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گرایش اخلاق مدرسی معارف اسلامی

  گرایش اخلاق برای مقطع ارشد 
 AöôL$| (plural of Õ9uluÎ, “innate disposition”), ethics.
(i) SURVEY OF ETHICS IN ISLAM.
1. Islamic ethics took shape only gradually and the tradition of the different elements of which it is composed was not finally established before the 5th/11th century. Unlike the Greek world, in which popular ethics were refined and reshaped by philosophical reasoning without any breach between them, and with no perceptible influence of any foreign doctrine, so that eventually philosophy came to express the moral values by which the lives of the educated classes were governed, in Islam ethics appear in their matured state as an interesting and, on the whole, successful amalgamation of a pre-Islamic Arabian tradition and |ur"§nic teaching with non-Arabic elements, mainly of Persian and Greek origins, embedded in or integrated with a general-Islamic structure. The praise of, and value attached to, good character (Èusn al- Õ9uluÎ) is common enough among traditionalists, mystics, philosophers, and those writers who aim at giving practical advice to rulers and “civil servants”. But their ideas of moral perfection are drawn from widely different sources, although all of them, in various ways, try to conform to the basic standards of Islam (which are in themselves not static); hence the process of assimilation and eventual integration of these different and sometimes conflicting trends extended over a considerable time.

2. It would be erroneous to assume that the different kinds of morality which found literary expression in successive periods from the age of the pre-Islamic poets to the 5th/11th century present a cumulative process, in the sense that each new type as it emerged replaced or suppressed the earlier types. On the contrary, they co-existed for a long time, in varying strength. The tribal sunna of the pre-Islamic Arabs, based on usage and custom, described by I. Goldziher (Muhammedanische Studien, i) and others (e.g. B. Farès, L'honneur chez les Arabes avant l'Islam, Paris 1932), by no means died out with the advent of Islam; and since pre-Islamic literature eventually became part of the accepted Arabic humanities, the values expressed in it were never entirely forgotten: a high sense of personal honour [see #ir' ], courage [see Èam§sa ], loyalty to one's fellow tribesmen [see ÎabÊla ], hospitality [see 'ayf], endurance [see ßabr ], self-control [see Èilm ], and a secular spirit which could never be completely quelled by the prevailing religious morality [cf. also MURUWWA]. The preaching of MuÈammad obviously produced a radical change in moral values as well, based on the sanctions of the new religion, and fear [I:326a] of God and of the Last Judgment: kindness and equity, compassion and mercy, generosity, self-restraint, sincerity, moral fellowship of the Believers are among the new virtues to replace tribal morality, and to become the pillars of an ethical society or, at least, the programme for such a society.

The religious ethic of the |ur"§n was subsequently expanded and pointed in immense detail by the traditionists in the form of ÈadÊï9s [q.v.], professedly based upon and expounding the sunna, or model behaviour, of the Prophet, but frequently supplementing this source by traditions of the Companions and by adaptation of materials from the cultural traditions of the older religions. The importance of the 0adÊï9 in forming and maintaining the common ethical ideas of the Muslim Community in all ages and all regions has been incalculable; but in addition it was largely responsible for the ethical framework of the developing Islamic Law [see ê9arÊ#a ], and for laying the foundations which made possible the process of integration described above. It may be said broadly that the whole corpus of 0adÊï9 constitutes a handbook of Islamic ethics, inasmuch as in the general Muslim view the correct performance of religious duties and the right understanding of religious doctrine are inseparable elements of the moral life. Within this comprehensive structure, however, certain forms of conduct were more particularly designated by the term adab [q.v.], which in this early religious context had a definitely ethical connotation (see, e.g. Wensinck's Handbook, s.v. Adab). It is tempting to surmise (though it might be difficult to prove) that it was the capture of this term for the very differently motivated ethic of Persian origin expounded by the 2nd/8th century writers (see § 4 below) which led to the substitution of the term aÕ9l§Î, which appears in various traditions extolling “good aÕ9l§Î” (see Wensinck, Handbook, 11a and B. Farès, Mak§rim al- AÉl§q, Rend. Linc., 1937, 417 = Mab§Èiï9 #Arabiyya, Cairo 1939, 21 ff.). The tradition of the Prophet used as a proof-text by later writers on Islamic ethics: “I have been sent to fulfil the virtues which go with nobility of character (mak§rim al- aÕ9l§Î)”, does not occur in the canonical books of tradition (cf. B. Farès, loc. cit.). Under this title several collections of ethical ÈadÊï9s were made from the 3rd/9th century onwards, e.g. by Ibn Abi 'l- Duny§ (Brock., I, 160), al- ö9ar§"iãÊ (Brock., S I, 250), and al-•abarsÊ (Brock. I, 513; S I, 709), the last-named being the classical ÷9Ê#ite book on the subject (cf. also B. Farès, 411-2).

3. The refinement and development of moral thought on the basis of the 0adÊï9 was carried further by both of the religious movements which began to develop within SunnÊ Islam in the 3rd/9th century. In theological circles, on the one hand, the conflict with the antideterminist trend of the Mu#tazila [q.v.], and the consequent emphasis laid by the Mu#tazilite theologians on moral decision and individual responsibility, produced an elaborate discussion and analysis of these topics [see Îadar ]; and it was through both the Mu#tazilite movement, which in its turn was connected with Greek thought and Christian-Hellenistic apologetic works, and the orthodox reaction to it [see kal§m] that the reception of Greek philosophical ethics was prepared and made possible. On the other hand, the anti-intellectual and ascetic mystical movement of -åfism [see taßawwuf] produced a somewhat divergent type of Islamic ethics, which was gradually to become more and more influential and eventually almost dominated in the Islamic world. For the ßåfÊ preachers, poverty, [I:326b] self -humiliation, and complete surrender of personality became the highest values in life. It may be sufficient here to mention one eminent early ßåfÊ writer, al- MuÈ§sibÊ (d. 213/857), who had a decisive influence on al-ó9az§lÊ when he made ßåfism a definite part of Islamic ethics in his fundamental Revivification of the Religious Sciences (see M. Smith, An early Mystic of Baghdad, London 1935, and JRAS, 1936, 65).

4. The introduction of Persian moral thought into the Islamic tradition preceded the acquaintance with Greek ethics. Its main representative is Ibn al- MuÎaffa# [q.v.], and—apart from KalÊla wa-Dimna, a work which deserves to be mentioned in this context—its main content is to be found in the two adab works ascribed to him, the Adab al- KabÊr(Fr. translation by C. F. Destrée, Brussels 1902, from the Dutch of G. van Vloten; German trans. by O. Rescher, MSOS, 1917) and the Adab al- -aÿ9Êr(German trans. by O. Rescher, 1915), whose authenticity has been doubted but not disproved by G. Richter (Isl., 1930, 278) and F. Gabrieli (RSO, 1932, 219 ff.). These works [cf. also ardaê9Êr, buzurù3mihr] are not based on any philosophical principle, but rather remind the reader Greek rhetorics, giving the rulers, “civil servants” and persons who wish to advance in life advice on how to be successful. The Islamic allusions contained in this literature are at first scanty and formal, but the connection of this tradition with religion is steadily emphasized; Islam is regarded accordingly in the character of a state religion, linked to the sovereign power as religion had been linked with political power in the old Persian state (cf. A. Christensen, L'Iran sous les Sassanides 2, Copenhagen 1944, ch. iii): “religion and government are sisters”.

The advice, conveyed in a pleasing and effective style, is based on opportunist considerations and the recognition of force, which the intelligent man (al- #§Îil) will know how to deal with properly. In the course of a century or so, however, this originally foreign adab tradition was more or less adapted to Islamic standards, and was finally received into the accepted body of Islamic adab in the #Uyån al-AÕ9b§rof Ibn |utayba (d. 276/889-90). This work, which may be called the first comprehensive manual of Islamic ethics, brought together and to a remarkable degree integrated the |ur"§nic, ÈadÊï9, pre-Islamic and Persian contributions, and by excluding the irreconcilable elements of the two latter, practically defined and standardized the component elements of the orthodox morality in its prephilosophical and pre- ßåfistic stage. Related types of literature are the “Mirrors of Princes” [see MALIK ] and popular wisdom in apophthegmatic form [see Èikma ].

5. Philosophical ethics, derived from the Greeks, was introduced at first by the limited circles who devoted themselves to the study of philosophy. The details of its development amongst the Muslim fal§sifa are studied in the next section. As is pointed out in §§ 8-10 of that section, philosophical ethics exercised an influence on adab literature and what is of even greater importance, philosophical ethics in the form given to it by Miskawayh was fully excepted by such an influential theologian as al-ó9az§lÊ and in this way was integrated with religious tradition. Miskawayh's doctrine became known also through another channel, viz. the Persian works of authors such as al- •åsÊ and al- Daww§nÊ. On the other hand, the purely ßåfistic morality gained through the great Persian poets an [I:327a] immense influence in the eastern Islamic world, including Turkey —an influence which was paralleled and reinforced in all countries by the powerful social position occupied by the ßåfÊ orders and the extension of their lay membership to all classes.

6. During the last century, the strong revulsion from ßåfism in orthodox Muslim circles has had a parallel effect on Muslim ethical thought, which in reaction from the extreme passivity of the ßåfÊ ethic has tended to swing towards an activist ethic, rather guardedly expressed by such leaders as ò3am§l al- DÊn al- Afÿ9§nÊ and MuÈammad #Abduh, and in more outspokenly “ Mu#tazilite” terms by others. Outside theological circles, the same trend, reinforced by the influence of western philosophies, together with internal social and political developments, has stimulated more evolutionary types of ethical theory, notably those of the Turkish sociologist Ziy§ Gökalp and of the Indian poet MuÈammad IÎb§l, all of which, however, are most properly to be regarded as representing transitional phases in modern Muslim thought.

(R. Walzer H.A.R. Gibb*) 
(ii) PHILOSOPHICAL ETHICS.
1. In the classification of the various branches of philosophy, aÕ9l§Î is considered, together with politics (al- #ilm al- madanÊ, see madÊna) and economics (tadbÊr al-manzil [q.v.]), as a part of practical philosophy.

Galen's work Fi 'l- AÕ9l§Î is described in 0unayn's treatise on the Syriac and Arabic Galen-translations in the following terms: “Galen dealt in it with different μyh, their causes, signs and treatment” (ed. Bergsträsser, no. 119; cf. Seneca, Epist. xcv, 65). Al-ó9az§li uses almost the same words when he says (al- Munkiù9, 99) that aÕ9l§Î as a branch of philosophy consists in “defining the characteristics and moral constitutions of the soul and the method of moderating and controlling them”. The same definition still occurs in Ibn -adr al- DÊn al- ÷9irw§nÊ (d. 1036/1626-7), quoted by 0§ù3ù3Ê ö9alÊfa, s.v. aÕ9l§Î : “It is the science of virtues and the way how to acquire them, of vices, and the way how to guard against them. Its subject is: the innate dispositions (aÕ9l§Î ), the acquired virtues, and the rational soul as far as it is affected by them”. AÕ9l§Î as a philosophical doctrine of ethics appealed at first only to the limited circles of persons interested in Greek philosophy. But since its representatives insist that philosophical ethics are not meant to contradict Islam but either to supplement or confirm it, these ideas could eventually be integrated with the religious tradition and retain some influence even in later centuries.

2. Greek moral philosophy was conveyed to the Arabs in several different ways which eventually converged. Standard works of the classical days of Greece read in the late philosophical schools, like Plato's Republic, Timaeus, Laws, were known in the original and in commentaries and summaries (cf. afl§ãån ). Aristotle's Nicomachean Ethics, divided into eleven books, were known in IsÈ§Î b. 0unayn's translation. Books viii-xi of the Arabic text, corresponding to vii-x of the usual division, have been traced in a Moroccan manuscript (cf. A. J. Arberry, in BSOAS, 1955, 1 ff.). The same manuscript contains a summary of the Nicomachean Ethics by Nicolaus of Damascus (1st century B. C.). Porphyry's commentary (cf. Fihrist, and J. Bidez, Vie de Porphyre, Gand-Leipzig 1913, 56*-58*) was translated into Arabic and most probably extensively used by Miskawayh in chapters 3-5 of his Tahù9Êb [I:327b] al- AÕ9l§Î (see § 7 below). The Arabs knew also a late Greek summary of the Nicomachean Ethics (“Summary of the Alexandrines”): extracts in MS Taymår Paê9a, aÕ9l§Î 290, no. 16; this work was translated into Latin by Herman the German in 1243 or 1244 (cf. Aristoteles Latinus, ii, Cambridge 1955, 1308). Al- F§r§bÊ wrote a commentary on the introduction of the Nicomachean Ethics which is referred to by Spanish authors of the 12th century (cf. M. Steinschneider, Al-Farabi, St. Petersburg 1869, 60). Ibn Ruê9d's Middle Commentary (written in A. D. 1177) is preserved in a Latin translation by the same Herman in 1240 (cf. Aristoteles Latinus, ii, 1308) and in a Hebrew translation of 1321 by Samuel b. Judah of Marseilles (M. Steinschneider, Die hebr. Übersetzungen, 217).

Among Greek works less known in the Western tradition but widely read in the Arab world are three treatises by Galen. (1) Per‹ ±y«n, Fi 'l- AÕ9l§Î, lost in the Greek original and preserved only in Arabic guise. (Arabic Epitome published by P. Kraus in Bull. of the Fac. of Arts of the Univ. of Egypt, v/1, 1939; cf. R. Walzer, in Classical Quarterly, 1949, 82 ff.; idem, in Harvard Theological Review, 1954, 243 ff.; S. M. Stern, in Classical Quarterly, 1956.) (2) How a man may discover his own vices (cf. Corpus Med. Graec., v, 4, 11; 0unayn, Ris§la, no. 118). (3) Good men profit by their enemies (lost in the Greek original; 0unayn, no. 121).

Both of these two latter treatises were used by al- R§zÊ (see § 5 below), all three by Miskawayh (§ 7 below). A treatise by Themistius is quoted under a wrong name by Miskawayh (see below); another one attributed to him survives in Arabic (ed. L. Cheikho, Maê9., 1920, 887-9, tr. M. Bouyges, Arch. de Philosophie, 1924, 15 ff.). There were, no doubt, some other late Greek books from which middle-platonic Greek thought, only slightly touched by neoplatonic ideas, was handed down to the Arabs. Among other pre-neoplatonic treatises studied by Arabic writers on moral philosophy are the Pinax of Cebes (“ K§bis the Platonist”), reproduced in Miskawayh's ò3§wiù9§n ö9irad (ed. Badawi, 229 ff.; separate editions by Elichman, Leiden 1640 and R. Basset, Algiers 1898); the neopythagorean Bryson's O¦konomikÚw, preserved only in Arabic translation and extensively quoted by Miskawayh (ed. M. Plessner, Heidelberg 1928); the Golden Verses ascribed to Pythagoras [see fuï9§ÿ9åras] and a pseudo-platonic Exhortation concerning the education of young men, two “pythagorean” documents by which Miskawayh was impressed (cf. F. Rosenthal, in Orientalia, 1941, 104 ff., 383 ff.).

3. Al- KindÊ's ethical treatises (Fihrist, nos. 190-1, 193-6, cf. also F. Rosenthal, al- SaraÕ9si, ii A, 10-2, 16-7) were apparently appreciated by subsequent Islamic writers. His treatise On freedom from Grief (ed. H. Ritter-R. Walzer, Studi su Al Kindi II, Rome 1938; M. Pohlenz, in GGA, 1938, 404 ff.) was used by Miskawayh (Tahù9Êb, 70 ff.), Ibn SÊn§ and others. Another quotation in Miskawayh (61) may derive from al- KindÊ's lost work Fi 'l- AÕ9l§Î and is also known to al- Ghaz§lÊ (F. Rosenthal, in Orientalia, 1940, 186 ff.). Al- KindÊ (cf. al- 0udåd, in Ras§"il) (Abå RÊda), 177-8 and elsewhere in his Ras§"il) bases his moral philosophy, not unlike the Stoics, Galen and other late Greek philosophers, on the threefold platonic partition of the soul into a rational, spirited and appetitive part or soul or faculty, and on a platonic definition of the four cardinal virtues, wisdom, valour, temperance and justice [cf. fa'Êla ]; these in their turn are each associated with a number of subordinate virtues. This scheme may, though [I:328a] different in detail, be compared to the Stoic arrangement of the virtues and vices, or, e.g., to the pseudo-Aristotelian De virtutibus et vitiis (transl. in the 11th century by Ibn al- •ayyib (Brock., S I, 884). The Aristotelian definition of virtue as the mean between two extremes is combined with the platonising view (cf. Porphyry, ÅAforma¤, ch. xxxii, 2 and 1. Goldziher, Ma#§nÊ al-Nafs, 20). Although the evidence available in the few extant works of al- KindÊ is obviously slight, it seems probable that Miskawayh based himself in the first chapter of Tahù9Êb al- AÕ9l§Î on al- KindÊ's treatment of the virtues and vices. There is on the whole nothing ultra-neoplatonic in al- KindÊ's platonising popular philosophy, in which platonic, peripatetic and stoic elements are blended in a way not uncommon in hellenistic and later popular Greek moral treatises.

4. The Christian |usã§ b. LåÎ§'s treatise About the causes of the differences which exist between men with regard to their characters, ways of life, desires and considered moral choice (ed. P. Sbath, in BIE, 1941) is based on the Platonic tripartition of the soul and on the whole on ideas to be found in Galen.

5. Al- KindÊ's treatise On Spiritual Medicine appears to be lost but al- R§zÊ's brilliant treatment of the same subject is available in a critical edition of the Arabic text (Opera Philosophica, ed. Kraus, 15-96, Eng. tr. by A. J. Arberry, The spiritual Physick of Rhazes, London 1950). As was to be expected in this Muslim “Platonist”, it is written in an uncompromisingly platonic vein, and the Aristotelian elements found in al-KindÊ and Miskawayh are missing. It should be studied together with his autobiographical defence of the philosophical way of life (Opera, 98-111; French transl. by P. Kraus in Orientalia, 1935, 300 ff.; English tr. by Arberry in Asiatic Review, 1949). Al- R§zÊ's version of Greek moral philosophy did not, however, influence the main trend of philosophical ethics in Islam.

6. The treatise FÊ Tahù9ib al- AÕ9l§Î of the Jacobite philosopher YaÈy§ b. #AdÊ represents another variant of late Greek thought. There are no specifically Christian ideas in it; Aristotelian influence is, as in al-R§zÊ, non-existent. It is based on the platonic tripartition of the soul, but the 21 virtues and corresponding vices are neither specifically referred to the three souls nor subordinated to the four cardinal virtues and their contraries (which are listed among them). This scheme probably depends ultimately on some lost pre-neoplatonic Greek original. His concluding chapter on the perfect man who bases his life on the requirements of his intellectual soul and has trained himself to love every human being combines stoic and neoplatonic language, and is not very different from the thought of al- F§r§bÊ [q.v.].

7. The most influential work on philosophical ethics is Tahù9Êb al- AÕ9l§Î of Miskawayh (d. 421/1030) (analysis of its contents in de Boer, 507, and Donaldson, 127-133; Eng. tr. by A. J. M. Craig in course of publication). Miskawayh firmly rejects the pre-Islamic Arabic poets as educators, but is not unsympathetic to the Persian tradition of ethics. In many striking passages he insists on the agreement of Greek moral philosophy with the basic tenets of Islam. He tries, however, to reconcile revealed and philosophical truth on the basis of rational thought, and for this reason his views are not acceptable to a primarily religious thinker, except with a certain shift of emphasis. The few Greek writers mentioned by name and quoted, sometimes at considerable [I:328b] length, are all of the later centuries of the Roman Empire: Galen (see § 2 above), Bryson (on the right upbringing of children; ibid.), Porphyry as a commentator on Aristotle's Ethics, and Themistius, wrongly quoted under the name of Socrates (cf. F. Rosenthal, in IC, 1940, 403). References to Plato and Aristotle occur within the context of these late works. Although al- KindÊ is only twice mentioned by name, Miskawayh is probably in al- KindÊ's debt to a much greater extent (see § 3 above). In chapters 3-5 he follows rather closely a neoplatonic commentator on certain sections of the Nicomachean Ethics, which recalls the known teaching of ethics in the later Peripatos and the extant commentaries on the Ethics without being identical with any of them. But at the same time he stresses the platonic elements to be found in the Ethics to make out Aristotle to be a more decided platonist than he was. Miskawayh's own contribution to this inherited interpretation, if any, was (apart from demonstrating the compatibility of Greek philosophy with Islam) to emphasise the neoplatonic aspects of this moral philosophy still further (cf. R. Walzer, Some aspects of Miskawaih's Tahdhib al- Akhl§q, Mélanges Levi della Vida, Rome 1956).

8. The influence of philosophical ethics on adab literature has been noted by de Boer, who singles out as an instructive example Adab al- Duny§ wa 'l- DÊn by al- M§wardÊ (d. 450/1058). In this work the presentation of the traditional ethical materials is refreshed and “modernized” by the inclusion of materials from the later centuries, including both philosophical and ascetic ideas; these are combined with the older materials somewhat unsystematically, but in a direction not dissimilar from that taken later by al-ó9az§lÊ. (German transl. by O. Rescher, 1932-3.) 
9. A much more far-reaching and fundamental synthesis was carried through by al- ó9az§lÊ (d. 505/1111), who on the one hand discarded the merely formal and superficial elements of the adab tradition, and on the other firmly based his exposition on the penetrating spiritual analysis developed by the ßåfÊ teachers (see sect. i, § 3 above). At the same time, he evidently regarded Miskawayh's treatise as “reasonable in itself and supported by proof”, and agreed that its contents “did not contradict the Book and the Sunna”. Hence the philosophical ideas of Greek origin which Miskawayh discusses and explains became part of the generally-accepted educational theory to be found in the IÈy§" #Ulåm al- DÊn, in which the section on self-discipline (2nd book of the 3rd quarter) is based on Miskawayh's Tahù9Êb al- AÕ9l§Î.

Miskawayh's influence is also unmistakably traceable in other works of al- ó9az§lÊ, and his ethical theory was in this way eventually integrated with the religious tradition. (Cf. A. J. Wensinck, La Pensée de Ghazzali, Paris 1946, esp. chap. ii; M. Plessner, op. cit.; H. Ritter, Al Ghazzali, Das Elixier der Glückseligkeit, Jena 1925; and see AL- ÿ9az§lÊ.) 9. How successful the ó9az§lian synthesis was in influencing later ethical literature and thought is a question which still awaits investigation. The literary evidence suggests prima facie that its influence, if anything, was indirect, and that the diverse trends of ethical thought continued to exist side by side. The influence of Miskawayh's work was perpetuated chiefly in Persian literature; the ÷9Ê#ite Avicennian, NaßÊr al- DÊn al- •åsÊ, follows Miskawayh closely, as he himself avows, in the section on ethics of his AÕ9l§Î-i N§ßirÊ (completed 633/1233) (cf. Plessner, loc. cit.). Two centuries [I:329a] later, al- Daww§nÊ (d. 907/1501), the author of the AÕ9l§Î-i ò3al§lÊ (Eng. trans., with valuable notes, by W. F. Thompson, Practical Philosophy of the Muhammadan People, London 1839; short analysis by Donaldson, 184), selected his basis material from •åsÊ's work, but he also refers to al-ó9az§lÊ as an additional Islamic authority. (For Persian akhl§Î literature cf. H. Ethé, in Gr. I. Ph., ii, 346 ff.) (R. Walzer) to (i) and (ii): No comprehensive history of Islamic ethics has yet been written. D. M. Donaldson, Studies in Muslim Ethics, London 1953, is of unequal value. There is a brief but suggestive survey by T. J. de Boer in Hasting's Encyclopaedia of Religion and Ethics, vol. v, 1912, s.v. Ethics and Morality (Moslem).

Scattered materials are to be found in a number of works in addition to those mentioned in the article, different aspects are dealt with in the following: G. Richter, Studien zur Geschichte der älteren arabischen Fürstenspiegel, Leipzig 1932 D. B. Macdonald, The Religious Attitude and Life in Islam, Chicago 1909 C. E. von Grünebaum, Mediaeval Islam, Chicago 1946, etc.

 L. Gardet, La Cité Musulmane, Paris 1954.

KAR$MA may be considered as the maßdar of karuma “to be generous, be beneficent, be karÊm (one of the ”99 Most beautiful names of God“ [see AL- asm§" AL- Èusn§ ]). The root KRM appears frequently in the |ur"§n, and God is called there al- KarÊm ”the Generous One“; the actual term kar§ma is not however found there. If it was later adopted as a synonym of the maßdars of forms II and IV ( takrÊm and ikr§m), this seems very likely to have come about through phonetic assimilation to the Greek xãrisma. In the technical vocabulary of the religious sciences, kar§ma (pl. kar§m§t) from now onwards assumes the sense of ”charisma“, the favour bestowed by God completely freely and in superabundance. More precisely, the word comes to denote the ”marvels“ wrought by the ”friends of God“, awliy§" (sing. walÊ ), which God grants to them to bring about. These marvels most usually consist of miraculous happenings in the corporeal world, or else of predictions of the future, or else of interpretation of the secrets of hearts, etc.

The notion of kar§ma differs from that of mu#ù3iza [q.v.]. Each involves a “breaking of the natural order of things” ( kh§riÎ li'l- #§da), that is, an extraordinary happening which breaks this “divine custom” (sunnat All§h ) which is the normal course of events. But whilst the mu#ù3iza is a public act, preceeded by a “proclamation” ( da#wa ) and a “challenge” ( taÈaddÊ), by means of which the prophet demonstrates incontrovertibly the “impotence” ( #aù3z) of his hearers to reproduce likewise the miracle thus brought about, the kar§ma is a simple, personal favour. It should be kept secret, and is in no way the sign of a prophetic mission. There is a risk of ambiguity if one translates both terms by “miracle” (of a prophet, of a saint). If mu#ù3iza is rendered, as has become common, by “miracle of a prophet”, it seems preferable — taking into account the difference of the respective Arabic roots — to translate kar§ma by “marvel of a saint”.

Are the kar§m§t attributed to the awliy§" — often in great abundance — to be regarded as authentic? If not, then why not? And if so, in what sense? These questions presented themselves very early to the Muslim mind, and gave rise to diverse, and even contradictory, interpretations. We shall deal here with four main types of answer.

(1) The Mu#tazilÊ schools of thought.

The generality of the partisans of i#tiz§l denied the reality of kar§m§t. The most prominent argument from scripture is that put forward by al- ZamaÕ9ê9arÊ commenting on |ur"§n, LXXII, 26-7, “He (sc. God) knows the Mystery, but does not reveal to anyone His Mystery, except to the one whom he designates as His messenger”. This text is understood as justifying the miracles which God performs openly “by the hands” of the prophets in order to demonstrate the truth of their missions, but as setting aside all other supernatural happenings. Al- ò3ubb§"Ê says that if the awliy§" possessed this power, how would one be able to distinguish them from the prophets? A detailed exposition of the Mu#tazilÊ interpretations of these “miracles of a prophet” will be found in the article mu#ù3iza . Briefly, if the heresiographers (al- Isfar§"inÊ, al- Baÿ9d§dÊ, al- ÷9ahrast§nÊ, etc.) can be believed, al- Naíí§m and al- Murd§r for example regarded as doubtful every miraculous happening traditionally attributed to the Prophet, and did not attribute any miraculous nature to the inimitability of the |ur"§n (cf. A. Nader, Le systeme philosophique des Mu#tazila , Beirut 1956, 318 and refs.). But this statement must be strongly qualified. Al- ö9ayy§ã, for instance, in his Kit§b al- Intiß§r, ed. Nyberg, 28-9, [IV:615b] tr. Nader, Beirut 1957, 25-6, states that for al- Naíí§m, the |ur"§n is certainly “the proof of the Prophet's mission”. Moreover, Ibn Mattawayh says that the mu#ù3iz§t merely confirm a teaching (sc. the Îur"§nic revelation) which is conformable to reason, and it is this fact which justifies them. They are bound up with the missions of the prophet-messengers who are, like all mankind, responsible for their own actions. Nevertheless, the Mu#tazilÊs are unanimous in denying the authenticity of kar§m§t, which they stigmatise as “charlatans' tricks”. #Abd al- ò3abb§r's attack on al- 0all§ù3 is well-known.

 4 His Muÿ9nÊ, xv, 270 ff., relates in detail many “marvels” of al- 0all§ù3; following al- ò3ubb§"Ê, he makes them out as feats of prestidigitation, performed with the help of accomplices and by using faked houses and rooms. The tone of the Muÿ9nÊ is extremely polemical, and goes so far as to attack the very morals of al- 0all§ù3 (ibid., 270-1), turning into a personal attack. But the conclusion is clear (ibid., 275): the kar§m§t are all tricks, and the accounts which later repeat them are only restating popular superstitions.

(2) Falsafa (Ibn SÊn§).

To illustrate the position taken up by falsafa , we shall take the example of Ibn SÊn§, who dealt with this question on several occasions. Ibn SÊn§'s cosmology undertakes to place mu#ù3iz§t and kar§m§t within the existential determinism of the “necessary and consciously-willed” emanation. It is because of the perfection of their human nature and the power which their soul possesses as a fact of nature over external matter that the prophets confirm their coming by miracles. (One should note that Ibn Ruê9d, in his Tah§fut al- tah§fut, ed. Bouyges, 515, makes a distinction here: only those miracles can be regarded as such where a change “in regard to quality” ( istiÈ§la) is involved, because this is in itself possible, though impossible to the ordinary man; on the other hand, a change in substance is fundamentally impossible.) Now this justification of mu#ù3iz§t is equally valid, more or less, for kar§mat . In his Ris§la fÊ aÎß§m al- #ulåm (in Tis# ras§"il, Cairo 1326/1908, 14), Ibn SÊn§ tells us that kar§m§t, in regard to their nature, “resemble” mu#ù3iz§t, and in his Iê9§r§t (ed. Forget, Leiden 1892, 120) he insists that the person whose soul has, by virtue of its spiritual intensity, the power to act upon external matter, and who uses this power for good and according to the righteous way, possess the gift of mu#ù3iza if he is a prophet, or that of kar§ma if he is a walÊ . The only difference is that the prophet is such by his very nature, through the innate, triple perfection of his intellect, his imaginative power and his factibile, whereas the saint ( walÊ, ßiddÊÎ ) or the “initiate” ( #arÊf ) acquires this perfection by following the appropriate path of asceticism, though at a lower level, at least in regard to his imaginative power. Furthermore, Ibn SÊn§ mentions the possible additional factors of certain hypnotic processes “stemming from the Turks” (very rapid gyrations, fixation on a shining or a black object, etc.), and which are capable, in that they cause a withdrawal of the normal senses, or of bringing about the power of divination. He is distrustful towards them, and points out the dangers from them for those of feeble constitution, but he does not deny their reality.

Whether dealing with mu#ù3iz§t or kar§m§t, there is no question, among the leading figures in falsafa , of gratuitous favours freely bestowed by God; these “powers” are the end product of the highest stage of perfection to which the human soul can attain in the determining lines of its own nature. In the light of this perspective of existential determinism, a recogni- [IV:616a] tion of the possibility of “prophetic miracles” leads logically to admitting the possibility of kar§m§t.

The explanation is common to both, the differences lying essentially not in the deeds as such, but in the superiority which raises the prophet over the saint.

(3) The Aê9#arÊ reply.

It seems that some Aê9#arÊs, such as al- Isfar§"inÊ and al- 0alÊmÊ, shared the severe judgment of the Mu#tazilÊs in regard to kar§m§t, The generality of the school, however, recognised their authenticity on the following grounds: (a) Rational probability. The raison d'être of a mu#ù3iza is not the moral perfecting of a prophet, but the freely-exercised will of God, who brings about this miracle “by the hands of the prophet”, a public miracle, preceeded by a “proclamation” and a “challenge”. It is therefore possible ( ù3§"iz ) for God to create, through the intermediacy of a saint, a supernatural occurence without either a proclamation or a challenge. (b) Existence of the occurrences. They are authenticated above all by the miraculous happenings which are mentioned in the |ur"§n and whose beneficiaries have not in any way received a prophetic message to proclaim. Thus såra III, 37, tells of a marvel brought about for Mary, mother of Jesus, and XXVIII, 9 ff., stress the “marvel” of the story of the Seven Sleepers, in themselves “miraculous signs” ( §y§t ) from God. Finally, XVII, 40 ff., mention the extraordinary happenings which came about at Solomon's request, whether through an #ifrÊt or through “The one who had knowledge of the Book”, particularised by tradition as the vizier $saf. (c) Kar§m§t are therefore possible, but should not be confused with mu#ù3iz§t. God grants the former to saints in order to honour them and to confirm them in piety and God-fearing reverence, but He brings about the second ones “by the hands of the prophet” as a proof of his mission. The former should be kept hidden, but the second ones proclaimed before all men. Both should, in any case, be carefully distinguished, not only from acts of trickery ( Èiyal ), but also from divinatory acts ( kih§n§t), those of (permitted) magic, siÈr , and those of sorcery ( n§ranù3§t). Al- B§Îill§nÊ devotes a whole work, his Kit§b al- Bay§n (ed. R. McCarthy, Baghdad-Beirut 1958), to defining the various kinds of “signs”, some of them authentic and the rest deceptive and illusory, and to tracing back to their subject the rules for the “discernment of spirits”. It is virtually the Aê9#arÊ thesis which Ibn ö9aldån sums up in his MuÎaddima (ed. Cairo N.D., 67, 332, tr. de Slane, i, 191-4, iii, 111-12, tr.

Rosenthal i, 188-91, iii, 167-8).

The -åfÊ attitude.

The existence of “saints' miracles” ( kar§m§t al- awliy§") is affirmed. In SunnÊ taßawwuf , the explanation given is in general terms very close to the Aê9#arÊ position. There is a freely-given stress on the distinction between kar§m§t and mu#ù3iz§t; the saint who performs marvels cannot accordingly be recognised as a prophet, and must remain subject to the religious law laid down by the Messenger of God. However, whilst the Aê9#arÊs insisted on the objective difference of the two types of “signs”, the -åfÊ texts deal with the differences in spiritual attitudes.

The problem comes up in almost all the -åfÊ manuals, e.g. in the Kit§b al- Luma# of Abå Naßr al- Sarr§ù3 (ed. Nicholson, GMS, 1914, chs. 113-18, Kal§b§ù9Ê's Kitab al- Ta#arruf (ed. Arberry, Cairo 1352/1933, ch. 26), the Ris§la al- Îuê9ayriyya (ed. Cairo N.D. 158 ff.), Huù3wÊrÊ's Kaê9f al- maÈù3åb (tr.

Nicholson, GMS, 1911, 218-39), etc. The “signs” ( §y§t ) of saints resemble externally those of prophets, but whereas these last bring them about publicly (and with a “challenge” hurled forth), the saints strive to [IV:616b] keep them secret. One of the charges made against al- 0all§ù3 was just this “divulging of marvels” ( ifê9§" al- kar§m§t) by means of which he could apparently aspire, in the eyes of contemporaries, to the role of prophet.

Subjectively, mu#ù3iz§t are an aid to the prophet-messenger, in that they confirm his mission; kar§m§t on the other hand can become a subject of disquiet for the saint, who may be afraid of being the dupe of an illusion (cf. al- Sarr§ù3, loc. cit.). Al- Kal§b§ù9Ê, op. cit., 44, relates that according to Abå Bakr al- Warr§Î, it is not the power of working miracles which constitutes a prophet, but the mission with which God has entrusted him. Saints able to perform charismatic acts do not take any offence at this mission, once they recognise it and remain faithful to the message proclaimed. Also, when they receive the gift of working marvels, according to al- Kal§b§ù9Ê, 46, “they display towards God all the more humility, submission, godly fear, abasement and self-contempt, and all the more promptness in responding to God's claims over them”. This humility and abasement on the saint's part are a sign of the authenticity of the kar§m§t, whilst the “enemies of God” who work apparently similar deeds, become puffed up and attribute the merit to themselves alone (loc. cit.); in this respect they become the dupes of “God's plotting” (makr All§h ), who has allowed these swindles in order the better to confound them. We find the same teaching in al- Huù3wÊrÊ, who stresses the impeccability of prophets but the fallibility of saints. He adds that the kar§m§t accomplished over the ages by the Muslims are precisely a mu#ù3iza of the Prophet of Islam: the Îur"anic law, necessarily permanent, thereby acquires a proof of authenticity also permanent ( Kaê9f al- maÈù3åb, tr. 222). The remainder of the text gives a series of examples of kar§m§t, some Îur"§nic or contemporary with the |ur"§n, others post- kur"§nic, including those of inter alios Abå Sa#Êd al- ö9arr§z, ò9å 'l- Nån al- MißrÊ, etc.

On one side, the -åfÊs often teach that saints must not seek after this gift of marvel-working, but must even mistrust it, and that to become attached to it would make a serious obstacle of the road to union with God; on the other side, however, the biographies of the leading -åfÊs abound in marvellous acts and supernatural charismatic deeds. This dual note is for example found all through the Laã§"if alminan wa 'l- aÕ9l§Î of #Abd al- Wahh§b al- ÷9a#r§nÊ (ed. Cairo N.D.) studied by Asín Palacios.

It should be finally noted that in general ÷9Ê#ism also admits kar§m§t and distinguished them from mu#ù3iz§t. The great Im§ms, since they are endowed with impeccability and perfect knowledge, can work “marvels”. Strict Im§mÊ thought accords this power to them alone, or at most, will only admit the possibility of kar§m§t performed under the influence or through the intermediacy of the Im§ns.

(L. Gardet) Given in the article.

RIY$" (A.), or Ri"§" according to |ur"§nic orthography (thrice in the expression ri"§" al- n§s, II, 264; IV, 38; VIII, 47), maßdar or verbal noun of form III of ra"§ “to see”, with the meaning of ostentation or hypocrisy.

The concept of riy§" is made explicit and developed in Tradition; in Wensinck's Concordance, i/2, 202- 3, there are to be found under r§"§ 23 distinct ÈadÊï9s. But the most complete source comes in the ÷9u#ab al- Êm§n of al- BayhaÎÊ, in ch. 45, which deals with pious works devoted to God and the avoidance of ostentation (ed. Zaÿ9lål, 9 vols., Beirut 1990, v, 325-69, nos. 6805-6988). Al- BayhaÎÊ cites other traditions than those listed in Wensinck; in addition, he mentions logia relative to riy§" pronounced by some fifty ascetics and spiritual masters, such as al- 0asan al- BaßrÊ, Sufy§n alø9awrÊ, Fu'ayl b. #Iy§', ò9u 'l- Nån al- MißrÊ (mentioned thirteen times in this chapter), SarÊ al- SaÎaãÊ, Sahl al- Tusã§rÊ, al- ò3unayd, etc. One of the most frequently-used traditions is that riy§" is part of ê9irk , “associating other things with God”, at times qualified as being aßÿ9ar, minor, and at others as being Õ9afÊ, hidden. Riy§" is contrasted with iÕ9l§ß , which is purity of intention ( niyya ) and whole-hearted sincerity.

The first detailed analysis of riy§" is by al- 0§riï9 b. Asad, better known under his by- name of al- MuÈ§sibÊ (d. 243/857-8 [q.v.]), one of al- ò3unayd's most senior masters. He devoted a whole book to it, bearing this title, published in al- Ri#§ya li- ÈuÎåÎ All§h , [VIII:547b] ed. #Abd al- 0alÊm MaÈmåd and •§h§ #Abd al- BaÎÊ Surår. This study by al- MuÈ§sibÊ is divided into 43 chapters, supported by 79 traditions; it was to be taken over in complete form by al- ó9az§lÊ (d. 505/1111 [q.v.]), but using a different order and adopting a clearer and more useable arrangement, in his IÈy§" , in book xxviii, which deals with the reprehensibleness of honours ( ù3§h) and ostentation (book viii, especially the second part, divided into 11 bay§ns, new ed. Beirut in 5 vols., iii, 310-53). Al- ó9az§lÊ cites al- MuÈ§sibÊ here, iii, 325, explicitly, in regard to the controversial question, is a pious work voided when thoughts of ostentation become mixed with the initial purity of intention? (cf. al- MuÈ§sibÊ, K. al- Riy§", 193-4). He also cites him at iii, 332-3, on the various responses concerning the appropriate attitude towards the Devil in order to fend him off (cf. K. al- Riy§", 160- 3).

Al- MuÈ§sibÊ (147-50) and al- ó9az§lÊ (iii, 314-16) group under five categories the “objects of ostentation” (al- mur§"§ bihi), which they list in the following order: the body; external appearance and dress; speech; action; and the company kept. Both of them being acute psychologists, they stigmatise fiercely the various manifestations of false piety. Some examples may be cited. Through emaciation and pallor, one may give the impression of being devoted to works of mortification and to spending the nights in vigil. One can lead people to believe that one is following Tradition and the example of holy men devoted to God by appearing with dishevelled hair, shorn-off moustache, bowed head when walking, slow and deliberate gestures, with marks of prostrations on the face, wearing coarse clothing such as woollen ones, hitching up one's garments to the calves, shortening the sleeves, wearing dirty and torn clothes and thus trying to pass as a -åfÊ. Various pieces of hypocritical cant are also noted by them (cf. al- MuÈ§sibÊ, 180-1, and al- ó9az§lÊ, iii, 321), and they describe for us those who assume the appearance of mystics, full of humility, handing out words of wisdom, delivering sermons and exhorting their neighbours, in order to obtain the guilty favours of a woman or a young man (wa- innam§ Îaßduhu al- taÈabbub il§ mar"a aw ÿ9ul§m li- aù3l al- fuù3år).

One should finally note that, if one of the possible senses of riy§" is seeking the exaggerated consideration of others, and if it can be combatted above all by the ecstatic mystics, the -åfÊs, the ahl al- mal§ma or “those incurring blame”, attached the same importance to an exaggerated opinion of oneself ( ru"yat al-nafs), as al- SulamÊ [q.v.] showed in his Ris§lat al- Mal§matiyya(tr. Deladrière as La Lucidité implacable, Paris 1991).

 (R. Deladrière) Given in the article.

 TAWAKKUL (A.) , verbal noun or maßdar of Form V of wakala “to entrust [to someone], have confidence [ in someone]”, a concept in Islamic religious terminology, and especially that of -åfism, with the sense of dependence upon God. Tor Andrae pointed out that the verb tawakkala meant “to trust someone in the same way as I would trust my wakÊl”, i.e. the person whom I have chosen to be my procurator or homme d’affaires, to look after my business and to govern and dispose on my behalf.

Here he was drawing largely on al- ó9az§lÊ’s etymological analysis of tawakkul in his IÈy§" , Cairo 1352/1933, iv, 223, where he states that it is derived from wak§la, power of attorney or deputyship, “hence one says that one entrusts one’s affairs (wakala) to someone, i.e. one [X:377a] relies on him. The one to whom one consigns one’s affairs is called an agent or trustee ( wakÊl ). With respect to the one in whom one trusts, one says that one abandons oneself to one’s agent. Thus one entrusts one’s soul to him and depends firmly on him...Hence tawakkul expresses the heart’s confidence in the One Trustee (al- wakÊl al- w§Èid)” (sc. God).

In the earliest -åfÊ writings is found just such a conception of “religion as tawakkul”, the sum of all acts of pious devotion, the essence of the feeling of “absolute dependence”, which, as Schleiermacher observed, itself is religion. In the |ur"§n and 0adÊï9 trust in God is a central topic. In the |ur"§n, tawakkul is mentioned some 60 times ( II, 256, 283, III, 75, 122, 159-61, etc.), with such typical admonitions as “So put your trust in God, if you are believers” ( V, 23). In 0adÊï9, we find e.g. “If you trust in God Almighty as it truly demands, He will certainly supply your daily bread just as He provides the birds who fly forth with empty stomachs in the morning but return surfeited at dusk” ( IÈy§" , iv, 211).

In early |ur"§nic exegesis, in al- SulamÊ’s recension of the TafsÊr ascribed to ò3a#far al- -§diÎ [q.v.], his description of the interior topography of the heart anticipates later -åfÊ conceptions of tawakkul as an inner spiritual attitude rather than an external practice (ed. P. Nwyia, in MUSJ, xliii/4 [1967], 181- 230); and early debates in -åfism on the propriety of tawakkul in the spiritual life often focussed on the exegesis of |ur"§nic verses, e.g. Sahl al- TustarÊ (d. 283/896 [q.v.]) on XI, 6, “As long as one who trusts in God (al-mutawakkil) perceives secondary causes (al- asb§b), he is a false claimant”.

From early Islamic times onwards, there were heated debates about the respective virtues of “earning a living” ( kasb, takassub, iktis§b [see KASB ]) versus pure trust in God (tawakkul) (summary of these in Abå •§lib al- MakkÊ, |åt al- Îulåb, Beirut n.d., ii, 5-6). Like other technical terms in Islamic thought, these discussions partook of the parity phenomenon, where ideas were discussed in terms of linguistic pairs of opposites representing contrary philosophico-mystical or mystico-theosophical positions, so that tawakkul/kasb was often paired with ù3abr/ iÕ9tiy§r , determinism vs. freewill (see e.g. the tale of the lion and the beasts of the chase in RåmÊ’s Maï9nawÊ , ed. and tr. Nicholson, i, vv. 900-1200, 1263- 1371). It was the #Ir§ÎÊ school of Baÿ9d§d, followers of al- ò3unayd (d. 298/910 [q.v.]) and his reliance for sustenance on God’s Providence alone, who became the main exponents of the doctrine of tawakkul in early Islam, whereas the ö9ur§s§nian school of NÊê9§pår, following the teachings of Abå YazÊd •ayfår al- Bisã§mÊ (d. 260/874 [q.v.]) based their doctrine on mal§ma, blame, and advocated the virtues of kasb . But these were general tendencies rather than clear-cut divisions, and we find individuals who did not fit easily into this categorisation; thus Abå Tur§b NaÕ9ê9abÊ (d. 245/859), although a member of the ö9ur§s§n school, was also famed for his tawakkul ( ò3§mÊ, NafaÈ§t al-uns, Tehran 1370/1991, 49). Those fearful, like the Baÿ9d§dÊ Ruwaym (d. 298/310), of reliance on excessive tawakkul, stressed the Prophet’s sunna on the virtues of kasb , and debates on the limits of tawakkul abounded in the 3rd-4th/9th-10th centuries. According to Huù3wÊrÊ, Kaê9f almaÈù3åb, tr. Nicholson, Leiden and London 1911, 146, Abå 0amza al- ö9ur§s§nÊ, an early advocate of tawakkul, reportedly fell into a pit and refused to call out to be rescued by a party of travellers lest he be thought to have committed himself to anyone but God (cf. further, Nicholson, The mystics of Islam , London 1914, 41 ff.).

[X:377b] 3 Perhaps the best-known advocate of tawakkul within the Baÿ9d§dÊ school was Ibr§hÊm al- ö9aww§ß (d. 290/903), who carried the idea of self-abandonment to God to its extreme; al- ò3unayd commented on his death that “the expanse of tawakkul on the surface of the earth has been rolled up” ( #Abd All§h al- Anß§rÊ al- HarawÊ, •abaÎ§t al- ßåfiyya, Tehran 1362/1983, 348). But most -åfÊs by now were increasingly aware of the subtlety of the tawakkul doctrine, literal interpretation of which they tended to regard as naive. Thus al- 0all§ù3 found it objectionable that al- ö9aww§ß based his entire mystical doctrine on tawakkul, taking it as “real faith” ( Huù3wÊrÊ, Kaê9f , 290). A subtle point was raised in such critiques as this and others: the sincerity of one’s own devotion is blemished by consciousness of one’s own reliance, and the annihilation of self ( fan§" [q.v.]) must underlie true realisation of tawakkul. It is clear that most Baÿ9d§dÊ -åfÊs acknowledged the subtle connection of the two.

It was not long before many mystics began to criticise the classical doctrine of tawakkul as wanting in spiritual sophistication, especially those ö9ur§s§nians who had little regard for the concept anyway.

Abå Bakr al- W§siãÊ (d. 320/931) considered it, with zuhd, renunciation, ri'§, contentment, and taslÊm, submission, as one of the four stations which he regarded as unbefitting of true wisdom ( ma#rifa ), i.e.

it was suitable only for dull pedestrians along the -åfÊ path.

But the dominant attitude which prevailed amongst the mystics was that it was the interior reality, not the external paraphernalia, of tawakkul which really mattered. The great -åfÊ poet B§b§ •§hir (fl.

5th/11th century [q.v.]) devoted the 26th chapter of his Aphorisms ( Kalim§t-i Îiß§r, ed. ò3. Maê9kår, Tehran 1354/1975) to the topic of trust, and voices the idea paradoxically: al-tawakkul nafy al-tawakkul “trust in God is the negation of trust in God”, explained by a commentator as “the one who truly trusts in God denies himself any attachment to tawakkul in the sense that he has neither confidence in, nor pays attention to, his own trust”. Here, the poet approaches al- W§siãÊ’s view that tawakkul is unbefitting of wisdom. It was also recognised that tawakkul and tawÈÊdwere interconnected and involved the attainment of perfect inner peace, as emphasised by al- ó9az§lÊ in IÈy§" , iv, 210 (cf. A.

Schimmel, Mystical dimensions of Islam , Chapel Hill, N.C. 1975, 119).

Whilst there were debates about the degrees and authenticity of tawakkul, the classical -åfÊs nonetheless generally concurred that there was a moral quality which involved abandonment of freewill and volition whilst beholding God as the supreme source of causality, as the definitions cited by #Abd All§h al- Anß§rÊ, •abaÎ§t, 338, show; in these last, human force and will are negated in favour of absolute divine Providence and Power. Thus tawakkul came to be considered a key component, a pillar of faith, “ m§n, as by al- ó9az§lÊ, who devoted over 40 pages of his IÈy§" to the subject of al- tawÈÊd wa "l-tawakkul and who laid down four degrees of tawÈÊd revealed through the #ilm al- muk§ê9afa, science of mystical unveiling. A similar schema of four degrees, with tawakkul corresponding to one of them, was laid down by the 8th/14th century author MaÈmåd ÷9abistarÊ [q.v.] in his short Persian philosophical treatise 0aÎÎ al- yaÎÊn (Tehran 1365/1986, 310-11), and nearly all the -åfÊ manuals, whilst enumerating the “stations” ( maÎ§m§t) in different orders, list tawakkul as amongst the initial stages of the -åfÊ way, preceded by zuhd (cf. e.g. Huù3wÊrÊ, Kaê9f , 181).

Al- ó9az§lÊ further discerned three degrees of trust: (1) that of the confidence ( ï9iÎa) of a client in his legal agent; (2) a [X:378a] stronger kind, like the absolute reliance of an infant on its mother, which is however unconscious and lacks any deep knowledge of her abilities; and (3), the highest degree, when the devotee trusts in God “like a corpse in the hands of the corpse-washer”, but is nevertheless conscious that his soul is being moved by the Eternal Will of the Divine Power. This tripartite typology of tawakkul proved, in fact, very popular in later -åfÊ expositions, such as that of the great 1iê9tÊ saint Nií§m al- DÊn Awliy§" (d. 725/1325 [q.v.]).

(L. Lewisohn, shortened by the Editors) (in addition to references in the article): L. Gardet, L’abandon § Dieu (tawakkul): texte d’al- Ghazz§lÊ, in IBLA, xiii (1950), 37-48 (= partial tr. of the section of the IÈy§" on tawÈÊdand tawakkul); DihÕ9ud§, Luÿ9at- n§ma, v, 6267-8, s.v.; B. Reinert, Die Lehre vom tawakkul in der älteren Sufik, Berlin 1968; Darshan Singh, The nature and meaning of tawakkul in Sufism, in IC, lvi (1982), 265-74; ò3. NårbaÕ9ê9, Ma#§rif alßåfiyya, v, London 1986, 59-84.

 BUöôL (Ar.; also vocalised baÕ9l, baÕ9al, buÕ9ul) and baÕ9Êl (pl. buÕ9al§"; less often b§Õ9il, pl. buÕ9Õ9§l) mean respectively 'avarice' and 'avaricious, miserly'. Just as in the ancient poems the virtue of generosity is constantly sung, so avarice furnishes a theme for satire which is widely exploited by the poets, though it seems that this fault, at least in its most sordid forms, was scarcely widespread among the ancient Arabs. It is however a fact that it is castigated in a number of |ur"§nic verses aimed at combating avarice in the full sense (xvii, 102/100; lvii, 24) or simple hoarding (ix, 35, civ, 1 ff.), or at the encouragement of generosity in general (ix, 77/76; iix, 9) and almsgiving in particular (iii, 40/38, 175/180; iv, 127/128; lxiv, 16 f.); moreover, numerous ÈadÊï9 s against avarice are attributed to the Prophet (especially ayy u d§" in adwa" u min al- buÕ9l ?). These condemnations and exhortations, however, seem to result less from an absolute moral principle than from the necessity in which the newly-founded Islamic community found itself of receiving spontaneous gifts and then of collecting regularly the contributions of its members (see ßadaÎa , zak§t , and cf. b§b al- zak§t in the ÈadÊï9 -collections).

After the conquests the Arabs were brought by the entry into Islam of new racial elements into contact with peoples of a somewhat different temperament, and when, brought before the bar, they had to put up a defence, shrewder minds did not fail to single out the generosity of the Arabs in order to contrast it with the avarice of the non-Arabs. It is doubtless not by mere chance that, under the #Abb§sids, it is the ö9ur§s§nÊs who supply the anthologies with anecdotes about misers. The relationship: generosity = Arabs/avarice = non-Arabs takes practical shape in the polemics of which al- ò3§Èií gives several specimens in his remarkable Kit§b al- buÕ9al§", the first and probably the only attempt in Arabic literature to analyse a character and portray him through anecdotes, though with political undertones. This psychological analysis which had its origin in al- ò3§Èií, was ignored by later writers who, in their adab -books and then in the popular encyclopedias, confined themselves to reproducing the |ur"§nic verses, ÈadÊï9 s, anecdotes, and poems about misers (see for example Ibn #Abd Rabbih, #IÎd, passim; al- Abê9ÊhÊ, Mustaãraf, i, 233), not omitting, however, to mention that history knows but four [sic] Arab misers: al- 0uãay"a, 0umayd al- ArÎaã, Abu 'l-Aswad al- Du"alÊ, and ö9§lid b. -afw§n.

(Ch. Pellat) 
FA4^LA (Arab., pl. fa'§"il ) an excellence or excellent quality, a high degree in (or of) excellence.

The plural fa'§"il indicates a definite category of literature, related to but distinct from the so-called “disputes for precedence”. Fa'§"il literature exposes the excellences of things, individuals, groups, places, regions and such for the purpose of a laudatio. The polemical comparison or dialogue, characteristic of the “disputes for precedence”, is lacking.

Fa'§"il literature, the opposite to which is maï9§lib literature, may be divided into various branches: |ur"§n.

Fa'§"il literature takes its point of departure from the |ur"§n. The praise of the |ur"§n preserves, modified for the conditions of Islam, the custom of the pre-Islamic Arabs to boast ( muf§Õ9ara ) of the nobility and exalted rank of their tribes (see Goldziher, Muh. St. i, 51, 54 ff.). A comparison of its fa'§"il with others, despite the Arab fondness for comparison, was impossible, for the |ur"§n, as the direct and unadulterated word of God, was immeasurable, even in polemic against the Ahl al- Kit§b (see Goldziher, ZDMG , xxxii (1878), 344 ff.; M. Schreiner, ZDMG , xlii (1888), 593 f.). An enumeration of its excellences was furthermore to win back to the study of the incomparable holy book those Muslims who had occupied themselves all too exclusively with profane science, such as that of the maÿ9§zÊ and the amï9§l (see Goldziher, Muh. St., ii, 155; Abå #Ubayd, K. al- Amï9§l, beginning). The nucleus of the fa'§"il al- |ur"§n consists of sayings derived from the Prophet, his Companions and their descendents ( ßaÈ§ba , t§bi#ån etc.) concerning the excellences of the individual suras and verses and the reward for those who occupy themselves with them. There are also accounts providing information as to when separate revelations were granted to MuÈammad. Questions of |ur"§nic readings are treated in special chapters. The oldest preserved K. Fa'§"il al- |ur"§n is very likely that of Abå #Ubayd (died 224/837; see Brockelmann, I, 106, and S I, 166 ff.), see Ahlwardt no.

451; A. Spitaler, in Documenta Islamica Inedita (Festschrift R. Hartmann), Berlin 1952, 1-24. The list in 0§ù3ù3Ê ö9alÊfa (under #Ilm Fa'§"il al- |ur"§n ) is incomplete (see Y§Îåt, Irê9§d, indexes; Ibn ö9ayr, Fihrist , index; Brockelmann, index). The large collections of traditions, such as BuÕ9§rÊ's (died 256/870) -aÈÊÈ (book 66), have a separate chapter on the Fa'§"il al- |ur"§n .

Companions of the Prophet.

Among others Wahb b. Wahb (d. 200/815) had already written a K. Fa'§"il al- Anß§r ( Irê9§d, vii, 233, 7), al- ÷9§fi#Ê (d. 204/820) a K. Fa'§"il |urayê9 wa 'l- Anß§r ( Irê9§d, vi, 397, 17), and AÈmad b. 0anbal's (d. 241/855) K. Fa'§"il al- -aÈ§ba has been preserved (Brockelmann, S I, 310, 312). The 62nd chapter of BuÕ9§rÊ's -aÈÊÈ contains fa'§"il aßÈ§b al- nabÊ. The “excellences” of the Companions of the Prophet are for the most part concerned with the experiences which they shared with the Prophet.

Historically confirmed traditions, such as that concerning MuÈammad's hiù3ra in the company of Abå Bakr, stand beside fantastic prophecies by MuÈammad about the destiny and future of his Companions, and so forth.

Individuals.

Al- Mad§"inÊ (d. 225/840) wrote a book about the fa'§"il of MuÈammad b. al- 0anafiyya, ò3a#far b.

AbÊ •§lib and al- 0§riï9 b. #Abd al- Muããalib ( Irê9§d, v, 313, 9 ff.), and al- •abarÊ (d. 310/923) one about those of Abå Bakr, #Umar, al- #Abb§s [II:729a] and #AlÊ ( Irê9§d, vi, 452, 18f,, 16). Ibn al- #Uê9§rÊ's (d. 441/1029) K. Fa'§"il AbÊ Bakr al- -iddÊÎ has been preserved (Brockelmann, S I, 601); Ibn #As§kir (d. 571/1176) dreamed of the fa'§"il of Abå Bakr (for this and others of his various fa'§"il books, see Irê9§d, v, 143 ff.), etc. A work such as that of Ibn al-ò3awzÊ (d. 597/1200) about the fa'§"il of 0asan al- BaßrÊ (Brockelmann, S I, 917) belongs properly to man§Îib [q.v.] literature (see also al- |ifãÊ, Inb§h, i, 219; Brockelmann, S III, 1228; Storey, index).

 Cities and provinces.

Among fa'§"il works those concerning the fa'§"il of particular cities and provinces occupy a special place. H. Ritter (Über die Bildersprache Nií§mÊs, Berlin 1927, 20) has already pointed out certain similarities to the genos epideiktikon. But the yield of a genuine panegyric of the city, such as G. E. von Grunebaum has sketched (Zum Lob der Stadt in der arabischen Prosa, in Kritik und Dichtkunst, Wiesbaden 1955, 80-6), is comparatively small, apart from the Islamic West (see below). For these fa'§"il books too consist largely of sayings put into the mouths of MuÈammad and his Companions in which political and regional aims are primarily pursued (see Goldziher, Muh. St., ii, 128 ff.; al- Aÿ9§nÊ 1, v, 157, 3vi, 54 ff.; al- Marzub§nÊ, al- MuÎtabas, Ms. Nur. Osm. 3391, fol. 22b ff., 90b). These ÈadÊï9 s may be divided into three groups: 1) Isr§"Êliyy§t , traditions about the pre-islamic period, in particular about the holy places of prophets, etc., 2) invented ÈadÊï9 s which originated in the rivalries between Umayyads, ÷9Ê#Ês, #Abb§sids etc., or between the Hiù3§z, Syria and #Ir§Î, etc., 3) a few genuine ÈadÊï9 s able to withstand even an internal criticism (see -al§È al- DÊn al- Munaù3ù3id's preface to his edition of al- Raba#Ê's (d. 444/1052) K. Fa'§"il al- ÷9§m wa- Dimaê9Î, Damascus 1950). The fa'§"il of Baßra were collected by #Umar b. ÷9abba (d. 264/878) ( 0§ù3ù3Ê ö9alÊfa ), those of Kåfa by Ibr§hÊm b.

MuÈammad (d. 283/896; Irê9§d, i, 295, 13), those of Baÿ9d§d by al- SaraÕ9sÊ (d. 286/899); 0§ù3ù3Ê ö9alÊfa ). Probably the oldest surviving work of this nature is the K. Fa'§"il Mißr of #Umar b.

MuÈammad al- KindÊ (d. after 350/961; Brockelmann I, 155; S I, 230; ed. and tr. by J. Østrup, Copenhagen 1896). For a manuscript of an early book about the Fa'§"il al- Kåfa in the £§hiriyya Library, see H. Ritter in Oriens, iii (1950), 82 (for the Fa'§"il-i BalÕ9 , see Storey, i, 1296 ff.; also Irê9§d, ii, 143, 9). Quite different is al- ÷9aÎundÊ's (d. 629/1231; Brockelmann, S I, 483) R. fÊ Fa'l al-Andalus (tr. E. G. Gómez according to al- MaÎÎarÊ, Analectes, ii, 126-50: Elogio del Islam Español, Madrid- Granada 1934, 123). This small Ris§la represents indeed an encomium of Andalusia, freed of the fetters of eastern ÈadÊï9 science: the praise of the power of the state (Umayyad caliphs), of knowledge (famous Andalusian scholars), of poetry, of cities such as Seville, Cordova, etc.

Peoples and Tribes.

Abå #Ubayda's (d. ca. 210/825) K. Fa'§"il al-Furs ( Fihrist , 54, 10; Irê9§d, vii, 170, 5; -ubÈ al- A#ê9§ , iv, 92, 8: read Abå #Ubayda instead of Abå #Ubayd; Brockelmann, S I, 167 also to be corrected thus) might owe its origin to the author's inclinations towards the ÷9u#åbÊyya. For ò3§Èií's K. Fa'§"il al- Atr§k, see Ch. Pellat (Arabica, iii (1956), 177), and F. Gabrieli ( RSO , xxxii (1957), 477-483), for his K. Fa'l al-Furs , see Irê9§d (vi, 77, 19). ò3§Èií's K. Fa'Êlat al- kal§m and Fa'Êlat al- Mu#tazila (see Pellat in Arabica, iii (1956), 163 and 168) do not actually belong to the fa'§"il literature, but rather are similar to the apologetic nature of the K. Fa'§"il al- Im§m al- ÷9§fi#Ê by FaÕ9r al- DÊn al- R§zÊ [II:729b] (d. 606/1209; see Brockelmann, S I, 921). Ibn #Abd Rabbih (d. 328/940) devoted a special chapter of his #IÎd al-Farid (vol. iii, Cairo 1372/1952, 312-418) to the fa'§"il al- #Arab . Ibn al- KalbÊ (d. 204/819) collected the fa'§"il of |ays #Ayl§n ( Irê9§d, vii, 251, 1), and al- ÷9u#åbÊ (ca. 200/815) those of Kin§na and RabÊ#a ( Fihrist 105, 15 ff.; Irê9§d, v, 66, 16 ff.), etc. To what extent anti- ÷9u#åbÊ tendencies play a part in these works, as seems to have been the case with AÈmad b. AbÊ •§hir •ayfur's (d. 280/893) K. Fa'l al- #Arab #ala 'l- #Aù3am ( Irê9§d, i, 155, 6), has not been clarified.

Various.

The fa'§"il of the holy months (Ibn AbÊ Duny§, d. 281/894, Brockelmann, I, 160, S I, 247, and others) have been the subject of treatises, as have been those of prayers ( AÈmad b. al- 0usayn al- BayhaÎÊ, d. 458/1066, Brockelmann I, 446 f., S I, 619, and others), of the basmala (al- BånÊ, d. 622/1225, Brockelmann I, 655, and others), of the ù3ih§d (Ibn ÷9add§d, d. 632/1234, Brockelmann, S I, 550, and others), as well as the “excellences” of quite profane things which have been particularly collected: for example, shaving of the head (al- -aymarÊ, d. 275/888; Irê9§d, vi, 402 and 403), the days of the week (al- SÊr§fÊ, d. 368/979; poem, Irê9§d, iii, 89, 5-11), the herb basil ( MuÈammad b. AÈmad al- NåÎ§tÊ, d. 382/992; Irê9§d, vi, 324, 16), archery (al- |arr§b, d. 429/1037; Brockelmann, S I, 619; IC , xxxiv (1960), 195-218) and coffee (al- Uù3hårÊ, d. 967/1559; Brockelmann II, 414 no. 9).

(R. Sellheim) in the article. For “disputes for precedence” see M. Steinschneider, Rangstreit-Literatur, Ein Beitrag zur vergleichenden Literatur- und Kulturgeschichte, SBAW Vienna, clv/4 (1908), 87 pp.

also O. Rescher, Zu Moritz Steinschneiders “Rangstreitliteratur”, in Isl. , xiv (1925), 397-401 W. Bacher, Zur Rangstreit-Literatur, Aus der arabischen Poesie der Juden Jemens, in Mélanges H. Derenbourg, Paris 1909, 131-47 C. Brockelmann, Fabel und Tiermärchen in der älteren arabischen Literatur, in Islamica, ii (1926), 96-128, esp. 118, 120, 128 E. Littmann, Neuarabische Streitgedichte, transcr., ed. and tr., in Festschrift zur Feier des 200-jährigen Bestehens der Akad. d. Wissensch. Göttingen, ii, 1951, 36-66 H. Ethé, Über persische Tenzonen, in Abhandlungen und Vorträge des Fünften Internationalen Orientalisten- Congresses, Erste Hälfte, Berlin 1882, 48-135 E. Littmann, Ein türkisches Streitgedicht über die Ehe, in A Volume of Oriental Studies presented to Edward G. Browne, Cambridge 1922, 269-84 H. Walther, Das Streitgedicht in der lateinischen Literatur des Mittelalters, München 1920, 254 pp. (Quellen und Untersuchungen zur latein. Philologie des Mittelalters, v, 2) F. Focke, Synkrisis, in Hermes , lviii (1923), 327-68 O. Hense, Die Synkrisis in der antiken Literatur, Prorectoratsrede, Freiburg i. Br. 1893, 41 pp.

L. Rademacher, Aristophanes' 'Frösche', SBAW Vienna cxcviii/4 (1922), esp. 26 ff.

F. de la Granja, Dos epístolas de AÈmad ibn Burd al- Aßgar, in Al-Andalus, xxv (1960), 383-418.

 öôA•^"A (pls. Õ9aã§y§ and Õ9aãÊ"§t), moral lapse, sin, a synonym of ù9anb (pl. ù9unåb ). The root kh ã" means “to fail, stumble” (in Hebrew, Prov. xix, 2), “make a mistake” (e.g., one says aÕ9ãa"a of an archer whose arrow misses the target); [see Õ9aãa" ].

The form Õ9aãi"a appears five times in the |ur"§n, and the root Õ9 ã" is frequently found there. It combines within itself the three meanings of “error” ( Õ9aãa" , e.g., XVII, 33), “culpable lapse” ( Õ9iã", e.g., XVII, 31; cf. Õ9§ãi"a, XCVI, 16), and “sin” ( Õ9aãÊ"a , II, 81, IV, 112, VII, 161; XXVI, 82; LXXI, 25). However, “sin” is more often conveyed by ù9anb, ù9unåb ; a sayyi"a is an evil action, and an iï9m a very grave sin, a crime against God.

We likewise find sometimes Õ9aãÊ"a , but more often ù9anb, and occasionally iï9m or sayyi"a, in works on #ilm al- kal§m , fiÎh and taßawwuf . It would be tedious [IV:1107a] to study each of these terms separately; sufficient to say that in endeavouring to pin down the idea and the theological aspect of sin in Islam, reference should be made above all to the article ù9anb rather than to that on Õ9aãÊ"a .

I. |ur"§nic references.

On one hand, sin brings down divine anger and punishment (for Õ9aãÊ"a , see II, 81; IV, 112; LXXI, 25), but on the other hand, it nevertheless remains within the operative sphere of the divine mercy.

Thus Abraham says, “It is He whom I ardently desire to forgive me my sins ( Õ9aãÊ"§tÊ) on the Day of Judgment” (XXVI, 82; cf. VII, 161). God, through His apostles and prophets, summons mankind to Himself in order to pardon their sins (XIV, 10; XLVI, 31; LXXI, 4). If a man avoids grave sin ( iï9m) and depraved actions, he will receive pardon from his Lord (LIII, 32). God gives absolution from sin ( ù9anb) and accepts repentance (XL, 3), and He forgives sins ( ù9unub) completely (XXXIX, 53).

God is the All-Pardoning One whose power to pardon is endless, al- ÿ9afår al- ÿ9aff§r, two of the “Most beautiful names” upon which pious Muslims like to meditate [see AL- asm§" AL- Èusn§ ].

However, one sin is unpardonable, sc. the rejection and the disavowal of God and His Oneness (IV, 48, 137; XLVII,34). Impious persons, guilty of kufr and ê9irk , will only receive pardon if they repent (VIII, 38). Those who have perpetrated an evil action ( sayyi"a) and remain “encompassed” within their sin ( Õ9aãÊ"a ) will bring down on themselves the torments of everlasting hell-fire (II, 81).

Thus there are three types of sins mentioned in the text of the |ur"§n: (1) minor sins, not affecting a man's faith, which can be submitted to the divine mercy (LIII, 32); (2) grave sins ( kab§"ir al- iï9m, according to XLII, 37) and “depraved actions” which God may pardon immediately or may punish for a specific period, according to His mysterious will (cf. II, 284; III, 129); and (3) kufr and ê9irk , attacks on the Divine Oneness, which cannot be wiped out except through repentance ( tawba ) and which, failing this last, remain under the threat of eternal hell-fire: “those guilty of kufr will be rounded up in Gehenna” (VIII, 36).

II. The traditions.

There are numerous ÈadÊï9 s which stress the idea of sinfulness and the fate reserved for the sinner, out of which two main themes emerge: 
(1) Faith and sinfulness.

There is a certain amount of self-contradiction here. (a) Some traditions stress salvation through faith. The divine pardon is assured, provided that there is not rejection of faith in the One God. Thus the Prophet related that ò3ibrÊl appeared before him and comforted him by this assurance: “Every 6 member of your community who dies professing the Oneness of God will enter paradise”. The Prophet replied, “Even if such a person is guilty of adultery and theft?” ò3ibrÊl replied, “Even if he is guilty of adultery and theft” (Muslim, ^m§n , 113). Certain ÈadÊï9 s (ibid., 201-8) go so far as to affirm that God “does not take into account” sins of simple intention, seeing that the thoughts involved are not expressed in words not realised in deeds. The delicate conscience of the believer who discovers in himself “evil thoughts” which he is “too scrupulous to express”, is praised as an act of faith (ibid., 209). (b) However, according to another chain of traditions, “grave sins” are considered as an attack against faith itself: “The Messenger of God said that whoever is guilty of fornication is not a believer, any more than he who steals or drinks wine” (ibid., 100, cf. 101-5, [IV:1107b] and al- BuÕ9§rÊ, 0udåd , i, 6, 20, etc.). (c) In any case, the Prophet's intercession at the Last Judgment for the sins of his community is emphasised in many ÈadÊï9 s [see ê9af§#§].

(2) What are the “grave sins”? 
The |ur"§n mentions clearly and on several occasions the kab§"ir or “grave sins”, grave sinfulness ( iï9m) and “depraved actions” ( faÈê9§"), and gives various examples of each class, but without setting forth a precise table. One ÈadÊï9 , which has been seen as a version of the “seven capital sins” of Christian morality, enumerates them thus: “The Messenger of God said, Avoid the seven deadly [sins] ( måbiÎ§t). When he was asked what these were, he replied, 'Associating others with God ( ê9irk ); sorcery; unlawful homicide (except when there is a legal reason); despoiling an orphan of his property; practising usury; flight from a battle being waged against the enemy; and taking advantage of the weakness and credulity of virtuous women ( muÈßan§t)'” (Muslim, ^m§n , 144; al- BuÕ9§rÊ, Waß§y§, b§b 23). The tendency towards a laxity which tends to blur the distinction between grave and lesser sins is condemned: “Anas related: Indeed, you commit sins which are only a single hair's weight according to your own view, but in MuÈammad's time we used to consider them as grave sins” (al- BuÕ9§rÊ, RiÎ§Î, b§b 32).

III. TafsÊr and #ilm al- kal§m .

Discussions and elaborations went on through the course of the ages, emphasising such-and-such |ur"§nic verse or such-and-such ÈadÊï9 , according to the tendencies of the different schools of thought.

(1) The distinction between grave sins and lesser ones ( kab§"ir and ßaÿ9§"ir).

This distinction, which appears in both the |ur"§n (e.g., LIII, 32) and ÈadÊï9 , was developed at great length by the various schools. The exact definition of kab§"ir remained variable. It can be said that the generally-accepted idea of moral lapse or sin was one of disobedience ( ma#ßiya) to the prescriptions of the divine law, to the point that ma#ßiya often becomes a synonym for Õ9aãÊ"a or ù9anb. It was then readily explained that it was the hardening of the heart and persistence in evil-doing which constituted the seriousness of the sin, expressed by Ibn #Abb§s as “Everything forbidden by God, once persisted in, becomes a grave sin”. Moreover, it is related from #Umar and Ibn #Abb§s (text cited by al- NawawÊ) that “No sin is a grave one, if one asks pardon for it; but no sin is a venial one if the sinner persists in it”. In other words, persistence in minor sins makes them become grave ones.

Is there, then, only a difference of degree between great and small sins? Mu#tazilÊ tradition, as represented by the Î§'Ê #Abd al- ò3abb§r, states that a man whose acts of disobedience ( ma#ßiy§t) on the whole outweigh his acts of obedience ( ã§#§ã) is guilty of “grave sin”, whereas, on the other hand, a man whose acts of obedience outweigh his acts of disobedience is only guilty of “lesser sin” ( ÷9arÈ alußål al- Õ9amsa , ed. #Abd al- KarÊm #Uï9m§n, Cairo 1384/1965, 789). For the Aê9#arÊ al- ò3uwaynÊ ( Irê9§d, ed. Luciani, Paris 1938, 331), every sin is necessarily grave, in relationship to the divine Majesty. Sin is a failure of duty towards God, and every failure of duty towards God is necessarily grave. However, there are sins of greater or lesser degrees of gravity. The two views expressed here are certainly completely divergent, but it seems that one might posit a simple difference of degree amongst the “acts of disobedience”.

The leading members of the various schools nevertheless attempted to lay down different kinds of sins.

[IV:1108a] (a) For the ö9§riù3Ês and Mu#tazilÊs, the “actions of the limbs” form an integral part of faith [see Êm§n , 1170-1, § § 1, 3]. Consequently, grave sins which are destructive of faith are deliberate acts of disobedience against the |ur"§nic injunctions, above all, against the #ib§d§t “pillars of Islam”, and against those prescriptions whose non-performance is punishable by the Èudåd . (b) The usual SunnÊ trend of thought seeks to establish a list of sins which are, as such, grave, but even here, there is some variation. The ÷9§fi#Ê jurist TaÎÊ 'l- DÊn al- ÷9ahrazårÊ puts forward this tautology: “Every sin which has grown so grave that one can call it a grave sin is in fact a grave sin” (cf. al- B§ù3årÊ, 0§ê9iya #al§ ...

ò3awharat al- tawÈÊd , ed. Cairo 1352/1934, 114). As for lists of kab§"ir, these vary amongst writers; al- B§ù3årÊ's popular manual gives two differing enumerations, and asserts the validity of both (ibid., 102, 104). These lists refer almost invariably to the ÈadÊï9 about the måbiÎ§t mentioned above, and to |ur"§n, VI, 151, and they freely admit that the number seven is not a limiting one. One may state that the following are unanimously considered as “grave sins”: apostasy from the faith, kufr and ê9irk , insults to the Prophet, fornication and adultery, sins against nature, murder, usury and black magic; very often, the use of fermented liquors, theft on a serious scale, and flight from the battle field, are added to these.

Al- NawawÊ relies on MuÈammad b. #Abd al- Sal§m in his commentary (ii, 170) in order to set forth this criterion: if there is any doubt about the gravity or lightness of any sin which has been committed, it should be compared with the “seven capital sins” of the ÈadÊï9 . If it proves to be less serious than the least grave of those, it belongs to the ßaÿ9§"ir; in the opposite case, to the kab§"ir.

Other authors define these last as sins connected by the |ur"§n with hell-fire, the divine anger, malediction or punishment. Others stress the subjective attitude of the sinner: every sin is grave which is committed without signs of fear or circumspectness, or committed in a heedless fashion; only involuntary acts of negligence in the domain of the control of speech or the passions can be accounted ßaÿ9§"ir. Finally, others (such as Abu 'l- 0asan al- W§ÈidÊ) note that the sacred law itself calls certain sins “grave” and describes others as venial, but that it omits to apply either description to several other sins mentioned in it. The prudent believer should therefore eschew all sin, lest he suddenly finds that he has committed one of the gravest possible ones.

(2) Sinning and repentance.

The idea of repentance ( tawba ) is common to the varying schools. For example, we find it expressed in identical terms in #Abd al- ò3abb§r ( ÷9arÈ al- ußål , 791), just as in al- ^ù3Ê-al- ò3urù3§nÊ ( ÷9arÈ almaw §Îif, ed. Cairo 1325/1907, viii, 314). This formulation is “regret for an act of disobedience (against God) in itself, combined with the firm intention of avoiding it in the future”. Cf. also in the Ta#rÊf§t of al- ò3urù3§nÊ, ed. Flügel, Leipzig 1845, 74, the two definitions of tawba and sincere tawba .

But although the notion of repentance is shared, the degree of the necessity to repent is formulated variously by the different schools.

(a) The ö9§riù3Ês and Mu#tazilÊs, relying on |ur"§n, II, 81, condemn to hell-fire everyone who remains “encompassed” by his own sin, and for those who have committed grave sins, only repentance accepted by God can avoid eternal hell-fire. When a moderate Mu#tazilÊ like al- ZamaÕ9ê9arÊ comments on the words “He pardons whomsoever He wills ( |ur"§n, III, 129), he explains, ”... in tawba , for God is only inclined [IV:1108b] to extend His pardon to those who repent“; and he strongly opposes the interpretation attributed to Ibn #Abb§s—”God extends His pardon for grave sins to whomsoever seems good to Him, and punishes whomsoever seems good to Him in regard to venial sins“. According to the Mu#tazila, it is not that the tawba is efficacious in itself, but because of his justice, God is bound to accept it when it is sincere. The Mu#tazilÊs of Baÿ9d§d explain in general that He remits the punishment on the grounds of repentance (cf. #Abd al- ò3abb§r, op. cit., 790).

(b) The Aê9#arÊ school, on the contrary, insists on absolute freedom of action by the Almighty. Only the sins of kufr and ê9irk necessitate a “turning-back” of the heart before they can be pardoned. If one wanted to establish an equivalence with Christian terminology, one would have to say that, according to the dominant SunnÊ trend of thought, only these last-named sins really merit being called “mortal sins” (though the ideas at work here do not really correspond).

A comparison with the “capital sins” certainly fits the kab§"ir better, and every “capital sin” is not in itself (in Christianity) a “mortal sin”. In SunnÊ Islam, God, in His mercy, can therefore either pardon every “grave sin” apart from kufr and ê9irk , or else, in His justice, punish it by a period in hell-fire. It is for these sins that the Prophet's intercession can be invoked. Must the believer repent of them? Certainly, if he wishes to remain faithful to the divine prescriptions and regain complete purity of heart and intentions ( iÕ9l§ß ). The rules concerning tawba [q.v.] are very numerous. In regard to perfecting the purity of a man's faith, it is necessarily required. Furthermore, if tawba for grave sins is strongly urged, these last can nevertheless be “wiped away” by istiÿ9f§r “asking for pardon”. Thus al- B§ù3årÊ, for instance, states that it can be achieved by repeating 1000 times “He is God, the One”, and this is the “great act of achieving release”; by making the pilgrimage to Mecca; or by “fighting in the way of God” ( ù3ih§d ). In regard to venial sins, these can be wiped out by the single act of abstaining from grave sins (or by repenting of them); by faithfully observing the religious obligations ( #ib§d§t ); or by ritual ablutions. In regard to these, tawba , whilst doubtless praiseworthy, is not required, even for purity of faith.

All this concerns judgments made on the perfection of the believer's status. But one must point out that according to the consensus of SunnÊs, and contrary to the ö9§riù3Ês and Mu#tazilÊs, tawba for grave sins is not necessary for salvation. If the sinner repents, and if God accepts his repentance, the sin is “wiped out”; it requires neither reparation nor penitence, for it no longer exists. For, as al-ò3urù3§nÊ remarks, if God's pardon “were to come into effect after (the sinner's) repentance, it would no longer be an act of pardon” ( ÷9arÈ al- maw§Îif, viii, 311). It is when “grave sins” are wiped out neither by tawba nor istiÿ9f§r that God can, if He wills, show Himself as Pardoner. To sum up: on one hand, divine punishment of grave sins which have not been repented of is not necessarily obligatory (cf. FaÕ9r al- DÊn al- R§zÊ, Maf§tÊÈ al- ÿ9ayb , on |ur"§n, II, 82), and on the other hand, if the punishment does not come into effect, it can only be temporary. Consequently, “it is untrue that tawba is necessary for the pardoning of sins, with the exception of ê9irk ” (ibid., v, 455), and one finds the same teaching in other SunnÊ tafsÊr s. According to al- Bay'§wÊ on |ur"§n, II, 81, the “encompassing” by sin of those threatened with (eternal) hell-fire refers only to those impious per- [IV:1109a] sons guilty of kufr or ê9irk . Those believers who have committed grave sins do not come under the verdict of this verse.

On all these points, the 0anafÊ- M§turÊdÊ trend of thought is very close to the Aê9#arÊ attitude, with one difference, however (cf. L. Gardet, Dieu et la destinée de l'homme, Paris 1967, 304 and ref.). For the Aê9#arÊs, everything is submitted to the inscrutable Divine Will which may, just as it pleases, pardon straight away or punish for a period of time the believer who is guilty of prevarication; and there are no reservations here. It is therefore possible that for a certain period of time, there will be sinning believers in hell-fire, but it is not certain. For the 0anafÊ- M§turÊdÊ theologians, God's promises must always come into effect, and God has threatened punishment for grave sins, even when committed by a believer. Hence it is “obligatory that certain individuals out of those who have committed grave sins will be punished” ( M§turÊdÊ thesis adopted by the Aê9#arÊ al- LaÎ§nÊ, ò3awharat al- tawÈÊd , verse 117). It is uncertain whether such a prevaricating believer will be condemned to spend some time in hell-fire, but it is certain that some sinning believers will spend some time there.

IV. Taßawwuf—a few examples.

We find in the works on the spiritual life and on mysticism abundant classifications and analyses of the various kinds of moral sins. In -åfism also the most frequently-employed term is ù9anb, ù9unåb , rather than Õ9aãÊ"a (e.g. al- Kal§b§ù9Ê, Kit§b al- Ta#arruf, ed. Arberry, Cairo 1934, 64). One may cite as an example al- ó9az§lÊ, who in his IÈy§" #ulåm al- dÊn (iv, treatise on tawba , ed. Cairo 1325/1933, 2- 53), takes over the analyses in Abå •§lib al- MakkÊ's |åt al- Îulåb and endeavours to classify these sins according to their nature and to lay down a precise list of kab§"ir: (1) The classification of sins ( ù9unåb ).

According to Abå •§lib al- MakkÊ and al- ó9az§lÊ, these are of four kinds (a) the “lordly” ( rabbåbiyya) ones, such as pride, scorn, boastfulness, arrogance, love of praise, love of life, ambition and despotic behaviour; (b) the “satanic” ( ê9ayã§niyya) ones, such as envy and deceitfulness; (c) the “bestial” ( bahÊmiyya) ones, such as greed, covetousness, anger and concupiscence; and (d) those attributable to “wild beasts” ( sabu#iyya), such as furious anger, lust for battle and murder.

(2) The enumeration of the “grave sins”.

Al-ó9az§lÊ firmly maintains the distinction between grave and lesser sins ( IÈy§" , ibid., 28 ff.). The list of grave sins which he puts forward is not governed by the number seven for the måbiÎ§t in the ÈadÊï9 .

He proposes lists varying between four and eleven, and cites al- MakkÊ's view that there are seventeen. In this last case, they can be grouped as follows: four come from the heart, sc. the sin of ê9irk , persistence in evil-doing, lack of confident belief in God's Mercy and lack of any fear of His power to punish; four come from the tongue, sc. bearing false witness, misusing an upright man ( muÈßan ), perjury and sorcery; three stem from the belly, sc. drinking wine and intoxicants, despoiling orphans of their wealth and practising usury; two are connected with the genitalia, sc. fornication and homosexuality; two with the hands, sc. murder and theft; one with the feet, sc. flight from the battle field; and finally, one is connected with the whole body, sc. disobeying one's parents.

In regard to moral sin, certain extremist -åfÊ traditions oscillate between two attitudes which are opposed in principle, but which are at the same time often apparently mixed together in fact. An attitude of laxity carried to excess, with which one might [IV:1109b] accuse those called the Ib§Èiyya , asserts that anyone who attains to union with God no longer has to worry about the fear of sinning, nor about the prescriptions, injunctions and prohibitions of the law.

Opposed in this is the rigorism of a special variety of the Mal§matiyya , which is characterised by a deeply-rooted care to shun the praise and admiration of men; in order to achieve this, such a person will make no attempt to avoid actions which seem to be scandalous, but will indeed indulge in them.

In the first case (the attitude of laxity), we have the abandonment of all asceticism, and in the second “rigorism”), we have ascetic behaviour which goes to the point of being perfectly content with disdain and disapproval, shunning what are undoubtedly sins, but embarking on acts which look like sins in the eyes of men.

However, the dominating fact in the counsels and adjurations of the -åfÊ masters is the necessity of avoiding any kind of voluntary sin, and this goes to the point of a refined scrupulosity of heart ( wara# ). Man, the #abd , is fallible and a sinner before God, hence he must take account of this feebleness and his small stature as a created being, in relationship to the greatness of the Almighty.

Self-control, awareness of one's spiritual condition ( mur§Îaba ), is necessary. From the time of al- MuÈ§sibÊ onwards, examination of one's conscience ( muÈ§saba ) is willingly prescribed, and al-ó9az§lÊ insists upon it (op. cit., 336-61, esp. 346; cf. Asín Palacios, La espiritualidad de Algazel , iii, Madrid-Grenada 1940, 80-103). Al-ó9az§lÊ goes on to say that the heart is like a mirror which is pitted and spoilt by rust, and which must therefore be cleaned and polished, so that the superior world can be reflected in it.

(A.J. Wensinck* [L. Gardet]) given in the article.

-ABR (A.), usually rendered “patience, endurance”. The significance of this conception can hardly be conveyed in a West European language by a single word, as may be seen from the following.

According to the Arabic lexicographers, the root ß-b-r, of which ßabr is the nomen actionis, means to restrain or bind; thence Îatalahu ßabran “to bind and then slay someone”. The slayer and the slain in this case are called ß§bir and maßbår respectively. The expression is applied, for example, to martyrs and prisoners of war put to death; in the 0adÊï9 often to animals that—contrary to the Muslim prohibition—are tortured to death (e.g. al- BuÕ9§rÊ, ò9ab§"iÈ, b§b 25; Muslim, -ayd, trad. 58; AÈmad b. 0anbal, Musnad , iii, 171). The word has a special technical application in the expression yamÊnu ßabrin, by which is meant an oath imposed by the public authorities and therefore taken unwillingly (e.g. al- BuÕ9§rÊ, Man§Îibal- Anß§r , b§b 27; Aym§n, b§b 17; Muslim, ^m§n , trad. 176).

In the |ur"§n, derivations from the root ß-b-r frequently occur, in the first place with the general meaning of being patient. MuÈammad is warned to be patient like the Apostles of God before him (XXXVIII, 16; XLVI, 34; “for All§h's threats are fulfilled”, is added in XXX, 60). A double reward is promised to the patient (XXXIII, 113; XXVIII, 54; cf. XXV, 75). In XXXIX, 16; it is even said that the ß§birån shall receive their reward without Èis§b (which in this case is explained as measure or limitation).

The conception is given a special application to the holy war (e.g. III, 140; VIII, 66); in such connections it can be translated by “endurance, tenacity”. Form VIII is also used in almost the same sense, e.g. XIX, 66, “Serve him and persevere in his service”. The third stem is also found (III, 200; see below).

The word is next found with the meaning resignation, e.g. in the såra of Joseph (XII, 18) where Jacob, on hearing of the death of his son, says “[My best course is] fitting resignation” (fa- ßabr un ù3amÊl un).

Sometimes ßabr is associated with the ßal§t (II, 42, 148). According to the commentators, it is in these passages synonymous with fasting, and they quote in support the name ê9ahr al- ßabrgiven to the month of Rama'§n [q.v.].

As an adjective, we find ßabb§r in the |ur"§n, [VIII:686a] associated with ê9akår (XIV, 5 etc.); cf. thereon al- •abarÊ, TafsÊr, “It is well with the man who is resigned when misfortune afflicts him, grateful when gifts of grace become his”; and Muslim, Zuhd, trad. 64, “Wonderful is the attitude of the believer; everything is for the best with him; if something pleasant happens to him, he is thankful and this proves for the best with him; and if misfortune meets him, he is resigned and this again is for the best with him.” The ideas of ßabr and ê9ukr are also associated in al- ó9az§lÊ, see below.

The later development of the conception is, of course, also reflected in the commentaries on the |ur"§n; it is difficult to say in how far these interpretations are already inherent in the language of the |ur"§n. In any case, the conception ßabr , in all its shades of meaning, is essentially Hellenistic in so far as it includes the êtaraj¤a of the Stoic, the patience of the Christian and the self-control and renunciation of the ascetic; cf. below. In place of many other explanations of the commentators, we will give here only that of FaÕ9r al- DÊn al- R§zÊ ( Maf§tÊÈ al- ÿ9ayb , Cairo 1278, on III, 200). He distinguishes four kinds of ßabr : (1) endurance in the laborious intellectual task of dealing with matters of dogma, e.g. in the doctrine of tawÈÊd, #adl , nubuwwa , ma#§d and disputed points; (2) endurance in completing operations one is bound or recommended by law to do; (3) steadfastness in refraining from forbidden activities; and (4) resignation in calamity, etc. Muß§bara is, according to him, the application of ßabr to one's fellow-creature (like neighbours, People of the Book), refraining 4 from revenge, the amr bi'l- ma#råf wa'l-nahy #ani 'l-munkar, etc.

The high value laid upon ßabr is also seen in the fact that al- -abår is included among the beautiful names of God. According to the Lis§n(s.v. ß-b-r), -abår is a synonym of ÈalÊm, with the difference that the sinner need not fear any retribution from al- 0alÊm, but he is not sure of such leniency from al- - abår. God's ßabr is in the 0adÊï9 increased to the highest degree in the saying that no one is more patient than He towards that which wounds His hearing (al- BuÕ9§rÊ, TawÈÊd, b§b 3).

In the 0adÊï9, ßabr is, in the first place, found in general connections, like, to him who practises ßabr God will grant ßabr , for ßabr is the greatest charisma (al- BuÕ9§rÊ, Zak§t, b§b 50; RiÎ§Î, b§b 20; AÈmad b. 0anbal, iii, 93); in the 0adÊï9 also, ßabr is applied to endurance in the holy war. A man asked MuÈammad: “If I take part in the ò3ih§d with my life and my property and I am killed ßabran and resigned, rushing forward without fleeing, shall I enter Paradise?” And MuÈammad answered: “Yes”. ( AÈmad b. 0anbal, iii, 325). The word is found in other passages in the sense of enduring, e.g. towards the public authorities, “after my death ye shall suffer things, but exercise ßabr until ye meet me at the heavenly pool” ( Èaw' ) (al- BuÕ9§rÊ, RiÎ§Î, b§b 53; Fitan, b§b 2; cf. AÈk§m , b§b 4; Muslim, Im§ra , trads. 53, 56, etc.). The word here usually has the meaning of resignation, as in the oft-recurring saying, “The (true) ßabr is revealed at the first blow ( innam§ 'l- ßabr #inda 'l- ßadmati 'l- ål§, or awwali ßadmatin or awwali 'l- ßadmati, al- BuÕ9§rÊ, ò3an§"iz, b§b 32, 43; Muslim, ò3an§"iz, trad. 15; Abå D§wåd, ò3an§"iz, b§b 22, etc.).

Significant, in other respects also, is the story of the epileptic woman who asked MuÈammad for his du#§" for her healing; he replied to her that, if she refrained from her request and exercised ßabr , paradise would be her portion (al- BuÕ9§rÊ, Mar'§, b§b 6; Muslim, al-Birr wa 'l- ßila, trad. 54). The word is often found in this connection associated with the proper word for [VIII:686b] resignation, viz. iÈtis§b (e.g. al- BuÕ9§rÊ, Aym§n, b§b 9; Muslim, ò3an§"iz, trad. 11); with this should be compared the following ÈadÊï9 ÎudsÊ , “If my servant is deprived of the light of both his eyes, I grant him paradise in compensation” (al- BuÕ9§rÊ, Mar'§, b§b 67; AÈmad b. 0anbal, iii, 283).

In conclusion, we may remark that in the canonical 0adÊï9  the meaning renunciation is exceedingly rare, a meaning which receives so great an importance in ethico-ascetic mysticism (cf. what has already been said above on såra II, 42, 148). B§b 20 of al- BuÕ9§rÊ's Kit§b al- RiÎ§Î (which, like the chapter zuhd in the other collections of traditions, represents the oldest stage of this tendency in Islam) has in the tarù3ama: #Umar said, “We have found the best of our life in ßabr .” Here we already can trace the Hellenistic sphere of thought for which renunciation was the kind of life fitting the true man, the wise man, the martyr.

What the |ur"§n and 0adÊï9 say about ßabr recurs in part again in ethico-mystical literature ; but the word has here become, so to speak, a technical term and to a very high degree, as ßabr is the cardinal virtue in this school of thought. As with other fundamental conceptions (see the series of definitions of -åfÊ and -åfism given by Nicholson in JRAS [1905]), we find numerous definitions of ßabr , definitions which often point rather to fertility of imagination than give an exhaustive exposition of the idea, but are of great value for the light which they throw upon the subject like lightning flashes.

Al- |uê9ayrÊ in his Ris§la , ed. #A.H. MaÈmåd and M. Ibn al- ÷9arÊf, Cairo 1385/1966, 397-404, gives the following collection: “The gulping down of bitterness without making a wry face” (al-ò3unayd); “the refraining from unpermitted things, silence in suffering blows of fate, showing oneself rich when poverty settles in the courts of subsistence”; “steadfastness in fitting behaviour ( 0usn aladab) under blows of fate” (Ibn #Aã§"); “bowing before the blow without a sound or complaint”; “the ßabb§r is he who has accustomed himself to suddenly meeting with forbidden things” ( Abå #Uï9m§n); “ ßabr consists in welcoming illness as if it were health”; “steadfastness in God and meeting His blows with a good countenance and equanimity” ( #Amr b. #Uï9m§n); “steadfastness in the ordinances of the Book and of the Sunna” (al- ö9aww§ß); “the ßabr of the mystics (literally, lovers) is more difficult than that of the ascetics” ( YaÈy§ b. Mu#§ù9); “refraining from complaint” (Ruwaym); “seeking help with God” ( ò9u 'l- Nån); ßabr is like its name i.e. [bitter] like aloes ( ßabr ; see the next article) ( Abå #AlÊ al- DaÎÎ§Î); “there are three kinds of ßabr, ßabr of the mutaßabbir, of the ß§bir and of the ßabb§r ( Abå #Abd All§h b. ö9afÊf); ” ßabr is a steed that never stumbles“ ( #AlÊ b. AbÊ •§lib); and ” ßabr is not to distinguish between the condition of grace and that of trial, in peace of spirit in both; taßabbur is calm under blows, while one feels the heavy trial“ ( Abå MuÈammad al- ò3urayrÊ; cf. étaraj¤a).

Al- ó9az§lÊ treats of ßabr in Book II of the fourth part of the IÈy§" , which describes the virtues that make blessed. We have seen that, already in the |ur"§n, ßabr and ê9ukr are found in association. Al-ó9az§lÊ discusses the two conceptions in the second book separately, but in reality in close connection. He bases the combination, not on the |ur"§nic phraseology, but on the maxim “belief consists of two halves: the one ßabr and the other ê9ukr”. This again goes back to the tradition “ ßabr is the half of belief” (cf. the traditions given above which also associate ßabr and ê9ukr ).

Al- ó9az§lÊ comprises the treatment of ßabr under the following heads: (1) the excellence of ßabr ; (2) its [VIII:687a] nature and conception; (3) ßabr , the half of belief; (4) synonyms with reference to the object of ßabr ; (5) kinds of ßabr as regards strength and weakness; (6) opinions regarding the necessity of ßabr and how man can never dispense with ßabr ; and (7) the healthfulness of ßabr and means of attaining it. This division is virtually adopted by Bar Hebraeus [see IBN AL- #ibrÊ] in his Ethikon for the msaybr§nåï§ (see A.J. Wensinck, Bar Hebraeus' Book of the Dove, Leiden 1919, pp. cxvii-cxix).

Only the following out of these sections can be given here. -abr , like all religious maÎ§m§t, consists of three parts, ma#rifa , È§l and #amal . The ma#§rif are like the tree, the aÈw§l the branches and the a#m§l the fruits. Out of the three classes of beings, man alone may possess ßabr . For the animals are entirely governed by their desires and impulses; the angels, on the other hand, are completely filled by their longing for the deity, so that no desire has power over them and as a result no ßabr is necessary to overcome it. In man, on the contrary, two impulses ( b§#iï9) are fighting, the impulse of desires and the impulse of religion; the former is kindled by Satan and the latter by the angels. -abr means adherence to the religious as opposed to the sensual impulse.

-abr is of two kinds: (a) the physical, like the endurance of physical ills, whether active, as in performing difficult tasks, or passive, as in suffering blows, etc.; this kind is laudable; and (b) the spiritual, like renunciation in face of natural impulses. According to its different objects, it is called by synonyms like #iffa, 'abã al-nafs, ê9aù3§#a, Èilm , sa#at al- ßadr, kitm§n al-sirr, zuhd and Îan§#a. From this wide range of meanings, we can understand that MuÈammad, when asked, could answer, “ Êm§n is ßabr”. This kind is absolutely laudable ( maÈmåd t§mm).

As regards the greater or less strength of their ßabr , three classes of individuals are distinguishable: (a) the very few in whom ßabr has become a permanent condition; these are the ßiddÊÎån and the muÎarrabån; (b) those in whom animal impulses predominate; and (c) those in whom a continual struggle is going on between the two impulses; these are the muù3§hidån; perhaps All§h will heed them.

One of the gnostics (says al- ó9az§lÊ) distinguishes three kinds of ß§birån: those who renounce desires, these are the t§"ibån; those who submit to the divine decree, these are the z§hidån; and those who delight in whatever God allows to come upon them, these are the ßiddÊÎån.

In section VI, al- ó9az§lÊ shows how the believer requires ßabr under all circumstances; (a) in health and prosperity; here the close connection between ßabr and gratitude is seen; and (b) in all that does not belong to this category, as in the performance of legal obligations, in refraining from forbidden things and in whatever happens to a man against his will, either from his fellow-men or by God's decree.

As ßabr is an indication of the struggle between the two impulses, its salutary effect consists in all that may strengthen the religious impulse and weaken the animal one. The weakening of the animal impulse is brought about by asceticism, by avoiding whatever increases this impulse, e.g. by withdrawal ( #azla), or by the practice of what is permitted, e.g. marriage. The strengthening of the religious impulse is brought about (a) by the awakening of the desire for the fruits of muù3§hada, e.g. by means of the reading of the lives of saints or prophets; and (b) by gradually accustoming this impulse to the struggle with its antagonist, so that finally the consciousness of superiority becomes a delight.

(A.J. Wensinck*)
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WARA# (A.) in Islamic religious terminology denotes religious scrupulousness and delicacy of conscience. Neither the term itself nor its root is found in the |ur"§n, but it nevertheless enjoyed a great renown in relation to various spheres, their sole common point being their falling under the topic of legal status ( Èukm ). Hence its history may perhaps be grouped under the question of the relation between the law ( ê9ar#) and the mystical perspective.

In the 3rd/9th century, in a region with a strong eremitical tradition like Egypt, one finds the conciliatory position of ò9u "l- Nån al- MißrÊ [q.v.] for whom wara#, conceived as total abstinence, allows one to reach the extreme of asceticism (zuhd [q.v.]). However, in Baÿ9d§d at the same time, the conflict between the two attitudes became exacerbated. A K. al- Wara# attributed by tradition to Ibn 0anbal is actually by his immediate disciple Abå Bakr AÈmad b. MuÈammad al- MarwazÊ, relating from ( #an) his master. This is a collection of anecdotes concerning the uncertainty of pious Muslims that, when involved in an action apparently without consequences, they may be contaminated by its possible results, even in a long-distance fashion. This compilation is without order, but one can discern the significant frequency of verbs like kariha “detest”—in nineteen paragraph titles out of fifty—and #aù3iba “be astonished”, showing the essential motivation of the pious man as being the feeling of repulsion or at least fear of scandal. The same solicitude is found in the work of the same title by Ibn Abi "l- Duny§ [q.v.], which is more orderly, since [XI:141b] he classifies his anecdotes by theme or by reference to famous persons. Al- MuÈ§sibÊ [q.v.] in his K. al- Mak§sib wa "l- wara# wa "l- ê9ubuh§t, cites Ibn 0anbal four times, and explicitly places wara# below renunciation of the world (zuhd).

This is, furthermore, the position attributed by the texts to al- 0asan al- BaßrÊ [q.v.], but one wonders whether this is not an attempt to cite an ancient authority during a polemic obviously of the 3rd/9th century. Al- MuÈ§sibÊ’s text is considered to be one written in his maturity, representing not only an elaboration of his thought but also his awareness of the various nuances in the opinions of his contemporaries. His solution was to co-ordinate them by placing them in a hierarchy. He starts from a definition of the Good as doing what God has ordained and renouncing what He has forbidden.

Fear of God ( taÎw§ [q.v. in Suppl.]) is that which integrates purity of intention with works so that the actual work is done for God alone. The resultant wara# does not extend merely to clothing and food, as certain people think, but to the fear of God in all circumstances where there is a prohibition or an obligation. Four conditions are necessary for genuine scruple. Two are obligatory: not to do anything that God has forbidden, such as innovation or heresy, and not to take or make anything illicit that God has permitted, whilst the other two are recommended: to avoid anything ambiguous, lest it be illicit, and to avoid everything that, although licit in itself, can serve as a means for illicitness (e.g. gossip, which can lead to defamation or lying). A criterion is necessary in order to avoid becoming victim to an illusion: this consists of resisting temptation when it presents itself, intention alone not being enough. This is why renunciation is better than scrupulousness.

The various aspects of this doctrine are developed by later authorities. Al- Tirmiù9Ê stressed the doctrine of taÎw§ , defined by him as wiÎ§yat al- Îalb wa "l- wara# “guarding the heart and scrupulous abstention”. But it was above all the hierarchisation of the mystical “stations”, subsequently elaborated, that allowed the progressive integration of the mystical approach within the ensemble of the believer’s attitudes. The following stages may be distinguished: (1) Al- Sarr§ù3 [q.v.] considers that the mystic’s scrupulosity must exceed that of the ordinary believer.

He places it in second place after tawba, repentance, but before zuhd, faÎr, poverty, ßabr, endurance of adversity, tawakkul, confidence in God, and, finally, ri'§, submission to and agreement with the divine will.

(2) In his Book of stages, al- Anß§rÊ defines wara# as “the last stage of zuhd for the masses and the first one 2 of zuhd for the élite”, and he distinguishes three degrees of it: (a) concerning obligations; (b) “the maintaining of sanctions for what is not in itself evil, through reserve and taÎw§ , by [desire of] elevating oneself above base things, and in order to be pure of all infringement of the legal penalties ( Èudåd)”; and (c) “scrupulosity towards everything which tends towards the dispersion of time and attachment for separation, and which is opposed to the state of union”.

(3) Finally, al- ó9az§lÊ [q.v.] in his IÈy§" , defines four degrees: (a) simple observance of all which issues from the Islamic profession of faith, sc. abstinence from what is clearly forbidden ( Èar§m ); (b) the scrupulosity of the ß§liÈån, abstinence from everything which is dubious; (c) that of the muttaÎån, sc. abstention from all that is licit in itself but which might lead to what is forbidden; and (d) that of the ßiddÊÎån, which is “turning away from everything which is other than [XI:142a] God through fear of wasting an hour of one’s life on things which do not increase one’s nearness to God”.

This classification was to be later completed by the idea of tark al- wara# “abandonment of scruple”, to which Ibn al- #ArabÊ devotes a chapter in his FutåÈ§t after that on wara#. This concerns only gnosis. In effect, abstention from what is licit and necessary would be disobedience, and abstention from what is licit and superfluous concerns only zuhd. Conversely, the person who does not have his eyes fixed only on the things of this world but sees in them only the face of God cannot apprehend the signs which would guide him towards scrupulosity regarding what is doubtful.

Even so, these distinctions are not always respected by the person who makes them himself, e.g. Ibn al- #ArabÊ, who in his profession of faith uses wara# and zuhd almost without distinction.

(D. Urvoy) 
Ibn 0anbal, K. al- Wara#, ed. M. Zaÿ9lål, Beirut 1986, partial tr. G.-H. Bousquet and P. Charles- Dominique in Hespéris, xxxix (1952), 97-119 MuÈ§sibÊ, K. al- Mak§sib, ed. as K. Mak§sib al- rizÎ al- Èal§l wa- ÈaÎÊÎat al-tawakkul #al§ ’ ll§h by M. #U. alö9uê9t, Cairo 1403/1984 Ibn Abi "l- Duny§, K. al- Wara#, ed. M. #A.-M. al- Sa#d§nÊ, Cairo 1993 Sarr§ù3, K. al- Luma#, ed. Nicholson, Leiden-London 1914 ó9az§lÊ, IÈy§" , book 1, b§b 2, para. 8 #Abd al- Mu#ãÊ al- LaÕ9mÊ al- Iskandar§nÊ, commentary on the Book of stages, ed. S. de Laugier de Beaurecueil, Cairo 1954, 51-2 Ibn al- #ArabÊ, FutåÈ§t , Bål§Î 1329/1911, ii, 175. 
0ILM (A.), a complex and delicate notion which includes a certain number of qualities of character or moral attitudes, ranging from serene justice and moderation to forbearance and leniency, with self-mastery and dignity of bearing standing between these extremes. The term, which is sometimes linked with #ilm , more however from stylistic considerations and a taste for paronomasia than from any conceptual association, is basically contrasted with ù3ahl [see ù3§hiliyya] and safah or saf§ha; a derivative from the latter root appears in the expression saffaha 'l- aÈl§m, which can be translated “to put the most imperturbable out of countenance, to make them lose their temper”. The Arabic dictionaries give only fragmentary definitions of Èilm ; in the LA , it is “levelheadedness and reason”, whilst ÈalÊm is glossed by “patient”; for the TA, Èilm consists of controlling oneself and not allowing any violent emotion or anger to burst out; for the MuÈÊã , it is “the state of the soul which preserves its calm and does not easily allow itself to be carried away by anger” (see also Ibn Abi 'l- 0adÊd, ÷9arÈ Nahù3 al- bal§ÿ9a , iv, 290, 335 [III:391a] and passim). From these definitions it emerges that the lexicographers consider the basic element of Èilm to be self-mastery, dignity, detachment (though without the last of these going as far as the ataraxia of the Greeks, as T. Izutsu suggests in The structure of the ethical terms of the Koran, Tokyo 1959, 26; revised version under the title: Ethico-religious concepts in the Qur"§n, Montreal 1966, 31, 69); but they make no reference to the pardoning of offences, whilst in the modern period (as probably for many centuries) the word Èilm generally connotes the qualities associated with patience, leniency, understanding (cf. H. Wehr, Wörterbuch, s.v.), or even gentleness (ibid.; Beaussier, s.v.). In a recent work, S. H. al-Shamma (The ethical system underlying the Qur"§n, Tübingen 1959, 7) gives it simply the meaning of “good conduct”.

The problems posed by this word are however not so simple. I. Goldziher (Muh. Stud., i, 319 ff.; analysis by G.-H. Bousquet, in Arabica, vii/3, 246-9), in studying the concept of ù3§hiliyya, very justly contrasts ù3ahl with Èilm , which implies “an idea of physical solidity, and then of moral integrity and solidity, of calm dispassionate reflexion and gentleness in social intercourse. The ÈalÊm is the civilized man”, as opposed to the ù3§hil , the “barbarian”. Goldziher adds that muruwwa [q.v.] allowed it to be known in what cases it was permissible however to resort to ù3ahl, that is to say to allow oneself to be carried away by a somewhat crude spontaneity, for Èilm could be a mark of weakness (cf. al- Mayd§nÊ, i, 220; al- ÈalÊm maãiyyat al- ù3ahål).

Now B. Farès (L'honneur chez les Arabes avant l'Islam , Paris 1932, XXI), who had used only the second volume of Muh. Stud., makes Èilm one of the four elements of honour, along with generosity, intelligence and courage (op. cit., 56). While noting (ibid., 55) that Èilm “consisted in not giving way to one's anger”, this writer recognizes that it sometimes went beyond simple moderation to “become identical with forbearance; in that case, the chief willingly suffered insults and refrained from avenging them, regardless, strange as it may seem, of his own honour”. For this attitude, so much at variance with the toughness of the ancient Arabs, B. Farès finds an explanation in the fact that dishonour provoked by the practice of Èilm enhanced the group's prestige, while the tyranny of the chief was averted. In reality this form of Èilm , the scorning of insults, cloaks a considerable moral force, since indifference can, if he possesses a certain nobility of character, administer a more profitable lesson than a physical penalty to the guilty man, but it can only be an aristocratic virtue.

Tradition indeed relates numerous anecdotes in which important personages can be seen turning a blind eye to faults of greater or lesser gravity, while in similar circumstances, according to the writers, men of the common sort would be carried away and take to fighting. Abu 'l- #At§hiya ( DÊw§n , 286-7, verses 3 ff.) relates Èilm to silence ( ßamt), “in which the ÈalÊm finds a protection against all that might injure his honour ( #ir' )”. Before Islam, therefore, Èilm seems to have been compounded of a mixture of characteristics which conferred upon those who possessed them, and who were sayyid s, an incontestable moral authority.

With Islam, if one is to judge by the interpretations of it that have been given, Èilm was to change its character entirely, at least in principle. The word itself is absent from the |ur"§n, and the adjective ÈalÊm, qualifying All§h (passim), Abraham (IX, 115/114, XI, 77/75), Isaac (XXXVII, 99/101) [III:391b] and ÷9u#ayb (XI, 89/87), is generally rendered by “long-suffering”, “patient”, “gifted with tolerance”, “slow to punish”; it is also the 33rd of the asm§" Èusn§ [q.v.]. Thus the |ur"§n does not appear to impose the virtue of Èilm on the Muslims; but in strict logic, granted that Islam is opposed to ò3§hiliyya and that ù3ahl is the fundamental characteristic of that period, it follows that Èilm must be the essential feature of Islam. This is the reasoning that is followed by Goldziher (op. cit.), for whom the new religion “desired the triumph of a Èilm superior to that known by Arab paganism”. This original opinion has recently been revived and developed by T. Izutsu (op. cit., 25), who thinks that “Muhammad's whole work on its ethical side may very well be represented as a daring attempt to fight to the last extremity with the spirit of j§hiliyyah, to abolish it completely, and to replace it once for all by the spirit of Èilm”. Indeed, the notion of Èilm is simply implicit in Islamic ethics and can be deduced a contrario from the use of the word ù3ahl and its derivatives in the |ur"§n; but it also emerges from certain verses, the most characteristic of which is certainly the following (XXV, 64/63): “The [true] servants of the Beneficent are those who walk the earth modestly and who, when addressed by the ù3§hil , answer 'peace!'”. In fact, to eradicate the tendencies of the Arab people, it was fitting to substitute a “civilization” for the “barbarism” of the ù3§hiliyya, to make the Arabs civilized men, capable of holding their instincts in check and of pardoning insults, in short of spreading abroad the virtue of Èilm hitherto restricted to an élite; this reform of manners was to be favoured by the belief in the Last Judgement, which imposes a rule of life on earth, and in All§h, Who combines in Himself all the elements of Èilm and of responsibility for avenging men by chastising the guilty.

This analysis of Muslim ethics, suggested by Goldziher and restated more systematically by Izutsu, does not provoke any major objection, except that the Muslims do not appear to have consciously made Èilm a directing principle of their conduct, even though their behaviour in fact corresponded with the definition of this multiple virtue and, in practical life, a true Muslim is necessarily ÈalÊm.

The proof of the survival of the pre-Islamic notion of Èilm without any Muslim admixture is to be found in the first place in the facts put forward to explain the origin of the saying (al- Mayd§nÊ, i, 229): aÈlam min al- AÈnaf . This noble TamÊmÊ (d. 67/686-7 [see AL- aÈnaf ]) still represents the typical pre-Islamic sayyid , and the Èilm which has made him proverbial contains the following elements: selfmastery, leniency in respect of his enemies, repression of anger, inclination towards the serious, discretion, and hostility to denunciation. After him, the man who seems to have been regarded as most ÈalÊm is Mu#§wiya; but, on the one hand, this caliph belonged to a dynasty which had not yet shed all its bedouin character and, on the other hand, an analysis of his Èilm shows that he had made of it a political principle: he succeeded through his leniency in disarming certain of his enemies, and through his liberality in securing the submission of others, saying that war is more costly than generosity; such a Èilm can in no way be regarded as a Muslim virtue (cf. H. Lammens, Études sur le règne du calife omaiyade Mo#§wia I). Al- ò3§Èií, who of all the ancient authors took the greatest pains to analyse sentiments and traits of [III:392a] character, has no difficulty ( Fa'l H§ê9im #al§ #Abd ÷9ams , in Ras§"il, ed. SandåbÊ, 104) in destroying the legend of the Èilm of al- AÈnaf and Mu#§wiya by observing that neither of them fulfilled the conditions of a true ÈalÊm, who must in fact possess a combination of qualities which he enumerates, notably in a fine passage in the Kitm§n al-sirr (ed. Kraus- 0§ù3irÊ, 40), and which incidentally have nothing specifically Muslim about them. The adab writers subsequently name various other great men renowned for their Èilm , in particular al- Ma"mån (see al- Ibê9ÊhÊ, Mustaãraf, Cairo n.d., i, 262), but in general they base themselves primarily on tradition, either pre-Islamic or dating from the very first centuries of Islam (see particularly Ibn |utayba, #Uyån, passim; Ibn #Abd Rabbih, #IÎd, Cairo 1346/1928, ii, 75). Even in al- ò3§Èií, in the passage just referred to, there appears a new element, but one to be expected from a Mu#tazilÊ: it is reason which must curb the passions. In his Tahù9Êb al- aÕ9l§Î (25), Miskawayh lists Èilm among other qualities and defines it (232) as “the consultation of reason” ( istiê9§rat al- #aÎl ); al- ó9az§lÊ, in his IÈy§" (book xxv) brings together anger, hatred and jealousy, but links Èilm with anger and defines it as the plenitude of reason, the mastery of self, the subjection of the passions to reason. Ibn SÊn§ introduces it into the system of Greek philosophy [see fal§sifa , at p. 766b]. Al- HarawÊ (K. al- Taù9kira al-harawiyya fi 'l- Èiyal al- Èarbiyya, ed.-tr. J. Sourdel- Thomine, in BÉt.Or., xvii (1961-2), 236, 246) regards Èilm ba#d al- Îudra as one of the qualities of the ruler. The author of a popular encyclopaedia such as al- Ibê9ÊhÊ in the 36th chapter of his Mustaãraf (i, 252-65) groups together pardon, Èilm , good-nature and the repression of anger, and quotes a certain number of memorable sayings which all go back to the first centuries of Islam, with the conclusion that each must try to acquire these qualities and to imitate the Prophet who was the most ÈalÊm of men.

Thus it appears that Èilm is naturally regarded as a praiseworthy quality but not as a cardinal virtue in Islamic morality; in popular estimation generally restricted to self-control and the forgiving of insults, it is a quality whose effects are turned outwards; however, the thinkers and moralists tend to make it a sort of internal restraint, of mastery over the passions, thanks to the intervention of reason, which must decide the conduct to be followed in any particular circumstance.

(Ch. Pellat) in the article. Also, Ch. Pellat, Concept of Èilm in Islamic ethics , in Bull. of the Inst. of Isl. St., nos. 6 and 7 (Aligarh 1962-3).

IN-$F , equity . According to the LA , this maßdar of the fourth form has as synonym naßaf, naßafa, and implies the idea of “to grant rights” ( i#ã§ al- ÈaÎÎ ); it is stated there that anßafa is to “assure to others the same right that one claims for one's self”. The idea thus presented therefore corresponds strictly to equity, but it is not clear at what date this notion began to be rendered by inß§f . Although naßaf is attested in early poetry, inß§f does not seem to appear in the so-called pre-Islamic dÊw§n s; nevertheless there is to be found, in the anthologists of the 3rd/9th century, the expression aê9#§r munßifa (or aê9#§r al- naßaf, al- inß§f), to indicate, if not a poetic genre, at least a theme which first appears among a certain number of poets of the end of the ò3§hiliyya and of the very early years of Islam; in the verses thus described (which are most frequently in the w§fir metre and contain oftenrepeated clichés), the poets praise the fervour and the valour in war of the rival clan and acknowledge that victory has been hard-won; these poems are thus a means of glorifying oneself without humiliating one's adversaries. It is this contrast with the themes of the traditional hiù3§" [q.v.] which attracted the attention of the anthologists (Ibn Sall§m, Abå Tamm§m, al- BuÈturÊ and others) and led them to adopt the epithet of munßifa (see Ch. Pellat, Sur l'expression arabe aà#§r m.n.s.fa/ f§t, Mél, Marcel Cohen, 1970, 211-9).

The term inß§f does not appear in the |ur"§n, where the root Îsã is used in referring to equity, but it enlivens the meaning by its frequent and lavish use of roots which are conceptually either [III:1237a] close to it or opposed to it, such as #dw, íulm, #adl , ßlÈ, Èsn. The principle of istiÈs§n , retained in particular by the 0anafÊs, may be considered as a continuation of the |ur"§nic idea and terminology: it expresses, in fact, a more flexible and more circumstantial conception and practice of the over-rigid justice produced by the formal strictness of Îiy§s . In introducing concrete considerations, of time, of practice and of persons, istiÈs§n allows the adoption of solutions which tend towards equity. “ IstiÈs§n ”, writes Ch. Chehata (Études de philosophie musulmane du droit, in St. Isl. , xxv, 138), “may be considered as the form which the idea of equity has taken in the mind of the Muslim jurisconsults. Benignitas ( IstiÈs§n ) is a very human aspect of the principle jus est ars aequi et boni. It belongs on the borderline between law and morals”.

It is difficult to state precisely what this aspect of juridical thought owes to indirect influence (e.g., to Èilm as indulgence, i.e., a higher form of justice, to Byzantine practice, to Medinan and #Ir§ÎÊ #urf etc.) and to direct influence. What is certain is that the Nichomachean ethics contain a penetrating discussion of equity (épreikéia) at the end of book V on justice (dikè). Aristotle's thought stems from a very early tradition which opposed the unwritten law to the written law, which is too general to solve with equity all the individual cases. It is thus one finds here a very clear defence of equity as being the source of a higher law.

The fal§sifa naturally took up this idea in order to praise its moral beauty. “The virtue of justice ( #ad§la)”, writes, for example, Miskawayh ( Tahù9Êb al- AÕ9l§Î , ed. Zurayk, 18), “confers on man a disposition ( hay"a ) which causes him to choose always to treat first himself with equity, then to treat others with the same equity ( inß§f/ intiß§f) which he expects from them”.

The rationalization of this idea is pursued in the writings of the scholars, and inß§f finally came to mean impartiality, objectivity, integrity, in short a complete ethical code for the activity of the man of learning ( ù9u 'l- #ilm), which al- M§wardÊ, for example, describes at length under the name of “integrity of the soul” ( -iy§nat al-nafs , in Adab al- duny§ wa'l- dÊn, ed. Saqqa, 30 f. and passim). The importance of this ethical code explains the attraction for writers of titles like Kit§b al- Inß§f or Kit§b al- Inß§f wa-l- intiß§f (16 of them are to be found in Brockelmann).

Finally it may be mentioned that inß§f is a method of argument in which, instead of immediately asserting the inferiority or error of that which is being attacked in comparison with that being defended, both are placed on a fictitious equal footing although it is granted that one or the other is 2 inferior or wrong. In this way impartiality is displayed while one of the alternative propositions is implicitly considered as impossible or absurd. The model for this figure is provided by |ur"§n XXXIV, 23/24: “Either you or I are on the right path or in manifest error” (M. Canard, Akhbâr Ar- Râdî billâh ..., Algiers 1946, i, 67, n. 3; see also the commentaries on this verse where two lines of 0ass§n b. ø9§bit ( w§fir metre, ... §"å rhyme) are cited on this subject, lines 24-5 of the first piece of the DÊw§n with the explanations of the editors).

(M. Arkoun) In addition to the works mentioned in the article: R. A. Gauthier and J. Y. Jolif, Aristote, Éthique à Nichomaque, ii, 1, 431-2.

 MU0$SABA (A.), literally, “accounting”.

1. In mystical theology.

Here the term is more precisely muÈ§sabat al-nafs , “ inward accounting, spiritual accounting”.

The concept is connected both with the |ur"§nic symbolism of commerce and with that of the final end of man. It should be noted that, like all the verbal nouns of the muf§#ala type, linguistic creations in the fields of the Arab-Islamic sciences and of spirituality, the word muÈ§saba belongs neither to the lexicon of the |ur"§n nor to that of the Tradition. |ur"§nic vocabulary and the vocabulary of the Tradition only uses verbal nouns derived from form III ( f§#ala) of the fi"§l type, and when a muf§#ala is a doublet of a fi#§l, the semantic difference is usually that of the abstract and the concrete, the moral and the physical. But, in both cases, it is a matter of a transitive action, a putting of something into effect, or sometimes an interaction (see the linguistic remarks of al- |uê9ayrÊ with regard to the word muê9§hada, inward vision, in his Ris§la , 43). MuÈ§saba is the learned doublet of hiß§b, the “accounting” of God on the Day of Resurrection, to which allusion is made in the recommendation, generally attributed to #Umar, “Take account of your souls yourselves ( È§sibu anfusakum) before account is made of them, weigh them before they are weighed (sc. in the Divine Balance, al- MÊz§n ), and prepare yourselves for the supreme examination!” (cf. al- Tirmiù9Ê, Sunan , 38, Book of the Resurrection, ch. 25; the two first phrases are found, reversed, in a Õ9uãba of #AlÊ, Nahù3 al- bal§ÿ9a , ed. with MuÈammad #Abduh's commentary, Beirut n.d., i, 159; the first phrase is attributed to the Prophet by Ibn #ArabÊ, in ch. 32 of his FutåÈ§t ).

It is to al- ó9az§lÊ that we owe the most detailed study of the concept and practice of muÈ§saba , in Book 38 of his IÈy§" (iv, 336-61) entitled “On spiritual surveillance ( mur§Îaba ) and inward accounting”. He takes up and develops a certain number of formulations of al- 0§riï9 b. Asad al- MuÈ§sibÊ, “the man of muÈ§saba” (in his Ri#§ya, ch. 7, 36-43), and of Abå •§lib al- MakkÊ (in his |åt al- |ulåb, i, ch. 23, 114-22). It is the concept of mur§baãa (a learned doublet of rib§ã , literally, “to mount guard”) which is fundamental in al- ó9az§lÊ's exposition, and Book 38 is divided into 6 chapters, corresponding to the six degrees of mur§baãa or “measures of vigilance”: muê9§raãa, which is simply the anticipatory accounting of the soul (al- muÈ§saba Îabl al- #amal ) made in the morning every day, and which consists of instructing it in the engagements that it is to fulfill, like a trader who specifies to his associate what he is to do and the responsibilities that are incumbent upon him. The second measure of vigilance is mur§Îaba , spiritual surveillance, intervening notably before action and submitting the soul to three questions, sc. why? how? for whom? (cf. al- MakkÊ, |åt, i, 121, 155). It is an examination of the motives of the action and the soul's hidden intentions, in order to reject everything that would serve to satisfy egoism or any passion and that is not performed with a view to God alone. The question “how”? concerns the action's methods, which ought to conform with precise and detailed divine prescriptions, and not surrender to ignorance and individual opinions.

The third measure of vigilance is muÈ§sabat al-nafs ba#d al- #amal , inward accounting after the action.

This examination of conscience, which should take place at the end of each day, is aimed at evaluating “gain” or “loss” realised on the spiritual level and which may lead in future life to bliss or misfortune. Spiritual “capital” is constituted by the ritual acts of canonical obligation ( al- far§"i' ), “gain” [VII:465b] being supererogatory works (al- naw§fil) and virtues ( al- fa'§"il ), while “loss” is constituted by transgressions (al- ma#§ßÊ). This recapitulatory inventory should thwart the soul's tricks and sift the slightest deeds performed during the day, such as as looks, and the smallest fleeting or considered thoughts and even silences. The fourth and fifth measures of vigilance are immediately connected with the accounting of actions and thoughts each day: they are intended to chastise the soul for its inadequacies, mu#§Îabat al-nafs #al§ taÎßÊrih§, so that it does not persevere in them. Practically, the penitence to be inflicted will correspond to the organ or member which has sinned or tried to sin. If 4 the examination of conscience reveals a certain negligence in the pursuit of virtues or in the accomplishment of acts of devotion, one must conduct spiritual struggle, al- muù3§hada, in order to impose on oneself further efforts and to multiply pious works. The sixth measure will consist of reprimanding and admonishing the soul constantly, tawbÊÕ9 al-nafs wa- mu#§tabatuh§, for it was created as an “inciter to evil”, amm§rat an bi 'l- så". Thus it is proper not to leave it a single moment without reproaching it.

The practice of inward accounting is not the act only of beginners in the spiritual way. It is associated with the greatest saints throughout their life. Here we may cite the testimony of Ibn #ArabÊ, who confides in ch. 32 of his FutåÈ§t that his masters were accustomed, after the night prayer, to write down in a notebook all that they had said and all that they had done during the day, and that he himself used to do it for all the thoughts ( Õ9aw§ãir) that had occurred to him. This testimony is taken up by al- Mun§wÊ [q.v.] in his commentary al- Fay' al- ÎadÊr on al- SuyåãÊ's collection of traditions al-ò3§mi# al- ßaÿ9Êr , with reference to ÈadÊï9 no. 6468 (v, 67) in which it is stated “The prudent man is he who submits his own soul to judgment and who acts with consideration for what will happen after death”.

(R. Deladrière)
 2. As a financial term in the Ottoman empire.

In Ottoman official usage, this term referred to financial accounting. The Ottomans' chief financial officer was known as the defterd§r [q.v.]. Eventually, more than one official bore this title, the highest being the “chief” or baê9 defterd§r ; under him developed a number of subordinate treasurers, starting with one for Anatolia ( Anadolu defterd§rË). In time, the treasurers' staff developed functionally specialised bureaux, most of which performed accounting functions; the term muÈ§sebe appeared in the name of several of the bureaux. For example, a source of 976/1576 list the Råm-eli muÈ§sebesi among offices with ten clerks ( k§tib ) each, the Anadolu muÈ§sebesi among offices with six clerks each (Uzunç arâÌlÌ, 336).

The so-called Î§nån- n§me of MeÈemmed the Conqueror (1451-81)—actually a compilation including later material (Dilger, 14-36)—implies the existence of well-established accounting procedures by referring to the defterd§r s' annual presentation of accounts of income and expenditure before the sultan ( MeÈmed #$rif, ed., |§nånn§me-i $l- Ë #Oï9m§n , in TOEM, Suppl., 22: yËlda bir kere rik§b- Ë hümayånuma defterd§rlarËm Êr§d ve maßrafËm okuyalar). Distinctive traits of Ottoman accounting practice included records-keeping in a special script ( siy§Îat ) and Persianised language, a formalistic identification of the accounting function with maintenance of registers ( defter ) of stereotyped genres, and the assignment of specific revenues ( Êr§d) to cover specific expenses ( maßraf ), as opposed to the unification of receipts in a central fund against which [VII:466a] expenses in general could be drawn (Fekete, Siy§qat; Uzunç arßÌlÌ, 370-3; Aktaâ and Binark, al- Arê9Êf al- #Uï9m§nÊ, 99-106). This fiscal decentralisation reflects the realities of an incompletely monetised agrarian economy in which many revenues had to be collected in kind and land was the basic resource [see DAFTAR-I Õ9§Î§nÊ ].

An undated archival source of ca. 1777-97 (TPK, D3208; on dating, see Findley, Bureaucratic reform, 363 n. 41) indicates that the B§b- Ë defterÊ then had some thirty bureaux. Except for two or three charged with correspondence and related functions, such as preparing warrants of appointment or decrees, all of these performed accounting functions. Some idea of the offices' functions, and of the scale of their responsibilities, emerges from the following examples.

The Great Daybook Office ( Rüznam´e-i evvel Îalemi, büyük råzn§me Îalemi) kept a daily record of treasury operations, in summary, as well as of the operations of the other financial bureaux. Annually or semi-annually, this office drew up a financial summary ( iù3m§l) bearing somewhat the character of a retrospective budget for the empire (TPK, D3208; Hammer, SSOR, ii, 145-6; d'Ohsson, vii, 264).

The Chief Accountant's Office ( baê9 muÈ§sebeù3i Îalemi) had responsibility for keeping records on all the state's income and expenditure ( ù3emÊ#-i Êr§d§t ve muÎaã§#§t ve meß§rËf§tËn ÎaydlarË; TPK, D3208), preparing all contracts for government purchases, and authorising all demands for payment from public funds. Clerks selected from the staff of this office were also assigned to serve as accountants in a variety of agencies, including the mint, palace kitchen, naval arsenal, and government powder works (Hammer, SSOR, ii, 146-8; d'Ohsson, vii, 265).

Certain bureaux had responsibilities pertaining to military corps. The Office of the Comptroller for the Cavalry ( Süw§rÊ muÎ§belesi Îalemi) oversaw the pay of the six palace cavalry regiments and several other categories of palace servants. The Infantry Comptroller's Bureau ( Piy§de muÎ§bele Îalemi) kept the rolls and controlled payments for Janissaries, armourers, artillery-men, and cannon wagoneers ( piy§de où3aÎlarË olan yeni´eri ve ù3ebeù3i ve topù3Ë we #araba nefer§tË; TPK, D3208). Subordinate to these two offices were secretaries for each of the regiments or services, to perform the detail work of preparing muster rolls and salary vouchers. These secretaries headed offices of their own, most of them located outside the B§b- Ë DefterÊ but all subject to one of the two comptrollers' offices. In 1815, the number of personnel served by the Cavalry and Infantry Comptrollers' Offices was reportedly 177,000. Of these, 80,000 were Janissaries; their secretary (Yeni- ´eri K§tibi) required a staff of over 100 to service their pay records (Hammer, SSOR, ii, 149, 155, 273).

The Accountancy for the two Holy Cities ( 0aremeyn muÈ§sebesi) kept the records for Mecca and Medina, producing yearly accounts for the awÎ§f and revenue farms ( muÎ§ãa#§t) attached to them (TPK, D3208). Its responsibilities more inclusive than its name implies, this office also kept the records on the supervisorships (tawliya) of the awÎ§f supporting all imperial mosques; on the appointments and compensation of mosque functionaries in general ( im§m , mu"aù9ù9in , w§#ií, Õ9aãÊb , Î§"im ); on pious foundations at Istanbul and throughout the empire; and on all the life-term tax farms ( m§lik§ne ) that were located in Råm-eli and dedicated to the two Holy Cities (Hammer, SSOR, ii, 150; cf. d'Ohsson, vii, 267).

The ù3izye muÈ§sebesi kept the records on the non-Muslim population subject to pay the ù3izye [q.v.], [VII:466b] prepared the papers ( ù3izye ewr§ÎlarË) used to collect the tax, and turned them over at the appropriate time each year to the bonded agents ( küfel§") of the tax farmers responsible for collection (TPK, D3208; Uzunç arâÌlÌ, 348-51). In ca. 1815, some fifteen million ù3izye forms had to be prepared each year (Hammer, SSOR, ii, 151).

The functions of the Anadolu muÈ§sebesi—no longer the accountancy for Anatolia alone—included keeping records on pensions ( waíife) assigned to worthy individuals out of customs receipts and certain other revenue farms; pensions from certain awÎ§f were also recorded here (TPK, D3208; Uzunç arâÌlÌ, 347, 355-6). Hammer gives the number of pensioners as 60,000 throughout the empire, and says that paying them, by drafts on revenue farms or other means, overwhelmed the office with work (Hammer, SSOR, ii, 148-9).

By the time MaÈmåd II had organised the Ministry of Financial Affairs ( Umår- Ë m§liyye neí§reti [see m§liyye ]) in 1253/1838, financial practice was beginning to change (Cezar, 235 ff.). Archival documents show that by mid-century, accounting practices and concepts had begun to come under European influence. The growing organisational complexity of the financial agencies, coupled in time with the dispersion of authority among a growing number of agencies, including the Palace Treasury ( Õ9azÊne-i Õ9aßßa) and the Public Debt Administration, makes these developments difficult to follow. So does the progressive weakening of the Ottoman economy. Clearly, many of the reforms were unsuccessful or did not go far enough; the struggle to centralise receipts and disbursements in the Ministry of Finance was never decided before the 1908 revolution (Heidborn, ii, 42). MuÈ§sebe and related terms retained their centrality, however, in the nomenclature of the evolving system, as witnessed, for example, in the European-inspired creation of a dÊw§n- Ë muÈ§seb§t (cour des comptes, Rechnungshof), in 1275/1879 (Heidborn, ii, 108-12).

(C.V. Findley) 
1. In mystical theology.

Given in the article.

2. As a financial term in the Ottoman empire.

TPK [ TopkapË SarayË Archives], D3208, draft document of ca. 1777-97 on scribal bureaux Necati Aktaâ and `smet Binark, al- Arê9Êf al- #Uï9m§nÊ: Fihris ê9§mil li- waï9§"iÎ al-dawla al- #Uï9m§niyya al- maÈfåía bi- D§r al- Waï9§"iÎ al- t§bi#a li- Ri"§sat al- Wuzar§" bi- Ist§nbål, #Amm§n 1406/ 1986 Yavuz Cezar, OsmanlÌ maliyesinde bunalÌm ve deÆiâim dönemi, n.p. 1986 K. Dilger, Untersuchungen zur Geschichte des osmanischen Hofzeremoniells im 15. und 16. Jahrhundert, Munich 1967 L. Fekete, Die Siy§qat-Schrift in der Türkischen Finanzverwaltung, 2 vols., Budapest 1955 C.V. Findley, Bureaucratic reform in the Ottoman Empire: the Sublime Porte, 1789-1922, Princeton 1980 J. von Hammer (later Hammer-Purgstall), Staatsverfassung und Staatsverwaltung des osmanischen Reichs, 2 vols., Vienna 1815 (repr. Hildesheim, 1967) A. Heidborn, Manuel de droit public et administratif de l'Empire ottoman, 2 vols., Vienna-Leipzig 1908-12 Ziya Karamursal, OsmanlÌ malî tarihi hakkÌnda tetkikler, Ankara 1940, 1989 MeÈmed #$rif, ed., |§nånn§me-i $l-i #Oï9m§n , in TOEM, Suppl., Istanbul 1330/1912 I. Mouradgea d'Ohsson, Tableau général de l'Empire othoman, vii, Paris 1824 Mehmet Zeki PakalÌn, Maliye teâkilâ tÌ tarihi, 4 vols., Ankara 1977 `smail HakkÌ Uzunç arâÌlÌ, OsmanlÌ devletinin merkez ve bahriye teâkilâ tÌ Ankara 1948.

÷ôUKR (A.), thankfulness, gratitude; acknowledgment (pl. ê9ukår); it also has the meaning of praise, which is gratefulness with the tongue.

1. As a religious and mystical concept.

As a -åfÊ term for an internal state and its external expression, ê9ukr is a station ( maÎ§m ) of the wayfarer ( s§lik) and has all the above meanings when referring to human beings.

However, ê9ukr on the part of God signifies the “requiting and commending [a person]” or the “forgiving” a man: or the “regarding” him “with content, satisfaction, good will”, or “favour”: and hence, necessarily, the “recompensing”, or “rewarding, him”. The saying ê9akara ' ll§hu sa#yahu signifies “May God recompense, or reward, his work or labour” (Lane).

In the |ur"§n, God is al- ÷9§kir (II, 158; IV, 147) and al- ÷9akår (XXXV, 29-30; XXXV, 34; XLII, 23; LXIV, 17) the latter also being one of His Most [IX:497a] Beautiful Names, meaning “He who approves, or rewards, or forgives, much, or largely; He who gives large reward for small, or few works; He in whose estimation small, or few, works performed by His servants increase, and who multiplies His rewards to them” (Lane). God is al- ÷9akår “in the sense of widely extending His favours, not (thankful) in a literal sense”, giving thankfulness for thankfulness, “just as He has stated, 'The recompense for an offense is one equal thereto' (XLII, 40)” (al- |uê9ayrÊ, 384, tr. Von Schlegell, 132). “Only God ... is absolutely grateful, because His multiplication of the reward is unrestricted and unlimited, for there is no end to the happiness of paradise” (see LXIX, 24) (al- ó9az§lÊ, tr. of al- MaÎßad, 101) “The one who rewards a good deed manifold is said to be grateful for that deed, while whoever commends the one who does a good deed is also said to be grateful” (ibid.). So God's reward, His praise for a good deed is praise for His own work, “for their works are His creation” (ibid.).

As for human beings, whose qualities are derived from the divine qualities “the thankful one (alê9 §kir) is he who is thankful for what is, and the very thankful one (al- ê9akår) is he who is thankful for what is not” (al- |uê9ayrÊ, 385, tr. Von Schlegell, 134).

The importance of ê9ukr is clearly expressed in XIV, 7: And when your Lord proclaimed: “If you are thankful, surely I will increase you, but if you are thankless, my chastisement is surely terrible”. It is called the key to Paradise on the basis of XXXIX, 74: And they shall say: “Praise belongs to God , who has been true in His promise unto us, and has bequeathed upon us the earth, for us to make our dwelling wheresoever we will in Paradise! How excellent is the wage of those that labour!” Al- ó9az§lÊ in his IÈy§" has a comprehensive chapter on ßabr [q.v.] and ê9ukr , which are characterised as the two parts of Êm§n (which equals yaÎÊn, see al- MakkÊ, 421) which support and complement each other, ßabr being the precondition for ê9ukr . Since these are divine qualities and yield two of God's Most Beautiful Names (al- -abår, al- ÷9akår), ignoring them means ignoring not only Êm§n but also the qualities of God.

Since al- ó9az§lÊ uses the material of the important -åfÊ compendiums (mainly al- |uê9ayrÊ and al- MakkÊ; see Gramlich, Stufen zur Gottesliebe, 4 ff.), structuring it in a clear, logical order with many additions and clarifying similes of his own, this comprehensive chapter will be used here as a basis.

Although mentioned in different ways before, it was one of al- ó9az§lÊ's most important original ideas to give a clear exposition of the three parts of ê9ukr : (1) #ilm , “knowledge”, (2) È§l , “(the right) state” and (3) #amal “acting”, and their interrelation with each other.

 4 (1) Knowledge is the real understanding that nothing except God has existence in itself, that the whole universe exists through Him and that everything that happens to a person (including afflictions) is a benefaction from Him. This leads to knowledge of God and His acts, tawÈÊd[q.v.], and the ability to thank Him which also is a divine benefaction requiring gratitude. Constant awareness of this connects the term with invocation ( ù9ikr ), and those who have gratitude in every situation are those who give praise ( È§midån). ÷9ukr as knowledge of the impossibility of really thanking God is expressed in the words of Moses: “O Lord, how can I thank you while being unable to thank you except with a second benefaction from you?” God's answer is: “If you know this, you have already thanked me” ( IÈy§" , iv, 83, 1. 16) Whoever has this knowledge in its absoluteness is a pure ê9§kir.

[IX:497b] (2) Deriving from this knowledge is the second part of ê9ukr , the state of joy in the benefactor (not in the benefaction or the act of grace), with the attitude of Õ9u'å# “humility” and taw§'u# “modesty”. Joy in the benefactor, not for Himself but for the caring that prompted Him to give is the state of the ß§liÈån[q.v.] who are grateful for fear of punishment and hope for reward. The highest degree of the state of joy lies in using the benefaction as a means to reach God's presence and gaze at His face eternally (al- ÷9iblÊ: “ ÷9ukr means vision ( ru"ya) of the benefactor, not vision of the benefaction” [ IÈy§" , iv, 81, l. 23]). Thus ê9ukr is connected to ù9ikr , the only healthy state of the heart ( såra II, 152: Therefore remember Me, I will remember you, give thanks to Me and reject Me not).

(3) The action in accordance with the state of joy deriving from complete knowledge of the benefactor has three aspects: the (hidden) action of the heart which is intending the good; the (manifest) action of the tongue which is praise of God; and the action of the members of the body, which is using them in obedience for Him and as a means against disobedience as expressed in ê9akw§ “complaint”, which is thereby diametrically opposed to ê9ukr .

Ignorance of the real meaning of ê9ukr as explained above, and thus neglect and misuse of God's benefactions, is kufr. The increasing proximity to God through ê9ukr and the increasing distance from God through kufr is expressed in såra XCV, 4-6: We indeed created man of the fairest stature. Then We restored him to the lowest of the low—save those who believe, and do righteous deeds; they shall have a wage unfailing.

Understanding of the difference between ê9ukr and kufr, which, ultimately, has to be an understanding with the heart, is based on knowledge of all the principles of the religious law brought about by hearing the verses/signs of God and relying on them, which cannot be done without the prophets sent by God. Through this, God's wisdom in all existing things and the true meaning of His benefaction and its different kinds can be understood, which leads to seeing with the eye of certainty.

(Alma Giese) 2. As a factor in public life and in the principles of law.

In earliest Arabic the term seems to refer to a public proclamation of gratitude or debt. In later Arabic, the term refers also to the affective state of feeling grateful, and is usually tied to the concepts of ni#ma (benefaction) and ri'§" (contentment/satisfaction).

In the Kit§bal- Aÿ9§nÊ , the poet 0uãay"a [q.v.] is spared by Zayd al- ö9ayl and “when al- 0uãay"a returned to his people he began praising Zayd, [IX:498a] proclaiming ( ê9§kiran) his benefaction (li- ni#matihi...) (Cairo 1389/1970, xvii, 266 ll. 4 ff.)”. Here and elsewhere (e.g. NaÎ§"i'ò3arÊr wa 'l- FarazdaÎ, ed. Bevan, 671-2, 740, 1063) this complex of ideas suggests that sparing life, particularly, evoked a public declaration of gratitude to the benefactor; the relationship thus acquired required some sort of acknowledgment or repayment so that the benefactor was contented. Refusing to acknowledge this benefaction, ingratitude, in this context, was called kufr.

In the principles of jurisprudence ( ußål al- fiÎh ), the concept of thanking the benefactor ( ê9ukr almun# Êm) was an occasion for controversy: those who believed that the intellect ( #aÎl ) contains certain sorts of natural moral knowledge considered “thanking the benefactor” one of the indubitable items of #aÎlÊ knowledge—like the value of equity (al- inß§f) or the reprehensibility of falsehood. Thanking is thus one of the items of moral knowledge known “before the arrival of the ê9ar#” in the view of the Mu#tazila, some early ÷9§fi#Ês, 0anbalÊs, and, even, later 0anafÊs. Aê9#arÊs and later ÷9§fi#Ês and 0anbalÊs denied that such natural knowledge was possible, and al- ó9az§lÊ, in his Mustaßf§ argues that God might have ordained indifference to benefactions, or might have seen feeble efforts to thank Him as impertinent (i, 61). Despite the disparagement of ê9ukr as a piece of natural knowledge, all conceded that it was, after the arrival of the ê9ar# or revelation, an important element of piety (see alö9ar §"iãÊ, Kit§b Fa'Êlat al- ê9ukr, passim). It was also an important concept in the construction of artificial social relations, particularly of commander and soldiery (see Mottahedeh, Loyalty and leadership, index, s.v. “thanking the benefactor”).

(A.K. Reinhart) 1. As a religious and mystical concept.

Abå •§lib al- MakkÊ, |åt al- Îulåb, Cairo 1381/1961, 413-32, tr. R. Gramlich, Die Nahrung der Herzen, 2 vols., Stuttgart 1992-4, ii, 81-107 |uê9ayrÊ, al- Ris§la al- |uê9ayriyya, Cairo 1385/1966, 383-9, tr. Gramlich, Das Sendschreiben al- Qu"ayrÊs über das Sufitum, Wiesbaden 1989, and B.R. von Schlegell, Principles of Sufism, Berkeley 1990, 131-9 ó9az§lÊ, in IÈy§" #ulåm al- dÊn( Kit§b al- ßabr wa 'l- ê9ukr), iv, Cairo n.d., 59-138 for ê9ukr , 78-124, tr. Gramlich, MuÈammad al- [azz§lÊs Lehre von den Stufen zur Gottesliebe [= Books 31-6 of the IÈy§" ], Wiesbaden 1984, 139-293 ó9az§lÊ, al- MaÎßad, Beirut 1971, tr. D.B. Burrell and Nazih Daher, The ninety-nine beautiful names of God , Cambridge 1992 D. Gimaret, Les noms divins en Islam , Paris 1988 Gramlich, Schlaglichter über das Sufitum (= Abå Naßr al- Sarr§ù3's Kit§b al- Luma#), Stuttgart 1990 for Ibn al- #ArabÊ's views on ê9ukr , see al- FutåÈ§t al-makkiyya, Cairo 1911, 202-4.

2. As a factor in public life and in the principles of law.

1. Sources. ó9az§lÊ, al- Mustaßf§ min #ilm al- ußål, 2 vols., Beirut n.d.

Abå Bakr MuÈammad b. ò3a#far al- ö9ar§"iãÊ (d. 327/938), K. Fa'Êlat al- ê9ukr li ' ll§h #al§ ni#matih wam § yaù3ibu min al- ê9ukr li 'l- mun#am #alayh, ed. MuÈammad MuãÊ# al- 0§fií, Damascus 1402/1982.

2. Studies. M.M. Bravmann, The spiritual background of early Islam; studies in ancient Arab concepts, Leiden 1972 (excellent discussion of ê9ukr al- mun#im in pre-Islamic literature in the article on “jizya #an yad”, and passim) R. Mottahedeh, Loyalty and leadership in early Islamic society, Princeton 1980 A.K. Reinhart, Before revelation, Albany 1995 (in slightly earlier form, with slightly different emphasis, in idem, Thanking the benefactor, in Spoken and unspoken thanks: some comparative soundings, ed. J. Carman and F.J. Streng, Cambridge and Dallas 1989, 115-33) Geneviève Gobillot, Patience ( ßabr) et rétribution des mérites. Gratitude ( ê9ukr) et aptitude au bonheur selon al- 0akÊm al- TirmidhÊ, in SI, lxxix (1984), 51-78.

òôIKR , reminding oneself. “Remind thyself of ( uù9kur) thy Lord when thou forgettest” ( |ur"§n , XVIII, 24). Thus: the act of reminding, then oral mention of the memory, especially the tireless repetition of an ejaculatory litany, finally the very technique of this mention. In taßawwuf the ù9ikr is possibly the most frequent form of prayer, its muÎ§bal (“opposite correlative”) being fikr [q.v.], (discursive) reflection, meditation. In his •aw§sÊn, in connexion with MuÈammad's “nocturnal ascension”, al- 0allaù3 declares that the road which passes through “the garden of ù9ikr” and that which takes “the way of fikr ” are equally valid. For the -åfÊs the |ur"§nic basis of the ù9ikr is the above-quoted text (cited, among others, by al- Kal§b§ù9Ê) and XXXIII, 41: “O ye who believe! Remember ( uù9kurå) Allah with much remembrance ( ù9ikr an kaï9Êr an)”. 0adÊï9s are often quoted in support and in praise of the practice.

As an ejaculatory litany tirelessly repeated the ù9ikr may be compared with the “prayer of Jesus” [II:224a] of the oriental Christians, Sinaitic then Anthonic, and also with the ù3apa- yÙga of India and the Japanese nembutsu, and this quite apart from historical threads which may have played a rôle in one direction or another. One may recognize in these modes of prayer, without denying possible influences, a universal tendency, however climates and religious beliefs may differ.

Traditions of the Brotherhoods: —The ù9ikr may be uttered aloud ( ù3alÊ) or in a low voice ( Õ9afÊ). At the beginning the formula must always be articulated. In the Muslim brotherhoods ( ãarÊÎa) [q.v.] there is a double tradition: that of solitary ù9ikr (aloud or whispered). and that of collective ù9ikr (aloud). It is the first which the major texts of the great spiritual writers envisage: “The -åfÊ retires by himself to a cell ( z§wiya ) ... After sitting in solitude he utters continously ”God ( All§h)“ being present with his heart as well” (al-ó9azz§lÊ, IÈy§" , iii, 16-7). Several brotherhoods (the ÷9aù9iliyya and their offshoots ö9alwatiyya, DarÎ§wa, etc.) stress the advantages of solitary ù9ikr and seem to make it a condition of the ù9ikr alÕ9aw §ßß (of the “privileged”, those well advanced along the spiritual path). Others ( RaÈm§niyya, etc.), without excluding the entry into solitude, stress the dangers of it and recommend, at least for a long time, “sessions” ( Èa'ra ) or “circles” ( ÈalÎa ) of collective ù9ikr . The latter is without doubt as old as the solitary ù9ikr ; but in its liturgico-technical form, with prescribed attitudes regulating the respiratory rhythm as well as the physical posture, it seems to have been born at a relatively late date, about the 8th/13th century, betraying Indo-Iranian influence among the Mawlawiyya (“Whirling Dervishes”) of |onya, and Indian through Turko-Mongol influence (cf. the descriptions by the Mongol ex-functionary Simn§nÊ, 13th-14th centuries). This technicality, which must have been introduced progressively, extends its influence to the experience of the solitary ù9ikr itself (cf. in the Christian Orient the connexions between the “prayer of Jesus” and the hesychastic technique).

The “sessions” generally take the form of a kind of liturgy which begins with the recitation of |ur"§nic verses and prayers composed by the founder of the brotherhood. This is the Èizb or the wird [qq.v.], often accompanied by the “spiritual oratorio” ( sam§# ). Wird, sam§# , and physical posture during the recitation of the ù9ikr vary with the brotherhoods (see, for the Maÿ9rib, Rinn, Marabouts et Khouan). For the ù9ikr itself the best summary is the SalsabÊl al- mu#Ên fi'l- ãar§"iÎ al- arba#Ên of MuÈammad al- SanåsÊ (d. 1276/1859) printed on the margin of the same author's Mas§"il al- #aê9r, where there is a condensed account of the essential characteristics of the ù9ikr practised by the forty preceding brotherhoods, of which the Sanåsiyya claim to have adopted the essential. The collective ù9ikr sessions described by Western writers are generally classifiable as “ ù9ikr of the commonalty (al- #aw§mm)”. One of the best-observed accounts is that of the RaÈm§niyya by W. S. Haas. It requires correction and completion (e.g., in connexion with the interpretation of the formula used); in any case it can hardly exhaust the subject.

Description of the experience: 7 —Whether collective or solitary, the recitation of the ù9ikr presupposes a preparation. This is the aim of the Èizb and wird in the “sessions”. But a general preparation is necessary (“renouncing the world to lead an ascetic life” says al- ó9azz§lÊ) and always the [II:224b] intention of the heart ( niyya ). The part played by the ê9ayÕ9 (“spiritual director”) is a capital one. It is he who directs and regulates the recitation in the collective sessions; it is he who must guide the solitary disciple step by step. The beginner is recommended to close his eyes and to place the image of his ê9ayÕ9 before his mind. The disposition of the “circle” in the collective ù9ikr is carefully regulated. He who recites the ù9ikr in solitude is enjoined to sit in an attitude of tarabbu# (with legs crossed) or on his heels. The position of the hands is specified. It is recommended that the disciple should perfume himself with benzoin and wear ritually pure clothing.

The formula chosen may vary according to tradition and according to the spiritual advancement attained by the -åfÊ. A customary formula for the commencement is the “first ê9ah§da ”, l§ il§h ill§ ' ll§h. The ÷9§ù9ilÊ method is: “One begins the recital from the left side (of the chest) which is, as it were, the niche containing the lamp of the heart, the focus of spiritual light. One continues by passing from the lower part of the chest on the right upwards to the upper part, and so on to the initial position, having thus, so to speak, described a circle” (Ibn #Iy§'). There is another (slightly different) description of the ÷9§ù9ilÊ ù9ikr by al- SanåsÊ, and a description of the RaÈm§nÊ ù9ikr (same formula) in the late work of B§ê9 T§rzÊ, Kit§b al- minaÈ, 79-80, etc.

A formula for advanced adepts (sometimes for solitary beginners, sometimes from the beginning of “collective” sessions) is the “Name of Majesty” All§h . The utterance is accompanied by two movements, says B§ê9 T§rzÊ (ibid., 80): (1) “strike the chest (with the head) where the corporeal heart (which is cone-shaped) is, saying All§h with the head inclined over the navel; (2) raise the head as you pronounce the hamza ( "A) and raise the head from the navel up to a level with the brain, then pronounce the remainder of the formula ( ll§h) on the secret navel”. The ù9ikr known as that of the 0all§ù3iyya, according to al- SanåsÊ, is: All§h , with the suppression of Al and with the vocalization l§ha, l§hi, l§hu (cf. L. Massignon, Passion d'al- 0all§ù3, 342). Al- SanåsÊ warns that this procedure may only be used in solitude and by “a man aware of what the result will be”. (It appears that the modern #AlÊwiyya brotherhood of Mostaÿ9anem has re-adopted this procedure).

Other formulae are proposed by Ibn #Aã§" All§h of Alexandria, Simn§nÊ, B§ê9 T§rzÊ, etc. in accordance with gnostic hierarchies where spiritual progress is matched with the vision of “coloured lights” which is the sign of it: Huwa, al- 0aÎÎ, al- 0ayy, al- |ayyåm, al- |ahh§r.

The duration of the experience is regulated either by the ê9ayÕ9 , or, in solitude, by numbers, with or without the help of a rosary ( subÈa ): 300, 3,000, 6,000, 12,000, 70,000 repetitions (cf. the 6,000 or 12,000 “prayers of Jesus” daily of the “Russian Pilgrim” and the Japanese liturgy “of the million” (nembutsu). The invocation may finally become unceasing, without care about the exact number. Control of the respiration seems mostly to be concomitant, but it appears more deliberate in the HamaylÊ ù9ikr (6th/12th century) and Simn§nÊ's descriptions and also in the counsels of Zayn al- Milla wa 'l- DÊn (no doubt ö9aw§fÊ) the commentator on Anß§rÊ's Man§zil .

The ù9ikr as an internal experience: —One of the best sources is the Mift§È al- fal§È of Ibn [II:225a] #Aã§" All§h of Alexandria, the second Grand Master of the ÷9§ù9ilÊ order. Reference may also be made, on the one hand, to al- Kal§b§dhÊ's chapter on the ù9ikr and the matter-of-fact description of ó9azz§lÊ, and, on the other hand, to the numerous gnoses of later times (Zayn al- DÊn, B§sh T§rzÊ, AmÊn al- KurdÊ NaÎê9bandÊ, etc.). Three main stages may be distinguished, each being subdivided; it is to be noted that these progressive stages are found again in the writings of Malay -åfism.

(1) ò9ikr of the tongue with “intention of the heart” (the mere “ ù9ikr of the tongue” without niyya is rejected, for it would be “just routine, profitless”, says B§ê9 T§rzÊ). (a) At the first step, there is a voluntary recitation, with effort, in order to “place the One Mentioned in the heart” according to the exact modes of utterance and physical postures taught by the ê9ayÕ9 ; it is firstly to this level that the foregoing descriptions apply. (b) At the second step the recitation continues effortless. The disciple, says ó9azz§lÊ ( IÈy§" , iii, 17), “leaves off the movement of the tongue and sees the word (or formula) as it were flowing over it”.

Cf. the similar testimony of those who have experienced the “prayer of Jesus” and the Japanese nembutsu. However, three elements are still present: the subject conscious of his experience, the state of consciousness, and the One Mentioned: ù9§kir , ù9ikr, maù9kår (cf. the triad of Yoga- Såtra, i, 41: receptive subject, act of reception, object received). The “effortless” step may be compared with the dhar§Ö§ stage of Yoga experience, “fixation” (of mental activity).

(2) ò9ikr of the heart “The -åfÊ reaches a point where he has effaced the trace of the word on his tongue, and finds his heart continuously applied to the ù9ikr (al- ó9azz§lÊ, ibid. Same testimony in Account by a Russian Pilgrim). Here also there are two steps: (a) with effort (cf. Ibn #Aã§" All§h, Mift§È, 4), i.e., with the obscure desire to ”maintain the formula“ which results in something like a pain felt in the physical heart; (b) effortless: this presence is expressed in a sort of hammering of the formula by the beating of the physical heart (same in Russian Pilgrim) and by the pulsation of the blood in the veins and the arteries, with no utterance, even mental, of the words, but where the words nevertheless remain. This is a mode of ”necessary presence“, where the ”state of consciousness“ dissolves into an acquired passivity. Cf. the step of ”absorption“ ( dhy§na) of Yoga. Al- ó9azz§lÊ's analysis in the IÈy§" halts at this stage. ”It is in his (the disciple's) power to reach this limit, and to make the state lasting by repulsing temptations; but, on the other hand, it is not in his power to attract to himself the Mercy of the All- High“. This important distinction is reminiscent of al- 0all§ù3's exclamation to God: ”You are my ravisher, it is not the ù9ikr which has ravished me!“ ( DÊw§n , 53). Later traditions no longer draw this distinction. Ibn #Aã§" All§h's monograph speaks of a third stage, for which the second is an effective preparation.

(3) ò9ikr of the “inmost being” ( sirr ) The heart ( Îalb ) was the seat of the “knowledge of divine things”; the “inmost being” ( sirr ), “a substance more subtle than the spirit ( råÈ )” will be the place of the “vision” ( muê9§hada) of them. It is also the place where the tawÈÊd takes place, the declaration of divine unity and the unification of the self with the self, and the self with God. The writers often associate this third stage of the ù9ikr with the state of iÈs§n , spiritual perfection and beauty. The “arrival” of the “ ù9ikr of the inmost [II:225b] being” is known by this, that “if you leave off the ù9ikr it does not leave you, and the whole being of the -åfÊ becomes 'a tongue uttering the ù9ikr '” ( Mift§È, 6). The slave of God “has disappeared ( ÿ9§"ib ) both from the ù9ikr and the very object of the ù9ikr” (ibid.). Thus no duality must remain. But a twofold step is distinguished even here: (a) fan§" #an al- ù9ikr wa 'l- maù9kår ... il§ ' ll§h, annihilation away from the ù9ikr and its object ... towards God; (b) fan§" #an al- fan§" ... bi' ll§h, annihilation away from the annihilation ... in God.

It seems that this state may be compared with the entry into sam§dhi of Indian Yoga (or at least the “ sam§dhi with seed”; any equivalence with the “ sam§dhi without seed” should be more closely examined): “becoming one alone” (cf. the Indian kaivalya) conceived as abolition in God, generally in the line of “monism of the Being” ( waÈdat al- wuù3åd ). The personality of the -åfÊ has, it as were, “disappeared” in the act of abolishing all acts. Ibn #Aã§" All§h's description of the ù9ikr al-sirr goes as far as possible in expressing this.

Accompanying phenomena and explicatory gnoses: —Ibn #Aã§" All§h describes the ù9ikr of the tongue as sounds of voices and rhythms “within the periphery of the head”. Explanation: “the son of Adam is a mixture of all substances, noble and base”, and the sounds heard come from each of the “constituent elements of these substances” ( Mift§È, 5); the ù9ikr liberates the harmony established between the microcosm and the macrocosm (cf. the period of “cosmization” of Yoga). The ù9ikr of the heart resembles “the buzzing of bees, without a loud or disturbing noise” (ibid.) and is accompanied by luminous and coloured phenomena, at this stage intermittent. Al- ó9azz§lÊ drew attention to this apparition of “lights” which “sometimes pass like a flash of lightning and sometimes stay, sometimes last and sometimes do not last, sometimes follow each other different from one another, sometimes blend into one single mood” (loc. cit.). He explains them as “gleams of truth” released by God's good will, but other authors later describe them as intrinsically and obligatorily bound up with the ù9ikr experience.

Later writers describe these luminous phenomena as being even more brilliant at the step of the ù9ikr of the inmost being, of which they become the particular mark. This time “the fire of the ù9ikr does not go out, and its lights do not flee ... You see always lights going up and others coming down; the fire around you is bright, very hot, and it flames” ( Mift§È, 6). Yoga describes similar phenomena.

Moreover it would be rewarding to make a comparison and a distinction between the -åfÊ analyses and either the Buddhist “objective” illumination or the “uncreated light of the Thabor” of the oriental forms of Christianity. Various late authors establish other successive stages from the ù9ikr of the inmost being which are also marked by variously coloured luminous phenomena. The descriptions vary with the texts and do not seem to affect the structure itself of the experience. This is the hierarchy proposed by Simn§nÊ: grey smoke (corporeal envelope); blue (physical soul); red (heart); white light (“inmost being”); yellow (spirit [ råÈ ]); black (subtle and mysterious principle, Õ9afiyya); green (reality [ ÈaÎÊÎa ], the state of the perfect soul “which sums up all the other states” as B§ê9 T§rzÊ states).

These rising and falling lights are held to be “divine illumination”; no longer a gift from Mercy, [II:226a] as al- ó9azz§lÊ believed, but an effect linked to the experience according to the extent to which the ù9ikr of the inmost being has liberated the divine element in the human spirit directly “emanating” from God (cf. the “trace of the One” of Plotinus). The ù9ikr also effects a direct communication with the “worlds” [see #§lam , § 2]. The ù9ikr of the tongue and its “cosmization” effects entry into the world of ù3abaråt , All-Power. The higher stages introduce into the domain of malakåt “angelic substances”; they may even lead to l§håt , the world of the Divine Essence. “If you recite the ù9ikr with your inmost being, recite with yourself the Throne with all its worlds until the ù9ikr unites with the Divine Essense ( ù9§t ) ( Mift§È, 7). One is reminded here of the entry into the ”Pure Land“ of the JÙdo promised to the disciples of the Japanese nembutsu.

These gnostic visions, which in Ibn #Aã§" All§h are relatively sober, later become involved in the extreme, as in the above-quoted text of Ibn AmÊn al- KurdÊ.

Interpretations: —Al- 0all§ù3, al- Kalab§ù9Ê, etc., speak of the ù9ikr as a method of reminding one's self of God, of helping the soul to live in God's presence; but without for this reason underestimating the discursive method of fikr . Al- ó9azz§lÊ portrays the ù9ikr as the way of the Sufis, but still preserves, so it seems, the method aspect of its nature: a method of unifying the disciple's spirit and preparing him to receive, if the Lord wills, the supreme Mercies. Ibn #Aã§" All§h informs us at the beginning of the Mift§È that to the best of his belief no monograph has yet been devoted to the ù9ikr . If this is true, then the developments ex professo in the theory and practice of the ù9ikr , and the absolutely capital importance assigned to it, may be dated from the 6th/12th century. Ibn #Aã§" All§h no longer speaks of it as a preparatory or concomitant method, but as an effective technique, up to its consummation: entry into the domain of l§håt . Later works insist even more on technique—voice, breathing, posture, etc., give themselves up to long disquisitions on the gnostic theme, and never cease to see in the ù9ikr pursued to its last steps a “guarantee” of attainment. This emphasis on technique (where non-Muslim influences are at work) dates from the period when -åfism was dominated by the One-ness of Being ( waÈdat al- wuù3åd ); man, in respect of his most “spiritual” aspects, is considered to belong by nature to the divine.

Now the direct effect of experiencing the ù9ikr seems to be a monoideism working on the One Mentioned, “realizing” that perpetual (conscious) “re-remembering” which the first -åfÊs demanded of it (cf. the “prayer of Jesus” of the Sinaitic Fathers). But as techniques progressed the ever more numerous analyses are marked by the “cosmization” of the ù9ikr of the tongue, the influence of the ù9ikr of the heart on the circulatory system, and the probable influence of the ù9ikr of the inmost being on the para- and ortho-sympathetic systems, and it seems as though we are in the presence of a control by this monoideism on the individual's subconscious, not to say unconscious, zones. In this case we are dealing with an equivalent of the ù3apa-yoga, almost certainly bringing about a twistingback of self on self towards an ineffable grip of the first act of existence. The conceptualizations of the waÈdat al- wuù3åd remain faithful to their monist view of the world by calling this movement of “enstasis” fan§" ... bill§h.

[II:226b] This “attainment” is the fruit of a difficult technique of natural spirituality based on long asceticism.

It is understandable that certain brotherhoods should have sought the equivalent (or what they thought to be the equivalent) by purely physical procedures: the sacred dances of the Mawlawiyya, the cries of the “Howlers”, not to mention stimulating and stupefying drugs. Thus one arrives finally at veritable counterfeits which have not been without effect on the opposition by the nah'a of contemporary Islam to the brotherhoods and its distrust of -åfism.

To sum up: we find, in the course of the history of -åfism, two distinct lines of utilization of the ù9ikr .

The first and oldest makes it simply a method of prayer, without excluding other methods, where technique appears only in rudimentary form. The second, which became dominant, sees in it a guarantee of efficacity in attaining the highest “states” ( aÈw§l) by virtue of a seeking after ittiÈ§d conceived as a (substantial) identification with the divine. This latter tendency often yields to the attraction of “procedures” and gnoses which become ever more extravagant. The testimony of ó9azz§lÊ in the IÈy§" stands at the hinge of the two lines—nearer to the first, and yet bearing witness already to the appearance of technique.

(L. Gardet) I. Muslim works. An exhaustive list would be very long. We shall restrict ourselves to recalling and specifying the chief sources used in the article: Kal§b§ù9Ê, Kiã§b al- ta#arruf li- maù9hab ahl al- taßawwuf , ed. Arberry, Cairo 1352/1933, ch. 47 0all§ù3, K. al- ãaw§sÊn, ed. Massignon, Paris (Geuthner), 1913, 33 id., DÊw§n , 2nd ed., ed. Massignon, Paris (Geuthner), 1955 Abå 0§mid al- ó9azz§lÊ, IÈy§" #ulåm al- dÊn , Cairo 1352/1933, iii, 16-7 Ibn #Aã§" All§h of Alexandria, K. mift§È al- fal§È wa mißb§È al- arw§È, Cairo n. d. (often printed on the margin of ÷9a#r§nÊ, e.g., Cairo 1321/1903) Zayn al- DÊn al- ö9aw§fÊ, Al- waßiyya al- Îudsiyya, MS. B.N. Paris, fonds arabe 762 (pointed out and studied by S. de Beaurecueil) Ibn #Iy§', K. al- maf§rÊÕ9 al- #aliyya fi 'l- ma"§ï9ir al- ê9§ù9iliyya , Cairo 1355/1937, 108-13 and passim B§ê9 T§rzÊ, K. al- minaÈ al- rabb§niyya, Tunis 1351/1932 MuÈammad al- SanåsÊ, op. cit., to which may be added most of the -åfÊ manuals, including Abå •§lib al- MakkÊ, |åt al- Îulåb, Cairo 1351/1932, etc.

in translation: Huù3wÊrÊ, Kaê9f al- maÈù3åb, tr. Nicholson, GMS , xvii, passim (see Index) extract from MuÈammad AmÊn al- KurdÊ al- NaÎê9bandÊ, TanwÊr al- Îulåb, 3rd ed., Cairo, 548-58, unsigned French tr. as appendix to Jean Gouillard, Petite Philocalie de la Prière du Coeur, Cahiers du Sud, 1953.

II. Western works: A. le Chatelier, Les confréries musulmanes du Hedjaz, Paris 1887 Depont and Coppolani, Les confréries religieuses musulmanes, Algiers 1897 Goldziher, Vorlesungen, index s.v. ò9ikr J. P. Browne, The Derwishes, or oriental spiritualism, London 1868 Hughes, Dictionary of Islam , s.v. Zikr D. B. Macdonald, Religious attitude and life in Isl§m , Chicago 1909, index s.vv. DarwÊê9 and ò9ikr . For the primary meaning of ù9ikr = recollection, remembering, see for example, M. Gaudefroy- Demombynes, Mahomet, Paris 1957, 517-9 for the technical meaning: Louis Rinn, Marabouts et Khouan, Algiers 1884 W. S. Haas, The zikhr of the Rahmanija-Order in Algeria, in MW , January 1943 Louis Massignon, Passion d'al- 0all§ù3, Paris 1922, Index idem, Recueil de textes inédits, Paris 1929, 143, ref. to Fleischer, [II:227a] ZDMG , xvi, 235 idem, Le souffle dans l'Islam , in JA 1943-5 idem, L'idée et l'esprit dans l'Islam , in Eranos-Jahrbuch 1945 Louis Gardet, La mention du Nom divin en mystique musulmane, in Revue Thomiste 1952, iii and 1953 i S. de Beaurecueil, Les Recommandations du ÷9ayÕ9 Zayn al- DÊn, Cahiers (Cairo), Sept. 1952 Mircea Eliade, Le Yoga, Paris 1954, 220-3, 392 A. H. Johns, Malay -åfism, in J. Malayan Branch RAS, August 1957, 98-9. 
-ID| (A.), a term in mysticism .

Here, the importance of ßidÎ (“truthfulness, sincerity”) and its derivatives, ß§diÎand ßiddÊÎ(“true, truthful, sincere”) is determined by their frequent use in the |ur"§n, e.g., iv, 69, v, 119, vi, 115, ix, 119, x, 2, xix, 41, 54, 56, xxvi, 84, xxxiii, 8, xlvi, 16, liv, 55, etc. (see also H. Kassis, A concordance of the Qur"§n, Berkeley 1983, 1174-7) and in ÈadÊï9(Wensinck, Concordance, iii, 277-84). -idÎ was treated as a corner-stone of mystical self-discipline by early -åfÊ masters such as al- 0§riï9 al- MuÈ§sibÊ, al-ò3unayd, al- 0all§ù3 and the anonymous author of the Adab al- mulåk (late 4th/10th century). The purity of ßidÎ was routinely contrasted with the foulness of lying ( kiù9b), this “menstruation of the souls” ( Èay' al- nufås), as it was called by some -åfÊ authorities. Abå Sa#Êd al- ö9arr§z (d. 286/899 [q.v.]) wrote a special tract, the K. al- -idÎ, in which ßidÎ was discussed in the context of other -åfÊ notions, notably iÕ9l§ß and ßabr [q.vv.]. It received further elaboration in the works of the systematisers of the classical -åfÊ tradition al- Sarr§ù3, Abå •§lib al- MakkÊ, Abå Nu#aym al- Ißfah§nÊ, al- |uê9ayrÊ and al- Huù3wÊrÊ. Later, it figured prominently in the theoretical writings of al- ó9az§lÊ, al- SuhrawardÊ, Ibn #ArabÊ and other later -åfÊs.

From the outset, ßidÎ , defined as the complete agreement of one's inner convictions and outward acts, was held to be an indispensable condition of the true worship of God and a hallmark of the genuine -åfÊ. Mystics emphasised that any good work is futile unless it springs from a sincere and disinterested desire to please God. The same goes for all the “stations” of the mystical path, maÎ§m§t [q.v.], which cannot be mastered without ßidÎ . The early -åfÊ master Sahl al- TustarÊ (d. 283/896 [q.v.]) named ßidÎ among the five pillars of -åfism alongside generosity, resoluteness, fearing God, modesty and scrupulousness in food. In -åfÊ manuals, ßidÎ was often paired with iÕ9l§ß , the two words sometimes being treated as synonyms. The elevated rank accorded to these notions by the -åfÊs is attested by al- Sarr§ù3, who considered them to be part of the ußål al- dÊntogether with tawÈÊd, ma#rifa , Êm§n and yaÎÊn. In a similar vein, the author of the Adab al- mulåk counted ßidÎ and iÕ9l§ß among the five principal ways of achieving the mystical goal, the other being zuhd [q.v.], the desire to obtain God's pleasure, and the taming of one's lower self ( muù3§hadat al- nufås). Likewise, Ibn #ArabÊ included ßidÎ in his list of the nine principal conditions of the mystical path together with hunger, vigil, silence, retreat, trust in God, patience, determination and certainty, which he called “the Mothers of Virtue”.

-idÎ was often also associated with sturdiness ( ê9idda) and firmness ( ßal§ba), the qualities which, according to -åfÊ writers, rendered it both an effective offensive weapon in attaining self-perfection and a reliable shield against devil's temp- [IX:549a] tations. As time went on, -åfÊ psychology provided increasingly detailed descriptions of it. A typical example is al- ó9az§lÊ's treatment of this concept in a special chapter of his IÈy§" , in which six different types of truthfulness are distinguished, i.e. in word, in intention and volition, in determination, in faithfulness to one's determination, in deed, and finally, in fulfilling the requirements of the mystical path ( ãarÊÎ).

Despite its importance, adherence to ßidÎ was not considered absolute. According to al- ó9az§lÊ and Ibn #ArabÊ, it is always contingent on concrete circumstances. Thus telling the truth about someone in his/her absence can amount to backbiting and will be judged accordingly in the hereafter. The same goes for those who speak publicly of their sexual life, although their accounts may be true. On the other hand, a pious lie that helps to save the life of a Muslim or to protect a state secret may, in God's eyes, be a meritorious deed.

Basing themselves on |ur"§n v, 108-20, and iii, 81, some -åfÊ exegetes elaborated on the “question of sincerity” ( su"§l al- ßidÎ) which God posed to #^s§ on the eve of the Judgment Day. In response, #^s§ squarely disowned his misguided worshippers who took him and his mother for deities and thereby successfully passed the test, showing both a “pure sincerity” and “saintly humility”.

 2 Although man shares the attribute of ßidÎ with God, who is sometimes described as “the Sincere One” (al- ß§diÎ), human sincerity is of an imperfect, inferior nature, unless, in accordance with the famous ÈadÊï9 ÎudsÊ [q.v.], he has reached the exalted spiritual state in which God “becomes his hearing..., his sight... his hand... and his foot”, i.e. his sole raison d'être and mover. This is, in the view of Ibn #ArabÊ and some other -åfÊs, the utmost degree of ßidÎ , which signifies the attainment of perfect servanthood (al- #ubådiyya) and thus the consummation of the mystical path.

(A. Knysh) MuÈ§sibÊ, K. al- Ri#§ya, ed. Margaret Smith, London 1949, 172, 184 et passim The Book of Truthfulness ( Kit§b al- ßidq) by Abå Sa#Êd al- ö9arr§z, ed. and tr. A.J. Arberry, London 1937 Sarr§ù3, K. al- Luma#, ed. R.A. Nicholson, London-Leiden 1914, 48, 49, 216-17, 357 Adab al- mulåk. Ein Handbuch zur islamischen Mystik aus 4-/10- Jahrhundert, ed. B. Radtke, Stuttgart- Beirut 1991, 12, 22, 35, 43-4 etc.

Huù3wÊrÊ, Kaê9f al- maÈù3åb, tr. Nicholson, Leiden 1911, 101 AÕ9b§r al- 0all§ù3, ed. and tr. L. Massignon, Paris 1957, nos. 5, 47, 53 ó9az§lÊ, Ihy§" #ulåm al- dÊn, Cairo 1937, v, pt. 14, 195-206 Ibn #ArabÊ, al- FutåÈ§t al-makkiyya, ed. #Uï9m§n YaÈy§, Cairo 1972-, i, 155, 206-7, 326, ii, 390, iv, 104, 253-4, 383, v, 391, 396, ix, 68, 189, xiv, 333-43 Massignon, The Passion of al- 0all§j, tr. H. Mason, Princeton 1982, iii, 161-3.

ZUHD (A.) , the material and spiritual asceticism facilitating closer association with the divine.

Zuhd constitutes one of the “spiritual virtues” considered not only by the mystics, but also by a large [XI:560a] number of believers, as essential to religious life in Islam. As such, it occupies a dominant place in the biographies of saints of the first centuries of the Hiù3ra. The term embraces numerous nuances, divided between two principal meanings: on the one hand, “renunciation” in the sense of detachment, of indifference to things of this inferior world; on the other, “asceticism” in the sense of privation, mortification, tests imposed on the carnal soul ( nafs ). The two terms of |ur"§nic origin, #§bid and n§sik, have often been employed as equivalents of z§hid , although the former (in the plural #ubb§d) serves to denote the devotees of God, and the latter, more specifically, the one who performs sacrifices and performs rites. Z§hidÊn ( |ur"§n, XII, 20), the sole occurrence of the root, describes the merchants who sold Joseph after finding him in the pit in which his brothers had thrown him, “attaching no value to him” and therefore not considering him worth keeping. Their detachment here takes on a profane sense. To denote a certain form of spiritual renunciation, the |ur"§n uses paraphrases, as in the verse ( LVII, 23): “Do not despair in that which escapes you and do not exult in that which has been given to you.” Reference could also be made to III, 14; XV, 8; XVI, 96; XVIII, 7; XX, 131; XXIII, 55, 56; XXVIII, 60, 83; XXXI, 33; XLIII, 33-5.

Literature specifically devoted to renunciation comprises, out of 63 titles listed for the period between the 2nd/8th and the 10th/16th centuries (27 of which have survived to this day), 37 works dating from the 2nd/8th and 3rd/9th centuries. Their titles include, in addition to the word zuhd, which appears 45 times, one instance of taßawwuf (taken as a synonym of zuhd); two of buk§" (weeping) and ù9amm al- duny§ (contempt for this inferior world); four of wara# (abstinence through religious scruple); and, finally, eight occurrences of raÎ§"iÎ(actions that elevate man), which would thus seem to be the closest equivalent, and the singular of which ( raÎÊÎa) can, as Roger Deladrière has pointed out, denote the precariousness of the life of ascetics. On the other hand, the anthology of al- BayhaÎÊ (d. 458/1065 [q.v.]) throws light on the various nuances attributed to zuhd in the 4th-5th/9th-10th centuries: contentment with little ( Îan§#a); isolation ( #uzla); the effacement of self ( Õ9umål); opposition to the lower soul and to passion ( muÕ9§lafat al-nafs wa ’l- haw§"); the limitation of hopes ( Îaßr al-amal); the pressure to finish works before the end of life (al- mub§dara li "l- #amal Îabla bulåÿ9al- aù3al); zeal in obedience (al- iù3tih§d fi "l- ã§#a); safeguarding the status of a servant ( mul§zamat al- #ubådiyya); scrupulous piety ( wara#); and vigilant piety ( taÎw§ ). Some added poverty ( faÎr), which denotes external deprivation as much as the absence of desire for riches; the latter includes, in a spiritual sense, the absence of desire for the blessings of the other world. On the other hand, Sahl al- TustarÊ (d. 283/896 [q.v.]) draws a clear distinction, on the basis of a prophetic tradition, between zuhd and taÎaê9ê9uf (mortification of the flesh).

Expressing an opinion on the subject of renunciation has never been the exclusive preserve of the - åfÊs. Declaring that in the Kit§b al-Zuhd al- kabÊr of al- BayhaÎÊ, it is a traditionist, Abå #Abd All§h al- 0§fií (d. 412/1021), and not a -åfÊ who supplies most information concerning the renunciation of ascetics, mystics and gnostics, Deladrière has thrown light upon the essential role of the Èuff§íin the elaboration of this literature. This affinity is confirmed by the fact that, in Twelver ÷9Ê#Ê circles, zuhd was reckoned among the qualities required for the transmitter ( r§wÊ ) of Im§mÊ traditions.

[XI:560b] The earliest works, such as those of Ibn al- Mub§rak (d. 181/797 [q.v.]), are primarily concerned with the actions and gestures of the Prophet MuÈammad—who appears to an increasing extent, in the course of the development of mystical literature, to be the most consummate model of the “renouncer”—and of his Companions, as well as certain epigoni, the one most often cited being al- 0asan al- BaßrÊ (d. 110/728 [q.v.]). The work of Ibn 0anbal (d. 241/855 [q.v.]) adds to this the renunciation practised by eleven sanctified individuals, from Adam to Jesus, and by the Umayyad 5 caliph #Umar b. #Abd al- #AzÊz. It is principally from the 4th/10th century onward that the leading protagonists of this literature become the mystics of the two preceding centuries: ò9u "l- Nån al- MißrÊ, Ibn Adham, Fu'ayl b. #Iy§', Biê9r al- 0§fÊ, SarÊ al- SaÎaãÊ, YaÈy§ b. Mu#§ù9, Sahl al- TustarÊ, al- ò3unayd and al- ÷9iblÊ.

Goldziher advanced the hypothesis according to which the earliest prophetic traditions, those possessing the strongest guarantee of authenticity, tended towards a rejection of zuhd, whereas only late forgeries endorsed or extolled it. It is in any event certain that a large number of ÈadÊï9, corroborated by |ur"§n, XXV, 67, stressed the necessity of limiting the practice of asceticism and of observing a high degree of moderation.

In regard to the first four centuries of the Hiù3ra, it is difficult to establish a decisive distinction between the corpus of work emanating from the 0anbalÊs or other traditionists and that of the mystics proper. The distinction was accentuated during the Mamlåk period, at which time the -åfÊ or the walÊ only received the epithet of z§hid when he had distinguished himself through extreme corporeal asceticism. E. Geoffroy has declared that at the end of this period, 0anbalÊ authors, making abundant use of the terms z§hid and #§bid, effected a very fine demarcation between adherence to 0anbalism and attribution of the term -åfÊ, especially in Syria, while in the Ottoman period there was a general rapprochement between 0anbalism and -åfism. In practice, being an ascetic has never implied adherence to -åfism, although the consensus among mystics has always stressed the importance of this quality.

For the Persian ò3§mÊ (d. 898/1492 [q.v.]), who clearly differentiates zuhd from true -åfism, “ascetics consider the beauty of the other life in the light of faith and of certitude and do not despise this inferior world, but they are still veiled by the pleasure that is afforded them by the contemplation of Paradise; on the other hand, the true -åfÊ is separated as by a veil from these two worlds, by the vision of primordial Beauty and of eternal love” ( NafaÈ§t al-uns, ed. TawÈÊdpår, Tehran 1957, i, 10).

It is especially in the determination of the sphere of application of zuhd that the greatest differences arise. In the 2nd/8th and 3rd/9th centuries, two interpretations of the term were established: for some, it meant above all renunciation, not only of agreeable clothes, accommodation and foodstuffs, but also of comfort, sleep and all human relationships, sometimes including marriage; for others, it was a more internal and subjective asceticism, the renunciation of intentions and desires, which led to the concept of tawakkul [q.v.]. However, for many mystics, the two aspects were seen as going hand-in-hand.

Ibr§hÊm b. Adham (d. 165/782 [q.v.]) is generally credited with a sub-division of zuhd into three stages, which is also found in the works of al- Sarr§ù3 and could emanate from a later source: (1) renunciation of the world; (2) renunciation of the joy of having [XI:561a] devoted oneself to renunciation; and (3) the stage at which the world becomes so insignificant in the eyes of the ascetic that he is no longer interested in it. His disciple, ÷9aÎÊÎ al- BalÕ9Ê, reckoned to be the first to have spoken of mystical states ( #ulåm al- aÈw§l), declares that zuhd constitutes the most elementary stage of those who practise sincerity (ahl al- ßidÎ). It is followed by the stages of fear, of desire for Paradise, and of love of God. The beginning of zuhd consists in the training of the body to experience the hunger which will give release from the other preoccupations of this inferior world.

The Mal§matiyya [q.v.], just like the ö9ur§s§nÊ spiritual leader al- Tirmiù9Ê (d. 318/930) proposed a conception of zuhd which was to serve as a model for numerous mystical systems from the 3rd/9th century onward: genuine zuhd, that of the Prophet and of his Companions, is presented as a particular type of renunciation, which does not imply in any way a visible and material practice of asceticism, but a profound detachment, an attitude of the heart; ascetic practices may be admitted, if considered necessary, as a preparatory stage, as is affirmed, in a different context, by al- ò3unayd.

Such a form of renunciation presents an aspect that is entirely spontaneous, linked to a divine grace.

Abå Sa#Êd al- ö9arr§z (d. 286/899 [q.v.]) adopted the same classification as did al- BalÕ9Ê: renunciation is followed by fear, and it consists in “the progressive detachment of the heart from every desire concerning this inferior world”. The “renouncers” are subdivided according to three categories: “Some act thus in order to liberate their heart from all preoccupation other than obedience to God, the mention of His name and His service; others desire, through this influence, to become light and to pass quickly over the bridge which traverses Hell, knowing that those who are weighed down will be delayed and subjected to interrogation. Finally, others act thus through the desire for Paradise. They deprive themselves of the life of this inferior world and dedicate themselves to awaiting the reward of God. But the most elevated degree of renunciation consists in consenting totally to the love of God and accepting without reserve the state of servitude by the understanding of His will” (K. al- -idÎ, ed. #Abd al- 0alÊm MaÈmåd, Cairo, 43).

For Ibn #Aã§" All§h al- IskandarÊ (d. 709/1309 [q.v.]), renunciation consists in liberating the heart from the love of this inferior world and from the jealousy it may feel in regard to other people and the benefits they enjoy: “O ignorant one, cease to envy the creatures of this inferior world for what they have received. Your heart is preoccupied with what they possess and you become even more ignorant than they. In fact, they are preoccupied with what they have received and you, you are preoccupied with what you have not received” ( T§ù3 al- #arås, #al§ h§miê9 al- TanwÊr, 11).

Zuhd has gradually acquired a place in the succession of mystical stations, but differences exist between one thinker and another, although all consider it as associated with the beginning of the way.

In Twelver ÷9Ê#Ê traditions, it appears to be the least of the virtues of the believer, its highest level corresponding to the lowest level of “contentment with little” (Îan§#a), while ò9u "l- Nån al- MißrÊ (d. 245/859 [q.v.]) states that the “ladder of wara# gives access to zuhd”. For al- D§r§nÊ (d. 205/820), spiritual heir of al- 0asan al- BaßrÊ, the pinnacle of zuhd is abandonment to trust in God (tawakkul); it would be the same for al- ó9az§lÊ (d. 505/1111), giving it precedence over [XI:561b] faÎr. Al- 0akÊm al- Tirmiù9Ê considers zuhd as the outcome of repentance (tawba) and the stage preceding combat against the carnal soul ( #ad§wat al-nafs). We have here a stage of the heart. “The world appears worthless in the eyes of renouncers, since an invisible part has been revealed to them.

They therefore do not concern themselves in the least with the subsistence that could fall to their lot, and on this matter they trust in their Lord with an utterly tranquil heart. He who does not direct his regard towards the other life and magnifies in his own eyes the life of this world, even if he is completely withdrawn from the life of here below, wears nothing but rags and eats only grass, is not a true renouncer but only a man who compels himself to renounce” ( Naw§dir al- ußål, aßl 106, fÊ ÈaÎÊÎat al-zuhd, Beirut, 144).

Ibn al- #ArabÊ (d. 638/1240 [q.v.]) likewise envisages zuhd as one of the first stages of the way. It is situated in the wake of isolation ( #uzla), of retreat ( Õ9alwa ) and the practice of scruple ( wara#).

According to him, it also precedes tawakkul.

Thus for Muslim as well as for Christian spiritual seekers (desert anchorites and mystics), interior renunciation is held to be much more important than spectacular practices of asceticism. The latter have, however, persisted into the present day in response to precise functions, for the ascetic himself as for his entourage.

Examples of extreme mortification are not lacking among the accounts of the lives of the early -åfÊs; it used to be said, for example, that ÷9§h al- Kirm§nÊ (d. between 270/883 and 300/912) spent forty years without sleeping; Råzbih§n BaÎlÊ (d. 606/1209 [q.v.]), told the story of a saint who had fasted totally for seventy days; Abå Sa#Êd b. Abi "l- ö9ayr (d. 441/1049 [q.v.]), a ö9ur§s§nÊ -åfÊ and disciple of al- SulamÊ, practised ascetic exercises over a period of seven years, in particular the ßal§t maÎlåba which consists of reciting the |ur"§n and praying while suspended by the feet in a dark place.

Numerous Egyptians mystics, among others, are renowned for their impressive feats of asceticism.

÷9ayÕ9 Murê9id declared to al- ÷9a#r§nÊ that he had not eaten more than one raisin per day over a period of forty years, to the point where the skin of his stomach adhered to that of his back. Al- Sayyid al- BadawÊ (d. 675/1276), the famous saint of ù3anã§ who had adopted voluntary celibacy, possessed nothing of his own and burned out his eyes by staring at the sun from his terrace, spent forty days without drinking, eating or sleeping. He never took off his clothes or his turban, waiting for them to fall to pieces by themselves. His disciples, including Abå ù3arãår, were renowned for their asceticism. In this context, some mystics took it as a point of honour to surpass Jesus, regarded by the majority of -åfÊs as a model of poverty, of mortification and of detachment from the concerns of this world. These manifestations of the Badawiyya, as those of numerous other mystical orders, have been subjected at all times to the censure of the #ulam§", whose efforts have been pursued, to little effect, into the present day.
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SUK—T (A.), lit. “silence”, a term of Islamic law. Here, sukåt refers to an individual's action of not actively expressing an opinion when involved in an action or contract that requires acceptance or rejection. This “tacit” manifestation of will can only be clarified by circumstance. The concept is highlighted by the legal maxim that states “no statement can be ascribed to a silent person, but silence when a need arises is a manifestation of will”. The application of this rule can be found in the silence of a landlord who demands an increase on the former rent. The continuation of tenancy is viewed as including positive acceptance of the old rent ( Maù3alla , art. 438). In contrast to this is the silence of the owner who is asked to lend his property; this is considered to mean a negative answer ( Maù3alla , art. 805). This appears to create a situation in new cases when the arbitrary decision of the judge is the only factor for deciding what needs manifestation and what does not.

The contrasting variation of the “value” of silence in Islamic law seems to place significant importance on the psychological “state” of individuals performing contracts. This is best represented in the sukåt that is taken as acceptance ( ri'§ ) in wedding ceremonies when a virgin bride is asked, “do you take this man to be your husband?” This is based on the grounds that she is too embarrassed to say “yes”. This contrasts with the previously married woman who is expected explicitly to declare her will.

(M.Y. Izzi Dien) SalÊm Rustum B§z al- Lubn§nÊ, ÷9arÈ al- Maù3alla, repr. Beirut 1986, 344, 447, 244, 1180 A. Zayd§n, al- MadÕ9al li- dir§sat al- ÷9arÊ#a al- Isl§miyya, Baÿ9d§d 1967, 94.

DU#$" , appeal, invocation (addressed to God) either on behalf of another or for oneself (li ...), or else against someone ( #al§ ...); hence: prayer of invocation, calling either for blessing, or for imprecation and cursing, connected with the Semitic idea of the effective value of the spoken word.

Cf. |ur"§n XVII, 11: “Man prays for evil as he prays for good”.— Du#§" therefore will have the general sense of personal prayer addressed to God, and can often be translated as “prayer of request”.

I.—The scope and practice of du#§".

1. In the |ur"§n, du#§" always keeps its original meaning of invocation, appeal. Man “appeals” for good fortune (XLI, 49), and “when misfortune visits him, he is filled with unceasing prayer ( du#§" )” (ibid., 51). To practise du#§" is to raise one's supplications to God; du#§" here assumes the general meaning of “prayer”, of two categories in particular: (a) prayer (and especially prayer of request) made by the pre-Islamic worthy men and prophets; (b) the vain prayer of the infidels. In the first case, God is He who hears, who answers the du#§" : it was so for Abraham (XIV, 39-40; XIX, 48) and for Zachariah (III, 38). In the second case, “the prayer of the infidels is but vanity” (XIII, 14; cf.

XLVI, 5); and the false gods hear no part of the prayer addressed to them (XXXV, 14), etc.—Some shades of meaning should be distinguished: thus, in verse XXV, 77 (addressed to the opponents), du#§" evokes any relationship of man to God; “Say: my Lord will not become anxious save through your prayer”; whilst XIX, 40, repeating a saying of Abraham, distinguishes between ßal§t , a ritual and liturgical prayer to be “performed”, and du#§" , prayer, personal invocation: “Lord, make of me one who performs the ßal§t (and let it be so) for my posterity, O Lord, and accept my prayer ( du#§" )”.

2. There are numerous ÈadÊï9 s which speak of du#§" . Traditionists and jurists define its significance, the principal ones being reproduced by al- ó9az§lÊ, IÈy§" #ulåm al- dÊn (Cairo 1352), i, 274-8.— Tradition attributed to #AlÊ: “my followers are those who have taken the earth as their carpet, water as their perfume, prayer ( du#§" ) as their adornment”.

Du#§" must be clearly distinguished from ßal§t [q.v.], ritual or liturgical prayer. But it would be inaccurate to express it as a contrast between ßal§t , vocal fixed prayer, and du#§" , mental prayer or orison. Ibn Taymiyya ( Fat§w§ , Cairo 1326, i, 197) proposes this scale of values: “the ßal§t constitutes a form ( ù3ins ) which is superior to |ur"§nic recitation ( Îir§"a ); recitation in itself is superior to ù9ikr , and ù9ikr to individual invocation ( du#§" )” (from the trans. of Laoust, Essai sur les doctrines sociales et politiques de TaÎÊ-d- DÊn AÈmad b. TaimÊya, Cairo 1939, 328-9). A critical enumeration frequently [II:617b] mentions ßal§t , ù9ikr [q.v.] (incessant repetition, ejaculatory prayer), Èizb and wird (supererogatory “liturgies”), du#§" . Inward prayer would be suggested rather by ù9ikr and fikr (meditation), du#§" always connoting the idea of a formulated request, of an invocation either beneficent or imprecatory.

3. The request addressed to God in the du#§" can be greatly varied according to the circumstances. It is in this sense that it is legitimate to translate it (cf. translation from Laoust above) as “personal invocation”; it can also assume a communal value and aspect. The choice of words is free, but |ur"§nic texts or traditional prayers already in existence will often be used.

Treatises which recommend du#§" , and especially the -åfÊ treatises, like to define the conditions which must accompany it and the rules of its adab . Both of these seek to provide a maximum guarantee of its being received by God. A brief summary (al- B§ù3årÊ, 0§shiya ... #al§ ò3awharat altawÈÊd , Cairo 1353/1934, 90-1) gives them as follows. (a) Conditions: to eat only food that is legally permitted; to pray, feeling convinced that the prayer will be answered; not to be distracted during prayer; that the object of the request should not lead to any sinful act, or give rise to enmity between those of the same blood, or harm Muslims' rights; and finally, not to ask for anything impossible, for that would be a lack of respect towards God. (b) Adab (how to pray): to choose the best times, and al- B§ù3årÊ suggests during the suù3åd, when one is prostrate, or while standing upright ( iÎ§ma ), or during the summons to prayer ( aù9§n ); to precede the du#§" with ablutions and the ßal§t on the one hand, and on the other with a confession of faults and an act of repentance; to turn towards the Îibla ; to raise the hands towards heaven ( raf# al-yadayn); to pronounce the “divine praise” (al- Èamdu li' ll§h) and the “blessing on the Prophet” at the beginning, in the middle and at the end of the du#§" .

These detailed recommendations are in some measure “advisory”. In some cases, however, when the object of the du#§" concerns the common good of the Community, it assumes a ritual, set form recognized by all; in these circumstances it makes use of the procedure for ßal§t . The most notable example is that of the istisÎ§" (“prayer for rain”): for this, the du#§" must be preceded by a ritual prayer of two rak#as [q.v.], two Õ9uãba s (“sermons”), and the rite (sympathetic magic) of the “turning of the cloak”. The “prayer for the dead” made communally (frequently during the “sessions” of the brotherhoods) also obeys various regulations.

These conditions and rules for the du#§" are intended to surround it with guarantees of efficacy. And we see that to the power of the word there are added the effective forces of legal purity and of gesture. The last point provides matter for discussion. Texts which widely recommend the practice of du#§" speak constantly of ablution and the raf# al-yadayn; in doing so they rely on ÈadÊï9 : before raising his hands in the du#§" the Prophet had performed the ablution of wu'å" (al- BuÕ9§rÊ, Maÿ9azÊ, ii, 55).

But al- Nas§"Ê and Ibn 0anbal (ii, 243) only accept the raising of the hands in the du#§" of the “prayer for rain”.

4. Islamic devotional trends insist on the du#§" being regarded as a prayer of request for well-being, especially the public weal of the Muslim community, and the personal spiritual well-being of oneself and others. Beautiful du#§" texts are not rare in ÷9Ê#Ê works of piety. The popular pietism of the [II:618a] 0anbalÊs often mentions it. It is to be seen mingled with the liturgies of Èizb and wird in the handbooks of the religious brotherhoods. It is, then, much less an appeal of invocation (and of imprecation, especially) than an appeal trusting in divine Mercy. It is in this way that the utterance of the divine Names can turn either to the metrical repetition of the ù9ikr or to a form of du#§" which links its request with the evocation of each Name and each attribute, and thereby defines it; in this connexion, see the monograph written in the last century by MuÈammad #AlÊ ö9§n al- BuÕ9§rÊ, Kit§b minÈat al- sarr§" fÊ ê9arÈ al- du#§" (ed. 0aydar§b§d, 1337). The du#§" becomes an equivalent of the spiritual impulse towards God.

II.—Questions raised in kal§m and falsafa .

The incantation value and the effectiveness of word and gesture was no doubt the first consideration in the idea of du#§" , and derived from a Semitic understanding of the relation of man to what is holy.

But the Hellenistic influence which moulded Muslim thought encouraged falsafa on one hand, and the #ilm al- kal§m (“theology” or, more accurately defensive apology) on the other, to raise the question of the prayer of request and of its efficacity before the Almighty and the Decree of God.

The reply varies according to the school and the writer. Here are three typical examples. (A summary of the principles of kal§m is given by al- B§ù3årÊ, loc. cit., among others).

(a). The Mu#tazila deny the usefulness of the prayer of request; in their eyes it would be derogatory to the pure divine transcendence. Man, in fact, being the “creator of his own actions” has no need to ask God to make his enterprises favourable. Human actions themselves bear the weight of their own consequences. Thus when God, in the |ur"§n, tells His servants to invoke Him, it is the attitude of adoration that He is demanding; and when He promises to hear their prayers, it is the just reward for a rationally good action that He is guaranteeing.

 (b). On the other hand the Aê9#arÊ kal§m , centred upon the absolute and free will of God, was to restore its traditional value to du#§" . The “prayer for the dead” ( al- ßal§t #al§ 'l-mayyit, or al- ù3in§za) has the value of a du#§" asking God for mercy, if such be His will. Moreover, the imprecatory aspect of du#§" is not forgotten. The invocation is harmful to those one curses, if the cause is just. “The du#§" of one suffering an injustice is answered says a ÈadÊï9 of Anas), even if it be an infidel”. Sometimes the prayer will be answered exactly as it has been formulated and at once, sometimes after a delay for a reason known to God; and sometimes God will grant something different from what was asked, in view of a greater benefit.

The acknowledged virtue of du#§" clearly proves that the Aê9#arÊ denial of free human choice and secondary causes, and the total surrender required with regard to the divine will, in no way constitutes, strictly speaking, a “fatalistic” attitude. Incidentally the Aê9#arÊ manuals pose very clearly the problem of reconciling effective du#§" with absolute divine predetermination ( Îa'§" ) or immutable decree ( Îadar ).

The usual reply makes a distinction between “fixed” predetermination ( Îa'§) and “suspended” (conditional) predetermination. In the latter case, whether some event will happen or not is decided by God considering the actual fact of the du#§" which thus, in its turn, enters into the conditions deter- [II:618b] mined by divine decree. In the case of “fixed” predetermination, the prayer of request can change nothing in God's will—He will, however, grant His favour to one who implores Him. And this favour will indeed bear on the actual object of the request, the circumstances of granting the prayer then being taken in a “suspended decree”.

(c). Following quite different principles but a similar approach, the fal§sifa logically include the du#§" in their universal determinism. The subject is treated on several occasions by Ibn SÊn§ (e.g., Naù3§t , 2nd ed. Cairo 1357/1938, 299-303; Ma#n§ al- ziy§ra and Ris§la fÊ m§hiyyat al- ßal§t , ed. A. F. Mehren, Leiden 1894). The effective prayer of request is a result of the cooperation of terrestrial dispositions and celestial causes. The invocation by the du#§" comes as a physical influx which acts physically upon the phantasms of the celestial Spheres according to all the laws of the macrocosm, as inevitably as man's imagination acts upon his own body. Furthermore, it is these celestial Spheres which in reality gave men the suggestion to pray, this suggestion in turn taking its place in the universal chain of causes. And it can then be said, as a result in fact of the interplay of causes, that the prayer is answered. The du#§" , according to Avicenna, puts man into direct relationship with the celestial Spheres alone. That is why “those prayers particularly which beg for rain and other such things” are found to possess “very great usefulness” ( Naù3§t , 301; cf. L. Gardet, La pensée religieuse d'Avicenne, Paris 1951, 135-7).

These various attempts to provide a rational justification of du#§" testify to its importance in the religious life of Islam. But we must observe that the cosmological interpretation of an Ibn SÊn§ does not in any way spring from the most current vision of the world. For the pious Muslim by and large, du#§" effects a relationship between the man at prayer and not the celestial spheres, but God, integrating and often sublimating the familiar conception of the power of the name ( ism ) over the one named ( musamm§).

(L. Gardet) in the article.

مقطع دکتری مدخل های زیر اضافه شود 
Ethics and the Qur’ān

The subject matter of this article is elusive, since the word “ethics” itself is used in various ways in English. If we take the definition of a standard reference work, we learn that “ethics” is “(1) a general pattern or way of life, (2) a set of rules of conduct or moral code, and (3) inquiry about life and rules of conduct…” (Encyclopedia of philosophy, iii, 81-2). This article’s focus, then, will be Qur’ānic ethics in senses (1) and (2) above; we might also use the word “morality, i.e. “beliefs about human nature, beliefs about ideals — what is good for its own sake, rules stipulating action, and motives (ibid., vii, 150). Both terms, ethics and morals, suggest the scope of our inquiry.  The Qur’ān abounds with “rules of conduct, and, taken in its entirety, establishes much of a “way of life.” While it has little by way of “inquiry about rules of conduct, that is, what philosophers call philosophical or meta-ethics, nonetheless it is possible to infer from the Qur’ānic text certain meta-ethical presuppositions and methods.

 It must be recognized from the start that the Qur’ān contains more exhortation than stipulation. Despite the plethora of rules that confronts the Qur’ān’s reader in the first sūras (which, chronologically speaking, are actually from the latter part of the period of revelation), most of the Qur’ān rallies Muslims to act rightly, and reframes their moral knowledge in a context of retribution and reward in this world (see BLESSING; CHASTISEMENT AND PUNISHMENT), and judgment and subsequent punishment and reward in the next (see LAST JUDGMENT; REWARD AND PUNISHMENT).

 Two general points about Qur’ānic morality follow from recognizing the nature of the Qur’ānic discourse. The Qur’ān assumes that (a) humans know the good and nonetheless often fail to follow it; (b) that since humans know the good, they know too that explanations of why the good is the good are beside the point; the good has the utility of guaranteeing success and reward, but nothing suggests that the good is good for some reason extrinsic to itself.

 These two moral facts are framed by two other important features of Qur’ānic ethics: (a) that the Qur’ān takes for granted the vices, virtues and modes of human organization present at the time of revelation, and (b) that it has a jaundiced view of human capacity and goodwill (see COMMUNITY AND SOCIETY IN THE QUR’ĀN; PRE-ISLAMIC ARABIA AND THE QUR’ĀN).

 Yet the Qur’ān’s embeddedness in seventh-century Arabian society and those particular notions of virtue and vice should not cause us to lose sight of novel features of its ethical perspective: 1) an assertion of the ultimate meaningfulness of human acts and a variety of compelling theories of why humans should act virtuously; 2) an emphasis on individual but also collective responsibility for the ethical treatment of all persons, whether male or female, infant, wayfarer, neighbor, parent, or wife (see CHILDREN; FAMILY; WOMEN AND THE QUR’ĀN; KINSHIP). The Qur’ān should be seen as revolutionary not in its content, but rather in its justification. It did not so much provide new rules, as a new perspective — namely, that the claims of morality transcend mere human interest and are the very purpose of human existence.

 While the distinction between “religion” and “ethics” so dear to philosophical ethicists is unnatural to the Qur’ān, nonetheless the focus here will be on passages discussing virtuous conduct toward human beings rather than those concerned with virtuous attitudes towards God, right beliefs about God, etc. (for discussion of this aspect of right conduct, see FAITH; BELIEF AND UNBELIEF). In addition, this essay will concentrate on passages important within the Qur’ān itself and not necessarily on those esteemed in later legal, theological, or mystical scholarship (see LAW AND THE QUR’ĀN; THEOLOGY AND THE QUR’ĀN; SUFISM AND THE QUR’ĀN). Questions of the sequence of Qur’ānic revelation — so important for choosing among apparently contradictory Qur’ānic passages — will, for the most part, lie outside the scope of this article (on this, see ABROGATION; CHRONOLOGY AND THE QUR’ĀN).

 Accordingly, these issues will be considered in what follows: (1) ethical knowledge (human capacity and human nature; motivations to moral action; the reality of moral choice), (2) terminology (classifying acts; classifying actors), (3) ethical knowledge and moral reasoning, (4) the nature of the Qur’ān’s ethical stipulations (rules; principles; admonitions to virtue), and (5) ethical sociology (Muslims and non- Muslims; Muslims).

 Ethical knowledge

 Human capacity

Three grand ethical questions reveal the assumptions underlying the Qur’ānic view of ethics: What is the innate moral nature of human beings? What motivates them to moral action? Are moral choices “real?” 

Human nature 

The description of human nature in the Qur’ān is not sanguine. It repeatedly complains that human beings are fickle: If harm touches a human he calls to his lord, inclining towards him; then if granted a favor from God he forgets that for which he pleaded before (cf. q 39:49). They are attentive to God and upright in conduct when in jeopardy or when suffering, but heedless when secure (q 17: 83; 41:51; 70:19-21). They seek evil as much as good (q 17:11), they are prone to oppression and ingratitude (cf. q 13:34; 22:26; see GRATITUDE AND INGRATITUDE), they are hasty (q 17:11; 21:37), weak (q 4:28), and they are oppressive and ignorant (q 33:72; see IGNORANCE).

 This bleak picture is modified in two ways. The same human nature that is inclined to err, can also, as we shall see below, recognize the good by reflection, reason, or instinct. In addition, innate human responses to evil and good show that human nature is not hopelessly corrupt, e.g. q 49:7: “… God has made you love faith and has made it beautiful to your hearts and made hateful to you ingratitude (kufr), wickedness ( fusūq) and rebellion.

 These are the rightly guided!” Nothing in the Qur’ān’s jaundiced view of human propensities suggests that humans cannot act ethically, and consequently there is no need for supernatural grace or a redemptive sacrifice (but see below on predestination).

 Indeed, the entire Qur’ānic kerygma makes no sense if ethical and virtuous action is not possible. In its description of human nature, the Qur’ān maintains an artful tension between the possibility of human perfection and the reality of human moral deficiency.

 Motivations to moral action

 If human nature is pulled between inclinations to evil conduct and recognition of the good, what, then, motivates humankind to act virtuously? Here the Qur’ān offers some of its most distinctive and original arguments, which are incomprehensible without some knowledge of the Arab milieu in which the Qur’ān arose. There are three overlapping motives to human virtue — two are claims that God has on humankind, and the third, more common one, is what might be seen as a prudential motive.

 The first motivation to moral action is the myth of the primordial covenant (q.v.).

 This is an overtly mythological story of a primordial commitment to obey God. It is, as al-Nīsābūrī (Tafsīr, ix, 85) says: “The establishment of compelling evidence against (_ujja ‛alā) all who are responsible ( jamī_at al-mukallafīn) [to God, but would attempt to deny that obligation].” Its source is q 7:172: “When your lord took from the children of Adam, from their loins (ẓuhūrihim) their seed and called them to testify of themselves: ‘Am I not your lord?’ They said, ‘Indeed yes!’ We testify; lest you should say on the day of resurrection, ‘We were unaware of this!’” In this myth, all human beings in potentia acknowledged their obligation to obey God’s dictates because of his status as their sovereign.

 The last sentence makes it clear that what is at issue here is whether humans are innately morally responsible. The answer is yes, they have committed themselves primordially to obedience (q.v.; al-mīthāq alawwal _alā l-fiṭra, as al-Tabarī in Tafsīr, ix, 112 calls it), and so to morality.

 The argument most central to the Qur’ān’s view of human moral obligation is that of “thanking the benefactor.” This understanding of human ethical motivation begins with God’s status as the creator of humankind and the world (q 19:67; 30:8; 50:16; 89:15; see CREATION). A clear statement of the argument is found in q 39:5-7: “He created the heavens and the earth with truth (bi-l-ḥaqqi), and made night follow day and made day follow night; he subjected the sun (q.v.) and the moon (q.v.) to service, each running for a stipulated term. Is he not the mighty and forgiving? He created you from a single soul then made of it its mate and sent down to you eight couples of cattle. He created you in your mothers’ bellies, creation after creation, in the three darknesses. This is your God, your lord; his is sovereignty, there is no god but He. How then did you depart? If you are ungrateful (takfurū), God is quit of you, nor is he content with ingratitude from his bondsmen. If you are thankful (tashkurū), it contents him with you.…” According to pre-Islamic norms, one who spared a life, that is, in effect, gave life, was owed something by the one who benefited from this generosity (see BLOODSHED). The benefactor was entitled both to reward and to public acknowledgement of the benefactor’s generosity in sparing life. In the Qur’ānic understanding, by giving life, by not taking life, as well as because of a whole series of other benefactions — rain, food, sustenance — God establishes a claim (ḥaqq) on humankind (see Bravmann, Ancient Arab background; Reinhart, Before revelation, chap. 6). This is clear in q 14:32-4: “It is God who created the heavens and the earth and sent down from the sky water, then produced by it fruits as sustenance for you; and he made ships serviceable to you to run upon the sea for you by his command; and made rivers serviceable to you. And he makes serviceable to you the sun and the moon in their courses and made serviceable to you the night and the day. And he gives you of all you ask him; if you counted the benefactions of God you could not reckon them. Truly humankind are wrong-doers, ingrates!” Consequently, like the warrior who spared a life, God is entitled to a proclamation (shukr) of his generosity and a gesture that would content (raḍā) him. The passage quoted at the beginning of this section says that it is the proclamation of his sovereignty that contents him, and further, that by being an obedient bondsman one expresses the gratitude that is owed: “Be a bondsman ( fa‛bud) and be one of the thankers” (q 39:66).

 In the Qur’ānic moral calculus, the obligation of humans to act morally arises from their obligation to acknowledge and repay their debt to the creator and benefactor.

 Since what God asks is obedience to his command — to perform the cultus (see PRAYER; ISLAM; WORSHIP), to struggle (see JIHAD), to act rightly — human beings are then obliged, though not compelled, to act in accord with his desires.

 The third and most prominent claim to obedience and the religious and moral behavior the Qur’ān enjoins is fear (q.v.), or to put it more conventionally, a prudential concern for one’s eternal fate. Perhaps the central theme of the Qur’ānic revelation is the reality of the judgment that forms an inevitable part of the cosmic order: “… God has created the heavens and the earth and that which is between them only by right (bi-l-ḥaqqi) and for a stated term.… Have they not journeyed in the land and seen the consequence of those who were before them?… Their messengers (see MESSENGER) came to them with signs (bi-l bayyināti); for God did not wrong (ẓ-l-m) them, but they wronged themselves. Then the consequence for those who did evil was evil, for they denied (k-dh-b) the signs (āyāt) of God and mocked them. God originates creation then brings it back, then to him you return.… As for those who had faith and did good deeds (ṣālihāt), they shall rejoice in a garden; as for those who rejected or denied our signs and the encounter with the next life, they will be in punishment” (q 30:8-11, 15-6).

 These themes are present on almost every Qur’ānic page. Thus, while relations between humankind and God may be governed by a primordial covenant and by the claim of God on those whom he has benefacted in the here-and-now, also and overwhelmingly, the force of sanction for ill-deeds and reward for good deeds confronts the moral actor. Accordingly, in the long run humankind is given a clearly prudential motive to act virtuously. Virtue produces bliss (eventually) and vice leads to eternal chastisement.

 These three factors — keeping a promise made primordially, paying back what is owed by acting well, and fear of punishment — all motivate the Qur’ān’s audience to act ethically.

 The reality of moral choice

 One problem with the Qur’ānic text — one that has received perhaps too much attention from Muslim theologians and Western polemicists — is the question of “predestination” in the Qur’ān. It is important to note that terms for “predestination” used in later disputes (qadar, taqdīr, qaḍā') do not, in the Qur’ān, necessarily suggest predetermination of human moral choice.

 Rather, there are a number of texts suggesting that rejection of the Qur’ānic message or the Prophet (and similarly plotting against the Prophet, hypocrisy in commitment to him and to God, and the like; on the hypocrites, see, for example, q 4:88; see OPPOSITION TO MUḤAMMAD; HYPOCRITES AND HYPOCRISY), are the results of God’s “turning away” the hearts of the recalcitrant.

 Examples include q 5:49: “Then if they turn away, know that God wishes to strike them for some of their sins, and q 4:88: “Do you wish to guide whom God has led astray (aḍalla)? Whom God leads astray, you [Muḥammad] can find no road for him” (see also q 30:29). Similarly, “… God leads astray whom he wishes and guides to himself those who turn to him [in repentance]” (q 13:27; see also q 6:35, 125; 7:178; 10:100; 11:34; 81:28-9); “The one whom God leads astray (yuḍlil) has no protecting friend (walī) after him” (q 42:44); and “… So when they turned aside (zāghū), God caused their hearts to go astray (azāgha llāhu qulūbahum). And God does not guide a corrupt people (alqawma l-fāsiqīna)” (q 61:5). These texts have been read, understandably, as suggesting that God causes the errant to err. If this is the case, moral choice is illusory and punishment for moral transgressions seems unjust.

 On the other hand, the entire argument of the Qur’ān, that humans will be judged for their actions and that they ought to behave in such and such a manner, makes no sense if humans are not understood to be faced with real moral choices and with justified (in humanly comprehensible terms) consequences. Those who were concerned to assert the reality of human moral judgment also had a large number of texts to point to; for example, “… Who wishes, let him have faith; and who wishes, let him reject” (q 18:29); or “God does not charge a soul beyond what it can encompass. He has for it only what it has earned and against it what it has earned” (q 2:286). Similarly, the following passage assumes the efficacy of moral behavior and the consequentiality of those acts: “… Do not those who believe know that, had God wished, he would have guided the people altogether; and catastrophe does not cease to afflict those who reject according to what they do” (q 13:31).

 In these texts, as well as in many other passages, the Qur’ān clearly states that human beings earn their fate and they are free to choose virtue or vice.

 In sum, on the vexed question of predestination, predetermination and the like, the Qur’ān asserts the controlling authority of God, while also assuming the reality of human agency. For later systematizers, this contradiction had to be resolved in one direction or the other; but the religious sensibility of the Qur’ān can hold the two in tension and assert both limits to human capacity and the fact of human ethical responsibility (for further discussion on this, see ASTRAY; FREEDOM AND PREDESTINATION; FATE; DESTINY).

 Terminology

 The best index of ethics in the Qur’ān is the terms used in it to discuss moral and immoral behavior.

 Classifying acts 

The Arabic term most frequently translated as ethics, akhlāq, is not found in the Qur’ān and there are few words that suggest a technical terminology for “ethics” — i.e. terms like the English words “virtue (q.v.)” or “conduct.” Rather, the terms used to describe virtue and vice are for the most part plain words like “good” and “bad, “right” and “wrong.” A general feature of Qur’ānic ethical terminology is that it typically commends the good far more than it stipulates what the good is; the Qur’ān assumes that much of the good and its opposite is known or recognizable (ma‛rūf ). It is notable that the Qur’ān exhorts the Muslim to act virtuously but seldom specifies the exact form of that virtuous conduct. At most, the Qur’ān provides lists of good or bad acts that suggest the scope of morality, but do not define it (see also GOOD DEEDS; EVIL DEEDS; GOOD AND EVIL; SIN AND CRIME; SIN, MAJOR AND MINOR).

 Virtuous acts

 The most prominent word for virtuous conduct is ṣālih or other words from the root which occur some 171 times in the Qur’ān. The root appears in verbal forms as in, “Who does right (man ṣalaḥa) from among their fathers, wives, and offspring [shall enter the garden of Eden]” (q 40:8; also 13:23). Its most common form is a nominal in stereotype with ‛amila as “do good deeds, or “those who do virtuous acts” (alladhīna ‛amilū l- ṣālihāt, e.g. q 2:25 and numerous other instances). ‛Amila l-ṣālihāt is so common as to amount almost to a chorus in Qur’ānic discourse. Very often ṣālih is joined to other fundamental Qur’ānic concepts, as in q 5:93: “For those who have faith and do good deeds there shall be no transgression (junāḥ) concerning what they have eaten. Therefore — [be one of those who] fear God and have faith and do good deeds; then, fear God and have faith; then, fear God and do kindness (aḥsanū); God loves those who do kindness.” (On junā_ and aḥsanū see below.) ṣālih-acts explicitly earn the doer paradise (q.v.; q 2:25; 5:93; 18:107) and this twinning of faith and good deeds led Izutsu (Concepts, 204) to speculate that ṣālih is the outward expression of the faith enjoined by the Qur’ān. It certainly is the case that ṣālih is sometimes found among the qualities listed in passages that read like catechisms of what it means to be a virtuous Muslim (see, for instance, q 2:277; 5:69). Yet, for all its prominence, the ṣālih is undefined and this it shares with the other important terms for virtue. The hearer of the Qur’ān knew or recognized a good deed and he or she will be rewarded for doing that good deed. The specifics in context, however, are left to the Muslims’ faculties to recognize.

 Another important Qur’ānic term for virtue is birr and various derivatives of the root letters b-r-r (see Izutsu, Concepts, 207-11). Birr seems to be a general word connoting virtue or righteousness in the context of religious attitudes and acts, and can occur also in verbal form, as in q 2:224: “… act well (tabarrū), fear God, and reconcile people, or q 60:8: “… to be good to [your opponents] and be equitable toward them.” From the same root comes barr, which seems to mean, literally, “pious, that is, filial toward parents (see q 19:14, 32). The most common form, however, is the nominative, al-birr, which is used eight times in the Qur’ān (q 2:44, 177 [twice], 189 [twice]; 3:92; 5:2; 58:9), mostly in passages coming from the later period of revelation. In three instances (q 3:92; 5:2; 58:9) it is paired with taqwā, “piety” or “an awareness of God, or another derivative of the root letters w-q-y; in all cases it is overtly virtue in a religious context that is implied. There is some evidence that birr is a pre-Islamic religious term, since q 2:189 addresses what seems to be a pre-Islamic taboo and re-defines the term not as a superstitious act, but as the fear of God: “it is not birr to go to houses from their backs but rather, pious is the one who fears God (wa-lākinna l-birra mani ttaqā).” The verse continues with an exhortation to enter houses by their doors (abwāb) and to fear God. Birr does refer also to ethical behavior, however: “You do not attain birr until you spend (tunfiqū) from that which you love; and whatever you spend, God is aware of it” (q 3:92). More elaborately, at q 2:177 birr is defined in one of the familiar “creeds” of the second and third sūras: “It is not birr that you turn your faces to the east and the west, but birr is one who has faith in God and the last day and the angels (see ANGEL) and the book (q.v.) and the prophets (see PROPHETS AND PROPHETHOOD), and [one who] gives wealth from love of him to kin and orphans (q.v.) and the unfortunate and ibn al-sabīl (probably those who have recently immigrated to Medina; see EMIGRATION) and to those who ask — and who frees slaves (see SLAVES AND SLAVERY) and undertakes worship and pays zakāt (see ALMSGIVING), and who fulfill their compact (‛ahd), when they make compacts (see BREAKING TRUSTS AND CONTRACTS), and the steadfast (al-ṣābirīn) in adversity, in stress and time of tribulation (see TRIAL); those who have integrity (ṣadaqū) — these are the ones who fear God (al-muttaqūn).” Here, again, birr is contrasted with mere cultic practice, but is defined as faith and ethical behavior. It seems that toward the end of the period of revelation, a vocabulary defining virtuous membership in the community was in the process of development.

 Birr was among the terms that had significance in the pre-Islamic world but were being redefined to convey a new, Qur’ānic ethical sense.

 The common term khayrāt also refers to “good works” as in: “Vie with one another in good works” (q 2:148; see also 3:114 where it is linked with enjoining the ma‛rūf; see below for a discussion of this term).

 The term usually is stereotyped with “vie in” or “hasten to” (e.g. q 23:56). Khayr itself means “good, and in certain contexts has an explicitly moral sense, as in q 3:26: “In your hand (God) is the good (al-khayr).” Izutsu (Concepts, 217 f ) points out that this term usually refers to bounty and wealth, or to bounty and wealth properly used (but see also q 5:48; 8:70). Khayr, then, is a natural good, but beyond that, not much more can be said.

 Likewise, it is difficult to translate ḥ-s-n and its derivatives more precisely than with the word “good.” Aside from aesthetic description and mere approval in a number of places, the root sometimes suggests ethical action: “Then we gave Moses (q.v.) the book complete for those who do good (alladhī aḥsana)…” (q 6:154). More often, it is overtly a reference to religiously approved behavior, especially when this form is used in the plural, e.g. q 3:172: “Those who responded to God and the messenger after the wound befell them, for those among them who did well (aḥsanū) and feared God — a mighty reward!” Izutsu (Concepts, 224 f ) suggests that the root ḥ -s-n refers to pious acts and includes ethical acts informed by the pre-Islamic virtue of prudent forbearance (‛ilm). Of the first usage, a good example is the curious passage at the end of q 5:93: “For those who have faith and do good deeds (ṣālihāt), there shall be no transgression (junāḥ) concerning what they have eaten. Therefore — [be one of those who] fear God and have faith and do good deeds, then fear God and have faith, then fear God and do kindness (aḥsanū); God loves those who do kindness.” The most obvious “ethics” usage of the root is with the form iḥsān, which occurs twelve times (q 2:83, 178, 229; 4:36, 62; 6:151; 9:100; 16:90; 17:23; 46:15; 55:60 [twice]), e.g. “kindly treatment of parents” (q 2:83, bi-l-wālidayni iḥsānan), or “Divorce twice, then take back with ma‛rūf or release with iḥsān” (q 2:229). The point of these passages is to incite the listener to what he she knows to be proper behavior.

 Indeed, among the most common terms for virtuous acts, as a class, is ma‛rūf, literally, “the known.” It appears thirty-two times in the Qur’ān, but is so taken for granted as a concept that even the commentators do not feel a need to explain it (see the discussions on the first occurrence of the term, q 2:178, in Tabarī, Tafsīr; Nīsābūrī, Tafsīr; Qurṭubī, Jāmi‛ ). It is often paired with iḥsān and seems to mean nothing more specific than “good deed, or “virtuous conduct.” It is worth noting that the implication of ma‛rūf, as an ethical term, is that “the right thing” is known.

 One lexicographer suggests that the test of the ma‛rūf is that “it is that in which the self finds ease (sakinat ilayhi l-nafs) and it deems it good, because of its goodness — intellectually, revelationally, and customarily” (Abū l-Baqā’, Kulliyāt, iv, 185). In other words, the Qur’ān assumes that some part of the good enjoined by the Qur’ān is known without revelational stipulation, perhaps being that which the Prophet’s audience knew to be the good from earlier (pre-Islamic) times (see Hodgson, Venture of Islam, i, 163). The scope of the term may be suggested by q 4:6: [the guardian of orphans’ wealth] who is poor: let him consume [of that wealth] what is appropriate ( fa-l-ya’kul bi-l-ma‛rūf )” or q 9:71: “And the faithful men and women are protégés of each other, commanding the good (ma‛rūf ) and forbidding the reprehensible (munkar), undertaking ṣalāt and paying zakāt, and obeying God and his messenger…” The phrase “commanding the good and forbidding the reprehensible (al-amr bi-l-ma‛rūf wa-l-nahy _an al-munkar)” is one of the most common both in the Qur’ān and in later ethical and moral literature (for a recent discussion of this, see M. Cook, Commanding right and forbidding wrong). Here, the very word for “good” itself denotes a knowledge extrinsic to revelation.

 None of these Qur’ānic terms for virtue seems novel, though at least in the case of birr there is clear evidence of a term from pre-Islamic religious life being re-understood.

 For the most part, not only is the terminology of virtue familiar to the seventh century audience, but the very context of ethics is alluded to rather than specified.

 Although later Islamic ethical thought moved in the opposite direction (G. Hourani, Reason and tradition, 15-22; Reinhart, Before revelation, 62-76; 177-84), it is clear that the Qur’ān assumed its listeners knew the meaning of virtue, and could be assumed to recognize the virtuous course in a particular situation.

 Vice 

Vice, too is in large part assumed to be obvious in context. Perhaps it is here that the Qur’ān’s appeal to prudence (see below) is most important. Vice is not defined, but the consequences of vicious behavior are set forth at length in the threats of judgment (q.v.) and punishment so prominent in all parts of the Qur’ān.

 A common word for vice is fasād, and other words from the root. The root occurs forty-eight times in the Qur’ān, thirty-five times in stereotype with fī l-arḍ, “on (the) earth.” Without the phrase “on (the) earth” it can mean “to ruin” (q 27:34), and in other places it refers to kufr, rejection of or turning away from God (e.g. q 3:63; 7:86; 16:88); in still other places fasād or mufsid is opposed to ṣālih and so means “to do evil acts” (e.g. q 2:220). In the cases where it is linked to the phrase “on (the) earth” it invites us to see the corruption of an otherwise benign state. It is the acts of humankind that corrupt the earth (see CORRUPTION): “Had not God repelled some of humankind by others the earth would have been corrupted” (la-fasadati l-arḍu, q 2:251). The movement from literal ruin to metaphorical moral corruption can be seen in the glosses to the verse: “And when he (man) turns away he strives on the earth to corrupt it and to destroy tillage (al- ḥarth) and the generations (q.v.; al-nasl )” (q 2:205). The commentators harmonize these two terms and understand them first as “cropland and livestock, but also as “women and children” (see Nīsābūrī, Tafsīr, ii, 98-200; Tabarī, Tafsīr, ii, 312-9). Humans can, then, by malice, corrupt an otherwise benign creation; and humans, like crops, can be ruined by the moral depravity of others. In the latter case, the need for moral intervention (by others) is clear: if the vicious are not “repelled, they will corrupt others.

 F-_-sh is found twenty-four times in the Qur’ān and is defined as a transgression of the boundary (al- ḥadd; cf. Tabarī, Tafsīr, ii, 64). There is good reason to think, from its citation in verses referring to transgressions by wives (e.g. q 4:15, 25) and the so-called people of Lot (q.v.; q 27:54-5), that the term refers particularly to sexual transgression, of which “adultery” (zinā, see ADULTERY AND FORNICATION) is one instance (q 17:32; see BOUNDARIES AND PRECEPTS).

 The root kh-b-th is found twenty-two times in the Qur’ān, fourteen of them in the form khabīth. Like f-ḥ-sh, it evokes the notion of disgust, as in q 21:74: “We delivered [Lot] from the village that was wont to practice wickednesses (al-khabā’ith). Truly they were an evil people, depraved ( fāsiqīn).” The term khabīth is frequently offered as the antinomy for the ordinary word ṭayyib, “good.” These two are contrasted with each other and the attraction of the wicked is admitted: “Wickedness (al-khabīth) and good (al-ṭayyib) are not equivalent, though the plenitude of wickedness pleases you” (q 5:100).

 F-s-q is also sometimes a term of moral disapproval, indicating depravity of some sort. The root appears in the Qur’ān fifty four times. Its semantic field includes cultic transgressions, such as swearing by divining arrows (q 5:3; see FORETELLING; OATHS AND PROMISES) and betraying covenants (q 3:81-2). For the most part, however, f-s-q is a term of theological opprobrium and Izutsu (Concepts, 157 f ) goes so far as to call it a species of kufr. Like other terms of ethical opprobrium, the term has little specific content — the Qur’ān’s audience is to recognize it when they see it.

 The meaning of the root n-k-r in the fourth form is “to disapprove, and so the passive participle munkar means “to be denied, be disavowed, disapproved of.” It is regularly paired with ma‛rūf, as a slogan, however, and so its meaning must also be “the wrong thing to do, “that which cannot be affirmed as right, “that which is known to be wrong.” It occurs sixteen times in the Qur’ān, nearly always alongside ma‛rūf, as in q 3:113-4, where the most virtuous of the People of the Book (q.v.) are described as reciting the signs of God and prostrating themselves, having faith in God and the last day, commanding the ma‛rūf and forbidding the munkar, competing in the doing of good deeds (khayrāt): “… they are among the virtuous (al- ṣālihīn)” (q 3:114).

 Ithm, junāḥ, dhanb, khaṭa’, and jurm are all terms for acts disapproved of, and each is frequently translated as “sin”; these five terms refer primarily to a violation of one of the legal or ritual norms instituted in Qur’ān. Although an illegality or ritual transgression is an ethical failure in the Qur’ānic view, there does remain a sense in which these are formalistic failings that do not incite feelings of repulsion as do the other terms discussed above. Ithm, for instance, appears in q 2:85 referring to a covenant (mīthāq) violated (cf. q 2:84), and in q 6:120 in reference to failure to recite the name of God over food; in q 58:9 it refers to conspiring, after having been “forbidden conspiracy confidential conversation” (nuhū ‛an al-najwā, q 53:8). Junāḥ is connected to circumambulating Ṣafāʾ and Marwa during ḥajj or ‛umra (see PILGRIMAGE) in q 2:158, while in q 4:24 the term refers to additional contractual stipulations in addition to the bride-portion. Dhanb is found in, for instance, q 26:14 where it refers to murder as grounds for punishment; and in q 81:9 the female infant asks what transgression of hers justifies her being killed (bi-ayyi dhanbin qutilat, see INFANTICIDE).
 Khaṭa’ is equivalent to junāḥ, as in q 33:5, which is concerned with the technicalities of lineage determination: “There is no technical transgression in mistakes you make.” In q 4:92, khaṭa’ refers to mistaken killing, while q 2:286 connects the word in its fourth verbal form to “forgetting.” 

It is harder to assign a precise scope to jurm. In q 11:89 the term in its first verbal form refers to the failings of the people to whom the prophets Noah (q.v.), Hūd (q.v.),  Ṣāliḥ (q.v.) and Lot were sent. q 10:17 suggests that a mujrim is someone who declares God and his revelations to be false, and the mujrimūn about to fall into the fire (q.v.) in q 18:53 seem to refer to those who associated gods with God (see q 18:52); q 25:31 states that the enemy who is appointed for every prophet comes “from the mujrimīn.” A mujrim seems, then, to be one of those damned for what are theological, rather than strictly ethical, transgressions.

 The three words sayyi’ saw’ sū’ (all from the same root: s-w-’ ) correspond well to the semantic scope of the English word “evil, both in its applicability to misfortunate acts, that is, natural evil, as in q 16:58-9: “If one of them is given news of [the birth of ] a female, his face darkens and he is silently angry; he retreats from people as a result of the evil news given him (min sū’i mā bushshira bihi)…, and to morally reprehensible acts, i.e. theological or moral evil, as in q 6:136, a verse that speaks of the tribal custom of giving tithes to “partners” of God: “Evil is their rule (sā’a mā yaḥkumūna).” It may be that the root suggests evil to be an intrinsic feature of the act, as in q 4:17-8 where “evil” deeds are done unwittingly: “… those who do evil in ignorance ( ya_malūna l-sū_a bi-jahālatin)…” Al-Nīsābūrī (Tafsīr, ii, 64) adds that sū’ encompasses “all acts of disobedience, whether of the limbs or of the mind (qalb).” 

Without doubt, words from the root _-l-m are the most frequent terms for wrong-doing, appearing 310 times in the Qur’ān. The meaning of this term is complex and has engendered a relatively large body of discussion (e.g. Izutsu, Concepts, 164-77; Hourani, Injuring oneself; Husain, The meaning of ẓulm). In the broadest sense, the root means “wrong, or “wrongdoing, e.g. q 40:17: [On the day of judgment] each soul is requited according to what it has earned. No wrongdoing (ẓulm) on the day! God is swift at reckoning (ḥisāb).” This last word, the commercial term “reckoning, calculating, accounting, suggests that ẓulm is unearned harm — either in deed or in proportion. It is undeserved conduct vis-à-vis another that is denoted by ẓulm and its cognates.

 The objects of ẓulm have occasioned much discussion. First, one human can do ẓulm to another by theft (cf. q 12:75), by consuming an orphan’s property (q 4:10), or by preventing the faithful from going to worship (cf. q 2:114). Second, one can wrong God: “Whoever transgresses God’s limits, they are the ẓālimūn” (q 2:229); also, “who does greater wrong than one who, reminded of the signs of his lord, turns away from them” (wa-man aẓlamu mimman dhukkira bi-āyāti rabbihi fa-a_raa _anhā, q 18:57). There can be no question of “harming” God — as an orphan is harmed by having his property consumed — but rather of “doing wrong by him, given the obligations that obtain in the relation between humankind and God (see above).

 The third and most controversial object of ẓulm is the self (ẓalama nafsahu). Thirty six times the Qur’ān links the self soul with ẓulm, e.g. q 7:23: “They (Adam and Eve) said: ‘Our lord! We have wronged ourselves (ẓalamnā anfusanā). If you do not forgive us and show us mercy we shall be among the lost!’” The faithless, whose fate is the fire (of hell), are also described as people who have “wronged themselves:” “The likeness of what they (the faithless) spend in this worldly life is to a frosty wind which strikes the crops of a people who wronged themselves, then destroyed it: God did not wrong them but they wrong themselves (wa-lākin anfusahum ya_limūn)” (q 3:117); “Then we gave the book as inheritance (awrathnā) to those whom we chose of our bondsmen — among them were those who wrong themselves (minhum ẓālimun li-nafsihi), among them were those who are tepid, and among them are those who race ahead in good deeds by God’s leave…” (q 35:32).

 Hourani (Injuring oneself, 49-51) points out that the concept of “wronging oneself, as a purely ethical concept, is problematic, especially from the point of view of the Aristotelian tradition that has dominated Western (and Islamic philosophical) ethical reflection. “Wronging, that is, acting in a way that evokes the judgment that an act is morally unjust, requires the object of the action to be non-consenting, and unless one is a dualist, the agent (the “wronger”) of acts done to the self necessarily consents in actions done by the agent. Therefore, one cannot be “morally unjust to, i.e. “wrong, the self. Hourani suggests that implicit in the root meaning of _-l-m is the notion of harm, as well as wrong. Consequently, ẓālim li-nafsihi is “harming oneself, inasmuch as a moral transgression has harmful consequences on the day of judgment. He concedes there may be in these Qur’ānic passages some notion of the wrongdoer as having harmed himself because of some quality of the vicious acts done, although he thinks it likely that this is a later, philosophical reading into the Qur’ānic text (Hourani, Injuring oneself, 56).

 Acts, then, are categorized by the Qur’ān in terminology suggesting strongly that its message is to exhort Muslims to do the right act and eschew the wrong act, more than to define for them right and wrong. The same seems to be true of concepts for categorizing moral actors.

 Classifying actors

 Virtuous acts are signs of ṭā‛a, “obedience, “submissiveness, or “allegiance, on the part of humankind (Lane, 1890-1; see q 3:100, where a Muslim obedient to People of the Book allies himself to their rejectionism, when the Muslim had previously been one of the faithful). One obeys God and his messenger and those given command: “And the faithful men and faithful women are protégés of each other, commanding the good (al-ma‛rūf ) and forbidding the reprehensible, undertaking ṣalāt and paying zakāt, and obeying God and his messenger — to these God will show mercy” (q 9:7; cf. 3:32; 4:59, 8:1). Obedience is a public, not a private virtue (q 24:53, q 47:21). Those who are obedient and loyal not only ally with each other as “protecting friends, or protégés, as above, but ally themselves with God as well: “And the wrongdoers (ẓālimūn) have no protector (walī) nor ally. Or have they chosen protectors (awliyā’) other than him? But God [alone] is the walī (q 42:8-9). The virtuous then are protégés or clients (see CLIENTS AND CLIENTAGE; PROTECTION) of God and “no fear comes to the protégés of God nor do they grieve” (q 10:62).

 The opposite of the virtuous, the unrighteous, are those who “rebel against” (_-_-y) God. Adam’s transgression was that he rebelled against his lord (q 20:121), while Pharaoh (q.v.) also rebelled against the messenger that God sent (q 73:16). Rebellion is listed as a failing which the faithful avoid: [O you who are faithful]… God has made you love faith and has made it beautiful to your hearts and made hateful to you ingratitude (kufr), wickedness ( fusūq) and rebellion (‛iṣyān). These are the rightly-guided!” (q 49:7).

 The wicked are not just moral failures but active “enemies of God.” The notion of moral transgression as enmity gives a sharply affective edge to the notion of ethical failure. It is not, in Qur’ānic discourse, that the vicious are merely misguided, but their moral failures make them active agents of corruption and opponents of God and his messenger: “… [The hypocrites] had faith, then rejected; their hearts are sealed up so they cannot understand… They are the enemy, so beware of them! May God fight them; what liars they are!” (q 63:3-4). The nature of this enmity is emphasized by the numerous places in which Satan, too, is described as an enemy — of mankind and of God. (e.g. q 7:22; 12:5; 35:6; 43:62). Enmity toward God is heartily reciprocated: “Who is an enemy of God and his angels and his messengers and Gabriel (q.v.) and Michael (q.v.), then God is an enemy to the ingrates (kāfirīn)” (q 2:98).

 Despite this emotional characterization of ethical transgressors, the most prominent description of those who believe or act wrongly, is that they are “astray” (-l-l or gh-w-y): “Adam rebelled against his lord, and so went astray (ghawā)” (q 20:121); “… who rebels against God and his messenger has manifestly gone far astray (qad alla alālan mubīnan)” (q 33:36).

 The ethical implication of this terminology is that the errant can find, or be led to the correct path again. Repentance requires reform, however: “Who does evil out of ignorance (bi-jahālatin) then repents afterwards and does well (a_la_a) [then God] is forgiving, merciful” (q 6:54). Such a view is completely consonant with the Qur’ānic emphasis on God as merciful, compassionate, and forgiving, themes found on nearly every page of the Qur’ān. Forgiveness (q.v.) is a human virtue as well: “And those who avoid the greatest sins and indecencies and when angry, they forgive” (q 42:37; see also 42:40, 43).

 Though there may be other terms with a scope that would place them under “ethics” (e.g. fājir, i‛tidā’, etc.), this sample suffices to show the shape and content of Qur’ānic ethical valuation. Acts have moral values, and morally aware humans, as humans, recognize these values. The lie (q.v.) is bad, an act of kindness toward one’s parents is good. Acts are valued also because they affirm or deny theological truth or they signify obedience or disobedience to Islamic cultic norms. For the most part, however, the human capacity for moral knowledge suffices to provide judgment in particular cases. The details of moral conduct need not be specified. The Qur’ānic contribution is less information that this act is good, that act bad, than it is the clarification of the stakes in choosing a particular ethical path. One may be God’s protégé or God’s enemy; a final judgment will recompense virtue and the oppressed and punish vice and the oppressors. The Qur’ān, in sum, does not so much inform as incite, it calls not so much for the correct assessment of acts, as for action.

 Ethical knowledge and moral reasoning 

From this discussion of ethical terminology, it should be obvious that the ethical epistemology of the Qur’ān differs from ethical epistemology as it developed within later Islamic theology and jurisprudence (see G. Hourani Islamic rationalism, passim; Reinhart, Before revelation, passim).

 As we saw above, the ability of humankind to perceive values, and the assumption of already-existing Arab cultural norms play a role in the knowledge of right and wrong. As Hourani noticed, (Ethical presuppositions) the Qur’ān takes for granted that thinking, or reflecting, will guide one to right action. (Even later commentators, who otherwise rejected this epistemological theory, recognized that the Qur’ān refers to knowledge that is common to all humans, e.g. Qurṭubī, Jāmi‛, v, 185, commenting on q 4:36, says: “Scholars are utterly agreed that this āya is efficacious — nothing of it is abrogated.  And it is [found] thus in all the scriptures.  Even if this were not so, this would be known by means of the intellect, even if it were not revealed in scripture.”)

Though the noun ‛aql (glossed variously as “intellect, reason, mind”) is never referred to, the Qur’ān uses verbal forms of ‛-q-l for the activity of thinking, reflecting, ratiocinating, 49 times. There are places where it seems to mean something like “using common sense, and others where it means, “reflect and draw the logical conclusions.” Both aspects of using the ‛aql are relevant for Qur’ānic epistemology, as when the Qur’ān suggests that to read scripture requires one to draw the conclusion that righteous behavior is enjoined on scriptuaries as on others: “Do you command that people be good (birr) and you forget yourselves, while you yourselves recite scripture? Have you not reflected? (a-fa-lā ta‛qilūn)” (q 2:44). It seems that the signs of God — which include but are not limited to scripture — must be reflected upon before action takes place; but when they are reflected upon one is led to moral truth: “Thus God makes clear his signs that perhaps you might reflect (la_allakum ta‛qilūna)” (q 2:242). The Qur’ān repeatedly lists features of nature (see NATURAL WORLD AND THE QUR’ĀN) — e.g. that man has eyes (q.v.), ears (q.v.), a heart; that God has metaphorically sown humans on the earth; that he has given life and death and distinguished night from day — and urges the hearer to draw the right conclusion: “Will you not reflect (a-fa-lā ta‛qilūn)?” (cf. q 23:78-80). Ignoring the knowledge the intellect provides leads one to perdition: [The people of hell] say, ‘Had we listened or reflected (na‛qilu) we would not have been among the dwellers in the flames’” (q 67:10). Likewise, ethical reflection can prevent one from being led astray and into moral transgression: [Satan] has led a large group of you astray; did you not reflect (a-fa-lam takūnū ta‛qilūn)? (q 36:62). It would seem that an argument based on proof (burhān) is decisive — again a reference to thought as a source of religio-ethical knowledge: “And we extract from every nation a witness and we say, ‘Bring your proof (burhān)!’ Then they will know the truth is with God and what they invented has led them astray” (q 28:75).

 The same appears to be true for the root f-k-r, which is used 97 times. The root appears, as does ‛aql, in assertions that humans have been given the means to religio- moral knowledge if they reflect upon what they know: “They ask you about date-wine (khamr, see INTOXICANTS) and games of chance (maysir, see GAMBLING).  Say: In both is great sin (ithm), and utility for humankind, though their sin is greater than their utility. They ask you also what to spend. Say: What is superfluous. Thus God clarifies to you the signs, perhaps you will consider (la‛allakum tatafakkarūn)” (q 2:219; cf. 2:242).

 Despite the existence of epistemologically significant signs (q.v.), and the injunction to reflect upon them, there are still matters where the Qur’ān suggests that intuition and reflection are insufficient: the Qur’ān repeatedly says “prescribed (kataba or kutiba) for you them is such and such, followed by a rule or an adjuration (e.g. 2:187; q 2:216 for warfare). In many other cases, such a prescription is indicated by the simple imperative: “Give orphans their property” (q 4:2); or “Call to witness against [adulterous women] four of you” (q 4:15). The claim of God to make such prescriptions is rooted in several covenantal assumptions (see above), but the form of the command implies that this is a moral requirement whose justification is simple — it is God’s command. Implicit in the command form, however, is also the epistemological assertion that this norm is not definitively known except by revelation — hence we may read for kutiba _alaykum, “it is [scripturally] ordained for you” (q 2:216) and in the divine imperative [God orders in this revelation that you] call to witness…” (q 4:15). The intellect is not a sufficient guide; it may also not be an altogether reliable guide; some acts clearly may seem intuitionally to be repulsive, while they are nonetheless enjoined upon the faithful: “Battle is ordained for you though it is hateful to you; it may happen that you hate a thing, but it is good for you, and it may happen that you love a thing and it is evil for you; God knows and you do not” (q 2:216). Because “God knows and you do not, revelation remains an indispensable part of the Qur’ānic moral epistemology. Nonetheless, most medieval Muslim scholars underestimated the role assigned to ethical reflection by the Qur’ān in Islamic moral knowledge (see G. Hourani, Reason and tradition; Reinhart, Before revelation).

 Nature of the Qur’ān’s ethical stipulations

 It is often suggested that the Qur’ān is full of rules, or, in more contemporary phraseology, that “the Qur’ān contains rules for every aspect of life.” In fact, even the most liberal counting produces only 500 verses (albeit, many of these are very long — sometimes, as much as ten or twenty times the length of the shorter verses) of the roughly 6220 in the Qur’ān that are “rules” (al-Mahdī li-Dīn Allāh, al-Baḥr, i, 238-308), and these include many āyāt with important legal implications. Yet these could hardly be called ‘rules” in the normal sense of the word: e.g. “He it is who created for you that which is on the earth” (q 2:29); or “Woe to those worshiping heedless of their worship who make show [of worship] but refuse to give aid” (q 107:4-7).

 It is useful to recognize that the kinds of Qur’ānic ethical stipulations can be sorted roughly into three classes, which we might call rules, principles, and admonitions to virtue.

 Rules

 “Rules” are decrees, which usually occur in the imperative. They are distinguished from principles and admonitions by the way in which their observance or neglect is assessed. Rules are either observed or not observed — the statement “Aḥmad observes the rule, ‘Forbidden to you is carrion and blood and the meat of swine (q 5:3)’, is true if he avoids those things, and false if he does not avoid them. There are rules aplenty in the first several sections of the Qur’ān (i.e. those revealed in the later periods of revelation), and these stipulate diet (e.g. q 2:173), how to divorce (e.g. q 2:227-32; see MARRIAGE AND DIVORCE), cultic practice (q 3:57), etiquette (e.g. 24:27) contracting debt (2:282; see DEBTS), as well as many other matters (see LAWFUL AND UNLAWFUL).

Principles 

Yet to characterize the ethical content of the Qur’ān as “rules” would be a mistake.

 A good deal of the Qur’ānic ethical advice and command is not in the form of rules, but what Dworkin calls “principles:” “Principles are standards to be observed… because it is a requirement of justice or fairness or some other dimension of morality…” (Is law a system of rules?, 43). “Principles are not applied, as rules are, in an ‘all or nothing’ fashion, but instead, a principle is something which [one] must take into account… as a consideration inclining in one direction or another” (ibid., 47). Principles have a dimension of “weight” or relative importance which one must take into account when two or more principles are in conflict — which, because of their generality, they often are (see PROHIBITED DEGREES).

 Principles may look to a Qur’ānic reader like rules, but a consideration of some will show their difference. For instance, there is the maxim “The good deed (al-Hasana) and the evil deed (al-sayyi’a) are not equivalent; repel [harm] by what is better…” (q 41:34).

This sort of Golden Rule, in its generality, can hardly be said to be observed or not observed in an ‘all or nothing fashion, as a rule is. To obey this injunction is not like avoiding swineflesh. One must judge that a given act in a given situation is better than other alternatives — all of which might also be good. The principle in q 41:34 might be seen to conflict, in some situations, with other principles, such as “Warfare [in the sacred month] is a major [transgression] but blocking [one] from the way of God and rejecting him and expelling people from the sacred mosque is greater with God; tribulation (al-fitna) is greater than killing” (q 2:217; see FIGHTING).

 So, if one is blocked from the sacred mosque during the sacred month, does one “return evil with good, or bear in mind that “tribulation is worse than warfare?” The Muslim must weigh these two principles, and make a decision based on how they are weighted. (This is not the same as resolving a conflict between two rules; both principles are invoked and in force.) There are many such principles — some obviously moral maxims, some less obviously so: “Do not be extravagant; God has no love for the extravagant” (q 6:141); or, “Those who are steadfast in desiring the countenance of their lord and undertake the worship (al- ṣalāt) and spend of what we bestowed upon them covertly and overtly and overcome evil with good: It is they whose aftermath will be the home (‛uqbā l-dār, i.e. paradise)” (q 13:22). The Muslim is to weigh the value of spending versus the folly of extravagance, according to the situation. There is no rule in either of these texts, only principles. In fact, the majority of the Qur’ān’s injunctions are of this sort — guidelines rather than stipulations.

 Some of these maxims, too, are orientational rather than prescriptive. The Qur’ān elaborates upon q 13:22 a few verses later: “God expands the provision of those whom he wishes, and contracts [it for those whom he wishes] while they rejoice in the life of the world — but what is the life of the world but [mere] pleasure compared to the afterlife? (q 13:26). This passage, too, shapes the ethical perspective of the attentive Muslim, but it is certainly not a rule or a call to a specific action. It is, rather, a principle, a moral fact which, to differing degrees, according to the situation, will inform his or her moral judgment.

 Ethicists who describe ethical knowledge and reflection as grounded in rules have recently come under criticism. And the critics of such analysis would find support in the style of Qur’ānic ethical discourse. Some of these critics assert the relative importance of moral reasoning over moral rules, and, though the distinction is sometimes artificial, it is clear that these Qur’ānic principles have more to do with judicious judgment after reflection than with mere obedience or following prescriptions. The importance of the intellect (q.v.; ‛aql ) and reflecting upon ( fikr) likewise suggest that the Qur’ān is less about prescription than about guidelines and comparative judgment.

 Admonitions to virtue

 There is another critical perspective, however, that also finds support in Qur’ānic ethics, and this is the claim that ethics is about the cultivation of virtues more than it is about rules or reasoning. For such ethicists, it is emulation rather than obedience or reflection that shapes most ethical endeavors.  From this perspective, ethical questions are not decided by reflection of the sort “What ought I to do?” but, rather, “What would the sort of person I want to be do in this case?” The domain of this ethical method is virtue — how to be courageous, what is courage in a given situation, what is generosity, and so on.

 The Qur’ān has many references to virtues and to specific vices. Goldziher has argued (ms [Eng. tr.], i, 18-44) and Izutsu concurs (Concepts, 45-119) that the Qur’ān redefines and sometimes denigrates the tribal virtues summed up in the term “manliness” (muruwwa), and moves the Muslim toward a new set of religious virtues.

 Izutsu suggests that, nonetheless, there is a religious re-appropriation of some of these tribal virtues by giving them “a consistent theoretical basis” (Concepts, 45). Here we can offer only a brief demonstration of Qur’ānic virtues to show the importance of these themes in the Qur’ān’s ethical discourse (for more detailed discussions of some of these virtues, see VIRTUES AND VICES; JUSTICE AND INJUSTICE; TRUST AND PATIENCE; PIETY).

 Justice (‛adl, literally, “equity” and qisṭ, “giving fair measure”) is repeatedly enjoined throughout the Qur’ān. ‛Adl is used in quasi-legal contexts (cf. q 2:282; 4:58), but elsewhere seems to mean simply “being fair” or “fairness” (cf. q 4:3, 129; 16:76, 90).

 Almost as important as ‛adl is its near synonym qisṭ. The root letters q-s-_ appear in various forms, and with various glosses, often linked to judging in judicial matters (e.g. q 2:282): sometimes as a mere synonym of ‛adl (e.g. q 49:9); more generally, as the virtue “equity:” “Oh you who believe! Be upright in equity (kūnū qawwāmīna bi-l-qisṭ), witnesses to God” (q 4:135; cf. 5:8). God likewise will act with qisṭ (q 21:47). As with the terms for “good” and “bad” discussed above, the exact scope of qisṭ is not spelled out in the Qur’ān; rather, the term appeals to the sense of virtue latent in its listeners, inculcated by moral education and moral exemplars — surely including the prophet Muḥammad.

 Other virtues enjoined on Muslims include endurance (ṣabr) and integrity (ṣidq).

 Endurance (ṣ-b-r, in various forms) is among the most commonly cited virtues in the Qur’ān. It seems to mean something like the ability to maintain commitment despite difficult circumstances (q 2:177) and to persevere. One is to show fortitude, and do good deeds (ṣālihāt, q 11:11); to be persistent and rely upon [the] lord (q 16:42); to struggle and be steadfast (q 16:110): “Endure (iṣbirū), show fortitude toward others (ṣābirū), be steadfast (rābi_ū), fear God, that you might succeed” (q 3:200; cf. 68:48, “wait steadfastly for your lord’s decree [ fa-ṣbir li-_ukmi rabbika]”). ṣabr is something prayed for (e.g. q 2:250; 7:126) and the term is frequently paired with _-d-q.

 Though the root ṣ-d-q is often translated as “telling the truth, it is clear that the term means, rather, something like “integrity” or “being true to”; that is, it calls for a correspondence between reality and speech, behavior and public profession.

 It means fulfilling promises (ṣādiqīn, q 34:29), and therefore ṣidq can be something characteristic of God whose threats and promises are not empty (ṣadaqa llāhu, q 3:95; 33:22), and also of humankind who must act in accordance with their professions of faith (q 33:23). In addition to acting out one’s faith, the root also implies a public quality, a proclaiming of one’s allegiance — the root concept of ṣadīq, “friend” (q 26:101). The archetypes of this public integrity are prophets such as Abraham (q.v.) and Idrīs (q.v.), each of whom is an affirmer, a warner (q.v.; ṣiddīqan nabiyyan, q 19:41, 56). The concept underlying these words is simply the public performance of commitments made in private.

 The vices contrary to these virtues would be pretension, boasting (see BOAST), and hypocrisy; all three are the objects of Qur’ānic obloquy. For example, the Qur’ān condemns acting pretentiously, i.e. without integrity between conduct and true moral commitment, in “those who spend their wealth in the sight of men” (q 4:38), or, “Why do you say what you do not do? It is hateful to God that you say what you do not do” (q 61:2-3). Hypocrites (munāfiqūn) are condemned because “they say with their mouths what is not in their hearts” (q 3:167). The root n-f-q appears 34 times in this sense: “The hypocrites fool God; he fools them! If they rise to worship they stand up sluggishly to be seen ( yurā’ūn) by the people nor do they mention God but a little” (q 4:142).

 There are many virtues and vices commanded and condemned in the Qur _ān — Donaldson (Studies, 16 f ) lists humility (see MODESTY), honesty, giving to the poor (see POVERTY AND THE POOR), kindness, and trustworthiness, and as vices he mentions boasting, blasphemy (q.v.), slander — and there are many more besides.

 Indeed, there are lists of virtues and vices at many points in the Qur’ān, for instance q 17:23-39, which Donaldson (Studies, 25) compares to the Decalogue (though there are 11 points — 4 virtues and 7 vices listed). q 25:63-72 is a series of injunctions to dignity and equipoise; q 31:13-19 enjoins theological commitment and modest reserve (cf. q 2:177; 4:36; for other discussions see Donaldson, Studies, 14-59; al-Shamma, Ethical system, passim).

 Ethical sociology

 In recent literature, ethics is discussed mostly as a series of problems that the individual faces as an individual. Universal ethics is assumed to require an interchangeability among persons, and it is only very recently that ethical “roles” have received the attention they require. In the Qur’ān, while the locus of moral responsibility is the individual, the nature of one’s moral responsibilities is in large part shaped by the group to which one belongs: some roles entail behaviors, some roles (on the part of others) provoke behaviors. There is also a sense in which the community as a whole is viewed as a moral agent (a perspective articulated in later legal thought as the concept of far al-kifāya ( J. Esposito (ed.), Oxford encyclopedia of the modern Islamic world, s.v. far al-kifāyah). The constantly-repeated refrain ordaining that Muslims “command the good and forbid the reprehensible” (al-amr bi-l-ma‛rūf wa-lnahy _an al-munkar) assumes one party exhorting another. So it is necessary here to discuss “ethical sociology” — the groups recognized by the Qur’ān as incurring or provoking distinctive moral attitudes and behaviors. The corporate bodies recognized in Qur’ānic ethics and discussed below are: Muslims (and mu’mins, “believers”), scriptuaries (i.e. Peoples of the Book), hypocrites, and rejectors.

 The Qur’ān acknowledges the existence of what might be called “ethnicity” — that is, tribal and ethnic identities (see TRIBES AND CLANS), though it maintains that piety outweighs ethnic descent: “O people! We have created you male and female and have made you peoples (shu‛ūb) and tribes (qabā’il) that you might know one another.

 But the noblest with God is the most god-fearing (atqā) among you” (q 49:13).

 Yet though recognized, “tribe” seems to be a pejorative term since it is otherwise found to refer only to Satan’s minions (q 7:27). The other term for such social groups, ḥizb (pl. aḥzāb), is found more frequently, but it, too, suggests divisiveness (though there is a ḥizb Allāh, a “clan of God” [q 5:56; 58:22], in opposition to the ḥizb shay_ān, the clan of Satan [q 58:19]).

 None of these “political” categories has any ethical significance.

 Muslims and non-Muslims

 The Qur’ān uses the term nation (umma), which seems to be the people who fall under the jurisdiction of a particular prophet’s message (e.g. q 10:47) and who share a particular “historical epoch (ajal)” (q 7:34). Thus Christians and Jews form communities separate from Muslims. This distinction between nations is deliberate (q 11:118; cf. 5:48; 10:19; 16:93; 42:8), and consequently the relations of Muslims to each other differ from their relations to other “nations, such as the Christians and the Jews (see CHRISTIANS AND CHRISTIANITY; JEWS AND JUDAISM).

 This “Islamic umma” (a phrase not attested in the Qur’ān; rather, “a nation submissive to you, ummatan muslimatan laka, q 2:128) is envisioned as a community of virtue: “Who call to the good (al-khayr) command the good (al-ma‛rūf ), and forbid the reprehensible (al-munkar): These are the successful” (q 3:104). Muslims are urged to collaborate in virtue and not vice (cf. q 5:2), and they are in law a single entity (cf. q 5:48). Harmony among its members is enjoined: “Let not one group ridicule another group which might [in fact] be better than they (khayran minhum); nor women [ridicule] other women who might be better than they; neither defame yourselves nor apply derisive nicknames; bad is the name depraved (bi’sa l-ismu l-fusūqu) after faith” (q 49:11). Sūra 49 has the rules to construct the social solidarity of the Muslim umma. Some of the rules are rules of courtesy — lowered voices, not yelling at people who are indoors (q 49:2-5; see Qurṭubī, Jāmi‛, xvi, 303-10). Others are rules of law to deal with disorder within the community: support the correct side but make peace between the groups in conflict (q 49:9). Suspicion (q.v.; _ann), spying, and gossip (q.v.) are compared to eating the flesh of one’s dead brother (q 49:12). The faithful are given status as brethren (q 49:10; see BROTHER AND BROTHERHOOD). In this sūra, too, is the distinction (not of much account elsewhere) between the faithful (al-mu’minūn) who have faith without uncertainty and strive ( jāhadū) with their property and themselves in the path of God ( fī sabīli llāhi, see PATH OR WAY), and are people of integrity (al-_ādiqūn), as opposed to the Bedouin (q.v.), who, instead of saying, “We have faith (āmannā), ought to say “We submit (aslamnā), for the faith has not entered their hearts (cf. q 49:14-5).

 The visible commitment to the Islamic summons and the willingness to sacrifice money, comfort and life to that end define the roles and responsibilities in Qur’ānic social ethics. Those who have joined the Muslim community physically, and sacrificed their wealth, are protégés of each other (or the faithful in general; cf. q 9:71; 8:72). Those who have not joined the community are not entitled to the same support unless they actually seek it “in religion” ( fī l-dīn); then Muslims are duty-bound to aid them — unless there be a treaty in force to the contrary (q 8:72).

 Since the Muslims are a single group, relations with non-Muslims are shaped by that fact. Yet, in the end, the claims of ethical behavior outweigh those of communal solidarity. The distinction between Muslims and non-Muslim Peoples of the Book is fundamental to Qur’ānic behavioral norms, but a common ethical monotheism of the members of these traditions seems to underlie more superficial distinctions. For example, q 3:84-5 lists in credal fashion the faith described as Muslim, in a way that is inclusive of more than just the umma of Muḥammad: “We have faith in God, in what has been sent down to us and what has been sent to Abraham, Ishmael (q.v.)… We do not distinguish any of them from the others. We are to him submitters. And who follows other than the submission (alislām) as a religion (dīnan) — it will not be accepted from him; he will be, in the afterlife, a loser” (q 3:84-5). Consequently the Qur’ān recognizes the existence of virtue and even religious virtue among Peoples of the Book: “… Of the People of the Book, there is an established people reciting the signs of God at the time of night prostrating themselves. They have faith in God and the last day and they command the good and forbid the reprehensible and hasten to good deeds (al-khayrāt); these are among the righteous (al-ṣālihīn). And whatever good they do, they will not be rejected” (q 3:113-4). In other words, the Qur’ān assumes a moral universe shared with the other Peoples of the Book.

 Christians and Jews, then, are not a demonized Other, the anti-thesis of Muslims, but they belong to the same religious genus. Yet, because of their theological errors, and, more importantly, due to their animus against Islam (cf. q 5:82 for the anti-Jewish and anti-“associator” polemic), the Muslims are enjoined not to take them as friends: “O you who are faithful! Do not take the Jews and Christians as friends. They are each other’s protégés (awliyā’). Who has taken one of them as a protégé — he is one of them. God does not guide a wrong-doing people” (q 5:51; the whole anti-People of the Book polemic can be found at q 5:41-82; see also q 3:118; 4:144; see POLEMIC AND POLEMICAL LANGUAGE).

 Furthermore, their theology leads them to moral error (q 5:62-3).

 Indeed, it is the claim of the scriptuaries that moral norms do not apply to other than their own moral communities that brings God’s condemnation: “… And among [the People of the Book] are those who if you entrust them with a dīnār, do not return it to you unless you insist upon it; this is because they say ‘We have no duty toward the gentiles (al-ummiyyīn, see ILLITERACY).’ They say of God a falsehood, which they know” (q 3:75). Only a single verse enjoins struggle against People of the Book (this, contrary to Vajda in EI2, i, 264): “Fight those who do not believe in God nor the last day and do not forbid that which God and his messengers have forbidden and who are not religious with the religion of truth (lā yadīnūna dīna l-ḥaqqi) from among those given the scripture until they give a reward [for being spared] while they are ignominious” (q 9:29; for this translation, see Bravmann, Ancient Arab background). In sum, the boundaries of religious identity are irreducible in the Qur’ānic understanding and crucially shape the ethical conduct of Muslims toward one another and towards others. A norm of moral conduct that transcends communal boundaries is, however, equally a part of the Qur’ānic message.

 Of social groups other than the People of the Book, two groups remain. One is the munāfiqs. Whatever the original meaning of this term, the usage of the Qur’ān conforms to the traditional definition of the term as “hypocrites” (for a survey of the term and its interpretation, see Brockett, al-Munāfiḳūn). Though munāfiqs may be analyzed as a separate group in various ways, for the present purpose they may be viewed as insincere Muslims. Sincerity and pretension are discussed in this article both above and below.

 The final social group that has ethical significance is the kāfir (ingrate, rejecter, unbeliever, pl. kuffār), who is equivalent to the mushrik (polytheist, syntheist, associationalist). Their theological errancy leads them also to commit morally aberrant acts and the Qur’ānic instruction on their treatment is uncompromising — they are to be fought and subdued and compelled to acknowledge the single God and his messenger, save in the case of a compact (q 9:4-6). So central is the animus against the nonfaithful that Qur’ānic citations could fill this article, but a few of the clear ones follow: “Will you not fight a folk who broke their oaths and sought to expel the messenger — they began it with you first!… Fight them! God will chastise them with your hands and then will abase them and give you victory over them…” (q 9:13-4); “So do not obey the ingrates (al-kāfirīn) but struggle against them with a mighty struggle” (q 25:52; see also q 9:5); “So fight them until there is no disorder ( fitna) and religion — all of it — is for God!” (q 8:39). As with Christians and Jews, Muslim women may not be given up to kuffār, but while the scriptuary women may marry Muslim men, kāfir women may not. Thus, Muslims are a group distinct from other — Wagner suggests that Islam creates a spiritual endogamy (La justice, 37).

 Yet even with the kuffār, there are places where a more generous response is enjoined: “It may be that God ordains affection between you and those of them who act with enmity toward you… God has not forbidden you — with respect to those who did not war against you in religion nor drove you from your houses — that you be good to them (tabarrūhum) and equitable with them…” (q 60:7-8). It must also be said that identification with the kuffār is easily changed: “Yet if they cease, God sees what they do” (q 8:39), and “Say to those who reject that if they cease, it will be forgiven them…” (q 8:38), and even “If any of the polytheists seeks your protection, protect him that he might hear the word of God (kalāma llāhi), then convey him to his secure place; that is because they are a folk who do not know” (q 9:6).

Muslims 

The Islamic community contains only two categories of persons: Muslims, and the Prophet (who is “dearer to the faithful than themselves, q 33:6) and his family (see FAMILY OF THE PROPHET; PEOPLE OF THE HOUSE). Muḥammad’s wives (see WIVES OF THE PROPHET), called “mothers of the faithful” (q 33:6) are not allowed to remarry (q 33:53) and their punishment for immorality is double that of other women (q 33:30). The Prophet is permitted different marriage practices (q 33:50) and his acts are exemplary (q 33:21). His decisions are not subject to appeal (cf. q 33:36). Yet, he, too, is subject to rebuke for ethical failure (80:1-10; see IMPECCABILITY) and his judgment in earthly affairs is subject to error (q 34:50). In all, his role as messenger is decisive and obedience to him is demanded as it is to God. To love the messenger is to love God (cf. q 3:31, lit. “if you love God, follow me [i.e. Muḥammad]”) and both should be obeyed (q 3:32; 4:59; cf. 4:80). Otherwise, the Qur’ān levels the ranks of Muslims and makes them of the same status and responsibility.

 This ethical corporatism holds within the Muslim community, as well. Islam creates a bond analogous to kinship, since the marriage rules make of Muslim women a group eligible for marriage only to Muslim men (Wagner, La justice, 37). In addition, the Qur’ān recognizes the natural bonds of family, and assigns moral duties to Muslims based on their roles within families. The reality of the claims made by familial affinity can be seen in the Qur’ānic rejection of the pre-Islamic practice of permanent wife-repudiation by public declaration that the repudiated wife is as one’s mother, as well its rejection of the practice of the adoption of children by public declaration of kinship. It is “natural, that is, “blood” ties that are affirmed: “God has not made for man two hearts in his breast, nor made your wives whom you repudiate (i.e. by saying that their backs are as your mothers’ backs for you, tuẓāhirūna minhunna) your mothers, nor has he made those whom you claim [as sons], sons. That is just a saying of your mouths… Proclaim their real parentage. That will be more equitable in the sight of God…” (q 33:4-5).

 It follows that taking care of the family is especially enjoined — parents, orphans who are wards, wives, familial relations (dhū l-qurbā), e.g. “They ask you what they shall spend. Say: You spend for good, then, on the two parents, and kin, and orphans and the unfortunate and wayfarers (ibn al-sabīl), and what you do of good, then God knows it” (q 2:215). Children are viewed, quite literally, as an asset (cf. q 17:64) and, like other assets, they can be an occasion of discord: “Your wealth and your children are disturbances” ( fitna, q 8:28); but, unlike other forms of property or other disturbances, they may not be dispensed with, as tradition says had been the pre-Islamic custom among those who did not want to be burdened with a child. “Do not kill your children in fear of poverty; We shall provide for you. If you kill them, upon you is a great wrongdoing (khiṭān kabīran)” (q 17:31; cf. 6:151).

 One is obliged to treat parents kindly, and to leave part of one’s wealth to parents and relatives (q 2:180; 4:36). Oddly, the obligation to show kindness to parents is stereotyped with injunctions to refrain from false faith and worship, e.g. “Say: Come, I will recite to you that which your lord has sanctified for you: That you not associate anything with him, and show kindness (iḥṣānan) to the two parents, do not kill your children from [fear of ] poverty” (q 6:151; cf. 2:83; 17:23). It seems clear that parents were at some psychological level associated with polytheism and the old ways (see POLYTHEISM AND ATHEISM; SOUTH ARABIA, RELIGION IN PRE-ISLAMIC); one is obliged to deal with them kindly despite their error (q.v.): “We have stipulated to humankind (al-insān) concerning his parents — his mother carried him, weakness on weakness, and his weaning is two years — thank me and your two parents. To me is the journeying. But if both make an effort to make you associate with me what is not known [to be true, mā laysa laka bihi ‛ilmun], do not obey them but consort with them in the world kindly (ma‛rūfan)…” (q 31:14-5).

 Orphans are identified with other unfortunates (q 2:177; 89:17-8). Unlike many other ethical obligations, the concern with orphans dates from the earliest Qur’ānic revelations, “you are not generous with orphans” (q 89:17), and continues into the later sūras (e.g. q 6:152). And, as with parents and other relations, one is enjoined to kindness towards them (q 2:83, 220).

 Women, with men, are part of the fundamental order of creation (q 4:1). It has been understood — reasonably from a grammatical standpoint — that verses addressing the Muslims that use the grammatical masculine ( yā ayyuhā lladhīna āmanū, and the like; see GENDER; GRAMMAR AND THE QUR’ĀN) are addressed to women as well, unless there is contextual evidence to the contrary. So, women are included in all ethical stipulations addressed to Muslims. Moreover, men and women are described as each other’s protector (q 9:71) and in both the act of creation (q 42:11) and the promise of final intercession (q 47:19), women are explicitly included (see also q 33:35). On the other hand, women are seen as the source or object of backbiting, gossip, and other social discord, and they are warned against such behaviors (q 24:31; 33:59).

 Relations between the sexes are grounded in the assumption that women are in a dependent relationship to men — as daughters, wards, wives, or slaves. Hence the designation of half shares in inheritance (q.v.) compared to their male counterparts (e.g. in q 4:11, though the verse may also be read as a requirement that shares be given them, since these are also called naṣīban mafrūan, “mandated shares” as in q 4:7; see also q 4:19). q 4:34 explicitly says: “Men are the custodians (qawwāmūn) of women by what (bimā) God favored some of them (masc.) over others (unmarked), and by what they spend of their (masc.) wealth. So virtuous women (al-ṣālihāt) are submissive (qānitāt), guarding for the hidden what God has guarded. Those from whom you fear uprising (nushūzahunna), exhort them, then banish them from the sleeping place ( fī l-maḍāji‛i), then strike them. Then if they obey you, do not seek a way against them. God is sublime, great” (cf. 2:228; for further discussion, see Wadud, Qur’ān and woman, 74-78).
 Wives are the objects of Qur’ānic ethical concern — they must be dealt with kindly (q 65:2); must be given their marriage portion (q 4:4); must be given what remains of their property (q 4:20); even in divorce they must be treated kindly (q 33:49; 65:2); they must be protected in marriage and divorce so as to be supported (q 65:6); and the obligation of paternity must be acknowledged and enforced (q 2:233). Divorce is discouraged (q 4:35). Sexual relations between men and women married to each other are endorsed (q 2:223 says that women are “tillage” for men), and while lusting after men instead of women is condemned (q 27:55; 7:81; see HOMOSEXUALITY), the implication is that sexual desire between married men and women is legitimate.

 The Qur’ān, then, recognizes that social roles determine many ethical obligations.

 Yet there remains also the notion that ethical obligations of fairness and justice transcend the boundaries of kinship or social group: “O you who are faithful! Be upright in justice (qisṭ), witnesses to God though it be against yourselves or the two parents or kin if he is rich or poor… (q 4:135; cf. 31:15).

 Given this corporatism in Qur’ānic ethical thought, it is not surprising that in later times some believed Muslims were assured salvation by being Muslim. This was, however, a mistake — at least from the Qur’ān’s perspective (see Madelung, Murdji’a). While roles and responsibilities are determined by membership in one group or another, ethical responsibility lies solely with individuals. It is individuals who are enjoined to act, and it is individuals who are promised requital according to how they have acted. In no place does the Qur’ān say Muslims will be in paradise, but those who are addressed by the Qur’ān’s words — surely including Muslims — are promised hell for their ethical transgressions.

Conclusion 

Qur’ānic ethics fit neatly no single Western philosophical category; it is likely this is true for any lived — as opposed to academic — system. Yet the Qur’ānic approach to what is called ethics can be clarified by judicious reference to Western philosophical ethics. For example, it has seemed obvious to scholars that the Qur’ān and the Islamic law derived from it represent a classic, almost a maximal, case of deontological ethics — that is, an ethical system in which behaviors said to be ordained are deemed right because of their nature, and one acts virtuously because that is what one ought to do, apart from outcomes (Gk. deon = duty). In addition, Qur’ānic ethics might seem — especially in light of later developments in Islamic theology — clearly to be a classic case of what ethicists call “divine command theory” (Frankena, Ethics, 28-9). This might take the form of theological voluntarism in which something is good solely because God commanded it (see G. Hourani, Reason and tradition, 17); or it might be seen as naturalism in which God commands the good because its nature is “good” (as in Ralph Cudsworth, in Raphael, British moralists, i, 106-12).

 There is certainly evidence to support these initial impressions: for many Qur’ānic imperatives, there is no attempt to persuade, no explication of useful social consequences, no appeal to values already agreed upon. Yet, as pointed out above, there are, to the contrary, many instances where the imperative is presented with an appeal to follow reason or reflection. “Here are the signs, here is the evidence, the Qur’ān proclaims; “now, acknowledge the claim that God has on you to act morally!” There is also a clear prudential argument for acting in accord with Qur’ānic imperative, namely, the threat of punishment for transgression and the promise of eternal felicity for obedience to the command to act virtuously (though there is no argument that the good is defined by pleasant or desirable circumstances). Every virtuous act is promised a reward (q 99:7) and, so, every good deed has a telos apart from itself. Yet there is nothing to suggest causation — that the good is good because it leads to reward. Rather, the good coincides with reward but the affect of the text — the wrath, anger (q.v.), and repugnance at vice — suggests that the good and bad are so, independently of the strategic considerations of a utilitarian Muslim.

 It is helpful, too, to ask, what is the Qur’ānic ethical epistemology? Here again, the answer is complex. Later Ash‛arī and Ḥanbalī theoreticians asserted that the only means to moral knowledge was revelational declaration, or methodologically sound inference from such declarations.

 Yet there is no doubt that the Qur’ān appeals to many sources of knowledge (see KNOWLEDGE AND LEARNING), and indeed that the Qur’ānic stipulations are incomprehensible without appeal to other sources of knowledge.

 First, it is undoubtedly the case that the Qur’ān assumes some moral facts to be known by human beings qua human beings. Second, there is some evidence that human beings can perceive moral truth when confronted with a particular situation.

 This latter feature conforms to what has been called “moral sense theory, that is, the belief that some faculty analogous to sense or taste provides moral information when presented with a circumstance which calls for moral action. Like the English moralist Hutcheson, the Qur’ān seems to suggest that humans are disposed to feel approval or condemnation when they consider persons of good character, and their actions. Like Hutcheson (Raphael, British moralists, i, 302), also, the Qur’ān believes that humans innately feel gratitude, and a sense of obligation that ensues from that perception. How else can the near total absence of definitions for ethical terms be construed? What is the meaning of “well” in “treat your parents well (iḥsānan), or “kindly” in “give your wife her marriage portion kindly” (bi-l-ma‛rūf, literally, “according to the known”) — what do these terms mean, exactly? 

There may be many answers, but since the Qur’ān did not spell out the details, it obviously expected its audience to draw upon their own knowledge, sense of fairness, justice, and gratitude to fill in these many undefined terms. As with all ethics, however (Frankena, Ethics, 7), Qur’ānic morality is not mere convention — it is critical of convention, and it also demands a self-consciousness and self-examination that is the very stuff of ethical deliberation. So, the Qur’ān is not purely a kind of moral sense theory, nor is it averse to moral reasoning and deliberation.

 In our consideration of the nature of Qur’ānic moral stipulation, we saw that the Qur’ān has both rules (which are sometimes deontic, sometimes teleological), but also principles and admonitions. These weighted rules, and exhortations to virtuous conduct, are what ethicists call aretaic judgments. These take us beyond basic principles of ethical behavior and moral obligation and into more complex statements of value, and appreciation, and beyond obedience and conformity to estimation and value judgments (Frankena, Ethics, 61). Here we can place the concerns of social solidarity and of fellow-feeling that are also so much a part of Qur’ānic moral language. The Qur’ān urges one to act with iḥsān, with ma‛rūf, to choose khayr and ṭayyib, and suggests that hearts (by which the Qur’ān refers both to affect and consciousness; see HEART) are drawn to the good and recoil from the bad.

 The most important ethical feature of the Qur’ān is its recasting of moral conduct.

 As Brown has pointed out (Apocalypse of Islam, 80-1), the Qur’ān calls its audience to re-view the world, themselves, and their acts sub specie aeternitatis, to take a view that transcends the day-to-day perspective of petty utilitarianism and self-interest. Killing an infant daughter may make good economic sense in the quotidian, but, the Qur’ān says, viewed from a larger moral perspective, it is an abomination. To sacrifice property and lives for the Qur’ānic kerygma may not be a good investment in worldly terms, but in meta-worldly terms it is a “can’t lose” proposition.

 Yet, to repeat, this recasting of moral perspective rested upon a foundation of moral knowledge shared by the first/seventh century Ḥijāzī Arabs who were its first audience.

 As Bravmann has shown with “al-jizya ‛an yadin” and in many more cases perhaps than we can recover, the Qur’ān appeals to, while redefining, contemporary moral norms. As Islam and the Qur’ān moved from this culturally coherent environment, through time and space, the shared foundation was lost and had gradually to be replaced — with local norms, with the codified Sunna (q.v.), and through reasoned inference of what was understood to be implicit in Qur’ānic moral discourse. In some cases, this demonstrably took Islamic ethical reasoning in a direction different from its original orientation. Nonetheless, the Qur’ān has remained primary in theory, and crucial in moral practice for Muslims over the 1400 years of Islamic history.

A. Kevin Reinhart
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TA0S^N WA- TA|B^0 (A.) , “determining something to be good or repellent”, a phrase referring in shorthand fashion to the controversy over the sources of the moral assessment of acts.

Some argued for an assessment of things according to the dictates of common sense ( #aÎl ) or utility ( naf #), and this led some to hold that the Èusnor ÎubÈof an act was part of its ontology as an accident of essence or as an aspect ( waù3h) of the thing itself. Others argued that it is only the deontic divine command ( ê9ar#) that gives moral value to acts.

The “sources” of this discussion are impossible to establish; certainly, the rudiments of the problem are already found in Plato’s Euthyphro but the problem is common to all of the Revelational religions, whose Scripture does not reach in literal form to all possible acts. For Muslims, who had come by the 4th/10th century to believe that the |ur"§n contained an assessment ( Èukm ) for every act, the problem took a particularly acute form. The Mu#tazila, in particular, for whom God’s goodness required that He require only what was best ( al- aßlaÈ ) for His bondsmen, the immediate pointlessness of ritual also constituted an incentive toward the consideration of this problem. There were consequently two Mu#tazilÊ positions on the question. The Baÿ9d§dÊs, especially al- Ka#bÊ [q.v.], took the position that the #aÎl could assess acts, but they were in fact proscribed ( maÈíår) before Revelation came to give mankind permission to perform them. The Baßrans urged that acts could be assessed, and that they were, in default of some #aÎlÊ indication to the contrary, permitted ( mub§È ).

Of course, at issue was the category of acts which were not mentioned in revelation.

Despite the attempts of later biographical and heresiographical sources to conceal early diversity, it is clear that SunnÊ school positions for theological/legal schools did not begin to form until the 5th/11th century, with 0anbalÊs, for example, defending “ Mu#tazilÊ” positions into the 6th/12th century (e.g. Abu "l- ö9aãã§b MaÈfåíal- Kalwaù9§nÊ, d. 510/1117). By the 7th/13th century, the matter had sorted itself out so that ÷9§fi#Ês and 0anbalÊs generally took the Aê9#arÊ position that the intellect could not assess the moral value of acts, and 0anafÊs/ M§turÊdÊs took an intermediate position that gave common sense the ability to assess acts, with-out that assessment having soteriological significance. Im§mÊ and ZaydÊ ÷9Ê#Ês embraced the Baßran Mu#tazilÊ position that the performance of useful acts, in default of revelation, was permitted.

(A.K. Reinhart) 
R. Brunschvig. Mu#tazilisme et optimum (al- aßlaÈ), in St. Isl., xxxix (1974), 5-23 R.M. Frank, The metaphysics of created being according to Abå l-Hudhayl al- #All§f, a philosophical study of the earliest kal§m , Leuven 1966 G.F. Hourani, Islamic rationalism. The ethics of #Abdaljabb§r, Oxford 1971 idem, Reason and tradition in Islamic ethics . Cambridge etc. 1985 idem, The rationalist ethics of #Abd al- Jabb§r, in Islamic philosophy and the classical tradition, in Essays presented by his friends and pupils to Richard Walzer on his seventieth birthday, ed. Hourani, Stern and Brown, Columbia, S.C. 1973, 105-15 A.K. Reinhart, Before [X:114b] revelation, Albany 1995 (and sources cited therein) idem, “Thanking the benefactor”, in Spoken and unspoken thanks. Some comparative soundings, ed. J.B.

Carmanand F.J. Streng, Cambridge and Dallas 1989, 115-33 Abu "l- ö9aãã§b MaÈfåíb. AÈmad al- Kalwaù9§nÊ al- 0anbalÊ (d. 510/1117), al- TamhÊd fÊ ußål alfiÎh , ed. MuÈammad b. #AlÊ Ibr§hÊm, 4 vols., ò3udda 1406/1985.

MISKAWAYH, philosopher and historian who wrote in Arabic, born in Rayy around 320/932.

His full name was Abå #AlÊ AÈmad b. MuÈammad b. Ya#Îåb, which seems to refute Y§Îåt, who describes him as “Mazdaean converted to Islam”, whereas it was probably one of his ancestors who was converted. Miskawayh (MiskÙye/ Muê9kÙye), and not Ibn Miskawayh as he is commonly designated, performed the tasks of secretary and librarian under the viziers al- MuhallabÊ (340-52/950-63) [q.v.], Abu 'l- Fa'l (353-60/951-70) and Abu 'l- FatÈ (360-6/970-6) [see IBN AL- #amÊd ] and finally under the Båyid #A'ud al-Dawla (d. 372/983 [q.v.]); he also frequented not only the Arabo-Persian aristocracy of the age, but also the most remarkable representatives of Islamic culture such as al- TawÈÊdÊ, al- #$mirÊ, Ibn Sa#d§n, al- -§Èib Ibn #Abb§d, Abå Sulaym§n al- ManãiÎÊ, BadÊ# al- Zam§n, Abå Bakr al- ö9w §razmÊ and many others; he studied in particular the work of al- •abarÊ [q.v.] under the direction of Ibn K§mil, who was a pupil of the famous historian, which perhaps explains his interests in universal history.

If we are to believe Y§Îåt, he died on 9 -afar 421/16 February 1030, aged then a hundred.

As both philosopher and historian, he is, in fact, one of the very rare intellectuals in the Arabic language who is known to have practised the two disciplines with competence and with a resolve to embark on the most complex ethico-political reflection. This is why it would be arbitrary today to separate, on the pretext of specialisation, what the author combined and practised in a single intellectual endeavour.

It is true, however, that the philosophical work is [VII:143b] more abundant and better elaborated than the Taù3§rib al-umam (partial ed. L. Caetani, Leiden 1909-17, 3 vols.; with the continuation of Abå ÷9uù3§# al- Råù9r§warÊ, ed.-tr. H.F. Amedroz and D.S. Margoliouth, The experiences of nations, 7 vols., in their series The eclipse of the Abbasid Caliphate, Oxford-London 1920-1), a universal history from the Flood to the year 369/980, whose originality only appears in the last part dealing with the Båyids.

As a philosopher, Miskawayh is distinguished by the central importance he attached to ethics. In his Treatise on ethics (Tahù9Êb al- aÕ9l§Î wa- taãhÊr al- a#r§Î, ed. C. ZurayÎ, Beirut 1967, Fr. tr. M. Arkoun, 2nd ed. Damascus 1988), he pleaded with conviction for the organising of philosophical education around and beginning with ethics. In fact, this work compels recognition in Arabic literature as the most didactic, the fullest and most open to the Greek, Iranian, Arab, Muslim traditions, which Miskawayh knew perfectly, as is confirmed by his anthology al- 0ikma al- Õ9§lida “The eternal wisdom” (ed. #A. BadawÊ, Cairo 1952) or ò3awÊù9§n Õ9irad [q.v. in Suppl.], Al- ó9az§lÊ was largely inspired by it in his MÊz§n al- #amal and NaßÊr al- DÊn al- •åßÊ (d. 672/1274) summarised it in Persian in his AÕ9laÎ-i NaßÊrÊ, as did al- Daww§nÊ or al- Daw§nÊ (d. 908/1502 [q.v.]) in his AÕ9laÎ-i ò3al§lÊ. Nearer our own time, MuÈammad #Abduh used the Tahù9Êb in his teaching. We will also remark that no equivalent treatise was composed in Arabic until our own age. This is explained by the abandonment of the philosophical perspective in Arabic thought after Ibn Ruê9d (the Iê9r§ÎÊ line followed by the ÷9Ê#Ê thinkers did not respect the classical philosophical attitude as much as the fal§sifa did).

In order the better to appreciate the contribution and originality of Miskawayh, we must set his activity within the particularly brilliant intellectual generation who worked in Båyid Persia and #Ir§Î from 350 to about 430/961-1039. We know the lifelike and interesting portrait that al- TawÈÊdÊ has left us of this generation; Båyid princes, viziers and intellectuals of all schools and all conditions were participating in the liveliness of a cultural and intellectual life which in many of its aspects contributed to the humanism of the Renaissance in the West (see J.L. Kraemer, Humanism in the renaissance of Islam. The cultural revival during the Buyid age, Leiden 1986). The salient fact is the emergence of a philosophical adab; one reads a large number of works composed directly in Arabic in addition to the major texts translated from Greek and Syriac. The reader is less delayed by philosophical and technical analyses; the abstract themes of metaphysics are less deeply explored, but by contrast, there is a larger number of didactic, popularly accessible accounts on the practical problems of the search for supreme happiness, the administration of the city, domestic economy, the education of children, the struggle against sadness, spiritual medicine and preparation for death. In an exchange of questions (al- Haw§mil) and answers (al- ÷9aw§mil), Miskawayh and al- TawÈÊdÊ demonstrate the diversity and extent of the horizons of knowledge, always cultivated in a philosophical setting. Recourse to an autonomous reason, the mistress of categories, concepts and methods for establishing the profound realities (ÈaÎ§"iÎ al- umår), contrasts with religious reason, subject to revealed evidence, in the religious sciences. The “humanists” extol autonomous reason for going beyond blind passions and partisan struggles which split the numerous confessional groups.

Miskawayh led the struggle with the constancy and serenity of the sage. His privileged position in the rich library of Abu [VII:144a] 'l- Fa'l Ibn al- #AmÊd allowed him to extend his information and look at the society of his time lucidly, and less indignantly, than al- TawÈÊdÊ.

In a consistently very didactic style, he is equally interested in three main metaphysical questions in a more modest work than the Tahù9Êb, his al-Fawz al- aßÿ9ar, ed. -§liÈ #Udayma, Fr. tr. R. Arnaldez, Tunis 1987, demonstrating the existence of God; the soul and its states; and the prophets. In some still briefer epistles, he dealt with the intellect and the soul (ed. Arkoun, in BEO, Damascus 1961-2), the intellect and the intelligible (ed. Arkoun, in Arabica, 1964/1), and justice (ed. M.S. Khan, Leiden 1964).

The global vision held by Miskawayh is that of the Nicomachean ethics linked with the Psychology of Plato, the ideas of Galen on the relationship between psychology and physiology, and of Bryson on domestic economy and the education of children. Psychosomatic considerations, cosmology, the theory of climates and alchemy all supply an arsenal of arguments whose articulation leads to this unity (al- waÈda ) which inspired all the sages nourished on Greek science, Persian adab and monotheistic religious sensibility.

The pictures of virtues and vices that he gives in his Tahù9Êb al- aÕ9l§Î brings together in a systematic form the four cardinal virtues (wisdom, temperance, courage and justice) defined as the just means (wasaã) between two extremes representing the vices (raù9§"il). He also invents a technical lexicon of ethics in which the definitions of the virtues and vices known in the Arab tradition come to be joined with those, more philosophically elaborated, of the Nicomachean ethics. Justice (#ad§la, #adl ) and love and friendship (maÈabba) are the subject of particularly elaborate chapters. The idea governing all the analyses is that the reasoning faculty (#aÎl ) should achieve the maintenance of equilibrium (i#tid§l) between the irascible (Îuwwa ÿ9a'abiyya) and lustful (ê9ahaw§niyya) faculties so as to ensure man's certain advance towards supreme happiness (al- sa#§da al- Îußw§) the object of the wise man's quest. This advance is at one and the same time commanded by philosophical knowledge and the ethical conduct that illuminates it.

One is always agreeably struck by the serenity of Miskawayh's tone, by a very clear, very accessible and at the same time very rigorous style. When he describes the social and economic consequences of Båyid policy, or when he reports an abstract philosophical theory, he always succeeds in avoiding the use of technicalities which discourage the reader and the pedantry which obscures the subject. He also combines philosophical seriousness, scientific competence and concern with didactic communication, to the point that all these writings recall those of the best modern Arab prose writers. It may be objected that he loses in profundity and acuteness what he gains in explanatory, and even persuasive, effectiveness; but one should not lose sight of the fact that the socio-political functions of philosophical adab are as necessary and fruitful as the deeper, but less accessible, research of the great names of falsafa.
 It is through philosophical adab that religious reason was able to assimilate certain contributions of philosophical knowledge without provoking the rejection constantly repeated by the jurist-theologians who were champions of “orthodoxy”. From this point of view, Miskawayh and the intellectuals of his generation remain of current importance in Arabic and Islamic thought; faced with the militants of religious orthodoxy who are more numerous than ever, the philosophical attitude and knowledge, as in the [VII:144b] 4th/10th century in Baÿ9d§d, Rayy and Ißfah§n, would allow one to pass by dogmatic conflicts whose religious vocabulary conceals principally political stakes.

(Ed.) (M. Arkoun) (ed.) Y§Îåt, Irê9§d, ii, 89 ff. = Udab§", v, 5-19 |ifãÊ, 0ukam§", 331 TawÈÊdÊ, Imt§#, i, 35-6, 136, ii, 39, iii, 227 and passim idem, -ad§Îa, ed. Kayl§nÊ, Damascus 1964, 67-8 idem, Maï9§lib, ed. Kayl§nÊ, Damascus 1961, 18-19, 228, 306 and passim ö9w §ns§rÊ, Raw'§t al- ù3ann§t, Tehran 1307, 70-1 Amedroz, Note on the historian, in the Caetani ed. of the Taù3§rib al-umam, i, xvii ff.
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 ÷ôA|$WA (A.) means misfortune or misery; equivalents are ê9aÎwa, ê9aÎ§" and ê9aÎa n. The concept is the opposite of sa#§da [q.v.]. According to |ur"§n, [IX:247a] XX, 122, he who follows God's “right guidance” (hud§) escapes from the situation of unhappiness and “does not become unhappy”. Accordingly, in the story of the Fall, Adam's expulsion from Paradise is described as “misfortune”, into which he ended up for not having followed God's admonition (XX, 117 ff.). But in the |ur"§n the derivations from the root ê9- Î-w (ê9aÎ§wa itself is not found) are mainly used eschatologically: the “unhappy one” (ê9aÎiyy) will find himself in the fire of Hell, in contrast to the “blissful” (sa#Êd), who will stay in Paradise (XI, 105/107 ff.).

In the ÈadÊï9, this eschatological usage is taken up in the doctrine of God's predestination; following a prophetic tradition, “the blissful are placed [by God] in a position in which they are able to act as the blissful do, but the unhappy ones can only act as the unhappy do” (Muslim, -aÈÊÈ, kit§b al- Îadar, no. 6).

The deterministic usage of ê9aÎ§wa is also taken up by Islamic theology, where distinction is made between the divine attributes al- Îa'§" wa 'l- Îadar [q.v.], which determine the contents of the “preserved table” (al- lawÈ al- maÈfåí [q.v.]) on the one hand, and “what is written down” (al- maktåb) on the “preserved table” on the other; the latter is a human attribute “in the form of bliss or misfortune” (sa#adat an aw ê9aÎ§wat an) which can be changed into its opposite by the acts of man (see Abu 'l- Layï9 al- SamarÎandÊ, ÷9arÈ al- fiÎh al- absaã li- AbÊ 0anÊfa, ed. H. Daiber, The Islamic concept of belief in the 4th/10th century, Tokyo 1994 [= Studia culturae islamicae], Arabic text, ll. 301 ff., 319 ff.).

In his commentary on the |ur"§n, the scholar alR§ÿ9ib al- Ißfah§nÊ (d. 5th/11th century [q.v.]) connects the concept of ê9aÎ§wa in analogy with sa#§da (cf. Daiber, Griechische Ethik in islamischem Gewande, in Historia philosophiae, ed. B. Mojsisch and O. Pluta, Amsterdam-Philadelphia 1991, 184-5), with the hereafter and with this world, and he divides the “unhappiness of this world” into three kinds: unhappiness of the soul (nafsiyya), unhappiness of the body (badaniyya) and external (Õ9§riù3iyya) unhappiness (see Mu#ù3am mufrad§t alf§í al- |ur"§n, ed. NadÊm Mar#aê9lÊ, (n.p. 1972, 271, s.v.).

To sum up, the term ê9aÎ§wa is used both in the meaning of a situation in this world and also of the situation in the hereafter, which is determined by God but for which man is responsible through his behaviour. The term does not therefore play a role in the Islamic discussions on theodicy (see E.L. Ormsby, Theodicy in Islamic thought, Princeton 1984).

In astrology, the concept of “misfortune” is described by naÈs, pl. nuÈås. The question is discussed whether unlucky stars (such as Saturn and Mars [see AL- mirrÊÕ9 ]) dominate the hour of birth, and whether they are able to exercise their calamitous influence (nuÈåsa). See Ras§"il IÕ9w§n al- -af§", ed. ZiriklÊ, iii, Cairo 1928, 341, tr. S. Diwald-Wilzer, Arabische Philosophie und Wissenschaft in der Enzyklopädie Kit§b Ihw§n aß- ßaf§" (iii), Wiesbaden 1975, 468. See also Abå Ma#"ar, The Abbreviation of the Introduction to astrology, ed. and tr. Ch. Burnett, Keji Yamamoto and Michio Yano, Leiden 1994 (= IPTS, XV), index of Arabic terms. s.v. According to Abå Ma#ê9ar, the (evil as well as good) influence of the planets does not exclude chance or freedom (see R. Lemay, Abu Ma#shar and Latin Aristotelianism in the twelfth century, Beirut 1962, 125 ff.).

(H. Daiber) Given in the article.

 SA#$DA (A.), happiness, bliss, a central concept in Islamic philosophy to describe the highest aim of human striving, which can be reached through ethical perfection and increasing knowledge. In nonphilosophical literature, the term (as opposed to ê9aÎ§wa, ê9aÎwa, ê9aÎ§", ê9aÎ§) describes either happy circumstances in life (see for instance Ibn 0anbal, Musnad, ed. Cairo 1313/1895-6, i, 168, 29-30, iii, 407, last section), the unexpected happiness of a long life (Musnad, iii, 332, 28), preservation from temptations (ibid., i, 327, 9-10; Abå D§wåd, Sunan, Kit§b al-Fitan, 2, 0imß 1973, iv, no. 4263), or the eternal stay in Paradise.

The last meaning is based on the |ur"§n (e.g. såra XI, 105/107, 108/110), whose eschatological implications led to the newly-created term yawm al- sa#§da = “Day of Resurrection” (cf. Dozy, Supplément, i, 654). The |ur"§n, and occasionally ÈadÊï9(e.g. al- Tirmiù9Ê, Sunan, TafsÊr al- |ur"§n, ed. 0imß, ix, no. [VIII:658a] 3341), already indicate that mankind, because of divine predestination, is divided into “happy” inhabitants of Paradise and “unhappy” dwellers in Hell. However, the impact of predestination is mitigated by utterances according to which an active effort of the human being is required. Next to human acceptance (ri'§ [q.v.]) of what God has predestined, Musnad, i, 168, 26-7, also mentions the prayers to God for obtaining what is good (istiÕ9§ra [q.v.]) as a characteristic of sa#§da.
Under the influence of various classical doctrines (cf. Spaemann), namely of Platonic political philosophy, of Aristotelian ethics, of Neo-Platonism, and partly also of Islamic mysticism, the possibility for a human being to strive after sa#§da is often described in Islamic philosophy as the pursuit of “assimilation to God” (¼mo¤veiw yeŸ, Plato, Theaet., 176 B), of nearness to God, and of knowledge of God through a virtuous life. At the beginning of Islamic philosophy, this interpretation is found in al-KindÊ's works. His Ris§la fÊ Èudådal- aê9y§" wa- rusåmih§ (ed. Abå RÊda, Ras§"il, i, 177 ff. = Cinq épîtres, 37 ff.), his utterances transmitted in the MuntaÕ9ab -iw§n al- Èikmaof Abå Sulaym§n al- Siù3ist§nÊ (ed. Dunlop, §§ 246-8), his Ris§la fÊ alf§í SuÎr§ã (ed. Fakhry, Dir§s§t, 45-60), his Ris§la fÊ Alkibiades wa- SuÎr§ã (cf. Atiyeh, 123 ff., Alon, 131 ff.; Butterworth, in Political aspects, 32 ff.) and his Ris§la fi 'l- ÈÊla li- daf# al- ahí§n (ed. Walzer-Ritter, 1938), which goes back to a lost Hellenistic treatise, describe a concept of virtue which is inspired by the Platonic cardinal virtues. Socrates is named as the ideal of moderation and of spiritual values, which are superior to wordly possessions. The person who turns his attention to intelligibles, and who in his doings keeps to the virtues, will “not be unhappy (shaÎiyy)” in the hereafter, will be near to his Creator and will know Him (MuntaÕ9ab, § 248, Eng. tr. Atiyeh 1966, 225). This image of Socrates was adopted, with some modifications, by Abå Bakr al- R§zÊ [q.v.] in his al- SÊra al-falsafiyya (ed. Kraus, Ras§"il, 99 ff.; tr. Arberry, Aspects, 120 ff; cf. Walker in Political aspects, 77 ff.). The person who leads a moderate life and who, as far as possible, restrains his passions, “assimilates himself to God as far as possible” (Ras§"il, ed. Kraus, 108, 8 ff.). In his MaÎ§la fÊ am§r§t al- iÎb§l wa 'l-dawla (= “political success”), Abå Bakr al- R§zÊ expresses this as follows (Ras§"il, ed. Kraus, 145, 8): “progress (tanaÎÎul) and knowledge (#ilm ) belong to the symptoms of ”happiness“ (iÎb§l) and indicate that a person ”is attentive to happiness“ (tayaÎÎuí al- sa#§da lahu).” Knowledge and justice are named as the main aims of the human being.

This ideal of virtue was adopted by Abu Bakr's opponent, the Ism§#ÊlÊ Abå 0§tim al- R§zÊ [q.v.], with one alteration: the bearer par excellence of the Platonic cardinal virtues and of the Aristotelian principle of the golden centre is the Prophet MuÈammad, who possesses knowledge revealed by God. He who follows him and does not rely upon his own intuition, is able to understand the religious laws and can be sure of salvation (naù3§t) (Abå 0§tim, A#l§m, ed. Al-Sawy, 77 ff., esp. 110, 9 ff.; cf. Daiber, 1989).

The high appreciation of reason as the guideline for a practical philosophy, understood as ethics in the first place, is characteristic of the philosophers mentioned so far, and culminates in al- F§r§bÊ's [q.v.] thesis of the ideal sovereign as philosopher and prophet (cf. Daiber, Ruler). His knowledge, inspired by the divine active intellect, enables him to govern the Ideal State by ordering religious laws. Religion appears as the imitating picture (“imitation”) and the “instrument” of philosophy, which is essentially understood [VIII:658b] here as practical philosophy and as ethics of the individual person in the State. In this way, philosophy, thus understood, realises itself through religion and becomes an ethical insight into “what is good and evil in the actions usually performed by human beings” (al-Farabi, Mab§di", ed. Walzer, 204, 1-2). As was the case with Aristotle (Nicomachean Ethics, 1144a, 5-6), philosophy is not exclusively “scientific perception” or theoretical philosophy; rather, it provides a human being with an ultimate degree of happiness (al- sa#§da al- Îußw§ = eudaimonía; cf. Daiber, Prophetie, 733-4; Shahjahan) with the help of the above-mentioned ethical insight, i.e. practical philosophy. When al- F§r§bÊ speaks of “political happiness” (see Galston, in Political aspects, 100 ff.), he has in mind the Aristotelian concept of the human being as «on politikÚn (Politics, 1253a, 2), who needs the help of his fellow-citizen in an Ideal State, governed by a philosopher who possesses prophetical knowledge.

This “political happiness” is reflected in the practical aspect of al- F§r§bÊ's concept of sa#§da. It is part of the ultimate happiness, namely that of the hereafter; the human being can reach this when his soul liberates itself from its corporeal existence, actualises its potential intellect and arrives at the level of the active intellect. But happiness, in its complete form, is at the same time practical perfection. For practical philosophy, on the one hand, shows the way to theoretical perfection, to contemplation; on the other, theoretical perfection is the signpost towards practical philosophy, the ethical insight into the Perfect State. The latter's sovereign, the prophet-philosopher, transmits it to his subjects, the state's citizens, in the form of religious laws, religion being the sum total of these laws.

In this way, theoretical philosophy develops into practical-ethical perfection through practical philosophy and through religion that is, through the guidance of religious prescriptions, transmitted by the philosopher-prophet. At the same time, practical-ethical perfection in the Ideal State, in society, is the prerequisite for theoretical perfection, i.e. contemplation. The theoretical and practical aspects of knowledge, of moral-ethical insight respectively, are thus inseparably united in al- F§r§bÊ's concept of sa#§da.
This link between ethics and knowledge is also found in the Epistles (Ras§"il) of the IÕ9w§n al- -af§" [q.v.], possibly composed in A.D. 959-60. Their political philosophy betrays the influence of al- F§r§bÊ (Enayat; Abouzeid), but they accentuate more strongly the Neo-Platonic elements and are eschatologically inspired. Through “purification” of his soul and reform of his character, the human being acquires increasing knowledge of “intelligibles” (al- umår al- #aÎliyya), for it is only knowledge (ma#rifa ) of God which leads to ultimate happiness and to salvation in the hereafter (Ras§"il, iii, 241, 322-3; tr. and comm.

Diwald, 203 ff., 419 ff.). For this, a human being needs as a preliminary step the fraternal society, a society which is aware of its solidarity in being obedient to the divine law (n§mås [q.v.]), and jointly pursues “the good of the religion and of the world” (ßal§È al- dÊnwa 'l- duny§) (Ras§"il, i, 223, 16).

The stronger accentuation of individual ethics, already expressed by the IÕ9w§n al- -af§", led Miskawayh [q.v.], in his Tahù9Êb al- aÕ9l§Î, to declare that a human being certainly does need the help of his fellowcitizen, and therefore must live with him in love (maÈabba) and friendship (ßad§Îa), but also that inequality is the reason why everyone must strive after his own happiness by bringing his character to perfec-[VIII:659a] tion (al- kam§l al- Õ9ulÎÊ) (Tahù9Êb, 72, 10 ff.). For the individual in society, he thus offers ethics which are inspired by the Platonic-Aristotelian doctrine of virtues (Fakhry, 1991, 107 ff.). Just and virtuous acts and increasing knowledge of the “spiritual things” (Tahù9Êb, 83 at the end) purify the soul of the “physical things” (al- umår al- ãabÊ#iyya; see Tahù9Êb, 91, 18; cf. Plotinus, Enn. I, 6), lead to “tranquility of the heart” (Tahù9Êb, 40, 5) and to “nearness to God” (ù3iw§rrabb al- #§lamÊn; see Tahù9Êb, 13 at the end). This is the state of perfect knowledge and of wisdom, in which the human being resembles the divine first principle, the divine intellect (Tahù9Êb, 88-9); Miskawayh called it the ultimate happiness, which is preceded by several preliminary steps (sa#§d§t) (Miskawayh, al- Sa#§da; Ansari 1963; Fakhry, 1991, 121 f.).

Among the Islamic thinkers who followed Miskawayh's ethics (Fakhry, 131 ff.), mention may be made here of al- R§ÿ9ib al- Ißfah§nÊ [q.v.]. In his Kit§b al- ò9arÊ#a il§ mak§rim al- ê9arÊ#ahe offers an original adaptation of Greek ethics as it was known to him through al- F§r§bÊ, Miskawayh and the Ras§"il IÕ9w§n al- -af§", to the statements of the |ur"§n (Daiber, Griechische Ethik). He replaces Miskawayh's Platonic-Neoplatonic concept of the assimilation to God by the |ur"§nic concept of Õ9il§fa (såra II, 30; VI, 165).

As the “representative” (Õ9alÊfa ) of God in this world, the human being imitates God as much as he is able to, by following the ê9arÊ#a and by concerning himself about his sustenance on this earth (cf. såra XI, 61/64: ista#marakum). Thus a human being acquires happiness in this world which, as in Miskawayh, is a preliminary to the “real happiness” in the hereafter (al- ò9arÊ#a, 128, 4 ff.; cf. TafßÊl al- naê9"atayn).

In al- R§ÿ9ib al- Ißfah§nÊ's ethics, by which al- ó9az§lÊ [q.v.] was deeply impressed, a mystical tendency can be detected which was already visible in the Ras§"il IÕ9w§n al- -af§" and in Miskawayh's work. There is not so much concern about the rôle of the individual in society, but rather about striving after the happiness lying in the knowledge of, and the nearness to, God, which is a happiness of the hereafter.

This corresponds to the Neoplatonic éprãgmvn b¤ow ideal of the philosopher who withdraws from society (cf. Kraemer 1986, 128).

In accordance with this view, the prophet, for Ibn SÊn§, is a -åfÊ who preaches the divine laws as a way to the mystical path, to the liberation of the soul from the body, to its intellectual perfection, and to the vision of God (Ibn SÊn§, Ris§la fi 'l- sa#§da; Ansari 1962-3; E.I.J. Rosenthal, 144 ff.). But for Ibn SÊn§ too, life in society remains an indispensable preliminary to happiness in the hereafter. Obedience to the lawgiver, to the prophet, is a postulate, as is the fulfilment of duties towards God and towards the fellow man. According to Ibn SÊn§'s view, which is clearly associated with that of al- F§r§bÊ, the sovereign, who is a prophet and a -åfÊ, unites in his person practical and theoretical wisdom (Morris, in Political aspects, 153 ff.). This union creates happiness (al- ÷9if§", al- Il§hiyy§t, ii, 455, 14), but is also a postulate for the sovereign, who combines it with prophetical qualities.

It was the Andalusian philosopher Ibn B§ù3ù3a, and, above all, his younger contemporary Ibn •ufayl [q.vv.], who drew the final conclusion from the increasingly mystical-Neoplatonic orientation of the sa#§da concept. Society is no longer a postulate for the individual to strive after happiness. On the contrary, it is only the isolated philosopher (al- mutawaÈÈid), the -åfÊ, who, withdrawing from society, obtains ultimate [VIII:659b] happiness through his self-government (tadbÊr) and his vision of the truth (Altmann; Daiber, Autonomie, 242 ff.; Harvey, in Political aspects, 199 ff.). For him, it is possible to achieve a mystical ascent to higher forms of knowledge, namely by liberating the soul from the matter and by the union (ittiß§l ) with the divine active intellect, which is an emanation from God. Society is only a place to meet (liÎ§", iltiÎ§"), which may be useful for the individual and may stimulate his emulation in striving after intellectual perfection. In opposition to Plato's view, the citizen no longer serves society; at best, society can stimulate the individual in his striving after happiness, to be found in intellectual perfection.

 In his philosophical novel 0ayy Ibn YaÎí§n, Ibn •ufayl (cf. Fradkin, in Political aspects, 234 ff.) consequently developed the thesis that the individual's philosophy and society's religion are not contradictory, but do not support each other either. Ibn •ufayl's compatriot Ibn Ruê9d, who was twenty years his junior did not share with him this radical turning-away from al- F§r§bÊ (Daiber, Autonomie, 246-7). In his Epistle on the possibility of conjunction with the active intellect, he declares that in this life, too, it is possible to strive after happiness as long as this is not hampered by society. For this, theoretical study should be combined with acts (tr. Bland, 108-9). The aim of such a striving is the immortality of the soul, which is achieved when the soul increasingly unites its acquired knowledge with the active intellect. This union, which is the most perfect form of human cognition, is possible because the active intellect is the form of the intellectus materialis, which in its turn is the form of the soul, i.e. its eternal potentiality. It is not only remarkable that Ibn Ruê9d denies (against al- ó9az§lÊ) the individual immortality, deriving this denial from the union of the soul with the eternal form of the active intellect; much more important is his conclusion that striving after philosophical knowledge, i.e. after happiness, is not a duty of individuals or of individual states, but a task of mankind. This philosophical knowledge is the most perfect form of the universal human knowledge of religious truth which is reflected in the ê9arÊ#a. Accordingly, the Ideal State, i.e. the Philosophical State, comprises all mankind; the best Islamic State, a State which only existed during the period of the first four caliphs, is at best an imitation of such a Philosophical State.

Ibn ö9aldån [q.v.], the last great Islamic thinker, incorporated into his philosophy of history Ibn Ruê9d's universalistic opinion, as well as al- F§r§bÊ's and Ibn SÊn§'s doctrines (Mahdi, 1957). He put new accents and, by introducing the term #aßabiyya [q.v.], he gave a new significance to the concept of society. The polis, the state, is indispensable for the entire human society, for its progress (MuÎaddima, iii, 54 at the end: ißl§È al- baê9ar) and for its preservation. In his philosophy, which he preaches to mankind in the form of “political laws” (aÈk§m al- siy§sa), the sovereign of the Ideal State, the prophetical lawgiver, deals with the well-being of the world (maß§liÈ al- duny§) and with the “salvation” of mankind “in the hereafter” (ßal§È §Õ9iratihim) (MuÎaddima, i, 343). Philosophy, understood as ethics and politics, as well as religion and the society of the state, are seen here as indispensable materials for the well-being of all mankind in this world and for their happiness (sa#§da : MuÎaddima, i, 343, 4) in the hereafter.

(H. Daiber)

AL- MA0$SIN WA-'L- MAS$W^ (A.) “merits and faults”, a literary genre which developed in the course of the first centuries of the Islamic period, having originated within the Arabo-Muslim cultural heritage, although some scholars (Inostranzev, Iranian influence on Moslem literature , tr. from Russian by G. K. Nariman, Bombay 1918, 79-85; G. Richter, Studien zur Geschichte des älteren arabischen Fürstenspiegel , Leipzig 1932, 37-8; H. Massé, Du genre littéraire débat en arabe et en persan, in CCM, iv [1961], 137; I. MuÈammadÊ, al-Adab al- f§risÊ fÊ ahamm adw§rih wa- aê9har a#l§mih, Beirut 1967, 136-7) have concluded, ill-advisedly, that it was inspired by an ancient Iranian model ê9§yist n§- ê9§yist (“auspicious/inauspicious”). This period witnessed the proliferation of debate, a genre well-known among the Arabs before the advent of Islam ( mun§far§t and muf§Õ9ar§t: bragging contest; see al÷9arÊê9Ê, ÷9arÈ MaÎ§m§t al- 0arÊrÊ , Cairo 1952, iii, 33, 55-6; M. ÷9ukrÊ al- $låsÊ, Bulåÿ9 al-arab, Cairo 1924, i, 278-307; A. al- H§ê9imÊ, ò3aw§hir al-adab , Cairo 1969, i, 224-37, 237-54; Massé, op. laud., 137-47; •. al- 0§ù3irÊ, al- ò3§Èií , Cairo 1962, 41-56; ÷9. 4ayf, al- #Aßr al- #abb§sÊ al-awwal , Cairo 1972, 457-64, al- #Aßr al- #abb§sÊ al- ï9§nÊ, Cairo 1975, 535-40; I. Gériès, Un genre littéraire arabe, al- MaÈ§sin wa-l- mas§wÊ, Paris 1977, 6-12). Two categories of debate may be distinguished: 1. Theological debates ( mun§íar§t), where the Mu#tazÊlis were pre-eminent, not only in their combat with other sects and religions, but also in their internal dialectic, prompted, no doubt, by their admiration for plausible reasoning and influenced by the Sophists and by Greek philosophers in general. They made use of dialectic as a very efficacious instrument of analysis, a means of distinguishing absolute truth from relative truths.

2. Secular debates ( muf§Õ9ar§t, mun§íar§t) on a broad range of subjects coming to the fore in a new civilisation loaded with contrasting elements, particularly the conflict between the ÷9u#åbÊs and the believers in the supremacy of the Arabs, among whom al- ò3§Èií (see Gériès, op. laud.) is a distinguished example. The antagonists were numerous. Some of them exploited every opportunity for debate, even on trivial questions, a fact which led al- ò3§Èií (K. al- 0ayaw§n , i, 11-25, vii, 7-8) to [V:1224a] describe them as aßÈ§b al- Õ9ußåm§t, declaring that he had no involvement with them.

This state of affairs inevitably had the effect of throwing doubt on the real worth of every idea and every concept, especially in a milieu where rationalism and Greek influence were the dominating forces. This fact was to influence ideas and literature, both in form and in content, most of all among the rationalists and in the case of al- ò3§Èií especially.

In his writings, this author shows an expert knowledge of the milieu, in all its aspects and contradictory tendencies. The characteristics of the milieu become associated with ideas borrowed from Greek philosophy, and it is these which must have led al- ò3§Èií to the concept which enable him to reply both to dualists and to determinist Muslims and which was to be one of the fundamentals of his doctrine: the relativity of good and evil in this world and the necessity of their coexistence for the optimum benefit ( al- aßlaÈ ) of creation and especially for intelligent life.

The desire to illustrate and popularise his relativist conception of good and evil induces him to prepare, on the basis of the controversies of his time, a fairly long literary text where there is discussion of the merits and faults of the cock and the dog ( maÈ§sin al- dÊk wa- mas§wÊh, wa- man§fi# alkalb wa- ma'§rruh). This is presented to the reader in the form of a debate between two highly distinguished Mu#tazÊlis. One of them (al- Naíí§m [q.v.]) favours and defends the cock ( ß§Èib al- dÊk ), while the other ( Ma#bad [q.v.]) favours and defends the dog ( ß§Èib al-kalb ); both are vehemently criticised by a certain accuser ( #§"ib) who also censures the two animals and enumerates their vices.

It is not difficult to prove that this innovative debate is the invention of al- ò3§Èií himself, seeking out the merits and faults of the cock and the dog and simultaneously prompting the replies made to the accuser (see Gériès, op. laud., 27, 34). He offers this controversy to the reader in a very amusing and 7 attractive literary form. He is the first to present the opportunity of reading, in a book of adab , a text of reasonable length commenting on the maÈ§sin and the mas§wÊ of the subject under discussion. Al-ò3§Èií does not confine himself to talking of the cock and the dog: he exposes the merits and faults of many other objects known in his time, such as the pig, the monkey, the eunuch and fire ( 0ayaw§n , iv, 36, i, 106-77, iv, 35, v, 5; Gériès, 44-5, 53-4).

With the aid of these examples he aims to convince his readers that everything is relative. And this, he hopes, will make his task easier when he comes to expounding and explaining theoretically and logically, in the course of literary texts discussing the maÈ§sin and mas§wÊ of the cock and the dog, his thesis on the relativity of good and evil with reference to creatures and the necessity of their coexistence, thus proving that they are intrinsically good, in relation to creation and insofar as they are works of God. This enables him simultaneously to destroy the dualist thesis and to prove two of the fundamental Mu#tazilÊ principles: al- tawÈÊd and al- ta#dÊl (divine unity and divine justice) with everything that proceeds logically therefrom, and most significantly of all, free will (see I. Gériès, Quelques aspects de la pensée mu#tazilite d'al- @§Èií, in SI, lii [1980], 73-5). It should be emphasised that this philosophical treatise is presented in the form of a direct response by al- ò3§Èií to the attacks mounted by the accuser against the two Mu#tazÊlis for having discussed the merits and the faults of [V:1224b] the dog and the cock ( 0ayaw§n , i, 203-4; cf. Gériès, 35-54).

The method which consists of praising or censuring a certain object is thus nothing more than a logical and natural evolution from debate, owing to the contribution of al- ò3§Èií who sought to use it for a theological purpose. This is why the affirmation of the existence of good and of evil ( maÈ§sin and mas§wÊ) in every thing is imbued, in his work, with a philosophical and theological significance: all is relative and all is important, and each creation has its place. It is in this sense that the K. al- 0ayaw§n is to be understood, as it deals with various despicable elements of creation, the wisdom that they contain and their importance for the optimum state of the world. Similarly, in his books and his letters he deals with different social groups, stressing the important and indispensable role that each plays and concluding that each social group has its place ( 0ayw§n, i, 43-4, 204-10; al- Ma#§ê9 wa 'lma# §d, in Ras§"il al- ò3§Èií , ed. H§rån, Cairo 1964, i, 117; cf. Gériès, 44-54). This realisation comes to be applied in the ò3§Èiíian ethic, which in its principles is reminiscent of the Aristotelian ethic (see Gériès, 54-7).

The composition of literary texts containing praise and censure of the same object is therefore not, in the case of al- ò3§Èií, a worthless and insignificant game which seeks only to prove the verbal abilities of a skilful advocate. However, this will not be understood without a detailed study of the corpus of al- ò3§Èií's work, especially the K. al- 0ayaw§n , the readers of which seem to have been attracted or shocked and even scandalised by the form and content of these texts. Al- ò3§Èií immediately acquired a renown which finds expression as much in the very violent attacks of certain later writers (Ibn |utayba, Ta"wÊl muÕ9talif al- ÈadÊï9 , Fr. tr. G. Lecomte, Damascus 1962, 73) as in the imitation of his method, although his imitators failed to understand the philosophical and theological significance implicit in this method and did not include it.

According to the periods in which works adopting the characteristic structure of certain writings of al- ò3§Èií were composed, the content and the form vary subject to the influence of the contemporary milieu and accented by dominant trends.

One of these writers who seems to be the most attracted by the ò3§Èiíian method is Ibr§hÊm b.

MuÈammad al- BayhaÎÊ (3rd-4th/9th-10th century), author of a sizable book of adab entitled al- MaÈ§sin wa 'l- mas§wÊ (ed. Schwally, Giessen 1902; ed. Abu 'l- Fa'l Ibr§hÊm, Cairo 1961). Al- BayhaÎÊ is unknown to the ancient Arab biographers; all that can be added to the material contained in the article AL- bayhaÎÊ in EI 2, is that he was a moderate ÷9Ê#Ê ( ZaydÊ) and that he ascended the social scale to the point where he was a nadÊm or companion of kings. Ibn al- RåmÊ, who allows him this distinction, composed numerous satires ( hiù3§" ) against him (see Gériès, 74-9; Ibn al- RåmÊ, DÊw§n , ed. M. ÷9. S§lim, Beirut n.d., ii, 28-9, ed. M. Kayl§nÊ, Cairo 1924, 202-6, poem no. 233; R. Guest, Life and works of Ibn Er-Rumi, London 1944, 29, 133; S. Boustany, Ibn ar- RåmÊ, sa vie et son oeuvre, Beirut 1967, index).

The subjects discussed in the K. al- MaÈ§sin wa 'l- mas§wÊ and the ideas which it reveals are virtually identical to those of Ibn |utayba in the #Uyån al- aÕ9b§r , with the exception of the politico-religious tendencies which are to be perceived in the first part (see Gériès, 80-3). The factor which makes this book unique and different from other works of [V:1225a] adab is the precise method with which the writer deals with his subjects and his technique of revealing to the reader his own feelings towards them (ibid., 79-89). Each chapter ( b§b ) is divided into two opposing sections: maÈ§sin of .../ mas§wÊ of ... The contrast concerns either one single object possessing both merits and faults (e.g. maÈ§sin al- faÎr/ mas§wÊ al- faÈr: poverty; see the K. al- MaÈ§sin wa 'l- mas§wÊ, 98-107, 170-8, 297-307, 364-73, 386-92, 464-9, 599-605, 609-12, 619-22; cf. Gériès, 87-9), or, as is more common, two objects of which one is positive, praiseworthy and full of merit, the other negative, reprehensible and full of fault ( mah§sin al- rasål/ mas§wÊ man tanabba"a, maÈ§sin alê9idda/ mas§wÊ 'l- ù3ubn: the Prophet/false prophets, courage/cowardice; see 16-34, 111-32, 518-22; Gériès, 85-7).

Thus the terms maÈ§sin/ mas§wÊ are not limited to a single connotation; in the first category, they signify merits/faults, good/bad examples, praise/censure; in the second: good, positive, virtuous, proper, laudable, qualities and merits of that which is Èasan (good)/bad, negative, vicious, improper, despicable, vices and faults of that which is ÎabÊÈ (bad).

In his introduction (16; cf. Gériès, 91-3), which in general terms is nothing more than a collection of remarks of al- ò3§Èií in praise of books and of writing, al- BayhaÎÊ explains the motives that have led him to give this title to his book and thus to follow this method of exposition. He says: “We have entitled it al- MaÈ§sin wa 'l- mas§wÊ because the optimal interest of the world, from the beginning to the end of time, resides in the co-existence of good and bad, of harmful and useful, likable and detestable. For if only bad existed, creatures would annihilate one another. And, if there were nothing but good, affliction would disappear and reasoning would have no value ...”.

This explanation is nothing other than the opening of the philosophical treatise presented by al-ò3§Èií in the K. al- 0ayaw§n as a reply to the accuser. Al- BayhaÎÊ, although he reproduces only the first few lines and seems to dissociate himself from its theological purpose, thus proves that it is precisely the K. al- 0ayaw§n and the justification advanced for the debate by al- ò3§Èií that inspire him. His book represents the historic moment at which a logical approach, itself already appearing in a literary form typical of a¸ab, became transformed into an independent literary genre (see Gériès, 91-7, 151).

However, as has been seen, al- BayhaÎÊ does not in the majority of cases apply the ò3§Èiíian procedure which consists of praising or censuring an object or a subject of some kind; he distorts it whenever it seems to endanger his ideological interest, using the terms maÈ§sin and mas§wÊ as a means of proclaiming in advance, in chapter-headings, his feelings and attitudes towards the subjects discussed.

The criteria which govern his choice of subjects and dictate the positions that he adopts are: his politico-religious principles, moral principles and the socio-cultural and literary tendencies, already given definitive form by al- ò3§Èií and Ibn |utayba in the adab of the 3rd/9th century, whose books are also his primary sources (see Gériès, 79-89).

The author of al- MaÈ§sin wa 'l- mas§wÊ supports his thinking and his judgments, expressed in advance in the titles, with the aid of chosen fragments of adab which illustrate them: quotations in prose and verse, anecdotes, lengthy narratives and traditions ( maÈ§sin al- aÕ9b§r wa- íar§"if al- §ï9§r , as he himself calls them). Except in the titles, which are [V:1225b] the only reflection of his thinking, he makes no personal intervention in the text.

The reader of al- BayhaÎÊ's book will be confronted with a testament of the practical philosophy of a 3rd/10th century ZaydÊ connoisseur of a¸ab. It is as a result of the method of contrasting good with evil that we are able to arrive at an understanding of this philosophy, although, for others, who do not seem to have studied the work in detail, this method excludes the true position of the author and signifies, in their opinion, praising and censuring (thesis and antithesis) one single object (see A. Dayf, al- #Aßr al- #abb§sÊ al- ï9§ni, 540-7; Gériès, 90, n. 2).

This false interpretation is doubtless based on the fact that in a large number of chapters, the opposition of the two sections is a function of the antonymous terms maÈ§sin and mas§wÊ and not of the subjects under discussion, which gives the impression that this is an example of the ò3§Èiíian procedure of praising and censuring every thing.

This false interpretation of the maÈ§sin/ mas§wÊ contrast is not new. It appears in as early a work as the pseudo- ò3§Èií's al- MaÈ§sin wa 'l- a'd§d (ed. G. van Vloten, Leiden 1898, German tr. O.

Rescher, ii. Über guten und schlechten Seiten der Dinge, Stuttgart 1922, i. Das K. al- MaÈ§sin wa-l- mas§wÊ, Constantinople 1926; the Arabic text has been reprinted in Cairo in 1324/1906-7 and in Beirut in 1969). This author, who seems to have been well-acquainted with al- ò3§Èií, is the first to imitate al- BayhaÎÊ, going so far as to reproduce a substantial part of his work. In fact, the first part of al- MaÈ§sin wa 'l- a'd§d is found in al- BayhaÎÊ's work, but in a more complete, exact and correct form (see introd. by van Vloten, pp. ix-x, xiv; cf. Gériès, 102-10, 112-15). The anonymous author reproduces none of the chapters dealing with politico-religious subjects which reflect the tendencies of al- BayhaÎÊ. The modifications which he introduces into the plagiarised chapters and passages show that he has not properly understood the method followed by this author and that he has been seduced by the ò3§Èiíian procedure of bestowing praise and censure.

Significantly, he has substituted for mas§wÊ the term 'idduhu (its opposite). Thus for him the opposition is: maÈ§sin of .../ 'idduhu. This means that he systematically contrasts the sub-chapters maÈ§sin of ...

with their opposites, without allowing the reader to deduce whether he will find under the title 'idduhu censure of the same subject praised under the heading maÈ§sin (good/bad sides of the subject) or a subject antithetical to that which has been (praise of the good and of the proper/censure of the bad and of the improper). Thus in the example maÈ§sin al- waf§"/ 'idduhu (70-6), it is difficult to decide whether it is a case of: “praise of fidelity/censure of fidelity” or of “praise of fidelity/censure of infidelity”, a confusion which arises from the ambiguity of the pronoun hu in 'idduhu. Furthermore, there is the fact that the book is attributed to al- ò3§Èií, with the object of creating in the reader the impression that he is confronted by the ò3§Èiíian method, consisting of praising and censuring every notion, and that there is nothing here but a simple literary game. This, it seems, is the anonymous author's conception of this method.

This is why care should be taken to avoid attributing to him the same intentions and the same motives as those of al- BayhaÎÊ. The things that interest him, besides the method of contrasting, are entertaining subjects and literary texts. The desire to distract and to entertain is even more evident in [V:1226a] the second part of his book, which is borrowed not from al- BayhaÎÊ but from other sources (see introd. by van Vloten, pp. xii-xiv; Gériès, 116-18). Here, with the exception of the last two chapters which deal with Persian feasts and with gifts, the subject most prominently discussed is that of women: women famous for various reasons, their beauty, examples of romantic intrigues, their fidelity and their infidelity, their wiles and their relationships with men, etc.

Nevertheless, the author applies the contrasting method in only five of the twenty-one subjects tackled in this part of the book, and he confines himself, in the others, to presenting the maÈ§sin (which here signifies the fine examples or beauties) of the subjects under discussion.

Curiously, he uses the method of contrasting in three cases to present that which to him appears good and praiseworthy in opposition to that which seems evil and culpable: fidelity/infidelity of women, reasonable jealousy/excessive jealousy, copulation/impotence. Furthermore, he uses the terms maÈ§sin/ mas§wÊ to reveal, in the title, his judgments and feelings regarding the subjects in question. He does the same in the two other cases, whose titles give the impression that he is conforming to the method which consists of attacking and defending every notion: maÈ§sin/ mas§wÊ makr al- nis§" (intrigues of women) and maÈ§sin/ mas§wÊ 'l- dabÊb (stealthy approach of a man seeking to seduce a woman: 263-72, 348-56). In the first case, intrigues performed for a reputable purpose are commended with the term maÈ§sin (good intrigues), and those of which the objective is vicious and reprehensible are deplored (wicked intrigues). It is not impossible that the author intended, in this way, to expose the ambivalent attitude of adab and of the Muslim ethic towards intrigue. However, the terms maÈ§sin/ mas§wÊ cannot here be translated by praise and blame. In the second case, a short tale of a successful dabÊb is classed under the heading of maÈ§sin; on the other hand, attempts which end in failure are classified as mas§wÊ. Thus favourable/critical judgment depends on the result of the adventure and not on the conduct itself; in other words, there is no place here for praise and censure of the dabÊb.

These two connotations of opposition characterise the majority of the chapters of al- BayhaÎÊ. Thus the anonymous author has brought no innovation to the contrasting method itself; he has however varied the range of themes tackled, placing the accent on amusing, piquant and even erotic subjects, which brings his book closer to the genre of belles-lettres than to work of al- BayhaÎÊ.

The literary and entertaining aspect which characterises al- MaÈ§sin wa 'l- a'dad, whose overall title is also that of the majority of its chapters, and the fact that it bears the name of al- ò3§Èií, serve to reinforce the impression that one is faced with the method of praising and censuring every notion, and this element has enhanced the renown acquired by it within this genre.

This reputation seems to have been very widespread in the 4th/10th and 5th/11th centuries, as is expressed through the attribution to al- ò3§Èií of a letter (ed. Pellat, in Machriq [1956] 70-8; cf.

Gériès, 120-5) bearing the title FÊ ù9amm al- #ulåm wa- madÈih§ (“Censure and praise of the sciences”).

Its author systematically applies the original ò3§Èiíian method; one by one he censures and praises various sciences and professions with the aid of phrases of waßf (description and evaluation) in [V:1226b] rhymed prose which he has drawn from books of adab , including those of al- ò3§Èií. Analysis of the letter shows that this author is seduced by the effects of style and form involved in the method and not by its philosophical and theological connotations, an attitude thoroughly typical of his age.

The same pre-occupation comes to light soon after in the work of one of the most prolific of 5th/11th century authors, al- ø9a#§libÊ. Living in a period where Arabic culture was shaped by rhymed prose and by systematic pursuit of form and virtuosity, and in a milieu whose sole concern was with the invention of harmonious forms and formulas for the expression of every thought, he found that the ò3§Èiíian method was the best formula for supplying the needs of the k§tib (scribe and functionary) and the adÊb (“gentleman”) of his age in their professional lives and in their encounters: stereo-typed expressions finely-composed in prose and poetry, bearing on the main subjects of adab and expressing the two contrary views which people might take towards them or, more accurately, which adab had already taken towards them.

To this effect, al- ø9a#§libÊ, in his two identical books al- £ar§"if wa 'l- laã§"if fi 'l- a'd§d and Yaw§ÎÊt fÊ ba#' al- maw§ÎÊt fÊ madÈ kull ê9ay" wa- ù9ammih (which a certain AÈmad b. #Abd al- Razz§Î al- MaÎdisÊ brought together in a single edition, published several times in Baÿ9d§d and Cairo; the Cairo edition of 1324/1906-7 is the one used here), tackles each of the eighty subjects that are discussed in a chapter divided into two: madÈ ... / ù9amm ...; in the first part he offers elegant quotations in praise of the subject, and in the second he gives those which censure it (for example: madÈ/ ù9amm al- #aÎl , reason; of al- ÿ9in§, fortune, etc., 16-18; cf. Gériès, 122, 126-39).

This fundamental pre-occupation of the author excludes the anecdotes and lengthy narrations which characterise al- BayhaÎÊ's book and that of pseudo- ò3§Èií. For al- ø9a#§libÊ, passing praise and censure on every subject is a proof of virtuosity and the witness to a great talent ( bal§ÿ9a ), as well as evidence of a profound knowledge of the Arabic literary heritage (18). It is for this reason that he composes several books following this method, in which he repeats himself, to such an extent that in two of them he even reproduces the same themes and the same quotations, while giving to each of them a different title. Furthermore, he dedicates them to two different persons, adding, in the introduction to each, the pretence that in this book he has invented material that is original and totally unprecedented (2-4; cf. Gériès, 132-3).

In addition, he reproduces a large proportion of the materials presented in these books in a third which he entitles al- TaÈsÊn wa-l- taÎbÊÈ (mss. Istanbul, R§ÿ9ib Paê9a 1473, Fay' All§h 2133, edition of the text in preparation), and in which the opposition is presented in a new form: he praises that which is generally regarded as bad and passes censure on that which is generally regarded as good, apparently seeking, once again, to present a book which may appear new and unique in its genre.

In these three books of al- ø9a#§libÊ, there is nothing to confirm the view that the author was acquainted with the work of al- BayhaÎÊ or of pseudo- ò3§Èií. On the other hand, it is the direct or indirect influence of the ò3§Èiíian corpus that seems to be acting upon him, impelling him to follow the method which involves praising and censuring every notion (see Gériès, 138-41).

[V:1227a] One of the books of al- ø9a#§libÊ has been abridged, in the form of an entertainment, by a certain ÷9ih§b al- DÊn al- Ibê9ÊrÊ, who presents his work (unpublished; a single manuscript is known, preserved in Leiden Or. 1454) as the abridgement of the K. al- #Umda fÊ madÈ al- ê9ay" wa- 'iddihi; the work involved is probably the Yaw§ÎÊt, of which one of the copies bears the name retained by al- Ibê9ÊrÊ (see Gériès, 141-2).

The procedure, which consists of praising and censuring every thing and which has become synonymous with the display of literary talent, is encountered among numerous authors of adab subsequent to al- ø9a#§libÊ, who apply it sporadically in their books. Thus, al- AzdÊ in the 0ik§yat Abi 'l- |§sim (ed. Mez, Heidelberg 1902, 21-6, 105-6) and al- 0arÊrÊ in his MaÎ§m§t ( al- maÎ§ma aldÊn §riyya, 27-30 of the Cairo 1326/1908-9 edition).

One of these authors, ò3am§l al- DÊn al- Waãw§ã (631-718/1234-1318) seems to be the most attracted by al- ø9a#§libÊ's method in its two forms: praise/censure on the one hand, on the other, praising that which is bad, censuring that which is good (see Gériès, 145-8). He applies this method systematically throughout his work of adab ( ó9urar al- Õ9aß§"iß al- w§'iÈa, wa- #urar al- naÎ§"is al- f§'iÈa, Cairo 1318/1900), dealing with sixteen ethical themes: eight virtues ( Õ9iß§l) and their opposites ( naÎ§"iß). Each of the first eight chapters is subdivided into three parts: 1. Praise of the virtue with the aid of chosen texts; 2. Anecdotes, stories and poetry concerning individuals who are endowed with this virtue or have become famous for having displayed it; 3. Censure of the virtue. Similarly, each chapter of naÎ§"iß is subdivided into three parts: 1. Censure of the vice; 2. Anecdotes, stories and poems concerning individuals who are afflicted with this vice or have become famous for having displayed it; 3. Praise of the vice.

Thus, with the aid of chosen extracts, he discusses the major ethical themes, showing evidence of a well-informed acquaintance with the ambivalent attitudes expressed in adab towards the virtues and vices in question, an attitude due not only to Aristotelian thought, which characterises the ò3§Èiíian ethic, but also to the contradiction of tendencies and concepts encountered in the bosom of Islamic civilisation and expressed in the writings of authors of adab since the time of al- ò3§Èií and Ibn |utayba, precisely by means of this procedure consisting of exposing the merits and faults of the subject in question (see G. Lecomte, Ibn Qutayba, Damascus 1965, 462-5; Gériès, 65-6).

This literary genre has no doubt attracted many other authors, but, at this time, their writings are still unknown to us.

(I. Gériès) 
Given in the text.
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