Kathir (d. 774/1373), Tafsir al-Quran al-'azim;, Muhammed Hamdi
Yazir (d. 1343/1942), Hak Dini Kuran Dili; Syed Abu ‘I- ‘Ala Mawdudi (d.
1380/1979), Tarhim al-Quran, Muhammad Husayn Tabataba' (d.
1382/1981), 7afsir al-Mizan; Ihsan Eliagik, Yasayan Kuran. This study
however is not restricted only to these exegetes. Other scholars will be

brought into the discourse where necessary.

It is well known that since the time of Muhammed, there have been different

approaches to the interpretation of the Qur'an. This started already in the

% The term hanifrefers to those who retained some or all of the tenets of the monotheist
religion of Abraham , which is Islam in the purest form.
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first two centuries after Ajjrah, when the Islamic Empire was expanding and
the Muslims came into contact with Greek philosophers as well as involved
themselves in religious discussions with scholars of different religions and
sects ( 7im al-kalam).®® Thus, before the second century had come to an end,
there were disputes over the names and attributes of God and about his
actions, about heaven and hell, about free will and predestination, about
reward and punishment and about a/-barzakh (the intermediary period
between death and resurrection).®® To justify their claims, every group
referred to the Qur'an. Hence, one can either explain a verse by freeing
oneself from any preconceived idea and by going where the Qur'an leads; or
one can interpret the Qur'an so it fits one’s preconceived beliefs by tailoring
the verses accordingly.®” Obviously and hopefully, the former will be the aim
and focus when looking at the term sAarrin the Qur'an within the study at
hand.

2.2 Semantic Analysis of the term ‘sharr in Qur'an and Hadith

By examining the behavior of the key term sharrin the Qur'an, it will be
important to let the Qur'anic term explain itself for it has been understood in
the introduction of this study on the methodology of Izutsu, that to
understand the meaning of a word it is not sufficient to simply consult

dictionaries. They can merely be a mediator and help.

The Arabic root-word for sharris sh-r-r, occurring thirty one times in the
Qur’an and comprising thirty verses. In one of these verses, it has the

meaning ‘sparks of fire’ (bishararin) and therefore falls outside of the area of

8 Mahmood Namazi, Thematic Approach to Qurén Exegesis in Message of Thagalayn, A
Quarterly Journal of Islamic Studies, 10/4 (2010), 43.

% Ibid., 44.

% Ibid., 45.
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interest®. Eleven of the twenty nine verses are Medinan verses whereas
eighteen are Meccan®. None of these seem to describe any kind of disaster
or natural calamities that were defined later by many philosophers and
theologians as ‘natural evil’.”® Rather, any kind of misbehavior by man
against the will of God is named sharr. Hence, if the term sharris considered
to be a secondary level moral term, in other words, forms the evaluative
rather that descriptive layer of a term”?, it is important to build the related
semantic field of it. However, before proceeding, it will be helpful to
remember the definitions of descriptive and evaluative terms as explained by
Izutsu. This part has been explained in more detail in the Introduction of this

study.

The descriptive’? form of a term in the Qur'an is mainly used in its primary
level, in other words, where it describes the true characteristics of the moral
code of a community.”®> For example, instead of using the word ‘good’ to
describe a person (which would be a term of the secondary level of moral
discourse for it does not give a precise description), to say ‘that pious
person’, or ‘that person is humble’.”* On the other hand, the evaluative”
form of a term in the Qur’an is mainly used in its secondary level. Here, it is
used merely as classificatory, in order to classify the primary level terms,
such as *humility’ or ‘generosity’, into a “recognized category of moral

values.”’®

%8 'Abd al-Baqi, M. F. Al-Mujam al-mufahras li-alfaz al-Quran al-Karim , 378.
% Uncertainties have been ignored.

70 See chapter II.

" See introduction or Izutsu. Ethico-Religious Concepts in the Quréan, 19-22.
"2 Fthico-Religious Concepts in the Quran, 21.

7 1bid., 20.

74 Ibid.

7 1bid., 21.

7® 1bid., 20.
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2.3 The Semantic Field of sharr

In this case, that recognized secondary level moral term would be sharr. The
following deeds fall into the semantic field’” of the term sharr and form its

descriptive layer:

2.3.1 Parsimony

The state of extreme stinginess, withholding things in a covetous manner.
The Arabic root-word used for it in the Qur'an is b-kh-/, This word occurs 7
times in the Qur'an’®, one time in combination with the term sharr. In each
of these verses God warns man not to withhold from what He has given man
out of His grace and God further warns that no property and good in the
world can protect man from punishment. Hence, whoever shows stinginess
harms himself and not God, for God is the possessor of all things. Parsimony
is therefore identified as sharr for piling up possessions instead of spending

them for the sake of God is sharr, although one might think that it is good:

And let not those who are niggardly in spending (yabkhalina) what God has
given them of His bounty suppose that it is good for them. No, it is sharr;
they will carry what they stinted around their necks on the Day of
Resurrection. And to Allah belongs the inheritance of the heavens and the
earth. Allah is aware of what you do.”

It is worth mentioning at this point that God touches on man’s foolishness
when it comes to distinguish between khayrand sharr. This verse points out
that if man thinks unwisely that greedily withholding God'’s gifts is good for

him — he should know that it is not. What he considers to be khayr, in fact is

7 The notion of ‘semantic field’ has been explained in the Introduction of this study.
78 'Abd al-Baqi, M. F. A/-Mu’jam al-mufahras li-alfaz al-Quran al-Karim , 115. Also see
Qur'an, 3:180; 4:37; 9:76; 47:37-8; 57:24; 92:8.

”® The Qur’an, 3:180.
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sharr for him. Ultimately, everything is a trust from God, belongs to Him and

will return to Him.

2.3.2 Going astray

To err, to leave the ‘right path’ (sirat al-mustagim). The Arabic root-word for
it is d-/-/. Being a very famous word in the Qur'an, it occurs over a hundred
times®. Preferring unbelief (kuf?) over faith (iman), associating partners with
God (shirk), sowing discord (n/fag) and transgressing the lines set by God
(fisqg) are the main topics in relation with dalla. This term therefore falls into
the category of sharr, explaining that those people who go astray by

committing these mistakes will be in an evil plight and worse in rank:

Those who are mustered on their faces in hell; those are in a worse position
(sharrun mekanan) and are more wayward (adallu).®:

Say: “Shall I tell you something much worse (b/ sharri) than this for
retribution with Allah? Those whom Allah cursed and on whom He poured
forth His wrath, transformed them into apes and swine, and worshippers of
the Devil. They are worse off (sharrun makanan) and farther astray
(adallu).”

“Say: “Whoever is in error (galalati), let the Compassionate prolong his
term; so that when they see what they are threatened with, whether it be
the punishment or the Hour, they will know who is worse in position

(sharrun makanan) and weaker in supporters.””

2.3.3 Rejecting God

In other words, to choose not to believe in God but in other entities instead,

to cover the truth and to be ungrateful. The Arabic root-word is k-f-r. This

8 Al-Mujam al-mufahras li-alfaz al-Quran al-Karim , 421-424.
8 Qur'an, 25:34.

82 Ibid., 5:59-61.

% 1bid., 19:75.
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word, like da/la, can be found several hundred times in the Quran®*.

Analyzing the context shows that God describes man to be very ungrateful
(kafdrun)®. Furthermore, He states that man worships other things beside
God for which no authority has been sent down to them and of which they
have no knowledge.® Additionally, one can see a denial in the faces of the

kafirdn, when the revelation is recited unto them:

And when Our clear revelations are recited to them, you will recognize in the
faces of the unbelievers (kafard) the denial. They will almost fall upon those
who recite to them Our revelations. Say: “Shall I tell you about what is worse
than that (bisharri min dhalikum)? 1t is the Fire which Allah has promised the
unbelievers (kafard); and what a wretched fate!”®’

They go even further and nearly attack with violence those who rehearse
God’s signs to them. If one takes a closer look at the descriptions above, he
will see that it all has to do with wrong actions; to be ungrateful, to worship
idols instead of God, to ridicule the signs of God by pulling a long face and
by nearly becoming violent. And worse than all this (67 sharri min dhalikum)
is ultimately hellfire. If hellfire is worse than all the actions mentioned above,
this indicates that those actions, all of them, are described to be sharr.
Therefore k-f-ris a primary level descriptive moral term that falls under the

semantic field of sharr.

2.3.4 Idolatry

To worship anything other than God or to worship things alongside Him. The
Arabic root-word for it is sh-r-k and means to be a sharer or make a sharer;

to associate or make companions to God (ashraka). Like d-/-/and k-f-r,

8 Al-Mu‘jam al-mufahras li-alfaz al-Quran al-Karim , 605-613.
8 Quran, 22:66.

% Ibid., 22:71.

% Ibid., 22:72.
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sh-r-k occurs very often in the Qur'an®®, in close relation with the word k-f-r
in particular, for associating partners with God and to be thankful to other
entities instead of the true Creator is an expression of ingratitude. God
reminds the people of previous messengers who have come to guide them
to the right path and criticizes the people of the book for being divided
(tafarraga) after the clear proof came to them®. In the respective verse
those who cover the truth or do not believe (kafard) from amongst the

people of the book and the idolaters (mushrikin) are addressed:

The unbelievers (kafard), among the people of the book and the idolaters
(mushrikinag), shall be in the Fire of hell, dwelling therein forever. Those are
the worst of creatures (sharru '/ bariyyah).*

They are described to be the worst of created beings (dlaika hum sharru /-
bariyyah). According to this verse, sh-r-k is another descriptive term that can

be included into the semantic field of sharr.

2.3.5 Violation of (a covenant or treaty)

In other words, not to keep one’s promise. The Arabic root-word for it is n-
g-d. The word occurs nine times in the Qur'an. Five times it is used in the
above meaning and talks about the violation of a promise given to God.?! It

is used in combination with sharr as follows:

The worst (sharra) beasts in the sight of Allah are those who reject Him,
because they will never believe. Those, who each time you make a covenant
with them, break it (yangudina), and do not fear God.*?

% Al-Mujam al-mufahras li-alféz al-Quran al-Karim , 379-381.

% Quran, 98:4.

% Ibid., 98:6.

% Al-Mu‘jam al-mufahras li-alfaz al-Quran al-Karim , 717. See also The Qur'an, 2:27; 5:13;
8:56; 13:20.

92 Qur'an, 8:55-56.
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Although the definition of sharris not given directly in the same verse, right
in the following God explains whom He considers to be the worst of beasts,

namely those who first give a promise to God and later violate or break it.
2.3.6 Turning away, aversion

In other words, to turn oneself away from God. This may be even a form of
disliking God (a’ada). The Arabic root-word is -r-d and occurs seventy nine
times in the Qur'an®3. However, the number of occurrences that are of
interest here are thirty four. In fourteen places the word is used in a positive
manner, such as turning away from the disbelievers. The rest is used in

different meanings. The verse that is of concern here is the following:

The worst (sharra) beasts in Allah’s sight are the deaf and dumb who do not
understand. If Allah knew of any good in them He would have made them
hear; and had He made them hear, they would still have turned away
(mutidin) defiantly,®*

This verse may be explained further with the following other verse:

And who is more unjust than one who, upon being reminded of His Lord’s
revelations, turns away (a’rada) from them, and forgets what his hands have
done? We have placed coverings upon their hearts lest they understand it
and, put a deafness in their ears. If you call them to the guidance, they will
never be guided.”

As can be seen in chapter [8:22-23], while verse 22 talks about the deaf and
dumb being the worst of creators, it is explained right after, in verse 23, and
also in chapter [18:57], that this is metaphorical and what is meant by deaf

and dumb are those, whose hearts are sealed and whom God knows will not
understand and will not believe. They intentionally close their ears to the

truth, do not speak the truth and reject to understand and accept the truth.

%3 Al-Mu‘jam al-mufahras li-alfaz al-Quran al-Karim , 457-8.
% Quran, 8:22-23.
% 1bid., 18:57.
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Furthermore, the following verses are related to the ones above, and talk

about man’s remoteness from his Creator.

And when We are gracious to man, he turns away (a’ada) and withdraws
haughtily; and if ash-sharru touches him, he is in despair.*®

If we are gracious to man, he slinks away and turns aside (a’ada); and if
sharrtouches him, he is given to constant prayer.”’

Although a’ada is not directly defined as sharrin theses verses,
nevertheless, it is considered to be a bad attitude that shows man’s
arrogance and ingratitude. This is made clear in the following chapters of
the Qur'an:

And if you are touched by adversity at sea, those you call upon other than He

will wander away, but when He delivers you to land safely, you turn away
(aradtum). Man is ever thankless (kafiiran).’®

And if hardship afflicts man, he calls Us lying down, sitting or standing; but
when We lift his hardship, he passes on as though he never called Us to (lift)
a hardship that afflicted him. Thus, what the transgressors do seems fair to
them.”

Man does not tire of praying for good, but when sharr touches him he
becomes downcast and despondent.'®

When sharru visits him, he is frightened; but when khAayru visits him, he is
avaricious.'%

In here one can see man'’s subjective view on khayrand sharr. Man asks for
khayr and God gives it to him. However, out of his biased view, he considers
that what God has given to him as sharr, immediately loses all hope and falls
into despair. In other words, man is mostly not wise and judges according to

appearances. He is happy with apparent khayr, but often distant to God

% Ibid., 17:83.
7 1bid., 41:51.
% Ibid., 17:67.
% Ibid., 10:12.
100 Thid., 41:49.
101 1hid., 70:20-21.
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during this time. And when shAarrtouches him, he again is not wise enough
to see the khayr behind that sharr and falls into despair. This kind of unwise

behavior is going to be dealt with in more detail later in this study.

The term ingratitude (k-7-r) has already been defined as part of the semantic
field of sharr. Furthermore, one can find the act of sAirkin here as well, by
calling upon other than God. Therefore, it is not wrong to say that this verse
implies turning away from God to be sharr. In this regard, ~r-d, by Qur'anic

definition, falls under the semantic field of the term sharr.

2.3.7 Slander

In other words, defamation. The act of speaking falsely, and thereby
damaging the reputation and good name of another. The Arabic root-word
for it is -f-k. Words that derive from this root appear in the Qur‘an thirty
times. However, in the meaning of slander, one is able to find 10 verses'%,
Most of them address those who defame God, His signs (such as the Qur'an)
or His messengers. In the respective verse, the slander is against Aisha, the

wife of the Prophet Muhammed:

Those who spread the slander (/fk/) are a band of you. Do not reckon it a
sharra for you; rather it is a good thing (khayrun) for you. Everyone of them
will be credited with the sin he has earned, and he who bore the brunt of it
shall have a terrible punishment.'®

The verse goes on with God addressing the believers who have spread the
slander, instead of bringing forth four witnesses!®. Although receiving a lie
on the tongues and uttering it with the mouth seems to be a simple matter,

in God's sight, it is very grave.'® Hence, God warns the believers to never

192 A)-Mujam al-mufahras li-alfaz al-Qurén al-Karim , 34.
103 Qur'an, 24:11.

104 1hid., 24:13.

1% Ibid., 24:15.
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return to a behavior like this again.'% Another example can be found in
chapter 12 of the Qur'an. After all the lies that the brothers of Joseph had
told to their father Jacob regarding Joseph’s sudden disappearance, they

later lie again to Joseph by accusing him of having stolen something:

They said: “If he has stolen, a brother of his has stolen before.” Joseph kept
his sorrow to himself and did not reveal it to them. He said: “you are in a

worse position (sharrun makanan), and Allah knows best (the truth of) what

you say. 107

Further in this chapter, the brothers admit their lies and wrong behavior and
ask their father to pray to God for their forgiveness'®®. God’s message

through Joseph is like a summary of the whole situation:

...Surely, whoever fears God, forbears and is patient will find that Allah will
never deprive those who do the good of their reward. %

Within the context of the respective verse and all the verses that follow, it is
obvious that slander is considered by God to be something very bad. It is
interesting to see that verse 11 of chapter 24 makes clear what is
considered to be sharrand what not. According to this particular incident,
one could say that Aisha is asked not to see this as sharr for herself, being
the victim of this slander; on the contrary: the verse states that it is khayr
(good) for her. The sharr, at this point would be the act of slander, the act
of accusing someone of something falsely, without having knowledge of it.
Here one is able to see how man does consider certain events as sharr for
himself, although in God'’s perspective and wisdom, it is kAayr. What is

recommended therefore is to have patience. Having said this, slander has

106 1hid., 24:17.
107 1bid., 12:77.
108 Thid., 12:97-98.
109 1hid., 12:90.
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been included into the semantic field of sharr, as being another descriptive,

primary level moral term.

2.3.8 Transgression

To exceed all bounds in wickedness, to be excessively impious and insolent.
The Arabic root-word is £-gh-y and occurs forty two times in the Qur‘an.
Thirty one of these terms fall into the area of interest''°. The following

verses are mentioned in connection with sharr:

That is that, but the aggressors (/ittaghina) shall have the worst (sharra)
resort.'!

And were Allah to hasten the sharra for mankind just as they would hasten
the good for themselves, their term would have been fulfilled. Then We
would leave those, who do not hope to meet Us in their trespasses
(tughyanihim) wandering aimlessly.''?

While [38:55] points to the place the aggressor will find himself in, [10:11]
talks about man’s impatience and his excessive strive for profane pleasure.

This is further explained in the following verses:

Man prays for evil (bisharri), just as he prays for good; and man is very
haSty.113

Those who do not believe in the Hereafter are deviating from the Path. If we
show them mercy and lift their affliction, they would persist in their
arrogance/trespass (tughyanihim), wandering aimlessly.'**

Here one is able to see several messages. First of all, God does not like
those who exceed boundaries set by Him. Secondly, it defines who the
transgressors are. They are those who do not hope to meet God, hence do

not believe in a life after death. Thirdly, God, out of His mercy, does not

Y0 A/-Mujam al-mufabras li-alfaz al-Quran al-Karim , 426-7.
111 Qur'an, 38:55.

12 1hid., 10:11.

13 1bid., 17:11.

14 1bid., 23:74-75.
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hasten the sharr for mankind which they have earned. While on the other
hand, man, in his haste and out of his subjectivity, sometimes asks for sharr
instead of the good. By doing this, man puts his own desires in front of or
above God’s wisdom. This verse teaches man to be patient, if he wants to
really understand what God'’s wisdom behind things is. Having said this, it is
interesting to note, that haste and the transitory (or this world) have the
same roots in Arabic. They both derive from ~j-/ one being jal/a (to hasten,
accelerate) and the other being gjilun (that which hastens away, transitory).
In the light of the above one might be able to say that out of his haste, man
asks for everything to be given to him in the transitory world, including
those God has promised to him for the world to come. Finally, transgression
will hereby be added to the semantic field of sharr, forming its descriptive

layer.

To sum up, the term sharr has been defined as secondary level moral term,
where it serves as generally recognized category of moral value. The term is
in its evaluative layer, since sharr, having a very broad meaning and
covering many wrongful actions and deeds as seen above, can be
understood differently if not explained in a more precise way. In order to
develop a sound understanding of the term as intended in the Qur'an, it is
necessary to build an appropriate semantic field for it. This can be achieved
by finding the descriptive layers of the term sharr, in other words, the
primary level moral terms that serve as a definition of sharr. The respective
terms that have been found in the Qur‘an are parsimony (b-kA-/), going
astray (d-/-)), rejecting God (k-f-r), idolatry (sh-r-k), violating (a covenant or
treaty) (n-g-d), turning away, aversion from God ( ~r-d), slander ( --k), and

transgression (£-gh-y).

In the discussion on ‘slander’, the unwise behavior of man regarding what is

sharr and what khayr has been briefly touched upon. Due to its importance
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and because this issue will be dealt with in further detail in the following
chapters, it will suffice to repeat the example of the next verse which has

been mentioned in the introduction already:

You are enjoined to fight, though it is something you dislike. For it may well
be that you dislike a thing, although it is good (khayrun) for you; or like
something although it is bad (sharrun) for you. Allah knows and you know
not.'*

As mentioned before, in this verse God makes man aware of how he is
created: namely as an unwise, fallible creature with a lot of shortcomings,
who is likely to confuse sharr with khayr due to his subjective view on things.

God adds to this the fact that He knows, whereas man does not know.

And that we do not know whether ill was intended for whoever is on earth, or
whether their Lord intended rectitude for them;!*®

Taberi, Ibn Kathir and Elmalili Hamdi Yazir share the opinion that this
sentence was used by the Jinn who used to listen to the angels’
conversations in heaven to steal information for the soothsayers. However,
during the time of the Messenger, they saw the heavens filled with stern
guards and flaming fires. Hence they weren’t sure whether this was because
something evil was intended to happen to those on earth or because God
wanted their goodness and right conduct. !’ What is important to mention
is that the information the jinns got from the heaven about any possible evil
that might occur, was evil according to their own view and how they
understood it. Again from the perspective of God, this might not have been

sharr for the people on earth, but kAayr. Hence, the verse might show a

15 1hid., 2:216.

116 1hid., 7:10.

117 See et-Taberi. Taberi Tefsiri, Vol.8, 448; Elmal’li Hamdi Yazir. Hak Dini Kur'an Dilj, Vol. 8,
5403; Ibn Kathir. 7afsir Ibn Kathir (Online Version).
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state of confusion of the Jinn’s thought, who could not be sure about what is

sharr and what is khayr.
2.4 Verses beyond the Semantic Field of sharr

While the above mentioned verses form the semantic field of sharr according
to Izutsu’s method, there are some verses that cannot be categorized as
such. At this particular point, where the possible limit of Izutsu’s method is
reached, it may help to define the term sharr in the following verses by
making use of the above semantic key terms and replace them with the

term sharr.

2.4.1 Sharr as a Test

There are verses in the Quran which clearly state that sharris a test by God,

such as

Every living soul shall taste death, and We test you by sharri and good as a
temptation and unto Us you shall be returned.''®

If this verse is read in the light of the above semantic field of sharr, as
defined by the Quran, it becomes clear that sharr can mean here to go
astray, to reject God, to be ungrateful, etc. All these can be seen as
temptations and as trial. Indeed, if the verse is analyzed within its context,
one is able to see that it talks about idolatry and about those who do not

see God’s creation, the earth, the sky, night and day and the sun and
moon*!?, on the contrary; who take the messenger as an object of
mockery.?° Man will be accountable in the life to come for every single sharr
he has committed in this world.

118 Qur'an, 21:35.
19 1hid., 21:31-33.
120 1hid., 21:36.
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And whoever has done an atom'’s weight of sharra shall find it.}*

In other words, nothing he does is lost — everything is kept safe, the khayr

as well as the sharr.

2.4.2 Sharr in Hell (Jahannam)

Jahannam, is a day that God wants man to fear, the day to come which He

describes as follows:

As for the Companions of the Left; and what are the Companions of the Left?
Amid searing wind and boiling water; and a shadow of thick smoke which is
neither cool nor bounteous. They lived before that in luxury; and they used to
insist upon the Great Blasphemy. They used to say:"What? When we are
dead and turn into dust and bones, shall we be raised from the dead? And
our forefathers too?” Say: “The first and the last shall be gathered upon an
appointed, pre-assigned Day. Then you, erring ones and denouncers, shall
eat from the Tree of Bitterness, filling your bellies therefrom, and drinking on
top of it boiling water; lapping it like thirsty camels.” That shall be their meal
on the day of Judgment.'?

Jahannam as a place of humiliating chastisement, a place of no coolness nor
drink, except boiling water; it is prescribed for those who partly fall under
the above mentioned semantic key words of the term sharr: the ungrateful
or unbelievers (kafard)*?, the sinners (tafsugina)**, the liars

(mukaththiban'® ; kharras**®), the wrong-doers or evil-doers (zalim)?’, the

pride and arrogant (mutakabbin'?®, the transgressors (taghin)'?°, those who

121 1hid., 99:8.

122 1hid., 56:41-56.

123 1bid., 67:6.

124 Ibid., 46:20.

125 1bid., 56:51-56; 52:9-16.
126 1hid., 51:10-14.

127 1bid., 37:62-68.

128 1bid., 40:60; 16:29.

129 1hid., 78:21-26.
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act viciously (7gjin)'*, those who deviate from the right course and act
wrongfully (gasit)**!, the rebels ('as)**?, those who, though outwardly a
pious believer, is in reality a most stubborn disbeliever (munafig)t>, those

134

who mock at Revelation (mustahzi)*", and finally those who, having no

faith, never participate in charity and relief work*>,

Hence, according to these verses, the situation man will find himself in is

explained in the Qur'an as a sharr, that man should fear.

They perform their vows and fear a Day whose sharris rampant.'*®

t137

Elucidating the term sharr by its contrast™’, one is able to see that the word

sharris used in most of the cases as the antonym of kAayr’*. In only one

case, the term in‘amna (from ni'ma)**

, meaning favors, is used, whereas in
another verse, it is the term nadratun wa surdran** (Light of Bounty and a

blissful Joy):

But Allah will deliver them from the sharr of that Day, and will shed over
them the Light of Bounty and a (blissful) Joy.**

Therefore, one might think that the opposite of these terms are perceived as

sharr by human beings.

130 1bid., 82:13-16.

B! 1bid., 72:14-15.

132 1bid., 72:23.

133 Ibid., 66:9.

134 Ibid., 18:106.

135 Ibid., 69:30-37. For a more detailed explanation of the Companions of Hell in the Qur'an,
see Ethico-Religious Concepts in the Quréan, 111-116.

136 Ibid., 76:7.

37 Ethico Religious Terms of the Quran, 38-39.

138 See Qur'an, 2:216; 3:180; 10:11; 17:11; 21:35; 24:11; 41:49.
139 1bid., 17:83.

0 1bid., 76:11.

1 1bid., 76:11.
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2.4.3 Satan or Evil Inclinations

Chapter 113 and 114 in the Qur'an serves as a prayer. Man asks God to
deliver him from different kinds of sharr. Therefore, one is able to say that

these two chapters contain different definitions of the term sharr.

From the sharr of the slinking whisperer,'*?

In this verse it says min sharri 1 waswasi 1 khannas; from the sharr of the
waswas (Satan or the evil inclinations within man’s own will), that is
pervasive (khannas), 1 seek refuge with the Lord. One is able to define sharr
according to this verse as Satan in person or as the evil inclinations within
man, or, to put it without any interpretation, any ‘voice’ that commands man

to do bad or just not to perform a duty.*®

In addition to the above mentioned verse, there is one whole chapter
(sdrah) in the Quran, which might be seen as the main chapter that merely

talks about sharr; that is chapter 113:

Say: I seek refuge with the Lord of the Daybreak, from the sharr of what He
has created; and the sharr of the darkness when it gathers; and the sharr of
those who blow into knotted reeds; and from the sharr of the envious when
he envies.'*

It will be important to explain what is meant by the sharr of what God has
created. First of all there is a difference between the “sharr of what God has
created” and “God actually creating sharr”. While the former suggests that
God creates khayr from any sharrintention of man, the latter says that God
creates sharr. Although this issue will be dealt with in more detail in the

following chapters, a short outline will be given here.

42 Ibid., 114:4.

%3 How ‘not performing one’s duty’ can be considered as sharr will be explained in chapter
6, under "Why Satan has been created”.

* The Quran, 113:1-5.
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In first sight, it seems odd and difficult to accept that man should seek
refuge from the sharr of what God has created. However, what is meant in
this verse is that God creates whatever man inclines. In other words, man
always has to make choices in life. These choices can differ in the following
way: He might have to choose between two good. In this case, he will
choose what he thinks is the better of the two. Or he might have to choose
between two bad. In this case, he will choose what he thinks is the lesser
bad. Or he might have to make a choice between good and bad. Then, he
will decide for the good, rather than the bad. These choices are mostly
made according to personal profit, and although rarely, sometimes for the
greater good. Whatever the decision is, before it is put into action, in other
words, before it is created by God, man inclines towards one of the two
choices. Hence, if it is accepted that man is not the creator of his own
actions, than one will accept that through his choices man first inclines
towards the sharr and God creates the outcome for him. In other words,
whatever God creates is ultimately khayr, but the intention of man is sharr.

More about this essential issue will follow in chapter 7.

Since it has been said before, that man chooses according to his personal
preferences rather than the greater good, and if this is combined with him
being unwise, fallible and foolish, it is likely that he will choose sharr thinking
that it is khayr for him. Therefore, he is advised to seek refuge with the Lord
from all kinds of sharrintentions, inclinations and seducements, whose

outcome is then created by God.

The second ayat talks about the sharr of the darkness (ghasigin). It would
be too simplistic to say that darkness, in other words, the lack of sunshine
bears sharrin it. Although one might argue that the possibility of bad things
to happen is higher during night compared to daytime, nowadays, it is rather

difficult to justify such an argument since many people, including women,
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have no trouble leaving the house during night time and since in many cities,

public life does not come to an end during that time.

Another alternative explanation might be to compare darkness with
misguidance and light with guidance. It can be said that darkness is the lack
of light. Hence, when the light of guidance goes because of man’s own
weaknesses and sharr inclinations, then he has to guard against the sharr

which may happen as a result.

The root-word of ghasiginis gh-s-g, which has the meaning ‘it became dark’
or ‘intensely dark’. Therefore one might say that a/-ghasiqg indicates ‘black
darkness’ or ‘the black night’. Since ghassag might also mean ‘intense or icy
cold’, the combination of the two meanings would bear the concept of an
‘ice-cold darkness’. It could be the ice-cold darkness of despair, which would
then mean that man is to seek refuge by God from the sharr of Jahannam,

described earlier.

One final explanation could also be to compare darkness with ‘non-existence’,
which is explained in the following chapters within the Risale-i Nur as pure
sharr. More about that will follow in chapter 6 under “Principles of the Risale

regarding khayr and sharr”.

From the next verse one is able to read that the very old custom of blowing
into knotted reeds while murmuring some secret incantations can lead to
some sharrthat man should seek refuge from. Whether or not to believe in
such magic activity can be argued upon. However, what seems to be more
likely is the possible cooperation of sharrhuman and sharr jinn with sharr
intentions to harm someone. Hence, man is asked to seek refuge by God

from this kind of evil intentions.
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The last verse is pretty obvious and could actually be included into the
semantic field of the term sharr: the act of practicing envy. Being an envious
person and to envy others is considered to be sharr— both from a personal

moral and a social aspect.

Until to this point, the semantic analysis of the term sharrin the Qur'an has
been made. Thereby, the semantic field of the respective term has been
defined in order to try to grasp the true meaning and intended implication of
sharr according to the Qur‘an. Meanwhile, small limitations have been
reached, where it was not possible for some verses to be categorized into
well defined semantic fields. These have been considered to be verses
beyond the semantic field of sharr. As a next step, it will be interesting to
see how the exegetes (mufassirdn) have explained the respective chapters
and verses. Not every exegete has interpreted every single verse. Some
verses have not been commented upon. Hence, only those verses where

comments have been made are included into this study. These verses are:

And let not those who are niggardly in spending (yabkhalina) what God has
given them of His bounty suppose that it is good for them. No, it is sharr;
they will carry what they stinted around their necks on the Day of
Resurrection. And to Allah belongs the inheritance of the heavens and the
earth. Allah is aware of what you do.'*

Say: “Shall I tell you something much worse (b/ sharri) than this for
retribution with Allah? Those whom Allah cursed and on whom He poured
forth His wrath, transformed them into apes and swine, and worshippers of
the Devil. They are worse off (sharrun makanan) and farther astray
(adallu).”*

The worst (sharra) beasts in Allah’s sight are the deaf and dumb who do not
understand.'¥

%5 Quran, 3:180.
16 1bid., 5:60.
%7 1bid., 8:22.
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The worst (sharra) beasts in the sight of Allah are those who reject Him,
because they will never believe.'*®

And were Allah to hasten the sharra for mankind just as they would hasten
the good for themselves, their term would have been fulfilled. Then We
would leave those, who do not hope to meet Us in their trespasses
(tughyanihim) wandering aimlessly.'*

Man prays for evil (bisharri), just as he prays for good; and man is very
hasty.'*

And when We are gracious to man, he turns away (a’rada) and withdraws
haughtily; and if ash-sharru touches him, he is in despair.™*

Every living soul shall taste death, and We test you by sharri and good as a
temptation and unto Us you shall be returned*>

And we understand not whether sharr was intended to those on earth or
whether their Lord wanted to guide them to right conduct.'*?

Say: I seek refuge with the Lord of the Daybreak, from the sharr of what He
has created; and the sharr of the darkness when it gathers; and the sharr of
those who blow into knotted reeds; and from the sharr of the envious when
he envies.!**

From the sharr of the slinking whisperer'>®

2.5 Opinions of Exegetes with regard to the Verses on sharr

The interpretations of the different exegetes concerning the verses at hand
show that they did not really concentrate on the term sAarrin particular and
its possible meaning and definition. They rather delivered general
interpretations about the overall possible meaning of each respective verse

and what it mainly covers. Above, verses containing terms of the same

1% 1bid., 8:55.

% 1bid., 10:11.
150 1hid., 17:11.
1 1bid., 17:83.
152 1bid., 21:35.
153 1bid., 72:10.
>4 Ibid., 113:1-5.
155 1bid., 114:4.
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semantic field have been mentioned together. Here, this is not possible since

the mufassirin concentrate on different aspects in each verse.

2.5.1 Chapter 3, Verse 180

Starting with [3:180] in the Qur’an, the verse on parsimony (yabkhalina)
states the reprehensibility of withholding of what God has given to man. This
attribute, having been defined as part of the semantic field of sharr, has

been interpreted by some of the exegetes as follows:

Ibn Kathir, Qurtubi and Tabatabam share the general meaning of this verse
and state that the miser should not think that collecting money will benefit
him.**® According to Ibn Kathir, this kind of behavior will rather harm him in
his religion and worldly affairs, without thereby giving further explanation of
how it can harm a person’s worldly affairs.™” Both support their argument
with the following hadith recorded from al-Bukhari and conveyed from Abu

Hurayrah:

The Messenger of Allah said: Whoever Allah makes wealthy and he does not
pay the Zakah due on his wealth, then (on the Day of Resurrection) his
wealth will be made in the likeness of a bald-headed poisonous male snake
with two black spots over the eyes. The snake will encircle his neck and bite
his cheeks and proclaim, "I am your wealth, I am your treasure.'

The Messenger, after having said this, recited the respective verse (3:180)
until the end. Ibn Kathir further states that while this hadith can be found in

al-Bukhari, it has not been collected by Muslim.**®

156 Tbn Kathir. 7afsir Ibn Kathir (Online English Version); Kurtubi. £/-Cemiu li-Ahkamil Kuran
(Online Turkish Version); Muhammad Husayn Tabataba"i, A/-Mizan fi Tafsir al-Kuran (Online
Turkish Version).

57 Tafsir Ibn Kathir (Online English Version).

158 Thid.
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Al-Razi, while sharing the above explanation, adds another approach to this
verse. According to him, this verse does not only address those who act
niggardly distributing their wealth, but might also address those who keep
their knowledge ( 7/m) for themselves instead of sharing it with others.**°
Thus, says Al-Razi, the Jews were hiding the attributes of the Messenger
mentioned in the Torah!®°. Hiding such information, according to Al-Razi, is
stinginess. Having said this, nevertheless, Al-Razi states that the first
interpretation, namely withholding of one’s wealth, is more likely to be

relevant in this verse.®!

Mawdudi emphasizes that nothing belongs to man and that God is the true
owner of everything. Every human being will ultimately return to God and
when that time comes, he will take nothing, no possessions and belongings
which he thought are his, with him. Therefore, according to Mawdudi, this
verse states that the clever man is the one who spends his wealth in the

name of God and the foolish is he who collects and piles it.'%

2.5.2 Chapter 5, Verse 60
The next verse [5:60] deals with those who go astray (ada/lu):

Say: “Shall I tell you something much worse (b/ sharri) than this for
retribution with Allah? Those whom Allah cursed and on whom He poured
forth His wrath, transformed them into apes and swine, and worshippers of
the Devil. They are worse off (sharrun makanan) and farther astray (adallu).”

According to Tabataba’, this verse declares that “if our belief in Allah and
His revealed Books was an evil in your opinion, then I inform you of what is

more evil than that, and which you should truly hate, and it is the

159 Fakhruddin Er-Razi. Tefsir-i Kebir Mefatihu1 Ghayb (Online Turkish Version)
160 Ihid.

161 Thid.

182 Tefhimu? Kuran, Surah Al-Imran (Online Turkish Version)
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characteristics, which is found in yourselves.”'®® Tabataba’ further points out
that the demonstrative pronoun ‘this’ in ‘worse than this’ can either point to
the entire community of believers, or it can point to the verbal noun, to find
fault or to hate. According to the former the verse will declare something
that is worse than the believers and in the latter it will declare something
that is “worse than this fault-finding and hate of yours in retribution”.!** Al-
Razi is of the opinion that the demonstrative pronoun ‘this’ refers not to a
verbal noun but to the people who are the owners of that noun mentioned

one verse before:

Say: “Oh people of the Book, do you believe in Allah and what has been
revealed to us and what was revealed before, and that most of you are
transgressors?”'%

In other words, it does not refer to the act of hatred but to those who hate

or to the act of transgression, but to the transgressors. 1%

Mawdudi, on the other hand, relates this verse merely to the Jews instead of
interpreting the verse in a more general manner. According to him, the
verse addresses those Jews who opposed the Muslims. Interestingly enough,
Mawdudi seems to take the expression “transformed them into apes and
swine” literally and states that God turned them into apes and swine
because they did not fulfil the Sabbath.®” Al-Razi also mentions this incident

by referring to it as “according to some narratives”.!®®

163 Muhammad Husayn Tabataba’l, 7afsir al-Mizan, in <http://www.shiasource.com/al-
mizan/> latest access 22 March 2011.
164 H
Ibid.
165 Qur'an, 5:59.
186 Tefsir-i Kebir Mefatihu7 Ghayb (Online Turkish Version).
187 Tefhimu? Kuran, Surah Al-Imran (Online Turkish Version).
188 Tefsir-i Kebir Mefatihu? Ghayb (Online Turkish Version).
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Contrary to Mawdudi, Ibn Kathir points out that this transformation should

not be taken literally, thereby providing the following hadith:

Sufyan Ath-Thawri narrated that Ibn Mas’ud said, Allah's Messenger was
asked if the current monkeys and swine were those whom Allah transformed.
He said: “Allah never destroyed a people by transforming them and making
offspring or descendants for them. The monkeys and swine existed before
that.” This was also recorded by Muslim.*®®

As can be seen, what the mufrassirdn mainly concentrate on in this verse is
the meaning of the demonstrative pronoun ‘this’ (by discussing who or what
the addressee is) and the ‘transformation into apes and swine’. Qurtubi, in
difference to the other exegetes, explains the reason for the revelation

(asbab nuzal) of this verse with the following narrative:

Ibn Abbas said that a group of Jews came to the Messenger of God and
asked him in which Messengers he believed in. The Messenger replied reciting
chapter 2, verse 136 of the Qur'an: “We believe in God, in what has been
revealed to us, in what was revealed to Abraham, Isma’il, [...] Moses, Jesus
and the other Prophets from their Lord, [...] and to Him we submit.” But
when they heard the name Jesus, they denied his Prophethood and said: “By
God, we do not know of any religious community whose enjoyment (nasib) in
this world and in the hereafter is less. And we do not know of any religion
worse than yours.” Thereafter, the respective verse has been revealed.'”

Hence, Qurtubr believes that the expression “Shall I tell you something
much worse (bi sharri) than this” is an answer to the Jews’ statement about

the Messenger’s religious community.

2.5.3 Chapter 8, Verses 22 and 55

According to Ibn Kathir, verse 22 and 55 of chapter 8 refers to the
munafigdn and the disbelievers respectively. Verse 22 talks about the deaf
and dumb, the hypocrites who say that they heard but act as if they have

not and they say they understood, but act as if they have no knowledge at

189 Tafsir Ibn Kathir (Online English Version)
70 E£1-Cemiu li-Ahkami Kuran (Online Turkish Version).
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all. Whereas verse 55, states Ibn Kathir, addresses the unbelievers who
break their promises whenever they make a covenant, even when they vow

to keep them.!”!

While Al-Razi shares the opinion of Ibn Kathir, he also explains that there
are different views of different scholars about what beast (dawab) might
mean. Some say that because of their ignorance and because their own
words did not benefit them in any way, they were compared with dawab.
That is why God described them as ‘deaf’ and ‘dumb’ and ‘those who are not
capable of using their intellect’. They are from amongst the beasts because

dawab is the name of a creature living on earth.!”?

Qurtubi does not refer verse 22 only to the munafigdn or to the unbelievers.
In his opinion, everyone, who does not apply his knowledge in life and act
upon it, falls under the warning of the ‘deaf’ and ‘dumb’; for how can one
say that he has heard and understood, if he does not put his knowledge into

action??”3

Elmalil Hamdi Yazir explains that the reason why in verse 22 the deaf and
dumb are defined as the ‘worst (sharra) of beasts’ is because those who
have ears but don’t hear the truth or do not want to hear the truth, who
have a tongue but do not say the truth or do not want to say the truth, and
those who have a mind but do not think about the truth or do not want to
think about the truth are the most sharrfor themselves and for others and

worse than any other living being on earth.'”*

Y1 Tafsir Ibn Kathir (Online English Version).

172 Tefsir-i Kebir Mefatihu’ Ghayb (Online Turkish Version)

173 EI-Cemiu li-Ahkami Kuran (Online Turkish Version).

174 Elmalill Hamdi Yazir. Hak Dini Kuran Difj, Vol.4, p. 2383-4.

52



2.5.4 Chapter 10, Verse 11

It has been said previously that man is very hasty in nature and hence
sometimes asks God for sharrthinking that it is good for him. One of the

verses mentioned in this regard is to be found in chapter 10, verse 11:

And were Allah to hasten the sharra for mankind just as they would hasten
the good for themselves, their term would have been fulfilled. Then We
would leave those, who do not hope to meet Us in their trespasses
(tughyanihim) wandering aimlessly.

Al-Razi provides additional verses for reference.'’®> The ungrateful do not
believe in the Messenger and the warning-messages sent by their Lord.
Hence they ask God to hasten and to make His warnings real, if it is right
what the Messenger states. But God does not hasten the sharr for it might
be that some of them will repent or there will be believers amongst their
offspring.}”® Razi further comments on the term sharr. He states that God
calls chastisement sharrin this verse for chastisement is perceived by the

recipient as being malign.

Those who do not expect to meet with God challenge Him in their
foolishness by asking Him to send down punishment on them. Taberi and
Ibn Kathir explain it differently: they refer to the bad attitude of imprecation.
If Allah were to hasten in accepting the unjust imprecations men do to each
other, then their respite would be settled at once. According to them, God

shows mercy by granting the believer (mu’min) a possibility of repentance

17> Tefsir-i Kebir Mefatihu7 Ghayb (Online Turkish Version), mentions the following verses:
[43:18], [10:49-51], [13:6].
7 Thid.
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and giving the ungrateful/unbeliever (kafir) a certain time.'”” Hence in this

case, sharris defined as unjust imprecation.

2.5.5 Chapter 17, Verses 11 and 83

The next two verses in chapter 17 are similar to the one mentioned above in

chapter 10, verse 11:

Man prays for evil (bisharri), just as he prays for good; and man is very
hasty.!’8

And when We are gracious to man, he turns away (a’rada) and withdraws
haughtily; and if ash-sharru touches him, he is in despair.'”

Mawdudi first explains the asbab nuzdl of the first verse above. In there he
states that the unbelievers of Mecca, in their foolishness, wanted the
Messenger to ask God for their immediate punishment, whereupon verse 11
was revealed. However, Mawdudi also points to another more general
aspect, which serves as a hidden warning to the believers. That is, not to
ask God to destroy the unbelievers for their torture and suppression. For
amongst their descendants, there might become strong and firm believers
and representatives of God’s religion.!®® Hence, the Muslim is asked not to
hasten and not to ask for things by thinking narrowly and self-centered.
Mawdudi does not touch on the term sharrin any way. Ibn Kathir relates
this verse to [10:11] and connects it also with unjust imprecation, as

explained before.!8!

177 Ebl Cafer Muhammed b. Cerir et-Taberi. Taberi Tefsiri, Vol.4, trans. Kerim Aytekin,
Hasan Karakaya (Istanbul: Hisar Yayinevi, 1996), p. 400; Hafiz Ibn Kathir. 7afsir Ibn Kathir
(Darussalam)

178 Quran, 17:11.

179 1bid., 17:83.

180 Tefhimu? Kuran, Surah Al-Imran (Online Turkish Version).

181 1afsir Ibn Kathir (Online English Version)
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Al-Razi, on the other hand, explains his own view about the meaning of
verse 11 as man being very likely to confuse khayr with sharr out of his lack

of wisdom.'®? This matter has been discussed earlier.

Yazir adds to the above that man always prefers the advance to the credit.
In other words, he tends to ask for the beauty of the hereafter in this world,
hence gives up the hereafter and turns to the world (dunya). By doing this,
he does not mind the big merit of the hereafter but does also not think of
the punishment and hence, thinking that what he asks for is good for him,

invites the sharr out of his haste.!®3

Ihsan Eliagik has a quite different approach to verse 11 of chapter 17.
According to his interpretation, man commits sharr by saying over and over
again that what he does is good. For example does man invade other
countries and sheds blood in the name of justice, human rights, democracy,
freedom, etc. When one hears them speak, one might think they are angels
and it is as if they have been given the divine duty to civilize the world.
Eliagik gives another example about those who tend to say “those who are
against us are against sharia. How can they oppose us while we recite
verses from the Qur'an and read hadith? So it must be the Qur'an and the
hadith they are opposing. Since those, who are against Qur'an and hadith
are considered to be apostate, it will be a reward to kill them. We are doing
all of this for the sake of Allah”. Hence, they twist the truth and think that
what they do is khayr, although it is nothing else but sharr.'®*

182 Tefsir-i Kebir Mefatihu7 Ghayb (Online Turkish Version).
183 Hak Dini Kuran Dilj, Vol.5, 3168.
184 Thsan Eliacik. Yasayan Kuran, vol. 2 (Istanbul: Insa Yayinlar), 84.
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2.5.6 Chapter 21, Verse 35

The verse “every living soul shall taste death, and We test you by sharri and
good as a temptation and unto Us you shall be returned”'® has been
mentioned previously under the category ‘Sharr as a Test'. There, sharr has
been defined in relation with its semantic field. It is however interesting to
see that er-Razi, for instance, defines sharr as poverty, grief and any other
afflictions and worldly harms and/or losses with which God tests human'’s
faith and patience.'® In other words, er-Razi seems to accept worldly
afflictions to be sharr, just as Mawdidi does'®’. Ibn Kathir adds to the
definition of sharrsin and misguidance, thereby referring to Ali bin Abu
Talhah, who apparently reported from Ibn Abbas!'®. Similarly does Qurtubi

mention poverty and Aaram in relation with sharr.'®

2.5.7 Chapter 72, Verse 10
In chapter 72 verse 10 it was the jinn who did

understand not whether sharr was intended to those on earth or whether
their Lord wanted to guide them to right conduct.

Taberi, Ibn Kathir and Elmalili Hamdi Yazir share the opinion that this
sentence was used by the Jinn who used to listen to the angels’
conversations in heaven to steal information for the soothsayers. However,
during the time of the Messenger, they saw the heavens filled with stern

guards and flaming fires. Hence they were not sure whether this was

185 Qur'an, 21:35.

186 Tefsir-i Kebir Mefatihu7 Ghayb (Online Turkish Version).
187 Tefhimu Kuran (Online Turkish Version).

188 Tafsir Ibn Kathir (Online English Version).

189 £1-Cemiu li-Ahkamil Kuran (Online Turkish Version).
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because something evil was intended to happen to those on earth or

because God wanted their goodness and right conduct.!®

2.5.8 Chapter 113, Verses 1 to 5
The chapter the exegetes did comment the most on is chapter [113:1-5]:

Say: I seek refuge with the Lord of the Daybreak, from the sharr of what He
has created; and the sharr of the darkness when it gathers; and the sharr of
those who blow into knotted reeds; and from the sharr of the envious when
he envies.

Many commentators give similar explanations to the first verse that asks the
reader to seek refuge with the Lord from the Daybreak (a/-falag). However,

Tabataba’’s interpretation of the first verse is highly interesting.

After he provides the meaning of fa/ag, being an adjective in the meaning of
an object (i.e. something that breaks through or cleaves), he says: ... the
reason of this expression is to seek refuge from evil that hides the good and
conceals what is manifest”*°!. This explanation is very important for it
provides another hint to what is later going to be discussed in more detail:
namely human'’s perspective of sharrthat covers or hides all khayrthat is
behind it and man’s judgment of situations according to the apparent, for
sharr conceals only what is manifest. Hence, Tabataba'l states that “within
the world of creation lies a crack which leads to the realm of obliviousness —

an opening which exposes the evil into existence.”*?

According to this verse, one should seek refuge by God from the following

ashrar (pl. of sharr):

19 See et-Taberi. Taberi Tefsiri, vol.8, 448; Hak Dini Kuran Dilj, Vol. 8, 5403; Ibn Kathir.
Tafsir Ibn Kathir (Online Version)
91 Tafsir al-Mizan, in <http://www.shiasource.com/al-mizan/> latest access 08 April 2011.
192 :
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2.5.8.1 What he created (khalaqg)

Yusuf ‘All describes this as “a) physical dangers, typified by darkness, b)
psychical dangers within us, typified by Secret Arts, and c) psychical dangers
from without us, resulting from a perverted will, which seeks to destroy any

good that we enjoy.”**

Hamdi Yazir's opinion is that “the sharr of created things” can cover anything
that is material (maddi) or immaterial (manewi), worldly (dunyawi) or
otherworldly (ukhrawi); or anything that belongs to the outer (a/aki) or the
inner (enfusi); or anything that is natural (abij) or at will (ikhtiyari).***
Hence, according to Yazir, this dyat covers any sharrthat comes about from
man and jinn, from the shayatin (pl. of shaytan, devil), from vermin and
germs, poisons and fire (nar), sins (dhundb) and covetousness (hewa); from
the lower self (nafs), from actions, etc.!®® This explanation of Yazir suggests

that sharr can be seen in any created thing.

Fakhr al-Din al-Razi counts similar things amongst the ashrar like Yazir does:
One should seek refuge from the sharr of a) the shaytan, b) hellfire, c) from
vermin and germs and any harmful animals, and d) from the sharr of
illnesses and calamities.'*® He mentions objections saying that illnesses and
calamities cannot be defined as sharr since this would mean that man is
supposed to take refuge in the causer of sharrand that would be a
contradiction in itself.!®” But Razi does not see any contradiction therein and
says that there is nothing wrong to take refuge in God from God. For the

Messenger of God himself used to say "My Lord! I seek refuge in You from

193 Abdullah Yasuf ‘All. The Meaning of the Holy Qurén, 1716.

19% Hak Dini Kur'an Dilj, Vlol.9, 6373.

19 Ibid.

i:i Tefsir-i Kebir Mefatihu7-Gayb, surah Falaq (Online version).
Ibid.
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You.” *® To any other objection about taking refuge from gadar, in other
words, about why God would ask someone to seek refuge in Him for
something He willed to happen, Razi confines himself saying that God

cannot be taken into account for anything He does.®*

While Qurtubi just shortly states that taking refuge from created things
means taking refuge from Iblis and hell and all beings God has created and
has given the ability to cause harm,?®® Mawdiidi chooses to give a more
detailed explanation about this dyat. He states that first of all sharrin this
ayatis not related to God, but to created beings. It does not say 'I seek
refuge in God from ashrar created by God’, but rather ‘I seek refuge in God
from the ashrar of created things’.?®* While this statement keeps the door
open for the discussion of whether God is the Creator of sharror not, this
shows according to Mawdudi, that God has not created anything for sharr
but has created certain things with certain features in order to complete the
wisdom of creation. Secondly, says Mawdudi, the best way for man to
protect himself from the ashArar of created things is by seeking refuge in God,
who is the Creator of things. For God is always dominating creation and
knows best about asArar that are unknown to man.?*® Hence, by finding
refuge in God, man finds refuge from any ashrar of creation that is known or

unknown to him; from sharrin this world and in the hereafter.?%

Furthermore it is important to state that according to Mawdudi, the term

sharr can be used for any loss, deficiency, and anguish. Having said this, he

198 Ibrahim Canan. Kiitiib-i Sitte, vol. 7, Hadith 1803, 25. Also see Muslim: Book 4, Hadith
986.
199 Tefsir-i Kebir Mefatihu1-Gayb, surah Falag (Online version).
20 £1-Cemiu li-Ahkami’l Kur'an (Burg Yayinlar), Vol. 19, 471-474.
2 Tefhimu’ Kuran, Surah Falaq (Soft Copy).
202 :
Ibid.
203 Thjd.
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states that illnesses, hunger, being hurt during war, to burn in fire, to be
hurt by a scorpion or to grief out of the loss of one’s child can be counted
amongst ashrar of first grade. On the other hand, ungratefulness,
polytheism, and any kind of sin and injustice is of second grade for it does
not cause direct harm and does not hurt like those of first grade.?*® Finally
he states that the sharrthat one seeks refuge from in God does cover these

two types.

Tabataba’m makes clear that every created thing, be it humans, jinns,
animals or else, can bear evil and one should not be preoccupied about it.2%
However, he does not give any further explanation about what he means by
not being preoccupied by it. One suggestion for the meaning may be that
one should not be too anxious about this kind of evil and one should be

aware that God stands above and is much more powerful than all evils.

2.5.8.2 Darkness when it gathers

This, according to Yusuf ‘Al is the description of physical danger, for
everyone is afraid of physical darkness, injuries, accidents and calamities.*
It is well known that man mostly depicts all kinds of physical dangers with

darkness.

Razi, Mawdudi, Qurtubi, Yazir and Tabataba’m more or less share the opinion
that dangers increase during darkness and that anyone with bad intentions
get into action after sunset. Therefore, the verse advises to seek refuge in
God from darkness as it overspreads. Ihsan Eliacik translates this verse
differently. According to him, the translation should be as follows: "I seek

refuge in You, oh Lord (Rabb), from the appearance of all repressed and

204 H

Ibid.
25 Tafsir al-Mizan, in <http://www.shiasource.com/al-mizan/> latest access 7 May 2011.
2% The Meaning of the Holy Quran, 1716.
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hidden stimulations that flow in my veins and from their seducement of
me.”?"” Eliacik, similar to the other mentioned exegetes, translates the word

298 and the word wagab as ‘to

ghasiq as ‘thoroughly filling up’, ‘covering
completely enter something else and be out of sight?®. However, he
translates it differently. This interpretation of Eliacik reduces the amount of
questions that might be raised regarding the association of bad actions
directly with darkness. Furthermore it concentrates more on the intrinsic
aspect of man. This draws the attention from other beings to oneself.
Instead of seeing sharrin others, in darkness or in other people doing bad
things when it is dark, one seeks refuge in God from one’s own inner
seducements. According to Eliacik, the next verse is in close relationship with

this one.

2.5.8.3 Those who blow into knotted reeds

This, according to Yusuf ‘All, causes psychological terror?'® which can,
however, also lead to physical dangers, for the outcome of these plots may

be the destruction of family bounds, the sickness or madness of people, etc.

Yazir and Eliagik’s interpretation of this verse is similar and they state that
they are in line with Abu Muslim in that one meaning of this verse may be
‘women who blow on knots’ or ‘women who seduce and provoke™!!,
Tabataba’ is also one of those who believe that women favor witchcraft
more than men and additionally refers to chapter 2, verse 102 of the Qur'an

to emphasize the truth of the act of witchcraft:

27 yasayan Kuran, Vol. 3 (Istanbul: Insa Yayinlar), 444.

208 Thid.

2% Thid.

219 The Meaning of the Holy Qurén, 1716.

211 yasayan Kuran, Vol. 3 (Istanbul: Insa Yayinlar), 444; Hak Dini Kuran Dili, Vol.9, 6386.
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[...] but the devils did, teaching the people witchcraft and that which was
revealed in Babylon to the two angels, Harut and Marut. Yet those two angels
did not teach anybody without saying: “We are a temptation. So do not
disbelieve.” Those [who wished] learned from them what would sow discord
between man and wife, but could not harm anybody with it, except with
Allah’s permission. [...]

Although it is well known and widely accepted, states Eliacik, that women
have the ability to seduce men and to make them their slaves, it would be
wrong to restrict this verse only to women. Therefore it might be
appropriate to translate this verse as follows: “As a human being, I seek
refuge, oh Lord (Rabb) in You from the sharr of becoming a slave of
provoked desires and lustful addictions, and from temptations and all kinds
of blowing that evoke these feelings.”?*? Accordingly, naffathati fi 1 'ugad
covers everything and every feeling, be it avidity, desires or anything that
enslaves humans, that enchains and captivates them, that blinds them and
that makes them commit all kinds of evil.?** Although it is man who has free
will and the ability to choose to do right or wrong, he is asked to seek refuge
in his Lord from being defeated by his desires and from being enslaved, in

other words to ask his Lord for help in making the right decisions.

In comparison with Yazir and Razi, one can see that Yazr, in this verse, is
very much influenced by Razi, but Razi adds the view of the Mu'tazilites
regarding this verse, which is worth noting: The Mu'tazilites do not believe
that secret arts can affect or influence anyone. They state three possible
meanings for this verse. One, to seek refuge from the sin of performing

secret arts; second, to seek refuge from the mischief (fitna) within society as

212 yasayan Kuran, Vol. 3 (Istanbul: Insa Yayinlar), 445.
213 H
Ibid.
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the result of secret arts®!*; three, to seek refuge from their plots, such as

making people eat poisonous food that leads to death or madness??>.

In comparison, Sayyid Qutb believes that secret arts can highly influence
people’s senses and feelings.?® It can frighten, divert and burden people
and therefore one need to seek refuge in God from this kind of evil.?*’
Contrary to those who believe that prophet Muhammed was affected by
secret arts performed by some others, and that that was the reason for the
last two chapters in the Qur'an to be revealed, Qutb believes in the
weakness of this account. The Qur'an, according to Qutb, states that the

Prophet was never bewitched.*®

2.5.8.4 The envious when he envies

Malignant envy, put into action, states Yusuf ‘Ali, seeks to destroy the
happiness or the material or spiritual good enjoyed by other people.?*
Yazir's explanation of the term Aasad is akin with that of Yusuf ‘Ali. He draws
a line between ghibta (envy without malice) and hasad **°(jealousy) and
states that while there is nothing wrong with showing ghibta towards

another person, it is evil to show Aasad.?*! The former is to desire or long

214 This does not mean that performing secret arts has an influence on or affects people. It
means that those people who seek to perform secret arts or ask others to do so are envious
and destructive. Hence their actions and bad behavior destroys social harmony.
215 Tefsir-i Kebir Mefatihu-Gayb, surah Falaq (Online version).
ii Seyyid Kutub. A7 Zilal 'il-Kuran Tefsiri, surah Falaq (Online version).

Ibid.
218 Tbid.
219 The Meaning of the Holy Quréan, 1716.
220 Yazir emphasizes that fased being translated as ‘envy’, should not be confused or
equalized with the term ‘jealous’. A man can be jealous at his wife or a woman jealous at
her husband. This is a praised (memduh) attitude. Whereas envy (hased) contains grimness
or tyranny for it wishes the other the decadence of his blessings. As long as this kind of
envy is kept to oneself, it only harms the envious one; but the moment it is put into action
and one tries to actively destroy the other’s blessing, it becomes sharr. Therefore one
should seek refuge from this kind of sharr. See Hak Dini Kuran Dili, Vol.9, 6406.
221 Hak Dini Kuran Difi, Vol.9, 6404.
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for someone else’s belonging, attitude, character or beauty without
destroying it, whereas the latter is the same, but with the bad intention of
wishing that person to cease having that belonging, attitude, character or
beauty.?*? Furthermore, Yazir says that this chapter of the Qur'an addresses
external (afaqgi) ashrar, such as the darkness, secret arts and envy. Yazir
continues that although envy as an attribute can also harm the envious one
himself and hence become an internal (anfusi) sharr, this part is addressed

in the chapter that follows sira al-Falag, which is sdra al-Nas*%.

According to Mawdudi, one should seek refuge in God as soon as the envy
(hasad) of a person is put into practice.??* Furthermore, one should take
precautions from the sharr of the envious one (Aasid). One of these
precautions is to show total submission to God and to firmly believe that no
one can harm one without God allowing it. Secondly, one should show
patience to the actions of the Adsid and should not lower oneself by being
like him.?* Thirdly, no matter what the 4asid does, one should keep being
pious (fagwa). Fourthly, one should not think too much about the A&sid, for
thinking too much will be the beginning of one’s defeat. The fifth precaution
is, according to Mawdudi, not to treat the Adsidin a bad way; by contrast, to
show kindness and be generous towards him. And lastly, one should be
persistent in the doctrine of the oneness of God (fawhid). If the doctrine of
tawhid is rooted in one’s heart, he will never be afraid of anyone,

anywhere.’*

222 1hid., 6404-6405.

223 1hid., 6408.

224 Tefhimu’ Kur'an, Surah Falaq (Soft Copy).
225 1hid.

226 Thid.

64



2.5.9 Chapter 114, Verse 4

The last verse in the Qur'an with the term sharr can be found in surah an-

Nas and reads as follows:

From the sharr of the slinking whisperer,?*’

All exegetes that are mentioned in this study agree that the word waswas
can mean to whisper or a covert voice. Mawdudi adds that the word waswas
signifies a repetition, such as to whisper again and again®?®. Yazir discusses
two verses from the Qur'an, where the term waswas is mentioned to explain
its possible meaning in this case. One is “It was We Who created man, and

We know what dark suggestions (waswist) his soul (nafs) makes to him:"**

and the other is “But Satan whispered (waswasa) (evil) to him (Adam):"?*°
In the light of these two verses, Yazir suggests that the waswasin [114:4] is
either the nafs or nafs ammarah (the self that commands sharr) to be more
precise, or it is Satan (shaytan).”>! As mentioned before, Yazir considers the
kind of waswasa that comes from one’s own nafs ammarah or shaytan to be

internal (enfusi) sharr™?, which harms the one that shelters it.

Mawdudi does not consider waswas to be only the nafs or the shaytan.
According to him it can also be from among the ‘jinn shaytan’and human

beings (ins shaytan)**>.

In the light of all these commentaries, the term sharr seems to frame itself

in form of physical and psychological calamities, which originate from the

227 Qur'an, 114:4.

228 Tefhimu’ Kuran, Surah Nas (Soft Copy).
229 See Qur'an 50:16.

230 See Qur'an 20:120.

3L Hak Dini Kuran Dilj, Vol.9, 6423.

232 1bid., 6408.

233 Tefhimu’ Kuran, Surah Nas (Soft Copy).
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distorted will of man rather than from any kind of natural disasters or
external calamities. However it should be noted that none of the exegetes
give precise descriptions or definitions of what the term shAarr might mean,
how its meaning should be approached and what God might have meant
when mentioning it in the Scripture. The only commentator from the ones
mentioned in this study, who has written the most about shAarrin more detail,
is Ihsan Eliagik. Compared to the other mufassirtn, Eliagik is unconventional
and not very traditional. In other words, he prefers not to restrict himself on
the different schools of thought (madhahib). What he has to say about sharr
is not very different from what will be mentioned in the next chapter about
the different philosopher’s and theologian’s view on evil and what has
already been said in the introduction about the ‘west’s’ approach to the topic.
In other words, he gives an outline about what has already been said®**. He

does not provide any solution however to the problem of evil.

This chapter will come to an end after analyzing the term sharrin hadith,

the sayings of the Prophet Muhammed.
2.6 Semantic Analysis of the term sharrin Hadith

Different approaches have been tried to identify the ahadith (pl. hadith)
which include the term sharr. One of them was to look at those that stand in
relation with, or are mentioned together with the Qur‘anic verses on sharr.
However, this approach was unsuccessful. None of the ahadith mentioned
together with the respective verses of the Qur'an did include the term sharr

in any way. Neither did they explain or define the term.

The second approach was to use an online search engine. The search engine
provided by the Institute for Knowledge and Education and Methodology has

2% Yasayan Kuran, vol. 3, 442-444.
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proven itself to be very useful. From this engine, thirty three Traditions have
been picked. Not all of the ahadith that contain the term sharrhave been
considered due to some of them being prayers of the same kind that the
Prophet used to do. These prayers are mainly in form of seeking refuge by
the Lord from any kind of ashAréar; the respective term thereby not being

closer defined.

In here, the narrators of the Traditions will not all be mentioned, rather the
concentration will be on the saying of the Prophet only. Whoever is
interested in knowing the chains of narration can always look into any hadith
collection. Furthermore, those ahadith have been chosen which are in close
relation with the study at hand; in other words, any hadith that describes

the term sharrin one, or another way.

Hence, in the following hadith, sharris defined as any kind of misbehavior

that may occur through one’s perverted will:

A man approached the Messenger and asked: “Which of the human beings
are amongst the better ones?” He replied: “Those who struggle for the sake
of Allah with their wealth and their life.” The man asked: “"And who next?” He
replied: “That mu’min who prays to his Lord in secret and who protects
others from his own sharr.”**

The Messenger’s advice for everyone is to protect their environment from
their own mischief that can result in sharr. The better ones are those who
act responsibly and make the right choices in life. Another supporting hadith

in this regard might be the following:

Abdullah said: We were together with the Messenger in a cave. The surah
Mursalat had been revealed to him and we were listening to it. All of a
sudden, a snake approached us. The Messenger said: “Kill it.” So we
prepared to kill the snake but it was faster and disappeared. Thereupon the

235 Muslim, al-Imara, 122; Abu Dawid, Jihad, 5.
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Messenger replied: “Just as God protected you from the snake’s sharr, He
protected the snake from your sharr.”**

In another hadith, the Messenger is quoted as having said

Oh son of Adam! To give away the excess of your wealth as sadaga (charity)
is khayr for you. To keep and pile it is sharr for you. However, you will not be
taken into account for keeping as much as you need for your own living. Start
with giving sadaga to those who are under your maintenance (nafaga). The
higher hand is better that the lower hand.?’

In the analysis of the Qur'an, it has been said before in this chapter that
parsimony, the state of extreme stinginess, falls under the semantic field of
sharr. This hadith supports the respective verse [3:180]. While God says in
the Qur'an that “those who are niggardly in spending what God has given
them out of His bounty should not think that it is good for them. No, it is
sharr; ..." the Messenger clearly states that piling up wealth instead of

sharing it with the needy is a sharract.

The next hadith seems to be related to the verses [8:22-23] and [18:57]
where God talks about the deaf and the dumb, those who turn away, whose

hearts are sealed and who will not believe.

No doubt some people are like keys towards khayr acts and like deadbolts
towards sharr acts. And some other people are like keys towards sharr acts
and like deadbolts towards khayr acts. How blessed is the one whom Allah
has given the keys of goodness (khayr) into his hands. And pity to those
whom Allah has given the keys of sharrinto their hands.**®

The rejection of understanding and accepting the truth that was mentioned
before in this chapter stands in close relation with this hadith. It is worth
noting, however, that having the keys for kAayr or sharrin one’s hands still

requires making use of them. In other words, before man has decided to use

2% Muslim, Salam, 137.
27 Muslim, Zakat, 97.
238 Ibn Majah, Sunna, 19.
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that key, God will neither create khayr, nor sharr for him. This issue will be

discussed in more detail in the chapters to come.

The next hadith might be referring to the act of idolatry and hence might
support verse [98:6]:

Aisha said: When the Messenger was ill, some of his wives talked about a
church they saw in Abyssinia. The church was called Mariya. Later, one of the
wives of the Prophet, Ummu Salama and Ummu Habiba went to the area of
Abyssinia. They talked about the beauty of the church and about its pictures
and figures. Thereupon the Messenger raised his head and said: “When a
good person of them dies, they build a masjid (place of worship) on his grave
and paint that place with these pictures and figures. In the sight of Allah,
those are the most sharr of living beings.”?*

This hadith might be referring to the wrongness of turning a person’s grave
into a place of worship, since this can be seen as a sign of associating
partners with the Lord.

It has been discussed previously in this chapter that man should seek refuge
by the Lord from created things. Although the discussion was more about
what God creates according to the inclinations of man, this hadith seems to
describe that there can also be other kinds of asArarthat man should seek

refuge from:

Abdullah bin ‘Amr said: When the Messenger travelled and it was dark, he
used to pray as follows: “Oh earth, my Lord and your Lord is Allah. From your
sharr, and the sharr that you have, from the sharrthat is created on you, and
from the creature’s sharr that walk on you, I seek refuge by my Lord. From
the sharr of the lion, from the sharr of the scorpion and snake, from the
creature’s sharr that sit on this earth, from the sharr of those who give birth
and frz%n the sharr of what they have given birth to, I seek refuge by my
Lord.”

29 Bukhari, Janaiz, 70.
240 Abli Dawiid, Jihad, 75.
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Hence this seems to show that sharr can be created from all sorts of created
beings and that one should seek refuge by the Lord from any kind of harm

that might inflict oneself.

The next hadith describes sharr as failing to apply the message of the

Qur‘an in one’s life:
Abu Said al-Hudri narrated: The Messenger leaned his back to his camel and
said to the people: “Shall I tell you about the most khayr and most sharr of
mankind? The most khayr is he who strives all his life (until death) for the

sake of Allah, be it on the back of his horse or camel or by foot. The most
sharris he who reads the book of his Lord but does not apply it to his life.” **

If elaborated upon, this hadith might explain the importance of having the
good characteristics described in the Qur'an and keeping away from the
characteristics that have been described as sharr, or that fall under the

semantic field of sharr.

Another very open description of sharris to be found in the following saying

of the Messenger:

No one can lead astray a person God has guided and no one can guide a
person whom God has led astray. The most righteous of words is the Book of
the Lord. The most beautiful of ways is Muhammed’s path. The most sharr of
actions is that which is fabricated later on. Anything that is fabricated later on
is bida. Any bidais heresy. [...]**

This hadith might be in relation with slander, with telling lies. For bida is
mostly about inventing things and saying that it is part of Islam or part of a

religious practice. Hence, it is in a way the act of telling lies about God.

The next hadith describes sharrto be hypocrisy:

**! Al-Nasa‘, Jihad, 8.
242 Al-Nasa’, Salat ul-Idayn, 22.
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The most sharr of humans are those hypocrites; they approach these with
one face, and those with another face.**

Cruelty and injustice are another two attributes associated with sharr:

[...] as long as one does not totally submit with his tongue and his heart, one
will not be a true muslim, as long as one’s neighbor is not safe from one’s
sharr actions, one has no true /iman.” They asked: “Oh Messenger of God!
What are those sharractions?” He replied: “It is cruelty and injustice. [...]**

Other than the ahadith mentioned above, there are others the Messenger
used to utter in form of prayers. These are similar to the one narrated by
Aisha: The Prophet used to supplicate to God in the following way:"I seek
refuge in You from the sharr of what I did and from the sharr of what I did
not."** Or he used to seek refuge by his Lord from the sharr of his own nafs
(soul)®*, from the sharr of the fitna of wealth and poverty**, from the sharr

of his ears, eyes, tongue, and heart?*.

In the light of the above, one might say that there are additional terms that
could be added into the semantic field of sharr— although one might want to
avoid to melt all terms in one big pot, it is possible to treat the Qur'anic
terms separately from the narrations of the Messenger. That was one reason
why this part has been dealt with under a separate section. Following the
above descriptions of the term sharr, attributes such as the fabrication of
lies (bida), hypocrisy (nifaqg), cruelty (zu/m) and injustice, and to fail to put
the teachings of the Qur'an into practice fall under the semantic field of

sharr in hadith narrations.

243 Bukhari, Ahkam, 27; Abi Dawld, Adab, 34.
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2.7 Conclusion

So far, the semantic structure of the term sharr, as defined mainly in the
Qur’an itself, can be summarized as follows: sharras well as khayr, does not
necessarily make a statement about wrong or right, but rather about the
benefit or loss that and action or a situation brings.?*° In the case of sharr,
the addressee in all circumstances is that man who chooses to be foolish,
arrogant, stubborn, ignorant, impatient and unwise. What is described as
sharris the loss that is behind such a behavior. That the term sharr can be
seen as loss or deficiency has been stated before by Mawdudi. Contrary to
the term ‘natural evil’ or ‘moral evil’, there is no such thing as ‘natural sharr'

or ‘moral sharr' in the Quran.

The terms used in the Qur‘an and which have a strong moral connotation
are husn and su', which are also most times translated as good and evil.
These two terms, defined by Murata and Chittick as ‘beautiful” and ‘ugly’ in
order to avoid confusion, reflect a judgment on the rightness or wrongness
of an action performed by man.?*® The reason why these two pairs,
khayr/sharrand husn/su'are both seen simply as good and evil, might be
because the loss or benefit of something is ultimately related to a right or
wrong action of an individual®!, hence goes back to some kind of moral

behavior.

The term sharr is rather a relative one, and can change according to every
single individual. A loss that someone suffers, and which that person

considers as being evil for him, can be a benefit and hence something good

2995achiko Murata; William C. Chittick. 7he Vision of Islam (St. Paul, MN: Paragon House,
1994), 108.

201hid., 109.
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for someone else.?®? Or, a negative situation now, that man thinks is evil,
can turn out for him to be good in the long run. Looking into people’s daily
lives will be sufficient to see a lot of conditions that exemplify the above
verses. Even the worst of evils for many people, which is death, can be seen
as necessary and good for the world if looked at from a broader perspective.
In other words, all of the above are seen as evil by people, but not as sharr
from the Qur'anic perspective. Sharr, according to the Quran, is the loss of
God’s grace?, loss of guidance®*, loss of God’s resignation®, loss of

understanding®®, loss of faith®’, loss of patience®® and loss of hope>®°.

In light of all that loss, one can say that from the Qur‘anic perspective, sharr
is not a thing as such and does not seem to have an external existence
(wujad al-khariji) in this world. It is not man who is sharr, neither the
attribute itself. Sharris the loss of goodness, the loss of good character, the
loss of good action — in other words the loss of something that exists. Hence,
it would be appropriate to say at this stage that sharr has no external
existence and nothing which is created (makhliq) can be sharr. One might
call this an immaterial existence (wujdd al-ma'nawi), which is subject to
change, depending on man'’s change of attitude and behavior. It is
something that can be transformed from loss into gain, and once that has

happened, it is no longer sharr, but khayr.

»21hid., 108.

3 Qur'an, 3:180.

2% 1bid., 12:77.

23 Tbid., 5:60.

2% Ibid., 8:22.

27 1bid., 8:55; 22:72; 98:6.
258 1bid., 17:11.

29 Tbid., 17:83; 41:49; 70:20.
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3 Muslim Theologians and Philosophers on

Theodicy

3.1 Introduction

The problem of evil has been discussed and examined by many western
philosophers and theologians in the past and it continues to be a mystery.
No real solution or answer has been given to the question of evil in this
world. It remains to be the greatest challenge of belief in the God of
traditional theism, and is used as one of the arguments against God's
existence.?®® Mostly theologians were the ones who believed that evil was
not something to discuss about but rather something that needs to be faced
without probably losing faith in God; for the problem is logical and the
premises are incompatible: God exists; God is good; God is omnipotent; God

is omniscient; The world contains evil.

Then how is it that God allows evil in the world? The next important
question, rather related to moral evil, is about the justice of God and
predetermination. How can the justice of God be reconciled with what seems
to be unjust; namely punishing and rewarding those whose behavior was
predetermined for them by God? Another main question, hence, is how to
reconcile God’s attributes with the existence of evil in the world without

sacrificing the absoluteness of any of the attributes?

260 The Routledge Companion to Philosophy of Religion, ed. Chad Meister; Paul Copan,
(Oxon: Routledge, 2007), 397. See also Ian S. Markham, Understanding Christian Doctrine
(Oxford: Blackwell Publishing, 2008), 91.
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Mackie gives a successful overview about main types of solutions to the
problem of evil within the discourse so far and their incoherence®®!. These
solutions, however, consist mainly of either the denial or the restriction of
one or more of the premises stated above. Ancient philosophers such as
Plato, for instance, made a distinction between matter and cause and thus
stated that God is not responsible for evil because it is not ‘the good
Demiurge’ who creates evil for he has no control over it.?%> The Manicheans,
on the other hand, found a solution to the problem of evil by stating that
God has power only over good things. Evil things are created by another
entity or God — the evil one. Within its theological application, this principle
is called dualism?®. In order not to be confused with the mind-body dualism
mostly used in philosophy, this term shall be called bitheism. Hence, the
contradiction is avoided and evil arises not because of, but inspite of God'’s
will. Another solution is to simply deny the fifth premise, which is evil itself.
Thus, evil is an illusion and does not really exist or evil is privatio bon/%*, the
absence of good, which aims to eliminate evil as a “positive reality”?®°. This
concept of privatio boni, which Mackie lists under those types of solutions
which explicitly deny one or more of the premises stated above, is supposed
to do the opposite. Monotheists such as Augustine have offered this solution
to maintain the premises, especially to keep up the absolute attributes of
God.*®

261 3, L. Mackie. Evil and Omnipotence in Mind, New Series, Vol. 64, No. 254 (Oxford
University Press, April 1955), 200-212

%62 Harold Cherniss. ‘The Sources of Evil According to Plato’ in Proceedings of the American
Philosophical Society, vol. 98, no. 1 (February 15, 1954), 25. Note that according to
Cherniss, there are different views on whether according to Plato, the source of all evil is
matter. For more information see p. 23 footnote of the same article.

263 John Hick. £vil and the God of Love (New York: Palgrave MacMillan, 2007), 25.

%64 For further information see ibid., 38-58.

265 Eyil and Omnipotence, 200-212.

266 Shams Inati. 7he Problem of Evil, Ibn Sind’s Theodicy (New York: Global Publications,
2000), 30.
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The second main solution does not explicitly deny any of the attributes of
God or the existence of evil and tries to uphold all premises. One statement
takes evil as a necessary effect of good. Fire, for instance, serves the good
while it brings along some evil. Eliminating it would mean to eliminate its
good causes as well. This solution’s attempt is to justify God’s causing evil or
allowing it. Another statement regards evil as necessary means to good. Evil
happens to bring about something better than already exists. This principle
is called the higher good defense”®’. The attempt of this solution is to avoid
God to be charged of being evil, since the reason for doing so is morally
sufficient. This point, however, implicitly restricts God’s power being
absolute, for if God is supposed to enjoy absolute power, He must be able to
obtain good without having to employ any evil means. The third suggestion
for a possible solution of the problem of evil is the principle of the best of all
possible worlds®®®. According to this principle, the existence of evil is
necessary for it adds to the variety in the world as well as to its own positive
value. Hence, if evil is taken away, the world is left with less variety than
there can be. One last solution offered is evil as a product of human free will.
If humans bring about moral evil due to their freedom, the presence of such
evil does not conflict with God’s goodness. This principle, which is called the
free will defense’®, is supposed to free God from the responsibility for moral
evil. Mackie states the problem this defense brings along is that it does not
provide any solution to metaphysical and physical evil. Furthermore, one can
ask, why God allows human free will knowing that the possibility of evil also

exists, and finally, whether God can make people do choose the right at all

%7 1bid., 10.

268 For further information see ibid., 154-166. Although Hick introduces Leibniz (1646-1716)
as the founder of this theory, in fact it is al-Ghazali (1058-1111), who first discussed the
doctrine of al-aslah. For more information, see Ormsby, Eric Linn. Theodicy in Islamic
Thought: The Dispute over al-Ghazali'’s 'Best of all Possible Worlds’ (Princeton: Princeton
University Press, 1984)

29 The Problem of Evil, Ibn Sina’s Theodicy, 10.
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times despite to their freedom. In other words, this principle does also,

according to Mackie, implicitly restrict or deny God’s omnipotence.

Therefore, no matter which solution one would like to prefer, eventually a
proposition is either temporarily or completely rejected. Theologians tend to
accept the restriction of one or more attributes of God when it comes to the

problem of evil and to re-assert them again elsewhere in the system.

To avoid any confusion and misunderstanding, it seems important to come
to an agreement of how to use the terms moral, physical, natural and
metaphysical evil which are so commonly used. The first point is that ‘evil’,
as it is discussed here, is something the meaning of which has already been
assumed. In other words, the discussion still remains, whether ‘evil’ from
human’s point of view and as understood by humans is the same as it is
from the Creator’s point of view. However, this point shall be discussed in

following chapters in further detail.

The second point, which is about using the appropriate terminology, will be
described here. Ninian Smart®’° defines ‘moral evil’ as human wickedness
and according to Plantinga®’, ‘moral evil’ is the result of human choice or
volition. Both state that the result of immoral action of a human being,
which causes pain, is called ‘moral evil'. For others like McCloskey?’?> who
comes to the conclusion that there cannot be an omnipotent and benevolent
God, ‘physical evil’ is being used in equal meaning to ‘natural evil’: anything
that is involved in the constitution of earth and animal kingdom such as any

kind of dangerous animals, natural calamities which result in human

2% Ninian Smart. Philosophers and Religious Truth (Canterbury Press, 1969), chapter 6.

! Alvin Plantinga. God and Other Minds: Study of the Rational Justification of Belief in God
(New York: Cornell University Press, 1967), 131-2.

24, J. McCloskey. ‘God and Evil' in The Philosophical Quarterly, Vol. 10, No. 39 (April
1969), 98-99.
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suffering, various diseases and any kind of evil with which many are born.
‘Moral evil’, on the other hand, is defined by McCloskey simply as immorality,
such as selfishness, envy, greed and any other larger scale evil such as

wars.?’3

In this study, two main terms will be used throughout — merely to avoid
confusions?’*. One is ‘natural evil’, which stands for all kinds of natural
disasters, such as earth quakes and floods; the other will be called ‘moral
evil’, which means any kind of negative situation caused through willful,
malicious action of man. Both of these terms will be further divided into the
two classes ‘physical evil’ and ‘metaphysical evil’, as is commonly used within
the philosophy of religion. ‘Physical evil’ will stand for bodily pain or mental
anguish such as fear, illness, grief, etc. ‘Metaphysical evil’, on the other hand,
will refer to such things as imperfection, such as criminals going unpunished,

deformities, etc.
3.2 Main Thoughts in Muslim Theology

Before examining the Muslim point of view of the problem of evil, it will be
of advantage to understand the different main thoughts that have emerged
within Muslim theological history. Besides the ah/ al-sunnah, the mainstream
Sunni thought, the Jabriyya, the Mu'tazila and the Qadariyya (not to be

275

confused with Qadiriyya®’>) thoughts emerged.

273 1bid, 100.

7% These terms will be used only because they are known as such throughout history. It
seems that these terms have been introduced by Plato. See The Problem of Evil, Ibn Sina’s
Theodicy, 15-29. As will be explained in the following Chapters of this study, Nursi makes
no use of these terms since he has a different understanding of evil which is not exactly as
described here.

275 It should be noted that Qadariyya and Qadiriyya are two different movements. The
Qadiriyya is an order ({arika) of dervishes, called after ‘Abd al-Kadir al-Djilant (d. 1166). For
further information see E. van Donzel, et al. The Encyclopaedia of Islam, “Kadiriyya”, vol. IV
(Leiden: E. J. Brill, 1997), 380.
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3.2.1 Jabriyya

Jabriyya®’®, a deterministic thought, was first introduced and defended by
Ja’d bin Dirhem (d. 736) and Jahm bin Safwana (d. 745), who stated that
humans are not free in their actions. According to this view, nothing and
nobody else but God owns any action or deed. All actions are predetermined
and human beings are both powerless and unaccountable. These thoughts
of the Jabriyya, which largely ignored the understanding of human free will,

were criticized by the rationalistic Mu'tazilites*””.

3.2.2 Mu'tazila

Among the founders of the Mu'tazila is Wasil Ibn Ata (d. 748). According to
Ata, humans are free in their actions; they are the creators of their own
deeds, be it good or evil. God is all-Wise and Just, thus it is unlawful to

attribute any evil or injustice to Him.>’®
3.2.3 Qadariyya

The Qadariyya are considered to be those who represented the principle of
free will in the early period of Islam, from about 690 to the definitive
consolidation of the Mu'tazila at the beginning of the 9" century.?”® Although
the name indicates the doctrine of gadar, they upheld the centrality of
human free will.?®° According to the Encylopaedia of Islam, the earliest

document of the movement is the Risal/a of Hasan al-Basri, which was

27% For further information on Jabriyya, see B. Lewis, et al. Encyclopaedia of Islam,
“Djabriyya”, vol. II (Leiden: E. J. Brill, 1991), 365.

277 For further information on the Mu'tazila, see C. E. Bosworth, et al. 7he Encyclopaedia of
Islam, “Mu'tazila”, vol. VII (Leiden-New York: E. J. Brill, 1993), 783.

2”8 Hamdi Giindogar. ‘Mu'tezile Mezhebinde Insanin Fiilleri Problemi’ in Cumhuriyet
Universitesi Ilahiyat Fakdiltesi Dergisi, Cilt VIII/2, 205-218.

279 E, van Donzel, B. Lewis, Ch. Pellat. 7he Encyclopaedia of Islam, “Kadariyya”, 368.

280 peter S. Groff. Islamic Philosophy A-Z, 42.
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composed between 694 and 699°%!, From it, the moderate wing of the
Qadariyya drew the following argument, which was according to the
Encyclopaedia of Islam, no innovation, however systematically formulated
for the first time: “"God creates only good; evil stems from man or from
Satan. Man chooses freely between the two; but God knows from all eternity
what man will choose. He only “leads him into error” (/id/a/) if man has first
given him occasion for this through his sin.”?®?> Although the latter part,
which states that man first chooses to disobey God’s command whereof God
leads him into error, sounds like it is similar to the thought of the ah/ a/-
sunnah described below, the former part opens the doors and lays the
grounds for bitheism, especially if one hands over the power of creating evil,

to Satan.

3.2.4 Maturidi and Ashari

Within the ah/ al-sunnah, there are two main theological streams, the
Maturidi and the Ash’ari. In view of the different socio-cultural environments
of the two theologians, it seems to be quite normal that there are different
views on certain issues. The founder of the Maturidi school is the Hanafite
theologian Abu Mansur Muhammad al-Maturidi (d. 944), and this school was
born in Transoxania (Ma Wara’un-Nahr)?3, This theological school came to
be widely recognized as the second orthodox Sunni ka/am school besides the
Ash’ari. The Ash’ari school was established by the Shafi'ite theologian Abu al-
Hasan al-Ash’ari (d. 936) in Irag®®*. Iraq is at the same time the place where

the ideas of the Mu'tazila — the great opponent of Ash’ari — flourished. That

8L £ van Donzel, et al. The Encyclopaedia of Islam, “Kadiriyya”, vol. IV (Leiden: E. J. Brill,
1997), 380.

282 E van Donzel, B. Lewis, Ch. Pellat. 7he Encyclopaedia of Islam, 369.

28 For more information on Maturidiyya, see C. E. Bosworth, et al. 7he Encyclopaedia of
Islam, “Maturidiyya”, vol. VI (Leiden, E. J. Brill, 1991), 847.

284 For more information on Ash’ari and its difference from Mu'tazila, see H. A. R. Gibb, et al.
The Encyclopaedia of Islam, “al-Ash'an”, vol. I (Leiden, J. E. Brill, 1986), 694.

80



is, why Imam Ash’ari spent his life mainly disputing with Mu'tazila scholars
whereas Imam Maturidi’s concern was merely to encounter some of the
ideas of the Mu'tazila, which made their way to Transoxania.?® Al-Ash’ari
was a Mu'tazilite until he was forty years old.?®® The reason why he decided
to take a different way is unknown; however, Klein quotes As-Subki as

follows:

The Sheikh (al-Ash’ari) asked Aba ‘Ali (al-Jubba-i), ‘O sheikh, what have you
to say about three persons, one a believer, another an unbeliever, and the
third an infant.” He replied, ‘The believer is among the glorified, the
unbeliever among those who perish, and the infant among those who are
safe.” The Sheikh answered, ‘If the infant wills to rise to a place among the
glorified, can he do so?’ Al-Jubba-i said, ‘No; it will be said to him, “The
believer achieved this grade of glory only by obedience, and you have nothing
of the sort.” The Sheikh said, ‘Then if he says “The deficiency is no fault of
mine, and therefore if Thou hadst suffered me to live, I would have rendered
obedience like the believer” — what?’ Al-Jubba-1 said, ‘God will say to him, “I
knew that if you survived you would surely be disobedient and incur
punishment, wherefore I considered what was best for you and brought
death upon you before you reached the age of responsibility.” The Sheikh
said, ‘Then, if the unbeliever says, “"O my Lord, Thou didst know his condition
as Thou knewest mine; therefore why didst Thou not consider also what was
best for me?” — what?’ Then al-Jubba-i was nonplussed.?®’

Al-Ash’ari seems to have discovered an inconsistency in the doctrine of

‘public interest’ (maslahah) (which Klein calls misleadingly ‘welfare”); that

God would do only what was best for each individual. In fact, there are
several points where al-Ash’ari was in contradiction with the Mu'tazila. Along
with the discussion whether the Qur‘an is created or not, another
disagreement was from the point of free will. While the Mu'tazila emphasized

God’s justice, the Ash’arites, very similar to the Maturidi view, stressed God'’s

28 Halil Tagpinar. ‘Matiiridiyye ile Es’ariyye Mezhepleri Arasinda Ihtilaf mi? Suni Dalgalanma
mi?’ in Cumhuriyet Universitesi Ilahiyat Fakdiltesi Dergisi, Cilt X/1, 214

286 Abut-Hasan ‘Ali Ibn Ismal Al-Asari’s Al-Ibanah ‘An Usil Ad-Diyanah, trans. Walter C.
Klein, 26.

%7 ibid., 27.
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omnipotence. Although al-Ash’ari’s view was misunderstood that it would
undermine the possibility of free will and would imply some sort of fatalism,
the Ash’arites saw themselves holding a position between the Jabriyyas’
privileging of divine compulsion and the Qadarites’ and Mu'tazilates’

privileging of free will.38

The fact that there are two main divisions within the ah/ al-sunnah — namely
the Ash’ari and Maturidi thought — does not ipso facto mean that they are
entirely different from each other. While the Encyclopedia of Islam states
that the differences between Ash’ari and Maturidi thoughts are more

substantial than the later harmonizing theologians would admit*°

, according
to Tagpinar, these two thoughts have agreed on the main issues of theology
(kalam). They lived within the same century, however in different locations,
and tried to explain their understandings accordingly. Therefore, says
Taspinar, it is quite normal that there are little differences in their way of
interpretation. One should note, that Maturidi put more emphasis on the
intellect (‘ag/) than Ash’ari did and hence was closer to the Mu‘tazila.?*°Al-
Maturidi took a middle position between the Mu'tazila and the Ash’ari in
some subjects such as free will (irdda), the attributes of God, and so on.?*!

In terms of /rada, what distinguishes al-Maturidi from al-Ash’ari is the

insistence of al-Maturidi that “"God will lead astray ('adal/la) only those who,

He knows, will choose the wrong way and will guide only those who, He

knows, will choose the straight path. The initial choice is man’s, not God’s as

it is for al-Ash’ari.”?*?

88 Islamic Philosophy A-Z, 17-18.

289 C, E. Bosworth, et al. The Encyclopaedia of Islam, 848.

290 \Matiiridiyye ile Esariyye Mezhepleri Arasinda Ihtilaf mi? Suni Dalgalanma mi?’, 213-14.
2! Richard C. Martin. Encyclopedia of Islam and the Muslim World, Vol. 2, 443.

292 C, E. Bosworth, et al. The Encyclopaedia of Islam, “Maturidiyya”, 846-7.
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Klein introduces the work Ar-rawdah al-bahiyyah, a twelfth century book, in

which thirteen differences between the Ash’ari and the Maturidi are

enumerated:

10.

11.

12.

13.

Question

When one calls a certain person a believer,
must one add, ‘If God wishes?’

Can a righteous man still be damned, a
damned person still be saved?

Do infidels receive divine favors?

Do deceased prophets continue to exist as
prophets?
Is God's ‘will’ the same as His ‘satisfaction’?

Is blind faith true faith?
‘Acquisition’, on which they differed
Can God punish one who obeys Him?

Is our knowledge of God the result of
revelation or of reason?

Are God'’s active attributes eternal, or do they

come to an end?
Is God’s eternal Word heard, or not?

Can God hold man responsible for what he
cannot do?

The Hanifites believed that prophets were
preserved from all sins; the Ash’arites, that
they could commit light sins.?*>

Figure 1: Difference between Ash’art and Maturidr

Answer
Al-Ash’ari
Yes

No

No
Undecided

Yes

Undecided

Yes

Revelation

Come to an
end
Yes

Yes

Al-Maturidi
No

Yes

Yes

Yes

Undecided

Yes

No

Reason

Eternal

No
No

23 Aput-Hasan ‘Ali Ibn Ismail Al-Asari’s Al-Ibanah ‘An Usil Ad-Diyanah, trans. Walter C.
Klein, 37
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Klein states that the Ash‘arites in general did not discuss whether deceased
prophets continue to exist as prophets (4) and whether prophets could
commit sins (13).%** Furthermore, Klein argues that al-Ash’ari’s use of
tradition in the Zbanah implies that he would have said yes to the question
whether a righteous man can still be damned, or a damned person still be
saved (2).%%® Klein also corrects the answer given to (5), whether God’s ‘will’
is the same as His ‘satisfaction’. He indicates that Article XIV of the Magalat
creed shows that al-Ash’ari in fact answered that question with “no” instead
of “yes”.?*® There is no answer given to the question of ‘acquisition’ (7)
however Klein thinks that al-Maturidi is the more liberal of the two, hence
the answers would have been accordingly.?’ Finally Klein points out that the
questions (4), (6), (10), and (13) are discussed rather by later Ash’arites

than by al-Ash’ari himself.?*®

3.2.5 Al-Maturidr on evil

In his article on 'The uses of Evil in Maturidian thought, Pessagno introduces
his readers to al-Maturidi’s Kitab al-Tawhid, and demonstrates the

framework built by Maturidi for the confrontation of the problem of evil.
According to Maturidi, whatever there is accords with wisdom (Aikmah) and
is not without purpose. The whole universe is governed by God with wisdom,
which is defined as knowledgeable, purposeful competency. Wisdom is

contrasted with folly (safah), i.e. stupidity, the result of ignorance (jah/)

294 Thjd.
2% Thjd.
2% Thid.
27 1hid, 38.
28 Thjd.
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which flavors one’s action with incompetency, meaning that the act

described as ‘stupid’ either works not at all or works wrongly.>*°

The next point emphasized by al-Maturidi is, according to Pessagno, the self-
sufficiency of God that he relates with His wisdom. Pessagno does not reveal
in his article the Arabic word for the ‘self sufficiency of God’ to his reader.
The relation between the two are that God, being self-sufficient, is not in
need of anything, is in possession of everything, is therefore in control of
everything and can act in total wisdom. For only an imperfect action
indicates the lack of wisdom, and an action is imperfect if the owner of that
action must need at some point. *%° Al-Maturidi seems to use different
names of God for His self-sufficiency at different places in his Kitab al-
Tawhid. At one point, he uses Ghan?”, whereas at another place he prefers

Rubibiyyal’® which seems to be closer to what Pessagno relates to.

As a last step to finalize his framework, al-Maturidi equates wisdom (hikmah)

with fairness (‘adl). Wisdom, he states, is the attainment of “putting each
thing in its proper place.”® Fairness or justice ('adl) has the same ability of
establishing a balance in a cosmological sense, not to be understood merely
as a structural, but also as a moral designation. Having said that, al-Maturidi
now equates the two terms which opens the gates to examine evil in the

context of wisdom instead of human justice.>*

299 3, Meric Pessagno. ‘The Uses of Evil in Maturidian Thought’ in Studia Islamica, No. 60,
(1984), 67-68.

3% ibid., 69.

301 Ep{j Mansir el-Maturidi, Kitabut-Tevhid, trans. Bekir Topaloglu (Ankara: Diyanet Vakfi
Yayinlari, 2003), Chapter I.

392 Thid., Chapter III.

393\ The Uses of Evil in Maturidian Thought’, 68.

3% ibid., 69.
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According to Pessagno, al-Maturidi describes evil as ‘a thing’ (shay’), an
existent being — everything is created by God, including evil. He says that

God as the all-wise and all-knowing, wisdom is the attainment of every

creature. Hence, the acts of the creature have been decreed (gada) by God.

Accordingly, Pessagno points out, evil must be the result of the divine

decree, else it could not be at all.>® Taking a look into Kitabut Tawhid

shows, that al-Maturidi has the following explanation on gada:>%

The true nature (hagiga) of divine decree (gada) is judgment about the thing

(al-hukmu bil-shai’) and the certain occurrence of that thing in regard to
what is appropriate for it (wa’ /-gatu ‘ala ma yaliqu bihi). Sometimes, it may
refer to the actual creation of a thing for it means the fulfillment of their
being as they are. As stated in the former sentence, the state of every being
exactly as they are created. The All-Knowing, who created everything, is the
owner of judgment and wisdom. Wisdom means the attainment of the true
nature due to each thing and putting everything in its proper place [...]
accordingly, one may say about the acts of man, that God has created them.
In other words, God has created them and passed judgment on them.

Pessagno states that gadais, according to this passage, a metaphysical

decision concerning the act of existence and the essential structure of each

thing. He suggests gada be seen as the determinant of the structure of the

being.3’” However, Pessagno seems to understand divine decree (gada) as

being a two-fold decision: one, that the thing be and two, that it should be
appropriate to it. From this he concludes, that “the divine decree is
creational and creative in the primary sense of those terms, i.e., to bring into

being what was not”.3% This statement might be very c