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Introduction

By glancing through the lost truth of religions hidden
among the dust-ridden books of history, we can find a
concealed darkness that holds the destruction of
religion. The enemies of religion consist of two groups.
The first overtly involves itself in the fight against religion
and religiousness, while the second group considers an
open battle futile and dangerous. Hence, by
masquerading as religious individuals, they engage in the
deception of three groups of people, and make use of
them to destroy religion. These three groups include the
following.

1. Naive and foolish persons (As you may know,
naivety and foolishness result from inadequate
mental and cerebral development, which means
that even a highly educated person can fall into
this category.)

2. Profiteers and opportunists: Their knowledge does
not restrain their wrong behavior. For them, the
only things of importance are money, power,
fame, and animal instincts.

3. Mentally deficient individuals: Some examples
include people suffering from psychosis,
schizophrenia, and hysteria. Due to undeveloped
medical knowledge in the past, these diseases
were not considered as such, and people



attributed their delusions and fantasies to the
supernatural.

In Persian, there is a proverb that says, “O Lord, do
not allow beggars to become reputable, otherwise they
will stop remembering God.” This is exactly what
profiteers have done in Islamic sects. That is, by
empowering and supporting the ignorant, they have
spread false and sometimes delusional interpretations of
the Quran, and by doing so, they have not only destroyed
the religion, but have also engaged in the exploitation of
pious and naive individuals. Foolish and ignorant
characters unable to gain social prestige on their own
found themselves in a position where everyone obeyed
them and curried favor with them. Instead of objecting
to their untrue and irrational statements, everyone
praised and flattered them. Thus, they became so caught
up in delusions of grandeur, considering themselves as
God's representatives upon the earth, that they did not
allow anyone to inquire about or challenge their logic
and reasoning. This gave rise to the expression of their
views on and interpretations of the religion.

In this book, by providing a lexical translation of the
Quran beside an etymological examination of key
Quranic terms and names of God, | have attempted to
demonstrate that the Quran is a miracle of God and that
if the truth of the Quran and the religion were spread in



the world, you would undoubtedly see wise people
converting to Islam in large numbers. The fact that most
scholars and thinkers are opposed to religion in general
and Islam in particular is due to the absence of a correct
presentation of Islam, the Quran, and religion. In fact,
most opponents are against what is promoted in the
name of religion, not the actuality of religion itself.



Din
Lexical Meaning

“The term daena frequently occurs in Sanskrit and the Gathas! as well
as other parts of the Avesta.? The term din in Arabic is derived from
another root in the Semitic languages, and the Arabs borrowed the term
indirectly from the Akkadian language. The terms d”enu and d”inu, in
Akkadian, mean law and the right to judge, while d*anu means to judge
and dayyanu means judge. The terms din and dayyan have entered
Arabic from Aramaic.” (Translated from Hashiyah-yi Burhdn, ed.
Muhammad Mu‘in, as cited from Yasht-ha, vol. 2, pp. 159-166, Riiz
Shumari, pp. 55-57, and Da’irat al-Ma‘arif Islami)

The term din and its derivatives occur 92 times in the Quran. Though the
Quran has used this word in various cases, in a way, all instances refer
to law. Such as “pl ¢35 ellla: The king and owner of a period of time in
creation when rules and regulations were formulated.”

Similarly, debt is called dayn because laws and conditions are set
between the lender and the loaner.

A Selection of Relevant Verses
G Ge LA G5 38 pd1 & 813] M. (Q. Baqgarah, 2:256): There is no
reluctance in the laws of God, because the path of rectitude and the path
of ruin are evident according to the laws formulated by God.

ﬁ)ua}i‘ Ll Jie Gl Zug ... (Q. Al “Imran, 3:19): Indeed, the law of God is to
enter into health...

! This book consists of parts of the Zoroastrian scripture.
2 The Zoroastrian scripture



09a%5 il 7338 Tloply Ll 4 5 &533\5 wlsidl 3L 43 (Q. Nahl, 16:52): And
to Him belongs all that is in the heavens and the earth, and to Him belong
the laws and entropies, so beware of other than God.?

Based on the literal and etymological meaning of the term din, there is
no creature that lacks din. In fact, by using this term, the Quran asserts
that din is an inherent and inseparable part of all beings, both living and
inanimate, and every creature has its own unique din as ordained by
God.

3 In Mufradat, Ragheb has written, “The term wasab refers to a chronic and
incurable disease.” (Al-Mufradat fi gharib al-Qur’an, p. 872). A disease is a kind
of disorder, and we humans call a thing a disorder when it deviates from a
specific state of order. In this verse, God emphasizes that it is He who has
created the law and subjected all creatures to it. He is stressing that nothing can
deviate from the law and what we humans call disease, disorder, or entropy are
not deviations from the laws of God. Rather, they exist within the bounds of the
same laws that He has imposed over creation.



Islam

The term islam is a verbal noun (masdar) of the if‘al
verb form (bab) * derived from the root s-I-m (p J o). In
literal terms, islam means to make healthy, and since it is a
verbal noun, it also involves a subject and an object. In other
words, islam conveys the sense that an object obtains
health from a subject. In Jami‘ al-Bayan fi Tafsir al-Qur’an,
Abu Ja‘far Muhammad ibn Jarir Tabari writes that aslama
means “he entered into health,” and just as aghata al-
gawm means “[The people] entered into famine” and
arba‘i means “They entered into Rabi’,” aslami means
“They entered into health.” Similarly, in Mafatih al-Ghayb,
AbU ‘Abd Allah Muhammad ibn ‘Umar Fakhr al-Din Razi
writes that in its literal sense, islam means “to enter into
health,” and aslama means “he entered into health,” and

al-salam literally means health.

* For the purpose of explanation and description, Arabic grammar
uses certain rules that demonstrate the type and manner in which
an event occurs. According to one of these rules, Arabic verbs are
divided into two categories, namely transitive (muta‘addi) and
intransitive (/gzim) verbs. In order to make intransitive verbs
transitive, certain rules called bab are used. The if‘al (J\=8!) and
tafil (J«=23) verb forms are used to make a verb transitive.



Relevant Verses

One way of interpreting ancient texts, other than
lexicography, is to use the text itself as reference, especially
when the text is the word of God. This is called
interpretation of the Quran using the Quran itself. The Holy
Quran describes Islam as follows:

- Allah summons to the abode of health, and He guides
whomever He wishes to a straight path (Q. Yanus, 10:25).°

- O you who have faith, enter into peace and do not
follow in the footsteps of Satan for he is your manifest
enemy (Q. Bagarah, 2:208). °

- The day when neither wealth nor children will avail,
except one who comes to God with a sound heart (Q.
Shu‘ara’, 26:88-89)."

- Enter it in health and safety (Q. Hijr, 15:46).2

In Mawahib al-Rahman fi Tafsir al-Qur’an, Musawi
Sabzawari wrote “Islam is derived from the root s-I-m and
means to be free of all outward and inward defects and
unhealthy conditions. Further, heaven has been named Dar
al-Salam because it is a place of health far from all defects

W ‘b\fp d‘ 9[.“0 R LS.J.QJj ‘AM‘J‘J J‘ \_9.(:.5.) cUJ‘
o 332 &80 &) plaz il gt 153,85 Y 5 88 wlad) (3151231 1687 6001 01 L
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and unhealthy conditions. One of the names of God
Almighty is al-Salam because He is far from the defects,
unhealthy conditions, and incidents that befall His
creation.”

In al-Tibyan fi Tafsir al-Qur’an, Shaykh Tuasi has
written, “The term islam is derived from the root s-I-m
meaning health, and aslama means to enter into health,
similar to aghata, meaning to enter into a famine, and
arba‘a, meaning to enter into Rabr".

The word taslim, a verbal noun in the taf‘il verb form,
is also derived from the root s-I-m. In the literal sense, taslim
means “to surrender one’s will in order to obtain health,
stay away from harm, and keep healthy.” If we take the
word dinin the phrase “din islam” as the subject, the phrase
literally means “the method of avoiding harm and obtaining
health.”

In war, the reason why the term has been interpreted
as meaning captivity, slavery, and absolute obedience is
that the conquering person or army would ask the loser to
obey the laws formulated for them in order to avoid harm
and destruction, or in other words, in order to take the path
of health. Because most of the laws laid down by victors of
wars were very unjust, over time, the word taslim was
employed by people to refer to -captivity, slavery,
subjugation, and unjust compliance with the laws of the
enemy. On the battlefield, when someone is told to tas/im,



it certainly does not mean, “Come out of the trench to be
killed more easily!” Rather, it means, “Surrender if you want
to remain healthy.”

Thus, “din islam” is literally translated as “the way to
obtain health and avoid harm.”



Allah

This term was originally al-ilah. It has been repeated
2,697 times in the Quran and has occurred 5 times in the
form of allahumma. Three possible derivations have been
enumerated for the term allah as follows:

A) One is ilah (4) in the sense of “a being that is

worshiped,”?

a being upon whom the survival of all
creatures depend, such as the dependence of the image of
a person in a mirror on the person such that when the
person is not present, their image will not be in the mirror

either.

B) Another is ilah (1) as derived from the term walah or
lah, meaning “to be astonished, bewildered, or fascinated.”
The letter hamza in ilah is a substitute for the letter waw. In
this case, ilah means “one in the understanding of whom
intellects are bewildered.”

C) Third, it is derived from the term ilah (4)) meaning

reliance and refuge. Thus, it means “one who is the refuge

of everyone.”1°

9 Mufradat, p. 82; Lisan al-‘Arab, vol. 1, p. 188, entry ilah; Jami’ al-
Bayan, volume 1, p. 782.

10 [isan al-‘Arab, vol. 1, pp. 189-190, entry ilah; Kashf al-Asrar,
volume 1, p. 432.



D) One for whom everyone is lovesick and restless due to
separation.!!

Allah is the most predominant name used by Muslims
to refer to the Almighty. The Quran uses the term allah to
indicate that the only level of understanding humans can
attain regarding the essence of God is bewilderment. That
is, allah refers to the being that all creatures depend on for
their existence and the utmost understanding of any
creature toward this Creator is nothing but bewilderment,
bewilderment, and more bewilderment.

How can a being bound by the five senses
conceptualize an existence not bound by any constraint? Is
not the God described by human beings actually an
attribution of human qualities to God? Do humans not
describe God according to their own understanding of
themselves? In fact, the God discussed by humans is a
characterization of a perfect human, not the essence of the
Divine.

Imagine, if we humans did not innately possess
hearing and sight, would we be able to understand God's
“hearing” and “sight?” In that case, how would we describe

God? Maybe instead of the phrase, “O Lord! Look upon my
helplessness and allow me to see you,” we would say, “O

1 Lisan al-‘Arab, vol. 1, p. 190; Mufradat, p. 83; al-Tahgqig, vol. 1,
p. 106, entry ilah.



Lord, smell us and allow us to taste you!!!” This is because,
in such a case, we would be limited to three senses and
would not be able to conceptualize God's hearing and
vision.

- Do we not describe God based on our own senses?
- Are the names and attributes of God not, in fact, the
attribution of human senses to God?

The truth is that we humans are confined to our own
senses and do not perceive anything beyond them, so we
describe everything using these five senses.

In the first sermon of the Nahj al-Balaghah, Amir al-
Mu’minin (a) has said:“The perfect state of sincerity toward
God is to refute any attribute in Him, because an attribute
is proof that the attribute differs from the thing being
described, and a thing that is described is proof that the
thing being described differs from the attribute. Thus,
whoever describes God the Immaculate with an attribute
other than His essence has associated Him with something
else, and whoever associates Him with something else has
considered Him as two [distinct beings], and whoever
considers Him as two, has divided Him into components,
and whoever has divided Him into components has
misunderstood Him, and whoever misunderstands Him has
pointed to Him, and whoever points to Him has considered



Him limited, and whoever considers Him limited has
numbered Him, and whoever asks, ‘In what is He?’ has
considered God to exist in something, and whoever asks,
‘On what is He?’ has considered God as not being in other

places.”!?

By using the term allah to describe God, the Quran is
indicating the fact that no creature has the ability to
understand or describe God, and that bewilderment about
the severity of this inability is humanity's only share in
understanding God.

bsb.)l.e.wﬁ d}p}dlﬂa & dap (K 83lga) Lo oA uo.) uay>>u ISy 12
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Ahad

The original form of ahad was wahad, where the
waw was converted to a hamza for the sake of takhfif
(ease) (Raghib, vol. 1, p. 33). The term ahad is used
either as a noun, such as in ahada ‘ashar (eleven), or
an adjective.

In the role of adjective, ahad also refers to being
uncountable, and in this case, it does not mean “one.”
When we say there is one of something, it means that
there can be two, three, etc. of that thing. In fact, the
word “one” is used for someone or something that is
countable. The adjective ahad, however, is used for
someone or something that cannot be plural or
numbered.

Number is the expression of temporal or spatial
difference between two things. A thing is countable if
it has dimensions and is restricted to space, because if
two objects are in the same place at the same time,
they will overlap, but in this case, there will be no
duality [and there will be only one object]. Even the
number one indicates the spatial difference between
the object and the base in which it is located (i.e.,
space). In effect, we can only count something that can
be detached from its base, meaning that the object is



limited to a section of space and can be considered to
have boundaries.

Numbers are conventions that humans use to
express the constraints resulting from existing within
time and space. Thus, anything that can be counted
with @ number, even the number one, definitely
requires space as a base for its existence. For example,
consider two distinct but completely similar objects.
What differentiates these two objects is their spatial
difference. The distance between the two objects (i.e.,
their spatial difference) distinguishes them from each
other. Similarly, suppose we place one of these objects
in a specific location. Then we remove it and place the
other object in exactly the same location. What
distinguishes the two objects from each other, in this
case, is their temporal difference [as opposed to their
spatial differencel].

Time and place have a beginning, because if they were
eternal, according to the law of entropy,*® the world would

13 Entropy refers to the degree of disorder [in a system]. According to this
theory, the world is moving towards a state of disorder. If the world had no
beginning and was eternal, an eternity would have passed by now, in which case
the following would be true: A. The world would have reached the maximum
level of disorder by now, because it would have had infinite time to achieve this
goal, and as a rule, during this infinite time, the world should have collapsed
and all life destroyed. B. The galaxies would be so far apart that no stars or



have collapsed by now. God is the creator of time and space,
so He was present before their beginning and creation, and
He will be present after their end. This presence is
something incomprehensible to humans. [Since God exists
beyond time and space,] He is His own base, and this means
that even recognizing God as “one” is a great error.

Belief in the plurality of gods is a result of human
ignorance. Hence, God is called ahad. Ahad refers to the
unmatched existence that cannot be pointed at or counted.
Interestingly, from the ancient times until now, all Iranian
stories begin with the concept of “a5] 4 3a” (Q. Tawhid,
112:1), of course, using the phrase, “Yiki bdd, yiki nabad,”
which means, “There was one that was not one (i.e., not
able to be counted).” The first “one” refers to “being” while

the second “one” refers to the number [or lack thereof].

galaxies would be visible in our sky, because they would have had an infinite
amount of time to withdraw from each other.






Akhirah
Akhirah is the feminine form of akhir. Akhir means end
or terminus. The femininity of the term akhirah is a sign of
its receptivity. In other words, it is an end that draws every
creature to itself, like gravity.

Every being has an end that summons it, drawing it
toward its end. In our world, this can be exemplified as
decay and entropy which demand the collapse of all
structures. According to the Quran, such a pull exists. For
example, creatures are similar to balls that are thrown up
into the air, but the gravity of the earth summons them,
pulling them back towards itself. As stated by the Quran,
creatures have started their dreamlike journey from God
and will return to Him: “Ogaz5 ‘bJ\ ﬁg\j iy UL" (Q. Baqgarah,
2:156). The Quran considers the world as a passage in which
all creatures are merely travelers. They are passing
travelers, travelers whose akhirah draws them toward itself
and provides them with the means of passage.

In fact, what we understand and perceive as time and
its passage is the pull of a force which draws us toward itself.
It is similar to charged particles in an atomic accelerator.
When the accelerator moves the particles, one might think
that they are moving on their own towards their
destination, but the truth is it is their destination that is



pulling them and it is this pull that causes motion. Similarly,
when the vacuum cleaner draws in dust particles, the
particles “feel” that they are moving on their own, but in
reality, their destination is sucking them in. Akhirah means
“the destination that attracts.”

“035855 b 855505 S re 03T a3 <) Ul by Oghas (s
(Q. Bagarah, 2:4). And those who became safe due to what
has been sent down to you and what has been sent down
before you, and who believe based on knowledge in the end
that draws them toward itself.



’ L]
Mu 'min
Mu’min is one of the most prominent attributes that the

Qur’an uses to describe a true Muslim, such that being a
mu’min is the ultimate dream of every Muslim.

Mu’min is an active participle (ism fa‘il) from the root -
m-n (Qamus Qur’an, vol. 1, p. 123). The term means
provider or creator of security, peace, and tranquility.
Mu’min is one of the most notable qualities employed by
the Qur’an to characterize its true followers. Considering
the literal meaning of the term Islam, which means to
enter into health, we can understand the significance
and special status that the sense of security, peace, and
tranquility has in Islam. The following verses exemplify
this significance.

Verses Related to the Meaning of Mu’min

1“5 400 AT s Gl § ©Lalll 3193l Gadll §153aT Goddl &)
5 pale 8355 Y5 3gd die 433 33 Tl (ot 3,550 o3l
uyyu &b Y (Q. Bagarah, 2:62): Indeed, those who
have found and provide others with peace and
security, even those who are Jews, Christians, and
star-worshippers [in name] — if their inner peace and
security is due to belief in God and the Hereafter and

they spread peace and reconciliation among the



people [thereby following true Islam], then they will
have a reward beside their Lord, and they shall have
no fear or sorrow.

2. 4835 5 il ST ¥ Osha3al 5 455 o 4] Ul Loy gl T
AL UAET 5 Lo 15018 5 alief &pe 5T 53 (3523 Y 4l 3 488 5
madll &) 5 W5 (Q. Bagarah, 2:285): The Prophet
found peace because of what was revealed to him
from his Lord, and all the believers found peace, and
others were safe from them because of their belief in
and acceptance of God, His angels, His books, and His
messengers. “We do not differentiate between any of
His messengers.” And they said, “We heard and we
obeyed. O Lord, we ask for your forgiveness, and our
return is toward you.”

3. M &l 5 AT Bad Gudid § fpdas 3] enkasdll a3
095355 pb Y § agle 8357 (Q. An‘am, 6:48): We did not
send the prophets except to bear good news and
warn. Then, those who obtain peace and security,
whom others are safe from and spread friendship
among the people — they will have no fear, nor will
they grieve.

In the view of the Qur'an, mu’mins are constantly striving
to create comfort, security, and peace within themselves
and those around them, such that no event can disturb



their peace. A mu’min is a tranquil person from whom
others also obtain the sense of security and peace.

Although, according to the Qur’an, all those who have joy
and peace within are considered mu’min, the Qur’an
considers only a person as a complete mu’min whose
sense of peace and security is based on their belief in
God, because this is the only reason that does not
disappear as a result of various incidents, and also, with
His absolute power, He is a person’s greatest support and
window of hope. Sometimes money, power, fame, etc.,
also create a sense of peace and security, but all these
can be lost. Therefore, the peace based on these factors
has less stability. On this account, anyone who possesses
sorrow, fear, or worry, or is not happy and calm is not
considered a mu’min, and is even the exact opposite of a
mu’min. Furthermore, those whose harm others fear and
who ruin the happiness and peace of others through
their malicious behaviorare not mu’min.



Salih
Salih is also among the terms the Qur’an uses to describe

a true Muslim. Who is salih? And what are salih deeds?
Is every action a salih act?

Salih is derived from the root s-I-h meaning peace and
reconciliation. Raghib has defined it as eliminating
division and hatred among the people (ibid, vol. 4, p.
141). In the Qur’an, the term salih is derived from the
root s-I-h meaning reconciliation, eliminating enmity
between two people, eliminating division and discord,
and preventing every type of war or conflict. Therefore,
every good deed is not a salih deed, but only deeds are
considered by God as salih that have certain
characteristics:

eliminate enmity,

eliminate tension or conflict,
create peace and friendship,
turn discord into unity,

ik

or turn a dispute into a reconciliation.

Any act or behavior that involves one of these cases,
whether within the person or in relation to others, is
considered a salih act.



Considering that the literal meaning of din islam is “the
way to enter into health,” it is clear that the best deeds
in the sight of God are salih deeds, that is, creating peace
and reconciliation, not war and strife.

A Selection of Relevant Verses .

"5 &b Bl Ladl Hedh 58 5 ST 31 33 be Lo ot 8
Oslazs 1636 b oasl absdl (85507 (Q. Nahl, 16:97):
Whoever performs an action that causes friendship and
unity, whether male or female, while others are safe
from him and he has obtained inner peace, We shall give
them a good life and reward him better than what he
used to do.

“OgSE A B] 5 4320 OLESIB Heda 5 5 SLAN s ads A
(Q. Anbiya’ 21:94): Then whoever performs an action
that causes friendship and unity while others are safe
from him and he has obtained inner peace, his effort
shall not be without reward and We are the recorders of
his effort.

“5 &5 51,33 e Tl ot 5 5 Lefhe 3] 553 DB Ll Jak (5
Ol AR b 05555 Ll 5455 alalgl 3034 387 (Q. Ghafir,
40:40): Whoever performs an action that causes sadness
shall not be recompensed except with its like. And
whoever performs an action that causes friendship and
unity, whether male or female, while others are safe



from him and he has obtained inner peace — surely, they
will enter Paradise and receive sustenance without
reckoning.



Kufr, Kafir

Kafir, meaning a thing that covers, is the active participle
form derived from kufr. It is written in Mufradat, “The
term kafara means to cover an object.” (ibid, 1412 AH, p.
714).

When one object is covered by another, the object that
covers is called kafir. This covering includes the
appearance of an object and even actions. Covering a
car, placing a cover over something, and closing the eyes
or covering the ears to block perceptions are all forms of
kufr. This term is used when, without being able to affect
the essence of the object or action itself, something
covers the object or action, removing it from the reach
of its own perception or that of others. The original
essence of the object is not affected, and even the
function of the object does not halt or change. Rather,
the visibility of the action or the object’s outward
appearance is hidden.

Kaffarah, Kufran
The terms kufran and kaffarah are also derived from the
root k-f-r:

“O58 4 6] 5 auiad BLES B Badh 5b 5 LA e Jaks (ol
(Q. Anbiya’ 21:94).



“ .’Le:'l bl éigl-o;ﬁ g’LZgé,Qi" (Q Mé’idah, 589)

Kufran is an intensification of the term kufr. This word is
often used to describe those who cover or hide the good
and the blessings they have from themselves and others
with indifference, showing them as the opposite of what
they are (i.e., evil and misery). Thus, in word or thought,
the person disregards the blessings of God, disguising
them as worthless or bad. Instead of using them properly
and appropriately, they use God’s blessings in a wrong
and inappropriate way.

The word kaffarah is often used to describe something
that covers the effects of wickedness with goodness. In
other words, when one inflicts damage or harm on
oneself or someone else in a way that cannot be rectified
or repaired, what the person does to compensate or
make amends is called kaffarah, because by replacing it
with something good, the person covers the effect or
memory of the wrongdoing.

The terms kafir, kufr, kaffarah, kufran, etc., all include
the sense of something covering something else. In
Surah Ma’idah, verses 45, 89, and 95,* God describes

14 086 531 5 L ¥l 5 el gisdl 5 L b e pgile W83
U5 ey 1853 0 53 3 DHES 348 4 B35 (b Joliad 9351 5 50 52015
O9alUa)l db Elagle Lul” (Q. M3’idah, 5:45): And We wrote upon them



in it: a life for a life and an eye for an eye and a nose for a nose and
an ear for an ear and a tooth for a tooth, and there shall be
retaliation for wounds. Yet whoever forgives, that forgiveness is
kaffarah for the person, and those who do not judge by what God
has sent down, they are the wrongdoers.

“ e Sls Bk plab) B35 B e s Sl oS5 G803 Ay B (S Y
13) pST 558" 85 81 456 lonad 18§ 500 5035 53 3 50 5 (AT Ol L
0385 oKIal T S0 5 IS K0 1z 5 247 (Q. ME'idah, 5:89):
God does not hold you accountable for vain oaths, but He will hold
you accountable for the oaths you have made and broken, and its
kaffarah is to feed ten poor individuals with the average food, or
to provide them with clothing, or to release a captive. And those
who cannot carry out these kaffarahs shall fast for three days. This
is the kaffarah for the oaths that you make. Keep your oaths. God
thus clearly expresses His signs for you so that you may give
thanks.

“ o 5 250 10Aakh Sho BB o6 5 333 akT 5 Al ToBE Y Tghale 5l G
U2 51 pSlas plabs 5168 51 4aaS0l A5 Gk (s JA 153 ) (3 @alll Gy (133
558 A0 5 de A1 4B B B 5 Cal BE bl A2 0,31 U3 (Beddd o GUI3
plaxs| 93;' (Q. Ma’idah, 5:95): O you who believe, do not kill game
while in the state of ihram. And whoever of you intentionally kills
it must give a kaffarah equivalent to the cattle, an atonement that
two righteous people from among you acknowledge as equivalent,
to be brought to the Ka‘bah as a sacrifice or (instead of sacrifice)
to be fed to the poor, or to fast the equivalent of it that he may
taste the retribution of his deed. God has forgiven what has
happened in the past, but whoever recommences, God will take



kaffarah as an act or object that eliminates the harm of
a sin or a transgression against another person.

The Physiology of Kufr

According to our belief, humans are the addressees of
the Qur’an. Therefore, all Qur’anic words are interpreted
and translated based on the human anatomy. All human
actions, senses, and thoughts appear in their physiology,
and humans are not able to act beyond their physiology.
Therefore, kufr, in the sense of covering, is definitely a
physiological event.

Contrary to the conception most people have of their
senses, our sensory perceptions, such as seeing, hearing,
remembering, etc., are not entirely identical to reality.
Rather, through the brain’s filtering, humans only
perceive selectively. That is, of the hundreds and
thousands of stimuli one receives, one only perceives
things that have passed through the brain's filters. For
example, when you are in a noisy place, you are able to
selectively focus on only one sound. These filters are a
kind of kufr.

vengeance upon him, and God is mighty and capable of
retribution.



Sensory filtering, or kufr in Qur’anic parlance, is the
cause of many misunderstandings as well as incorrect
construals, judgments, conclusions, and thoughts.
Filtering is not necessarily bad. In many situations, we
need to filter out unnecessary stimuli for better focus,
but these filters may, in other situations, lead to
incorrect understandings or judgments. As understood
from the Qur’an, the reason why many people do not
understand or accept the true religion is incorrect
filtering.

Prejudices, incorrect definitions, uncontrolled emotions,
mental illnesses, disorders, etc., can all lead to incorrect
filtering or kufr.






Hadiths

The hadith was one of the most common cases of kufr
after the death of the Prophet (s). The hadiths and
manners of the Prophet, the Imams, and the close
companions of the Prophet (s) have constituted the main
sources and references of Muslims from the past to the
present. Sometimes, we can even see that hadiths are
considered equal to verses of the Qur’an and compulsory
to obey, and believing in and practicing them is
considered as one of the requirements for being a
Muslim. How can true and authentic hadiths be
distinguished from false quotations? Can an excerpt
from the sayings of a great personage be considered
stringently applicable to all human beings, regardless of
the culture, customs, and circumstances prevailing at the
time, let alone the matter of memory error?

There are very simple and practicable experiments each
of you can perform that show that when receiving
information from the environment, humans can make
serious errors. In a very popular experiment that is
commonly carried out in schools all over the world, a
student says a sentence to the student sitting next to
them who repeats it to the next student and this is
repeated by all students in the class one by one. The
sentence that the last person articulates is very different



from the sentence that the first person said. The more
individuals who participate and quote, the more
considerable the difference. Even so, each individual
testifies that they conveyed exactly what they had heard
from their predecessor. Let us now take a look at the
hadith reference books that are known as authentic
sources. Since most of these books were written
generations after the death of the Prophet and great
personages of the religion, a gap of over 200 to 300
years, and the reports have been passed down by
tradition from generation to generation such that at
least four generations have passed, we can say that, even
in the most faithful of cases, what is quoted from these
personages is not exactly what they have originally said.

Usual al-Kafr:
Author: Muhammad ibn Ya‘qub al-Kulayni

Date of Authorship: 300 years after the Prophet (s)
passed away

Description: The work is a collection of quotations
passed down among people by tradition. It contains the
highest number of hadiths without a chain of narration
(sanad).



Sahih Muslim:
Author: Muslim ibn Hajjaj Nishabari

Date of Authorship: 200 years after the death of the
Prophet

Description: This book is one of the six main books of the
Sunnis, and it is known as the most trusted reference of
the Sunnis after the Qur’an and Sahih Bukhari. The book
mainly concerns jurisprudential issues and religious
rules, and the author has endeavored to reproduce only
the narrations that he considered valid according to his
own point of view. Muslim Nishablri selected the
hadiths in this book from among the three hundred
thousand hadiths he had memorized.

Sahih Bukharr:
Author: Muhammad Isma‘ll Bukhari

Date of Authorship: Third century AH, 230 years after the
death of the Prophet

Description: This book is one of the six main reference
books of the Sunnis, and it is known as the most
authoritative reference after the Qur'an among the
Sunnis. The book mainly concerns jurisprudential issues
and religious rules, and the author has endeavored to



reproduce only the narrations that he considered valid
according to his own point of view. The author notes in
his book that before adding a hadith to Sahih Bukhari, he
would first perform a ghus/ and two rak‘ats of prayer
followed by an istikharah, and after making sure that the
hadith was authentic (sihhah), he would then record it in
Sahih Bukhari. In fact, the author considered istikharah

as a means to corroborate the authenticity of his hadiths.
Bihar al-Anwar:

Author: ‘Allamah Maijlisi

Date of Authorship: 1103 to 1070 AH

Description: This book has been written in 26 volumes.
The author's main aim, which was to create a collection
of all Shia hadiths, does not mean that all the hadiths in
it are approved by the author, because in many cases,
the ‘Allamah himself points out that the sanad of a
certain hadith he has cited is weak. The writing of this
book took about 23 years, and many of his students
helped ‘Allamah Majlisi by collecting hadiths and
narrations from different Islamic territories. ‘Allamah
Majlist did not have the opportunity to rewrite and
correct the second part of Volume 15 until the end of the
series. His students carried out this task in his stead. For
this reason, there is a significant difference in the quality



of the two parts. The ‘Allamah focused on Shia books
that had received less attention from scholars until his
time, were rarely cited, and were mostly out of the
spotlight. Therefore, few hadiths from famous Shia
sources can be found in Bihar. Ayatullah ‘Allamah
Sha‘rant — may God sanctify his soul — has said, “If
‘Allamah Maijlisi’s goal was to narrate only authentic and
reliable narrations, he would have done so. However, he
decided not to do this for several reasons, such as not
having enough time, allowing others to conduct research
and formulate their own views, putting a stop to the false
idea that traditionists (muhaddith) do not quote the
narrations they do not agree with and that they combine
narrations with their own mental judgments — just as
some non-Shia traditionists did not quote the narration
of Ghadir because it was incongruent with their views.
For this reason, ‘Allamah Maijlisi reproduced everything
he found and left their examination to the future
generation.”

Human Memory: How Reliable Is It?

Many people believe that memory works like a recorder
or camera. The mind records something and plays it all
back when needed with a single gesture. However,
psychologists believe that the memory works more like a
reconstructive device than a recorder. In fact, memory is



like a puzzle that we have pieces of, and the original
event does not constitute the basis upon which we put
these pieces together. We put the pieces of the puzzle
together based on our own mental patterns and the
inner definitions that we have formed, since childhood,
over the course of many years; patterns and definitions
that we consider as immutable principles. We make
decisions and judgments based on these “immutable
principles,” and we force others to follow the
fabrications of our own minds. Experiments performed
by Loftus have demonstrated that human memoryis able
to recall events that have not happened at all.’> By
placing a completely fabricated scenario among their
real memories, it was observed that a high percentage of
people considered the fabricated scenario as an
indisputable memory.

We think of our memories as words engraved upon a
mountain and that every time we recall them, we go to
the top of the mountain and read them, but this is not
the case. Memories are actually like words we have
written on the snow on top of the mountain, and this
snow melts over time with the introduction of new

15 | oftus, E.F. (2005). "Planting misinformation in the human mind: A 30-year
investigation of the malleability of memory". Learning & Memory. 12(4): 361—
366. doi:10.1101/Im.94705. PMID 16027179



events, running down into a lake at the bottom of the
mountain. New and old memories belonging to each
neural network (i.e., each collection of similar memories)
come together in a lake and are reviewed side by side.
Our memory circuits start to change from the first
moment they come into existence, and we can never
recover the previous data as they originally were. Even
so, we always consider our memories with certainty, we
trust them, we base our actions on them, and we defend
them with prejudice.

Another very simple experiment is to record your
conversation with someone, for example. After a month,
try to repeat and record whatever you remember
without listening to the recorded conversation. By
comparing these two tapes, you will see that there is a
gross difference between them. Now back to our main
guestion.

How authoritative are reports of the sayings and
manners of the great religious personages?

In recording hadiths and quotations, the first error
occurs at the very first moment, when the listener
attempts to perfectly perceive and receive the words of
the religious personage. That is, the first narrator, i.e.,
the original recipient and transmitter of the hadith, has



understood and transmitted the words of the personage
based on their own inner patterns and definitions, not
the exact words themselves. The second error occurs in
filtering large amounts of information when recalling and
guoting from person to person. The third error happens
when a saying is passed down through time and from
generation to generation. And these errors only apply to
true hadiths and honest narrators who have not
distorted or fabricated the hadiths, while books of hadith
are full of false sayings and hadiths.

Perhaps the best way to be free of these errors and
distortions is to learn from a famous hadith by the Holy
Prophet (s):

“Whenever a hadith comes to you from me, present it to
the Book of God and assess it with your intellect. If itis in
accordance, accept it, otherwise smash it across the

wall.”16

Unfortunately, books of hadith are full of quotations that
are neither compatible with reason nor with the Qur’an.

16 This is not a literal translation. See Husayn ibn ‘All AbG al-Futlih Razi, Rawd
al-Jinan wa Rah al-Janan fi Tafsir al-Qur’an, eds. Muhammad Ja‘far Yahaqqi and
Muhammad Mahdi Nasih (Mashhad: Astan Quds Radavi, Bunyad Pazhihish-
hayi Islam1, 1408 AH), vol. 5, p. 170.



Mushrik

Mushrik is derived from the root sh-r-k and means one
who partners with another in an activity or shares
something with another. (Raghib, vol. 4, p. 20). In general
parlance, the term is used to refer to a person who believes
that there is more than one god.

As stated by the Qur'an, humans are inherently
monotheistic and only believe in polytheism when they are
ill.Y” Penguins and beavers, for example, are creatures that,
according to the laws of creation, choose only one mate
during their lifetime and remain incredibly faithful to each
other. However, lions and cows are not like this. In my view,
the Qur'an considers the monotheistic tendency as a
genetic, innate, or natural tendency, such that it appears
even among unbelievers in the form of the tendency to seek
the origin of creation,'® and no creature can behave beyond
the structure of its genetics.’ This being said, if a creature

A 01 a3 il IS s Y e Gl 3185 (01 0 sl s ) lgs @36
0salas ¥ Wl 38T ESY 3 (Q. Ram, 30:30): Therefore, raise your whole being
towards the moderate or median religion. God created people based on it, and
God's laws are immutable. These are the laws revealed by God, but most people
do not know.

18 According to the Qur’an, even the function of genetics occurs within the
bounds of the laws of God.

19 See Babaee, Ruya-yi Havas (2009), p. 89.



that is supposed to be genetically monogamous attempts to
obtain more mates, it is considered sick.

In the view of the Qur’an, the tendency to be
monotheistic is also a genetic and structural trait that
appears even in unbelievers in the form of an inquisitive
sense seeking the origin of creation. The fact that science
seeks a fundamental particle even at the quantum level is
based on this sense. Even if healthy people do not accept
God on the surface, they believe in Him from within. The
reason for their outward and verbal opposition is because
of the common definition that is unfortunately wrongly
attributed to God. In fact, what they are against is the
widespread description of God. According to the Qur’an, if
a person believes in a multiplicity of creators, it is a sign of
illness. The Qur’an attributes this disease to a “sharing.”

Viruses

We humans have been exposed to attacks by various
viruses and germs for centuries, some of which have had a
profound effect on human genetics.

Viruses are repositories of genetic information that
can attach themselves to DNA strands. So far, about
100,000 viral elements have been discovered within the



human genome, forming up to 8% of the human genome.?°
This figure is large compared to the 1% of the genome that
provides instructions for making proteins in the body. These
viral elements are called endogenous retroviruses. They
have the ability to affect neighboring human genes and alter
the gene structure. Among these viruses, the bornavirus
causes changes in human behavior and mental illnesses
(e.g., schizophrenia and bipolar disorder, anxiety disorders,
dementia and general mood disorders).?! So far, four copies
of the virus have been found in the human genome, two of
which have mutated and are not capable of protein
synthesis. However, the other two copies are completely
intact and functional and can synthesize protein.??

According to my understanding of the Qur’an, the
thought or sense that multiple creators and origins of

20 carl Zimmer, “Ancient Viruses Are Buried in Your DNA,” New York Times,
October 2017, https://www.nytimes.com/2017/10/04/science/ancient-
viruses-dna-genome.html; Odile Heidmann et al., “HEMO, an Ancestral
Endogenous Retroviral Envelope Protein Shed in the Blood of Pregnant Women and
Expressed in Pluripotent Stem Cells and Tumors,” Proceedings of the National
Academy of Sciences of the United States of America 114 (July 24, 2017),
https://doi.org/10.1073/pnas.1702204114.

21 Mazaheri-Tehrani, Elham, et al. "Borna disease virus (BDV) infection in
psychiatric patients and healthy controls in Iran." Virology journal 11.1 (2014):
1-9.

22 Feschotte, Cédric. “Virology: Bornavirus enters the genome.” Nature vol.
463,7277 (2010): 39-40. d0i:10.1038/463039a


https://www.nytimes.com/2017/10/04/science/ancient-viruses-dna-genome.html
https://www.nytimes.com/2017/10/04/science/ancient-viruses-dna-genome.html

creation exist is due to the sharing of human and viral
genomes. For this reason, this type of disease is called shirk,
that is, a thought or behavior that results from partnership
or sharing.

On this basis, it seems that a mushrik is someone who,
like a person with multiple personalities, has a multifold
thought and belief due to being infected with viruses or
having more active endogenous retroviruses.



Mundafiq
Munadafiqg signifies a thing that causes repulsion and
separation, something that disperses.

A munafig is someone who causes separation,
dispersal, repulsion, or hostility between two or more
people.

Sometimes, a thought, belief, inappropriate word, or
action can cause conflict. The Qur’an calls individuals whose
actions, behavior, ideas, and words destroy the unity,
rapport, intimacy, and wholesome solidarity among the
people munadfiq. It is understood from the Qur’an that
duplicity and the desire to destroy unity and intimacy is a
kind of disease and abnormality.



Najis

Najis means “dirty and unclean,”?

or any unsanitary
thing. It also refers to illnesses that last for a long time. The
aging and debilitation of the body are also termed najis.

The term najis has a single occurrence in the Qur’an.
However, it is used frequently in the hadiths and teachings
of the Prophet and saints of God. The only case in the Qur'an
appears in verse twenty-eight of Surah Tawbah, where it
describes polytheists as najis.?*
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“0O you who have attained peace (and all are safe from
any wickedness from you)! The polytheists are indeed
unclean, and after this year, they must not approach the
Sacred Mosque. If you fear poverty, God will soon enrich
you with His grace, if He wills, for God is All-Knowing and All-
Wise.”

23 Qamdas Qur’an, vol. 7, p. 15.
24 See Ma‘ni Lughat Mushrik (Meaning of the Term Mushrik), p. 34.



It can be understood from this verse that polytheism
may be contagious and transmittable among humans.
Perhaps the reason for the Qur’an’s order to prevent
polytheists from entering the Sacred Mosque is risk of
contagion, which can affect the health, peace, and security
of Muslims through various means, including thought,
speech, hypocrisy, pretense, etc.

Naijis, in the sense of a long-lasting illness or the aging
and decline of the body, has many examples. The influence
of a bad companion — or in the language of the Qur’an,
companionship with disbelievers, polytheists, criminals, etc.
— is one such example as having bad companions leads to
lasting mental diseases, and as a result, premature aging.

A category of stimuli of great importance for primates, humans in
particular, is that formed by actions done by other individuals. If we want to
survive, we must understand the actions of others. Furthermore, without
action understanding , social organization is impossible. In the case of
humans, there is another faculty that depends on the observation of others’
actions: imitation learning. Unlike most species, we are able to learn by
imitation, and this faculty is at the basis of human culture. The mirror
neurons mechanism appears to play a fundamental role in both action
understanding and imitation. Mirror neurons are a particular class of
visuomotor neurons, originally discovered in area F5 of the monkey
premotor cortex, that discharge both when the monkey does a particular
action and when it observes another individual doing a similar action. There
is a rich amount of data proving, indirectly, that a mirror - neuron system
does exist in humans. Neurophysiological experiments demonstrate that



when individuals observe an action done by another individual their motor
cortex becomes active, in the absence of any overt motor activity. %

According to the Qur’an, believers and Muslims should
keep away from disbelievers [kafir], polytheists [mushrik],
and unclean [najis] people, all of whom are ill. The reason
for this distancing may be that their illness can be
transmitted through their behaviors and words. Scientific
studies suggest that you should keep away from people with
a scathing tongue, as well as despairing, pessimistic,
depressed, stressful, and rude individuals. Similarly, the
Qur’an instructs us to avoid such individuals in addition to
kafirs and mushriks.

25 Title: The Mirror- Neuron System
Authors: Giacomo Rizzolatti and Laila Craighero

Journal: Annual Review of Neuroscience.2004.27:169-92



Marad

Marad means injury, sickness, and unhealthiness.

The term marad in the Qur’an is often used with the
word galb (heart). As understood from the Qur’an, the most
significant cause of human ignorance and misery is an

unsound heart.?®

%6 The term qalb has a special status in Islam. Most Muslims consider
the heart as the site of connection with God, of revelation and
inspiration, and in general, of contact with the metaphysical. In
dictionaries, galb is defined as inverting or reversing. Raghib writes,
“Qalb is the transformation of an object from one form into another,
such as reversing an article of clothing” (Qamdas Qur’an, vol. 6, p. 23).

Throughout their lives, we humans are trapped in the cage of our five
senses. These senses prevent us from perceiving the truth of creation.
In other words, during our worldly lives, we perceive the illusion or
fantasy our senses create for us instead of seeing the truth. It is like
dreaming. The world we witness is “galbed” (transformed and
inverted) by a part of our being. Thus, it can be inferred that the heart
(galb) is the part of our being that transforms the input from the
senses into what we call the world. If this transformation is not
accomplished in accordance with the purpose of creation, our
perceptions and performances in the world will be incorrect and divert
us from the original path of creation. The Qur’an suggests an unsound
or dysfunctional heart leads to an unwholesome understanding of the



As the Qur’an indicates, the health and illness of every
creature in existence has been created for a specific
purpose, and its body and other aspects of its existence
have obtained a unique structure based on that purpose.
Therefore, the soundness or unsoundness of a creature
depends on how its body and structure function. If its
structure acts in line with the purpose for which it was
created, it is healthy and sound, but if it runs counter to the
purpose of its creation, this state is called marad. A marad
(disease) can have physical, mental, behavioral, etc.,
manifestations.

world and its events, and this is a prelude to every sin and
transgression.



Fasiq

The term fasiq, derived from the root f-s-q, means
departure or emergence. Most philologists have provided
the example, “fasaqati al-ratbatu ‘an qishriha,” meaning
“The date emerged from its skin.” According to Raghib, the
religious term fisq is derived from the same root as the same
term in the above example. In al-Misbah?” and Agrab,?® it is
explained that, according to one view, fisq refers to the
withdrawal of an object from another object due to
corruption.?

When an object exits its covering (e.g., sheath, husk,
or protector), which previously safeguarded its health and
well-being, and is thus exposed to decay and ruin, the term
fisq is used. Fasiq is an active participle (using the form fa‘il),
referring to a person who has exposed themselves to ruin
and also brings about the ruin of others. Given the meaning
of the term Islam, the term fasig can cover many actions.
Failure to observe modest Islamic dress [hijab] (whether by

27 AlI-Misbah al-Munir fi Gharib al-Sharh al-Kabir
2 Agrab al-Mawarid fi Fusah al-‘Arabiyah wa al-Shawarid
2 Qamis Qur’an, vol. 5, p. 176.



a woman or man),®® hypocrisy,3! negative thoughts and
words,3? excessive fear, deception, whining, etc., are
examples of fisq.

The Qur'an identifies fasig individuals as
untrustworthy and advises the utmost precaution when
dealing with them:
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“O you who have faith! If a fasig individual brings you
some news, verify it, lest you should attack some people out
of ignorance, and then, when you realize, become regretful
for what you have done.” (Surah Hujurat, 49:6)

30 According to the Qur’an, hijab is not only for women, but for
both genders. In the Qur’an, hijab is the observance of modesty in
matters that can cause sexual arousal in the opposite sex,
including dress, words, and behavior. Unfortunately, most people
consider hijab in terms of the visibility, or lack thereof, of a
woman's hair, but this presumption is completely wrong. Failure
to observe hijab destroys the stability and security of society and
families, because it causes abnormal outbursts of animal instincts
and hence crime.

31 Duplicity destroys trust and prevents people from correctly
recognizing danger.

32 Negative thoughts and words can include recalling bad
memories and retelling them to others as well as despairing,
upsetting, sad, frightening, misleading, and depressing talk.



Fasid

According to Raghib, fasid (literally corrupt or
unsound) refers to the divergence, whether small or large,
of an object from the state of moderation (ibid, p. 175). In
other words, a thing that deviates from a state of
moderation and health toward a state of destruction has
experienced fasad (literally corruption or unsoundness).
There are many examples of fasad. For instance, fear in
moderation guarantees survival, but too much or too little
fear is detrimental to survival.

Fasid is the active participle of fasada. It refers to a
person who has not only deviated from moderation but also
causes others to deviate.

Ifsad means corruption. “Ls awid ol & o (Q
Bagarah, 2:205): He struggles in the land to cause
corruption in it.

Mufsid means corruptor, and it is the opposite of
muslih (reformer): “mladl 5o wuidl (L all 3”7 (Q. Bagarah,

2:220, trans. Ali Quli Qarai): Allah knows the one who causes
corruption from the one who brings about reform.
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Remember when God made you successors after the
people of ‘Ad, and settled you in this land so you may build
palaces in its plains and carve houses out of the mountains.
Remember Allah’s bounties, and do not deviate from
moderation in this land.
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O people! Observe justice in weighing and measuring
goods, and do not cheat people of their goods, and do not
deviate from moderation (do not act in excess or neglect)
on the earth.



Taghut
Taghut means to exceed limits and boundaries. When
something goes beyond its natural and healthy boundaries
in a harmful direction, it is called tughyan (literally eruption
or rebellion). Tughyan involves a continual escalation that
harms others as well.

Taghat is a verbal noun. Its original form was
taghayut, similar to raghabut, rahabdt, and rahamdat. The
letter y was moved before gh and converted into a. Since
the term can be used in either singular or plural sense, it is
a verbal noun (see Turayhi, Majma“al-Bahrayn). Although it
is originally a verbal noun, it is substituted for the active
participle, i.e., taghi. Taghat refers to a person who indulges
in something harmful, causing harm to oneself and others.
Taghut can involve excess or indulgence in any area.

Most people use the word taghdat to refer to
oppressive and tyrannical kings and politicians. In the literal
sense, however, the term taghdt covers all humans who
exceed the proper bounds and whose excesses cause harm
and loss, regardless of whether these excesses are directed
at goodness and mercy or wickedness and wrath. This is
because excess in goodness and mercy can sometimes
cause harm and corruption.



Mulhidin
Them term mulhid is derived from the root /-h-d,
meaning deviation from perseverance (ibid: p. 182).
Mulhidin is the plural form of mulhid, which refers to
someone who, due to lack of perseverance, deviates from
the right or from a condition for health and soundness and
also causes the deviation of others with low perseverance.



Weakness, incapability, or low perseverance can have
psychological®* and physiological origins.>* In either case,

3 Our human brains experience the world in patterns acquired
from childhood through education and experience. After birth, the
brain begins to filter part of the information obtained from the
environment and looks for patterns in this information. In order to
survive, our brains learn to find patterns even where there are
none. In other words, we cannot experience the world without
patterns.

Weakness and inability are sometimes the result of incorrect
patterns in the mind. These patterns can be incorrect beliefs,
ideas, or interpretations. A 2008 study at the the University of
Texas at Austin found that people who felt more lacking in control
had a greater tendency to see patterns that did not exist.
Furthermore, those who had more superstitious beliefs about the
supernatural were more likely to perceive illusory patterns.
(Blackmore, S., & Moore, R. (1994). Seeing things: Visual
recognition and belief in the paranormal. European Journal of
Parapsychology, 10, 91-103; Whitson, J. A., & Galinsky, A. D.
(2008). Lacking control increases illusory pattern perception.
science, 322(5898), 115-117).

Incorrect patterns may be the greatest cause of deviations in
belief, thought, and even everyday life, and weakness can be a
significant factor in these patterns.

3* Many physiological factors can be named for physical or mental
weakness. Some examples are as follows.

® Anxiety and stress: This can be due to hormonal factors,
amygdala dysfunction, etc.

e Metabolic and endocrine disorders: hypothyroidism,
overactivity of the parathyroid gland, hypopituitarism,
hypoglycemia, diabetes, uremia, potassium deficiency,
sodium deficiency, and acute and chronic kidney failure.



however, the result is illness of the body and mind. This
disorder causes people to deviate due to even the slightest
pressure in life. In the Qur’an, deviation means to withdraw
from health, happiness, and the goal of creation.?

Thus, in the Qur’an, a mulhid is a person who, despite
being aware of truth, righteousness, and health, tends
toward unrighteousness and error due to weakness, fear,
inability, and lack of perseverance. In other words, ilhad is
any deviation from the right due to weakness, inability, or
lack of perseverance.

e Liver diseases: acute hepatitis, chronic hepatitis, and liver
cirrhosis (development of scar tissue in the liver and
eventual liver failure).

% See entries Islam and ‘Adhab.



Zulm, Zalim
Zalim is the active participle of the root z-I-m. lbn
Faris has noted that zu/m has two basic senses: (1) darkness
and blackness, and (2) oppressively moving a thing from its
proper position (Qarib, 1987: vol. 1, p. 713). A person who
is oppressing someone cannot perceive the truth, just like a
person in darkness cannot see their surroundings. In
general, it can be said that zuIm means oppression and
leaving something out of its proper place (Rampuri, 1984:
vol. 1, p. 569). For example, zalamtu al-sigd’ means “I
milked the animal in an untimely manner.” Similarly,
zalamtu al-ard means “I dug a well in an inappropriate
location.” Such land is called mazlimah and the soil taken

from it is called zalim.

The darkness in our human world is not a true
existence. Instead, the concept emerges as a result of the
limitations of our senses. In the vernacular, anything we
cannot see or perceive is considered to be in zulumat
(darkness). Zulumat leads to error because the truth cannot
be seen in it. Perhaps, it is for this reason that we cannot
situate anything in the right place in zulumat.

What we identify as the world is a part of creation that
our structure has enabled us to perceive. Thus, we say a



being is in zulumat or darkness relative to us in the following
cases.

1. Our existence is not designed to perceive it, such as
our inability to hear and see different sound
frequencies and electromagnetic wavelengths.

2. When, due to injury, our constitution or structure has
lost at least part of its natural ability to perceive.

Hence, it seems that in the Qur’an, a zalim is a person
who, due to their inner imperfection and darkness, causes a
thing or person to be placed in a location that is
inappropriate for said person or thing, producing harm to
themselves and others as a result. This damage can be
either physical and material, or psychological. Even
obstruction of a God-given talent or ability can be an
instance of zulm.

Per this understanding of zalim in the Qur’an, in
human societies, a person is considered as a zalim when
they are in an inappropriate position, whether in terms of
status or expertise. The term zalim is applied to some
politicians and officials because they do not possess
sufficient knowledge, eligibility, competence, and skill for
their respective positions and are inappropriately placed in
their roles. The effect on society is damage to each member
of society and the structure of society as a whole. Examples



of zulm or oppression include illiteracy, smoking, austerity,
distortion of doctrinal books leading to catastrophes and
preventing the actualization of human abilities, giving
individuals  unsuitable  positions, and  accepting
inappropriate posts.

‘bl g dlll ) sl (B Y 2005 Ly i U5 5% ol
(Q. Ghafir, 40:17): Today, every person will be requited for
what they have done. Today, no one shall be placed in a
wrong or inappropriate position for God is swift in
reckoning.



Mujrim

The term mujrim is derived from the root j-r-m.
Mujrim refers to a person or thing that eliminates the ability
to produce or bear fruit. The term jurm is used when the
essence of a being is to bear fruit or be productive, and for
whatever reason, it loses its ability to do so, such as a fruit
tree that no longer bears fruit or a bee that does not
produce honey (Raghib, vol. 2, p. 28).

In the Qur’an, a sound and healthy human is a being
that naturally produces good deeds. That is, doing good to
others is one of the innate characteristics of humans, except
in case of illness or disorder wherein the person does not do
good to themselves and others, and the person is
unproductive. Thus, it seems that according to the Qur’an,
a mujrim is not a criminal but a person who deprives the
fruits of their goodness from themselves and others.
Therefore, the Qur’an does not consider just any action or
behavior as a jurm. One may say to oneself, “I am not a
sinner before God, because | do not harm or bother
anyone.” Yet, the Qur'an even considers it a sin to be
unproductive and ineffective. Consequently, mujrim refers
to the following:

e one who does not do good to others,



e one who is not useful to oneself and others,
e one who is unproductive.

Hence, based on the Qur’an, not doing good to others
and being useless to those around you are sins. The Qur’an
states that such people will suffer in this world and the
hereafter.

Relevant Verses

® ‘ez pss JI LT B 155" (Q. Hijr, 15:58): They said,
“We have been sent toward an unproductive people
who do no good.”

L)

o Y b D ¥ pker d B L, ol 52 W (Q
Taha, 20:74): Whoever comes to their Lord without
fruits, indeed for them shall be hell where they are
neither dead nor alive.

® g e pss Ve ol &y, 03”1 (Q. Dukhan, 44:22): (Moses)
called to his Lord, “These are indeed an unproductive
and goodless people.”



Dhanb

Any thought or behavior that results in future
destruction or harm is called dhanb. The term dhanb means
tail or extension and originally referred to catching an
animal’s tail (ibid, vol. 3, p. 24). In general, dhanb is any
action that is followed by harm or loss of benefit.

The Qur'an refers to any defect or insufficiency
involving a person in the present but caused by an event in
the past as a dhanb. Sometimes, the effects of actions we
have done in the past last for years, even for the rest of our
lives. The Qur’an calls these effects dhanb. Dhanb consists
of a deed’s consequences. This deed may not be a sin in
itself, or it may seem acceptable, but it leads to a series of
events that eventually end in harm or defects in the
individual and leave destructive effects on us and our lives.
For example, not exercising, overeating, not eating
properly, indifference to a good opportunity in life — which
at the time, one does not consider as a sin — and practices
such as smoking all lead to defects in a person’s life and
being. These defects are the person’s dhanbs.

It must be noted that these acts are not considered
sins because, until today, false preachers of Islam have
distorted Islamic teachings. As we know, the literal meaning



of the term Islam is to enter health, and anything that
endangers human health, whether physical, mental, or
social, is considered a sin from the point of view of true
Islam. Sometimes, even an inappropriate word or a wrong
decision leads to a dhanb. Our dhanbs are the cause of many
of the aberrations (i.e., problems and diseases) in our lives.
Thus, when we ask God “ighfir lana dhunidbana” (cover our
dhanbs for us or absolve us of our dhanbs), we are asking
God to mend faults that originated in our past deeds, which
may not have seemed sinful when we committed them.






Sayyi‘at
The term sayyi’at (singular sayyi’ah) is derived from
st’, meaning anything sad and sorrowful (ibid, vol. 3, p.
347). The Qur’an denounces sorrow and grief and considers
any factors that cause such feelings as sins.

Islam is a religion of health and soundness, and the
physical, social, and psychological harm of grief and sorrow
has been thoroughly proven in psychology and medicine.
Therefore, from the Qur’anic point of view, true believers
[mu’min] avoid sorrow. If they are unintentionally affected
by grief, they fight against it and make every effort to
restore themselves to happiness and health.

Relevant Verses
o “lsles Ll ilol8” (Q. Nahl, 16:34): So the sorrow and
grief of what they had earned visited them...
® ‘S L wlil ayJ W3 (Q. Zumar, 39:48): And the
sorrows and griefs of what they had earned appeared to
them...

The Qur’an does not call all wicked deeds as sayyi’ah.
In the Qur’an’s view, sayyi’‘ah consists of any action,
thought, or belief that leads to grief. The Qur’an considers
it a sin to remain affected by sorrow and repeatedly



introduces mu’mins as individuals who are free of fear and

SOIrrow.

{

Cos 2 Y s gele s 6 slas &5 (e ” (Q. Bagarah,
2:38): Those who follow My guidance shall neither
have fear nor shall they grieve.

“ gell 5 4l o i Coetlall 5 (5 Lalll s 5ol 1 3 195l Copdll )
oo Y g pale 53 Y 5 o) die mayal ools bdlo Jae 5 51

- a0

o9 (Ibid, 2:62): Indeed, those who have found and

provide others with peace and security, even those
who are Jews, Christians, and star-worshippers [in
name] — if their inner peace and security is due to
belief in God and the Hereafter and they spread
peace and reconciliation among the people [thereby
following true Islam], then they will have a reward
beside their Lord, and they shall have no fear or
SOrrow.

“ el B3 V5 4, Mo 0 Al (pimis a5 o gy oLl 6 L
o9e v Y o (Ibid, 2:112): Certainly whoever makes
themselves healthy and sound for the sake of Allah
and is virtuous, they shall have their reward near their
Lord, and they shall neither have fear nor shall they
grieve.



O i e Y g made Gox Y all LSl 51 Y (Q. Yunus,
10:62): Know that the saints of God are those who
have no fear or sorrow.

This negative view toward fear and sorrow in the Qur’an,
which is also included in the term sayyi’ah, corresponds
precisely with the literal meaning of the word Islam (which
means entering health) because fear and sorrow are
obstacles to health and harmful to the mind.

Unfortunately, the spread of grief in religious
communities is only due to ignorance about the reality of
God’s religion.






Ithm

The term ithm refers to actions that prevent the
attainment of rewards (ibid, vol. 1, p. 149). Some meanings
of the term include slowness and delay (lbn Faris, vol. 1: 60-
61; FirGzabadi, vol. 4: 73-72). Ibn Faris (d. 1005/395 CE/AH)
was the first to mention slowness and delay as the basic
meanings of the term. Raghib has also cited these senses.
Because ithm and itham are used for actions that prevent or
impede the attainment of rewards, the terms include the
concept of delay and obstruction of good deeds, or in fact,
negligence and failure in doing good deeds. Ithm has been
mentioned 48 times in the Qur’an, 11 times in Meccan
surahs and 37 times in Medinan surahs.

Ithm is another severe sin in Islam. The Qur'an does
not refer to any sin as ithm. Instead, it calls actions ithm
wherein one loses something good or deprives oneself of
the opportunity to obtain good. The Qur’an considers
procrastination in the pursuit of good as a sin that God’s
servants must account for on the Day of Resurrection.
Interestingly, the terms ghafr and istighfar are not used in
the Qur’an for forgiveness and removing the effects of ithm,
which itself expresses the significance of the sin of ithm.



The Qur’an considers the sin of people who deprive
themselves of goodness through inaction and laziness to be
so great that one cannot eliminate its adverse effects only
through istighfar.

People who cause the loss of great good, whether in
work, knowledge, health, or anything else, out of laziness or
inaction commit the greatest of sins. Leaving today’s work
for tomorrow and not appreciating each moment is
devaluing life and the blessing of being alive, which is a great
sin from the Qur’an’s point of view.



‘Adhab
The term ‘adhab is derived from the root term ~dh-b,

meaning salubrity. Salubrity refers to a type of pleasure that
brings about health.

Raghib has mentioned several possibilities about its
original meaning. For example, he has noted that it is
derived from ‘adhaba. ‘Adhdhabtahd means “I eliminated
his salubrity in life,” similar to the term marradtahd, which
means “I eliminated his disease.” Ma’ ‘adhb is said to be
polluted and turbid water. On this basis, ‘adhdhabtahd
means | made his pleasure turbid and polluted (Raghib, vol.
4, p. 309).

Contrary to popular belief, the word ‘adhab does not
mean torture and pain but a lack or reduction in salubrity,
which is a kind of health-giving pleasure. Not only is there
much stimulation in this sort of delight, but an increase in
awareness and health also accompanies it. According to the
Qur’an, some actions and behaviors cause disorders in the
body and mind, and even lead to events in a person’s life
that destroy the pleasure and salubrity of life. “ iy = .41 L,l

Il Dlie ned 5 Ik Al lgpz o oLl S50 (Al ‘Imran, 3:177):
Indeed, those who sold their iman (faith accompanied by
security) in exchange for kufr (obscurement of truth) did not



harm God at all. Instead, for them there is a painful
unpleasantness. (In other words, they will lose their
salubrity and suffer from its absence).

Indeed, one who removes the sense of peace and
security from one’s life in any way will lose the pleasing
salubrity of life and health.

The Qur'an primarily uses the word ‘adhab in
conjunction with the terms alim, ‘azim, and nar. Alim means
painful while ‘azim means great. As for ‘adhab al-nar, it
refers to the state where pleasure, comfort, and health are
so far removed from a person that they experience suffering
similar to burning in fire. Counter to what many people
believe, God Almighty has not threatened human beings
with torture and punishment. Instead, He has said that
whoever sins will lose the sweetness of life and experience
this lack of sweetness in an unpleasant manner.



Dallin
Dallin, derived from the root d-/-/, refers to those who
are lost and misguided. Misguidance only makes sense
when it relates to something that has a very clear purpose
or end. The end of all creatures, according to the Qur’an, is
“toward God”: Inna li-Allah wa inna ilayhi raji‘tn (Q.
Baqgarah, 2:156).

In contrast to how humans perceive themselves,
humans have not been created free. This lack of freedom is
entirely evident if we put aside what humans were, where
they were, and how they experienced creation before their
worldly experience and only focus on their present
experience of creation, i.e., the world. The restriction of
experiencing the world in three dimensions, the limits and
defects of the five senses,3® the limitations and errors of the
memory and brain, and the influence of instincts®’ all

% See Mohammad Babaee, Rawya-yi Havas, 2009.

3 Humanity's self-conception is that they follow their own reason
and logic, but this idea is completely wrong. In fact, the difference
between humans and animals is that the latter only follow their
instincts while humans also use their intellects to satisfy their
instincts. Basically, reason, logic, and even human knowledge are
tools in the hands of instincts. Humans have no knowledge of the
nature and origin of these instincts. These instincts are what give
a being, especially humans, a purpose. By creating feelings and
instincts, God Almighty leads humans toward a specific but



indicate the purposiveness of human beings. Humans are
like a missile fired at a specific target that must travel a
particular path. If this missile has intelligence, it can react
according to the situation and choose the easiest and safest
route to the target. If the missile has senses and is alive, it
will feel this targeted and purposive movement in the form
of internal or instinctive tendencies and inclinations.
Whenever it is on the shortest correct path, it will feel
pleasure and sweetness. However, when it deviates from its
course, this feeling will be reduced until it eventually feels
something akin to pain and suffering. Humans are like a
missile fired at a target. Whenever they deviate from the
target, or in the words of the Qur’an “lose the way,” they
feel it in the form of a lack of or reduction in salubrity and
pleasantness.®® In contrast, whenever they are on the right
path, they experience a healthy feeling of pleasure and
sweetness.

unknown (to humans) goal. According to the Qur’an, if a person is
healthy, their instincts will lead them to the sacred goal of creation
by a path that God calls an‘amta ‘alayhim (Q. 1:7). If these instincts
and tendencies become ill or abnormal, they induce behaviors,
feelings, and thoughts that, according to the Qur’an, draw humans
away from the purpose of His creation. For this reason, such
people are called lost or misguided.

8 ‘Adhab means the loss of sweetness or pleasantness.



Maghdub

It is the passive participle of gh-d-b of the form maful.
Ghadbah refers to a hard, sharp rock. Wrath is called
ghadab because people in an angry state are inflexible and
harden like a rock. Furthermore, like the sharpness of rocks,
they become abrasive and harmful. Maghdib people, in the
Qur’anic view, are those who knowingly or unknowingly
throw themselves into hardship, suffering, affliction, and
pain. According to the Qur’an, these people can be either
sinners or religious people.

The ultimate goal of all human beings, both sinners
and the pious, is toward God.*® The only difference is in the
manner the path is traveled. From the point of view of the
Qur’an, some people traverse this path with a feeling of
pleasure and sweetness*® that is constant both in this world
and in the hereafter. Others, however, travel the path with
hardship and suffering, like crossing a rocky path where the
rocks are solid, sharp, and rough. These people who have
fallen upon hardship are not always sinners. They also
include those who, out of ignorance and in the name of
religion and self-purification, subject themselves to

mmmmmm

394 el il g eued s i oes U7 (Q. Qaf, 50:43): Most certainly, it is
we who givé life and bring de’ath, and toward Us is your return.

10 ade il (3l bILS" (Q. Fatihah, 1:7): The path of those You
have blessed.



incorrect and baseless austerities and hardships. Instead of
controlling their “selves,” they destroy them.*' Such people
are also considered maghdib.*? I1slam is a religion of health,
so it opposes unhealthy sleep deprivation and food
deprivation. The lack of a proper healthy diet and prolonged
sleep deprivation may cause disease and delusion, which
are sometimes confused with true intuitions or divine
visions. Many misguided people voluntarily make
themselves ill through prolonged hunger and sleep
deprivation, leading to delusions that they call divine
visions.

Unfortunately, throughout history, some people have
been caught in the trap of extremism due to ignorance and
failure in following the prophets. Thus, they engage in some
form of self-harm and harming others in the name of God.
This religious self-harm is not specific to Islam; most

1 Tadhkirat al-Awliya’ is a book that is full of delusional, misguided
people such as this.

2 ST pl o U ) e S sl T Al i i o L
seles poi) SUYI Lokl UGS Ll oy Aalls LS s4emdt” (Q. A'Taf, 7:32):
Say, “Who has forbidden the divine adornments He has created
for His servants and the pure provisions?”

o ) R o) R ) L S o S Ll Y (Q
Bagarah, 2:172): O you who believe, eat the lawful and pure
sustenance which We have given you and give thanks to God if you
worship Him alone.



religions and sects suffer from it. Jainism*® and some Islamic
and Christian sects are several among hundreds of schools

3 Jainism was founded in the mid-sixth century BCE by a man
born to a royal family. His parents were followers of a sect that
considered the clothing of mendicants to be a source of pride and
sallekhana (voluntarily fasting to death) as a privilege, blessing,
and honor. When he reached the age of thirty, his parents ended
their lives through deliberate starvation. This incident affected
him. He abandoned all worldly possessions, discarded his clothes,
and lived an ascetic life in West Bengal. He engaged in various acts
and studies to cultivate his soul and obtain self-knowledge. He
lived in this way for thirteen years. He gathered a following who
later named him Mahavira (the great hero) and, in accordance
with their distinguished and distinct beliefs, named themselves
Jains. Among his followers, Mahavira chose a group of single men
as the clergy of the religion and also gathered a following of
women who had abandoned the world. When he died at the age
of 72, he had about fourteen thousand followers. This school
gradually became a collection of the strangest religions in history.
Nudity is an aspect of Jain austerity and a way to reach absolute
truth and the end of all suffering. The followers of this religion are
required not to wear clothes and only cover their private parts
minimally. Some followers obey this religious teaching while
others do not. The naked and the clothed form two groups, and
there is conflict among them. Jainism is divided into a total of 84
sects. Their austerity is rooted in the basic teachings of Jainism.
The basic Jain teachings regarding austerity included nudity and
absolute starvation, such that if one perishes, one attains a great
status. Suicide (sallekhana) was also part of this austerity. This



that have unfortunately met such a fate. Similar thoughts
with less intensity can be seen among many sects that have
branched out from the divine religions. These thoughts are
neither approved by the saints of God nor by reason and
science.

could be carried out through strict mortifications. Vegetarianism
is also part of the ascetic life of Jainism. They believe that such self-
denial can eradicate the evil root of materiality from the human
essence, so that the person becomes enlightened and does not
suffer the affliction of reincarnation.



Jabbar

What ordinary people think of when they hear this
word is an angry, powerful, and ruthless person. By
referring to dictionaries, we find that jabbar is a hyperbolic
form (sighat al-mubalaghah) from the root j-b-r. Jabr refers
to the correction or rectification of an object using force. It
can also mean reducing something from a fractured state
(i.e., the opposite of fracture). Raghib writes that jabr
originally signifies the restoration of a thing through force.
“Jabr: to make a person wealthy or to mend a person’s
fractured bone.” (Qamis Qur’an, vol. 2, p. 2)

Contrary to popular belief, jabbar describes the
motherly characteristic and extreme kindness of a powerful
person who, out of severe mercy and kindness, perseveres
in using their power to make someone healthy. Ya jabbar
kull kasir wa ya musahhil kull ‘asir means “O mender of
every fractured thing and O facilitator of every difficult
thing.” (Ibid, p. 3).

In reference to God, jabbar can be described as
follows: O Mighty and Merciful Being, O Mighty Healer, and
O Healer and Restorer of our ruined beings. The name
jabbar is the manifestation of God’s healing and restorative
mercy on creatures. Jabbar is an attribute of mercy for God,



while it is a blameworthy and reproachable attribute for
humans. This is because the Qur’an disapproves of the
imposition of one’s will over another even if the purpose is
to correct the other. This disapproval indicates the high
significance of voluntary action in Islam. The Qur’an invites
human beings to voluntarily act based on reason,
knowledge, and piety. About the conversion of people to
the religion, it even states, “.,ul 3 oI,51 ¥ (Q. Bagarah,

2:256): There is no compulsion to convert to the religion.
Elsewhere, the Qur'an states, “ lsa.bly alll s LT gl 5,301 Lo L
5 5ol Jols Jses J” (Q. Nis@’, 4:59): O you whose beings are
immersed in the feeling of security and others are safe from
harm from you, readily obey God, His messenger, and those
vested with authority. It is as if a secret is hidden within
voluntary action that is destroyed by force. It is fascinating
to know that even exercise is harmful to the body if it is not
performed willingly and with pleasure. This is because
corticosterone, a stress hormone released much more in
forced exercise than voluntary exercise, reduces brain-
derived neurotrophic factor (BDNF) in the brain. BDNF plays
a role in the growth of nerve cells or neurons.** When a

4 KeZ, YipSP, LiL, Zheng X-X, Tong K-Y (2011) The Effects of Voluntary,
Involuntary, and Forced Exercises on Brain-Derived Neurotrophic
Factor and Motor Function Recovery: A Rat Brain Ischemia Model.
PLoS ONE 6(2): e16643. doi:10.1371/journal.pone.0016643



person is exposed to coercion through the imposition of
another person’s will, their body’s stress hormone level
increases. Corticosterone is not only harmful to the body
but also causes dysfunction in many bodily organs.

Therefore, when the word jabbar is used to describe
human beings, it does not only refer to kafirs but to any
person who wants to impose their will on another. Whether
this imposition is for good or for evil, a jabbar is
blameworthy. Of course, this does not mean that one must
allow people to oppress others. When a mu’min sees that
someone is unjustly harming another, they must stop it in
any way possible, even by force if necessary. The term
jabbar does not cover the maintenance of security,
provided that such maintenance is of a divine and healing
nature. Common laws in societies can be considered one of
these cases, on the condition that such laws are written on
the basis of maintaining and ensuring health in all human
aspects.






Nur

According to the popular conception, ndr refers to visible light. To justify
some verses of the Qur'an, commentators and translators have also
described nir and zulumat as good and evil or pleasure and suffering.
Science explains light as photons or electromagnetic waves. Considering
all these interpretations, what is the meaning of “Allah is the ndr of the
heavens and the earth” (Q. Ndr, 24:35)?

Semantically, ndr means light, revealer, manifester, a truth that causes
something to be manifested or revealed. Photons and electromagnetic
waves are considered ndr because they show a part of the universe to
us. However, in my view, they are not ndr in the absolute sense because
photons and electromagnetic waves are themselves things that have
been manifested by something else. Pure niir is a truth by which every
revealer is revealed.

When we use the concept of being revealed, we definitely mean being
revealed to living beings. If there is no living being, the idea of revealing
becomes meaningless. For whom are these acts of revealing taking
place?

For creatures. All created beings are manifestations or revealed things
that God has created and revealed. When God states, yukhrijuhum min
al-zulumat ila al-nir (Q. Bagarah, 2:257), He means He reveals to them
what was hidden, and thus they can perceive more than they previously
perceived. Their level of awareness is increased, and they understand
the truth and creation more wholly. Where He says, yukhrijinahum min
al-ndr ila al-zulumat (ibid), it means, they (the taghdt) hide from certain
people what was evident. Thus, the scope and level of their awareness
decrease, and because of this, they do not fully perceive truths.



Thus, the meaning of “Allah is the nir of the heavens and the earth” (Q.
Nar, 24:35) is “God is the revealer of all that is in the heavens and the
earth.”

By translating the term ndr correctly, we no longer compare God with
the light of a lamp, the sun, or energy. We also do not attribute to God
a perceptible and tangible existence. Furthermore, the meaning of the
following hadith by the Messenger of God is better understood
considering this interpretation. “Knowledge is not the abundance of
education, but the light (ndr) that God shines in the heart of whomever
He wills.” That is, knowledge is not acquired through education. Rather,
knowledge is a truth that God reveals to whomever He wills. It is
understood from this hadith that the Prophet (s) considered knowledge
to be of two types, specifically what the ordinary people call knowledge,
which is the transmission of experiences through words, and the
knowledge by which aspects of existence and creation are revealed to
human beings. The latter cannot be transmitted through words or
education.

We can never teach knowledge to a bird, even to the extent a child
possesses. However, if a bird’s consciousness suddenly changes and
elevates, even without undergoing education, it will understand things
about creation that no other bird can understand. Perhaps the
Messenger of God is referring to an understanding where the awareness
and consciousness are elevated. Thus, nir means revealer, and nar al-
nir means revealer of all revealers.



Makr

Commonly, makr refers to deception and trickery. In the Qur’an, the
term makr is repeatedly attributed to God. Various verses of the Qur’an

2. -

have been translated in manners similar to the following. “ )5.4 9 lg,S o
UJJSLQ.H ).o Al 5 Al (Q. Al “lImran, 3:54): “And they deceived, and God

also deceived, and God is the best of deceivers.” “ b)&o 5 |)S.o \5;§; 3
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o9y Y r@ 9 ‘)ia (Q. Naml, 27:50): “They deceived, and we also

devised while they were unaware.”

What does makr mean? Is God a deceiver? Does He plot like us humans
or in a more sophisticated manner, perhaps? Why would God, the
Creator of every being, need to deceive?

In Arabic, makr does not mean trickery, deceit, or conspiracy. Instead,
makr means to make plans about a person who is unaware of the plans.
It means secret planning (Qamis, vol. 6, p. 265). God’s makr refers to
God'’s plans for His creatures — plans that are hidden from them.

Because they are created beings, all creatures are limited by various
constraints, such as the senses, so their understanding only covers an
insignificant scope about God, existence, and its events. Because of
these limitations, almost all of God’s plans, which are implemented
within creation and as events in the universe, are beyond the reach of
human knowledge and human senses. This inaccessibility differs from
actively hiding matters or tricking others. In fact, with the power and
authority that God has over His creatures, there is no need for deceit.
Tricks and deception belong to creatures. They try to trick others
because of their inadequacy and inability and their ignorance and
limitations. They do it to compensate for their weaknesses and their



inability to achieve their desires. Considering the correct meaning of the
word makr, the translation of the previous verses are as follows:

o “LuSWl A Ay Al K 5 19555 57 (Q. Al ‘Imran, 3:54):
They planned secretly, and God also planned, while
His plan was hidden from them. Know, however, that
God’s hidden plans are always directed toward the
best good.

o “omis Y ak 5 1,56 USG5 1,56 15,56 7 (Q. Naml, 27:50):
They planned secretly (and from their own point of
view, their plans were great and complicated), and

We planned a great plan that was hidden from them.

Truly, they can not fully and accurately understand.



Rizq

In various books, rizq is defined as a gift and a thing from which one
benefits (Qamds, vol. 3, p. 82). All creatures that we know of need
various factors to survive, including other beings. Without these factors,
no creature can survive or even exist. Food and water are among these
factors. We humans need many things to survive, such as gravity, air
pressure, the earth’s magnetic field, the sun, the moon, oxygen, sound
(because we develop abnormalities or disorders in absolute silence),
energy, and so on. In fact, our needs as human beings are more
numerous than we can imagine.

In my opinion, the term rizq is a general word that includes all the
physical, spiritual, and psychological needs of human beings. Still, most
people think of rizqg as money and food. The term rizq refers to a larger
concept and includes all the needs of every being — even space-time,
energy, and the forces in creation. Rizq is any factor needed for the
survival, rectification, or actualization of a being. Even happiness,
sorrow, pleasure, suffering, knowledge, security, insecurity, longevity,
etc., are part of the rizq of various beings.

Therefore, the Qur'an sees rizq in a much more profound manner than
merely food. When describing a true Muslim, the Qur’an says: “and
[who] spend out of what We have provided for them” (Q. Bagarah, 2:3,
trans. Qara’i). This not only refers to food and money but can include
anything needed for survival or growth. According to the Qur’an, a
Muslim is a person who gives to others from the surplus of their rizqg.
They obey the command of God by gifting health, happiness, peace,
security, science, knowledge, food, and clothing to others.

Sometimes a smile, a positive thought, a comforting word, or a kind look
can be an act of gifting rizq.



Jannah

Jannah is derived from the root j-n-n, meaning hidden. Jannah is
sometimes used to describe a garden where the floor cannot be seen
through the dense trees. In any case, the primary meaning of jannah is
hidden (Qamas Qur’an, vol. 2, p. 61).

In the Qur’an, the word has been used to describe both the hidden
aspect of God (wa udkhuli jannatr: and enter into my hidden aspect [Q.
Fajr, 89:30]) and very dense gardens.

Their five senses restrict human beings in the world. This restriction has
hidden an unimaginably vast part of creation from humans. According to
the Qur’an, only after death can human beings perceive other aspects of
existence and escape some of these restrictions. The term jannah
describing the worlds after death means that these worlds are hidden
from our mundane senses. Thus, all the descriptions about them are just
descriptions and indescribably different from the reality of these worlds.
It is like describing color to a person who is congenitally blind or
describing sound to a person who is congenitally deaf. They simulate
your descriptions using their other senses. Similarly, we simulate heaven
and the unseen worlds using our present senses and give it a worldly
aspect.



Qalb (&)

Qalb means to reverse or invert.

Raghib writes, “Qalb is the transformation of an object from one form
into another, such as reversing an article of clothing” (Qamds Qur’an,
vol. 6, p. 23).

In most translations and tafsirs (exegeses), the term qalb refers to the
somatic organ responsible for pumping the blood [through the body]. In
addition, galb has been defined variously as the consciousness, the
ability to understand, or an incorporeal point within the chest among
other definitions.

Humans are bound, throughout their lives, by their five senses and never
experience the truth of creation. They are so immersed in their internal
fantasy that they believe their fanciful experiences are the undeniable
truth. The world outside our minds is colorless, but we see it as colorful.
Objects are not solid, but we see them as such. There are many other
examples of this (see Baba’i, Rawya-yi Havas, 1388). In other words, the
world we observe is “transformed” (galb) alongside a part of our being.
Thus, the galb is the part of our being that transforms the input from our
senses into a dream or fantasy called the world.*® If this transformation
does not occur in accordance with the purpose of creation, our
perception and performance in the world will deviate, causing us to
diverge from the original path of creation. The Quran refers to this as “a
diseased heart.” Consequently, the term galb does not refer to the
muscular heart in the chest, otherwise people with artificial hearts
would suffer from a lack of identity. If we are to determine a locus for it

4> |t seems that the brain carries out this function, or at the least, the brain is
the medium by which this function is fulfilled.



in the body, the only possibility is the brain, which functions to transform
the quantum world into the world we experience.

The Quran holds that a part of our being, which is imperceptible to us,
transforms the truth of creation, causing us to experience a fantasy or
mirage called the world. Accordingly, there are many statements in the
Quran and narrations attributed to the Prophet (s) emphasizing that the
world is a mirage or fantasy.



Muslim

The word muslim refers explicitly to the followers of Islam.

Among humans, every group or school of thought is known by its most
prominent quality or characteristic. For example, the term hawariyiin
(plural of hawdri) means select companions and refers to the Apostles.
The word apostle is derived from the Greek apostolos, which means
messenger. The name was given to these companions of Jesus because
they accepted the responsibility of preaching Jesus’s gospel to the
people of Israel. Because they were the select companions of Jesus and
had the responsibility of communicating, they were called apostles.

The word muslim is derived from the root s-I-m, meaning health. Muslim
is an active participle meaning one who gives health or makes healthy.
According to the Qur’an, the most prominent and apparent attributes of
Muslims are health and the quality of providing health. Their health is
observably greater than that of other peoples. From different
perspectives, health has various meanings. Still, according to the
definition of the Qur’an, the salient features of healthy people include
the following:

1. Salih: They are clearly advocates of peace and
reconciliation and seek to eliminate division among
people. To be salih, one must have a healthy mind,
which makes a person peace-loving and non-

belligerent — though not out of fear.



2. Mu’min: Not only are they obviously at peace, but
other people also feel safe and secure through their
existence. In other words, everyone is safe from their
evil, and everyone obtains a feeling of safety from
them. This security is also a result of a healthy mind.

3. Not mujrim: They clearly do good to others and
consider being unproductive as a sin. People know
them as individuals who do good deeds. Their words
are good and valuable, their glances are pure and full
of affection, and their actions are good and full of
blessings.

4. Shakir: They are appreciative, and they only
remember the goodness of others. In fact, they do
not forget the good someone does for them, and
they certainly compensate that person with several
times more goodness.

5. They do not engage in sayyi’ah (i.e., any action,
thought, or belief that leads to sorrow and grief). Due

to their monotheistic view of creation and its events,



they are never sad. If grief comes to them, they

quickly control themselves and say, “Inna li-Allah wa

innd ilayhi raji‘an.”*

6. They avoid ithm, meaning they do not lose the
chance to do or obtain good due to laziness.

7. They are knowledgeable people and do not blindly
imitate others.

8. They are ‘aqil. That is, they make their knowledge
control their feelings and possess control over

themselves.

There are additional attributes that the Qur’an introduces as signs of a
healthy human being. Indeed, healthy nutrition and exercise are integral
components of health. Lack of proper and healthy nutrition, over-fasting
alongside poor nutrition (which causes a severe decrease in the
substances and vitamins needed by the body), and lack of regular
exercise cause all kinds of diseases, hallucinations, brain aging, etc.

In addition to the descriptions that God provides in the Qur'an about
healthy people (which one can understand by reading the meanings of
Qur’anic words in this book), physical, mental, intellectual, and
behavioral health are also inherent in the concept of muslim. According

% Those who, when an affliction visits them, say, “Indeed we belong
to Allah, and to Him do we indeed return.” (Q. Baqgarah, 2:156, tr.
Qarai)



to the Qur'an, for a Muslim, exercise, proper nutrition, rest, and
anything that ensures the health of a part of the body are religious
obligations.



Salam

One of the obligatory everyday rituals among Muslims is saying salam.
When Muslims meet each other, the first word they say is salam. Salam
is derived from the root s-I-m, meaning health. Saldmun ‘alaykum means
health be upon you, may you be free of iliness, be healthy.

By naming His religion Isldam (meaning to enter into health), God
Almighty has introduced health as the most prominent feature of His
religion. To highlight this important point so it is not forgotten, He has
ordered Muslims to say salam to each other first whenever they meet.
Thus, they wish each other well and remember that God has
commanded them to be healthy.

Relevant Verses

ankl e 05, L35 (S0 oL B WLl (pstoby cdll SH 13 57 e
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” (Q. An‘am, 6:54) >

When those who grant security with Our verses come
to you, say, “Health be upon you.” God has made mercy
obligatory upon Himself, so that if any of you commits
an ugly deed out of ignorance and then repents and
makes their deeds salih (eliminate enmity and create

friendship), God is forgiving and merciful.



AN e ad Wi Ly oS0le U (Q. Ra‘d, 13:24): Health
be upon you for the patience you have endured. How
good is the outcome of that abode!

“Co Cont pi 3 Dyer pan 3 Vg ey ade L 57 (Q Maryam,
19:15): And health be upon him, on the day he was born,

on the day he dies, and on the day he is resurrected.



Ta‘ah

Its root is taw’, meaning desire and inclination. Ta‘ah refers to willing
obedience. Lm)fj Lc5Jo L)a)UI 5 u!BLo....Jl u>_9 u.o pl,.;l o 5 (Q. Al ‘Imran,
3:83): Whatever is in the heavens and the earth willingly or unwillingly
surrenders to God for healing (Qamds Qur’dn, vol. 4, p. 248).
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” (Q. Nisa, 4;59):’)&514: ot 5

R

O you who believe, willingly obey God, the Messenger, and those vested
with authority among you.

According to Raghib, tatawwu‘is to obey willingly or to obey with desire
(Qdamas Qur’an, vol. 4, p. 248). “oJ ’;...> 9.;‘5 1)...> élm b,;é” (Q. Bagarah,
2:184): Whoever willingly does good, it is better for them.

In obedience of the ta‘ah kind, there is no reluctance or compulsion
involved. Actions are carried out voluntarily and with pleasure.
Therefore, wherever the Qur'an uses the word ta‘ah, it is not
commanding blind obedience. Instead, it is saying that you should follow
God, the Messenger, and those vested with authority with knowledge
and desire. If there is no willingness in such obedience, it will not be
beneficial.

From this meaning, one can infer that forcing one to obey through
intimidation and compulsion is a sin and is criticized by the Qur’an.



Istita‘ah refers to the power to obey and the pursuit of obedience. It
means to seek the inclination, ability, and enthusiasm to obey.



Muttaqi

The term muttaqiis derived from the root wagaya, meaning self-control.
The root tagi means “to prevent.” Tagiyah is another word from the
same family, which means to prevent harm and to defend. For example,
political tagiyah means to take a defensive and passive political position
so that one is not harmed. Tagwa means prevention, and muttaqr
persons are those who prevent or obstruct their base urges. The most
modern terms synonymous with this concept are self-restraint and self-
control. Thus, muttagi means one with self-control, self-discipline, and
self-restraint — one who is in control of their “self.”

Being muttagqi or self-controlled, according to the Qur’an, does not mean
to be austere or to kill one’s instincts. According to the Qur’an, there is
no futility in God’s creation.*’ Therefore, in the Qur’anic point of view,
self-control means to manage the feelings and instincts, not to kill them.
One must be able to control the time and extent that feelings and
instincts are manifested.

Austerity is condemned in Islam* because austerity associated with
excessive lack of food or sleep, prolonged seclusion, and sensory
deprivation leads to delusions and severe brain damage.* They lead to

D B S e e G S s G B S a5 sl
15k e o5 Q. Mulk, 67:3.

Bl o5 wp Y g el o0l 0y ": God wants ease for you, not
hardship (Q. Bagarah, 2:185).

4 Excessive lack of food leads to a lack of essential factors in the
body, such as vitamins, minerals, and water. When accompanied



visual and auditory hallucinations. Thus, the person mistakenly considers
these hallucinations as intuitive and spiritual experiences.

Sufism did not develop in Arabia while the Holy Prophet was alive.
Rather, after the Prophet’s death, when Islam entered countries like
Iran, general and philosophical concepts in Islam were interpreted based
on these peoples’ preconceptions. Due to the inclination of Arabs
towards materiality and upper-class life, they focused on the Qur’anic
verses and narrations about material life, forming an aristocratic Islam.
The deprived Arab, Iranian and Roman masses, who were attracted by
the slogan of Islamic justice to escape authoritarian regimes, were
subjected to a hereditary authoritarian monarchy, racial aristocracy,
pillage, massacre, and so on. Furthermore, Arab Islamic schools (e.g.,
Hanafi, Shafil, Maliki, Hanball) had tedious and harsh jurisprudential
laws that did not match the Iranian spirit. Eventually, the Mu‘tazilah sect
scattered seeds of doubt in the Islamic society through rationalism
resulting from their study of Greek philosophy. In this manner, they
moved many people to seek answers and discover the truths of the
religion. Under these circumstances, the Shu‘Gbiyah movement came to
the attention of non-Arab Muslims, especially Iranians. In short, in the
time of the Messenger of God and even for years afterward, austerity
and spiritual wayfaring did not exist in the sense of withdrawing from
daily life and extinguishing the self.

by extended sleep deprivation, these deficiencies cause visual or
auditory hallucinations. Unfortunately, because of their religious
reputation, many people suffering from such illnesses considered
those hallucinations to be spiritual experiences (see: Mohammad
Babaee, Rawya-yi Havas, 2009, chap. Khab Rawhan)



Initially, ‘Irfan and Sufism were a reaction against the corruption and
austere policies of the Umayyads and Abbasids as well as an attempt to
purify and cultivate the inner self. However, after a while, it took on a
political tone. The fact that most mystics are Iranians —mainly from
Khorasan, the center of uprisings against the caliphate — is proof of this.
At the same time, another type of Sufism also emerged that is more well-
known today. Constant hostilities, religious conflicts, and the
appearance of Greek, Indian, Roman, Christian, etc., philosophies were
the actual origins of this type of ‘Irfan or mysticism.

According to the Qur’an, a muttagi person is one who has a simple,
healthy, and cheerful daily life and controls all their feelings and instincts
with a steely determination so that these feelings and instincts do not
appear at an inappropriate place or in an extreme manner.



Yuqginun
This term is derived from the root y-g-n, meaning to be convinced

through knowledge, to arrive at a belief through knowledge and
rationality, an informed belief, a belief without doubt.*®

The Qur’an plainly states its opposition to blind acceptance without
knowledge and thought. It considers thought as a distinctive feature of
a healthy human — in other words, a Muslim. From the point of view of
the Qur’an, whenever a person arrives at a certain and unquestionable
truth through knowledge, and that truth leads to iman (faith
accompanied by security), it is considered as yagin or informed and
certain belief.

Relevant Verses
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L eBes meal LT &l e iy Lo 5 pSElS 3 57 (Q. Jathiyah, 45:4): And
in your creation and the dispersal of moving creatures, there are lessons
for those who are convinced through knowledge and thought.

“eer pshl Aam, 5 i 5 el lay Iia” (Q. Jathiyah, 45:20): This
Qur’an is a source of insight for the people, and it is a guidance and

mercy for those who are convinced through knowledge and thought.

Following knowledge and avoiding blind imitation are among the
greatest commandments of the Holy Prophet and the religion of Islam.

0 sty b 8,53 5 LS e Ut Gy SU] Ul L gies cndll 372 And those
who attained safety and security because of what was revealed to you

and what was revealed before you and informedly believe in the end
that draws them toward itself (Q. Bagarah, 2:4).



‘Aql

The root ~g-I has been used 49 times in verb form in the Holy Qur’an,
specifically ta‘giliin 24 times, ya‘qilin 22 times, ya‘giluhd once, na‘gilu
once, and ‘aqalihu once. The primary meaning of the word ‘aql is to
restrain, bind, or tether. This meaning is evident in many uses of the
word. For example, a rope used to secure a camel’s leg is called ‘igal, and
a fortress or refuge is called a ma‘gil. Almost all lexicographers agree on
the origin, root, and meanings of the derivatives of this word. The author
of Magqadyis al-Lughah writes that ‘agl has a single basic meaning:
restraint (lbn Faris, p. 69). Raghib has a similar opinion in Mufradat. He
notes that the primary definition of ‘aql is refrainment and seeking
refrainment (Raghib, 1412 AH, p. 578). In his exegesis of verse 242 of
Surah Bagarah, ‘Allamah Tabataba’l has written that the primary
meanings of ‘aql are ‘aqd (tightening or tying) and imsak (refraining)
(Tabataba’l, vol. 2, p. 247). Therefore, the primary meaning of the root
-g-l is to keep, prevent, preserve, or bind. Other meanings of the term
are metaphorical. Some lexicographers have interpreted ‘ag/ as a
deterrent — knowledge that keeps the person away from ugliness and
vice. Accordingly, whoever has a more potent deterrent has greater ‘aq/
(‘“Asgart, p. 366).

All known material beings have an instinctive system of feelings and
emotions that controls their reactions and behaviors towards
themselves and the environment. In animals, this system is mainly
controlled by the environment. However, due to their cerebral cortex,
this system in humans is primarily controlled by their knowledge and
experience. Therefore, from the Qur’an’s point of view, persons with ‘aq/
are those who submit to their knowledge and whose instincts are under
the control of their knowledge.



Relevant Verses

“olin WSIJ wll KX all [ SUSS” (Q. Bagarah, 2:242): God
expresses His signs to you in this manner so that you may submit to
knowledge.

Tl 36 15 K G 4 Bl ) o il 50 7 (0
Mu’mintn, 23:80): And your God is He Who gives life and death, and for

Him is the alternation of night and day. Do you not then follow
knowledge?



‘Alamin

‘Alamin is a plural of ‘Glam. The term ‘Glam uses the fa‘al word form.
When a thing is expressed using the fa‘al word form, it implies that the
thing is an instrument. For example, the word khatam refers to a tool
that is used to finish something. On this basis, in the past, the rings of
kings used to end letters instead of a seal were called khatam. Thus, the
literal meaning of ‘Glamin is “means or instruments of acquiring
knowledge.”

The word ‘ilm has been defined as a sign, indication, or perception of an
object’s essence. Raghib has said that ‘iI/m is an indication or sign by
which an object becomes known (Raghib, vol. 5, p. 34). Tabrisi has
written that ‘Glam is from the same root as ‘aldmah and created beings
are called ‘Glam because they are signs of the existence of the Almighty
Creator (Raghib, vol. 5, p. 35).

Therefore:

‘Ilm means sign or indication.

‘Alam (with the word form fa‘al) refers to an instrument
for acquiring knowledge or for understanding and
recognizing signs and indications.

‘Alim refers to a person who uses these instruments to
understand signs to discover the realities indicated by

them. Therefore, scholars and scientists are called ‘alim.

A sign indicating a thing differs from the reality of that thing. For
example, a footprint is a sign of a creature’s passage, but it is not the



creature itself. It does not even resemble the creature. Another example
is tire marks on a road indicating an accident. They are a sign that a car
has braked hard there. Nevertheless, these tire marks are very, very
different from the reality of the car itself. The world and all of creation
are signs of God, but they are not God. The Qur’an considers all of
creation as an instrument and sign for knowing God and achieving union
with Him. For this reason, the Qur’an calls creatures ‘Glamin, that is,
means of knowing and achieving union. The Qur’an is stating that
everything we humans perceive of the world, whether by the senses or
by other means, is merely a sign and very different from reality.

From a scientific perspective, the world we experience is formed within
us, like a dream, and what we see is an inner world. When creation is
transformed by our senses and appears within us as the world, it differs
so much from its reality that it can only be considered a collection of
signs and symbols. The sky, trees, mountains, people, objects, and birds
you see are just signs of the creation that exists outside of you. The
senses perceive them inside you in this way, and these perceptions are
not like their reality at all.!

“ el O, dlaesd” (Q. Fatihah, 1:2): All praise belongs to the God

who determines how instruments of acquiring knowledge are
manifested and how they change.

1 Mohammad Babaee, Rawya-yi Havas, 2009.



Sabirin

In a literal sense, the Arabic term sabr means to be confined, limited, or
restricted (Qamds, 1412 [AH], p. 273). Some have defined it as refraining
from expressing impatience and restlessness (i.e., patience). Sabir
means one who endures or one who is able to stand against problems,
adversities, and factors that try to destroy one physically, spiritually, and
mentally.

There are two views about the term sabr, namely the popular view and
the semantic and Qur’anic view.

The Popular View About Sabr

According to the popular interpretation, sabr refers to a surface-level
tolerance of problems. In this sort of sabr, most problems and much
suffering remain within the person in the form of feelings and thoughts
even though the person seems and acts happy. In this sense, sabr mostly
means not allowing sadness, stress, frustration, anger, and discomfort
to show without them being eliminated within.

This type of sabr, which is actually very common, can negatively affect
a person’s health.>? In the long run, it can cause various physical and
mental illnesses.

>2 One of the negative effects of this type of sabr or patience is the
production of the cortisol hormone, also called the stress
hormone. In such circumstances, cortisol is produced in large
guantities, causing the immune system to weaken. This is a
prelude to many types of illnesses and traumas. During chronic
stress, the adrenal glands release vitamin C in the body to reduce
the effects of stress on the heart and circulatory system. Vitamin
C reduces oxidizing substances, preventing them from affecting



Considering the literal meaning of Islam, due to the significant harm it
causes to the mind and body of the person, such patience or sabr is not
a virtue but a great sin instead.

True Sabr

From the Qur’an’s point of view, true patience is to maintain inner
peace,”® happiness,® and hope in the face of all adversities and stressful
factors. A genuinely patient person endeavors the greatest against
problems and hardships without becoming agitated. Such a person
makes decisions and acts while inwardly remaining calm, happy,
confident, hopeful, and determined.>® The only things that they are
concerned with are acting correctly and conscientiously. They know that
the conclusion of every action depends on God’s will or mashiyah. There
is no power nor might except in God (/G hawla wa la quwwata illa bi-
Allah). In this world, humans are only responsible for endeavoring®® even

the DNA. However, long-term vitamin C deficiency increases
damage and mutation of mitochondrial DNA. Eventually, this
damage leads to mutation and conversion of normal cells to
cancer cells. It is completely certain that when negative emotions
are kept inside, they can cause irreparable harm to the person’s
health. This is only a small part of the negative effects of keeping
negative emotions inside.

53 Refer to the meaning of mu’min.

>4 Refer to the meaning of sayyi’ah.

5 Al w3 13”7 “When you have finished a job, engage in
another important job.” (Q. Sharh, 94:7)

64 ol YI olilll d 01”7 “And nothing belongs to a person other
than what they obtain through endeavor and action.” (Q. Najm,
53:39)



if their actions have unintended results. Concerning good acts they carry
out, they should be satisfied with the will of God, not just in words, but
in a complete and true sense. One sign of true satisfaction is inner peace
and happiness.

Such a person’s inner peace and happiness do not prevent them from
making the correct decisions. When appropriate, they forgive, have
mercy, and smile. When necessary, they are angered, stand firm, act
severely, and behave unyieldingly. However, they continue to be calm
and happy within and satisfied with God’s will during all their actions.
Problems do not crush them, take away their inner happiness, or give
them stress.>

Muflihin

The term refers to people freed of their constraints, people saved from
restrictions, or people who have overcome obstructions. The root f-I-h

Ay S e 5y 2l e ST 58 2 e S % ST SO e B
b e T e ) Sl S sles 1L “Say, ‘O Allah, Master of
sovereignty! You give sovereignty to whoever You wish, and strip
of sovereignty whoever You wish. You give might to whomever
You wish, and abasement to whomever You wish. All good is in
Your hand. Indeed, You have power over all things.”” (Q. Al ‘Imran,
3:26)

7 5 el By A Jol e e gl i e ey WL,
oy &) ) 5 ol B T8 Bl g2l 18] 30Ty e pllall” : “We will surely
test you with a measure of fear and hunger and loss of property,
lives, and fruits of your endeavors. And give good news to those
who endure and have inner peace — those who, when afflicted
with calamity, say (to themselves), ‘We are from God and shall
return toward Him.”” (Q. Baqgarah, 2:155-156). In this way, they
establish peace, hope, and determination within themselves.



also denotes the growth of a seed and its emergence from the soil as
well as persons who cause this growth (i.e., farmers). In a sense, falahah
(from the same root) denotes liberation from any restraint that prevents
the emergence of a being’s luminous and sublime aspects.>®

What the Qur'an means by applying the attribute of falahah to truly
religious people and what restrictions are implied by faldhah are matters
that require a lengthy discussion. In summary, however, God’s
description of the world and what humans perceive as the world is that
humans are restricted by their senses due to their sensory and physical
limitations® and thus cannot perceive the reality of creation.®°

The restrictions limiting humans from attaining falahah can be divided
into several categories. However, it must be noted that this division of
reality is not strictly correct, and all human aspects act in an integrated
and monolithic manner. These categories include the following:

1. Physical and material

2. Mental and theoretical

8T Ly ol 1 4 B w1 ) suss”: “God guides toward rushd,
so they gained peace and security through it and avoided ascribing
partners with God” (Q. Jinn, 72:2). Rushd means growth toward a
being’s state of perfection.

% See Mohammad Babaee, Rawya yi Havas, 2009.

60 4 glans B T 85, ol Ji3 55U 50 5 el 5 Lt ) LW BLI L 57 < “And]

the life of the world is anillusion that dlffers from reality. However,
the hereafter is good for the muttaqi, so why do you not control
yourselves through knowledge?” (Q. An‘am, 6:32)

“oBl a5 301 e w5 LA LI Do Talls oeelsy”: “They only have
knowledge of an outward part of the life of the world and are
unaware of the hereafter.” (Q. Riim, 30:7)



3. Spiritual and related to consciousness

From the Qur'an’s point of view, the only way to remove these
restrictions is to strive to achieve health.®! Contrary to misconceptions
that have led to monasticism in some Islamic sects, verse 92 of Surah Al
‘Imran®? and verse 6 of Surah Inshiqaq®®, among others, actually refer to
how a healthy person deals with divine destiny.

In the Qur'an, God says that He has not created anything in vain.®*
Therefore, a true mu’min and healthy person is neither attached to the

Y n Yy gele B3 Y 5 4 e 02 4l e g 5 all dgzy ol e L
sy “Indeed, those who make their appearances healthy for
the sake of God while being virtuous shall have their reward near
their Lord, and they shall have neither fear nor shall they grieve.”
(Q. Bagarah, 2:112)

“eadll U CaLLT 6 WL & W 6 3)”: “When his Lord said to him,
‘Be healthy,” he said, ‘To become healthy, | submit myself to the
Lord of the worlds.”” (Q. Bagarah, 2:131)

2 4y D e e o L i o g 25 S S 72 “You
will never obtain virtue until you spend out of what you love, and
what you spend of anything, God is aware of it.” (Q. Al ‘Imran,
3:92)

8“4 JLE 505 G, ) 7ol 3] Lol el”: “O human! You must strive
hard toward your Lord untll you meet Him.” (Q. Inshigaq, 84:6)
641 ga 5 Y ul WS b WSUELS L M i”: “Did you suppose that

We created you in vain, and that you would not be returned to
Us?” (Q. Mu’minan, 23:115)
“ sy e padl C.;)Lé QﬁLZaj u,o ~,.o.>' >l 51_> < sy b l;éLl_b ol;L;; o Gl «54\5‘

PRI

sské o<1 “[Blessed is] He who created seven heavens one above

the other. You do not see any inconsistency or fault in the creation
of the All-beneficent. Look again. Do you see any faults or
impairments?” (Q. Mulk, 67:3)



world and its pleasures nor disgusted by the world and its pleasures.
Such a person neither has the wish to die nor to stay in the world. This is
because they do not believe that being in the world is futile to be
disgusted by such futility. They seek faldhah in being mu’min and salih
and not being mujrim. They know that attachment to the world and
worldly life is a restriction and that hating the world and wishing for
death is also a restriction — restrictions that prevent them from being
actualized. They do not see the world as futile and do not disparage it.
They see both attachment to and escape from pleasures as restrictions.
In order to attain faldhah, they keep their bodies healthy through
exercise, proper nutrition, sufficient rest, etc. They promote the health
of their minds and thoughts through the light of knowledge, cognition,
and correct thinking. Through their unceasing endeavors and trust in
God, they ensure the health of their souls and consciousnesses using
their monotheistic feeling to reach falahah and salvation.

In my view, humans are their own prisoners and jailers. Falahah means
to obtain freedom from the prison we have created for ourselves — a
prison of thoughts, beliefs, traditions, patterns, etc.



Mukhlisin

Khulds means to be pure (sdaf) and unadulterated. Raghib writes that
khalis is the same as saf with the difference that khalis is something that
has been purified while saf can sometimes refer to something that never
had any contaminants in the first place. Khalis is something that has
been purified of anything that is not part of its structure (ibid, vol. 2, p.
280). Mukhlisin thus means those who have been purified.

There are many interpretations about what it means to become khalis.
What the Qur'an means by becoming khalis involves a lengthy discussion
beyond this book’s scope. However, what is certain is that according to
the Qur’an, human beings are exposed to contaminations that cause
them mental and physical illnesses.®® Though not considered as illnesses

% Scientists have long found viral genes in the human genome, but
since these genes were in non-coding DNA, they did not notice
theirimportance and impact until they found that non-coding DNA
sequences have a role in regulating other genes. These viral
elements are located in part of the DNA that can activate or
deactivate parts of human genes. It is as if they control the body!
Most viral sequences found in the human genome are
retroviruses, which attach their genomes to the human genome.
Surprisingly, scientists have found the bornavirus in the human
genome as well. The bornavirus may cause changes in human
behavior as well as mental illnesses such as schizophrenia and
bipolar disorder, anxiety disorders, dementia, and general mood
disorders. These findings indicate that, since prehistoric times, we
all have been contaminated with a virus that causes changes in
behavior and mental illnesses.

Every thought is the product of a physiological event. Every
physiological event in humans indicate an event on the DNA level.
Every thought is the product of the production, secretion, and



by people, they can alter one’s beliefs and even consciousness. Mushrik,
mujrim, mundfiq, foolishness, and superstition are numbered among
these diseases. The Qur’an also utilizes the term khalis to differentiate
actions that seem similar but are carried out with different intentions
and feelings.

2 6 - - o 22 & - as o0

‘ol s g psllest oS0 5 LWlesl L 5 650, 5 Ly, 90 5 alll (3 Lig ol Js
ug,alm “Say, ‘Will you argue with us concerning God, while He is our

Lord and your Lord? And our deeds are ours, and your deeds yours, and

[in deeds], we are khalis for Him.”®®

Per the Qur’an, actions may have different effects depending on the
intentions and feelings that accompany them. The same act may be
either sinful or righteous. That is, if carried out with dark intentions and

increase or decrease of neurotransmitters in nerve cells. It is as if
neurotransmitters are playing the piano. What is called human
speaking, behavior, and thinking is actually the external
manifestation of events in our body. In other words, the manner
in which chemical events occur in our bodies is related to our
genome. The existence of viral DNA in our genome raises the
guestion whether or not all our thoughts are our own. Are
destructive thoughts such as racism, superstition, ignorance, and
foolishness related to our viral genes? Are the characteristics
considered bad by the religion essentially human characteristics or
ones that have been added to humans? It was previously thought
that obsessive-compulsive disorder was not a disease because it is
a way of thinking. However, nowadays it is treatable. Is it caused
by a virus? What happens at the DNA level that leads to obsessive-
compulsive disorder? Is obsessive-compulsive disorder a human
feeling oris it an illness?

Q. Baqarah, 2:139.



feelings,®” it is sinful and destructive, and if done with luminous

88 it is right and good. In the Qur’anic view,

intentions and feelings,
actions must be carried out with pure and luminous feelings. For this
reason, God considers health as necessary for purity and purity for
health. Thus, He has named the final religion “the religion of health.” For
example, a person who helps a needy person intending to gain fame but

says they are doing it for God does not have pure intentions.

Thus, mukhlis both refers to a person who has been purified of
contaminants and a person whose actions and behaviors are carried out
with pure and luminous intentions and feelings.

®7 This includes anything that is considered sinful or disapproved
(makrah) from the Qur’an’s point of view or condemned by
humanity.

8 This includes anything that is considered right, good, and
virtuous by God.



Khashi‘in

Khushi signifies modesty in one’s voice and eyes. The root meaning of
the term is softness and ease. Raghib has explained that the definition
of khada’, khudi’, and khushi‘is the same. JawharT has written the same
in al-Sihah. (ibid, p. 249).

Khashi‘is an active participle of the form fa‘il. It refers to a person whose
feelings — and very being — have become soft, gentle, and accepting
due to their deep understanding of God’s greatness and power. They are
like a person sitting before a very tremendous and kindly power. Such a
person becomes especially accepting as a result of the infinite disparity
in power. They cannot even think of resisting the great power’s
decisions, actions, and will. Therefore, the person is very cautious about
how they speak and act to show their acceptance through a soft voice
and gentle actions. By using khashi’, the Qur’an is stating that a mu’min
is khashi’in their feelings and behavior towards God and the destiny He
has determined. In the state of khushdi’, there is no sign of opposition,
whether outward or inward, whether in word or thought. Thus, a khashi*
person is utterly satisfied and content with God’s will. Such persons do
not only endeavor with all their might but also with gentleness and
humility. They do this because they know they have been commanded
to endeavor in all areas, including achieving health, scientific and
educational success, material success and welfare, and spiritual success.
Moreover, even if contrary to expectations, the results of their actions
do not upset or worry them because they are khashi‘ individuals, and
this characteristic is quite evident in their words, feelings, behavior,
thoughts, and beliefs. Contrary to those who shout out “O Lord, | am
content with Your will!” but do not make any efforts in life, expecting
God to give them everything they want because of their sense of
contentment, the khashi‘are people of great effort and are content with
His will without expecting their requests to be granted.



Shakirin

Shukr means to give praise due to blessings received. In Majma“ al-
Bayan, it is written that shukr is an acknowledgment and recognition of
blessings accompanied by a kind of veneration. Rummant has explained
that shukr is the acknowledgment of blessings. Raghib writes that shukr
is to remember and acknowledge one’s blessings. The opposite of shukr
is kufr, meaning to forget and cover up blessings (ibid, vol. 4, p. 62).

As | understand from Qur’anic verses, verbally thanking God, such as
saying dhikrs like shukran li-Allah and al-hamdu li-Allah, are also
considered shukr. Still, on their own, they do not involve rewards for the
speaker. True shukris when the person pays attention to God’s blessings
with all their being and completely feels these blessings, such that they
say shukran li-Allah from the intensity of this feeling. For this reason,
forgetfulness and remissness are considered opposites of shukr. Most of
us humans are remiss because of our incorrect definition of what a
blessing is. We either are blind to, forget about, or even ignore nearly
99% of God’s blessings. For example, you can rarely find someone who
feels their own life, is bewildered by it, and considers it as a blessing.
People seldom deeply feel, become amazed by, or view as a blessing
their consciousness and intellect, which differentiate humans from
animals. In many cases, instead of thanking God, our ignorance causes
us to act as if God owes us.®® We feel that He owes us for the things we
did not try hard enough to achieve and things we did try hard enough to

o

69 343 a5 LUl ) s “Indeed, humans are ungrateful to their Lord.”
(Q. “Adiyat, 100:6)



achieve but were not given to us (by God) because they were not in our
best interests.”

Shukr is, in fact, the feeling of cheerfulness and excitement we feel when
we perceive blessings, just like when someone gives you a gift. In these
circumstances, your excitement is your shukr. In contrast, imagine you
receive a gift like a block of ice without a trace of excitement or
cheerfulness and then put the gift aside while verbally thanking the
person who gave it to you.

70 585 Yo, Lol LTy S cyed 850 e SOLol Loy alll yad 80> 0 ST
I alL”: “Every good that comes to you is from God, and every

evil that comes to you is from yourself. We sent you as a messenger
to the people, and God is sufficient as a witness.” (Q. Nisa’, 4:79)


http://wiki.ahlolbait.com/%D8%B1%D8%B3%D8%A7%D9%84%D8%AA

Muhsinin
Muhsinin is the plural active participle of husn. Raghib writes that husn
is anything that brings delight and pleasure (bahjah) (ibid, vol. 2, p. 135).

Muhsinin refers to those who are full of delight and also bring delight to
others. Bahjah is not any delight. Instead, it is delight accompanied by
luminous feelings as well as feelings of security, health, and mercy. It is
like the delight of a child or that of someone who has been saved from
certain death. Their delight coincides with all good feelings, including
hope, forgiveness, mercy, determination, and gratitude. Bahjah is an
innocent delight, a delight due to health and accompanied by all good
feelings.

Therefore, muhsinin are those whose innocent delight is so enduring and
palpable that they are identified by this characteristic, and most
importantly, they transmit this innocent delight to others as well.
Furthermore, they have not achieved this delight through haram and
harmful means. Unfortunately, the more we get acquainted with the
true meanings of the Qur’an, the fewer Muslims we see around us. It is
as if these characteristics belong in myths and have nothing to do with
the world we are experiencing.

u?—*-‘“’“ o2 ol 9 ‘5.04‘ u’ i &o Al o) “Certainly, God is with those
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who practice piety and those who have and give delight.””*

Q. Nahl, 16:128.



”M SIS J..s 1535 ﬁ,.z;l N;) ;,.;UT L cpds1”: “..while they are
content with what their Lord has given them. Certainly, they were

n72

already delighted and givers of delight.

’2Q. Dhariyat, 51:16.



Salah

The Root of Salah, and Its Derivatives in the Qur’an
Lexicologists have mentioned several meanings for saldh and its
derivatives, some of which are as follows:

A. Prayer: Many lexicologists hold that the literal meaning of salah is
supplication and praise. Some of them state that ritual prayer is called
saldh because it includes supplications. This root has been used in this

sense in the Holy Qur’an with the taf‘il form, such as in “ wul rv,e‘AJ.c J..as

6 2 - 2 - -

M:J u—i“ SsUe”: “And pray for them. Surely, your prayer is a comfort

to them.””®

B. Fire, heating, entering fire, throwing something in fire and burning it:
According to some scholars, saldh is derived from al-sila’ (meaning fire).
Therefore, salla al-rajul means “The man repelled fire from himself

through worship.” ”;91;4 p...oonll ;‘,., o9L3 253;”: “Seize him, and chain
him! Then cast him into the fire of Hell.”’* Sala (simple three-lettered
formation) means “He entered the fire.” For example, alladhi yasla al-
nar al-kubrd means “who enters the great fire.””> Sili (simple three-

lettered infinitive) means to burn in fire, and in the ifti‘al form, it means

o 2 G- -

to warm as in following: ”usi“’-@ POV uﬂ..e oledo wi.fl ;i”: Or I will

bring you some fire to warm yourselves.”®

3 Q. Tawbah, 9:103.
4 Q. Hagah, 69:30-31.
5 Q. A'lg, 87:12.

76Q. Naml, 27:7.



C. Some scholars believe saldh has a Syriac or Aramaic origin. The term
salata, or salathd,”” meaning special worship, entered into Arabic from
these languages. Saldta and its derivatives are found in Arab poems from
the Jahili Age. Ancient Arab poets from the pre-Islamic period were quite
familiar with this term, and saldt has also been used in stone inscriptions
found in South Arabia with the meaning of prayer and supplication
(Ja“fart, p. 293). The word was well known to the Arabs at the time of the
Qur'an’s revelation. Therefore, in Surah Muzzammil and Surah
Muddaththir, which include some of the earliest verses of the Qur’an,
Muslims have been ordered to perform salat without any explanation
about the nature of salat. The important thing is that the term salat was
used during the age of revelation in the sense of supplication or a special
kind of worship. Even the Arab polytheists performed a special form of
worship before the Kaaba called salah, which, of course, greatly differed

6 22 -

from its modern meaning and application in Islam. “ e M‘Sl.l,a QLT L:s
05)‘5" w:...? Lo ub.d\ \93533 cumj 55 Lfl ;,u...ll” “And their prayer
at the House (Kaaba) was nothing but whistling and clapping. So taste
the punishment because of your kufr.””® Ibn Abbas was asked, “Do you
see (mention of) the five prayers in the Qur'an?” He said, “Yes,” and then
he recited verses 17 and 18 of Surah Rim, “So glorify Allah when you
enter evening and when you rise at dawn. To Him belongs all praise in
the heavens and the earth, at nightfall and when you enter noontime.””®
In explanation, in this verse, hina tumsiin refers to the Maghrib and Isha’
prayers, hina tusbihin to the morning prayer, ‘ashiyan refers to ‘Asr
prayer, and hina tuzhiriin refers to the noon prayer (al-Tabari, vol. 21, p.

- & 2o oo

36). Speaking about Prophet Ylnus, the Holy Qur’an says, “ t)lS &l Usls

7 Tabataba'l, vol. 14, p. 385.
8 Q. Anfal, 8:35.
7 Qara’i’s translation



M\ l).?”: “Had he not been among the glorifiers...”%° In Majma“ al-

Bayan, it is cited from Qatadah that prayer is meant by glorification
(Tabrist, vol. 8, p. 459). Some Qur’an scholars state that the use of tasbih
for saldh is metonymic.®! Experts also hold that in verse 41 of Surah Al
‘Imran, “wa sabbih...” is also a command to perform ritual prayer. They
explain that when Arabs ended their prayer, they would say that they
ended their subhah.® Ibn ‘Abbas and Ibn Mas‘lGd have cited that the
Qur’anic phrase, wa nahnu nusabbihu bihamdika wa nuqaddisu laka

means “While we pray to You.”®

In any case, all these meanings refer to a single forgotten truth. This
truth has been slowly forgotten by people throughout history, leaving
only a dry and soulless shell. Prayer and supplication are ways of
speaking with God while the one praying has complete confidence in His
existence and is sure that God hears their voice and watches over them.
It is impossible for anyone to supplicate properly to a being in whose
existence they are not certain. A necessary condition of saldh is to
believe in a God who hears and sees. Thus, in all senses of the term, salah
involves speaking with God. Speaking is very different from reciting.
Almost all Muslims recite their prayers and do not speak them. In
reciting, it is essential to pay attention only to the words. However, in
speaking, it is more important to pay attention to the addressee while
also understanding the meaning of the words that are said. In reciting,
one can read a text without comprehending it. It is only important that
the text be read correctly (something that most Muslims do). Yet when
speaking, we cannot use words that we do not understand. For example,
when talking to your manager, you do not look around or direct your

80 Q. Saffat, 37:143.

81 See Zarkasht, vol. 2, p. 270.
82 See Tabrisi, vol. 1, p. 439.

8 Q. Baqarah, 2:30.



attention elsewhere. You do not speak using memorized text — even if
you have memorized it.

In the holy Qur’an, God states, “ W}Lp u.c rp'b umll wJ.mlJ J’P
u}bb “So woe to those who pray, those who are heedless and

negligent during prayer.”8

8 Q. Ma‘un, 107:4-5.



Jihad

Jihad is derived from the root jahd and juhd. It means considerable
hardship and sheer exertion and effort. In addition, a solid land where
plants do not grow is called jahad (pl. juhud) because it is impenetrable.
In Qamis and Mufradat, it is explained that in most cases, jihad refers
to endeavor accompanied by hardship. Sihah defines it as tdagah
(hardship). In Majma“ al-Baydn, under the explanation of verse 79 of
surah Tawbah, it is written that juhd and jahd both have the same
meaning, which is to force hardship on oneself. According to Sha‘bi, jahd
is used for actions while juhd is used for food and nutrition. Qutaybi has
explained that jahd denotes hardship while juhd means obedience.
Considering the explanations above, to carry out jihdd means to utilize
one’s ability, undergo hardship, or endeavor with hardship. In short, jahd
and jihad mean to endeavor with hardship (Raghib, vol. 2, p. 77).

Just any sort of endeavor is not called jihad. Only a complete endeavor
accompanied by hardship can be called jihdd. Most people believe that
jihad refers to battling against the kuffar. However, in the Qur’an, jihad
is used with numerous meanings, one of which is to defend against
attacks by the kuffar. In fact, God describes any endeavor accompanied
by hardship and adversity and in line with the goal of creation and
obedience to God as jihad. For this reason, jihad against the (carnal) self
is considered to be greater than fighting on the battlefield.

o el 5 aSCle Lo nSLin 5 eslgm 5> alll 8 lsanl>
52t 3y 45 e el 0 0 ] 6 2
SIS 15T 5 B5Lall lyasle Lull e g 193655 5 (S0l Tag Jool
el i Sl 8 (e e ol il 't “Ang
endeavor hard for the sake of God, an endeavor that



is worthy of Him. He has chosen you and has not
placed hardship for you in the religion, the faith of
your father, Abraham. God named you those who
have obtained health before, and the Prophet is a
witness to you, and you must be witnesses to the
people. Sorise to perform prayer, give zakat, and hold
fast to God. He is your master, an excellent master
and an excellent helper.”® In this verse, God places
so much importance on exceptional endeavors for
controlling (not destroying) feelings and instincts that
He has asked humans to do so for His sake.

o s Sl Al Ll B lsaale 5 lzle cdll 5 15T il )

e st all 5 &l &5)7: “Certainly, those who have
obtained inner peace while others are safe from
them, have migrated, and have endeavored hard for
the sake of God — they should anticipate the mercy

of God for He is forgiving and extremely merciful.”%®

o “iSielgnaly il Al WL G 5 16505 s w17 “Do you
suppose you will be left without reckoning, without
God determining those who endeavored hard?”®’

o il W) WL piiaed b lsaal> odfl 571 “And
those who endeavor hard for Our sake, We shall guide

8 Q. Hajj, 22:78.
8 Q. Baqarah, 2:218.
87 Q. Tawbah, 9:16.



them in our special ways. Certainly, God always
supports those who have and give delight.”®
According to the Qur’an and sunnah, Islam does not believe in fighting
against and violating the territory of other countries and people, even
the kuffar. Instead, all relevant Qur’anic verses and traditions from the
Prophet of God speak of defense. In other words, in cases where the
Qur’an mentions jihdd in the sense of fighting and killing, it is referring
to the manner of defending one’s rights, not violating the rights of
others.

we LrHee- o

oS3 505 o 3 ST (0l Ll 5 Wl 5 i 1y
el S " “Go forth lightly or heavily geared and

wage jihad (strong defense) with your lives and

properties. If you are a people with thought and
knowledge, this is better for you.”®

Islam is the religion of health. It introduces its core as giving peace and
security to others, and it strongly advocates peace, conciliation, and
friendliness. Therefore, aggression, attack, and violation have no place
in Islam. However, Islam explains that the defense of rights is essential
and even obligatory. Even so, after the Prophet’s death, like other
religious acts, jihad also lost its original meaning and was interpreted as
attacking others. There is no Qur’anic justification for the attack
launched by the Arabs against neighboring countries. Similarly, there is
no Qur’anic justification for any killings in the modern era. If jihdd meant
transgression and assault, albeit only against the kuffar, the Prophet
would have certainly done so during his lifetime. After the Prophet’s

8 Q. ‘Ankabdat, 29:69.
8 Q. Tawbah, 9:41.



death, under the banner of Islam, the Arabs assaulted neighboring
countries, plundering and killing, to satisfy their violent tendencies.



Sadagah

In the general public’s view, sadagah is an amount of wealth given to
people in need for the sake of obtaining divine rewards and proximity to
God. The effects and blessings that are enumerated for sadagah
constitute the primary motivations for giving sadagah. Some of these
include averting calamities and bad deaths, prolonging one’s lifespan,
making God satisfied, and increasing one’s rizq (provisions). However,
most people give an insignificant amount as sadagah compared with
their entire wealth.

The term sadaqah, from the root sidg, means truth and honesty, the
opposite of untruth or lie. The Arabic word sadagah originated from the
Hebrew word nj1X (tzedakah), meaning righteousness, honesty, justice,
truth, and helping the poor. Sadagah is a kind of sincerity and
righteousness with which one proves oneself to God through action.®
As a result, giving away wealth, sacrificing one’s life, and tolerance of
worldly difficulties can be considered sadagah. In fact, sadagah can be

anything, even a smile.

In Islam, the acceptance of sadaqah is a significant factor in having one’s
prayers answered, the elimination of calamities and harm, and the
descent of God’s mercy. The Qur’an indicates that the actions of humans
can have different intentions, and the realities of these origins are

% God does not need proof of our honesty and righteousness. He
is more aware of our reality and inner self than we are. Proving our
sincerity to God is just an expression. Actually, by carrying out
sadagah we are obeying God’s command to be honest and
righteous.



revealed only through the filter of worldly life.’* Two people may carry
out two identical actions, though one with dark intentions (such as
cheating) while the other with luminous intentions (such as mercy).
According to the Qur’an, the effects of sadagah are only applicable to
acts that are carried out with luminous feelings, and the sincerity of
these acts is tested through the vicissitudes of life.*? Thus, sadagah is an
act that has been tested to be sincere and righteous and to have
luminous origins through the ups and downs of life. In other words, only
an act that has gone through the filter of worldly life and has proven its
righteousness is sadaqah.

What gives an act the title of sadagah is the demonstration of the truth
and rightness of the beliefs and convictions of the monotheist®® and
proof of the health and soundness (in the sense described by the Qur’an)
of their actions, thoughts, and beliefs.

The Qur'an does not consider just anything as sadagah. Rather, it
considers sadagah as a means of proving one’s sincerity — though not

N U e s Ll Tofgk o 150 o Lol cex”: “Do the people
suppose that they will be let off just because they say, ‘We have
faith,” and will not be tested?” (Q. ‘Ankabut, 29:2)

25T N S il e e gl y S n el wSHLET
osmzrly add] 6] 5 oG] 16l Bas g2l 18] 5l oy plall”: “We will surely
test you with a measure of fear, hunger, and loss of property, lives,
and fruits of your endeavors. And give good news to those who
endure and have inner peace — those who, when afflicted with
calamity, say (to themselves), ‘We are from God and shall return
toward Him.”” (Q. Bagarah, 2:155-156)

% A monotheist (muwahhid) is a person who has realized the
reality of creation through great knowledge, cognition, and
awareness and who knows with certainty that “There is no power
nor might except in God” (la hawla wa la quwwata illa bi-Allah)
and that God is the source of all goodness.



at the cost of losing one’s physical, spiritual, mental, social, etc., health.
In essence, sadaqah is a demonstration of non-attachment, without the
person being harmed or placing themselves in a predicament..

9 U8 I s o 5 Hayihs w5 ls8 e o foiist 3] 0udfl 3”2 “Those who,
when spending (in infaq), are neither wasteful nor tightfisted, and
moderation lies between these [extremes].” (Q. Furqgan, 25:67)



Yawm

In Arabic, yawm refers to a measure of time during which an event visibly
continues. In Arabic, a day is also called yawm because the sun is
continuously visible throughout the period. Similarly, the reign of a king
from start to end is also called yawm.

The closest English term to yawm is period. Yawm al-Din: the period of
legislation. Yawm al-Qiyamah: the period in which reality will appear
and all things will be completed.

“ 'al.»‘ e ool Slglandl 3l5-...”": “He created the heavens

and the earth in six periods.”*

% Q. Yunus, 10:3.



Mustagqim

The term is derived from the root gawama or gama. Considering
mustaqgim is an active participle of the form mustaf‘il,% it means to seek
or desire giyam (rise).

When a potential is realized, it is said that the potential has “giyamed”
(risen). The reason why rising and standing are called giydm is that the
person’s whole body is more apparent when standing. When it is said
the people carried out a giyam (uprising), this term is used because the
people display and actualize the abilities and thoughts that were
previously hidden inside them. Therefore, mustaqgim refers to a person
who seeks to actualize and manifest all the abilities hidden as potentials
within themselves. Thus, mustagim does not mean straight. The use of
the term straight as an equivalent for mustagim is very, very irrelevant
and incorrect.

% Mustaf‘il means one who seeks to be the object of an action.






Sirat

This term is derived from the root s-r-t (L5%), with the
sense “to swallow.” In some cases, the Arabs refer to wide
and bright paths or thoroughfares as sirat, because they
swallow and shroud those who enter them. Over time, the
term al-sirat changed to al-sirat. The al- (J!) that is affixed
to it is a definite article. When something is swallowed, it is
drawn into the devourer and becomes part of it, such as a
drop of water that is swallowed by the sea and dissolved
within.

In the Quran, the term sirat is often accompanied by
the term mustagim, which refers to a request or demand to
rise, to take action, or to actualize an ability. Considering the
meaning of the word mustagim and the relevant Quranic
verses, the term sirat does not refer to a path. Rather,
considering its root sense, which is to be dissolved, sirat
refers to the union (wisal) of the creature with the Creator.
Further, the term mustagim alongside sirat signifies a call to
action to meet (liga’) God.

In the Quran, God states, “Ogxzly 4l Gl 5 4is Gl: Indeed
we belong to Allah, and to Him do we indeed return,”®” “ &l

9 The Qur’an, trans. Ali Quli Qara’i (London: ICAS Press, 2004), Surah Bagarah,
2:156



dlan pj Bl \Ju.» Allah originates the creation, then He will
bring it back,”% and “a84d (>u8 (55 JI 55 SS1 HLual (@1 :
O man! You are labouring toward your Lord laboriously, and
you will encounter Him.”® From these verses, it can be
inferred that the Quran considers the ultimate destination
of humans as returning to God and joining Him. The Quran
states, “ sl 4Ji3: and toward Him is the return.”*% Thus,
sirat al-mustaqgim is a call for union, one wherein the
entirety of the human reality will be realized. Accordingly,
“oxiiunall B2l Baal” means “Lord, accompany us until the
moment of our union with You, a union in which we may
flourish with all our being.”

%8 |bid, Surah Yanus, 10:34
9 |bid, Surah Inshiqaq, 84:6
100 bid, Surah M&’idah, 5:18.



Tazkiyah

The term tazkiyah and its derivatives have been used
25 times in the Holy Qur’an. According to Magqayis al-
Lughah, the word tazkiyah is derived from the root zakawa,
and it means growth and purity. Maqayis states, “Zakawa
denotes growth and increase. For example, ‘al-taharah
zakah al-mal’ means ‘Purity increases money.”” (lbn Faris,
1410, vol. 3, pp. 17-18). Raghib Isfahani has stated that
zakah (or zakat) means growth and development resulting
from divine blessings in both worldly and otherworldly
affairs. Raghib then quoted the holy verse, “wa agima al-
salatu wa atu al-zakah.” He explained that by tazkiyah and
purification of the soul/self, a person becomes virtuous and
obtains praiseworthy characteristics in this world and also
attains rewards in the hereafter (Raghib Isfahani, 1412, p.
381).

The two concepts of growth and purity have a
significant relationship in Qur’anic terminology. Questions
that arise are as follows. Pure of what? Why does growth
lead to purity and purity to growth?

Throughout history, all the prophets have asked
people to take control of their desires and instincts. After
taking complete control of themselves, they must



completely prevent the emergence of specific traits and
feelings in themselves. Perhaps the Qur'an sees humans as
contaminated beings,!®* a contamination at a very
fundamental and genetic level that has manifested itself in
humans in the form of certain feelings and traits. For
example, a 70 kg (155 Ibs) male is estimated to have about
30 trillion human cells and 39 trillion bacterial cells.1? The
role of viruses in the human body is diverse. Viruses make
up a large part of the body’s microorganisms. About 380
trillion viruses live in the human body, and approximately
8% of the human genome is viral. It has been shown that
translation of this part of the genome causes immune
responses, resulting in autoimmune diseases and cancerous
cell growth.

Other viruses, called bacteriophages, live inside
intestinal, oral, and cutaneous (skin) bacteria. These viruses
can be released from bacteria under certain conditions and
can play a role in either health or disease. They can regulate
the number and type of bacteria in the body and thus affect
the human host. Another type consists of pathogenic
viruses.!03

Depression is one of the most common debilitating
illnesses in the world. A recent study has shown that there
is a link between mood disorders and gut microbiota. In this

101 perhaps the story of Adam and Eve eating from the forbidden
tree is an expression of this contamination.

102 Revised Estimates for the Number of Human and Bacteria
Cells in the Body, Ron Sender et al., 2016.

103 Infections in Endocrinology: Viruses, Noel P. Somasundaram
et al., 2021.



study, the gut microbiota of depressed mice were
transferred to the intestines of healthy mice. Later, the
healthy mice showed signs of depression.®* Another study
investigated the pathologies and mechanisms by which gut
microbiota can cause mental illnesses such as depression
and anxiety. The study suggested that gut bacteria
exacerbate the effects of stress and inflammation in
depression and anxiety. Still, further studies are needed to
determine the mechanism.%

It must be noted that every attribute or feeling in a

person is a sign of a structure in the body in the form of
genes, proteins, nerve tissue, or neurotransmitters.
Therefore, the first condition for tazkiyah is health. The
Qur’an invites humans to be cleansed of impurities that
manifest themselves as undesirable behavioral traits. It
seems that, from the Qur’anic point of view, tazkiyah means
to obtain complete control over the attributes and feelings
that result from our impurities and destroying these
characteristics. The Qur’an states that this purification
causes the growth and elevation of the true luminous

104 Effect of gut microbiota on depressive-like behaviors in mice
is mediated by the endocannabinoid system
Grégoire Chevalier et al 2020

15 The role of inflammation and the gut microbiome in
depression and anxiety
Jason M Peirce 1 2, Karina Alviiia 2019



aspects of humans, leading to human felicity. “ .5 bl 3
6?}5"’: Whoever purifies themselves will undoubtedly grow

and obtain felicity.

The story of Adam and Eve eating from the forbidden
tree in heaven is perhaps evidence of this contamination. By
the symbolic mention of Adam and Eve eating from the
forbidden tree, the Qur’an indicates the contamination of
humans. These contaminations cause dark and predatory
traits to appear in humans.

Do you not find it strange that God says in the Qur’an
that Adam and Eve saw each other after eating from the
tree and thus started covering themselves with the leaves
of Paradise? What did their bodies look like before eating
from the tree? In what form did they see each other? Why
did they not need to cover themselves before eating from
the forbidden tree? If they had not eaten that forbidden
fruit before they descended to the earth, what sort of
bodies would we have, and how would we see each other?

L B T e o 5 A (55 5 & K1 T L LS
el e B35 B 2t 0da L& ¥”: And We said, “O Adam, dwell

with your spouse in Paradise, and eat freely of it from



wherever you wish, but do not go near this tree, or you will

be among the wrongdoers.”1%

Mwlwm)}o)@&”@ jq.cl_m ||ao|LL~La_9"

We said, “O Adam, this is an enemy of you and your spouse.
Be careful you do not let him throw you out of Paradise as

you will become miserable.”1%

RANIRE YPRURVES [ S 1S o] Jo pal by s uLh,.%l lad] womwsd
k" Satan tempted him and said, “O Adam, shall | lead you

to the tree of immortality and a kingdom that shall not
perish?”108

“a 5)5 e Logale laasy ik 5 LogiThn Logd 2003 Leie SETE

S35 4, aol ac 5”2 Eventually, both [Adam and Eve] ate from

the tree, and their private parts appeared to them, so they
started attaching the leaves of Paradise to themselves.
Adam disobeyed his Lord, and he went amiss.!%

e o 5 5L ol 3 R8T Sl s e el 87

He (God) said, Get down (from Paradise), for some of you

1% Q. Baqarah, 2:35.
07 Q. Taha, 20:117.
1% Q. Taha, 20:120.
199 Q. Taha, 20:121.



will be enemies of some others, and the earth will be your
abode for a while.11?

10Q. A'raf, 7:24.



Nazala, Nuzul, Anzil

Nazala means to descend (Raghib Isfahani, vol. 7, p.
44). The word can denote either downward spatial descent
or decline in rank and essence.

In the sense of spatial descent, the fall from an
elevated height to a lower height is called nuzal.

In the sense of descent in nature, the downgrade or
fall from a higher state or level to a lower state is called
nuzul. Some examples include a king becoming a beggar, the
disgrace of a reputable person, and a beautiful person
becoming ugly.

In the essential sense, a description is an example of
nuzal. This is because a description is an understanding of a
thing using something other than that thing. This is true
whether the description is verbal or something one can only
feel not explain. For example, if we try to describe a taste,
color, or sound, the description is a nuzil (downgrade or
decline). In other words, it is incomplete and far from the
reality of the original thing. Likewise, suppose we want to
describe a taste using words and language. You cannot even
explain the taste of a fruit you are eating to yourself,
because words, and language in general, are very
insufficient. Therefore, any explanation about a taste is a



demotion of the reality of that taste. We humans use
descriptions when the reality of an object is not
understandable. Thus, what is described or compared is
very, very far from its reality.

Because of their worldly limitations, humans are
unable to comprehend the truth of creation. What they
comprehend, whether by the senses or through language, is
merely an interpretation of reality, such as the perception
of objects as being solid,*! the shadow of a tree as a
declined [nuzal] version of the tree, the image of a person
in @ mirror, and the footprints or traces remaining from a
creature.

Another elementary example of nuzdal is the
description of a taste using words. You cannot even explain
the taste of fruit to yourself because words, and language
as a whole, are extremely imperfect.!!?> Therefore, any

11 1n the human world, the perception of objects as solid is a result
of limitations in the senses of touch and sight. There is no solid
object in the universe. If we could see the reality of objects, we
would see them as collections of tiny spinning particles, which
fluctuate with incredible speeds (See Mohammad Babaee, Dunya
ya Rawya-yi Havas, 2009).

112 For example, it is not possible to explain the taste of a mango
to someone who has neither seen nor eaten one. Thus, if we
explain the taste of a mango, we are downgrading the reality of its
taste.



explanation you give about taste will be a nuzal or
degeneration of the reality of that taste.

God uses the word nuzul to indicate that everything
revealed to us in the form of revelation and verses of the
Qur’an has been brought down and is thus far from reality.
In truth, the Qur’an is a book sent down to describe realities
beyond humanity in the form of words. Even though the
descriptions of the Qur’an are the most complete in the
human world, they are still far from reality.

Where God states, “Indeed, We sent it down
[anzalnahu] on the Night of Qadr,”*3
diminishment and withdrawal of words from the reality

it emphasizes the

they represent. It is as if God is saying, “We revealed a
limited and imperfect version of it on the Night of Qadr to
the Prophet.” Otherwise, God would have said, “Indeed, We
sent it [arsalnahu] on the Night of Qadr,” or “Indeed, We
gave it [a‘taynahu] on the Night of Qadr.” Since there is an
emphasis on the imperfection of words and human
perception in describing and sensing true reality, God uses
the term nuzal. In order to underscore and explain this, in
the next verse, God indicates that what is said about the
Night of Qadr “,.al alJ L S1el L 3" and even what is

apprehended about it through intuition [ishrag] and

113 Q. Qadr, 97:1.



mystical enlightenment [shuhdd] is far from the reality of
the Night of Qadr, and that as long as we humans remain in
this world, we cannot understand its reality.

In a sense, nazala means to become diminished and

distanced from a thing’s true essence.



Khata

The original meaning of the term khatd in Semitic
languages was to make a mistake and to lose. Its Hebrew
form has the same meaning and is used about shooting and
aiming. It means not finding or attaining in Abyssinian.
Considering its written usage in South Arabian inscriptions,
it can be concluded that it means the same there as well
(Ja“fari, p. 195). It seems that in its original sense, it contains
the meaning of making a mistake. For this reason, khata is
forgivable (Mustafawri, vol. 3, p. 80).

In essence, khatd denotes a mistake that was
performed without the slightest intention. This mistake may
have been due to a shortage of knowledge or a limitation in
human senses.'** According to the Qur’an, humans have
been subjected to limitations by entering the world. These
limitations prevent them from perceiving and experiencing
reality as it is,'*® just like entering darkness. Therefore,
khata or mistakes are an inseparable part of worldly life.
Given these limitations, God considers khata as something
that can be forgiven.

114 See Mohammad Babaee, Dunya ya Rawya-yi Havas, 2009.
15 . Ll Jald oS3, »” See Q. Tin, 95:5.



Hence, khata is a sin that stems from unintentional
mistakes by humans and differs in essence from other sins.
The reason the Qur’an has categorized khata as a sin despite
its unintentional nature is due to its effect. Intentional or
not, our actions have consequences, and khata are actions
that have negative consequences. The Qur’an indicates that
khata has destructive effects that will manifest themselves
in the world. However, since khatd is not intentional, it will
be forgiven by God in the hereafter. Even so, encountering
the harm caused by khata in the world is inevitable.



Mudabbir

Mudabbir is derived from the root dabara, referring to
the back or conclusion of a thing. Therefore, linguists have
defined tadabbur (from the same root) as considering the
end or outcome of matters.!!® This sense is not related to
the sense of “back.”

Therefore, tadabbur means to predict or know the
final outcome of an event. Mudabbir refers to a person or
thing that determines the outcome of a matter, such as the
controller of a missile that determines the end or
destination of a launched missile. When we say, “ya
mudabbir al-umdr” it means “O being who determines the
end and final outcome of all actions.” Accordingly, only God
is the absolute and true mudabbir, and the directorship of
humans is mostly figurative and illusory.

116 See lbn Manzdr, vol. 4, p. 273; Ibn Faris, vol. 2, p. 324; Raghib
Isfahani, p. 171.



Mutakabbir

Mutakabbir is derived from the root kibr meaning to
be great or superior (Raghib Isfahani, vol. 6, p. 73). This
greatness can relate to anything, including power and
ability, status, physique, and knowledge. In general, it refers
to anything that can be compared with other things.
Considering this definition, it is apparent that no creature is
comparable with God in any way, and nothing is superior to
Him. Therefore, mutakabbir can only be an attribute of the
Creator in relation to His creatures. However, when a
creature imagines itself to be greater or superior to another
creature and takes this illusion very seriously, it is
idiomatically said that the person has become mutakabbir.
Takabbur, in this sense, is blameworthy because, according
to the Qur’an, a creature’s sense of superiority over another
is an illusion and a result of inner illness.

Every creature in this world has a mission, and this
mission was important enough for the Lord to give it
existence. Every existence is indicative of a significant task.
In other words, the creature was important and valuable
enough that God created it. Therefore, no being is superior
to another because no being has determined its own
creation.



In a popular account, God said to Moses one day, “O
Moses, go bring My most base creature.” Moses went off in
thought. He searched extensively, but he found nothing. As
he was returning, he saw a dirty dog and briefly considered
taking it but ultimately decided against it. Upon his arrival,
God asked him, “O Moses, what creature did you bring?”
Moses responded, “O Lord, | found nothing.” God stated,
“By My honor and majesty, if you had brought that dog, |
would have excluded you from the group of prophets.”

In the view of the Qur’an, every creature has a hidden
reality, and if some sort of superiority is seen in some
creatures, it is superficial and metaphorical. Therefore, the
sense of superiority is a sign of illness and darkness, and it
is a sin. When mutakabbir is attributed to the Creator, it is
the truth and a form of praise, but when attributed to a
creature, it is a blameworthy sin.
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